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Series Introduction

Jonathan A. Silk

This volume is the first in a newly established series of the Buddhist Open Philology
Project (BOoPP), the publication program of the Leiden University-based Open Philol-
ogy research project, funded through a generous Advanced Grant from the European
Research Council (ERcC), under the Horizon 2020 program (Advanced Grant agreement
No. 741884). The grant project ran from 2018—2022, and we now begin our monographic
publications. We anticipate at this moment some 12 volumes to appear, both in print and
simultaneously in Open Access format for free download under a cc-By-Nc license. At
the same time, we plan that text editions will, in the future, also be available online in
an environment which, ultimately, will allow users to make different editorial decisions
than those made by the editor of a particular text. This environment will allow for alter-
nate translations and the additions of materials, and will allow users to manipulate the
data in a very broad variety of ways (such that, for instance, linguists can make use of
it to study the evolving use and development of the Tibetan verb, to offer one random
example).

A grandiloquent aim of this series is to set a standard for the presentation of Buddhist
scriptural literature. We plan, in so far as this is possible and practical, to present all the
philological evidence for a given text, and moreover to present it in a standardized fash-
ion. One element of this plan is the provision of numeration of texts such that, as has been
the case with Bibles since medieval times, it is possible to move as seamlessly as possible
between primary language versions, translations, annotations and so on. Standardization
of this sort of paratext is essential. Thus we aim to provide, as applicable, chapter, sec-
tion, sentence and verse numbers. It is not desirable to establish a single system for all
texts, since the inherent structures of the texts differ so widely: some are divided into
chapters, others not; some have verses, others do not. Moreover, in some text traditions,
not all sources necessarily follow precisely the same internal structure. While all of these
challenges must be faced on a case-by-case basis, it is one goal of the present project to
establish the practice of numerating texts in a sufficiently high level of detail so as to make
future references clear and unambiguous.

The series aims to present the sources where possible in generally used scripts, accord-
ing to the wishes of individual editors. Thus Chinese is printed in full-form characters and
one might choose to use Tibetan dbu can. At present it has been an editorial choice not
to do so, although for one of the contributions to the present volume the author actually
prepared a manuscript for the press in this format. In the future we expect that, as on
some existing platforms already, it will be possible for users to simply choose whether
they wish to read Tibetan in romanization or in dbu can. This said, because of the ana-
lytical possibilities of romanization, Sanskrit and Pali will not be presented in an Indian
script—and in this regard, it is important to note that in any event the use of devanagari
for Sanskrit and Pali would be largely ahistorical for Buddhist literature.

The provision of numeration has another advantage. Both the texts and the transla-
tions are meant to be as clean as possible. There are no note numbers to disfigure the text
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or translation. This does not mean that we do not find it important to document problems
with the sources, to offer clarifications and to address difficulties in understanding. But
all of these can be offered in a fashion that does not impinge on the text. One model is
offered here, but there are other possibilities. Perhaps more robust solutions will emerge
as the series continues.



Volume Introduction

Rafal Felbur / Editor

From approximately the turn of the millenium up to roughly 600 CE, the fecund soil of
Indian Buddhism gave rise to several hundreds of scriptures which we now label, not
always accurately and often anachronistically, as “Mahayana siitras.” By any measure, this
is a vast quantity of religious literature, even if the exact number is difficult to deter-
mine, if many of these texts no longer survive, and if those that survive are not all equally
lengthy.

Given the enormity of this textual corpus, it is then not surprising that, despite the
diligent efforts of scholars, East and West, since the emergence of the modern academic
study of Buddhism some two centuries ago, still only a small portion of it has undergone
careful examination. The texts that have garnered attention so far have been mainly those
felt to resonate with Western philosophical sensibilities; those especially salient in living
Buddhist traditions, mainly in East Asia, and particularly in Japan; and those for which
there happens to be surviving Sanskrit evidence. Most of the others still await their turn.

Such a selective, “prejudiced” approach to the study of the tradition is unavoidable.
Nonetheless, especially insofar as one of our goals, as a scholarly community, is to advance
the understanding not just of individual scriptures but of “Mahayana” as a whole, even as
we remain attuned to recent progress in non-scriptural research such as that addressing
epigraphy or archeology, we must persevere in our collective long-term efforts to cover
more and more ground in the domain of text, by studying the very many still untouched
Mahayana sutras, thus pushing back the horizon of the unknown. This can be done based
on discoveries of new manuscripts in Sanskrit and other Buddhist languages, exemplified
by the recent groundbreaking finds of Gandhari manuscripts or of Sanskrit materials pre-
served in Tibet. But it can also be done based on the very many scriptures preserved in
Chinese and Tibetan translation in the respective canonical corpora, or in manuscripts
from sites such as Dunhuang.

The Maharatnakiita collection, available in the Chinese canon (Da Baoji jing K& &
%) and the Tibetan Kanjur (the dKon brtsegs section), is a convenient entry point for such
investigations. The collection contains forty-nine siutras, most of which can be classified
as Mahayana works.! Of these, only a handful have received consistent scholarly atten-
tion, each due to some of the factors mentioned above, for instance, the Sukhavativyuha
(No. 5), the Aksobhyatathagatasyavyiha (No. 6), the Ayusmannandagarbhavakrantinir-
desa (No. 13), the Rastrapalapariprccha (No. 18), the *Kasyapaparivarta (No. 43), as well
as the Srimaladevisimhandada (No. 48). The remaining majority, with just a few notable
exceptions (Ugrapariprccha [No.19], Bodhisattvapitaka [No.12]), have so far not been sys-
tematically examined.?

1 Nos. 29 and 49 may be classified as Mainstream sutras; Nos. 16, 17, and 38 as jatakas, and Nos. 13, 14 corre-
spond to parts of the Miilasarvastivadin Vinaya.

2 For a full listing of scholarship on Maharatnakiita texts available as of 2023, see the online “MRk Bibli-
ography” at https://bibliography.openphilology.eu/bibliography/. The aim is to occassionally update this

resource.

© RAFAL FELBUR / EDITOR, 2025 | DOI:10.1163/9789004706804_002
This is an open access chapter distributed under the terms of the cc By-NC 4.0 license.
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A central goal of the Buddhist Open Philology Project (BoPP), and of the Ratnakita
Studies series initiated with the present volume, is to transform this situation, by produc-
ing state-of-the-art editions, translations, and studies of individual works in the Mahara-
tnakuta, as well as by clarifying the history of the collection as such, thereby seeking to
advance the comprehensive study of Buddhism’s vast scriptural tradition.

This inaugural volume of the series comprises four studies, authored primarily by
Jonathan Silk, with one piece featuring a substantial appendix by Michael Radich and
another coauthored by Silk and the late Professor Gadjin M. Nagao (1907—2005). While
having a single author dominate a collected volume is unusual, in the present case it is
justified. Silk’s extensive career, which has produced monograph-length explorations of
topics such as monastic administration and Buddhist narratives of incest in a compara-
tive light, in addition to countless articles on philology, history, and method, has always
included Maharatnakita-related topics in its ambit: his 1994 dissertation centered on
the Ratnarasi (text No. 44 in the Maharatnakita), and he has repeatedly returned to the
so-called *Kasyapaparivarta as well (No. 43; more on this text below). This makes him a
particularly knowledgeable guide to this still largely unexplored terrain.

Although the four studies here each had their own independent point of origin and tra-
jectory of growth, they combine quite effectively into a conceptually coherent whole, as
I will show below, one that sets the tone and the standard for future studies in the series.

The first chapter focuses on text Nr. 43 in the collection, known to modern scholarship
under the reconstructed Sanskrit title Kasyapaparivarta. Judging by the approximate date
of the earliest Chinese translation of this text, it likely originated in India by the 2nd cen-
tury CE, which, by a very rough calculation, makes it a relatively early Mahayana text;
it lays out a conception of emptiness (Sinyatd) that would exert a lasting influence on
later Mahayana scholastics; and, as suggested by the frequency with which it was quoted
in later saitra anthologies in India (a topic to which we shall return shortly), and, more
importantly, by the fact that it is one of the few Mahayana sitras on which an Indian
commentary was composed, it enjoyed a reasonable degree of authority in the subse-
quent Indian tradition.

There is good reason why a study of this text out of the collection’s forty-nine should
open the inaugural volume of Ratnakuta Studies. While modern scholars refer to this
work, as remarked above, as Kasyapaparivarta, Silk confirms that historically the San-
skrit text circulated in India under the title “Ratnakita” or included “Ratnakuta” as part
of its title. Evidently, the compilers of the collection adopted the title of this individual
work and applied it to the collection as a whole. This fact has long prompted schol-
ars to ponder whether the Kasyapaparivarta/Ratnakiita occupies a place of particular
importance within the Maharatnakiata collection. That it gave the collection its title is
obvious. In addition, perhaps it also provided its compilers with a kind of basic organiz-
ing principle—a conceptual or doctrinal nucleus—around which they constructed the
rest. Silk discusses this question of the internal logic of the collection’s organization at
some length, and notes that its resolution remains a desideratum for future work. Our
understanding of this problem will deepen as we gain more insights into the individual
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texts in the collection, and into the available external evidence regarding its history, which
is particularly rich on the Chinese side.

This opening chapter, which is Silk’s thoroughly revised and significantly expanded
version of his own English-language translation of a seminal article written originally in
Japanese, some fifty years ago, by Professor Gadjin M. Nagao, comprises two main parts.

In the first part, Silk undertakes the formidable task of cataloging and describing
all Chinese evidence, both internal and external, for the Kasyapaparivarta. This is no
mean feat. While the Sanskrit and Tibetan evidence, as well as, indeed, the Mongolian
and Khotanese, is complex enough, it was studied thoroughly by a lineage of scholars
going back to Alexander von Staél-Holstein (1926).3 The arguably even more copious and
more convoluted evidence on the Chinese side, however, has not yet been subjected to
such comprehensive examination. In this section, Silk provides a thorough inventory and
critical discussion of all the available Chinese witnesses of the text, totaling seven and
produced between the second and the tenth century. He also discusses the rich external
evidence for these witnesses, which he culls meticulously from the Chinese bibliograph-
ical tradition.

The resulting survey will be an indispensable resource for anyone who should under-
take a new edition of the Kasyapaparivarta based on or incorporating the Chinese
sources, a task which Silk himself has indicated his intention to carry out.

In this first part of the chapter, one of Silk’s crucial contributions lies in his presentation
of two “new” Chinese witnesses of the Kasyapaparivarta. Although these two versions
had been noticed by Japanese scholars already approximately a century ago, they have
remained largely unknown to the broader scholarly community, and have never been
treated in any of the modern editions of the Kasyapaparivarta produced so far, includ-
ing the magisterial studies by Friedrich Weller, who, while translating the four versions
found in Staél-Holstein’s edition (Weller 1964, 19664, 1966b, 1970), was not aware of these
two “new” versions and, as a result, could not use them in his work.

But if the stated objective in this part of the chapter is to survey the Chinese evidence
for the Kasyapaparivarta, towards the end of this section a striking finding emerges as an
entirely unintentional yet most valuable byproduct.

The earliest relevant Buddhist sources present the following narrative: first there was
an original Maharatnakuta collection in India; subsequently this Indian collection was
faithfully translated into Chinese by the scholar-monk Bodhiruci (Chn. Putiliuzhi 2
Jititn); and it was then published in 713 in Chang’an as the Da Baoji jing K E fE4% under
the imperial patronage of the Tang ruling house. The most prominent of these sources is
Bodhiruci’s biography in the bibliographic tour-de-force Kaiyuan Shijiao lu i TUFER 5%
compiled by Zhisheng % 5. (?-after 740) and published in 730. According to Zhisheng,

3 The Tibetan situation has very recently become more complex with the identification, by James Apple
(2017) and Silk himself (2023a, 2023b), of Tibetan manuscript materials from Dunhuang that preserve at
least one recension of the *Kasyapaparivarta different from that transmitted in the Kanjurs.
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work on the Da Baoji jing commenced in 706, precisely one year after the forced abdi-
cation of the first and only female emperor in Chinese history, Wu Zetian # RI| X (r.
690—705, also known as Wu Zhao H22), and was completed in 713, the same year emperor
Xuanzong 2. 5% (r. 712-756) took power in a coup, completing the “restoration” of Tang
rule. This narrative was never challenged by the Tibetan tradition, and, in recent times, it
was by and large taken over by modern scholarship as well.

With regard to this narrative, Silk’s striking finding is this: in his thorough examination
of the abundant evidence from the Chinese bibliographic tradition concerning the seven
individual versions of the Chinese Kasyapaparivarta, he found no compelling indication,
much less proof, that prior to 713 the Sanskrit Kasyapaparivarta was ever considered,
either in India or in China, as part of any collection, let alone any collection that we could
identify with the received Maharatnakita/Da Baoji jing.

The silence of the sources speaks volumes. Although Silk is careful to acknowledge that
the Indian tradition produced multiple “ad hoc” collections, many of which have appar-
ently not come down to us, and that the Kasyapaparivarta (or rather: the Ratnakuta) may
have been included in one (or more) of them, he does conclude by challenging the tra-
ditional narrative, and hence the modern scholarly opinion shaped by it, by arguing that
there is no evidence that a Maharatnakita collection—meaning a collection with a simi-
lar title and content—ever existed in India, and that therefore, as a compilation, it is most
likely entirely a Chinese product. The existence of the Tibetan dKon brtsegs section of the
Kanjur is no evidence to the contrary, since the Tibetans modeled this part of the Kanjur,
both in content and sequence, on the Chinese Da Baoji jing.

If there was no Maharatnakuta collection before the publication of the Da Baoji jing in
Chang’an in 713, this prompts us to ask just why, and how, this collection was produced in
this specific historical time and place. Additionally, it raises questions about who chose
to disguise this Chinese production as an Indian original, and for what reason. These are
precisely the questions Silk takes up in the latter portion of the chapter.

In brief, Silk hints at the possibility that Zhisheng’s presentation of the Da Baoji jing as
an undertaking both begun and completed under the Tang is, in crucial respects, fictional
and anachronistic. Against this narrative, while the project may have been completed
after the Tang restoration, it likely began during Wu Zetian’s reign, intended as a key
textual project of her regime, an attempt to produce a kind of mini-canon of Buddhist
scripture, following a pattern seen in many state-sponsored textual projects throughout
the history of Buddhism in China, as an ideological counterpart to the formation of state
power, a device of religious legitimation, and possibly yet another expression of Empress
Wu's well-documented interest in generating religious literature to support to her extraor-
dinary regime. Although initiated by Empress Wu, the project remained incomplete upon
her ousting in 705, and, when the collection was eventually finalized after her death, the
Tang rulers, or their agents at court or in the monastery, including perhaps Zhisheng him-
self, found it expedient to erase any association with the disgraced Empress, by asserting
that the work had been a Tang undertaking from start to finish.

This is a compelling hypothesis, and it is based on the kind of against-the-grain reading
of the sources that should be a model for all who engage similar material.

Still, questions remain, and it is crucial to note that Silk presents this possibility with
due caution and necessary caveats. We will be able to make further progress on this mat-
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ter once we have new translations and critical studies of imperial and Buddhist writings
pertaining to the Da Baoji jing, including the Tang imperial preface to the collection, and
when we better understand the intricate motivations of the key actors involved, such as
Wu Zetian, Bodhiruci, Xuanzong, and Zhisheng.

One example of a document that could complicate and enrich our understanding of
these matters is the “Da Baoji jing shu” A EF 54K 4L, or “Account of the Da Baojijing,” by a
certain Xu E {&§%, a regional official in Xuanzong’s administration. The “Account” was not
transmitted in the Kaibao lineage of the Chinese Buddhist canon, which accounts in part
for its relative obscurity, but also adds to its interest.* For our purposes, the relevant part
of this complex document is the section which details the mechanics of production of
the Da Baoji jing, listing a total of twenty-six participants at various levels of the editorial
team.> At the top of this section, the document names two individuals as “translators of
the Sanskrit text” 5 S a certain “Sramana-bhadanta (?) Sizhong” /D[P A= EE,
as well the “grand staff supervisor, the brahmin from Eastern India, Yisheluo [*I$vara?]”

PR K5 R 2 4 P A YH B 5 2. Subsequently, in a list of the “correctors of the

Sanskrit meanings” 55 % #5 7, it names a certain Borequduo [*Prajfiagupta?] &7 %5 Jif:

%, introduced as a §ramana from Northern India, as well as the even more enigmatic
“Sramana Dharma” /D['#2EE. Further, there come passages listing those who “received
the text with the brush” ££#% 3, proofreaders (lit. “confirmers of the meaning” 5 %),
compilers (lit. “arrangers of the text” X 3 3), “officials in charge of adorning the text”
B 7, and at the end those who “read [the final product] in its entirety’” 4 [f] 2l
~ . What is remarkable is that in none of these sections is there even the slightest trace of
Bodhiruci: there is no sign that he participated at any stage at all, let alone that he oversaw
the entire undertaking.b

This detailed, early, and potentially even first-hand evidence conveys a picture sig-
nificantly different from the traditionally accepted narrative summarized above, which
centers itself on Bodhiruci, and which was presented by Zhisheng in 730. Undoubtedly,
the last word about the circumstances of the composition of the Da Baoji jing has yet to be
said, and documents such as the “Account” hold the potential to add detail to this picture,
or, even more likely, alter its contours in ways which we cannot at present predict.

4 It was, however, preserved in several editions in the so-called “southern” Fuzhou-Sixi lineage, which are
the sources from which the Taisho editors recovered the text, including it in their edition of the Da Baoji
Jing at T. 310 (X1) 1b22—2b6. In addition, the document was collected separately in non-Buddhist com-
pendia, including the Quan Tang wen 4= & 3Z. I am reminded by Antonello Palumbo that an insightful
analysis of aspects of this document, along with an attempt to establish the date and circumstances of its
composition, is in Chen 2007: 406—414, in which Chen (407, drawing on Forte 2002: 104 n. 109) estimates
that Xu E wrote the “Account” likely “sometime between 715 and August 17, 716.” If correct, this date would
place the the “Account” some 14-15 years prior to Zhisheng’s influential presentation of the compilation
of the Da Baoji jing in his Kaiyuan Shijiao lu (T2154 [LV] 570b2—c14), and some two or three years after the
putative presentation of the collection to the throne in 713.

5 T. 310 (XI) 1c21—2a16. A list similar to that in Xu E’s “Account,” and indeed one perhaps adapted from it, is
found in Zhisheng’s narrative of the Da Baoji jing compilation (T2154 [LV] 570b29—c11).

6 Chen (ibid.) compares the list in the “Account” with that in Zhisheng’s narrative but does not remark on
the absence of Bodhiruci.
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Regardless of the circumstances under which the collection was compiled in early eighth-
century China, however, and acknowledging that future studies on the constitutive texts
in the collection may yet challenge this understanding, at present we have no reason
to doubt that the individual sutras within it are in fact translations of “genuine” Indian
works.

Therefore, while it would be misplaced to inquire about the birth, life, and afterlife of
the collection in India, we can, and should, ask such questions about the individual texts
collected in it. How were they used? By whom, where, and when? What significance did
the individual texts hold in India, irrespective of their eventual translation into Chinese
and Tibetan?

In principle, when we attempt to trace the afterlife of a text, we can do that from several
angles, even if we limit our gaze to the textual realm only without considering non-textual
domains such as material culture or religious practice. One approach involves assessing
whether the text in question was used in later $astras or commentaries, that is, in mate-
rials in which later scholiasts engaged with the text explicitly and directly. Alternatively,
we can investigate whether unique items of technical vocabulary or religious imagery first
introduced in the text in question were adopted and adapted by later authorial commu-
nities, thus entering the bloodstream of the tradition in a more diffused way. Another
possibility still is to look for a text’s later adaptations, rewritings, revisions, as well as crit-
ical responses both from within and from without the tradition.

Finally, we can explore later anthologies, and determine if a given text was quoted in
such later works, and if so, whether any patterns emerge that could contribute meaning-
fully to our interpretive endeavors. While an anthology often merely cites its source text
without explicit engagement, adopting a pose of at least formal detachment, the very
fact that some texts end up anthologized frequently and across many centuries, while
others present the opposite picture, is itself valuable information about the texts’ after-
life. Especially when alternative evidence is lacking or scarce, which is the case with most
Maharatnakita texts, we must meticulously extract all available information from later
anthologies.

This is precisely the main objective of the second chapter in this volume. Here, Silk
examines three later Indian scriptural anthologies—the Sutrasamuccaya (attributed
questionably to Nagarjuna), the Siksasamuccaya of Santideva (fl. 8th c.), and the Maha-
sutrasamuccaya of Dipankarasrijiiana (i.e., “Atisa/Atisa, perhaps more correctly Adhisa,”
uth c.)—with the aim of identifying all quotations from the forty-nine Maharatnakuta
texts within these three compendia.

This undertaking, ambitious enough as it is, is further complicated by the fact that
among these three anthologies, only the Siksasamuccaya is available in its entirety in San-
skrit (in addition to its Chinese and Tibetan versions): the Sutrasamuccaya is preserved
in full only in Tibetan and Chinese translation, with only a handful of Sanskrit fragments
published, while the Mahasutrasamuccaya has survived only in Tibetan, in which it may
indeed have been composed. Faced with this reality, Silk opts to concentrate mainly on
the Tibetan versions.” This choice leads to the practical consequence that, while Silk refers

7 In the future, a comparative look at the Chinese parallels of the Sutrasamuccaya (Dasheng bao yaoyi lun

KIEEIEZ M, T.1635) and of the Siksasamuccaya (Dasheng ji pusa xue lun K IFELEETEEL S, T. 1636)
may be worth attempting.
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to the Sanskrit and the Chinese versions when possible and relevant, his investigation
focuses primarily not on the Indian anthologies in their Sanskrit originals, which would
in any case be impossible, but rather on their Tibetan translations, and then on the prac-
tices the Tibetan translators of these anthologies followed in handling the quoted sutra
material.

Silk’s findings can be presented in the form of a summary table. Here we must stress

that the table simplifies matters significantly, giving only the raw numbers. It does not

account for crucial factors such as the relative lengths of the quoted texts (in principle, a

longer text is more likely to be quoted more often), and it overlooks the many nuanced

observations Silk makes in his analysis.

Siksasa- Mahasutra-
muccaya samuccaya

1 Trisarhvaranirdesa
2 Anantamukhaparisodhananirdesa
3 Tathagatacintyaguhyanirdesa 9
4  Svapnanirdesa
5  Sukhavativyiiha
6  Aksobhyatathagatasyavyiiha
7  Varmavythanirdesa
8  Dharmadhatuprakrtyasambhe-

danirdesa
9 Dasadharmaka 3
10 Samantamukhaparivarta
11 Rasmisamantamuktanirdesa/

Prabhasadhana
12 Bodhisattvapitaka 1 4
13 Ayusmannandagarbhavakranti-

nirdesa
14 Nandagarbhavakrantinirdesa
15 Maijusribuddhaksetragunavytuha 3 1
16 Pitaputrasamagama 11
17 Parnapariprccha
18 Rastrapalapariprccha 5 6
19 GrhapatyUgrapariprccha 31 4
20 Vidyutpraptapariprccha
21 Bhadramayakaravyakarana
22 Mahapratiharyanirdesa
23 Maitreyamahasirhhanada 11
24 Vinayavin$caya or Upalipariprccha 8 2
25 Adhyasayasarhcodana 13
26 Subahupariprccha
27 Suratapariprccha
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(cont.)
Sutrasa- Siksasa- Mahasutra-
muccaya muccaya samuccaya
28 Viradattagrhapatipariprccha 3 2 2
29 Udayanavatsarajapariprccha 2
30 Sumatidarikapariprccha
31 Gangottarapariprrccha
32 ASokadattavyakarana
33 Vimaladattapariprccha
34 Gunaratnasamkusumitapari-
precha
35 Acintyabuddhavisayanirdesa
36 Susthitamatidevaputrapariprccha
37 Simhapariprccha 5
38 Upayakausalyajianottarabodhi- 1 7 o)
sattvapariprccha
39 Bhadrapalasresthipariprccha
40 Darikavimalasraddha
41 Maitreyapariprcchadharmastaka
42 Maitreyapariprccha
43 Kasyapaparivarta 2 9 4
44 Ratnarasi 9 5
45 Aksayamatipariprccha
46 Saptasatika nama prajiiaparamita 1
47 Ratnactdapariprccha 9
48 Srimaladevisirnhanada 2 3
49 Rsivyasapariprccha 3

Even this rudimentary presentation of the data, however, allows for some initial observa-
tions. One pattern that strikes us immediately is that a substantial 28 out of the 49 texts
(57 %) are never quoted in any of the three anthologies. Various reasons may account for
the absence of a given text from such later compendia, and the matter must be addressed
carefully on a case-by-case basis. Against the backdrop of the silent majority, however, the
very fact that a given text is quoted at all must be inherently significant. On a more spe-
cific level of investigation, it must likewise be meaningful if a given text is quoted more
frequently than others, especially if we also consider the relative lengths of the texts com-
pared, although to properly understand the nature of this significance, the raw numbers
cannot convey the whole story, and a closer examination of individual passages becomes
necessary. Looking at the 21 works which are quoted, Silk points out that it is hard to
determine any general patterns. At the very least, it will be uncontroversial to say that the
numbers convey surprises, and will challenge our tacit or explicit assumptions as to which
texts “should” be influential, as can be seen in the example of texts which have remained
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enormously successful in East Asia, but which left only a small mark or no mark at all in
the anthologies: the Srimaladevisimhanada, for instance, is quoted a mere five times in
total (although it is quoted substantially in the commentary to the Ratnagotravibhaga,
on which see Silk 2024), while the Aksobhyavyiuha and Sukhavativyitha are quoted not a
single time.

In addition to aiding our exploration of broad questions about the afterlife of the
Maharatnakita texts, the anthologies, and the quotations contained therein, are useful
for us also on a less theoretical and more immediately practical level: they are a source
of potentially useful text-critical material for any scholar who would attempt to edit and
study any of these works. Editing, for instance, the Tibetan version of a sutra, the scholar
will want to collate, first, the text found in the relevant versions of the Kanjur. In addition,
however, the editor should also check the anthology quotations for alternative readings
and other evidence that may be useful for text-critical purposes. The same applies to
anthologies in Chinese, and, naturally, to whatever remains of the Sanskrit originals.

In his investigation of the three anthologies in their Tibetan translations, building on
earlier work on the Siksasamuccaya by Paul Harrison (2018), Silk divides the quotations
from Maharatnakuta texts contained in them into three categories. In “Category A” quota-
tions, the Tibetan translators of a given anthology simply used the text of the preexisting
Tibetan translation from the Kanjur version available to them. Though the quotations in
this category are thus by and large the same as the text in the Kanjur, even they may yield
interesting alternative readings, insofar as the anthology translators may have been privy
to copies that differ from those in the Kanjurs available today. In “Category B” quotations,
the anthology translators modified the Kanjur text to a limited extent, but, overall, clearly
strove to preserve its gist.

“Category C” stands out as potentially the most interesting, since the quotations
therein differ entirely from the sutra text preserved in the Kanjurs. In these cases, the
anthology translators evidently rendered the quoted siitra material completely anew. This
raises the tantalizing possibility that these “Category C” quotations, at least in some cases,
may reflect alternative recensions of the siitra in question, i.e., recensions different from
those which underlay the translations in the Kanjur. However, Silk concludes that we are
dealing here instead with different translations of the same Indic material, not with trans-
lations of a different Indic source text.

The distinctions between the three categories aside, quotations in each are indispens-
able to the editor of today. Thankfully, the arduous task of recovering traces of all forty-
nine Maharatnakuta texts from the three Indian anthologies in Tibetan translation, with
references to Sanskrit and Chinese parallels, has now been completed by Silk, and its
results are presented in this second chapter, making it an invaluable reference resource.
In addition to being printed in full in this volume, the results are also available, shorn of
much of their detail, in digital form online on the Open Philology website, incorporated
into the “MRK Bibliography” at https://bibliography.openphilology.eu/bibliography/.

One additional insight emerges from this study. While the Maharatnakuta texts are
quoted overall a total of 219 times throughout the three anthologies studied, in not a single
case did their compilers in India (and their Tibetan translators) leave for us any indication
that they considered the source sutras to be part of any collection, be it a Maharatnakita
or otherwise. This revelation comes in the chapter’s very final paragraph with no advance
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warning, which adds to its impact, and it clearly supports Silk’s thesis, presented more
fully in Chapter One, that the Maharatnakuta, as a collection, is entirely a Chinese prod-
uct.

Above, we remarked on one method for assessing the afterlife of a text: examining its
inclusion in later anthologies. Another valuable approach consists in analyzing later
rewritings or adaptations of a text. These are cases in which later authors use the orig-
inal text, either by modifying the whole or by extracting parts, to create their own unique
compositions. The authors do not feel compelled to preserve any “true meaning” of that
original, but use it merely as a resource, quite often without attribution. While by mod-
ern standards such practices strike us as hardly distinguishable from plagiarism, it is of
course problematic to apply such modern criteria to the tradition, and in any case such
products are in fact extremely useful as barometers of a text’s influence over time.

Chapter Three of this volume highlights one such case of a later adaptation of Mahara-
tnakuta material. Already in his 1994 doctoral dissertation, Silk noted that several pas-
sages from the 5th-century Chinese translation of the Ratnarasi (text No. 44 in the collec-
tion), attributed to a certain Daogong #£5E (end of 4th-beginning of 5th c.) and preserved
as the Baoliang ju hui B 2255 &, are used, without attribution, in an otherwise rather
obscure text, titled Shi'er toutuo jing  —FHFPLX (T. 783, Scripture of the Twelve Dhutas),
a one fascicle discussion of the eponymous twelve forms of stringent ascesis. Silk’s inves-
tigation of these Ratnarasi quotations in the Twelve Dhutas prompted an examination
of the entire text, and eventually its full edition, translation, and study, which comprises
Chapter Three in this volume.?

As Silk discusses in this chapter, his work on the Twelve Dhutas revealed its indebted-
ness not only to the Chinese Ratnarasi, but also to several other works in Chinese transla-
tion. Among them, as noted already earlier by Enomoto Masaaki, to whose memory Silk
dedicates this study, most prominent is the Da zhidu lun K% 5, the vast, one hundred
fascicle encyclopedic compendium with both Sarvastivadin and Mahayanist elements
produced in the early fifth century in Chang’an under the supervision of Kumarajiva. In
fact, the Twelve Dhutas owes a greater debt still to the Da zhidu lun than it does to the Ra-
tnarasi: out of a total of twenty-five sections into which Silk divides the Twelve Dhutas, the
Ratnarasi was used in the compilation of five, while the Da zhidu lun provides material
for as many as ten.

The Twelve Dhutas’ use of the Da zhidu lun materials in this manner is noteworthy espe-
cially if we consider the overall, indeed rather surprising, paucity in the Chinese Buddhist
tradition of explicit commentarial engagement with the Da zhidu lun itself. We have very

8 In the “Appendix on Dating,” Michael Radich determines the approximate time of composition of the
Twelve Dhutas by using the computational tool TAcCL (https://tacl.readthedocs.io/en/latest/). The tool
allows scholars to answer questions of authorship and dating by means of computer-assisted analysis
of vast quantities of textual evidence, enabling a degree of precision unavailable otherwise.

9 This paucity is surprising if we consider the revered position the Da zhidu lun has enjoyed in the his-
tory of Buddhism in East Asia up until today. While other Da zhidu lun commentaries may have been
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few direct commentaries on this all-important work, and evidently the tradition preferred
more indirect, diffused ways to make us of its riches, one of which is exemplified precisely
by cases such as the present one.

How then does the Twelve Dhutas use the Da zhidu lun materials? Even a cursory look
allows us to make several observations. First, all the quotations from the Da zhidu lun
in the Twelve Dhutas are taken—again, without attribution—from one relatively short
passage in the Da zhidu lun.° The compilers are interested in this one passage only: they
use it as a resource for their own needs, while showing no concern with how it fits in the
wider fabric of the Lun as an integral text. In so many words, they take the material out
of context.!! Second, as Silk notes, even as the compilers of the Twelve Dhutas adopt the
presentation of the twelve practices from the Da zhidu lun, they rearrange the sequence
of the presentation in line with the needs of their own project, a fact that, as Silk remarks,
shows that they did not “consider the sequence canonical in itself” Finally, the compilers
bracket what the Da zhidu [un says about the significance of these practices for religious

written throughout the centuries, of which no trace has been preserved (suggested by the recently
recovered traces of one long-lost Da zhidu lun commentary, for which see Tado 2019), today the only
surviving commentary proper is the Da zhidu lun shu KX %5 [ & B by the Northern Zhou-period
(557-581) monk Huiying £ £ (d.u.), a work originally in twenty-four fascicles, of which only seven
are available today.

While it is difficult to speculate about the reasons for this situation, one factor at play may have
been the sheer size of the Da zhidu [un: at one hundred fascicles, the text may have been (seen as)
just too enormous to be easily accommodated into the commentator’s workshop. Added to this were
concerns with its technical style, perceived by some as verbose or perhaps even pedantic. All this can
be seen already in the earliest document attesting to its reception in China, the “preface” /> penned
by one of the main participants in its production, Sengrui & &V (353419 or 355-421), in which he
addresses its enormous length and “prolix” J& character (T. 2145 [LV] 75a14-17). Shortly afterwards,
Lushan Huiyuan & [1Z£3% (334—417) wrote a complex critical discussion of the style of the Da zhidu
lun, concluding that its “concept[ual distinctions] are too minute” F#{ and its “fundamental purport
too distant” [ %2 for it to be of much use; T. 2145 [LV] 76b8—12: BHEM FHI - ST 18 - W
HIfSRRMES o 52 HIWL4E B 5, “Because the concept[ual distinctions] are too minute, one loses
sight of the [highest principle of] the Markless. Because the deep purport is too distant, one is unable
to find the thread of Mysteries [i.e. the truth].” Consistent with this judgment, Huiyuan then went on
to produce an abridged digest of this work, reducing its length from one hundred fascicles to twenty;
this unfortunately has not survived.

10  T.1509 (xXV) 537b28-538b16.

11 The Da zhidu lun passage in question is a discussion of a single section in chapter forty-seven of the
Larger Prajiiaparamita in Kumarajiva’s translation, the Dapin banre jing K 5l 4% (T. 223 [vi11]
320c4-14), which corresponds roughly to Kimura (1986—2007) 1v.45.9—20 in the Sanskrit Pasicavimsati-
sahasrika from the Nepalese manuscripts. In the sitra, the section discusses one item in a long list of
many possible incompatibilities between student and teacher, and the resulting obstacles for religious
practice, which are labeled as the “work of Mara” (J& 25, marakarma). The specific incompatibility
in question is that in some cases, the teacher can be skilled in the twelve dhutas while the student is
not. In the sutra, the focus throughout this passage is on these incompatibilities rather than on the
dhutas themselves. The corresponding Da zhidu lun passage (T. 1509 [XXV] 537b28-538b16) simply
fills in the details for each of the twelve practices, but its focus, just as in the siitra, is on the incom-
patibilities themselves. In the Twelve Dhutas, however, the list, along with the details added by the
commentary, becomes the sole object of interest, while the idea of incompatibilities between student
and teacher, the central concern both of the sitra and of the corresponding commentary, is nowhere
in sight.
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cultivation, and replace it with their own ideas, a reinterpretation that may have been
facilitated by the very decontextualization mentioned above.!?

In short, then, the Twelve Dhutas: uses material from the Da zhidu lun without attribu-
tion; removes it from its original of context; reorders the sequence of the material without
regard for its canonicity; and boldly redefines its religious significance.

What kind of a text, then, is the Twelve Dhutas? In what sense was it “assembled in
China”? It was “assembled in China” in that it is, evidently, a Chinese compilation text,
not a translation in any straightforward sense. Its “assembly” was carried out in a Chinese
textual manufacturing plant using, atleast in part, imported raw materials: elements from
the Ratnarasi, the Da zhidu lun, and other Indian texts in Chinese translation.

We should, however, offer one important caveat here. When we refer to a product as
“assembled in China,” we usually understand this to mean that the design was done else-
where, by the R&D department of some foreign entity, which decided to outsource the
production, and the production only, to China (as in the ubiquitous label “Designed in
California, Assembled in China”). But this is, most emphatically, not the case with the
Twelve Dhutas. For while its compilers drew freely on foreign—Indian—raw materials,
the design itself, as Silk shows very clearly, was not Indian, but Chinese.

The fundamentally homegrown nature of the Twelve Dhutas and similar texts was not
lost on at least some early Chinese bibliographers. As observed by Antonello Palumbo in

12 Atthe end of the section under discussion, the Da zhidu lun assures the reader (T. 1509 [XxV] 538b14—
16) that the ascetic practices presented here, useful as they are, serve merely as a supplementary aid
to Buddhist practice, but are not its main focus, the Buddha’s primary emphasis being instead on “wis-
dom” FHEE. The Twelve Dhutas offers a different take. Near the beginning of the text, in what is section
§ 3b in Silk’s edition (T. 783 [xv1I] 720b25-26), we read that the twelve practices are the be-all and
end-all of Buddhism, in that they do in fact allow for nothing less than a “swift attainment of unsur-
passed perfect Bodhi” #1548 - [FH 7 78, in addition to all the standard lower accomplishments for
Sravakas and pratyekabuddhas.

The presence in the text of terms such as & | [F B 7 3 (anuttarasamyaksambodhi) near the
beginning in section § 3, and of #E4= Y. (anutpattikadharmaksanti) near the end in section § 23, allows
Silk to speak of a “Mahayana framing” or “Mahayanization” to which the compilers of the text would
have submitted their twelve dhutas material in the process of writing. While there is no doubt that such
terminology in the frame portions is of broadly “Mahayana” provenance, the compilers combined this
terminology in an idiosyncratic way which does not conform to any recognizable emic definition of
“Mahayana.” For example, in § 23f—g we read that the monks who had listened to the Buddha’s sermon
on these practices “comprehended in accord with true reality and attained arhatship” & 418 5 ik
[ 2 )%, while the bodhisattvas in attendance “attained the mental flexibility which comes to terms
with the fact that all things are unproduced, and fully attained the tenth stage” 15 %% 4F 0 /& +
Hb. At least if we take the Da zhidu lun itself as our criterion of what qualifies as “Mahayana,” this is
all very unusual. According to the Da zhidu lun, “comprehension in accord with true reality” Z1E %
is reserved for Buddhas only (T. 1509 [xXV] 650c29); hence, in this light, it is absurd to predicate it of
mere arhats. Furthermore, in the same source, the attainment of “the mental flexibility which comes to
terms with the fact that all things are unproduced” (##4 7, anutpattikadharmaksanti) is associated
with the seventh stage, not with the tenth (T. 1509 [XXV] 132a25, and other references in Ziircher 2007
[1959]: 3831m157), and I do not know of any self-professed “Mahayana” work in which this attainment
would be placed at the tenth stage. In sum, we can speak of such language in the Twelve Dhutas as
indicative of “Mahayanization” only in a rather loose sense, which, indeed, should not be surprising,
given that the compilers of the text do not seem beholden to any identifiable orthodoxy, Mahayana or
otherwise.



VOLUME INTRODUCTION 13

alengthy note quoted by Silk in this chapter, already Sengyou {4 i (445-518) recognized
that this text belongs to a particular category of “abstracts” ¥ which reflect, not the tran-
scendental revelation of the Buddha in India, but the local agency of Chinese compilers.
Sengyou describes these works with remarkable accuracy as “all produced by abstracting
content from multiple authentic scriptures”? and “by arbitrarily cutting out chapters and
gathas from elsewhere, making abridgements, contriving a title, and making it all into a
separate book.”#

But Sengyou does more than merely describe texts of this kind, he passes judgment on
them—and his judgment is severe. Precisely because the manufacturing blueprint was
local, Chinese, not based in the superior original design of the Buddha, Sengyou issues
a stern warning to all potential end-users of products like the Twelve Dhutas: “Often, the
titles attached to them are superficial and misleading, the title not matching the content.
Even should one wish to commence one’s study [of Buddhism on their basis, these texts]
would simply obscure the [meaning of the] true scriptural teachings. They are all erro-
neous, and we must strictly caution against them!”15

Despite Sengyou'’s fervent remonstrations, however, it is not clear just how representa-
tive his views were for the broader Chinese tradition. In his own catalog, Sengyou lists over
five hundred (!) texts of this nature, tacitly acknowledging that, by his time, not everyone
shared his concerns. Furthermore, the Twelve Dhutas itself seems to have been reasonably
successful over the subsequent centuries, as noted by Silk, who also presents a convenient
table listing its numerous influences on later texts. Indeed, compositions like this were, as
Silk remarks, overall, far more numerous than once acknowledged. While scholarship on
Chinese traditions has long moved past the binary framework of “original translations”
versus “apocrypha,” there is still much research needed to understand the true extent of
this phenomenon, and the changes it underwent in a broader historical context. Silk’s
investigation of the Twelve Dhutas is a valuable contribution to this endeavor.

Many of the questions touched on above, and explored in far greater detail in the volume
itself—questions about the afterlife of individual Maharatnakita texts in India, China,
Tibet, about the history of the collection as such, about the internal logic of its organi-

13 Chusanzang jiji H =082 (T. 2145 [LV] 21b24—25): ZRYD IR AL S B

14 Chusanzang jiji tH =jaEC 5 (T. 2145 [Lv] 21b26-27): HGL S - HRISHIZE - sBA5E - (906
#iff o . The translation is that of Palumbo.

15 Chu sanzang jiji i —j&EC (T. 2145 [LV] 21b27—29): T F RE F AR, - BT TE - BEARRLER -
HHE U - HoBTE - B &%, Given that Sengyou voices similar criticisms of this type of text
also elsewhere in his work, it is evident that the matter was of considerable concern to him. See also
ibid., 37c4-7: MR AN ILE - BUEIVR - SEAUR M » SUNHITESC - BEEESEEA - S
BEER o [ EHEEAD - AR AHE - #E8EAE - AN HAGEK, “People of the later times
do not reflect carefully, and wantonly take passages out [of actual sitras]. As a result, the chapters are
thrown into disarray and the authoritative writ is torn to pieces. In this way, the Sage’s Words are sev-
ered from the root, and students are forced to grasp for mere branches. [...] If people persist in this
practice, trying to outdo one another, then with the passing of generations, the Dharma Treasure will
become obscured and defiled. How regrettable!”
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zation, and about the reuse of Maharatnakuta materials in other contexts and for other
purposes, not to mention the basic challenge of actually understanding the constitutive
scriptures themselves—can be addressed adequately only through meticulous study of
the individual texts in the collection, and the final contribution in this volume is just
such a focused exploration of a single Maharatnakita text. Presented here as Chapter
Four, although substantial enough to be a stand-alone book, it focuses on the Gargo-
ttarapariprecha, text No. 31 in the collection, one of the very many so far nearly unstudied
Mahayana sitras mentioned at the beginning of this introduction. Silk’s presentation of
this text, based on his critical editions of the Tibetan from as many as twenty-one ver-
sions of the Kanjur, of a unique Tibetan manuscript copy from Dunhuang, as well as of a
Chinese translation attributed to Bodhiruci, sets the standard for subsequent studies in
this series, several of which are currently in preparation.
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CHAPTER 1

The History of the *Kasyapaparivarta in Chinese
Translations and Its Connection with the Maharatnakuta
(Da Baoji jing KEFEZL) Collection

Jonathan A. Silk and Gadjin M. Nagao

1 Introduction

Mahayana Buddhism in India produced a vast number of scriptures, classified primar-
ily into sutra and tantra.! How much of this production has been lost to the vagaries of
time it is impossible to know, but even of the extant sutra literature—the vast majority of
which is so far known not in its original Indic forms but only through Chinese and Tibetan
translations—it is fair to say that most remains unstudied. Among the exceptions are a
number of works that for one reason or another drew the attention of modern scholars.
Some of these, such as the Saddharmapundarika (Lotus Sitra) or the Larger and Smaller

1 This study began life more than 30 years ago as an updated translation of Nagao 1973. It owes its basic
frame and some of its data to that now 50-year-old paper, but considerable revision has become possible.
For this reason, and because Prof. Nagao had agreed to my translation of the paper in the first place, I [jas]
feel that a claim of joint authorship is justified. However, I must clearly state that I alone am responsible
for all errors of fact or interpretation, and overall the article is very different from what Prof. Nagao himself
originally published. I have profited, as always, from the corrections of Rafal Felbur and, most especially,
Michael Radich. Jan Nattier kindly offered some suggestions, and if I have not adopted all of them, surely
I am to blame.

A much shortened version was published in the Journal of the American Oriental Society, whose anony-
mous reader offered valuable suggestions and corrections. The present version, moreover, is not only
longer and more detailed but corrects a number of errors in the earlier paper, many brought to my atten-
tion by Rafal Felbur.

My work was supported by the European Research Council (Erc) through their funding, under the
Horizon 2020 program (Advanced Grant agreement No. 741884), of the Open Philology project based at
Leiden University (www.OpenPhilology.eu).

The following abbreviations of catalogue titles are used below:
cszjj  Chusanzang jiji £ =08, T. 2145. 515 CE, by Sengyou & 1.
zM (1) Zhongjing mulu SE4E H §%, T. 2146, 594 CE, by Fajing 74K,

LSJ Lidai sanbao ji FE{{ =EF4C, T. 2034, 598 CE, by Fei Zhangfang £ /5.

zM (11)  Zhongjing mulu R 4K H§F, T. 2147, 602 CE, by Yancong EEE | {5

DTNL  Da Tang neidian lu KJENELEE, T. 2149, 664 CE, by Daoxuan #H 5.

GYT Gujin yijing tuji &5 5 S48 B4, T. 2151. 664-665 CE, by Jingmai 53,

XGYT Xu Gujin yijing tuji %8 15 5 5248 B40, T. 2152. 2669—740 (? 730) CE, by Zhisheng %45

DZKZM  Da Zhou kanding zhongjing mulu K &1 7€ 5% &8 H §%, T. 2153, 695CE, by Mingquan HH {2 et
al.

KSL Kaiyuan Shijiao lu BATCREZEE, T. 2154 (Lv). 730 CE, by Zhisheng £

ZXSM Zhenyuan xinding Shijiao mulu B 7CHT EXEZ H $%, T. 2157. 800 CE.

Quoted Chinese passages are drawn principally from the sAT database of the digitized Taisho edition;

the passages therefore have not been critically edited. When I speak of the “attribution” of a translation,
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Sukhavativyitha (the Pure Land sutras), drew attention primarily because, in their Chi-
nese guises, they came to hold a central position in East Asian, and particularly Japanese,
Buddhism, although the position of these texts within Indian Buddhist was peripheral.?
Other sutras, however, garnered attention for other reasons, some of them seemingly ran-
dom, such as a scholar’s chance encounter with a manuscript. Of these, the Kasyapapari-
varta may be one of the most significant, if by ‘significant’ we understand, for instance, the
frequency with which the scripture was quoted by later authors and the authority it was
apparently granted within the Indian tradition itself. It is another question—considered
below—how we should understand the current location of the Kasyapaparivarta in the
Chinese (and thence Tibetan) Maharatnakiita collection, an anthology, as we might think
of it, of 49 stitras, most likely compiled on Chinese soil, and thus not necessarily relevant
for the status of the text in its Indian homeland.

Alexander von Staél-Holstein (1877-1937) prepared his editio princeps of the Kasyapa-
parivarta (below, kp), published in 1926, on the basis of a Sanskrit manuscript, found in
Central Asia, which he was able to access first in the Imperial Academy in St. Petersburg
(see below). In addition to Sanskrit and Tibetan editions, however, Staél-Holstein also
presented four Chinese translations of the text. If we include the substantially complete
version contained in quotations in the Chinese translation of the commentary on the
sttra, likewise published by Staél-Holstein only a few years later, in 1933, five Chinese
versions of the text have been available to scholars in modern editions for almost a cen-
tury.

However, there also exist two additional Chinese translations, one partial, the other
complete, which have remained largely unknown, even to some scholars who have recent-
ly commented on the satra. Thus, even if for no other reason, a reconsideration of avail-
able materials is timely.3 These hitherto often overlooked Chinese sources are not, in fact,
newly discovered: the first, an extract of a small section of the suitra, was discussed already
by Ono Hodo K HF,£7E (1883-1985) in the same year that Staél-Holstein published the

I refer in the first place to the byline in the Taisho edition; such attributions are frequently to be recon-
sidered. Compilation of discussions of such attributions is one of the main goals of the very valuable
https://dazangthings.nz.

Finally, a note about the expression Maharatnakita Collection may be helpful. While I believe that the
group of 49 texts was only brought together as a collection in early 8th c. China, I do not think it is terribly
misleading to refer for convenience to the compilation in both its Chinese and Tibetan forms with this
unattested Sanskrit expression.

2 On the Lotus see Silk 2001, with additional evidence in Mochizuki 2011; aspects of my position are argued
against by Apple 2016. For the Sukhavativyiha, I am so far unaware of any evidence for its influence in
India itself, although its Sanskrit manuscripts were repeatedly copied in Nepal.

3 Although six complete and one partial Chinese translation (or version; see the discussion of L below) of
the kP are extant, for a total of seven, there are indications that in the past other translations may have
existed as well, if the records do not instead point simply to bibliographic confusion. LsJ, 100b16, records
that in the sixth year of the Tianhe X #I reign period of the Northern Zhou 1t & (571), *Jfianayasas
(Shenayeshe FEF[HIS &) translated a three juan Baoji jing & 15 4%, which 159 years later in 730 KSL
(627¢5-8; s0 too zxsM, 961bs—g) lists as missing and hence not available for examination: &5 3 (X,
=R AEATRE AR 5 o A — (CEE A, BRI ATHTL © AR AIEL{a € [F] A Regarding this putative
translation, if it is indeed more than a bibliographic ghost (and LsJ is notoriously unreliable), nothing can
be said at present.
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commentary, and positively identified two years later,* and the second, containing the
complete satra, was again first noticed by Ono, this discovery published some twenty
years further on.> Another 20 years later, unaware of Ono’s remarks Nagao Gadjin &
HE N (1907—2015) and Takasaki Jikido /=5l B 78 (1926—2013) almost simultaneously (and
independently of each other) “rediscovered” this otherwise unnoticed translation.® As a
result of this scholarship, we now know of seven Chinese versions of the kP (six of which
are complete, or almost so0), in addition to the materials in Sanskrit, Tibetan, and several
other languages.”

2 The Versions of the Kasyapaparivarta

2.1 Sanskrit and Tibetan Versions

A nearly complete Sanskrit version of the sutra exists, preserved in a manuscript recov-
ered from the Central Asian site of Khotan and purchased by Nikolaj Fédorovi¢ Petrovskij
(1837-1908), who deposited it in the Russian Imperial Academy of Sciences in St. Peters-
burg in 1895 (catalogued now as s1P/2). It was later studied there and in China (from pho-
tographs, the manuscript itself remaining in what became Leningrad) by Staél-Holstein.®

4 Ono1933: 388-393;1935; revised ideas in 1954: 106—110. The identification was noted, with reference to Ono

1935, already by Kuno 1938: 96.

Ono 1954: 102-104.

6 Nagao 1973 and Takasaki 1974: 449. It seems likely that both Professors Nagao and Takasaki, neither of
whom had much interest in the Vinaya, simply failed to look into a book—Ono 1954—titled Daijo Kaikyo
no Kenkyii KIERLL DT, “A Study of Mahayana Vinaya Siitras,” therefore not realizing its true scope.
I recall that Prof. Nagao owned a copy, but it is possible that he might not have even opened it until I
brought it to his attention.

Itd 2013a and 2013b was under the impression that he had discovered the existence of an unknown
translation, while in fact this had been known for 60 years before him; not only that, the existence of
the translation had been rediscovered 4o years before Itd wrote by two of the most prominent Japanese
scholars.

7 Although I touch on them briefly below, this is not the place to discuss the Sanskrit and Tibetan in detail,
but further information may be found in the bibliography at www.OpenPhilology.eu.

8 Staél-Holstein 1926: xviiini3 wrote of the manuscript in the then Leningrad Academy of Sciences: “I stud-
ied it before leaving Russia in 1916. The original manuscript remained there, but a photographic reproduc-
tion of all of its existing pages (except 1a, 1b, 2a and 2b), which I took with me to the Far East, enabled
me to go on with the study of the text in China.” All my efforts to locate these photographs failed. How-
ever, the manuscript was later retranscribed, and color photos published, in Vorobyova-Desyatovskaya et
al. 2002. Reference should henceforth be made to this edition for the most reliable readings, along with
some conjectures in the notes. As well as the materials collected in that volume, some other fragments
and quotations of the Sanskrit text are known. The text is quoted by several Indian authors in Sanskrit,
including Santideva and Candrakirti. There is no sure way to know whether these authors knew the whole
of the (or better: a) kp, but among the quotations given by Candrakirti is one (§ 71, quoted in the Prasa-
nnapada, La Vallée Poussin 1903-1913: 156.2—-157.4) that includes the verses which, found elsewhere only
in the Song translation and the Tibetan, are characteristic of the later strata of the saitra. Thus a version of
the siitra containing these verses added to the text existed already in the seventh century. See Silk 2013.

Regarding the preparation of the edition, already in 1909 Sergey Fyodorovich Oldenburg (Cepreeii
dégoposuy OnbaenOyypr; 1863-1934) published a note in the Izvestiya Imperatorskoy Akademii Nauk (Pro-
ceedings of the Imperial Academy of Sciences), VI series, 1909, vol. 3, issue 11, pp. 739—740, in which he
briefly described the manuscript and its acquisition from Petrovsky, the decision to publish the text in

923
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This manuscript is missing about eight leaves, many leaves are partially damaged, and it
contains, as do all manuscripts, a number of mistakes. In 1926, utilizing only this Sanskrit
manuscript and his own ingenuity and that of his collaborators, perhaps chiefly Friedrich
Weller (1889-1980), Staél-Holstein published the Sanskrit text, together with a version of
the Tibetan translation found in the Kanjurs, and four Chinese translations. Whatever
annotations and notations of variants Staél-Holstein might have prepared were never
published.® The edition, largely following the logical segments of the sutra itself, divides
the text into one paragraph of preamble (§ o) and 166 paragraphs of text. (Below I adopt
the standard form of reference to Staél-Holstein’s paragraphs, referring to §1 for the first
true paragraph of the text, and so on.) Later, in 1933, Staél-Holstein published the com-
mentary in an interlinear edition containing its Tibetan (’Od srungs kyi le'u rgya cher grel
pa) and Chinese (Da baoji jinglun KEEFELLE) translations.!? Subsequently many schol-

Latin letters (due to the impossibility of marking reconstructed letters in devanagari), and his hope
for the inclusion in the volume of a plate of the manuscript and two tables of the manuscript’s alpha-
bet, “interesting because this manuscript is a fine specimen of the Indian-Kashgarian variant of the
Gupta script.” (In this regard one must remember that the volume was planned for the series Biblio-
theca Buddhica, founded and directed by Oldenburg.) Evidently already in 1909 Staél-Holstein was
studying the manuscript “with the assistance of specialists,” comparing Chinese and Tibetan versions
as well. We thus learn that this multi-lingual comparison did not begin later when Staél-Holstein
was in Peking, but had already been taking place from the beginning. Oldenburg’s brief entry is
titled “Baron A.A. von Staél-Holstein. Maharatnakutadharmaparyaye Kagyapaparivartah. The Sanskrit
text with notes.” (bapons A. A. ¢ons Craans-Tompmreiins. Maharatnakutadharmaparyaye Kagya-
paparivartah. CaHcKkpuTCKiit TekcTs ¢b mpuMbuanismu); references to a contribution with the title
“Maharatnakutadharmaparyaye Kagyapaparivartah” by Charlotte Speir Manning (1803-1871) are noth-
ing more than bibliographic ghosts, as her date of death should have alerted those who unthinkingly
have repeated the reference. I am grateful to my friend Alexander Zorin for clearing up the mistaken
attribution and sending me a link to the publication (http://www.mathnet.ru/links/9835454367a77b7f
.647f.2c4ed6e3d74b/im7259.pdf).

9 One notes that throughout the published edition a number of terms in Tibetan and Chinese are marked
with an asterisk. As Staél-Holstein 1926: xxi wrote: “The existence of various readings in those [ Chinese]
editions, as well as in the different editions of the Bkah-hgyur, are indicated by asterisks in this volume.
The various readings themselves will be given together with the other notes and the indices in the sec-
ond volume referred to above (page vi),” the latter of which promises that “a second volume, will soon
appear.”

While I do not know what might have remained in China, my search in the Harvard-Yenchinglibrary
for additional materials that might have been left by Staél-Holstein produced no results. However,
around 2000, the library disposed of some materials including the handwritten fair copy of the edition
for the press, and a highly annotated copy of a proof version of the printed edition. These were given
to Leonard van der Kuijp, who passed them to me. They are now on BDRC; see https://www.bdrc.io/
blog/2024/02/29/new-insights-from-the-world-of-19th-and-early-2oth-century-buddhist-studies. It is
apparent that over long years there were serious reading sessions in Beijing in which a number of spe-
cialists in Sanskrit, Tibetan and above all Chinese participated (see the remarks scattered throughout
Wang and Deng 2014), but what may have been the notes or memos produced by such study sessions all
appear, as far as I know, to be lost, which is indeed a great misfortune. Given that the Harvard-Yenching
library saw fit to dispose of the valuable materials which ended up in my hands, one shudders to think
what else they may have simply thrown away.

10 Thetitle 'Od srungs kyi le'u rgya cher grel pa is evidently based on the title the siitra bears in the Kanjur,
namely as part of the Mahdratnakita collection, in which it is one le’u (Chn. hui & ). Therefore we learn
nothing about the Indic title of the commentary from this Tibetan rendering. On the commentary, see
Silk 2019, citing earlier studies as well.
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ars studied the siitra, among whom special attention must be drawn to Friedrich Weller,
who published complete Tibetan and Sanskrit indices of the satra (1933, 1935),! trans-
lated the Sanskrit text into German (supplementing it from Tibetan when the Sanskrit
was missing, 1965) and individually translated all of the four then-known Chinese trans-
lations (see below); finally, he did not fail to study even the Mongolian translation in detail
(e.g., 1962).

The Tibetan translation of the Maharatnakita collection of 49 sutras (below, MRK),
within which the translation of kP is to be found, was investigated as a whole by Marcelle
Lalou (1890-1967) in 1927 and Sakurabe Bunkyo 1% §#% (?-1982) in 1930, and although
some other individual texts included in the collection have received scholarly attention,
for almost go years little work had been done on what we now must recognize as the
Tibetan versions of the kP, until James Apple identified and published large portions
of a recension of the kP recovered from a number of separately catalogued Dunhuang
Tibetan manuscripts, these now supplemented with material I subsequently identified.!?
Nothing is known of its translators because the latter portion of the text is lost, although
in fact such Dunhuang manuscripts often do not, in any case, contain colophons. As for
the translation of the Kp preserved in the Kanjurs, catalogues and colophons assert that
it was translated into Tibetan by Jinamitra, Silendrabodhi and Ye shes sde.!3 The Tibetan

11 Welearn from Wang and Deng 2014: 201, 247, that Lin Liguang #£%2 5% (1902-1945) compiled a Chinese-
Sanskrit index to the Kp, completed by Walter Liebenthal (1886-1982), which was intended for the
second part of the second volume of the series Harvard Sino-Indian Studies, but was never published.
This index was taken as the basis of Liebenthal 1935, which appears to be its only published trace.
According to a remark in the Liebenthal Festschrift, Sino-Indian Studies Volume v Parts 3 & 4 (San-
tiniketan: Visvabharati, 1957): vii (due I am not sure to whom, but perhaps the general editor, Kshitis
Roy), it was apparently lost: “On an invitation from the Sino-Indian Institute of the Harvard-Yenching
University of Peking, he [Liebenthal ] worked as a research fellow of the Institute during 1934-1936. He
prepared during this time a Chinese-Sanskrit index of the Kasyapa-parivarta [sic],” to which is attached
anote: “In 1937 Peking was occupied by Japanese forces. In the resulting confusion the completed Ms.
got lost.” (See also the depressing details in Leutner and Liebenthal 2021: 94-102.) The version of Lin’s
index unrevised by Liebenthal may likewise also be lost. Paul Demiéville (in Lin 1949: vii) wrote: “Il
[Lin Liguang] se perfectionnait en sanskrit et en tibétain, traduisait les cours de Staél-Holstein a I'Uni-
versité de Pékin ou I'y suppléait a 'occasion, compilait un index chinois-sanskrit du Kasyapaparivarta,
index tres détaillé, ou les versions chinoises successives de ce texte se trouvaient dépouillées avec leurs
équivalents sanskrits (et parfois tibétains), sur plus de 10,000 fiches, phrase par phrase; moins heureux
que son paralléle tibétaine-sanskrit, cet index n'a jamais vu le jour et doit dormir quelque part a Pékin
ou a Harvard, pour le plus grand dommage des études bouddhiques tellement privées encour de con-
cordances lexicales sino-indiennes.” I do not understand how, if as was apparently the case, Demiéville
did not actually see the index, he was nevertheless able to characterize it as he did, but Lin could of
course have described it to him. Only the discovery of the missing cards, if they still exist, might help
clarify the situation. It is in any event clear from Demiéville’s comments that the index did not come
to Paris with Lin, otherwise Demiéville would have been able to see it.

We learn again from Wang and Deng 2014: 205, 212n23 that Staél-Holstein intended Weller to assist
him in his translation of the kP, and in “der Zusammenstellung eines catalogue raisonne des ganzen
Ratnakata (fast ausschliesslich chinesisch und tibetisch)” (tacitly correcting the typos in the transcrip-
tion of this letter, for which the authors unfortunately do not provide a date). I could not find this letter
in Zou 2016, which while containing many letters from Weller to Staél-Holstein, contains but a single
one in the opposite direction.

12 Apple 2017, 2018, Silk 20234, 2023b.

13 It remains a topic for research just what such attributions might mean, since such a large number
of texts are attributed to some “translators” that it is simply not credible to imagine them as having
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text of the siitra quoted in the commentary, the names of the translators of which are not
recorded, agrees in the main with the siitra as preserved in the Kanjur, with a few excep-
tions which show readings different from, and sometimes better than, the readings of the
latter.!* As the Tibetan translations require their own treatment, they are henceforth left
aside here.

2.2 Chinese Versions

The four Chinese translations usually referred to by modern scholarship, and included in
Staél-Holstein’s edition, are as follows, listed in chronological order, as indicated by the
reigns under which they were translated,'> with the titles as usually cited:

1)  (Foshuo) Yiri monibao jing ({#35% )38 H EE JE £ 4%. Attributed to Lokaksema
(Zhi Loujiachen 7 8233) of the Later Han {%%; dated 179 CE. T. 350. (Here-
after H.)6

2)  (Foshuo) Moheyan baoyan jing ({# 55 )EE 51] 17 B B &%. Attributed to an
unknown translator of the [Westen] Jin £ dynasty, 291299 CE. T. 351. (Here-
after J)17

3)  Da baoji jing Puming pusa hui K 8 & % 3% BH £ [ . Attributed to an
unknown translator of the [Western] Qin Z& dynasty, 384—431CE. T. 310 (43)
(x1) 631c14—-638c4. (Hereafter Q.)'8

4)  (Foshuo) Dajiashe wen da baoji zhengfa jing (8555 ) A2 EE [ K B F& 154
4X. Attributed to Shihu Jjfiz& (*Danapala?) of the Song 7F dynasty, end of the
tenth century. T. 352. (Hereafter S.)!9

played a significant role in the actual nuts and bolts of the production of a translation. They may have
served as much, if not more, as signifiers of authority and authenticity than as actual translators; that
is, their names may serve as a seal of the reliability of a work rather than as an indication of any actual
responsiblity for setting translated words on the page.

14  This picture may change as a critical edition of the sutra is produced, a process now ongoing. For the
relation between Tibetan translations of sitras in the Kanjur and in other Tibetan translations, such
as scripture anthologies, and in some cases commentaries, see as a start Chapter 2 in this volume. In
short, it is most usual for Tibetan translators to have made use of preexisting translations of scrip-
tures when the works in question were quoted, although this is not a straightforward matter and care
must be taken in each and every instance of a citation to compare the transmitted translation with the
quotations.

15  As Rafal Felbur carefully points out, “This listing by reign is somewhat misleading, since for none of
these translations, with the exception of 4), do we have evidence that they were produced under the
patronage of the central authority.” Felbur is of course correct, but for the present moment the dynastic
designations are offered more for the sake of convenience of reference than of historical facticity. As
noted elsewhere, a thoroughgoing reevaluation of the entire process of translation of Buddhist texts
into Chinese is called for.

16 Trans. Weller 1970. It is highly questionable whether foshuo was ever an originally integral part of a
translation title and therefore I parenthesize it here. See Funayama 2022. Despite its title, Soma 1978 is
not very useful.

The term “attributed” here refers in the first place to the attributions reported by modern editions,
such as the Taisho canon. It is now well recognized that many such attributions have little genuine
historical basis.

17  Trans. Weller 1966a.

18  Trans. Weller 1964. See also Chang et al. 1983: 387—414.

19  Trans. Weller 1966b.
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2.2.1 The Han Translation (H)

Catalogues tell us that the first translation is dated to the Guanghe Y% reign period
(178-184), which establishes that the kP already existed by the second half of the second
century CE.20 We will turn to these catalogues in a moment, but first, we must clarify the
title of this translation. What is cited above—(Foshuo) Yiri monibao jing (#5515 H FEEE
54X —is the form in which the text is cited nearly always in modern scholarship.2! But, as
has been known since the time of Staél-Holstein, this reading of the title is based on sev-
eral early mistakes or omissions, a fact often overlooked by subsequent scholars.?? In the
first place we must note the obvious fact that the characters ri H and yue H are in many
styles of writing virtually indistinguishable. Further, the term yiri 78 H in the title (tak-
ing it provisionally in this form) occurs in the sutra itself (§ 52) more fully as yiriluo 78 H
Zf. However, Wogihara Unrai %k J5Fi 257 (1869-1937) already suggested to Staél-Holstein,
while the latter was preparing his editio princeps, that this is probably an error for & H
Zf, “an imperfect transliteration of [the Sanskrit term] vipula or of vaipulya’?® Further-
more, the character & must be read wei, rather than yi. Staél-Holstein agreed,?* and thus

20  Considerably more cautiously, Rafal Felbur suggests the following: “Dao’an was, after all, not certain
about the authorship of this text. He says it resembles or might be a Lokaksema work, but he stops
short of actually ascribing the text to the Kushan translator, a step that Sengyou does not hesitate to
make, injecting a potentially misleading sense of confidence into the record. The second issue is that
the date given here—Guanghe 2—is not supported by any ‘primary documents’ (prefaces, colophons,
commentaries, etc.). Indeed, when we restrict our attention only to the cszjj, we see that the phrase
J¢F1 —4F occurs in two ‘records’ pertaining to Lokaksema translations, specifically, to his translation
of the Asta and of the Pratyutpanna. So, Guanghe 2 was, in a way, the go-to date for Lokaksema transla-
tions (Further, I did not find any other specific dates for his ‘core’ translations). All this can help in our
efforts to date the earliest Chinese translation (and indeed the earliest witness) of the xp. It may well
be that someone—perhaps Sengyou, perhaps someone else—impressed by Dao’an’s suggestion of a
possible link between the Baoji jing and the great Lokaksema, fished through the record for a credible-
looking date, and affixed it to the title to give the assertion more credibility. I suspect that, barring a
decisive discovery, all we can say with confidence, at present, is that the only thing that our earliest
Chinese bibliographic evidence ‘establishes’ is that by Dao’an’s time there was at least one KP transla-
tion (Baoji jing), perhaps two (including the variant version from Guanzhong’). But that is only by the
late 4th century, not in the Han.”

21 Inotice that Kuno 1938: 97 repeatedly prints 7 [ without discussion, but since on pp. 80, 108 he also
prints #& H, I am not sure that the former represents a principled decision about the correct reading,
which he nowhere explicitly addresses.

It should be stressed, as noted above, that any fine-tuned treatment of the text will demand in the
first place as a minimum requirement a comprehensive critical edition of every Chinese source stud-
ied. I plan to provide such editions for kp in work in progress.

22 An exception is, unsurprisingly, Karashima 2015, which esp. on pp. 117-119 discusses the data in detail.

23 Wogihara made his suggestion to Staél-Holstein, as the latter reports, 1926: 1X, and XXII note 22, here
quoted. Italics are mine. Despite its title, Hashimoto 1977 does not address anything related to this. The
article does contain some interesting ideas on the MRK, however, with the bulk of consideration being
given over to the Larger Sukhavativyiha and Aksobhya sections. Note that Nattier 2008: 12n20, 84, 88
also noted the necessary correction of H to H and the reading wei for .

24  Henoted that “[t]he Cantonese pronunciation of the character & is wai ... and H represents bu in the
word itibuttaka (for itivuttaka). 5 is a very common rendering of the Indian syllable la. This gives us
wai-bu-la, and considering the inexactitude with which Indian words are often transliterated into Chi-
nese, seems to warrant Professor Wogihara’s suggestion.” Despite his seeming innocence here of the
details of Chinese historical phonology, Staél-Holstein was anything but naive about such matters. His
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it is clear that the solution was already known at the time Staél-Holstein published his
edition in 1926.25 It should thus have been clear from early on that the characters 7& H g
are most likely to be understood as what we would now write in Pinyin as weiyueluo, to be
reconstructed following the Late Han reconstructions in Schuessler 2009 as wi-wat-1a.26
While Pelliot apparently saw this as a phonetic rendering of Prakritic *vivula = vipula,?
the -t final in the second element of the string seems to signal a gemination.?8 If the first
vowel can render also an Indic -e-, we might more comfortably have to imagine a Middle
Indic equivalent of vaipulya than vipula.

There is other evidence for vaipulya in this period.?® As Tsukinowa noticed already in
1935 in his discussion of Wogihara’s suggestion, the Han translation of the Astasahasrika

keen awareness of the importance of historical reconstruction of Chinese pronunciation is proved
by at least one article, written in English and titled “Transliterated Sanskrit Texts and the Ancient
Pronunciation of Chinese Characters.” This was never published and is probably now lost, but it was
published in Chinese translation by a friend who was later to become famous, Hu Shih &} 7 (1891-
1962). See Staél-Holstein 1923. Moreover, already in 1913 in his work on the Gandistotra Staél-Holstein
had demonstrated his interest in the relation between Chinese transcriptions and Indic terminology.
On the stotra itself in Sanskrit, see the improved edition in Johnston 1933.

25 In this light, it is puzzling that Paul Pelliot 1936: 69—70, while better situated than Staél-Holstein to
comment on the phonological technicalities, and while agreeing with the conclusions (“je me rallie
aux arguments de MM. Wogihara et de St.-H."), yet felt it meaningful to add, “Le caractére % yi n'est
guere employé en transcription; je ferai seulment remarquer que, outre sa prononciation la plus usuelle
¥i, il en a une autre wei, assez fréquente, et qui serait peut-étre a adopter ici pour justifier 'emploi du
caractére en valeur de vi-” He presents this idea as if it were his own contribution, though it is in real-
ity little more than a refinement of what had already been presented (puzzling since Pelliot must have
read Staél-Holstein’s note 22).

26  Itis perhaps needless to say that there are disagreements about the reconstructions of medieval Chi-
nese phonology, and in light of my own lack of expertise, I do no more than copy what the specialists
say. The anonymous reader for the Journal of the American Oriental Society wrote, recommending ref-
erence to the work of W. South Coblin: “it is notable and quite important that for the character H,
the Han phonological data assessed by Coblin is entirely limited to Buddhist sources, one of which
is, precisely, the same rendering of *vaipulya that Tsukinowa and Karashima discuss (see Coblin 1983,
247 [BTD no. 135]). This creates a huge circularity for the reconstruction of the pronunciation of this
character in particular, since the [reconstructed—jas] Han pronunciation seems informed largely by a
putative Indic *vaipulya, and therefore the Han pronunciation can hardly be used to assess the precise
form of the Indic word!”

27 Itis odd that Weller 1970: 121, 155, 173, 221, persisted in offering “I-ji-lo-Lehretext” in what he numbers
§ 41, and at the end of the text “Von Buddha verkiindeter Ji-mo-ni-Lehrtext.”

28  Karashima 2015: 18m15 says “H was used to render vu +stop, such as vut, vud, vul” (I presume that
Karashima intended to include phonetic variants here, since while /// is easily related to /d/, -I- itself
is of course not a stop.) Jan Nattier writes to me that she rather considers such cases to involve “over-
lapping transcriptions,” rather than gemination.

29  Antonello Palumbo sent me the following remark: “I think it would be apposite here to mention the
transcription Ef, [ £ that Dao’an uses in his preface to the text simply called Vinaya (£ Z= J[) at
T. 1464 (xx1V) 851a13. Two things seem important here. One is that the underlying Prakrit form must
have been the same in both cases (the second and third characters in the transcription are identical,
the first one is simply a newer phonogram with the same phonetic value of &, see e.g. Zhi Chen’s
(*Lokaksema) [school] transcription #& BE 4§ )& for *Vimalanetra at T. 624 (xV) 363c1—2, and cf. the
gloss on it in the Fan fanyu at T. 2130 (L1v) 1oubn (G EEZE )R ], FE = BLEEZE R 25 28 ). The other thing
is that Dao’an appears to use this transcription for [a Middle Indic form of ] vaipulya, specifically in the
sense of a class or group of scriptures, as a well known term, even though EZ FH 4 is in fact a hapax
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prajiiaparamita, the Daoxing banre jing #6817 ff% #5 4%, a genuine text of *Lokaksema,
contains the term mohe weiyueluo FEZ I H 4§, which Karashima suggested refers to
*Mahavevulla < *Mahavaipulya.3® Additionally, the Chu sanzang ji ji 1 =g s £ of Seng-
you f8 %, dating to c. 515, lists a Da zhenbao ji weiyue jing K I B &5 1t H £8.3! The
same is found in the Kaéyuan Shijiao lu 5§ 7CFEZ 5%, which in so many respects simply
copies €szJ].32 This is extremely similar to the reading in the Han translation of the kP

for us, suggesting that he was privy to a much larger number of occurrences of this term and/or of its
close cognate & . One wonders where these occurrences have all gone, but it seems reasonable
to assume that in the course of transmission they have been either omitted by those who could not
understand the transcription, or silently emended with the equivalent fangdeng 753 by those who
could (Dao’an himself, in that preface, uses fangdeng in the following parallel sentence).”

30 T. 224 (viI) 468ci2. Tsukinowa 1935: 395; Karashima 2010: 324; 2013: 176, without notice of Tsukinowa.
Later Karashima 2o15: 117 understands & H (< H)EEJEE & (vevulla-Maniratna-dharmaparyaya),
with the Daoxing banre jing usage at 2015: 118n15. In fact, this connection was already noted by Sakaino
1933, on which see below in note 39.

31  CSZJ], 19b1g. This appears under the category of variant versions produced in the Guanzhong region,
6# Hp B4 (that is, the Wei River plain).

Rafal Felbur writes to me: “Strictly speaking Sengyou is here not making a claim of his own.
Instead, he is here channeling the authority of Dao’an himself. The title is listed in the section titled
‘A new compilation of the list of variant translations from Guanzhong based on Venerable An’s cat-
alog’ Incidentally, the lack of the note 45 & [I;; 4%, which Sengyou uses for some affixes to some
other items on this list, suggests that Sengyou did not see this text.” He further goes on: “The detail
about Guanzhong may be significant, because Lokaksema is known to have been active in Luoyang,
but Luoyang does not lie within the Guanzhong area. This is, strictly speaking, from Dao’an’s list of
‘variant versions, which gives further chronological specificity, increasing the likelihood that what is
referred to is in fact the ‘Han translation.’ This is non-trivial because Dao’an listed not one (likely)
KP, but two: he presented one as ‘resembling’ or being ‘possibly’ the work of Lokaksema (calling it—
perhaps—aBaoyji jing, and listing the ‘alternative title’ Monibao), and the other as a ‘variant version’
from Guanzhong (under the title Da zhenbao ji weiyue jing), without suggesting anything about the
translator and the date of translation. We can be fairly confident that H is the oldest of the avail-
able Chinese translations. Can we be confident, however, which of the two translations listed by
Dao’an it corresponds to (assuming it does correspond to one of them)? In fact, if we look only at
the titles (and we know how slippery these things are), we may be led to suspect, as speculative as
such suspicion would necessarily be, that our H may well be ‘closer’ to what Dao’an lists as a ‘vari-
ant version’ from Guanzhong, than to what Dao’an lists as Lokaksema’s (or the Lokaksema-esque)
text by the title Bagji jing. Can our surviving ‘H’ translation actually be what Dao’an listed as the
‘variant version’ from Guanzhong? If yes, then a subsequent issue we would need to address is, just
how did this text, listed as Da zhenbao ji weiyue jing by Dao’an, eventually acquire the title Foshuo
weiyue monibao jing? We see this title for the first time in Sengyou’s list of anonymous translations;
there no indication that he did not see it, so we must presume that he did. We see it also in the
Zhongjing bielu [see below note 37]. In neither of these sources is this title associated with Loka-
ksema or with the Guanghe 2 date. Eventually all these elements come together in zm (1). It is pos-
sible that the association of the ‘H translation’ with the title it currently has, as well as with Loka-
ksema and the Guanghe 2 date, happened for the first time sometime during this process, between
Sengyou and zM (1). As a result, the text that Dao’an had originally listed as a ‘variant version’ from
Guanzhong, under the title Da zhenbao ji weiyue jing, with no translator or date, acquired a new title
(Foshuo weiyue monibao jing), a translator (Lokaksema), and date (Guanghe 2). This is just one possibil-
ity, and the situation is, obviously, exceedingly complex. One thing should be relatively clear, however:
itis not at all certain that T. 350 can be called a ‘Han translation,’ and that not just due to the problems
connected with the use of dynastic labels.”

32  KSL, 518b16, with remarks c1-6.
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itself, § 52: i KIS EE 7 fE 18 [ 48 4%.33 This structural parallel between Jff and #& bol-
sters the suggestion that the latter is to be read wei, which, along with the trivial graphic
correction of H to H, brings us toward the proper title. (It remains unclear whether we
need to restore 4 in the title itself.3%) There is other evidence that vaipulya, or a Mid-
dle Indic version thereof, stood in the title. This is provided by a reference to the kP in
the Sanskrit Sarvabuddhavisayavatarajiianalokalamkara which includes this element in
its expression sarvai Ratnakutavaipulyasutrapariprcchakusalaih, “| The monks] skilled in
inquiring about the Ratnakuta vaipulya-sutra."3>

Accepting the proposed revisions in writing and pronunciation; recognizing that the
resulting element *vaipulya is actually a part of the title; leaving aside the palpably later
addition of the term foshuo;3¢ and considering that monibao JBE 2 &, as later in the
tradition, is a standard transcription-cum-translation of mani-ratna, we may reach the
conclusion that the title of H, probably Weiyueluo monibao jing 78 H ZEFE | B 4%, is most

likely to have represented a title in Middle Indic somehow parallel to Sanskrit *Vaipulya-
maniratna.

Paul Pelliot, while offering a discussion of the kP Chinese translations in general, con-
centrated on this oldest version. He pointed out that the Chu sanzang ji ji puts the date
of the translation at 179, on the authority of the “lost” catalogue of Dao’an 75 %7. The pas-
sage says: B [5 4%, —5, then in small characters: ZZ/\ 7: — R EEJEE o e 4
H oo Bt FEEE 4K, 4, “Baoji jing, in one juan. Master [Dao-]An[’s catalogue]
says: another title is Monibao. Translated in the second year of Guanghe [179 CE]. The Old
Catalogue says: Monibao jing in two juan.”3" Just a few lines before, however, in the text of

33  Rafal Felbur points out that the inclusion of -7 in the siitra suggests that A modifies only ¥2 %%, and
this should probably apply to Sengyou’s usage as well, suggesting a sense of “Collection/accumulation
of great jewels,” rather than pointing to the satra or collection as “great.”

34  Weshould keep in mind that it is a common feature of Chinese transcriptions of Indic words that final
elements are omitted. I should note that in line with the arguments above, I emend the Chinese text
as necessary, and in all relevant citations below where appropriate H is corrected to H.

35  Edition Kimura et al. 2004:19.18-19; cp. the trans. by Mattia Salvini at https://read.84000.co/translation
[toh10oo.html, section §1.2.11earned of this reference from Karashima 2015: 18, who also cites the Chi-
nese versions, the earliest of which belongs to CE 501. Karashima 2015 discusses in detail a number of
sttras which, he shows, contain vaipulya in their titles.

36 See note 16, above.

37  CSZJ], 6b17. Pelliot 1936: 69—72, who remarks, 72n1, that the mention of the Old Catalogue’s entry is due
to the difference in the number of juan cited. This conclusion is far from certain, however.

Note that cszjJ, 29c17, in Sengyou’s list of anonymous translations (45 Z£FELL %), has {fiiE H EE
JEEE4X (the beginning of which Karashima 2015: 17n5, without discussion, writes §5¢&5 >#5: he says
exactly “The title (#5738 H (« H )EEJE 2 4K appears in the Chusanzangji ji (29c17) as one of 460
scriptures which could not be found by Sengyou,” but it remains unclear to me what he meant to imply
about the title).

Rafal Felbur brings to my attention that the title of the stitra is in fact attested in (Greene 2023:128)
“the oldest Chinese Buddhist catalog to survive, even partially, as an independent work,” namely the
Zhongjing bielu &% HI|§%. There we find in Pelliot chinois 3747 (numbered by Greene 2023: 137 as
§ 46, by Bai 1987: 19 as 60 since he gives line rather than item numbers) fEREEHEEE S & B
BRI By 5% B 5. The gloss seems to mean something like “Clarifying the cause of becoming a
Buddha is its main point,” which hardly seems a useful summation of the text. The appraisal /&4
indicates the judgement, as Eric Greene writes to me, that it is written in a “balanced” style between
“elegant” and “unrefined” (terms used in early reflections on differing translation styles).


https://read.84000.co/translation/toh100.html
https://read.84000.co/translation/toh100.html
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Sengyou (as we have it) there is reference to a *Vaipulya section ( fangdeng bu), followed
by the (apparent) statement that the gupin T fif: speak(s) of a Weiyue shuo banre jing

ANs

18 H 3 A 75 4%, some sort of Prajfia sitra, in one juan, perhaps already unavailable to
Dao’an at that time: 7725, &7 i H: 8 H A4S, —45 » 5[#.38 This appears to
be a red herring, however, though one which caused considerable confusion in the tradi-
tion.3® What would gupin here be?

38 T 2145 (Lv) 6b14. I am much indebted here to the advice of Michael Radich. As Antonello Palumbo
reminds me, the identification of this text with a Prajfia[ paramita] sitra is plain from cszjy14a1-3: f&
HEE ST RS BTG, R HReE — & - SR ETE % - BiTE,
et o REFTHRBOCE A5 - —F8/Ndh » ZOREE H/NREEEE - R
AR ER B AT G - SRS SIS R LG - — BRI - IR
ST HFARS = FVUE ~ /N1, See Karashima 2015: 126n50. To clarify: this passage from the
cszJj is from the section on “multiple translations” (221 4%), and the reference to H 718 H 57 %
7 clearly means that the Prajiaparamita-sitra was translated (1) with the title tyrhi5 H 3R 7.

Rafal Felbur writes to me the following: “At the end of his listing of 13 Lokaksema texts (6b26), Seng-
you says: F i 5 LA ... and so on. Why did Sengyou not say H: /52 DL instead? Usually his
practice is to say ‘from text so-and-so on down ...’ (and then there follows some commentary or some
further detail). So his practice is to cite the title of the text in question, and then say yixia L T. Now
here he cites ‘Gupin’ and not ‘Fangdeng’ Can we take this to suggest that Sengyou did not see ‘Fang-
deng’ as part of the title at all? This would not be all that surprising, especially if we accept that this
Fangdeng is a ‘mere’ category marker.” He further observes that the interpretation of jin que % is
controversial, noticing the opinion of Antonello Palumbo, who has argued that the formulation, when
it occurs in cszjJ, should be read as Sengyou’s assertion that a given text is not available to him in his
library collection. It thus may say nothing about Dao’an at all.

39  The (notoriously unreliable) Lidai sanbao ji X, = EF4C (53a2—4) of Fei Zhangfang £ |, dating
to 598, cites what must be the same text as Gupin weiyue shuo banre jing 15 i H i & 4. (The
Taisho edition [to which Pelliot had no access] notes that the Fuzhou f& /|| edition [which it called
the “Old Song” or Gong = (Imperial Household Agency [Kunaichd & [AJT'])] includes the term yue
H after Gupin.) A small type note has: 4 775 - — A hEHEETLK - —AELTHE &
W&o — L KEFFELK o H1H§%, “This comes from the Vaipulya section. One title is Fo weiyue moni-
bao jing; another title is Moheyan baoyan jing; [yet] another title is Da Baoji jing. [1, Fei, actually] saw
[Seng]you’s catalogue [and verified this].”

The Da Tang neidian lu K [ N # §F (223¢16-18), compiled by Daoxuan 35 & in 664, has two
entries side by side. First it lists a Fo Weiyue monibao jing {#3 HEEJE £ 4%, — %, with a small type
note: tH /5 FH, —REEIOTE B, — AR o Hihm BHACELE, RGT6EE. Then:
REITAAE, with the small note: 5255 FLALERL IS [F] DUCA 40 - HZ = FEEELL, 5
& o RESE R TS ~ T68%. DTNL accepts the reading of the cszjj, /i H, but rephrases it
with yun 7 for yue H, that is, this catalogue understands there was some gupin which offered infor-
mation, /it 7s: 5 H %75 4%. This seems to be nothing more than a recycling of the earlier source,
as does the remark that the text is “extracted from the *Vaipulya section,” 1} /7 Z£ 5. DTNL evidently
made sense of the (as we will see) misplaced yue H without understanding the source of its error. It
must be, however, that the first yue in cszjj is an error (cf. Nattier 2008: 12n20, 88n211), motivated by
the closely following yue of the transcription weiyueluo, and thence to be deleted. Note further that
KSL (478¢7-9) reads: (i HEJEE L —6 - AT HITHR - U1 - BB IEES

oooooooo

some vital suggestions here I am in debt to the reader for the ja0s.)

There are, however, other views. Long ago, Pelliot (1936: 72), whose ideas are always to be taken seri-
ously even if we ultimately cannot agree, understood Sengyou to remark that the list of satras begins
with gupin, and that the sttras which follow seem to be vaipulya sutras. Pelliot then translated the
title as “Le Vaipulya-Prajiiasitra, ainsi nommé par 'ancien texte; [faite partie] de la catégorie vaipulya
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Both what is evidently the kP and this Prajiia siitra are listed by Sengyou in the group
that Dao’an felt to “resemble translations of Lokaksema, L] 37 & H,”40 and as Michael
Radich points out to me, the classification *Vaipulya section ( fangdeng bu) was intro-
duced by Dao’an. Furthermore, Sengyou also lists a one juan Fo weiyue monibao jing {#i5
HEE & B 48— % in the “Newly Compiled Continuation of the Assorted List of Anony-
mous Translations” 3 £2 45 $5& 25 52 %k 25 §%.4 Whence the attribution to Lokaksema?

[Fangdeng bu].” Pelliot here also took gupin (i as some “ancien texte.” Furthermore, he suggested
that the compiler of DTNL considered the *Vaipulya-Prajiiasutra and the *Vaipulya-Ratnakutasitra to
be one and the same work, and he seemed dubious of the attribution of the kP translation to Loka-
ksema at all: “Mais il n'est méme pas str que cette traduction soit de 179, ni due *Lokaksema. En effet
Tao-ngan [Dao’an], notre plus ancienne source, doutait de ces attributions. D’autre part, “Lokaksema
avait traduit en 179 une Prajiaparamita et il se peut que ce soit par confusion avec cette traduction
qu'on a indiqué 179 comme date de la traduction du Vaipulya-Ratnakatasutra auquel s'était attaché un
titre alternatif de Vaipulya-Prajiiasitra.”

More recently, in personal communciation Antonello Palumbo proposed that even within the thir-
teen texts of the school of Lokaksema (Zhi Chen) listed in cszjj, two belong to a category of *vevulla,
and this and other considerations suggested to him that i H#E H is a note or gloss. He wrote:

The catalogue entry [in cszjj] could then be construed as follows: 77 &0 i H 18 H R A% 4%

— % “Scripture discussing Prajfia[paramita] of the Fangdeng group (original note: in the ancient

items called *vevulla), one scroll” In other words, Dao’an (who unlike Sengyou had seen this text)

may here be saying simply that 35 [ /35 [F 4% *vevulla was the name given in ancient items (5,

which can mean in turn ancient copies of scriptures, or ancient titles in title lists) to a group of texts

otherwise, and presumably in more recent items, called Fangdeng. This reading would also solve
the issue of redundancy. As we know, Dao’an assigns several other texts to this Fangdeng group,
including two more by Zhi Chen (3754 & ZE 4K and i H im4X). So far the understanding
has been that by Fangdeng bu Dao’an meant a category of texts, in other words a type, an abstrac-
tion, but it seems to me that he rather talks about an actual group or collection: he says in fact of
these texts “issued from the Fangdeng group” (4 772 Zf), just as for Agama texts he says “issued
from (this or that) Agama” (e.g. HH{ 1] &).
It was only after I had published the shorter version of the present study in jaos that I came across
Sakaino 1933. His conclusions are, after several rather sinuous diversions and a considerable amount of
special pleading involving hypothetical misreadings of characters, almost precisely the same as those
reached here. Moreover, from Sakaino I learned of Ho 1932, in which the author, criticizing Sakaino
1927: 15 and 1930: 15-18, the arguments of which are essentially repeated unchanged in his 1933 paper,
understood H 3 H 55 f £ (sic) to refer to the Vajracchedika Prajiaparamita, based on a rather
fantastic grasp of reconstructed phonology. Despite the fact that Sakaino’s own ideas of phonology
likewise seem to be based on the sounds as pronounced in Korean and Japanese, he correctly char-
acterizes HG's attempts as false reasoning (Z [ D (7). Evidently neither scholar was aware of the
discussions of phonology cited above from the contributions of Wogihara, Staél-Holstein or Pelliot.
40  cszJJ, 6b27. See Nattier 2008: 84. She places the Han translation in her “Second tier” of texts which
resemble those of Lokaksema and are “at least the products of members of his school.” Much earlier,
Harrison 1993: 162 had written, “Despite considerable confusion in the Chinese bibliographies over the
title of this work, its style and terminology accord so closely with other translations by Lokaksema that
the current attribution to him is to be maintained.” I suppose that Harrision’s conclusion aligns almost
entirely, for practical purposes, with that of Nattier.

Rafal Felbur suggests the following: “this formulation [with ‘resemble’] suggests that Dao’an knew
that this was not a Lokaksema text, while recognizing that it is similar to Lokaksema texts. But I think
that {l] here does not mean this. Instead, here (and in other places in cszjj where it is used in sim-
ilar contexts) it means ‘possibly, and indicates that Dao’an suspects that this text might have been
produced by Lokaksema.”

41 cszjJ, 29c17; L adopt the translation of the section from Michael Radich.
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This seems to stem from an entry in Fajing’s Zhongjing mulu (zm [1]) of 594, in which he
says {fiE HEEBE 4K —5& B8 IS 385%, that is, giving the same date of 179
but then explicitly saying that it is a translation of Lokaksema.*? Given all of this, just how
many texts are we dealing with here?

The answer must be that the Weiyue shuo banre jing %8 H 55 fi% %5 &%, which is to
say the *Vaipulya prajiia|paramita],*® and xp were two different texts (as concluded
already by Sakaino 1933: 11), that both were, at least for Dao’an, part of a group of scrip-
tures known as *Vevulla/Vaipulya, which later came to be known as the Fangdeng group,
and finally, that from an early date kP was part of some sort of collection (of *Vaipulya
texts), albeit different from the Maharatnakita collection. It might be possible to con-
clude, then, that 75 5 &t 5h H 28 H 55 % 5 £5, not available to Sengyou but seen
by Dao’an, is the same text later listed as an alternate translation of the smaller Prajiia-
paramita text, and that its title is to be construed as “The Old Version of the *Vaipulya
explanation of Prajiia, from the Fangdeng group,” the title incorporating a simultane-
ous translation (77%) and transcription (3 H ) of the word *Vevulla = Vaipulya.** This

42 zM (1), u8b17. Michael Radich (https://dazangthings.nz/cbc/text/1327/) observes that “This title is
treated as anonymous in ¢szJJ, so this ought to mean that this interlinear note in Fajing is the first
place we see the ascription to *Lokaksema.” Fajing in zZM (1) seems to have taken the date from Seng-
you'’s listing of Lokaksema’s works, but then replaced the title with the one Sengyou had listed in his
list of ‘anonymous’ translations. Note that this catalogue continues (118b18—20) by listing a K EFfF4K
—3%5: and JBEST{3TET B34%—35;, then saying 75 = 4%, [E] 4232, namely that these three translations
are different translations of the same original text, although—as Rafal Felbur reminds me—at 6b17,
Sengyou clearly says that (according to Dao’an) Baoji jing and Monibao( jing) were just two different
titles for the same translations, not two different translations.

Rafal Felbur suggests that Sengyou indicates his belief that this is a Lokaksema product (6b25—26),
but Sengyou adds that Dao’an was not entirely sure. He lists a Baoji jing in the Lokaksema catalog, say-
ing that it is the same thing as what Dao’an had listed as ‘Monibao( jing)' translated in the 2nd year of
Guanghe, and Sengyou lists a Weiyue monibao jing also translated in the Guanghe period, in his Anony-
mous listings. Sengyou may have seen that Dao’an had considered it anonymous (even if ‘perhaps’ as a
Lokaksema product), and so Sengyou included it in his Anonymous listings. But then because he had
seen Dao’an speculate that it might be a Lokaksema work, Sengyou also added it to the Lokaksema
category. One text, then, was listed twice, in two conflicting places in the cszjj. Whatever the case
may be, zM (1) is not the first place where we see the ascription of a Chinese kp to Lokaksema. Fajing’s
innovation is to link that ‘Lokaksema’ translation with the title Weiyue monibao jing (a title that had
belonged to an anonymous translation in Sengyou).

43  However, it is important to stress that this analysis still does not come to terms with the (intrusive?)
shuo §i. The syntactic place of shuo here is hard to explain, since what precedes it must be its agent.
But it is hardly likely that Weiyue 35 [ could serve that role.

44 I owe the germ of this summary to the anonymous reviewer for the jaos.

In answer to the question how many translations our sources are discussing, Rafal Felbur writes to
me: “In Dao’an we clearly have two: first, a perhaps Baoji jing (but yi ming Monibao), in the ‘like Loka-
ksema’ category (though not definitively attributed to him), and second, a Da zhenbao ji weiyue jing,
in the ‘Guanzhong yijing’ section (which Sengyou most likely did not see, because he does not include
the note, jin you ci jing). In Sengyou, we find the first, as well as a Yiriluo monibao jing (in the Anony-
mous texts section). The title Da zhenbao ji weiyueluo jing is very close to what the siitra calls itself.
This places on us an obligation to consider the possibility that our text is precisely this scripture that
Dao’an saw and listed as one of the ‘variant versions’ from Guanzhong, and not the text he attributed to
Lokaksema (whatever title Dao’an would have used). In any case, we can see that these early catalogers
(Dao’an and Sengyou) saw two KP texts, not one.”
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attempt at a solution, however, does not come to grips with the use of yue H after gupin,
which I cannot at this moment explain.

While these considerations may bring some order to the oldest catalogue materials,
they do not exhaust the problems. In Lsj (which, we recall, is often unreliable, to say the
least, and not among the oldest sources, of course), we have a puzzling set of entries.
The catalogue lists a Weiyue shuo banre jing, noted above. The following entry is for a
Baoyji jing,*> which appears to refer to the presently known Han translation of the kp. But,
again as noted above, the small character notes for the entry for the Weiyue shuo banre
Jing in the preceding lines say: “Alternate name: Fo weiyue monibao jing; alternate name:
Moheyan baoyan jing; alternate name: Da Baoji jing. 1, Fei, actually] saw Sengyou’s cata-
logue [and verified this].” In fact, Ls] gives as alternate titles the actual titles of the first
two translations of the kp.

2.2.2 The Jin Translation (J)

The title recorded for J, for example in the Taisho edition, Moheyan baoyan jing FEZT1}T
157 4%, likely represents an Indic *Mahayana-Ratnakiita,*® but after the title we find
the phrase (going back to KSL), yiming Dajiashe pin — % K i B 5, “Alternate name:
*Mahakasyapa section.” The received text, as printed in the Taisho edition, lists no named
translator, and catalogues assign it only to sometime during the Western Jin (265—316).
Sengyou lists this text as Moheshang baoyan jing [EE T FEE 55 4% — % (29b25), in his
listing of Anonymous translations, the identification with xp made clear in KSL.#7 The
earliest catalogue to mention the text by its current title, z™ (1), simply lists it along with a
Foweiyue monibao jing {#78 H EEJE B 4¥ and Da Baoji jing KEFFELK, as noted above.48
The same is found in Ls].4° ksLlists a one juan Baoyan jing by an unknown translator dat-
ing from the Western Jin, citing earlier catalogues, LsJ and others.5° However, the same
catalogue also lists a Moheyan baoyan jing in one juan dating from the Jin, due to an
unknown translator.?! Since this is recorded as extant, it may be different from the Baoyan
Jjing. In the second and third juan of the Zongkuo qunjing lu Z8FEFLEL T section of KSL,
which covers the Western and Eastern Jin periods, only the Baoyan jing is listed, without
any mention of the Moheyan baoyan jing.5

45 L], 53a4.

46 Pelliot 1936: 73 explains the yan & of the title as follows: “Pour rendre compte de I'équivalence /&%
yen = kuta, qui a embarrassé M. de St.-H.,, il ne faut pas oublier que yen, outre le sens de ‘sévere, a
celui d"‘orner’ (cf. tchouang-yen [#+&%]), et semploie dans les textes bouddhiques par exemple pour
‘harnacher’ un cheval; le traducteur aura été plus fidéle a I'idée des ornements eux-mémes qu'a leurs
‘amas”’

47  KSL, 483c1: The small character note reads: —4 K HEE T o 55 Y - BAEEFE - SHAERE S5,
FEIA - th = B, GRS 5 BAAR - Bthn: EEE IR E B 4. See Karashima 2015: 127 on the
expression EEZT .

48  See above n. 42, and zM (1) n8b17-19.

49  LsJ,111c8-9, with a note very similar to that in zm (1), | =45, [EI A B[R 4.

50 KsL,501b26: f 55T, P KaE; 635b26: P KA.

51 KSL,587c17-18: BEZT1TEE 8748 —%, then small character note: —24 K HMEE T, followed by H{LEE
4 =544, with the note BEAEEE7ES HAXEESE 5%,

52 Pelliot (1936: 73) notes that Lsj (68a24, 68b1-3: T2 {l| —$330 H BIF o JUFFEPH - AEESFEA -
SEERSEA RN o BTLLUAE RS E%) mentions a Baoyan jing among the anonymous transla-



30 SILK AND NAGAO

2.2.3 The Qin Translation (Q)

Translation Q, Da baoji jing Puming pusa hui KEFELEEHHE %S (of which the actual
sttra title may be better Puming pusa hui), appears in the Chinese suitra catalogues prior
to KSL as Baoji jing Eff& 4% or Da Baoji jing N EZFEZE. The change of title and the use
of hui & came about by the inclusion of this translation in the Maharatnakiita (Da Baoji
Jing KEEFELK) collection, while catalogues produced prior to 713, the date of Bodhiruci’s
formal presentation of the MRK to the throne, use instead the term jing 4%.53 DTNL knows
neither the translator nor the date of translation, only classifying the text in the category
of “Primary Translations of Mahayana siitras” (X Z€ 4% 1F 4%).54 However, KsL lists the
translation with the annotation that it was translated during the Western Qin dynasty /g
Z% (385-400, 409—431) which, if correct, would place it between 385-431,55 this catalogue
also duly noting its present inclusion in the MRK as its 43rd section. Concerning the title of
this translation, Puming pusa i%BH 3% obviously represents Samantaloka bodhisattva,
a personage who appears only in one portion of the sitra (§ 150-156). Bodhiruci (or what-
ever corporate entity stood behind that name), in editing the 49 texts which make up the
Maharatnakita collection, utilized translation Q, naming it Puming pusa hui evidently
with reference to this group of passages. But as Staél-Holstein (1926: x) already pointed
out, Samantaloka bodhisattva plays only a secondary role in the text as a whole. The chief
message of the kP concerns the bodhisattva path, especially the contemplation of the
truth of the Middle Path freed from the two extremes, and the teaching of what makes
one a true or false sramana. Although it is not the case that the section of Samantaloka
bodhisattva has absolutely nothing to do with this main topic, certainly that section can-
not be called the center-point of the text, and thus it makes a strange choice for an overall
title. It may be possible, however, that when he compiled the text into the larger MRK col-

tions translated during the Yuankang JT period (291-299), relying on the authority of ‘the Wu and
Bie (42 /71]) catalogues, the identity (and even real existence) of which remains unknown. But it is hard
to know whether we should even consider this to refer to the same text. Michael Radich informs me
that he will argue, in a study in preparation, that this translation should be ascribed to Dharmaraksa’s
group on the basis of stylistic features. It is important to stress that Pelliot did not know just how
unreliable Lsj is, and his references to this catalogue should be considered in light of the information
available to him.

53  KsLtells us this directly: 518c7-8 reads: KEFHLE —& - S ABEEE LU+ =9 - AL
EhEE o FH o BEELTE R - BHEEE 4L FIAR R See also 586a22-25, 698a22,
746¢9.

54  DTNL, 313b6, g19a1517: KEFFELS o —+—4K o AIEER AR - A4 - =5F - BiSG#ihiEH
B e EE N 1T 8T B 4% [5]. The term [E A is used only three times in DTNL (in addition to 313b6, see
246b1, 335c2), perhaps, as Michael Radich points out to me, taken over from LsJ. The reader for the
JA0s, however, wrote in their review: “These lists are subsets of what is called (the main title of this sec-
tion), i {1 &% SR B HEE £ ‘Catalog of the Essentials of the Canon for the Purpose of Recitation.
For each key Mahayana text we thus see that Daoxuan lists only one translation, but includes notes
indicating that other translations exist. For the other classes of the canon here the qualifier [F 7 is
evidently not needed because Mahayana Vinaya and Abhidharma texts did not usually have multiple
translations into Chinese.” (Offering a marginal remark on this, Rafal Felbur writes to me that “here
Daoxuan clearly does not intend recitation, but [perhaps silent] quick-reading to extract the essential
meaning from verbose texts transmitted in multiple versions; see T. 2149, 219b2—3.")

55  KSL518c7-8: KEMK—%& - SWATMELN+=F - HBIEES - 5= 1
UTE R ~ PhEHEEEE, _(EEARRE.
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lection, Bodhiruci assigned to the kP the name Puming pusa hui in order to distinguish
it from another text also included in the MRK, chapter 23, which bears the Chinese title
Mohe jiashe hui FEZH[#IEE S, According to the Sanskrit recorded in the Tibetan canons,
the title of this work is Maitreyamahasimhanada-sitra, but the Chinese version is recon-
structible as *Mahakasyapaparivarta. Bodhiruci may have feared that confusion would
result from (also) calling the xP *Jiashe hui, and while such a decision would be under-
standable, the title Puming pusa hui is not, it must be admitted, a very apt choice in view
of the main thrust of the sitra itself. A problem with this suggestion is that there is no
evidence that this version of Kp was called */iashe jing before being renamed Puming
pusa hui; rather, XSL tells us that the Maitreyamahasimhandda-sitra included in MRK
was previously called Jiashe jing, until this was modified to Jiashe pin.>6

Be this as it may, and whatever the reasons behind the name change may have been, as
far as the new title goes, we should also notice a passage in the Pasicavimsatisahasrika pra-
jfiaparamita, in which the bodhisattva Samantara$mi has a discussion with the Tathagata
Ratnakara. In the Sanskrit text we find Ratnakaro nama tathagata and Samantarasmir
nama bodhisattvo mahasattva, names which are rendered in the Chinese translation of
Kumarajiva (350-409) as Baoji E f& and Puming % BH.57 While in Sanskrit Ratnakiita
is not equivalent to Ratnakara, as far as Kumarajiva’s translation goes, the names are the
same as those we see in KP. If nothing else, this at least shows a possible connection in
the minds of those who knew Kumarajiva’s translation between these two names, Baoji
and Puming, and it is conceivable that this too served, consciously or not, as some sort
of rationale for the name Bodhiruci assigned the kP in the MRK. Furthermore, it is with
section §156 that this translation ends (save for the stock closing phrases at §166), and
this fact may well have also contributed to the title.

Now, as James Apple noticed, important information is found in a Dunhuang manu-
script, 10L Tib] 152. Apple wrote:

The text of the fragment is actually from the Kasyapaparivarta but the Tibetan title
given in this colophon is translated as “The Assembly (dus pa = &) of *Samantapra-
bhasa-bodhisattva.” In other words, the Tibetan text preserved on side 1 of the Dun-
huang fragment 10L Tib J 152 indicates the final lines and colophon of this version
was [sic] translated from the Chinese version of Bodhiruci’s renamed version found
in his Maharatnakuta collection. This evidence indicates that the Tibetans were
aware of Bodhiruci’s forty-third section of the Maharatnakuta collection with the
title *Samantaprabhasa-bodhisattva-pariprccha. This evidence also indicates that
the title Kasyapaparivarta came from an Indian source from either Central Asia or
India while the Ratnakita Collection circulated in the 8th century. Vulgate versions
of Western Kanjurs, such as the Hemis and Basgo Kanjurs, as well as fragments from

56  KSL, 698a14: MIELE — 4 (AL ERT AN TE &,

57  Sanskrit in Dutt 1934: 12.18, 12.21; Kumarajiva, T. 223 (v111) 218a24 ff. Other Chinese translations have
Baoshi rulai 413K and Puming pusa 3% HHE 7 in the oldest translation, that attributed to Dha-
rmaraksa, T. 222 (VII1) 148b6, 12, Zacchetti 2005: 162-163, §1.78, 80, and the same in the translation of
*Moksala (circa 300), T. 221 (v111) 2a9ff;; the translation of Xuanzang, T. 220 (v11) 2c19ff. has Baoxing

2 M: and Puguang 5.
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Tabo, preserve in their colophons the alternative title from Bodhiruci’s collection in
addition to the title from the Indian based Tibetan translation.>8

With the exception of the fact that *Samantaprabhasa is evidently a mere oversight for
the well-attested Samantaloka of the extant Sanskrit text, this portrayal is in most regards
correct. The colophon reads: 'Phags pa dkon mchog brtsegs pa chen po’t mdo stong phrag
brgya’ pa las || byang chub sems dpa’ kun tu snang ba’i dus pa ste || ‘dus pa bzhi bcu gsum
pa rdzogs sho,5 that is, identifying the text as the 43rd section (‘dus pa = hui &, as Apple
notes, in contrast to le’u, on which see below) of the Mrk. Furthermore, it names the sec-
tion Byang chub sems dpa’ kun tu snang ba’i ‘dus pa, which is plainly a calque on 5 HH
FE[E 9. Although he points out that the text is translated from Chinese, Apple does not
specify that this single manuscript leaf is evidence for the erstwhile existence of a Tibetan
translation from Chinese of Q, another example to be added to the list of Tibetan sutras
translated from Chinese.5® Apple’s conclusion is that “This evidence also indicates that
the title Kasyapaparivarta came from an Indian source from either Central Asia or India
while the Ratnakuta Collection circulated in the 8th century” I cannot see any evidence
to support this view (and see below).

2.2.4 The Song Translation (S)

The fourth translation, S, Dajiashe wen da baoji zhengfa jing K EE R K EFFE FIELS, is
in some respects the least problematic, in others the most. A product of the tenth century
translator *Danapala, it is the closest to the extant Sanskrit and Tibetan texts in terms of
extent and content, and the only Chinese translation to render the verses which follow
the prose of each section,®! but it is often difficult to understand, especially in terms of
its relationship to the Sanskrit text. There is evidence that the translators had access to
at least some of the earlier translations, but they nevertheless rather often seem to have
failed to construe their source correctly.52 The translation’s title seems very similar to the

58  Apple 2017: 209. In the corresponding note, 209n13, we find: “Hemis, dKon brtsegs, Nga 413a8: // ...
rgya’i le'u sbyor las kun nas snang gi le'u zhes *byung ...; Basgo 2, cha 204bé6 title, ... byang chub sems
dpa’ kun nas snang gis zhu pa ..., colophon, ... rgya’i le'u sbyor las kun nas snang gi le'u zhes byung ...;
Basgo 3: ... rgya’i le'u sbyor las kun nas snang gi le'u zhes ’byung ...; Tabo fragments [ ...] Ta1.3.1.17: ... rgya’i
le’u sbyor las kun snang gi le'u zhes "byung ...; Ta1.3.9.6: ... byang chub sems dpa’ kun nas snang gis zhus
pa ...;Tar3a3.14: ... byang chub sems dpa’ kun nas +snang+ gis zhus pa ..." So far I have only been able
to check Tabo Ta1.3.1.17, which contains the translation from Sanskrit.

59  Between gsum and pa there is a one character erasure.

60  See Silk 2019. To this list we should also add from the Tibetan Stein manuscripts in London that 1oL
Tib]J 165 and 166 contain in fact the opening portion of the Ratnarasi translated from Chinese, previ-
ously unidentified as a translation from Chinese and thus not included in my list. Note that while these
two sources come from the beginning of the stitra, and thus cannot necessarily be understood to imply
the onetime existence of a complete translation, the fragment 10L Tib] 152 comes from the very end,
making it much more likely that a complete translation once existed. I have now edited this fragment
in Silk 2023b.

61 On these verses and their status, see Silk 2013. Just to avoid confusion, I do not believe that the Vorlagen
of other Chinese translations had verses, which were then not rendered by their translators, but rather
that these versions lacked the verses.

62  Clear proof that they had access to a Sanskrit manuscript, almost certainly different from that/those
earlier available in China, due to the presence of the verses, comes also from a note at the end
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end title of the Tibetan translation (which it, however, post-dates), and we can imagine

Dajiashe wen Da baoji zhengfa jing K EE 5 K EF F5 11 /44X representing something
like *Mahakasyapapariprccha Maharatnakuta(-sitra).53

2.2.4.1 The Sanskrit Title

The Indic titles underlying the titles of the four translations listed above may well have
been *Ratnakiita, or included *Ratnakiuita as a central element. Since the last two leaves
of the only nearly complete Sanskrit manuscript are missing, and no additional relevant
Indic manuscript evidence has yet come to light, we can only guess at how the manu-
scripts of the siitra would have presented its end-title, which we would expect to be found
there. However, in section §52 the sutra refers to itself as the (or a) Maharatnakita-
dharmaparyadya, a term which occurs also in sections §150, 157, 159 and 160. The same
term appears in the Tibetan translation, and in the commentary. The commentator makes
a point of explaining the meaning of the term ratnakuta in the beginning of his com-
mentary.5* Moreover, when the sitra is quoted or cited in Sanskrit in the Madhyanta-
vibhaga, Madhyantavibhagatika, Prasannapada, Siksasamuccaya, Bodhicaryavatarapa-
fAijika and other sources, it is always under the name Ratnakuta.%® Despite this, when

of the third juan in the Korean edition (corresponding to §103 in the edition; I have not yet col-
lated other sources) which reads: #& 43 Al & T, L Ji& JT /D — BE 4 2. Weller 1966b: 310 trans-
lates: “Angefangen von der Stelle nach (den Worten:) weil es unterschiedslos ist, fehlt ein Blatt San-
skrittext.” Section §104-107 are consequently missing in the Song translation. The sentence refer-
ring to the absent leaf was already noted by Staél-Holstein 1926: x, and discussed by Tsukinowa
1934.

63 Rafal Felbur writes to me: “In Chinese titling convention, this would have been ‘intended’ as: The
Authoritative/True Scripture ‘Great Collection of Jewels' [given in response to] the Inquiry of
Mahakasyapa—so not necessarily rendering something Indian. That is, it may reflect the Chinese tra-
dition rather than standing as a translation as such.”

64  Staél-Holstein 1933: 2 (and already translated by him in 1926: xiv—xvn8; I translate here from Tibetan):
“Question: If you say you desire to explain the Ratnakuta, then you must explain just what the purpose
is in calling this dharmaparyaya Ratnakuta. Answer: Because it includes all aspects of the jeweled
teachings of the Mahayana. Since whatever aspect of the jeweled teachings is included in the jeweled
teachings of the Mahayana, it is called Ratnakita (Heap of Jewels). There is no distinction in mean-
ing between ‘heap’ on the one hand and ‘accumulation, ‘mound’ and ‘pile.”” Derge 4009, mdo grel, ji,
199b3—6: smras pa | khyod dkon mchog brtsegs pa ‘chad ‘dod do zhes zer na || chos kyi rnam grangs ‘di
dkon mchog brtsegs pa zhes btags pa ci | dgos pa de nyid ji bshad dgos so || smras pa | theg pa chen po’i
chos dkon mchog gi rnam pa thams cad bsdus pa’i phyir ro || theg pa chen po’i chos dkon mchog la chos
dkon mchog gi rnam pa ji snyed pa de bsdus pa na | dkon mchog brtsegs pa zhes bya’o || brtsegs pa ni
spungs pa dang | phung po dang | beer ba zhes bya ba dang | don tha dad pa ma yin no ||. The Chinese
version is T. 1523 (XXVI) 204a10-14: [ H: L AR ERELS, JESCRR LA » F LU B ETE -
EEAFEE T UREEE ISR - FrAASOEAE T, sA2 R, (R IR
HHE TER e F e S S le e I AR B R

65  James Apple 2017: 208 has written in this regard, “Ati$a Diparhkara$rijiiana cites this discourse twice
as ‘Arya-Kasyapaparivarta’ in his Ratnakarandodghatamadhyamakopadesa, which Atisa composed
around the year 1037 CE. We can infer, therefore, that a shift of the title from Ratnakata to Kasyapapari-
varta occurred between the 8th to 11th centuries in Indian sources.” However, I believe there is some
confusion here. What Diparhkarasrijfiana’s text cites is an ‘Od srungs kyis zhus pa (Miyazaki 2007: 25),
but this is most naturally understood not as any strict representation of a Sanskrit title de novo, but
in line, for instance, with the way the title is recorded in the Lhan kar ma catalogue (Hermann-Pfandt
2008), § 67: phags pa ‘od srungs kyis zhus pa | 9oo slo ka | 3 bam po |. This is, one must however note,
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Staél-Holstein edited the text he gave it the name Kasyapaparivarta, fearing that if he
referred to it as Ratnakuta it would be confounded with the Maharatnakuta collection
(MRK) as a whole.%6 In the absence of a colophon or end-title in the Sanskrit manuscript,
he based his choice on the title found in the Kanjur, namely Arya-Kasyapaparivarta nama
mahayanasitra, in Tibetan 'Phags pa od srung gi le'u zhes bya ba theg pa chen po’i mdo.
Although Kasyapa as equivalent to ‘Od srung is quite a normal correspondence, there are
reasons to doubt the historicity of the Sanskrit suggested here. This is because most—
though not all—instances in which le’u is actually attested as a translation of parivarta
refer to chapters of larger works.6” The first chapter of the Larnkavatara-sutra, for instance,
is called ‘Bod grogs kyis gsol ba btab pa’i le’u, rendering Ravanadhyesanaparivarta, several
chapters in other sutras, including those of the Vimalakirtinirdesa, are also parivartas,
rendered le’u, and in the second chapter of the Saratama commentary the title Sarva-
karajiiatacaryaparivarta is rendered in Tibetan Rnam pa thams cad mkhyen pa nyid kyi
spyod pa’i le'n.58 All of these, as noted, are portions of larger works. There is, however,
at least one counterexample: colophons of Sanskrit manuscripts of the Larger Sukhava-
tivyuha read bhagavato mitabhasya gunaparikartanam bodhisatvanam avaivartikabhu-
mipravesah amitabhasyavyuhaparivartah sukhavativyithah samaptah.5® We thus see that
the title element parivarta for an independent text is not absolutely impossible in San-
skrit.”0 Be that as it may, it seems fully justified to doubt the form Kasyapaparivarta, and
to note that the most germane piece of information, and a key to the origin of this title,
is that in the extremely influential early gth c. Tibetan—Sanskrit lexicon, the Mahavyut-
patti (§1334, 1467), parivarta is offered as the only equivalent to le’u. I believe, therefore,
it a very likely scenario that Kasyapaparivarta is a Sanskrit title invented by the Tibetan
editors, who largely based their understanding of the status of the text as a chapter of a
larger work (hence parivarta as chapter) on its presence in the MRk (whether or not they
would have conceptualized it with such a Sanskrit title), and on this basis constructed
the Sanskrit title from the Tibetan rendering, subsequently offering a Sanksrit title in

not the title in the Kanjurs, which is ‘Od srung gi le’u, though how this might be related more broadly
to the milieu of Diparhkarasrijiiana is not clear to me. In any event, there remains not a single piece of
Indic evidence for a title other than Ratnakita.

66  Ashe tellsus explicitly, Staél-Holstein 1926: vi, saying “The nomenclature of the Bkah-hgyur (Ratnakata
for the class and Kagyapaparivarta for our particular satra) must be comparatively modern, but I adopt
it nevertheless, in order to avoid confusion.”

67  In the case of the Anunatvapurnatvanirdesaparivarta, discussed in Silk 2015: 4-5, the text does not
appear to have been a part of a larger collection, and its title is not rendered in Tibetan with le'u when
it is quoted (and the text as a whole was evidently never translated into Tibetan).

68  The same word, moreover, can render other Sanskrit terms, such as sarga, pariccheda, patala, varga,
or adhyaya, and probably others as well. See below for a remark on the Mahavyutpatti.

69  Thisis the slightly normalized reading of manuscript R, the apparently oldest witness, as transcribed in
Fujita1993:1471-1473. Other manuscripts are, in terms of the reading parivarta, identical. Although this
is not the place to enter into a discussion, I read amitabhasyavyihaparivarta as a compound, though
it is not generally printed that way in editions. This title was brought to my attention by Okamoto 1991:
19.

70 Of course, one might argue, as is at least strongly implied by Okamoto 1991: 19, that this is evidence for
the Indic existence of the Sukhavativyuha as part of a Maharatnakita collection, but in this respect,
no collection is mentioned, as it is in the Tibetan colophon, but only the word parivarta.



THE HISTORY OF THE *KASYAPAPARIVARTA IN CHINESE TRANSLATIONS 35

line with the equivalents offered by their glossaries.” Further evidence for this may be
found in the Dunhuang manuscript version of the Tibetan translation of kp, evidently ear-
lier than that preserved in the Kanjur, and which has the title instead as Aryaradnakuta
nama mahayana sutra, in Tibetan Dkon mchog brtsegs pa zhes bya ba theg pa chen po’i
mdo.” The title here in both Sanskrit and Tibetan is transparently Ratnakita, and it is
quite conceivable that this title was applied to the satra when it was first translated, at
some point before the structuring principle of the MRk was adopted by the Tibetans.”
This hypothesis fully comforms to the fact, discussed above, that the titles of the four Chi-
nese translations so far treated likewise, on the whole, refer to the title Ratnakiita, with
only the late S reflecting *Mahakdasyapa-pariprccha and ] having, in the present Chinese
canon, the alternate end-title *Mahakasyapa Section.

2.2.5 The Da baoji jing lun (T. 1523; Hereafter Cy)
In addition to the four Chinese translations listed above, there is a fifth, embedded in
the commentary, which, as noted above, has likewise been long known to scholars: the
Chinese version of which is the Da baoji jing lun K 15 4% &, attributed to Bodhiruci
of the Northern Wei 1t%f, between 508 and 535 (T. 1523). Although the sitra is not con-
tained in either translation of this commentary in its entirety, the vast bulk of it is cited. It
is relatively easy to extract the siitra quotations from the Tibetan translation of the com-
mentary, and the text therein agrees almost completely with the Kanjur translation of the
sttra. There can be very little doubt that the Tibetan translators of the commentary, con-
forming to normal Tibetan practice, adopted for these quotations the preexisting Tibetan
sttra translation. This evidence therefore is, with very few exceptions, not independent
of that found in the Kanjur tradition. But the translator of the Chinese version seems to
have been only imprecisely aware of which sentences were quotations of the siitra, and
the work of extracting the sutra portion is consequently often more complicated than it
first appears. There are, moreover, ambiguities in the renderings of stitra material.

The translation is attributed to Bodhiruci of the Northern Wei, therefore to the years
508-535. This Bodhiruci (entirely distinct from the centuries later Bodhiruci putatively

71 The Mahavyutpatti lists many names of independent texts from §1325 on, but a serial MRK was
unknown to its editors. It is obvious that the MRK known in Tibet, for example as recorded in the
Lhan kar ma, compiled in the early gth c., perhaps between 812 and 824 (listed in Herrmann-Pfandt
2008:181f.), and in the much later Kanjurs, is based directly on the Chinese collection. Sakurabe 1930:
549 (169), in discussing the Tibetan decision to organize the MRK according to its Chinese model, spec-
ulates that it is “at least after the 22 7§ This cannot be the Zhiyuan fabao kantong zonglu 2 05 EF
Hh[E] 48§35, Taisho vol. 99 #25, a work of Qing Jixiang &5 1 prepared in Peking between 1285-1287,
finalized in 1306, as a result of the project to produce the Puning =% canon; see Hua 2016: 164, Franke
1996: 67-124, “Der Kanonkatalog der Chih-yiian-Zeit und seine Kompilatoren.” Rather, we have here a
mere misprint, and the intended reference is to the Kaiyuan Shijiao lu B 7T ¥EZ$% of 730 (thus &
TCEE misprinted for B 7T$%). The Zhiyuan fabao kantong zonglu proper is also discussed by Sakurabe
19301 551-552 (171-172).

72 Edited in Apple 2017: 211. I differ from his reading of 10L Tib] 152 only in seeing instead of a blotted [ta],
as he transcribes, an attempt rather to write a reversed ta, namely to indicate ta.

73 That is not to say that this would necessarily have taken place before the actual creation of the MRk
in China, since Buddhist texts were just beginning to be translated into Tibetan in the first half of the
8thc.
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responsible for the MRK) is well-known for translating the Ratnagotravibhaga into Chi-
nese, and for quarreling with his contemporary Ratnamati. According to the sttra cat-
alogues, these two translators produced competing translations of the kP commentary,
and these two translations were combined by later persons.” The vocabulary is very close
to that of the Qin translation (our Q). Probably this reflects the fact that the translator of
Cy knew Q, but if so, this raises the question why the identification of actual sutra quota-
tions would have posed a problem, and this question remains to be addressed.”

The author of the commentary is not recorded in the Chinese translation, but the
Tibetan text attributes it to Blo brtan, which has generally been understood to mean
Sthiramati. However, there are serious problems with this hypothesis, which I discuss
elsewhere.”6

So far, we have discussed the previously well-known Chinese translations of the kp, five
in number. Among them S dates to the Song dynasty and is by far the latest, but the others
all predate the Sui-Tang period and belong to what are sometimes (all too loosely) termed
“ancient translations,”guyi 7% or “old translations,” jiuyi B . To these five well-known
translations, we must now make ourselves aware of two others:

6) Jiashe jinjie jing MEEEEF LKL, Attributed to Juqu Jingsheng JHZE T & of the
Liu-Song Z|5K dynasty (420—479). T. 1469. (Hereafter L.)7”

7)  Dasheng baoyun jing KIEEF ELK, juan 7, the Baoji pin B & . Attributed
to Mantuoluoxian [P 1l (*Mandalasena?) and Sengqiepoluo {4 {1Z£4E
(*Sarhghapala? Samhghavarman?).”8 T. 659 (xv1) 241b5-283b16. (Hereafter M.)

2.2.6 The Jiashe jinjie jing (L)

The Jiashe jinjie jing is a very short text, not even a full page in the Taisho edition of the
Chinese canon. In terms of content, it corresponds almost word for word with §111-138
of xp. This correspondence was recognized for the first time by Ono Hodo in 1935. Chi-
nese sitra catalogues (see below) class this short work as a Hinayana Vinaya text, and
accordingly the Taisho editors in their turn included it in the Vinaya section. Probably

74  See DTNL, 269b28-c7, and KSL, 540b8 {f;; 541a12; 637a19. How likely this is to reflect any historical reality
is questionable, but not relevant to our discussion here. See Silk 2015: 7-8.

75  Unless I have overlooked it, Otake 2008 does not discuss this issue.

76  Silk 2009, and Forthcoming.

77  This attribution is ahistorical. As Rafal Felbur points out, even assuming the translatorship attribution
to be correct, Juqu Jingsheng was from present-day Gansu, from the “northern kingdoms,” and thus
not in any way a subject of the Liu-Song. However, the basis of the attribution is Sengyou’s practice of
giving southern dynastic reign references for events and individuals from the north, because he was
a southern loyalist; he thus considered the northern regimes illegitimate, and as it were replaced the
dynastic references with attributions to the—for him—*legitimate” corresponding dynasties.

Note also Dunhuang Stein 4540, reproduced in Dunhuang baozang % J& 5 jj& 36:514, contain-
ing text equivalent to T. 1469 (xX1V) 912c5-18. In the text found here as Appendix I, the fragment
begins in §135(c) with f&T. Although entirely legible, it is not well written, with between 17 and 23
characters per line, and lines not straight. Variants are trivial: in §136(f) between % " is an illegi-
ble blur (cancelled letter?); §137(b) %8 is read #H; §137(f) B F& AT AH is omitted; §137(h) 5 is read
T

78  Ifollow Karashima 2015: 118 in giving these possibilities for the Sanskrit equivalent of Sengqiepoluo,
but consider the Sanskrit form of the name more than usually uncertain.
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the text was so assigned since in it the Buddha instructs Kasyapa in monastic discipline,
or because it was considered a Vinaya text somehow connected with the Kasyapiya lin-
eage.

Following the analysis of the Cy, the group of passages which makes up L, namely those
equivalent to kP §111-138, falls under four categories from among the sixteen into which
the Cy divides the text as a whole. § 111-120 belong to the latter half of category 9, “the cat-
egory of $ravaka learning [which is found] within the bodhisattvapitaka,” expressing the
various ways in which the renunciant must maintain his discipline. § 121-133 are included
in the categories (in fact split by the Cy into two) of “sSramanas who are not well-learned
and those who are well-learned.” §134 constitutes the category of “those who dwell in
vows conventionally [upholding merely the words of the precepts],” while §135-138 forms
the category of “those who dwell in vows ultimately [honoring the spirit as well as the let-
ter].” This may help one understand the vinaya character of the extracted portion.

Stylistically, L is very close to the Han translation H. As Staél-Holstein already pointed
out,” there are many spots in the Han translation which look like mistranslations of its
Indic Vorlage, or at which the meaning is not clear, at least to us today, with our still
imperfect understanding of this early idiom. At the same time, there are also instances of
valuable remnants of an Indic Vorlage. As one example, in §112 the extant Sanskrit text
reads atmadrstikrtabandhana, which (or the structural equivalent of which) both J and
Q render as jianfu 7.4 (F, = drsti, & = bandhana), while the Kanjur texts read lta bar
gyur pa’i ‘ching ba, and the Dunhuang version nearly identically lta bar byas pa’i ching
ba, both likewise without equivalent to atma.8° It is only H and L which render 5 /&%
Fi7.81 While the meaning of the latter is not obvious (“to say ‘this is mine,” or to assert
that there is something which belongs to the self?), with wo % both H and L evidently
correspond to the atma- of the extant Indic text, not reflected in any other extant version.
This example and others like it show, among other things, the close relation between H
and L.

The similarity between L and H extends to the domain of the sections actually trans-
lated. That is, §126 and § 119 are found only in the newer versions, S and the Sanskrit and
Kanjur Tibetan; the older translations H, ], Q and Cy omit them (though § 119 is missing in
Tibetan as well). L also omits these passages, conforming to the older pattern. One point
that should especially be noticed occurs in §120, which J, Q, S and Cy omit, but which is
found in H, L, Sanskrit and Tibetan. In the manner of the arrangement of sections too
we find a close correspondence between H and L. Those topics that are arranged in the
Sanskrit text and other translations as § 115120 are ordered in H as §116-115-120-117—
18 (as mentioned above, § 119 is omitted), and L follows exactly the same ordering. (See
Appendix 1.)

79  Staél-Holstein 1926: xxvn3s.

80  Tuseito transcribe the reversed gi gu (gi gu log).

81  Weller 1970: 140 rendered “(er) spricht vom Selbsthaften,” itself not very clear. However, in his note to
another section (1970: 189) he refers to §134 of the Sanskrit, in which corresponding to H's % 4 bk
FETZFLAT (L has the same) we have ahamkarasthitah (in the Hoernle/Mannerheim Skt. manu-
script fragment we have instead ahamkaramamarmkara|sthitah], which appears to be even closer to
the Chinese). See also Appendices I and 11.
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§136—137 are made up of ten verses in the post-Han versions of the kp. These are
particularly important, since these verses can be shown to have been included in the ear-
liest stratum of the sutra now recoverable. In most sections of the sutra, a set of verses
follows the main prose in the Sanskrit and Tibetan Kanjur versions, and the Song trans-
lation. These verses are not found in the older translations, not commented upon by Cy,
not included in the Sanskrit text in the Ceylonese inscribed plates edited by Paranavi-
tana (1939), in the Central Asian manuscript fragments (in Vorobyova-Desyatovskaya et
al. 2002), or in the Dunhuang Tibetan version. They were almost certainly added later,
although it is of course possible, and even likely, that versions of the siitra with and with-
out the verses circulated concurrently (for detailed considerations, see Silk 2013). The
verses in §137-138 are original; only in H and L are they reproduced in prose.

As a number of examples show, although L is extremely close to H, it is somewhat
abbreviated in its wording. Despite any appearance that L, more concise than H and
focused on the satra’s central theme, might have been the core of kp,82 it is virtually cer-
tain that, rather than being an independent translation of an Indian (or Central Asian)
sutra, L is an excerpt or abstract of H, containing a number of misunderstandings of, and
miscopyings from, the latter.83 There is no good way to understand it as independent of
H.

As an example, in §117(d), discussing the “burning torments” for a renunciant, H
has the sentence & -~ B 7, 55 ¢ EE T ;&2 7K 25,84 while L has B R 7, K&
FH D PY. The extant Sanskrit has Silavamta gunavamta cantikad upasthanapari-
caryasvikaranam, “accepting worship and devotion from those who uphold the precepts
and those who uphold the virtues,” the meaning of which is not immediately transparent.
Be that as it may, H has the very clear, “One does not oneself uphold the precepts, [but]
monks who do uphold the precepts, contrarily, offer [one] service.” The meaning is not, as
L has it, that one, not upholding the precepts, does not serve those monks who do uphold
the precepts. Following our hypothesis, H appears to have been misunderstood or mis-
copied. It is hard know precisely how this might have happened, but if 57 7K 5% became
K ZE (for instance by “~ being miscopied for [7), a scribe or tradent may then have
consequently reversed the grammatical relationship of agent and patient in the second

82  This brevity led Ono Hodo (1935: 575) to suggest that L contained the original, essential meaning of the
sutra; from this core, he posited, the post-Han versions of the kp developed. The same conclusion was
drawn also by Kuno 1938: 97, 108, although it is possible that he simply followed Ono’s conclusions in
this regard. However, this idea is to be rejected, as Ono himself later saw (1954: 107).

83  Rafal Felbur avers that “a statement like this is justified only if we assume that the authors of L were
trying to correctly understand or correctly copy H. But are we in a position to make such an assumption?
Can we not at least leave open the possibility that they were doing something else entirely (exegesis,
rewriting, adaptation, what have you?). Additionally the close relationship between L and T. 622 and
T. 623 gives further support to the supposition that L may have played a role in, or represents a stage
in, a process of adaptation/appropriation of H in a local context of practice/exegesis etc.” He further
writes to me, “L appears to be a rather carefully executed adaptation/rewriting of H, and it would thus
be a bit problematic to call it simply, without careful qualification, a ‘misunderstanding’ or botched
copy/abstract of H, even if it is true that—as the examples offered show clearly—the resulting prod-
uct departs quite strikingly from the meaning in the Sanskrit.”

84  Weller 1970: 141: “Hilt (er) personlich die Sittengebote selbst nicht, allem zuwider Dienstleistungen
empfangen von Bhiksu, welche die Sittengebote halten.”
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clause in order to make the sentence once again meaningful, even though the result is,
contextually speaking, problematic.

Another example of disparity between H and L is found in §125(g), in which H has 7k
f#))E7H, while correspondingly L has A {#;2: t1{5JE H. This passage expresses the atti-
tudes of the true $ramana from the viewpoint of emptiness in which, for the true $ramana,
sarnsara does not exist, “neither does nirvana exist.” (The Sanskrit text has na samsarati
na parinirvayati, “he does not circle in sarhsara, nor does he Parinirvanize.”) In contrast
to this, L understands that the true $ramana “obtains nirvana within the Buddha’s teach-
ing.” This is doctrinally unobjectionable, but shallow and not characteristic of the KP’s
thought. Most importantly for our discussion, however, the entire section here in L, while
plainly corresponding to H, is significantly different from it.

In §135(c), H has the sentence i 5 AT, 41 FTAE, #5001, “there is no violation
of morality by acts of body, there is no violation of morality by acts of speech, there is
no violation of morality by acts of mind.”85 No such expression appears in other versions,
save L, in which the corresponding sentence reads . 5 R [, 4 1R, .00

ZARY

AT, with one too many Riii3 per phrase. How are we to understand the sentences in L?
“There is no body, and nothing that is violated"? This appears to be a mistaken copy of H,
but in any event represents a rather significant departure in meaning from what is found
in other sources.8¢ Other examples could be quoted, for example in § 111, 113, 116, 118, 120,
128 and 137,%” but the point by now seems clearly established.

Given the above, despite some lingering unknowns, we must say that, rather than
being an independent translation, L is something similar to an edited or revised excerpt.
There are, in fact, many excerpts of sutras, and actually we find in the catalogues refer-
ences to both Chao Baoji jing )& F& 4% and Baoji jing chao £ f& 4% 1,88 “extract of

85  Weller 1970: 147: “ohne alles Verletzen durch eine Tat, ohne alles Verletzen durch ein Wort, ohne alles
Verletzen durch einen Gedanken.”

86  The reviewer for the jaos stated that “The Chinese here does not pose any problems; it readily con-
strues as ‘There is no body and nothing violated [by the body].” Even granting the possibility of this
reading, the passage still appears to demonstrate a rather serious departure from its apparent source.
Rafal Felbur writes to me, “I too grant the possibility of this reading, although I admit it srikes me as
rather strange. My own take would be slightly different (and perhaps a bit more ‘Buddhist’): ‘When
there is no body, there is no transgression, When there is no mouth ..." etc. In other words, we may
have here an expression of the relatively widespread idea that in order to eliminate a particular form
of unwholesome karmic accumulation, it is necessary to remove its causal basis.”

87  Some cases are not without complications. In §137(d), H reads ‘N i€ FAZEF, but L writes A~ B fAZEE
7. The reading # is found in the Jin 4 edition (reproduced in the Zhonghua dazangjing &1 FE K
8 4% 41: 960b8, without any reported variant readings), and thus not a simple misprint in the Taisho,
though ## here patently makes no sense. However, it is not entirely impossible that L originally read
%, which was corrupted during transmission, although it seems that no trace of this exists any longer,
so it is hard to know when the change might have taken place. I may note that although the jaos
reviewer agrees that we have to do here with an error, they nevertheless suggest “The phrase A~ #2j>
£ construes perfectly sensibly as ‘does not turn away from [the maintenance of ] the prohibitions.”
I do not find this convincing.

88  cszjJ, 18by; ZM(1), 124¢29; ZM(11), 163c2; T. 2148 (L) 198b8; KSL, 651b19, with note: H 5 HH iz & ]
£ B B B FE XKD, zxsMm, 988a17-18, with substantially the same note 1 15 BH & [ & B[ BE & B FE
.
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the Ratnakuta-sutra,” with explicit identification with the xp, though this expression is
apparently nowhere connected with L.

In addition to the difficulties discussed above, from the point of view of the entries
in the Chinese sttra catalogues too there are various problems connected with L.8° The
work seems to have been known to Dao’an, according to an entry in the cszjJ’s section
reporting Dao’an’s list of anonymous translations,° which gives two similar titles, Jiashe
Jie jing MEEF LK and Jiashe jinjie jing M EEEEF LL.91 For z™ (1), the Jiashe jinjie jing
belongs to the category of Hinayana Vinaya texts (/]\3[E E& JEjEi % ).92 Despite earlier cat-
alogues having treated this text as of unknown translatorship, the Lsj and DTNL attribute
the Jiashe jinjie jing to Shi Tuigong f£7R /) of the late Eastern Jin (316-420), inserting
a note that alternate titles are Mohe biqui jing FEZT LE [ 4K or Zhenwei shamen jing (&
1B57/DFH4%.93 A one juan work known by the name Zhenwei shamen jing E.{£7/b 4%,
alternately titled Zhenwei jing E{5%%, was already listed in the cszJJ, considered anony-
mous and not connected to the Jiashe jinjie jing.%* The DTNL both, as above, identifies
the two texts, but also lists them separately.®> Since the title expression Zhenwei shamen
jing can be imagined to refer to the three types of false sramanas and one true sramana
mentioned above, it is possible to understand this as an alternate title for the Jiashe jin-
Jjie jing. xsL, following DTNL, lists the “Tuigong” translation as lost.?¢ However, in other
places discussing the texts translated by the Liu-Song translator Juqu Jingsheng, it men-
tions that this is a second translation of Tuigong’s Jiashe jinjie jing, this moreover being
exactly the same text as the Zhenwei shamen jing.%"

Following a now well-recognized pattern of such later attributions, which appear to
be otherwise unattested and largely unjustified, Lsj is the first catalogue to list the Jiashe

jinjie jing as a translation of Juqu Jingsheng,%8 but at the same time it also contains sep-
arate mention of a Mohe bigiu jing in one juan, also known as the Zhenwei shamen jing,

89  The best treatment of the data is Hayashiya 1944: 742—751, and see https://dazangthings.nz/cbc/text/
1624/. My sketch in the following is not intended to cover all of the available data. Note that Hayashiya
was evidently not aware of Ono’s earlier identification, and likewise in Ono 1954: 106-110, no notice is
made of Hayashiya’s contribution.

9o Xinji An gong shiyi jinglu $TEEZE NI SR 48 5T

91 cszJJ, 17bs.

92  zM(I),140b1g.

93  LSJ, 72a18-20, and DTNL, 248a9-11, but also 300b28.

94  CSZJJ, 24a26.

95  DTNL, 310¢6, 8; 324b22, 24, and see the entirely separate entry 261a6.

96 KSL, 509a29.

97  The small character notes attached to the catalogue entries read as follows: 531a3: — 24 EEZT [ Fr 4%,
IR EFRIDFIEE » 5t - B B8k s31azo: WEELEH, b —+ B —+ 1L, RAE.
B U i L A0 B R S ) 2[R T R R AR SR AL 585 . 61gbag—26: AR JELH R U
Small note: 55 —ZEFisE —3F - X EAERIIFIE & - ZRRAVDPIZMEFTEE B
TERERALEA -tz SR B A R 2RI DR S, R

98 A first fact to note, as Michael Radich reminds me, is that if a translation appeared in Dao’an’s cata-
logue, it is impossible that it would have been translated by Juqu Jingsheng. Moreover, as he wrote to
me, “Juqu Jingsheng is a kind of ‘usual suspect’ to whom LsJ and later catalogues following it ascribed
an inordinate number of new and baseless ascriptions. The upshot seems to be that we do not have
a single reliable ascription to him. See ... https://dazangthings.nz/cbc/text/678/.” The jJAOS reviewer
noted, however, that “4 texts (3 extant) are attributed to Juqu Jingsheng by Sengyou.”


https://dazangthings.nz/cbc/text/1624/
https://dazangthings.nz/cbc/text/1624/
https://dazangthings.nz/cbc/text/678/
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FEST L Fr &S —%, IR~ B/ DPIEK, following which it lists the Jiashe jinjie jing in one
Jjuan.®® In the Taisho edition, the Jiashe jinjie jing is considered to be the same text as the
Zhenwei shamen jing, and is attributed to Juqu Jingsheng, but these indications seem to
be based on the information provided in KsL. But our conclusion is beyond doubt: since
there is no question that L is an excerpt of H, regardless of who was responsible for the
creation of L, that individual cannot be spoken of here as a translator as such.190

A final interesting point about L is that it was, in its turn, cited at some length by two
other early texts. As illustrated in Appendix 1, passages from L are cited in both the Rulai
du zheng zi shi sanmei jing {1758 H 25 = BR4X (T. 623) and the Zi shi sanmei jing 5
£ = BR4X (T. 622). This was pointed out by Ono (1954:108-110).191 It would take us rather
far afield here to discuss the complications of these two obviously closely related texts,
which if for no other reason than their early date deserve attention, but it is evident that
the Rulai du zheng zi shi sanmei jing has some logical and thus chronological priority over
the Zi shi sanmei jing, and thus it seems that while the former had direct knowledge of
and accepted the influence of L, copying it in a manner somewhere between citation and
rephrase, the latter took this process further still, evidently basing itself not directly on L
but rather on the Rulai du zheng zi shi sanmei jing.

2.2.7 The Baoji pin, juan 7 of the Dasheng baoyun jing (M)
A Sanskrit manuscript (albeit incomplete) of the Ratnamegha-sitra has recently become
available from Tibet, and an edition is in preparation by Vinita Tseng in Munich. It is
moreover often quoted in Sanskrit in such works as the Siksasamuccaya, Prasannapada
and Bodhicaryavataraparijika. The text exists also in Tibetan,'°2 and in four Chinese trans-
lations. Only the latter are relevant for us here, and only one of these, for reasons which
will shortly become clear. In chronological order these Chinese versions are:
a)  Baoyunjing B ZE4X. Attributed to *Mandalasena (Mantuoluoxian S &1l
of the 6th century Liang 2% dynasty. T. 658.103
b)  Dasheng baoyun jing KIEEELL. T. 659, our M.
c)  (Foshuo) Baoyu jing ({8535 )E% PR 4%. Attributed to Dharmaruci (Damoliuzhi
ZEE i 7 = Bodhiruci) of the Tang. T. 660.104
d)  (Foshuo) Chugaizhang pusa suowen jing ({3555 )5 25 & 5 1 A7 4%, Attri-
buted to *Dharmapala (Fahu ;£5&, 963-1058) and others of the Song. T. 480.

Among the very curious points raised by this array of translations is that, as has been
pointed out, the third text listed above, T. 660, contains spurious interpolations connected

99 LSJ, 93a2, 119c5—6.

100 This is not to discount the important point that our knowledge of translation processes strongly sug-
gests that most named “translators” of Chinese Buddhist texts were not actually translators in amodern
sense; the question of the real (essentially political?) meaning of such attributions certainly requires
rethinking.

101  See the detailed discussions at https://dazangthings.nz/cbc/text/2085/.

102 The translation is preserved as Peking ed. Otani 897 and Derge ed. Tohoku 231, among others.

103 While I do not necessarily have any confidence in the equivalent *Mandalasena, I use it here as a con-
venience.

104 See Forte 2005a: 88n5.
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with the political aspirations of the Empress Wu Zhao (2%, r. 690—705).105 What makes
this interesting, in light of the presumably earlier version T. 659, is that the scholar to
whom is attributed T. 660 is the same Bodhiruci who is credited with the overall compila-
tion of the Da Baoji jing collection. Leaving this odd situation aside, the four translations
are in basic agreement with one another in terms of their content. At the end of T. 659,
however, the Dasheng baoyun jing, we find a section called Baoji pin, no equivalent of or
parallel to which is found in the other Chinese translations or in the Tibetan translation.
This Baoji pin is in fact nothing other than a translation of the kp. What is more, this trans-
lation is transmitted only in one known canon, the so-called Fuzhou #&J{ edition(s), of
which only the 12th c. Pilu Bt /& (no. 132, dating to 1151), printed in the Kaiyuan §H 7T tem-
ple, is presently available.1°6 This version appears to have remained basically unknown
even in China until printed by the Taisho editors in the 20th c., although even the Taisho
editors did not recognize the Baoji pin as a translation of the xp.

We must first of all investigate the relationship between the Baoyun jing, T. 658, and
the Dasheng baoyun jing, T. 659, which contains the Baoji jing. The reason for this neces-
sary consideration is that while sources present both as the work of the Liang translator
*Mandalasena, it is not clear whether the same person re-translated one and the same
work. All scripture catalogues give the name of the translator of T. 658 as Mantuoluo-
xian, but the term Dasheng, Mahayana, is not necessarily found at the head of the title in
each case. However, a Dasheng baoyun jing in eight juan appears in both Lsj and DTNL,
but with the notation that it was translated by the §ramana *Subhiti (Xuputi ZHEHE) of
Funan $:F for the ruler of Chen [§i 197 kst and the Zhenyuan xinding Shijiao mulu
HITHT EREZ H £F give the name as Dasheng baoyun jing, listing it as a lost translation
of Subhuti.l%8 In sum, the catalogues list the Baoyun jing with the appended Dasheng
at the head as a translation of Subhuti. The attribution of the Dasheng baoyun jing to
Mandalasena and Sengqiepoluo (22 #K e = j&k = [ 28 (Il (% i1 2248 52) found in the
Pilu canon (and thence in the Taisho) does not appear in the catalogues, and it is not clear
upon what tradition this identification of shared responsibility would have been based.

As Sakurabe Bunkyo showed,'%® a comparison of the Dasheng baoyun jing with the
Baoyun jing makes it clear that the vocabulary of the two is not the same, and even the
contents differ. With regard to the chapter divisions, he wrote, “the originals were not the

105 Forte 2005a: 189 f., and elsewhere in this splendid book.

106  Although the only available version is the Pilu, in principle the same material should also be found in
the Chongning edition £2%g, upon which the Pilu was modelled. See Wu 2016: 312-313.

107 LS, 88b26-29, in a small note has: 55 — H B2 SFEZEFTHE, TEEERAEY, and further
adds: [ A7 AR BB FTHEE © BRS 3 & NN 25GT, B - R—IK5rR
RELH . DTNL, 274026-20: KR ELL /G - S HHEBLRHE SR CERARS - 4
F'ﬁgb KREEUOFVRER - EEE - B’?Tﬁ%ﬁﬂﬂé?\?%ﬂ&ﬁ%ﬁﬁiﬁ 3T O R &L
Bt

108  zXSM, 845b25. The small note reads: 58 — HH B S P8R, HHEE K EE- AR, W EAR
—3JEF . KSL, 547a25, with a note that in the 3 editions [k = ZE. The small text note a25-26 reads:
e S Eﬁéﬁtﬁgaﬁ&%EJr%%ﬂ?Iﬂzﬁﬁ i?aﬁﬁ‘ 629a26: KIEE ELL
/\% f’ SRR M E 2%, About the translator, 547a28-ba: /DM SR - BRE: EH, 2

T, N B o PREEA o RIEHEERY, SRR o (LYiRRE, TR o GBI
FHEF, B EFARTEE A —H.
109 In Ono1932-1935:10.136¢.
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same, and moreover they seem not to have passed through the hands of the same trans-
lator” Further, he continued: “The siitra catalogues and biographies of monks nowhere
record that [Mandalasena] translated the text again.” He concluded that although fur-
ther investigation is required, apparently the present eight juan version of the Dasheng
baoyun jing is due not to Mandalasena but is in fact the “lost” translation of Subhati. This
hypothesis of Sakurabe’s is (at present) the most plausible interpretation of the question.
If correct, it would mean that the Dasheng baoyun jing has nothing to do with Man-
dalasena (of around the year Tianjian X &5 2 of the Liang, that is, 503), but belongs instead
to Subhati (of the Chen [, 557-589), making it fifty to sixty years later than has generally
been thought. Although Mandalasena, Senggiepoluo and Subhiti were all from Funan,
and more or less contemporaneous, and no matter the correct attribution, none of this
need necessarily suggest any particular connection of the sutra itself with Funan.!0

The Dasheng baoyun jing is divided into seven chapters (pin i), of which the sev-
enth is called the Baoji pin % & . None of the other three Chinese translations of
the Ratnamegha-sutra divide it into chapters, and in none of the others is this Baoji pin
included. This fact, along with the fact that the Dasheng baoyun jing appears only in
Fuzhou (Song period) editions of the Chinese canon and not in other editions, and the
supposition that this translation is in fact the “lost” translation of Subhiti, are all worthy
of note.

Given that the Baoji pin corresponds exactly to the kp, it follows that the Dasheng
baoyun jing is a composite of the Ratnamegha-sitra and the xp.!! What, then, can we
say about the KP as it appears in the Baoji pin? In both its manner of translation and in
its general structure, M bears the closest resemblance to Q. To deal with the question of
structure first, both Q and M lack the following sections of the text: § 27, 28, 33, 55, 84,
89, 119, 120, 126. However, Q also omits § 21, 22, 50, 51, which are found in M, while the lat-
ter omits § 54, 80, 81, 82, 90, 91, and 92, which are found in Q.12 Especially characteristic

110 Although highly speculative, Antonello Palumbo writes to me: “In southern China during the first half
of the 6th c., most foreign Buddhist masters with a knowledge of Sanskrit came from Funan simply
because all other directions were closed. But this does not mean that they brought the texts they trans-
lated from there, or even that they brought them along at all. They may well have found several such
texts already there in Jiankang, which may have been brought from NW India and Central Asia earlier
on, in the 5th c., when direct communications were open between the South and the NW. I am pretty
sure, for example, that this was the case for the version of the Ashoka legend that Sengqiepoluo trans-
lated in 512, the Da Ayuwanyg jing (T. 2043), for which matching Skt. fragments have been found among
the Scheoyen mss. from Afghanistan.”

111 A possibility, remote as it might be, is that a version of kP was contained in the same manuscript bun-
dle as the Ratnameghasitra manuscript which served as the Vorlage for Subhiti’s translation, and that
he mistakenly integrated kP into the latter. There are, however, some reasons to question the likelihood
of such a scenario, for which see below.

112 The presence in M of §21—22 and 50-51, which are missing in H, ], Q and Cy, may indicate that M is
later than Cy. In fact, however, Cy does include the text portion of § 21—22, without commenting on it;
it is most likely that this was added by some later person(s) after the initial translation of Cy. However,
as noted above, at many places in Cy, especially in its Tibetan version, long sections of the siitra text
have been inserted without comment. These too give the impression of being later additions. An ini-
tial impression is that the presence in H, ], Q and Cy of § 54, 8082, 90—92 (§ 92 is missing in H), which
are absent in M, is more likely to indicate not that M preserves some older form of the text, but that
for some unknown reason these sections dropped out of M, or were not included in its Vorlage. It is
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is the fact that the section comprising § 150156, in which the Bodhisattva Samantaloka
appears, while missing in the older translations (namely H, J and Cy), is found in Q and
M. On the other hand, § 157-163 appear in ] and Cy but are omitted in Q and M. These cor-
respondences make the close affiliation between Q and M obvious. On the basis of these
facts, therefore, it is one hypothesis that these two texts are based on a Sanskrit tradition
of the kP different from other extant versions. At the same time, there are good reasons
not to consider the two translations as entirely independent witnesses.

The extreme similarity in style of translation and choice of vocabulary provides evi-
dence additional to that of structure for a close affiliation between Q and M. For example,
in § 41 M is almost a calque of Q, and in remarkable contrast to the other Chinese trans-
lations. It is possible to find similar examples virtually everywhere throughout the text.
Since M may be considered a later translation than Q, with the language tidied up and
certain clarifications added, in some sense it is a better translation than Q, and almost
certainly should be considered its revision or amended version, and therefore dependent
on Q, even if its creators also had access to a Sanskrit manuscript of kp. For a particularly
vivid example, in § 68 we find an analogy: A magician conjures up a magical creation, but
then that magical creation turns and devours that very magician. In the Chinese transla-
tions we find the creation rendered: H {L{E A, J {EAEZI A, Q TEZI A, S fE4JAE. All of
these point clearly to a created, or magically created, person. In contrast, M renders %]
{EX# 7, a magically created wild tiger. The term “wild tiger” f#% % does not occur in the
Sanskrit as we have it, and seems to be either the translator’s interpretation, or to reflect
a different Indic tradition. If we imagine a “wild tiger,” certainly the idea that the cre-
ation devours the magician makes greater sense. The Sanskrit text (available at present
as quoted in the Madhyantavibhagatika) contains the term purusa, but this refers to the
magician himself and not to his creation.13

A problem does arise, however, with regard to the group of passages § 150156, found
in Q and M (and incidently in S), but not in H or J. This set of passages is out of character
with the kP taken as a whole. Until this point in the text, kP has consisted of a discourse
of the Buddha delivered to Kasyapa, and for this reason it has made sense to refer to kp
as the “Kasyapa chapter.” Starting with § 150, however, the Buddha begins to preach to the
bodhisattva Samantaloka. Herein is preached the homily that just as one rides in a boat
and seeks to pass over the Ganges river, so the bodhisattva should swiftly concentrate his
energies and seek to pass over to the other shore, not using a boat but instead readying
the steady ship of the Dharma.l'#

possible that in revising Q, those responsible for M had access to a Sanskrit manuscript and followed
it in some respects.

113 Yamaguchi 1934: 247.12—16: tadyatha kasyapa mayakarah puruso mayakytan nirmimite, atha sa maya-
nirmitas tam eva mayakaram khadeta. evam eva kasyapa yogacaro bhiksur yad yad evalambanarmn
manaskaroti tat sarvam asya riktakam eva khyati .... The passage has been discussed in detail by Chen
2018, with superb insight.

The quotation of the present passage in the Foxing lun {3 &, attributed to Vasubandhu but
according to Hattori 1955 actually a composition of Paramartha (500-569), reads the wording as follows
(T. 1610 [xxX1] 809b23—24): EEUNLETE 56 414, F{F F % 12 & ZJFifi. This suggests a familiarity
with M.
114 On these passages see Silk 2010.
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Baoji pin, used as the title of M, seems to constitute evidence that the translator (using
that term broadly here; perhaps tradent, or even editor, is better)5 knew that this sec-
tion of the text was in fact the kp. However, although the kP calls itself Maharatnakita
in § 52, the wording corresponding to this in M is Baoyun weimiao jing &5 E LD 4E, in
which the word baoyun, *Ratnamegha, indicates that M itself was completely absorbed
into the Baoyun jing, the Ratnamegha-sutra. This can only have been a self-conscious
choice of the compiler/editor. Baoji pin seems to have been applied to the text since the
bodhisattva to whom the Buddha directs his preaching from the beginning through the
majority of the text is called Baoji. But there is not complete consistency here. In the xp
from §1-140 the Buddha preaches to Kasyapa, then in the episode from §141-149 Subhuti
enters the picture. In the anomalous section §150-156, the interlocutor is Samantaloka,
and with §157 Kasyapa returns. At the beginning and end of the siitra, the representative
listener is Kasyapa. But in M, Baoji bodhisattva appears only in §1-135, and the other sec-
tions from §139 on correspond with the description just given. That is, in the first part of
the text in M the name Jiashe (Kasyapa) is replaced by Baoji bodhisattva, but later this is
not maintained, and what we might well understand as vestiges of the original text, with
the name Jiashe, remain. This suggests a process of revision which was largely but not
completely carried through.

Now, as mentioned above, the section with Samantaloka is odd. Among the various
versions, H completely lacks § 150165, in which Samantaloka appears on the scene, and
among the Chinese translations these sections are found only in Q, M and S, while in con-
trast the following § 157-165 are omitted in Q and M but found inJ (except §158) and Cy.!6
This situation, in which a set of passages is completely missing in the oldest translation
and then sometimes appears and sometimes not in later translations, suggests that we
view this section as either a later addition to the siitra or as representative of a different
lineage (or different lineages) of the text, since it is difficult to hypothesize that translators
intentionally chose not to translate part of a text that they found in their Vorlage.l'”

3 The Dates of the Several Versions of the Kasyapaparivarta

Among the seven Chinese translations discussed above, the Song version is the newest.
Forming a group together with the Tibetan Kanjur translation and the Sanskrit text, these
three versions contain a set of verses attached to almost every section of the sutra. As indi-
cated above, these verses are either additions to an original core sutra text, or belong to a
lineage of the scripture separate from that transmitted in other versions without these
verses (Silk 2013). But even within the group of three late versions—Sanskrit, Kanjur
Tibetan and S—we can determine a relative chronology.

115 Although he kindly credits me, refer to the published comments of Rob Mayer, first at https://blogs
.orient.ox.ac.uk/kila/2010/10/0g/authors-plagiarists-or-tradents/, then 2015: 232—233.

116 ] contains §157, 159-163; Q contains §150-156, 166; M contains §150-157, 159, S contains all sections
through §166. Cy in Tibetan contains § 157-163, 165-166, while in Chinese §157-158, 160-162.

117 Leaving aside from this general rule the question of the omission of materials removed for fear of caus-
ing offence, such as the omission of sexual references in Chinese translations of Tantras.


https://blogs.orient.ox.ac.uk/kila/2010/10/09/authors-plagiarists-or-tradents/
https://blogs.orient.ox.ac.uk/kila/2010/10/09/authors-plagiarists-or-tradents/
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The Tibetan Kanjur translation is attributed to Jinamitra, a figure of the early ninth
century, of the time of King Ral pa chen, and the translation is already listed in the Lhan
kar ma catalogue (earlier known to scholarship as the Ldan kar ma) and "Phang thang ma,
both of the early gth c.!'® The Tibetan translation of the kP thus belongs to the eighth or
very early ninth century, and is older than the Song Chinese translation. The Song trans-
lation is attributed to Shihu, who arrived in the Northern Song in 980, and thus, if this is
correct, his kP translation belongs to the end of the tenth century. This does not, however,
prove that his Sanskrit Vorlage dates from this period as well.

It is difficult to ascertain the chronological relation between this Song translation and
the available Sanskrit text. Staél-Holstein thought that his Sanskrit manuscript belonged
to the ninth or tenth century, though more recently Vorobyova-Desyatovskaya et al. (2002:
vii) place it in 7th—8th c. Khotan.!!® In any event, although differences due to recensional
variation must always be considered as well, its contents seem to be later than the text
upon which the Song translation was based. For example, in § 131 after the verses the main
Sanskrit text contains an additional section in prose, not found in any of the other ver-
sions, and also missing in other Sanskrit fragments (Vorobyova-Desyatovskaya et al. 2002:
61). In §146 the Sanskrit text is greatly expanded in comparison with all other versions,
and the same tendency can be detected in section §103 and elsewhere. Such examples
raise the question whether the main Sanskrit manuscript might contain a text represent-
ing the newest available version of the text (remembering that while a text in a given
material form cannot be newer than that material form, it may well be older), or whether
we confront here questions of divergent lineages rather than of chronological priority.
Part of the complication is the presence in § 33, 84 and 89 of the Song translation of verses
absent in all other Chinese versions, which gives the impression that the Song version
contains a more developed form of the text. Likewise, in §120 Tibetan contains a verse
not in the Sanskrit text, but of course, we must also reckon with the fact that our main
Sanskrit manuscript is a codex unicus, and therefore in no way should be understood to
represent “the” Sanskrit tradition. All of these examples, taken together, suggest that it
will be more fruitful to think in terms of divergent textual developments than of a single
linear evolution over time.

Notwithstanding whether they should properly be placed in a single line, one linked
to the other, the texts we have do belong to different moments in time. Thus, recapitulat-
ing what we have said above, we can tentatively place the available versions of the kp in
chronological order as follows:

H Later Han translation: 179

J  (Western) Jin anonymous translation: = 291-299
Q (Western) Qin anonymous translation: 384—431
L

Jiashe jinjie jing: (400-470)
Cy Northern Wei, Baoji jinglun: 508-535
M  Chen, Dasheng Baoyun jing: 557589

118 Herrmann-Pfandt 2008: 38, #67; Kawagoe 2005: 8: #25.
119 Kuno1938:108 had earlier offered a range of 6th—-8th c.
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Sanskrit Manuscript (S1 p/2): 7th—8th century
Tibetan Dunhuang version: 8th~gth c.?

Tibetan Kanjur translation: 788-824

S Song translation: End of tenth century

In addition to the above, we have the Tibetan translation of the commentary, the Chinese
version of which is referred to by the abbreviation Cy in the list above. Since the name(s)
of the translator(s) is (are) not given, we cannot be sure, but probably the Tibetan trans-
lation of the commentary is later than the translation of the sitra itself. This text also
underwent a remarkable change, and the Tibetan version is much expanded in compar-
ison with the Chinese, the views of the teacher Chos kyi bdag po (= Dharmasvamin?)
being introduced for instance. It is not possible, however, to go into detail here (see Silk
2009).

Having examined the dating of the various versions of the kP, we can see that the
existence of seven Chinese versions, beginning with that dating to the Later Han, illus-
trates the interest some Chinese monks, and others (especially in the case of the Song
translation, perhaps [also] those in political power) had in the satra over a long span
of centuries, or at least the interest some of them had in making translations available,
for the text never generated the type of attention in China which led to the production
of a considerable commentarial literature, such as that produced on the Lotus Sitra,
Mahayana Mahaparinirvana-mahasutra, the Pure Land sutras, and the like. The text
therefore, despite the existence of these multiple translations, in another sense did not
deeply penetrate the Chinese Buddhist intellectual world, and this fact raises a host of
questions of its own, which should be addressed separately elsewhere.

While giving due weight to the idea that we most likely do not see here a linear devel-
opment of a single core text,120 it is still possible that in addition to illustrating some
(yet undetermined) kind of sustained attention to this text, consideration of the date of
compilation and of composition of the different versions would allow us to make some
suggestions about the ways that at least this particular siitra was formed and developed.

First, it is fair to say that even the oldest version of the kP as we have it today, the Han
translation, represents a snap-shot of but one form of textual evolution, and certainly not
the earliest. It is difficult to imagine that stitras, even relatively short ones like the kP, were
composed in one stroke. Probably the germ of the text developed out of many episodes or
pericopes, “elements” (or likewise some sort of “unit”) which served as constituent parts
integrated into a composite version. These pericopes or “elements” were gradually col-
lected together until ultimately a single sutra was formed, but this single sutra was never
frozen into one and only one form. Such a process of collection in some respects accounts
for the large and small differences and for the variations in the doctrinal, literary and
structural nature of the versions to which we now have access, and of course we know
that these versions represent only a—to some extent random—preservation of the once
much richer variety of forms of expression of “the same” literary work. Some scholars
have, however, imagined a different form of evolution.

120 See Silk 2021: 156 for a visualization.
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For instance, as noted above (note 82), Ono Hodo once suggested that the Jiashe jinjie
Jjing (our L, corresponding to § 111-138) represents the earliest form of the kp, finding evi-
dence for this in the fact that the “attainment of merit” section at the end of this group
of passages signals the end of a sutra. But the Jinjie jing is clearly an excerpt, a Chinese
production based on the Han translation, and therefore certainly not an independent wit-
ness to any Indian state of the text. This early suggestion of Ono, then, as he himself later
concluded, can confidently be rejected.

However, it is, of course, theoretically possible to consider a stratum corresponding
to the Jiashe jinjie jing to have been one of the pericopes which was drawn upon to
compile the present kp. Other elements possibly antecedent to the kP as the unit we
now know include the stratum comprising the sixteen (or twenty or twenty-two) sec-
tions of four qualities concerning the bodhisattva’s practice (§1-22) and the stratum in
which is described the Middle Way and the practice of seeing things in accord with real-
ity (§ 52—71). Yet, it is hard to argue on any objective ground that any of these, alone or in
combination, might represent an “original core” of the KP.

Next, the episode (§139-149) of five hundred monks leaving the assembly, having been
unable to understand the Buddha’s preaching, is paralleled in a number of other Bud-
dhist scriptures, and while it can be considered as a pericope of the sitra, it is difficult
to consider it too as an original core element peculiar to the xp. Furthermore, the stra-
tum in which the bodhisattva Samantaloka appears (§150-156) represents a secondary
stratum almost certainly added, as argued above, at a later stage. Therefore, even our ear-
liest witness of the kP shows strong and indeed compelling evidence that it represents a
developed form of some evidently earlier forms of the work.

If, then, we cannot be certain about the process of development of the kp, what of its
present location within the MRK collection?

4 The Formation of the Maharatnakuta

It is possible here only to briefly address the question (or better, questions) of the ori-
gins of the collection of 49 sttras within which the kp is now classified, the Mrk. Already
Staél-Holstein (1926: xving) questioned the idea that the Sanskrit text of the MRK was
formed in India, pointing out by way of proof, as noted above, that in Indian works the
KP is always quoted by the name Ratnakuta, while other texts included in the MRK series,
such as the Rastrapalapariprccha, are quoted as independent texts and not considered to
be part of any larger unit. Thus the Sanskrit appellation Ratnakuta is limited to the xp.
But does this adequately demonstrate that no MRK existed prior to the time of Bodhiruci,
held to be responsible for the MRk as we now know it?

An important question for understanding the place and status of the kP in China is
whether the larger collection into which Q was incorporated—what we now know as the
MRK—existed before Bodhiruci presented this collection to the throne in 713. To antici-
pate the answer to this question, there is little reliable evidence pointing to the existence
of an MRK collection before its compilation by Bodhiruci, at least in any unambiguous
manner.

One piece of evidence which has been brought forward to argue for the contrary
conclusion is a passage in the (let us remember, notoriously unreliable) Lidai sanbao ji
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JERZ=E4 (our Ls)) of 598, that is, significantly before the 713 date. There reference
is made to *Jfianagupta’s having seen a *Ratnakiita (Baoji Eif&) in what may be Kargha-
lik (Zhejujia #E$5)700), in Central Asia.2! Upon this basis some have placed the Mahara-
tnakuta collection as a whole in the sixth century. It seems evident, however, that the
reference can only be to the single siitra we know as kP, that is, the Ratnakita par excel-
lence, all the more so as immediately following in the list comes Lenggie £5 {fll, that is,
the Lankavatara-siitra. The Ls] passage refers to the texts as “in all 100,000 verses” &5
B {5, and lists side by side with the Baoji the Larikavatara, the Anantamukhadharani,
the Mahamegha-sutra and others.122 If he expression is taken to mean that each text is
100,000 verses in length—which seems very unlikely—this may allude to the idea that
Buddhist scriptures were originally of magnificent lengths, with only much abbreviated
versions having survived in this Saha world. Whether or not that idea is relevant here, it
is hardly possible to accept this kind of legendary language as evidence for the historical
existence of a collection. While the cited passage, therefore, may well stand as evidence
for the existence of kP itself in the 6th century, since the existence of the Han translation
makes it virtually certain that it existed already in the 2nd century, we learn nothing new
here 123

A more significant complication comes in the story that Xuanzang (2 %%, c. 600-664),
at least 50 years before Bodhiruci, planned to translate the serial MRK, but was prevented
from doing so by old age. If reliable, this would demonstrate that the collection existed
as a collection—in whatever form—before Bodhiruci began his efforts. The relevant pas-
sage reads:!24

BT AR IR H W — HEAOR TS R i 57 RGN IR AL - JRRT
RREH ZE, REIEI T3z, AR AR(E, SR E: | LA BB
[F - ZBEH BRI, NMEPHL - SEHIE 2, B3R E - ST ZFaE
REEAR G ) - FOZBFTALRI, (6 RAHRE, AR - (G528 ST, HAFTT
i o BAEHE -

On the first day of the first month, in the spring of the first year of Linde (= 2 Febru-
ary 664), the bhadanta monks responsible for translation, as well as the community
of that [Yuhua] monastery, earnestly requested [the Master] to translate the Da

121 I briefly discussed this in Silk 2019: 231n7, referring to Sakurabe 1930: 134. The Lidai sanbao ji passage
is found at T. 2034 (XLIX) 103a21, and see Chavannes 1905: 353 for a translation. The full passage is Ls],
103az0-23: JEEI G TR E - AL lg - HANZERSE - FEE - 5% 85 i 75
[& - SHHLFEEE - FERFCHET - HRERER - EacE - J\EcE ~ RELLE.

122 Nakamura and Arai 1978: 394 opined that the record of *Jfianagupta/Jfianayasas of a 100,000 verse
Baoji jing proves the early existence of a serial MRK. Likewise, Okamoto 1991: 17 rendered the expres-
sion B +E {8 “Z 11 £ 1+ /718, also understanding therefore a reference to a major collection.
He further pointed out that in Tibetan sources too the MRK is generally cited as of 100,000 verses. The
considerations of Pedersen 1980 are, I think, overly credulous.

123  Although he does not go into any detail, this seems to be the opinion of Takasaki 1961: 3 as well.

124 T. 2053 (L) 276c2—9. The translation is based on that of Li 1995: 331, significantly modified. I accept the
following variants from the Taisho apparatus: for E#E I read {§7; for %, I accept U; for 15 FF I accept
14, all of these based on the readings reported by the editors for a number of witnesses.
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Baoji jing. Upon seeing the sincerity of the monks, the Dharma Master, after just
a moment translating only a few lines, closed the Sanskrit text and stopped the
task. He told the monks, “This sutra is as voluminous as the Mahaprajiiaparamita
sutra.?5 Estimating my own strength, I shall not be able to complete this work. I am
approaching my death, and my energy will not continue for long. Now I wish to go
to the Lanzhi Valley and other places to worshipfully bid farewell to a koti of Buddha
images.”26 Then he set off together with his disciples, and when the monks gazed
at one another, each and every one of them dissolved in sobbing. After worship-
ping, [Xuanzang] returned to the monastery and engaged exclusively in practising
the Way. From then on, he stopped with translation work.

This passage comes from the well-known Da cien si Sanzang fashi zhuan K28 835 =
i 2 Fif {8, a work claimed to have been completed by Yancong =15 in 688, following
on the uncompleted task of Huili £ 77, (614-?), though there are significant problems
with this traditional account. In any event, the first catalogue to list the work is the kSL
of 730, and one cannot entirely rule out the possibility of interpolations made after 688,
although a rationale for such an interpolation in the present case is not self-evident. But
that does not mean that no such rationale exists. I believe, in fact, that the reference to
the Maharatnakita here may well be anachronistic, and the result of later editing. If it is
correct (and see note 127) that this account was written as part of the efforts of the future
empress Wu Zhao (Wu Zetian E HI|°K) to consolidate her power, it is also possible that
a reference to the Da Baoji jing was inserted in the text and connected with Xuanzang as
part of an effort to associate him and his charisma directly with the (perhaps then con-
temporary) project of Bodhiruci to actually produce the collection. As it is, the tone of
the passage is hagiographic and we are compelled by modern standards to judge it in at
least some respects as fictional.’>” We need to recall several things about the situation of
Xuanzang at the point in time here referred to. Namely, from 659, Xuanzang moved to the
Yuhua monastery, a move that, as Liu Shufen points out (2022), was designed to shield
him from the political purges going on at the time. Indeed, it was at this monastery that
he completed the enormous Mahaprajiiaparamita in 600 juan. This is, however, five time
larger than the MRK’s 120 juan, and thus the authors’ claim that the MRK is in terms of

125 According to Forte 2002: 98n83, relying on KsL, 555b28-29, this translation was completed 25 Novem-
ber 663, a scant four months before he was putatively asked to translate the MRK.

126 [ am not certain about the meaning of this sentence. The Lanzhi valley is part of the Yuhua Palace &
#E'E complex, and Xuanzang died in that complex on 5 February 664, having dwelt there from 659
onwards. On the circumstances see Liu 2022: 256, 264—264. I do not know, however, whether {E (/5
{4 means a koti of buddha images or is the name of a particular image, nor the particular significance
of the valley. Rafal Felbur writes to me that, “there were in fact three ‘valleys’ of note in the area: in
addition to Lanzhi valley, there were also Fenghuang Valley JE|JE 7+ and Shanhu Valley Hf##. But
I have not found any trace of an individual Buddha image called {ELi{3:f. The collocation {E A {3
emerges in the language of Chinese Buddhist texts precisely in the Tang, with not a single instance
pre-Tang. All in all, I strongly suspect that the idea here in the biography is that Xuanzang wishes to
go to the Lanzhi valley, and the other (two famous) valleys in the area of the Yuhua complex, and bid
farewell to the very many Buddha images there.”

127 Kotyk 2019 demonstrates the extent to which some passages in the work can, in comparison with offi-
cial documents reporting on the same events, be shown to have been fictionalized.
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the number of its scrolls equal to the Mahaprajiiaparamita (JHL A% S il B A f 5 [H]) can
only be taken as rhetorically driven.

That being said, is it entirely impossible to imagine that Xuanzang knew of something
he understood as a Maharatnakuta collection? It is difficult to speak of absolute impos-
sibility, but the evidence seems to be against it, and not only the Indian evidence which,
alongside a great many references to a Ratnakuta scripture which is equivalent to our
present KP, preserves not a single trace of a collection. Moreover, there is another com-
plication in understanding the passage above as evidence for the existence of the MRk
as a collection in 664, and that comes from a spot earlier in precisely the same Da cien si
Sanzang fashi zhuan. The relevant passage reads:128

TOWERTTG R EEE, BEASL - Al HERA - fa - NP E
HUGREZGR FUE - HENPICER T - (it 2EE 1 - SRk
B moe /52 ©

’

’

On the first day (of the seventh month) the Master started to translate the palm
leaf Sanskrit texts. He began [on that day] translating four texts: the Bodhisattva-
pitaka, the Buddhabhimi, the *Sanmukhi-dharant, and the Xianyang shengjiao lun.
Of these, the translation of the Sanmukhi-dharani was completed on that same day,
and the Buddhabhimi was finished on the fifteenth day (of the seventh month),
while the Bodhisattvapitaka and the Xianyang shengjiao lun were done only by the
end of the year.

The obvious problem here is that while reference is made matter-of-factly to the Bodhi-
sattvapitaka, no mention is made of its inclusion in any MRK collection, where we find it
now. It is hard to imagine that if there had been an awareness of this inclusion it would
have been overlooked, especially in light of the passage later in the same work, cited
above. Of course, one could argue that while Xuanzang knew a Sanskrit manuscript of
some Maharatnakita collection, it did not contain 49 texts, or at any rate did not con-
tain the Bodhisattvapitaka, which then would have been added to the collection later by
Bodhiruci. It is evident, however, that such reasoning adds hypothesis upon hypothesis
until almost anything is possible. If we are to be sober, we probably should conclude that
the first cited passage—that claiming that Xuanzang had a copy of the complete MRk
in Sanskrit—is a later addition, and does not refer to any historical event actually taking
place during Xuanzang’s lifetime.

Another parallel passage may not after all be independent evidence, and it is difficult
to know how to treat the Da Tang gu Sanzang Xuanzang fashi xingzhuang KR = 5
ZEETERATTTIR, the history of which is unclear. The passage relevant for us, which ends
with Xuanzang alluding to his impending death, reads:!29

128 T 2053 (L) 254a6-10, trans. Li 1995: 181, modified.

129 The passage is T. 2052 (L) 219a13—18. On the text, see Kotyk 2019: 521-524. It is credited to an otherwise
unknown Mingxiang = 5¥, and said to date from shortly after 664, but this is highly questionable.
Kotyk 2019: 524 is inclined to date it to the early Song.
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In the first year of Linde, on the first day of the first month, the community in the
Yuhua monastery and the monks requested [Xuanzang] to translate the Da Baoji
jing. The Dharma Master demurred, saying: “I understand that as yet there are not
the karmic conditions for this scripture in China. Even were I to try to translate it,
I would be unable to finish the task.” They insistently entreated him, not relenting.
But the Dharma Master said: “If I were to translate it, there is no way I could make
it through five lines.” Thereupon he translated four lines, and stopped, telling the
disciples and translator-monks that all conditioned dharmas are certain to end in
destruction: since they have the nature of foam and illusion, how could they last for
long?

The similarity of this passage to the first passage quoted above from the Da cien si Sanzang
fashi zhuan, and the uncertainty over the history of the Da Tang gu Sanzang Xuanzang
fashi xingzhuang (which is very likely to be considerably later), suggest that we must treat

it as a later recounting of the former’s account, rather than as independent corroborating

evidence.
Also dated many years after the fact is a passage in the Kaiyuan Shijiao lu fa TTFEZ

%, in which we read:130

BEEEEE T UE o EAGEE, eI, A aabk - %, ST Ak
%EWHE_?EUE, AR o JOBATEST, ST RS AR ERE + 22

e BINEEF T, BIARE R, sEEREHE ]‘*’7“?“'*5 o BLREN T T
%iﬁZﬁJKnﬁfﬁAﬂ“* REECE, BAKHEE - EFAL - BEIGE
Z o AT IR E: rﬁtiéﬁé\iﬁtiﬂiiikﬁi%c ér?ﬁjjﬁv%% EX
o NS - FUEAKH, EHEEIEA - A7 anS g aLeR .

This siitra consists of forty-nine sections (hui & ). The translators of previous dynas-
ties had extracted some of the sections and had translated them separately, so it
was not complete. Formerly, during the Zhenguan era, the Master of the Law Xuan-
zang travelled to India and came back with the Sanskrit text. He translated the Da
Pusazang jing [Bodhisattvapitaka], the twelfth section of the Baoji (Ratnakuta), at
the Hongfu Monastery. Then, when he finished the translation of the Mahapra-
Jria[ paramita] at the monastery of the Yuhua palace, the bhadantas earnestly im-
plored him to translate the Baoyji.

The Master of the Law [Xuan]zang said: “The work of translating the Ratnaku-
ta (Baoji) is not inferior to that [necessary for translating the| [ Maha]prajiia| para-

130 T. 2154 (LV) 570b3-12. The translation is that of Forte 2002: 97-98, modified, translated earlier by Lam-
otte 1976: 1844-184s5, in the note.
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mita]. My life is going to end and I am afraid that I will not be able to bring this
work to completion.” Since he was insistently asked, he opened the [Sanskrit] text
to translate it; he was able to translate some lines, then, sighing, said: “This stitra does
not yet have a karmic connection to the beings of this land (China). My energies are
weakening and I cannot succeed.” Then he stopped.

When [Bodhi]ruci came, he too brought the Sanskrit text [of this sutra]. Hedi
(Zhongzong) ordered [Bodhiru]ci to continue [Xuan]zang’s remaining work.

I would venture to suggest that the wording of parts of this account are so close to those
in the hagiography of Xuanzang quoted above that they either were borrowed from, or
at the very least inspired by, it.!13! Furthermore, there is again an apparent incoherence
in this account which mirrors that in the hagiography, namely that a distinction is made
between the Bodhisattvapitaka and the MRK.

Now, these are not the only sources which present a challenge to a clear picture of
the history of the MRK collection, and we must consider one final reference found in
a work the Indian origins of which seem fairly secure. Several times in offering quo-
tations, the *Dasabhumikavibhasa -+ {F B2 2270 &@,'32 traditionally considered to have
been translated by a group associated with Kumarajiva,!33 refers to a Baoding jing & |H
4%, within which are to be found both a Kasyapa chapter (the reference is B JH 4% 1 5%
fi1)134 and an *Aksayamatibodhisattva chapter.35 The former refers to the present Kp
(see Appendix 11, which illustrates this with KXp §134), but interpreting Baoding jing here
is not straightforward, since the very same Dasabhiumikavibhasa quotes the KP in a num-
ber of other places, but it does so without reference,'3¢ or by calling it the *Kasyapa sutra
FNEELK 137 in these cases without reference to any Baoding jing. As just noted, the Dasa-

bhumikavibhasa also quotes an *Aksayamatibodhisattva chapter in the same manner, that

is, apparently attributing it to a Baoding jing. The passage begins: & [H 4% o1 4 75 &

131 Takasaki 1961: 3, noticed the claim in KsL that Xuanzang was asked to translate the MRK, which is not
mentioned in the Imperial Preface to the MRK, and expressed his doubts about the historicity of the
account, pointing to the disconnect with the account of his translation of the Bodhisattvapitaka as an
independent sitra. He went on to extend this doubt to the veracity of the Da cien si Sanzang fashi
zhuan.

132  See Hachiriki 1988 for a more general treatment.

133 This is not uncontroversial. See Todo 1953, and more recently Kuwahara 2016, who inter alia summa-
rizes a number of earlier views.

134 T.1521 (xxvI) 18c13. On the KP passages, see already Shiomi 1932: 94—95 (1034-1035), although I do not
agree with his notion that Baoding jing is equivalent to the Maharatnakita. Shiomi evidently felt, as he
says explicitly on p. 96 (1036), that a large collection, which he does not apparently necessarily identify
with the Maharatnakata as we know it but which included the kP and Aksayamati, existed in the time
of Nagarjuna, a position I think has little to support it, despite the fact that this is also the opinion of
Kuno 1938: 89—97. On the/a Baoding jing, see also Amano 1965, Soma 1979. Despite its promising title,
there is little to learn from Haseoka 1954.

135 Sutra catalogues record a five juan Baoding jing translated by the Liu-Song period monk Zhu Fajuan
ok, (zM [11],175b3; T. 2148 [LV] 213a9; KSL, 634b29; ZXSM, 969a1—2), but by 515, €sZ], 13b, already
lists it as unavailable to him. We have no clue as to what might have been the contents of this text, or
if this might have something to do with the reference in the Da zhidu lun.

136 T 1521 (XxVI) 67b7.

137 T 1521 (XXVI) 110c25, citing KP §135.
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TEE S = 1 S E R 28 %5 F5 T 55,138 meaning that the passage which follows this is
clalmed to come from the Baoding jing's *Aksayamatibodhisattva, chapter 30, the expla-
nation of the dana paramita. Now, there is an *Aksayamatipariprccha included in the
MRK as suitra 45, but the cited text has been identified rather with a passage in a different
text called Aksayamatinirdesa, this found not in the MRK but in another sitra collection,
the Mahasamnipata, and although the passage deals with dana, it appears in the 12th
chapter of the sutra.!®? In light of these references from the Dasabhumikavibhasa, while
it is difficult to know what to conclude about its idea of a Baoding jing, it is nearly impos-
sible to consider that it might refer to a Maharatnakita collection.

However, the case is not yet complete, since we have a single instance in Kumara-
jiva's Da zhidu lun KZEE 5 (*Mahaprajiiaparamitopadesa) of a citation of the kP (§ 83)
under the title Baoding jing &5 JH4%.140 However, in the other places in which Kk is quoted
in this work, the citations are not attributed. It is hard to know what to make of these
instances in the Dasabhumikavibhasa and Da zhidu lun, but it seems too great a leap to
conclude that, since these works are traditionally ascribed to Nagarjuna, there existed a
large sutra collection which was the Baoding jing, that is, the Ratnakuta, in the time of
Nagarjuna. The present MRK, according to this way of thinking, would represent a reorga-
nization of this Baoding jing, with some differences in terms of which texts are included
and in the extent of the collection. I think this idea can be dismissed; it seems to me indis-
putable that Indian authors of treatises display no knowledge of the MRK as a unit, and
certainly not the unit that we know today.

Several further pieces of evidence might also be noted, although they offer no definitive
information. In his translation of the Madhyantavibhagabhasya, Paramartha (499-569)
renders Ratnakuta with none other than Baoding jing.!*! Likewise, in the Northern Liang
1L (397-439) Ru Dasheng lun A K3, we find another such usage, though so far [
have not identified the sutra cited,'*? and moreover, when this text actually does quote

138 T 1521 (XXVI) 50a9-10.

139 Identified already in Shiomi 1932: 93 (1033), in Kuno 1938: 89-93, in Amano 1965: 464 (157), and yet
again by Bhikkhu Bodhi in Dharmamitra 2019: 1.673n179 (of whom only Kuno referred to his predeces-
sor, whose ideas he discusses pp. 109-110), as the passage beginning at T. 397 (x111) 189a18 with [
B1TTE R 5 %5, A 1] G535 (the speaker is Aksayamati). Note that this passage, while in chapter 12
(ﬁ%%%ﬁé fhes .22 —), occurs in the 27th juan of the collection, K /75 KELKEFE —+
1. Might we consider the possibility that the translator of the Dasabhumikavibhasa had a version of
the Mahasamnipata in which the juan division was slightly different, and that he therefore meant to
refer by 30 to the juan division of the Mahasamnipata collection? As we have it now, the collection is
60 juan in extent. The history of this text is extremely complicated, and cannot be investigated further
here. To get a small taste, see https://dazangthings.nz/cbc/text/2170/.

140 T 1509 (XXV) 266c28. Curiously, the same passage seems to be quoted also at 383b18ff,, but without
any attribution. Xuanzang’s disciple Kuiji £57& explicitly cites the Da zhidu lun passage in his Amituo

Jjing shu [[SBE LR (T.1757 [xxxvi1] 315b19—20), B FE 5 [£5 JHLE, obviously therefore of no value
to us here. Similar is the citation by Jizang 5 4% in his Bailun shu T S Fi of a quotation from the
Dasabhiimikavibhasa (T. 1827 [XL11] 250c5-6): FEMS {32205 [EF JELE.

141 Zhongbian fenbie lun 3255 15 T. 1599 (xxx1) 462b1g, with the title Ratnakita in Sanskrit at Nagao
1964: 69.19. That the Foxing lun #1453 T. 1610 (xxX1) 80ogaz4-bz2 cites KP § 66 is not good evidence,
since it is well known that this text was created in China, and thus its usage in such an instance is
clearly secondary (see above n. 113).

142 T.1634 (XXX1I) 43a20.
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KP, it does so under the title Baoji jing EEFE4%.143 One final reference, while not clear, is
also certainly not relevant to the kKp, namely a passage in Yijing’s 53 (635-713) trans-
lation of the Ksudrakavastu of the Miilasarvastivada Vinaya ff A5t — 1] & B 2= HF
¥ =, which refers to a siitra in the Samyuktagama as follows: X > JFEe] 7 JEE (# 55
i B JTHAS H3, “In the Baoding jing of the Buddha's Preaching section of the Saryu-
ktagama.*** Though I cannot identify it, the reference is obviously to an Agama text.
Now, one of the things we know from a number of recent discoveries of Sanskrit manu-
scripts is that there existed any number of what we might think of as ad hoc collections of
scriptures (at least: we do not know otherwise). I would venture to suggest the possibility
that all such collections were originally ad hoc, and it was only their (also ad hoc?) canon-
ization thatled to a situation in which there is, for instance, a recognized Mahasamnipata
collection, but that when we find other (albeit fragmentary) evidence of multi-text bun-
dles, or we find compilations such as that studied by Bhiksuni Vinita (2010), we consider
them differently from the canonized collections. In this light, it is far from impossible to
imagine that there might once have existed a collection, called by some Chinese Baoding
jing, which contained a number of texts which are not now associated with each other in
collections as we have them. I cannot prove this hypothesis, perhaps needless to say, but
I also see no good evidence against it.14>
Given the current state of scholarship,*6 we cannot yet say how and why Bodhiruci
(or again, whatever corporate entity stood behind this figure) conceived the 120 juan
MRK around a core of the Ratnakuta-sutra, if indeed this is what he (they) did. He (they)
plainly rejected the title Ratnakita-satra for the kp itself, calling it instead Puming pusa
hui, a title that does not seem—at least to us at a remove of centuries—to imply any
connection between the latter and the Ratnakuta. But other curious problems certainly
remain. For instance, the individual named Dharmaruci, credited as the translator of the
Ratnamegha-sitra, is the same personage as Bodhiruci, credited as the compiler of the
MRK: it is merely that the name Dharmaruci was later changed to Bodhiruci at the com-
mand of the Empress Wu Zhao. But although there is a close connection between the xp
and (one form of) the Ratnamegha-siitra, as is clear from the Kp’s presence as the final sec-

143 T.1634 (XXXI1I) 48a6 = KP § 88.

144 T. 1451 (XXIV) 413a22.

145 The same logic might apply to a Dazhi jing K Z74% in the Dasabhiimikavibhasa (T.1521 [XxXV1] 102bn),
quoting the Vimaladattapariprccha, or a Dasheng jing K 3E4X in the same text (61b18), quoting the
Ugradattaparipyccha. For both passages see Shiomi 1932: 96—-97 (1036-1037). Both the Vimaladatta-
pariprccha and the Ugradattapariprccha are now included in the MRK.

Be this as it may, it is important to recognize that one manuscript fragment has been brought for-
ward with precisely this argument for the MRK. A single Sanskrit leaf from Dunhuang was identified
by Matsuda 1988: 2—3n3 as belonging to the Maitreyapariprccha, MRK 41 (Tib.) or 42 (Chn). (This was
later published by Matsumura 1993: 143-145, without any attribution of Matsuda’s discovery, following
a well known pattern of this scholar of failing to acknowledge his reliance on the work of others.) Ma-
tsuda noted that the folio is numerated 292, and on that basis drew the conclusion that it was not an
independent manuscript of the siitra, but rather that “there is a high possibility that it is one portion
of the large Mrx” EA 7 T EFESE 3 D—ET H % A HEME A S L. I do not agree with this
conclusion; that the satra belonged to a Sammelhandschrift seems likely, if not certain, but more we
cannot say.

146 In this respect, the best we have so far is Forte 2002, 2005b.
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tion of the Dasheng baoyun jing, still evidently neither Bodhiruci nor any member of the
team he led appear to have noticed this. The significance of this remains unclear. Why, to
point to another mystery, are there two versions of the Nanda/Ananda-Garbhavkranti in
the MRK, one after the other? This can hardly be put down to an editing error, but there
is no apparent logical reason for this duplication. From another point of view entirely,
although scriptures such as the Larger Sukhavativyitha, the Srimaladevisimhanada, and
others of various tendencies are included in the MRK, few of them have any clear con-
nection, doctrinally or stylistically, with the kp.47 From this point of view, rather than
viewing the 120 juan MRK as some sort of an extension of the KPp, it may be better to see it
as a collection of texts to which the borrowed name Ratnakiita was applied, and the prin-
ciple of compilation of which remains unknown.!#8 Yet these are not the only mysteries.

For instance, Bodhiruci in a considerable number of cases retained old and, at least
to our eyes, difficult to understand translations of Dharmaraksa (Zhu Fahu R, per-
haps better, “Dharmaraksita?),!4% while in other cases he chose to retranslate siitras which
already existed in Chinese. Zhisheng in his ksL tells us:!5°

RENSHETE, 73 A%, SFEER 2 FRo sz - EAEEE, BiEH
B o EACKR, ZEAEEN - FAGEFRAEL, 5 EHRE.

[Zhongzong] extensively assembled greatly virtuous (monks) and invited famous
Classical scholars (ru %), who deeply studied the formerly translated scriptures,
collating them with the Sanskrit texts recently brought. The previous translations
that, after examination, revealed themselves to conform [to the new Sanskrit text]
were adopted to be a part [of the new version]; texts that had not been published

147 This is however not universally true; the Ratnarasi, for instance, is conceptually obviously very closely
related to kP, and there are other less obvious conceptual links with other satras, most of which how-
ever remain to be carefully studied.

148 Rafal Felbur tells me that there is an intriguing comment about just this question in Xu E's £ $% (d.
after 721) Da Baoji jing shu KEFFELLHL, T. 310 (x1) 2a21: PISEAH {15538 B We look forward to his
study of this text, now initially remarked on in the Introduction to this volume

149 The form Dharmaraksa does not suggest itself as a common Sanskrit proper name, while Dharmara-
ksita is quite easy to understand. Given the tendency of Chinese translators to omit the final element of
aname in transcription, the possibility that we should think of this individual’s name as more properly
Dharmaraksita seems strong. The name Dharmaraksita is well attested in Indian inscriptions, both in
Sanskrit and in Middle Indic forms.

150 KSL, 570b12-15. I was greatly aided by the translation of Forte 2002: 103, whom I have however not
always followed. I have been greatly helped here once again, as so often, by the insightful suggestions
of Rafal Felbur. Zhongzong 15 here mentioned was the emperor for one month in 684, but then—
and this is relevant here—retook the throne after the overthrow of Wu Zetian and the Zhou in 705,
ruling until his murder in 710. Although immediately after the passage quoted KSL clearly states that
the project was begun only after what is sometimes called the “restoration of the Tang,” (KSL 570b15—
16: “The project was begun in the second year of Shenlong [706], and continued up through the reign of
Ruizong [r.710-712],” AT HEE _ERNFRIE - 2 T55 ...), I believe that there would have been
clearly discernable political reasons for such an assertion. Despite KLS’s claims that the MRK project
was started only after the fall of Wu Zetian, I continue to harbor doubts. A motivation for historians to
state the matter in this way would be to avoid crediting the overthrown Empress Wu with any part in
this imperial project.
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in times past were translated in their entirety according to the original. Moreover,
when the meaning of the former [translations] contained confusions, they were
retranslated after careful examination [of the Sanskrit texts].

One challenge of this portrayal is that at least some of the evidence of the collection as
we have it seems not to support the actual implementation of these guidelines. In other
words, while we do have two serious limitations in our evaluation here—we do not know
what were the forms of the Vorlagen upon which the translations were made, and we
cannot judge what was felt to “contain confusions”—we are now able to compare extant
versions of sutras in the MRK in Chinese with Tibetan translations, on the one hand, and
with other Chinese sources on the other. And at least in some cases, such comparison
unearths interesting problems. Ongoing work of Rafal Felbur, for example, makes clear
just how complicated the situation is with the *Sarata-sutra, the MRK version of which
differs radically from the earlier translation, most likely by Dharmaraksa, which in turn
agrees quite closely with the Tibetan translation found in the Kanjur.

Although much is known about the kp and about the MRK, a great many questions
remain, waiting for proper solutions. What we can say, however, is that the history of the
Chinese translations of the kP is becoming clearer. It can only be hoped that a better
appreciation of the available evidence will contribute both to more reliable treatments of
the siitra itself, in its historical complexity, but also to an increased awareness of the com-
plications of the history of Chinese Buddhist translation practices more broadly speak-
ing.
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CHAPTER 2

The Maharatnakiita Collection in Indian Buddhist
Scriptural Anthologies

Examining the Sutrasamuccaya, Siksasamuccaya and Mahasutrasamuccaya

Jonathan A. Silk

1 Introduction

The scriptural production of Indian Mahayana Buddhism was enormous.! In the period
of vitality from roughly the beginning of the common era through about the seventh
or eighth century CE, a great many sutras were composed, some originally in Middle
Indic, later transformed into Sanskrit, while others were composed from the beginning
in Sanskrit.? To date, however, we have access to few of these texts in an Indic language.3
Thus, one impediment to our appreciation of Indian Mahayana Buddhism is that we are
compelled for the most part to approach siitras through their translations in Chinese
and Tibetan. However, there is another problem as well: while we on the whole have a
good idea of which texts, preserved in translation, constitute the extant corpus of Indian
Buddhist Mahayana scriptural literature, we have little idea how most of this literature
was considered within its Indian context, how—and indeed whether—it was used, and
how it might have been understood.# There are, it is true, a few Indian commentaries on

1 Iam grateful for the careful corrections of Paul Harrison, who offered invaluable guidance and corrections
through several drafts. In addition, a number of valuable corrections were kindly offered by Jens-Uwe
Hartmann and Michael Radich, to whom appropriate thanks are due. The editor Rafal Felbur offered final
corrections and suggestions.

2 The present paper does not deal with tantric scriptural literature, for a variety of reasons, the most impor-
tant of which is that this literature is not referred to in the anthologies under consideration here, not
even in the Mahasutrasamuccaya, a work of the tenth century. On tantric materials in works authored
by Dipankarasrijiiana, who was responsible for the Mahasutrasamuccaya, see Mochizuki 2016: 659—-681.
Paul Harrison (personal communication) suggests, however, that “a few of the works [the Siksa@samuc-
caya) cites or refers to might be considered early tantras.” This, it seems to me, leads us into the extremely
unclear area of the definition of tantric literature, which for the moment at least I prefer to avoid.

3 There are high hopes that this situation may gradually change when access to the treasure houses of
Tibetan monasteries becomes possible. In addition, we are already gradually getting access to fragments
of Mahayana scriptures in Gandhari as well.

4 In this regard, see the comments of Jens-Uwe Hartmann 2019: 17: “The scholar of ancient India is continu-
ally faced with an extreme incongruity between the amazing amount of literature—even in the Buddhist
tradition where so much has been lost—and the total absence of knowledge about the ‘Sitz im Leben’ of
this literature, about its place in the life of the people using and producing it. Regardless of which specific
text among those that later became classified as Mahayana sitras we take up, we know nothing about the
precise place and the time in which it was produced; we know practically nothing about the people who
produced it, about their motives or their economic situation; and, even worse, we know practically noth-
ing about the audience, about the people such a sitra was addressed to, about its purpose and its use. We
do not know which people read or studied such a siitra; nor do we even know if each siatra was read and
studied at all.”

© JONATHAN A. SILK, 2025 | DOI:10.1163/9789004706804_004
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Mahayana satras (but surprisingly few, a topic I hope to address in the near future), and
these offer often valuable hints as to how scriptures were understood. Another angle of
approach is to make surveys of citations, looking in particular at treatises (Sastra) and
taking note of the proof texts to which they take recourse, which then may again sug-
gest the influence of certain texts. These are a good way to start exploring the question
of influence, since when commentators or the authors of treatises refer to a scripture, we
can infer that the scripture in question was, in one form or another, directly or indirectly,
known to them.

But these are not the only sources, and alongside them we also possess a small corpus
of anthologies, three of which will be taken up for consideration here.5 The approach to
scriptures of these works is essentially different from that of the commentator who deals
with a single text or the treatise author who occasionally makes reference to generally
shorter passages from a variety of works, for here we encounter extensive collections of
sometimes lengthy excerpts. We do not know whether these works discussed below were
compiled by scholars with direct access to complete versions of the texts they cite, in a
monastic library for instance (indeed, we are far from certain what a “complete version”
might have meant), nor do we know the principles through which they selected passages
for inclusion in their compendia, this question being obviously related to the question of
whether they had access to texts more or less in the form in which we know them today.
These remain questions for the future.

The three anthologies dealt with here, in chronological order of their composition,
are the Sitrasamuccaya,$ attributed (dubiously) to Nagarjuna, the Siksasamuccaya of
Santideva, and the Mahasitrasamuccaya” of Dipankarastijfiana (commonly but prob-
ably wrongly called Atisa/Atisa, perhaps more correctly Adhi$a). The second of these
works, available to modern scholars for more than a century in an edition of the only San-
skrit manuscript so far accessible, that preserved in Cambridge (Ms Add. 1478),8 has only
recently begun to receive the attention it deserves as a fully-fledged work in its own right,®

5 Onanthologies, see Mochizuki 2015. Although the Siksdsamuccaya and Sitrasamuccaya are also preserved
in Chinese translation, these sources are not relevant below and are therefore left aside. Note, however,
that they do provide evidence for the establishment of states of the Indic texts that may be otherwise
unavailable, and are thus essential in any wider considerations of these sources. Jens-Uwe Hartmann notes
in regard to establishing states of texts and relative dating: “This also holds true for the gSurn rab rin po
che’i gtam rgyud of sKa ba dPal-brtsegs (raksita), if he is indeed the author or compiler (TP No. 5844, TD
No. 4357 [= 4362]), which would make the work much earlier than Atisa’s.” In this regard, we might also
think of the so-called Mdo sde brgyad bcu khungs (now edited in Tauscher 2021), the anthology of Phag
mo gru pa called Mdo lung rin chen sprungs pa (see below note 55), and other such texts, but these too
raise challenges best addressed elsewhere.

So far only a few fragments have been published in Sanskrit, by Karashima 2009 and Wang et al. 2020.

7 There is no known extant Sanskrit manuscript of the Mahasiutrasamuccaya. However, as discussed by
Kano 2015: 93-94, a Sanskrit manuscript is mentioned in Tibetan sources.

8 For lovely color photos, see https://cudllib.cam.ac.uk/view/MS-ADD-01478/1. On the manuscript and its
scribe, see Sasaki 2007.

9 Thanks at least in part to the work of Paul Harrison, for instance 2007. After a first rendering credited to
Bendall and Rouse 1922, the text was translated into English for a second time by Goodman 2016, who
frequently observes differences between the Skt. and Tib. in its notes, and these can be helpful to gain
a quick picture of some kinds of differences. Note that although Goodman helpfully notes the pages of
Bendall’s edition, for reasons nowhere explained he in fact used the edition of Vaidya as the basis of his
translation.


https://cudl.lib.cam.ac.uk/view/MS-ADD-01478/1

INDIAN BUDDHIST SCRIPTURAL ANTHOLOGIES 77

not merely as a collection of quotations primarily of value for its preservation of Sanskrit
sources otherwise either lost or at least inaccessible. Likewise, certainly the organization
of both the Satrasamuccaya and the Mahasutrasamuccaya present implicit positions, but
these works might with some greater justification be seen more as resources than as inde-
pendent works.1® However, the question has been raised of the use to which we might
justifiably put these Tibetan translations, and whether they present evidence indepen-
dent of that presented in the Tibetan translations of the suitras themselves for the state
of a given suitra in India.!

Almost thirty years ago, I observed (Silk 1994: 649—651) that in some cases passages
in the Tibetan translation of the Siksasamuccaya were not independent of the Tibetan
translations of the quoted stras as preserved in the Kanjur.!2 It was, in fact, evident that
the Tibetan translators of the Siksasamuccaya had in some cases simply borrowed pre-
existing translations, but at that time I offered this hypothesis on the basis of no more
than some casual observations. If this is indeed what the translators did, I know of little
evidence that there were indigenous reflections on this approach. In what is perhaps the
only widely known discussion of something related to this issue, the late David Seyfort
Ruegg (1973: 253—254) quoted an 18th century work, the Dag yig mkhas pa’i byung gnas
of Lcang skya Rol pa'i rdo rje (Ye shes bstan pa’i sgron me, 1717-1786), as saying: “In the
case of commentaries on the great basic texts, if the respective basic book has been pre-
viously translated the words also of the basic text [as quoted] in the commentary are to
be made to follow the former; otherwise, the translation [of the commentary] is to be
made after the basic book has been translated and fitted in the commentary.” This seems
to constitute a suggestion that preexisting translations of base texts should be reused,
without consideration of the actual accuracy of the translation in question, or its relation
to the commentary work. Further, as tempting as it may be to apply this stricture to the
case under discussion here, in fact the context of this work of Rol pa’i rdo rje is that of the
translation from Tibetan into Mongolian of the Tanjur, and thus it is not self-evident that
the same recommended procedure might have informed the work of those who trans-
lated into Tibetan the anthologies now under consideration so many centuries before.
But in fact, there is a good and effective empirical way to study this issue, namely to care-
fully study the actual passages quoted in the anthologies, and to compare the Tibetan
renderings found there with what we find in their sttra sources in the Kanjur.

10  Thatsaid, it is true that the Sutrasamuccaya, Toh. 3934, was addressed in the Satrasamuccayabhasya-
Ratnalokalamkara of Ratnakarasanti, Toh. 3935, ed. Mochizuki 1993-1995, trans. Mochizuki 2005-2010,
and the Siatrasamuccayasaricayartha, Toh. 3937, credited to Dipankaraérijiiana, ed. in Mochizuki 2016:
993—996, study and trans. 301-310.

11 It is for this reason that I limit my attention to the three anthologies, namely because they are pre-
served in Tibetan. In other words, it is precisely thanks to this preservation that we are able to examine
the question of the relation between the translations found in the anthologies and those of the cited
sources preserved in the Kanjur. For a further anthology of potentially great interest, see Part 3, below.

12 Although no reference is made to this comment, or indeed to any scholarship, based apparently on a
couple of examples to which they refer, Wang et al. 2020: 60 aver, “the translators of the [Satrasamuc-
caya] tended not to have translated directly from [the Satrasamuccaya in] Skt but have copied their
citations from the Tibetan translations of the source texts as long as the translators could identify and
locate parallel passages in the source texts.” I think it remains to be seen whether indeed the transla-
tors only translated themselves when they did not have access to preexisting translations, but I realize
that it may never be possible to actually answer this question.
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Several years ago, Paul Harrison (2018) took up for reconsideration my old comment,
and examined a single chapter of the Siksasamuccaya, the eighth. With all due reser-
vations about the textual bases for his comparisons, Harrison offered three categories
through which to evaluate the relationship between the Tibetan found in the Tibetan
translation of the Siksasamuccaya and that of the sitra being cited. He called these cate-
gories A, Band C, and defined the first as that in which the wording of the two sources was
“identical, with no differences at all or only a few variations of minor significance.” Cate-
gory B has “some variation in wording here and there, but overall both texts are too close
to be deemed entirely independent translations. Correspondence is verbatim in places,
but not all the way through.” Category C, then, is that in which the two “are apparently
different translations, with substantial variations in lexical choice and in syntactic struc-
ture.” As Harrison himself clearly acknowledges, there is a subjective element here, and I
should note that now, in hindsight, I suspect that in producing my classifications, offered
below, I tended to consider as belonging to Category A some materials which perhaps
should have belonged to Harrison’s Category B.

To illustrate at least something of the nature (and complications) of the first and third
categories, it might be helpful to cite brief examples. From the first of the texts noted
below, the Tathagataguhyaka (Maharatnakiita 3), we may cite the following, as an exam-
ple of an entirely different rendering, and thus as belonging to Category C:

Suatra Sutrasamuccaya
D dkon brtsegs, ka, 102bs 24.6-8 = D 155b6

dam pai chos yongs su 'dzin pai byangchubsemsdpa’ rmam kyi byang chub
tshogs ni dkon mchog gsum gyi rigs  kyi sems kyi tshogs ni | dkon mchog gsum
rgyun mi gcod par ‘gyur ro || gyi rigs mi 'chad par ‘gyur ro ||

A passage from the Pitaputrasamagama (Maharatnakita 16) can illustrate how, when an
anthology selectively quotes, its translators, while recognizing and honoring the abbre-
viations, nevertheless rely for their renderings of the relevant portions on the precise
wording of the Kanjur translation, thus belonging in this regard to Category A. The omit-
ted portions of the siitra are printed in small italics:

Sutra Sutrasamuccaya
D dkon brtsegs, nga, 30a3-bs 124.12—125.10 = D 188a7-b4.

dge slong dag sngon byung ba 'das pa’i dus bskal ~ dge slong dag sngon byung
pa dpag tu med pa | bgrang du med pa | bsam gyis  ba 'das pa’i dus bskal pa dpag
mi khyab pa | mtshungs pa med pa | gzhaldumed  tu med pa | bgrang du med
pa|brjod du med pa’das pade’i tshede’idusnade  pa | bsam gyi mi khyab pa |
bzhin gshegs pa dgra bcom payang dag parrdzogs  mtsungs pa med pa | gzhal du
pa’i sangs rgyas rig pa dang zhabs su ldan pa | bde bar ~ med pa brjod du med pa | 'das
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gshegs pa | jig rten mkhyen pa | skyes bu ‘dul ba’i kha lo
sgyur ba | blanamedpa | lha dang mirnams kyi ston pa |
sangs rgyas becom ldan ‘das dbang po'i tog ces bya ba
jig rten du byung ste | dge slong dag de bzhin gshegs
pa dbang po'i tog des sems bskyed pa re re zhing gang
ga'i klung gi bye ma snyed kyi jig rten gyi khams kyi sems
can rnams la phan par dgongs par gyur te don kyang
mdzad do | de bzhin gshegs pa dbang po'i tog gi
sangs rgyas kyi zhing yang ’jig rten gyi khams gang
ga'i klung gi bye ma snyed la sangs rgyas kyi zhing
gcig tu gyur te | yongs su dag cing ngan song dang mi
khom pa mas cad yongs su chad pa ste | de bzhin gshegs
pa dbang po’i tog de’i sangs rgyas kyi zhing de na log par
ngas pa’i sems can kyi skye ba yong med par gyur to || lta
ba’irnam payong med par gyur to || mngon pa’ingargyal
can yong med par gyur to || lus dang ngag dang | yid kyi
las kyi mtha’yongs suma dag pa dang ldan pa’i sems can
yong med par gyur to || ngan song gi rgyur ‘gyur ba’i nyon
mongs pa dang las byung ba yong med par gyur to || de
ci’i phyir zhe na | de bzhin gshegs pa des yun ring po nas
sems can rnams dge ba’i chos rnams la bcud cing btams
te rjes su bstan cing bslabs pa'i phyir ro || de bzhin gshegs
pa dgra bcom pa yang dag par rdzogs pa’i sangs rgyas
dbang po'i tog gis sangs rgyas kyi zhing de na 'khod
pa’i sems can rnams kyang bde ba Inga thob par
gyur te | 'di Itar la la ni 'dod pa'i bde ba dang ldan
par gyur to | la la ni khyim nas 'byung ba’i bde ba
dang ldan par gyur to || la la ni bsam gtan gyi bde
ba dang Idan par gyur to || la la ni snyoms par ’jug
pa’i bde ba dang ldan par gyur to | la la ni bla na
med pa yang dag par rdzogs pa’i byang chub kyi
bde ba dang ldan par gyur te | de dag bde ba de
la yang spyod la | bde ba de dag la yang mngon
par zhen pa med par gyur to | 'di Ita ste | dper
na bud ba me tog gi khu bas nye bar ’tsho yang
de la mngon par zhen pa med do || de bzhin du
sems can de dag kyang bde ba de la yongs su spyod
kyang de la mgon par zhen pa med do | 'di Ita ste |
dper na bar snang la rgyu ba’i bya ni bar snang la
yang rgyu la de la mngon par chags pa yang med
do || de bzhin du sems can de dag kyang bde ba de
la yongs su spyod kyang de la mngon par zhen pa
med do ||
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pa de'i tshe de’i dus na | de
bzhin gshegs pa dgra bcom
pa yang dag par rdzogs pa’i
sangs rgyas dbang po'i tog ces
bya ba ’jig rten du byung ste |
de bzhin gshegs pa dbang po’i
tog gi sangs rgyas kyi zhing
yang ’jig rten gyi khams gang
gai klung gi bye ma snyed
las | sangs rgyas kyi zhing gcig
tu gyur to | sangs rgyas kyi
zhing de na ’khod pa’i sems
can rnams kyang bde ba Inga
thob par gyur te | 'di Itar la la
ni 'dod pa’i bde ba dang ldan
par gyur to | la la ni khyim
nas 'byung ba’i bde ba dang
ldan par gyur to | lalani bsam
gtan gyi bde ba dang ldan par
gyur to | | la la ni snyoms par
jug pa’i bde ba dang ldan par
gyur to | lala ni bla na med pa
yang dag par rdzogs pa'i byang
chub kyi bde ba dang Idan par
gyur te | de dag bde ba de la
yang spyod la | de dag de la
yang mngon par zhen pa med
par gyur to | 'di lta ste dper
na | bung ba me tog gi khu
bas nye bar 'tsho yang de la
mngon par zhen pa med do ||
de bzhin du sems can de dag
kyang bde ba de la yongs su
spyod kyang de la mngon par
zhen pa med do || 'di Ita ste
dper na | bar snang la rgyu ba'i
bya ni bar snang la rgyu yang
dela mngon par chags pa yang
med do || de bzhin du sems
can de dag kyang bde ba de
la yongs su spyod kyang de la
mngon par zhen pa med do ||
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In addition to such examples, complex enough in themselves, there are also even more
complicated cases, the nature of which remains to be adequately worked out. An example
is provided by the so-called Upayakausalyajiianottarabodhisattvapariprccha (Maharatna-
kata 38). Here the Kanjurs preserve two translations of the satra. The relation between
these two Tibetan translations is very complicated, but they are surely related. As Channa
Li (2016: 221, 223) says, “Generally speaking, [the] two recensions of the Tibetan Upaya-
kausalyasutra resemble each other, and in some places even track each other word for
word. ... it is almost impossible that these two translations were performed indepen-
dently”’® In the table below, the portions in small italics are skipped by the Sutrasamuc-
caya, which plainly relies in large part on Suitra (1), but also, as indicated by the underline,
for a portion corresponds in some way with Satra (2), but the rest of the passage is rather
difficult to identify with either. It is thus a question whether, in light of the similarity in
vocabularies, one should classify this passage in Category B, or rather think that the simi-
larities are only what one would expect of any two renderings of a similar source, but the

differences are considerable, and thus place it in Category C:

Sttra (1)
D dkon brtsegs, cha, 32bs5—7
(Tatz§12, p. 26)

Sutrasamuccaya
25.21-26.2 = D 156a6—7

Satra (2)
Toh. 261 mdo sde, za, 284b7—
285a2

rigs kyi bu gzhan yang byang chub sems
dpa’ sems dpa’ chen po’i thabs la mkhas
pa ni gal te brgya la brgya lam na dbul
por gyur na yang des tha na gzhan gyi
las kyang byas te || kha zas nal ze gang
tsam yang blangs nas zhum pa med pa’i
sems kyis dge ‘dun nam | gang zag la "bul
baryang byed do || phul nas kyang de ‘di ltar
so sor rtog par byed de || bcom ldan 'das
kyis sems rgya chen pos byin na sbyin
pa yang rgya chen por ‘gyur ro zhes
gsungs pas na 'di ltar bdag gi sbyin par
bya ba’i chos ’'di ni chung mod kyi |
thams cad mkhyen pa nyid kyi sems
kyis byin pas dpag tu med par 'gyur ro
snyam du so sor rtog par byed do ||

byang chub sems dpa’ thabs
la mkhas pa gal te brgya la
dbul por gyur na | de tha na
kha zas gzar bu gang zhig
sbyin na yang 'di Itar slob ste |
bcom ldan 'das kyis kyang
sems ni rgya che’i sbyin pa

ni mi che'o zhes gsungs pas
na bdag ni sbyin par bya ba'i
chos yongs su btang ba chung
mod kyi | thams cad mkhyen
pa’i sems kyis tshad med par
‘gyur ro snyam du sems so ||

rigs kyi bu gzhan yang byang
chub sems dpa’ thabs mkhas
pa ni nam zhig gal te brgya
la dbul por gyur na | de'i tshe
na de chung ngu na gzhan gyi
las kyang byas nas zas gzar bu
gang thogs te sems ma zhum
pas dge 'dun nam gang zag la
sbyin par byed do | byin nas
kyang 'di ltar slob ste | bcom
ldan ’'das kyis sems che ba'i
phyir sbyin pa che bar 'gyur ro
zhes gsungs kyis bdag gi sbyin
ba chung ngu zin kyang thams

cad mkhyen pa nyid kyi sems
ni dpag tu med pa'o snyam nas

Given the complications already noted, one may be forgiven for feeling that the materials

we find in our anthologies complicate attempts to present a simple philological account

13 Li offers an extensive discussion in Li 2016: 218—224. Unfortunately, while Li considers some citations
in the Siksasamuccaya, she does not mention the Sitrasamuccaya.
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of any given text or passage. However, the challenges facing our investigations may be
even more serious. First, the Siksdsamuccaya in Sanskrit is known from Bendall’s edi-
tion, but this is based on a single manuscript, and while this manuscript is excellent,
in the sense of but rarely containing very questionable readings, we have little way of
knowing at present how other, independent Sanskrit manuscripts might have differed.*
Second, we know that the versions we have of Tibetan Kanjur texts date almost with-
out exception to periods centuries later than the translation of the Siksasamuccaya, and
so far we have reliable editions which sample a variety of witnesses for only very few
stitras.)> We know, moreover, that some sitras circulated in multiple versions, as we just
saw. Other challenges might also be considered, not least of which is that lacking a large-
scale corpus-based study of the variations of Tibetan manuscript traditions, it is often
hard to know what to consider “normal variation.”

In an effort to take Harrison’s work forward, I chose here to look at the ways in
which citations from all siitras belonging to the Maharatnakata collection (Tibetan Dkon
brtsegs) are treated. The sutras are listed, in the following, in order of their occurrence in
the Maharatnakuta collection in the Derge edition, and numbered as such.'® Moreover,
in an effort to add another dimension to the question, I have widened the scope of the
inquiry by including not only the Siksasamuccaya, to which Harrison limited himself, but
also the Sutrasamuccaya and the Mahasutrasamuccaya. This leads to a consideration of
citations from some 21 siitras, some of which are cited only once, others a great number
of times. It is of further interest, and a topic for future investigation, that there is mini-
mal overlap between the citations among the anthologies.!” It is particularly interesting
that, despite his obvious debt to the Sutrasamuccaya, which he knew and made use of,!8
there are very few cases in the corpus examined here of Santideva taking over quotations

14  We also do not know the source of the marginalia in the manuscript, at least some instances of which
were ignored by Bendall, and from this and other perspectives, it is clear that a new edition of the
Siksasamuccaya, accompanied by its Tibetan and Chinese translations, identification of quotations,
and consideration of the relation between quotation and sttra source, is a real desideratum. As Paul
Harrison has discovered, Bendall also failed, more frequently than one would wish, to report the manu-
script’s readings correctly, sometimes rather radically so. Note that Wogihara 1904-1906 already offered
many valuable corrections and suggestions, and in this series of articles, inter alia, Bendall himself cor-
rected some of his errors in reading the manuscript. See above note 8.

15  To be clear, what I mean here is that as we have them the Kanjurs themselves, while relying on old
materials—translations made perhaps in the gth to 12th centuries—date to centuries later, and even
after the advent of printing most transmission was by manuscript copying, adding further complica-
tions.

16 Note that the Peking edition orders the siitras within the collection slightly differently.

17 I count, in fact, only the following: Tathagataguhyaka (Maharatnakata 3), one extremely short pas-
sage shared by the Sitrasamuccaya and Siksasamuccaya; Pitaputrasamagama (Maharatnakiita 16),
one small overlap; Ugradatta (Maharatnakiita 19), the Siitrasamuccaya’s citation is found in the Si-
ksasamuccaya; Adhyasayasamcodana (Maharatnakita 25), two shared passages. In the first two cases,
the Siksasamuccaya quotes more text than is quoted in the corresponding passage of the Sitrasamuc-
caya, and thus cannot be wholly dependent on it. This very small scale of correspondence in the case
of Maharatnakiita quotations is also perhaps to be remarked.

18  Onthe much discussed verse of Santideva in which he recommends study of the Sitrasamuccaya, see
Filliozat 1964.1 do not think that any subsequent studies have challenged this understanding. For other
studies of the relationship between the texts, see Sasaki 1965, Asano 1995, Harrison 2023.
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from the Satrasamuccaya, although as discussed in part 3 below, there is one remark-
able set of passages which demands attention. This is especially interesting since, over-
all, regarding the relation between Santideva and the Sitrasamuccaya, Harrison stated
(2009: 89), “Santideva’s indebtedness to the Sitrasamuccaya amounts in places to what
we would nowadays call plagiarism, with entire sequences of sitra citations lifted from
the earlier commentary ...” On the other hand, some centuries later Dipankarasrijfiana
(c. 980?-1054) compiled another lengthy anthology, and one might wonder whether the
methods of translation of the Mahasiutrasamuccaya differed from those deployed for the
Tibetan renderings of the two earlier anthologies.”® To anticipate our answer, they do
not.

Although the textual basis, then, is slightly enlarged, my procedure was the same as
Harrison’s: I looked at each citation, and compared the translation of a given passage in
the anthology with that in the sitra as we now find it in the Derge Kanjur. (The only
exception is that, when suitras have been edited, I use the published edition rather than
the Derge edition.) For the Siksasamuccaya I used the text in the Derge Tanjur, for the
Sutrasamuccaya the edition of Pasadika (1989) and for the Mahasutrasamuccaya that
of Mochizuki (2004).2° For the last named, I was greatly assisted by the identifications
already offered by Mochizuki (2002).2!

For the Siksasamuccaya, the first set of numbers refers to page and line in Bendall
(1897—1902), the second to the folio, side and line in the Derge Tanjur, Tohoku 3940,
this then equated with the source in the Derge Kanjur's Dkon brtsegs section. For the
Sutrasamuccaya, the first number is to page and line in Pasadika (1989), the second the
place of this in the Derge Tanjur, Tohoku 3934, followed again by the siitra, and finally for
the Mahasutrasamuccaya, the first number is the section established in Mochizuki (2002,
2004), then the location of the passage in the Derge Tanjur, Tohoku 3961, and finally the
corresponding sutra passage. I make no representation about the correct title of a given
text, and cite Sanskrit titles in a conventional manner only for convenience.

19  In a few notes below (27, 28, 35, 36, 37, 40), I report the results of a small side study. I was curious
whether in his own works, and in the first place in the *Bodhipathapradipa and its commentary the
*Bodhimargadipaparijika (I follow the traditional reconstructed titles, although there is clearly some
disconnection here), the same author made use of the sitra citations he had collected in his anthol-
ogy. It is a puzzling result that very clearly he did not. While elsewhere his debt to Santideva and
his Siksasamuccaya is crystal clear, there is almost no overlap between the proof texts adduced in
the Bodhipathapradipa and Bodhimargadipaparijika and citations in the Mahasutrasamuccaya. This,
I believe, requires some explanation. My notes in this regard, I should stress, are not intended to be
comprehensive.

20 I am aware, thanks to the remarks of Harrison 2018: 237240, that there also exist versions of the
Siitrasamuccaya and Siksasamuccaya in the Phug brag Kanjur (although Harrison mentions only the
latter), and that for the latter we also have a few fragmentary sections from Tabo. These materi-
als will require careful consideration, but such an examination is outside the scope of the present
paper.

21 Some of the passages below were noted by Asano 1995, 2003. I do not always agree with his conclu-
sions.
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2 The Comparisons

3. Tathagatacintyaguhyanirdesa, Toh. 47.

Sutrasamuccaya:

9.16-10.6 = D 151a2—5 = D dkon brtsegs, ka, 175b5—176a1.22 Category B.

10.7—9 = D 151a5-b4 = D dkon brtsegs, ka, 120b2. Category A. See Siks. 316.5-12.

24.6-8 = D 155b6 = D dkon brtsegs, ka, 102bs. Category C.

24.10-17 = D 155b6—7 = D dkon brtsegs, ka, 202b6 [first verse], 130b6 [second verse].
Category A.

138.17—24 = D 193a3—4 = D dkon brtsegs, ka, 130b7-131a1. Category A.

Siksasamuccaya:

7.20-8.4 = D 6bg—7 = D dkon brtsegs, ka, 192b1—3. With some variations in vocabu-
lary, Category B.

126.5-8 = D 72b1—3 = D dkon brtsegs, ka, 112a4-5, b4, 6—7, with omissions. Category
A.

158.16-159.6 = D 89a5—b1 = D dkon brtsegs, ka, 106a7-b3. As in Harrison, Category
B.

159.7-17 = D 89b1-6 = D dkon brtsegs, ka, 109a3—b1. As in Harrison, Category B.

242.7—9 = D 133b1-2 = D dkon brtsegs, ka, 161b1—2, only small vocabulary differ-
ences. Category A.

274.3-11 = D 151a3-7 = D dkon brtsegs, ka, 190bs—191a3. Category A. However, Skt.
has an additional sentence (274.10-11) not in Tib. Siks., nor in the sitra, but per-
haps reflected in the older Chinese translation, T. 310 (3) (X1) 76a18—21; less clear
is T. 312 (X1) 745¢c15-17. These Chinese versions require further consideration.

316.5-12 = D 170a7-b4 = D dkon brtsegs, ka, 120b1-5. The final sentence in Tib.
copies the sttra but is not quoted in Skt. Category A. See Sitrasamuccaya 10.7—
9.

357.1-11 = D 191b5-192a3 = D dkon brtsegs, ka, 178a6—7, 178b2—4, 179a4—7, 179b2,
with considerable omissions, the longest marked with la sogs pa. Category A.

357.13—14 = D 192a3—4 = D dkon brtsegs, ka, 202a1—2. Category A.23

Mahasiutrasamuccaya:

No quotations.

22 See Mochizuki 1995: 2, and 25n7 (where he could not identify the citation).
23 Although Goodman 2016: 418nxiv avers that the Tibetan trans. differs from the Skt., in fact the only
difference is the order of the four feet of the verse; otherwise it is a quite literal translation.
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9. Dasadharmaka, Toh. 53.

Sutrasamuccaya:

No quotations.

Siksasamuccaya:

5.8-11 = D 5a1-2 = D dkon brtsegs, kha, 166a2—3. Siks. Skt., and following it Tib., skip
the second of the three verses found here in the satra source, and the transla-
tion is almost entirely different.2* Category C.

8.8-15 = D 7a1-5 = D dkon brtsegs, kha, 168a1—7, with unmarked abridgements of
the sutra text. Category B.

116.16—17 =D 67a4-5 = D dkon brtsegs, kha, 166a7-b1. Category C.

Mahasitrasamuccaya:

No quotations.

12. Bodhisattvapitaka, Toh. 56.

Sutrasamuccaya:

3.10-11 = D 149a2—3 = Unidentified.25

12.17-13.24 = D 152a3-b1 = D dkon brtsegs, kha, very abbreviated summary of
selected sentences from 283b7—284b1, 285a2—4, 285bg-5, 286b3.26 Category
C.

28.6-15 = D 157a3—4 = D dkon brtsegs, ga, 51a7-b2, with vocatives removed, other-
wise very close. Category B.

28.16-17 = D 157a4—5: bdag gi 'khrul pa la so sor rtog cing | gzhan gyi khrul pa la
snying rje ba'o = D dkon brtsegs, ga, 106b6: bdag gis byas pa la so sor brtag par
bya'’i || gzhan gyis byas pa la ma yin pa dang || sems can gzhan la snying rje ba’i
du shes bskyed par bya ba dang ||. Category C.

140.23-144.6 = D 193b6-194b7 = D dkon brtsegs, ga, (140.23-141.14 =) 161b1-5;
(14115-144.6 =) 162a2—b7. Category A.

Note also these misattributed passages, which belong instead to what we now have as
different texts (thus they are not classified here into any category):

24

25

26

Siks. in its turn was quoted in the Durbodhaloka of “Dharmakirti of Kedah,” identified in Sinclair 2021:
14, pointing out that this identification was overlooked by Isoda 1988: 102 (411) (it is the passage in the
middle of the page; Isoda’s numbering system baffles me).

See Mochizuki 1993: 22, and 33n65, who was likewise unable to identify the putative citation. See also
Braarvig and Pagel 2006: 22n12.

See Mochizuki 1995: 16 and 48n99 (where he points to kha, 103b7-106b6, but no such passage exists in
this satra; I think his reference to Chinese [T. 316 (X1) 206c21—-207¢20] more or less corresponds to the
passages I identify here in Tibetan).
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107.13—20 = D 182b3—5 = Toh. 101, mdo sde, nga, 225b2—4, Kusalamulasamparigraha-
sutra. Identified by Matsuda Kazunobu in Braarvig and Pagel 2006: 21n10, and
see Harrison 2023, note 69.

107.21-108.7 = D 182bs-7. This and the passage immediately above (107.13—20)
are both found in Chinese, that above T. 657 (XvI) 207a26—29, and this latter
passage (107.21-108.7) at bi1—15, but apparently not in Tibetan, according to
Braarvig and Pagel 2006: 21n10.

135.2—-136.5 = D 191b7—192a5 = Toh. 101, mdo sde, nga, 134a1-b3. Identified by Matsu-
da Kazunobu in Braarvig and Pagel 2006: 21n10.

Siksasamuccaya:

311.13-16 and 17-312.2 = D dkon brtsegs, ga, 167b4—5 and 167b5—7. These are the
same as two of the misattributed quotations in the Satrasamuccaya, thus see
above under Sutrasamuccaya 107.13—20, 107.21-108.7.

Mahasutrasamuccaya:2’

§2.1=D 7b6-9az = D dkon brtsegs, ga, 121a6—122b1. Category B, largely the same
but with more than a few variations.

§5.7 = D 32b6-34a7 = D dkon brtsegs, ga, 109b4—111a6. Category A.

§11.12 = D 73a3—7 = 93b1-6 = D dkon brtsegs, ga, 83a7-b3. Category B, edging
toward C.

§37.6 = D 195b2-197a3 = D dkon brtsegs, ga, 57b3—59a7. Category A.

15. Marijusribuddhaksetragunavyuha, Toh. 59.28
Sutrasamuccaya:

No quotations.
Siksasamuccaya:

13.18-14.12 = D 10b3-11a1 = D dkon brtsegs, ga, 279a7-bs, with one verse skipped by
Siks. at 279bg. Otherwise Category A.

53.14-16 = D 35a7-b1 = D dkon brtsegs, ga, 267a4—6, with two omissions, only the
first of which is marked with de bzhin du sbyar te = peyalam. Category B.

175.17-176.2 = D 9gai1—2 = Unidentified. The Sanskrit appears to be an anustu-
bh stanza, but Tibetan translates as prose, as does the Chinese of the Siks.,
Dasheng jipusaxue lun K IEEEZEEEHH T. 1636 (XXX11) 110a21-24. The closest

I find in the sttra is at D dkon brtsegs, ga, 288bs ff., but while it does contain the

27  The satra is cited in the Bodhimargadipaparijika (Sherburne 2000: 254—255), but the cited passage is
not found in the Mahasuatrasamuccaya (in the sutra it is at 167b1).

28  Although this text is cited in both the Bodhipathapradipa and Bodhimargadipaparijika (Eimer 1978:
16-119; Sherburne 2000: 178-179), it does not appear in the Mahasutrasamuccaya.



86

SILK

relevant names, this is not what we find in the Sanskrit. The second part also
does not correspond, but see D dkon brtsegs, ga, 29ob3—4, also in prose.??

Mahasutrasamuccaya:

§ 37.8 = D 197b3—5 = D dkon brtsegs, ga, 267b3—4. Category B.

16. Pitaputrasamagama, Toh. 6o.

Sutrasamuccaya:

23.13-24.3 = D 155b2—5 = D dkon brtsegs, nga 29bg—30az2. Category C.

124.12—125.10 = D 188a7-b4 = D dkon brtsegs, nga, 30a3—bs. Massive omissions, but
the text of the sitra which remains is quoted exactly, thus Category A.

125.11-14 = D 188bs = D dkon brtsegs, nga, 33a1—2. Category B.

144.9-146.3 = D 195a1-b4 = D dkon brtsegs, nga, 129a2—bg4, Category B, with two
interesting points. First, the passage at 146.1—2, rlung gis gtor ba’i tshe yang lhag
ma cung zad kyang mi mngon par gyur te, appears to be a gloss, absent in the
sttra as we have it (12g9b2), and second, the entire end of the passage, 146.9-13,
seems to be a brief summary of what is in the siitra an extended treatment.

Siksasamuccaya:3°

29

30

181.12-182.16 = D 102a1-bg = D dkon brtsegs, nga, 79b5—80b3. At 182.1 = 102a5 the
pe[yalam] is duly translated with de bzhin du sbyar te, but the translators did
not skip anything from the source satra. Category A.

244.11-256.3 = D 134a5-142b3 = D dkon brisegs, nga, 127b3-128a2, abbreviated (in
Siks. 134b3) until siitra 128a4. At 134b4 de bzhin du sbyar skips 128a5-6, and
again in the same line of Siks., (a sogs pa skips from 128a7 to 128b2. Then

134bg—136a4 = 128b2-129b7, after which Siks. has de bzhin du sbyar, skipping
until 130a2.

136b7 skip from 130b4 to 130bs with omission of number sequence, and
then repeatedly quotes a few words, only to skip a whole line or
more, and repeats this until 131a3, again then skipping two sen-
tences at 131a3—4.

Harrison 2018: 234 offers important notes on the passage, and adds in a personal communication: “Note
that Bendall left out an anusvara, turning two names into one: jiianottaraprabhaketum, [for what the
manuscript reads as| jiianottaram prabhaketum. Observe there is no it at the end.” Harrison considers
this Category C, but in cases where Santideva's presentation is so far from its putative source, I wonder
if even this might be misleading, since it might not really correspond at all.

Much of the material is repeated in the Bodhicaryavataraparijika of Prajiiakaramati, which, as is
well known, borrows heavily from the Siksasamuccaya. See for the first passage ad vi.14 (La Vallée
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137a3 zhes bya ba snga ma bzhin no indicates a skip of only a single
clause (131a7).

137a5 la sogs pa’o indicates a skip of one line 131b2—3.

137b7 la sogs pa’o indicates only the omission of a single sentence
(131bs). This usage, along with la sogs pa snga ma bzhin no, con-
tinues throughout the passage, with typical skips of one to one
and a half lines.

139b1 with de bzhin du sbyar te Siks. skips from 134a5 to 134a7, offering
what may be intended as a summary of the skipped material: chos
thams cad ni rlom sems dang bral ba’.

139b3 la sogs pa skips a single sentence at 134b3, and the same again
soon thereafter.

139b7 there is a similar skip of two lines 135a2 to the very end of ag with
only bzhin no.

141a4 with bzhin no there is a skip from 136b1 to 137a1
141b2 la sogs pa snga ma bzhin no indicates a skip from 137a5 to b6.
141b6—7 in the siitra 138a4. Siks. follows la sogs pa snga ma bzhin no with

what seems to be a summary, de bzhin du dri la sogs pa la yang
rnam pa gsum gsum du rig par bya’o, after which de bzhin du
sbyar te points to a skip to 151b1. One sentence (de la ’khor los
sgyur ba’i rgyal po grags pa mtha’ yas kyi gtam rgyud las mtho
ris nas lhung ste | de’i tshe rgyal po chen po dang grong khyer pas
bskor ba las di skad 'byung ste) at 142a3 apparently represents,
without any other indication, all material from 151b3 to 155a6,
where the exact quotation resumes.

142b1 =155b3, there is an unmarked jump to 155bs.
142b2 again unmarked, a jump from 155b5 to 165b7.
142b3 the passage ends with zhes bya ba la sogs pa'o = 166a1.

Poussin 1901-1914: 177.1-13 = Siks 181.12-182.6, with a slight abridgement), for the second ad 1x.88 (La
Vallée Poussin 1901-1914: 508.7—511.2), only partial, and so on. I do not further note overlap between
the Siksasamuccaya and Bodhicaryavataraparijika.
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Throughout the passage there are a number of spots at which the Tibetan translation of
Siks contains a sentence or two not found in the Sanskrit as we have it (see the notes in
Goodman 2016: 403—-407). The passages cited are, however, Category A.

256.4—8 = D 142b3—7 = D dkon brtsegs, nga, 6obg—61a1. A number of terms omitted
in Skt. without indication are quoted from the satra, which is overall quoted
verbatim. Category B.

256.9-18 = D 142b7-143a2 = D dkon brtsegs, nga, 61bs—7. Category A.

257.1-8 = D 143a2—6 = D dkon brtsegs, nga, 63b2—64a5. At 143a4 = 63b3—4 there is
a slight unmarked abbreviation, and at 143a5-6 there appears to be be no more
than a summary of 63b3—-64a4, then a small skip until the final sentence. Cate-
gory A.

257.9-14 = D 143a7-b4 = D dkon brtsegs, nga, 66b4—68b7, with skip at 143b1 from
66bs to 67a1, another skip 67a2-3; at 143b3 skip from 67a3 to 68b6. What is
quoted is Category A.

257.19—259.8 = D = 143b5-144a6 = D dkon brtsegs, nga, 73a4—74a1, after the first
verse Siks. skips two verses, quotes a further two, then skips two, quotes 3 and
skips two and a half, then continuing until the end. Occasional lines are trans-
lated differently, but almost all are verbatim. As an example of a difference, Skt.
258.10 reads vimysatu yatha yasti te ‘nga Siunyas tatha tvaya drsta maharsi sarva-
dharmah, which Siks. 144a1-2 has as ja’ drar yan lag de dag stong pa nyid ||
drang srong che khyod de bzhin chos kun gzigs ||, while the stitra 73b3—4 has
nam mkha'i jja’ bzhin khyod gyis yan lag stong || drang srong chen pos de bzhin
chos kun gzigs |. Category B.

259.9-261.4 = D 144a7-b5 = D dkon brtsegs, nga, 81a4—82b4. At 144b3 = 81a7 Siks.
skips to 81b2 (end), agreeing with Skt. 260.7-8. After one verse, a skip to 82bs,
then two more verses. Category A.

261.4—-9 = D 144bs-145a2 = D dkon brtsegs, nga, 86a3—87bz2. 144b5—7 = 86a3—4;
144b7-145a2 = 87a6-87b2. Category A.

261.11-14 = D 145a2—3 = D dkon brtsegs, nga, 110b3 (first verse), then a skip of 11 feet
(thus oddly not three verses in total!), then second verse at 10bs. What is cited
is Category A.

261.15-262.11 = D 145a4-145b1 = D dkon brtsegs, nga, 50a7—51b3. Although Bendall
considers the initial portion of the passage prose, both the Tibetan of the Siks.
and the siitra source consider it verse.3! I have not been able to identify a metre
in Sanskrit. From 145a4—5 = 50a7-b1, identical. The first half of the next verse
is rendered differently.32 After one further verse, the source jumps to 50b7,
quotes one verse, then jumps to 51b, continuing to 51b3. There are a number
of instances of entirely different metrical feet. Category B.

31 See Wogihara 1904-1906: 215.

32 Icite this only as an example, for there are a number of others as well: Siks. 145a5: dper na rang bzhin
stong pa yi | me long dkyil khor yongs dag la || gzugs brnyan snang ba de bzhin du || ljon pa chos rnams
shes par gyis ||. From the Satra 50b1: me long shin tu yongs dag la || ji ltar rang bzhin med pa yi || gzugs
brnyan snang ba de bzhin du || ljon pa chos rnams shes par gyis . This is equivalent to Skt. 261.18—262.1:
yat svabhavasiunyam adarsamandale suparisuddhe samdysyate pratibimbarm tathaiva druma janihi-
man dharman. If this is metrical, I cannot identify its metre.
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Mahasutrasamuccaya:

No quotations.

18. Rastrapalapariprccha, Toh. 62.

Sutrasamuccaya:

No quotations.

Siksasamuccaya:

54.17-55.2 = D 36a3—4 = Finot 20.5-8 = Ensink 79.9-16. Category A.

153.2—5 = D 86b1-2 = Finot 35.19—20 = Ensink 95.33—36. Category C.

196.1-6 = D 109b2—3 = Finot 13.4—9 = Ensink 72.3—14. Although with small varia-
tions, basically Category A.

203.9-10 = D 114a7-b1 = Finot 18.15-16 = Ensink 77.17—20. Category A.

318.5-322.4 = D 171bg-173a4 = Finot 50.9-53.18 = Ensink 113.1-116.32. Category A.

Mahasutrasamuccaya:

§ 3.3 = D 12b6-13a1 = Finot 17.3—7 = Ensink 75.25-33. Category B.

§8.9 = D 59a1—5 = Finot 31.1-12 = Ensink 91.5-28. Category A.

§11.4 = D 71a3-b4 = Finot 35.11-36.14 = Ensink 95.17-96.28. Category A.
§13.2 = D 78a4-b1 = Finot 17.8-17 = Ensink 76.1-20. Category A.

§15.1 = D 83a7-84a3 = Finot 31.13—33.6 = Ensink 91.29—93.24. Category A.
§32.2 = D 162b6—7 = Unidentified.

19. Ugrapariprccha, Toh. 63.

Sutrasamuccaya:33

33

5111-52.3 = D 16523-5 = D dkon brtsegs, nga, 260a7-b2 (Nattier 5A). See Siks.
267.12-13, 144.5-6. Category A.

This has now been found in Sanskrit, edited in Wang et al. 2020: 81 (I quote the text as given by the
editors): ugrapariprcchasiutre coktam | iha grhapate grht bodhisatvo garamadhyava satpurusakarmani
karoti | na kapurusakarmani | dharmena bhogan paryesate | nadharmena | samena | na visamena |
samyagajivo bhavati | na mithyajivah | paran avihethayan sa tebhyo dharmapratilabdhebhyo bhage-
bhyah | anityasamjiiabhavanakusalah | saram adadati | yad uta tyagayan vimhayan matrapitinam
upasthanena putrabharyadasidasakarmakarapauruseyanam samyagparipalanena mitramatyajfiati-
salohitana(m) satkarena uttari ca dharmaniyojanaya. Péter Szant6 will shortly publish newly available
Sanskrit materials from this satra, including a revision of this passage.

Note that the relation between this newly available passage and the material in the Siksasamuc-
caya is not entirely straightforward. The latter reads (I cite the manuscript, but in Bendall 1897-1902:
267.12—13): 117a3: iha grhapate grhi bodhisatvo dharmena bhogan paryesate | nadharmana | samena |
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Siksasamuccaya:

34

19.1-7 = D 14a1-6 = D dkon brtsegs, nga, 264b7—265a4 (Nattier 10A-B). At Skt. 19.2
=14a2 two expressions found in the Kanjur at 264b7 do not appear. At 19.6 two
expressions found in Skt. are missing in Siks. Tib. and in the siitra. Otherwise,
Category A.

19.8-17 = D 14a6-bg = D dkon brtsegs, nga, 269a3—b2 (Nattier 14A—C).3* At the end
of Skt. 19.13 the text, without indication, skips what is in Nattier 14B, but the
Tib. trans. follows the sitra in quoting without skipping anything. Otherwise
Category A.

19.17—20.9 = D 14bs-15a4 = D dkon brtsegs, nga, 269bg—270a3 (Nattier 14E-15B).
Category A.

37.7-12 = D 26b1-4 = D dkon brtsegs, nga, 283b2—5 (Nattier 26C). Siks. in the Derge
edition uses an archaic spelling tshogs stsogs pa (26b2), but Peking (32a8) has
tshogs sogs pa. Siks. skips several clauses in the siitra, and especially at the end
is an entirely different rendering. Category B and C.

78.7-13 = D 49b3-6 = D dkon brtsegs, nga, 261b6—262a2 (Nattier 7A). Almost all
Category A, but with some variations, perhaps indicative of an attempt to
reflect the Skt.

78.14-16 = D 49b6—7 = D dkon brtsegs, nga, 267a1—2 (Nattier 13B). With slight
abbreviation of wording, Category B.

78.17 = D =49b7-50a1 = D dkon brtsegs, nga, 267b5—6 (Nattier 13M). Tibetan dif-
fers from Skt., but Siks. Tib. follows the siitra. (See Nattier 2003: 257-258n322.)
Category A.

78.17-18 = D 50a1 = D dkon brtsegs, nga, 268a7-b1 (Nattier 13X). Category A.

120.3—5 = D 69a2—3 = D dkon brtsegs, nga, 262a3—4 (Nattier 7A). Category A.

120.5-6 = 69a3—4 = dkon brtsegs, nga, 278bs (Nattier 25B). This equivalence was
evidently overlooked by Nattier (2003: 291n548). Category A.

1311012 = D 75b2 = D dkon brtsegs, nga, 277b7—278a1 (Nattier 24B). The Siks. Tib.
trans., the sitra, and the Siks. Skt. all differ from each other. Category C.

136.1—7 = D 77a1-5 = D dkon brtsegs, nga, 277a6-b2 (Nattier 24A). Both Tib. ver-
sions contain a clause missing in Skt. With only slight editing, Category A.

144.1—-4 = D 81a2 = D dkon brtsegs, nga, 260bs, 6 (Nattier 5B, C) shin tu brtags te
las byed pa dang = susamiksitakarmakarita; legs par bya ba’i las byed pa =
sukrtakarmakarita. Category A, but entirely extracted from the context. (Not
previously identified.)

144.5-6 = D 81a4 = D dkon brtsegs, nga, 260b1 (Nattier 5A). Category A.

navisamena | samyagajivo bhavati na visamajiva iti |. Then: 71a4—6 (Bendall 144.5-8): putrabharyadasi-
dasakarmaysjkarapauruseyanarn samyakparibhogeneti | [Then Santideva’s own words:] tathd svapara-
bodhipaksasrutadyanta- (margin: jivitapariksarasyapi tyago na karyah | karyavyagrataya atyago pi na
karyah)-rayakarau tyagatyagau na karyau | adhikasatvarthasaktes (margin: svarthena) tulyasakter va
bodhisatvasyadhikatulyakusalantarayakarau tyaga- (margin: anantaroktau) -tyagau na karyav iti si-
ddham bhavayg)titi |.

See Wogihara 1904-1906: 97-98.
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145.10 = D 82a1 = D dkon brtsegs, nga, 260b6 (Nattier 5C). Category B.

147.20 = D 83b4—5 = D dkon brtsegs, nga, 275a5 (Nattier 20G). Category A.
(Misidentified by Nattier 2003: 245n242 as belonging to 11Gs.)

180.1-6 = D 101a2—5 = D dkon brtsegs, nga, 266a5-b1 (Nattier 12A). At 180.3 the Skt.
has praharsitavyam, which the sutra (266a6) has as dga’ bar yang mi bya, but
which Siks. Tib. (Derge 101a3, Peking 118a8) omits. There are several other varia-
tions as well. Category B.

180.14 = D 101267 = D dkon brtsegs, nga, 260bs (Nattier 5B). Category B.

196.7-8 = D 109b5-6 = D dkon brtsegs, nga, 279a5—6 (Nattier 25E). Category A.

198.1-6 = D 110b2—3 = D dkon brtsegs, nga, 298b3—5 (Nattier 25A). Category A.

198.6-19 = D 110bg—111a5 = D dkon brtsegs, nga, 279b1—280a4 (Nattier 25F). Cate-
gory A.

198.19—21 = D 1m1a5-6 = D dkon brtsegs, nga, 280bz2 (Nattier 25H). Category A.
198.21-199.2 = D 111a6-b2 = D dkon brtsegs, nga, 280b2—5 (Nattier 25H). Category A.
Although Siks. Tib. has de bzhin du sbyar te between this and the previous sec-
tion, and Siks. Skt. has no equivalent for what is almost a line in Tibetan, Siks.
Tib., while meant to be a trans. of Siks. Skt., actually contains all text found in
the sitra in the Kanjur. That is, Siks. Tib., while blindly copying the indication of

an omission, in fact omits nothing.

199.2—3 = D 111b2—3 = D dkon brtsegs, nga, 280b6—7 (Nattier 25I). Category A.

199.3-12 = D 1mmbg—112a4 = D dkon brtsegs, nga, 280b7—281b2 (Nattier 25]). Although
Siks. has de bzhin du sbyar te between this and the previous section, it does
not omit any text from the siitra, although Siks. Skt. itself indeed omits what is
almost a line in Tibetan. Tib. adds three lines from the stutra which are not in
Skt. as we have it. It seems that the translators rendered pe[ yala], but then did
not apply the abbreviation when they took over the Kanjur text. Category A.

199.12-15 = D n12a4-5 = D dkon brisegs, nga, 282b7—283a1 (Nattier 25M). Category
A.

199.15—200.6 = D 112a5-b3= D dkon brtsegs, nga, 283a2—6 (Nattier 26A-B). Category
A.

200.7-11 = D 112b3-5 = D dkon brtsegs, nga, 278b1—3 (Nattier 24E). Category A.

267.12—13 = D 147b7—148a1 = D dkon brtsegs, nga, 260a7 (Nattier 5A). Category A.

271.9-11 = D 149b6-7 = D dkon brtsegs, nga, 262a5-6 (Nattier 7A). Category A.

315.14-15 = D 159a4 = D dkon brtsegs, nga, 270b2 (Nattier 16B). Category C.

Mahasutrasamuccaya:3°

§ 0.2 = D 2by—3a1 = D dkon brtsegs, nga, 274b4 (Nattier 20E). Category B.

§110 = D 5bg—7 = D dkon brtsegs, nga, 273b7—274a3 (Nattier 20A). Category C.

§16.3 = D 89b3—92a3 = D dkon brtsegs, nga, 271a7—273b7 (Nattier 18B—19U). Cate-
gory A, with only a small number of differences.

35  Thesame sutra is cited by Dipankarasrijfiana in the Bodhimargadipaparijika (Sherburne 2000: 88-89),
but the passage cited there does not correspond to anything quoted in the Mahasutrasamuccaya.
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§17.8 = D 94b1—95a7 = 320a5 = D dkon brtsegs, nga, 276a5-277a5 (Nattier). Cate-
gory A.

21. Bhadramayakaravyakarana, Toh. 65.
Sutrasamuccya:

154.13—20 = D 198a5-7 = D dkon brtsegs, ca, 30bg—5 = Régamey 1938: 44 (§105). Cat-
egory C.

Siksasamuccaya:

No quotations.
Mahasutrasamuccaya:

No quotations.
23. Maitreyamahasimhandda, Toh. 67.
Sutrasamuccaya:

35.22—36.12 = D 159b4—7 = D dkon brtsegs, ca, 86b6-87a6. Category C.

12.6-14 = D 184a5—7 = constructed out of separate portions, D dkon brtsegs, ca,
103b1: sangs rgyas su ‘du shes pa la ni sangs rgyas mthong ba yang med na
mchod pa’i las lta smos kyang ci dgos te de ni gnas med do || gzhan yang de bzhin
gshegs pa mchod par ‘dod pas ni bdag nyid mchod par byao ||; 103b6: de ltar na
de bzhin gshegs pa mchod par gyur ro || gang ‘du shes dang | mtshan ma skyed
par mi byed pa de ni de bzhin gshegs pa mchod pa yin no ||; 104a2: gang la sems
med pa dang | sems las byung ba’i chos rnams med pa dang |; 104a5-6: gang
sangs rgyas su ‘du shes mi jug pa dang | chos su ma yin | dge dun du ma yin |
gang zag tu ma yin | bdag tu ma yin | gzhan du ma yin pa de ni de bzhin gshegs
pa mchod pa yin no ||. Otherwise, Category A.

Siksasamuccaya:
No quotations.
Mahasitrasamuccaya:
§1.2 = D 3a5-6 = D dkon brtsegs, ca, goa1—3. Category C.
§1.11 = D 5b7-6b2 =D dkon brtsegs, ca, 81a1-b3. Category A.
§ 2.5 = D 10a1-11a2 = D dkon brtsegs, ca, 78a6—79a5. Mostly Category A/B, with

some significant variations.
§ 3.4 = D 13a2—16a4 = D dkon brtsegs, ca, 7o0bs—73b7. Category A.
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§6.2 = D 34bg—35b2 =D dkon brtsegs, ca, 86b3—87b1. (See §11.7, below). Category A.

§10.1= D 67bg—7 = D dkon brtsegs, ca, 73b2—6. Category A.

§11.7 = D 72a3—5 = D dkon brtsegs, ca, 86b3—86b6 (see § 6.2, above). Category A.

§ 21.5 = D 12b6-113b3 = D dkon brtsegs, ca, gobsz—gib1. Category A.

§ 21.6 = D n13b3—116a7 = D dkon brtsegs, ca, 96b1—g7b1 (114a7, noted with zhes
gsungs pa na), 103a2—-105b6 (115b4), 107bs—108a4 (116a2), 108b2—109a1. Category
A.

§ 21.7 = D 16b1-7 = D dkon brtsegs, ca, 113b6-114a6. Category A.

§29.13 = D 156b1-5 = D dkon brtsegs, ca, 84a7-b4. Category A.

24. Vinayaviniscaya|Upalipariprccha, Toh. 68.
Sutrasamuccaya:

No quotations.
Siksasamuccaya:

164,9-11 = D g2a1—2 = Python § 42 (49.11-18) = D dkon brtsegs, ca, 126a2—3. Category

B/C.

164,12—14 = D g2a2—3 = Python § 42 (49.18-24) = D dkon brtsegs, ca, 126a3—5. Cate-
gory C.

164.14—-15 = D g92a3 = Python § 43 (50.9-15) = D dkon brtsegs, ca, 126a7-b1. Category
C.

164.16-165.1 = D 92a5—6 = Python § 43 (50.16-51.6) = D dkon brtsegs, ca, 126b2—3.
Category C.

168.15-16 = D g4b2 = Python § 21 (31.6—9) = D dkon brtsegs, ca, 19b4. Category A
(Harrison B).

168.16-171.4 = D 94b2—g6a3 = Python § 22—28 (31.21-37.16) = D dkon brtsegs, ca,
119b7-121b3. Harrison 2018: 232 classifies this section as “Category B for the most
part ... with one substantial piece of Category A.” He seems to refer to the sec-
tion in Python § 23. While some parts may indeed be B, I would classify much,
though not all, of the rest somewhat closer to Category C.

171.4—6 = D 96a4—5 = Python § 32 (39.16—21) = D dkon brtsegs, ca, 122b3—5. Harrison
categorized this passage as Category B, but I would classify it as Category C.

178.9-16 = D 100a3-b2 = Python § 39 (44.15-45.21) = D dkon brtsegs, ca, 124a7-b7.
Category C.

Mahasutrasamuccaya:

§114 = D 7a5-b3 = Python § 20 (30.16—31.3) = D dkon brtsegs, ca, 119a4—b1. Category
A.
§ 35.1 = D 170a6-bg4 = Python§ 20 (30.16—31.3) = D dkon brtsegs, ca, 119a4-b1. Cate-

gory A.
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25. Adhyasayasarmcodana, Toh. 69.
Sutrasamuccaya:

95.3—9 = D 178b3—4 = D dkon brtsegs, ca, 144b7—145a3, with very substantial abbre-
viations. Category B.

95.13—96.16 = D 178bs-179a3 = D dkon brtsegs, ca, 150a4-bs, with significant omis-
sions. Category B.

98.24—-99.15 = D 179b7-180a3 = D dkon brtsegs, ca, 142a6-142b7? There are very
substantial omissions and I am not certain where the passage is meant to end.
Category B. See Siks. 105.3-106.10 and Mahdsitrasamuccaya §11.3.

Siksasamuccaya:

15.13—-22 = D 1bg—12a2, = D dkon brtsegs, ca, 139a7-bz, 139b3—7. Category B.

97.19-99.2 = D 59b7-60b1 = D dkon brtsegs, ca, 133b1-134b4. Two sentences
skipped with de bzhin du sbyar te at 60a6—7. Although some small differences
from Skt., Category A.

104.9-16 = D 62b3—5 = D dkon brtsegs, ca, 135a1—5. Category A, with an abbrevia-
tion at 62bs of zhes bya ba snga ma bzhin no.

104.17-105.3 = D 62b6-63a1 = D dkon brtsegs, ca, 141b3—6. Category A. Despite de
bzhin du sbyar te at 62b6, in fact no text is skipped.

105.3-106.10 = D 63a1-b7 = D dkon brtsegs, ca, 142a5-143a7. Category A, with only a
few variations, and one clause omitted by Siks.

106.11-108.4 = D 63b7-64as5 = D dkon brtsegs, ca, 143b6—144b2. Category A, but
skipping a verse at Siks. Skt. 107.10 = 64a4 = 144a3, then after a single verse, skip-
ping six verses at 144a4-b1.

108.6—111.4 = D 64a6—65a1 = D dkon brtsegs, ca, 145a7-146a4. Category B, with some
variants and skipping a verse at 64b4 = 145b6, two verses skipped with de bzhin
du sbyar te at 64b6.

1m.6-112.11 = D 65a1—7 = D dkon brtsegs, ca, 146b7-147b6. Category B, with omission
of two verses at 65a3 = 147a6-b1, and one with de bzhin du sbyar te at 65a6 =
147ba4.

12.13-113.14 = D 64b7-65b4 = D dkon brtsegs, ca, 149a4-b6. Category A, with omis-
sion of two verses with de bzhin du sbyar te at 65b3 = 149a6-b1, then the last six
verses at 65b4 = 149b2-6.

13.15-114.12 = D 65bg—66a7 = D dkon brtsegs, ca, 149b6-150b6. Category B and C.
Omissions with de bzhin du sbyar te of five sentences at 66a4 = 150a5-b2, and
two at 66a5 = 150b3—4.

114.14-115.22 = D 66a7-bs = D dkon brtsegs, ca, 151b6-152a7. Category B/C, with
a verse omitted with de bzhin du sbyar te at 66b7 = 151b6—7, three at 66bg =
152a4—6.

116.1-5 = D 66bs—7 = D dkon brtsegs, ca, 135a5-b1. Category A.

351.1-8 = D 189a5-b1 = D dkon brtsegs, ca, 135b1—7. Category B, some grammatical
changes and other variations.
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Mahasutrasamuccaya:36

§ 2.4 = D gag—10a1 = D dkon brtsegs, ca, 132bg—133a7. Category A.

§7.3 = D 48a2-b6 =D dkon brtsegs, ca, 149b6-150b3. Category A.

§11.3 = D 7oa2—71a3 = D dkon brtsegs, ca, 142a3-143a7. Category A. Substantially
overlaps with Siks. 105.3-106.10 and see Sitrasamuccaya 98.24—99.15

§ 25.4 = D 14b1-3 = D dkon brtsegs, ca, 135a3—5. Category A. Substantially overlaps
with Siks. 104.14-16.

28. Viradattagrhapatiparipyrccha, Toh. 72

Sutrasamuccaya:

28.20—-29.9 = D 157a5-b1 = D dkon brtsegs, ca, 195b7-196a4, which is, with consider-
able flexibility, the text until 29.6, after which the Satrasamuccaya paraphrases
continuing text. Category B.

71.17—-72.12 = D 171a7-b4 = D dkon brtsegs, ca, 197bg—198a1, Category A with a few
vocabulary differences.

72.15—73.6 = D 171bg—7 = D dkon brtsegs, ca, 198a7—bz2 Category A.

Siksasamuccaya:

34.16—17 = D 25a2 = D dkon brtsegs, ca, 198a6—7. Category C.

230.10—232.5 = D 129a2-b6 = D dkon brtsegs, ca, 197a2—6, then at 129a6 with de
bzhin du sbyar te skip one line (but a line is skipped earlier without any indi-
cation), and the same is repeated several times, until yang gsungs pa at 12g9b2
signals a jump from 197b3 to 198a7, in Sanskrit 231.8, the beginning of the verse
portion, continuing to 129b4 = 198b2, after which without indication the text
jumps to 198b7, skipping again, in the middle of a sentence, to 199a2—3, with-
out indication. Immediately thereafter with de bzhin du sbyar te the text skips
to 199b1, then abbreviating the text for the next few lines, following this with
(129b6) zhes te rgya cher ni de nyid las shes par bya’o, which closes the citation
at199bgs. Category B.

Mahasutrasamuccaya:

§29.14 = D 156b5—7 = D dkon brtsegs, ca, 202b3z—5. Category A.
§30.2 = D 157b5-6 = D dkon brtsegs, ca, 202b5-6.37 Category A.

36  Thesutrais cited in the Bodhimargadipaparijika (Sherburne 2000:178-179, 194-199), but the cited pas-
sages are not found in the Mahasitrasamuccaya, save for a small part (Sherburne 2000: 198-199) in
§7.3.

37  The second verse here is also quoted in the Bodhipathapradipa of Dipankarasrijnana (Eimer 1978: 110
and 111 note). However, the two additional verses (Eimer 1978: 112, 113 note) quoted in the same place
are not found in the Mahasutrasamuccaya.
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29. Udayanavatsarajapariprccha, Toh. 73.

Sutrasamuccaya:

54.15-55.22 = D 166a2—b1 = D dkon brtsegs, ca, 207b7—208b4. A drastic abbrevia-
tion, virtually a summary. Category C.

56.1—23 = D 166b1-6 = D dkon brtsegs, ca, 210a1—7. Again, a drastic abbreviation,
virtually a summary. Category C.

Siksasamuccaya:

80.13-82.14 = D 50b5-51a7 = D dkon brtsegs, ca, 212a6—215a7. Category C. The rela-
tion between Siks. and the satra as we have it is far from clear here. The satra
has 75 verses in full, while the Siks. quotes something like 15 in this section, con-
tinuing in the next section (83.1-19). The two translations appear to be based on
considerably different Vorlagen.

82.15-21 = D 51a7-b3 = D dkon brtsegs, ca, 211b6—212a4. Category B.

83.1-19 = D 51b3—52a1 = D dkon brtsegs, ca, 215a2—7. My provisional estimate of the
identification of the verses sees the second section begin with what I number as
verse 69. Category C.

Mahasitrasamuccaya:
No quotations.
37. Simhapariprccha, Toh. 81.
Sutrasamuccaya:
No quotations.
Siksasamuccaya:38
5.16-17 = D 5a4 = D dkon brtsegs, cha, 28b5—6. Verse 33. The fourth line is different.
Category B.
5.18-19 = D 5a4—5 = D dkon brtsegs, cha, 28b6. Category A.
53.6—7 = D 35a5 = D dkon brtsegs, cha, 28a2—3. Verse 16. Category A.
53.9-10 = D 35a6 = D dkon brtsegs, cha, 28b7—29a1. Verse 37. Category A.
53.12—13 = D 35a6—7 = D dkon brtsegs, cha, 29a1. Verse 38. Category A.

Mahasitrasamuccaya:

No quotations.

38  For the verse numbers I refer to the forthcoming reedition of the stitra by Péter-Daniel Szanté.
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38. Upayakausalyajiianottarabodhisattvapariprccha, Toh. 82.
Sutrasamuccaya:

25.21-26.2 = D 156a6-7 = D dkon brtsegs, cha, 32b5—7 (Tatz §12, p. 26); cf. Toh. 261
mdo sde, za, 284b7—285a2. Category B.

Siksasamuccaya:

66.9-14 = D 43a2—5 = (Tatz § 22, p. 30) = D dkon brtsegs, cha, 34b6—35a2. Cate-
gory B/C. Either it is a different rendering which happens to appear similar,
or a considerably different version of the same translation. In any event, rather
different.

165.5—9 = D g92a7-b2 = (Tatz § 45, pp. 37—-38) = D dkon brtsegs, cha, 39b2—6. Cat-
egory C. Although there is some relation between the versions, they are very
different.

167.3—7 = D 93b2—3 = (Tatz § 33, p. 34) = D dkon brtsegs, cha, 37b3-5. Category C.

167.7-10 = D 93b3—5 = (Tatz § 35, pp. 34—35) = D dkon brtsegs, cha, 37b7—38a1. Cate-
gory C.

167.11-13 = D 93b5-6 = (Tatz § 30, p. 33) = D dkon brtsegs, cha, 37a1-3. Category C.

167.14—20 = D 93b6—94a3 = (Tatz § 20, p, 29) = D dkon brtsegs, cha, 34a7-bs. Cate-
gory C.

168.4-10 = D 94a5—7 = (Tatz § 57, pp. 44—45) = D dkon brtsegs, cha, 43a2—4, 6—7.
Category C.

Mahasutrasamuccaya:
No quotations.
43. *Kasyapaparivarta, Toh. 87.
Sutrasamuccaya:
22.19-23.3 = D 155a6-b1 = Staél-Holstein § 9o.3° Category A/B.
23.3-10 = D 155b-2 = Staél-Holstein § 88 (including a sentence not in the extant
Sanskrit). Category A.
Siksasamuccaya:
52.12—-15 = D 34b7-35a1 = Staél-Holstein § 3. Category A, with some slight varia-
tions.
52.16-53.4 = D 35a1—4 = Staél-Holstein § 4. Category A, but with inversion of one

clause.

39  Although Staél-Holstein 1926 is no longer the standard edition of the Sanskrit, its numbering remains
standard and is thus quoted here.
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53.18 = D = 35b1 = Staél-Holstein § 24, 25. The quotation includes one clause from
§ 24, and then jumps to the last word of § 25. Category A.

54.11-15 = D 36a1—3 = Staél-Holstein §11. Slight rewording which brings the Tibetan
more closely into line with the Sanskrit of Siks. Category A.

55.3—5 = D 36a5—6 = Staél-Holstein § 6. The sutra Tib. trans. agrees more closely
with the Skt. in Siks. than that in the single manuscript used for Sta&l-Holstein’s
edition. The Siks Tib. is close to but not entirely identical with the sitra. Never-
theless, very close to Category A.

146.4—5 = D 82a7-b1 = Staél-Holstein §15. While the quotation is abbreviated, it is
Category A.

148.8-12 = D 84a1—2 = Staél-Holstein § 5. Category A.

196.11-14 = D 109b6-110a1 = Staél-Holstein §128. Category A.

233.15-234.18 = D 130bg-131b2 = Staél-Holstein § 97-102. At 130b7 Siks. reflects
Skt. pe[ yalam], noticing the omission of one item, with de bzhin du sbyar
te, but in fact skips no text. However, at the next instance at 131a2, the same
correctly reflects the omission of several items. At 131a5 a phrase is skipped
without note, and in fact while the whole section §100 is rather different
in Siks., this difference is not reflected in the Tib. trans. which closely fol-
lows the siitra translation. There are other instances demonstrating this
reliance on the sitra without adjustment to conform to Siks., at least as far
as we can tell from the single available Skt. manuscript of that text. Category
B.

Mahasutrasamuccaya:*°

§ 1110 = D 72b1—7 = Staél-Holstein § 111—114. Category A. Note that in contrast to the
Siksasamuccaya, here the verses of the siitra are also quoted.

§14.1 = D 78b5—79b7 = Staél-Holstein §121-125. Category A.

§ 29.11 = D 155b7-156a4 = Staél-Holstein § 84, 88. Category A. The citations of the
two sections are separated by zhes gsungs pa na. Here the verse in § 88 is not
included.

§ 31.4 = D 161b2—5 = Staél-Holstein § 3. Category A, with only the addition of
mkhan po before slob dpon.

44. Ratnarasi, Toh. 88.

Sutrasamuccaya:

40

No quotations (but see part 3, below).

The satra is cited by Dipankarasrijiiana in the Bodhimargadipaparijika (Sherburne 2000:100-101, 298
299), the first part of which corresponds to Mahasutrasamuccaya § 31.4, though it continues also into
the next section of the satra. The second passage does not appear in the Mahasutrasamuccaya, but
corresponds to Siksasamuccaya 55.3-5.
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Siksasamuccaya:

55.8-57.10 = D 36a7-37b3 = Silk § 1v.2—17 (D dkon brtsegs, cha, 163a4-168bs). Siks.
omits some vocatives found in the siitra. In a number of places, although Siks.
Skt. omits material, if Skt. does not have pe[ yalam], Siks. Tib. does not have de
bzhin du sbyar te, and simply continues the quotation from the satra. In quite a
number of other cases, however, the trans. is adjusted to reflect the text found
in the Skt., sometimes whole sentences being different. Category B.

128.3-129.15 = D 73b2—74b1 = Silk § v.a1-15 (D dkon brtsegs, cha, 167b3-168b3).
There is one skipped sentence duly noted with de bzhin du sbyar te, and sev-
eral places where the text has been adjusted slightly to conform to the Skt.,
otherwise Category A.

129.16-130.15 = D 74b1—75a2 = Silk § vi.2—5 (D dkon brtsegs, cha, 170a2—-b4). Two
omissions duly marked with de bzhin du sbyar te. Category A.

130.15-131.9 = D 75a2-b2 = Silk § vi.g—12 (D dkon brisegs, cha, 1717a3-b3). One
omission duly marked with de bzhin du sbyar te. Category A.

136.10-14 = D 77a5—7 = Silk § 1.9 (D dkon brtsegs, cha, 155a1—3). One difference,
ekajvalibhiita rendered me [ce gcig tu gyur rather than the sutra’s mer gyur, oth-
erwise Category A. Note that this and the following reference appear in the
sttra itself in reverse order.

136.9-10 = D 77a5 = Silk § 1.8 (D dkon brtsegs, cha, 154b7-155a1). Category A.

137.17-138.211 = D 77b7-78a6 = Silk § 1.14-16 (D dkon brtsegs, cha, 155b7-156b1).

In § 114 Siks. Tib. has de nas ’khor de nyid nas agreeing with atha tasyam eva
parsadi, in contrast to the sttra’s bstan pa di bshad pa na. There is also an
added bcom ldan das agreeing with Skt. bhagavan, not found in the satra, and
elsewhere similar small omissions of vocatives od srungs and dge slong dag.
Otherwise Category A.

200.12—201.11 = D n12bg—113a5 = Silk § v.17—21 (D dkon brtsegs, cha, 168bg—169b3).
Several omissions are duly marked with de bzhin du sbyar te, but one sentence
at the end of §v.19, before the marked omission of all of § v.20, is included in
the Tib. of Siks., even though omitted in Skt. On the other hand, most of § v.21
is missing in the Tib. of Siks., even though it is found in Skt. Where the text is
found, however, it belongs to Category A.

2011219 = D n13a5—7 = Silk § v.5-6 (D dkon brtsegs, cha, 166b1-6). Category A.

Mahasutrasamuccaya:*

41

§3.6 = D 16b3—17b1 = Silk § 11.19—24 (D dkon brtsegs, cha, 158a1-bs). In §11.19, there
are only small differences, but with § 11.20—24 we get an entirely different trans-
lation. Category C.

§7.2 = D g45a2—48a2 = Silk §1v.1—21, the entire chapter (D dkon brtsegs, cha, 163a2—
166a1), with a small number of trivial differences. Category A.

Note that the satra is cited in every instance here as ’Od srungs kyis zhus pa, a Tibetan rendering we

would expect to be equivalent to *Kasyapapariprccha (generally known as the *Kasyapaparivarta), not
Ratnarasi.
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§ 9.2 = D 65b5—66b1 = Silk § 111.1-5 (D dkon brtsegs, cha, 158b5-159b1). Category
A
§ 9.4 = D 67a2-bg = Silk § 111.11-12 (D dkon brtsegs, cha, 160a5-b7). Category A.
§15.2 = D 84a3-85a5 = Silk § vir17—25 (D dkon brtsegs, cha, 174b5-175b7). Category
A.

For additional passages from the Mahasutrasamuccaya, and for the Siatrasamuccaya, see

the discussion below in section 3.

46. Saptasatika nama prajiiaparamita, Toh. go

Sutrasamuccaya:

156.20-157.13 = D 199a3—6 = D dkon brtsegs, cha, 185b3—6. Category B.

Siksasamuccaya:

No quotations.

Mahasiutrasamuccaya:

No quotations.

47. Ratnacudapariprccha, Toh. g1.

Sutrasamuccaya:

No quotations.

Siksasamuccaya:

120.7-10 = D 69a4—5 = D dkon brtsegs, cha, 239b6—240a1. Category B. The quota-
tion abbreviates the siitra, but with largely the same vocabulary.

229.13—230.9 = D 128bs-129a2 = D dkon brtsegs, cha, 224a5—225a1. At 129a1 = 224b1,
skip until b7, without indication. Otherwise Category A.

232.6—233.5 = D 129b7-130a7 = D dkon brtsegs, cha, 225b4—226as5. Category A.
Slight vocabulary differences, but nearly identical.

235.1-8 = D 131b2—6 = D dkon brtsegs, cha, 226b6—227a3. Category A.

235.8-12 = D 131b6-132a1 = D dkon brtsegs, cha, 227b3—4. Category A. At 235.9 San-
skrit prints pe[ yalam], and as Bendall (235n5) points out the Tibetan trans. of
Siks. and the source satra have here two additional similes.

236.13—237.2 = D 132a7-b3 = D dkon brtsegs, cha, 228a6-b1. Generally Category A,
with slight variations.

237.3—4 = D 132b3. = D dkon brtsegs, cha, 230a7. Category A.

272.9-273.4 = D 150a7-b7 = D dkon brtsegs, cha, 219a4—222a1. At 150b1 = 219a5 with
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merely de bzhin du (Skt. tatha, 272.10) there is a jump to 220b2. At 150b2, sbyin
pa ma tshang ba med pa nas thabs ma tshang ba med pa’i bar is given in full at
220b3—4. At 150b4-5, de bzhin du sbyar te skips from 220b6 to 221a4. At 150b6
= 221a6 with rigs kyi bu ‘di ni there is a jump to 221b7, without any indication.
Category B. Although much of the citation is verbatim, there is much moving
around. Likewise, there is material apparently added from the sttra not origi-
nally in the Siks. citation in Skt.

317.13—-17 = D 171a6-b2 = D dkon brtsegs, cha, 234a2—4. One clause skipped at 234a3,
otherwise Category A.

Mahasutrasamuccaya:
No quotations.
48. Srimaladevisimhanada, Toh. g2.
Sutrasamuccaya:
131.7-11 = D 190b2—3 = (first sentence) D dkon brtsegs, cha, 264a5 = 67 = 264b,
b3 (Tsukinowa 1940: 76).42 Category A; (second sentence) 268b7—269az (Tsuki-
nowa 1940: 108). Category B.
139.3—7 = D 193a5 = D dkon brtsegs, cha, 263a1—2 (Tsukinowa 1940: 64—66). Cate-
gory A.

Siksasamuccaya:

42.12-14 = D 30a3—4 = D dkon brtsegs, cha, 258b3—4 (Tsukinowa 1940: 32). Category

C.
42.14—43.1 = D 30a4—-6 = D dkon brtsegs, cha, 262a6-b1 (Tsukinowa 1940: 60). Cate-
gory C.
43.1-4 = D 30a6-b1 = D dkon brtsegs, cha, 262b2—4 (Tsukinowa 1940: 62). Category
C.
Mahasutrasamuccaya:

No quotations.
49. Rsivyasapariprccha, Toh. 93.
Sutrasamuccaya:

No quotations.

42 This passage is in fact quoted in Sanskrit in the Ratnagotravibhaga (Johnston 1950: 56.16-17): nirvanam
iti bhagavann upaya esa tathagatanam iti.
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Siksasamuccaya:

No quotations.
Mahasutrasamuccaya:

§ 32.3 = D 162b7—-163a1 = D dkon brtsegs, cha, 281a7. Category C.
§ 35.6 = D 187a4-188a2 = D dkon brtsegs, cha, 282a3—283a1. Category A.
§ 36.3 = D 190b7-192a7 = D dkon brtsegs, cha, 280b5—282a3. Category A.

Discussion

What can we conclude from the data above, and what questions does it lead us to ask?
Perhaps first of all, with specific regard to the Siksasamuccaya, which he dealt with
nearly exclusively, we notice that our samples fully confirm the conclusions of Harri-
son (2018: 236), namely that the translators of the Siksasamuccaya “took a patchwork,
ad hoc approach to their work, drawing liberally on the achievements of their prede-
cessors.” The very same may be said likewise of the translators of the Sutrasamuccaya
and Mahasutrasamuccaya. However, so far lacking access to Sanskrit texts of these two
works (with only a few exceptions for the former), it is harder to explore the ques-
tion whether the respective translators (of course, we had better say ‘translation teams’)
meant, here and there, to adjust their translations to conform to their Sanskrit Vorla-
gen. We have good reason to believe that an extensive, even if not complete, manu-
script of the Sutrasamuccaya exists (thanks to indications in Wang et al. 2020: 60—61),
although when it will become available remains unknown, but when the text is further
published, the Sanskrit will certainly invite investigation of its relation to its Tibetan
translation and the stitra sources.

It is more than interesting that we can discern no clear overall pattern in the way that
even the individual translation teams dealt with their primary source text in the anthol-
ogy and its relation to the further, ultimate sources of passages in the stitras. When one
simply runs an eye over the categories suggested for each citation, it is obvious that no
clear regularities appear. It might, of course, be possible that there is some pattern to be
found, especially if instead of sampling, as done here, the entirety of each text would be
examined. But this remains a task for the future, and most likely, for more than a single
scholar. What is particularly puzzling is that the same anthology translation when quot-
ing the same source scripture is in some places highly congruent with the version of the
scripture transmitted in the canonical collections, and yet elsewhere is not. So far I cannot
think of any hypothesis to account for this sometimes quite radical variation. Of course,
in some cases we can imagine that the translators simply felt that the available translation
did not accurately represent the meaning of the text as they understood it, but—again,
so far—I have not been able to detect any patterns or regularities in their treatments. As
we so often say, more study is needed.
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3 Misattributions in the Sutrasamuccaya and Elsewhere

Although I believe that the materials above are, in their own right, valuable and inter-
esting, examination of the Maharatnakiata collection citations in the three anthologies
brought up, here and there, unidentified quotations. The list above set aside the most
interesting set of examples, and it is to these that we now turn.

A number of quotations attributed to the (or it might be better not to prejudge the
case and to say a) Ratnarasi in the Siitrasamuccaya prove not to be found in the extant
sttra, and two of these, identically attributed, occur also in the S’iksdsamuccaya.“g The
latter fact is perhaps easy to explain, given the strong dependence of the Siksasamuccaya
on the Satrasamuccaya, though it does raise an interesting question. While it seems that
none of the citations in the Satrasamuccaya attributed to the Ratnarasi are now found
there, alongside the two misattributed passages the Siksasamuccaya also frequently cor-
rectly quotes the sutra. While it is hard to offer a compelling hypothesis to explain these
facts, some possibilities do suggest themselves.

First, it is possible that the author of the Sutrasamuccaya simply made an error in
attributing, perhaps from memory, the passages in question to the Ratnarasi, and they
had instead another source, though I have so far failed to locate any material parallel to
the misattributed passages. However, while this hypothesis might be defensible in the
case of the Sutrasamuccaya alone, in which none of the passages cited as being from the
Ratnarasi in fact belongs to the extant siitra, it would be harder to make this argument
for the S‘ik_sdsamuccaya, which does quote much material from the text we know as the
Ratnarasi—unless we were to regard Santideva as having failed to take the basic step of
confirming his source in materials otherwise apparently available to him. It appears, how-
ever, that this was precisely the case. I will return to this issue below.

A second possibility is that the Ratnarasi known to the author of the Suatrasamuc-
caya (and to Santideva?) contained the quoted passages, but later they either dropped
out of the recension translated into Chinese and Tibetan, or were part of an entirely dif-
ferent recension (or entirely different text under the same title), which has not come
down to us. As far as I know, as yet we lack a census of all such unlocatable passages.
Be that as it may, at least as far as the present case is concerned, the character of the
passages seems (impressionistically, to be sure) of a type rather foreign to the flavor of
the known Ratnarasi, which makes the possibility that the compiler knew a version of
“our” Ratnarasi which in fact had the passage in question, in my opinion, not very likely.
For Asano (1996: 143), the close similiarity of the series of quotations in Sutrasamuccaya

43  The absence of the Siksasamuccaya’s so-called Ratnarasi quotation from the extant Chinese transla-
tion of the Ratnarasi was noted by Wogihara 1904-1906: 258. The titles under which the passages are
quoted make it quite clear that a text named Ratnarasi is being referred to: the Sanskrit of the Siksa-
samuccaya has exactly Ratnarasisutra, all Tibetan versions Rin po che’i phung po’i mdo, and the ninth
century Chinese translations of both Siksa@samuccaya and Satrasamuccaya have EFF&4%. Only the last
could be considered at all problematic, as it is also used to render Ratnakita. The *Kasyapaparivarta
is often cited in Chinese by this name. But by the ninth century in China the Ratnarasi was of course
known as part of the Maharatnakata collection, and there can be little question that Ratnarasi is in
fact intended here. I noted the Sitrasamuccaya and Siksasamuccaya passages in Silk 1994: 693—702.
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chapter 8 and Siksasamuccaya chapter 17 suggests that since the Siksasamuccaya also con-
tains a number of passages in fact found in the present Ratnarasi, it drew both directly
from that sutra itself, and from the Satrasamuccaya for the passages not now found in
the satra, and this seems to be correct. However, going even further (p. 144), Asano sug-
gests that the title Ratnarasi could refer to any collection of valuable teachings, and need
not refer to a specific text, a conclusion he reaches in light of the similarity of terms
such as ratnarasi, ratnakuta, ratnakara and ratnamegha. This last idea seems to me a
sort of cri de coeur. However, as long as the passages in question remain unlocated in any
other sources, it seems difficult to move forward decisively, and no possibilities should be
rejected.

I present below the text of the passages erroneously attributed to the Ratnarasi in

the Sitrasamuccaya in Tibetan, and in the case of the Siksasamuccaya passages, San-
skrit.44

1) Sutrasamuccaya 22.1-16 (D 155a3—6):4°

rin po che’i phung po’i mdo las kyang | kun dga’ bo 'di ji snyam du sems | mi rkang lag
bcad na 'tsho 'am | gsol pa bcom ldan 'das tsho’o || bcom ldan 'das kyis bka’ stsal pa |
ji Itar snying phyung na ’tsho 'am | gsol pa bcom ldan 'das de ni mi 'tsho’o || bcom
ldan 'das kyis bka’ stsal pa | kun dga’ bo lag pa dang rkang pa Ita bur nga’i sha ri'i bu
dang | maud gal gyi bur Ita'o | snying Ita bu ni byang chub sems dpa’ rnams Ita'o ||
kun dga’ bo gal te byang chub sems dpa’ shing rta’i nang du zhugs te | 'dod pa’i yon
tan Ingas rtse dga’ zhing dga’ dgur spyod la | de’i shing rta 'dren pa gzhan med na |
kun dga’ bo byang chub sems dpa’ de’i shing rta ni de bzhin gshegs pa’i dbu la yang
bskur ro || gal te gnas brtan sha ri'i bu dang maud gal gyi bu rnam par thar pa’i sgo
gsum la bskal pa 'am bskal pa las lhag par gnas kyang | de la de bzhin gshegs pa rim
gro dang g yog bya bar brtson par mi mdzad do zhes gsungs so ||.

From the Ratnarasisutra: [The Buddha said:] “Ananda, what do you think? If the
legs and hands of a man are cut off, can he still live?” [Ananda] replied: “Blessed
One, he can live” The Blessed One said: “If, for instance, one were to tear out his
heart, could he live?” [Ananda] replied: “Blessed One, then, he would not live.” The
Blessed One said: “Ananda, my [disciples] Sariputra and Maudgalyayana are like the
hands and feet. The bodhisattvas are like the heart. Ananda, if a bodhisattva were
to climb aboard a cart, and were to sport with the five objects of desire (*parica-
kamaguna) and indulge in sensual pleasures, but if there were to be no other driver
of that cart, Ananda, then the Tathagata would take charge of that cart of the bod-

44  Where the Sanskrit is available, I translate it; otherwise I translate the Tibetan. Although the Chinese
evidence is important, in keeping with the approach of this article, and to save space, I give only the
locations of the relevant passages in notes. I further do not engage in detailed comparisons of the dif-
ferent versions, yet another task for the future.

Note that although in case 4, below, we do have some Sanskrit of the Satrasamuccaya, we do not
have the portion of the text in which the title of the quoted material would have been given.

45  Also in Chinese, KIEEFZF i T. 1635 (xxX11) 52b22-c3.



INDIAN BUDDHIST SCRIPTURAL ANTHOLOGIES 105

hisattva. Even if the Elders Sariputra and Maudgalyayana dwell in the three gates of
liberation for aeons or more, still the Tathagata will not make efforts to take care of
or serve them.”

2) Sutrasamuccaya 27.2—-11 (D 156b4—6):46

yang rin po che’i phung po’i mdo las | dgra bcom pa'’i 'bras bu 'dod pa’i mi gang la la
zhig gis | nor bu rin po che dag gis ’jig rten gyi khams mtha’ yas pa bkang ste | sbyin
pa byin pa bas | byang chub sems dpa’ gang gis byang chub sems dpa’ theg pa pa’i
gang zag mthong nas thams cad mkhyen pa nyid dang ldan pa’i sems kyis rjes su yi
rang na rjes su yi rang ba dang ldan pa’i bsod nams 'di la snga ma'’i sbyin pa’i bsod
nams kyi phung po des | brgya'i char yang nye bar mi 'gro ba nas rgyu'i bar du yang
mi bzod do zhes gsungs so ||

Again, from the Ratnarasisutra: If there were a certain man who aspired for the fruit
of arhatship, and he were to fill the limitless world-realms completely with great
treasures and give them as a gift, and if a bodhisattva, seeing a person belonging
to the bodhisattva vehicle, were to delight in his possession of an aspiration for
omniscience, then the mass of merit of the former gift would not approach even
a hundredth part of this merit of delighting [in aspiration for omniscience] ... it
would not bear any comparison (*upanisad) at all.

3) Sutrasamuccaya 96.18—97.1 (D 179a4—5):47

46
47

yang chos sgrub pa ni | rin po che’i phung po’i mdo las 'byung ba | 'od srungs 'di Ita
ste dper na | rgya mtsho chen por ’jug par 'dod pa’i tshong pa ni rin po che’i gling
nas | bdag gi yul du bde bar phyin gyi bar du de gru la shin tu rtog par byed do || 'od
srungs de bzhin du byang chub sems dpa’ thams cad mkhyen pa’i rgya mtsho la jug
par 'dod pas | ji tsam byis pa so s0’i skye bo dang | nyan thos dang rang sangs rgyas
thams cad kyi sa las 'das te | bdag gi pha'i spyod yul du ’jug pa’i bar du'o || pha rol tu
phyin pa drug gi gru shin tu rtog par bya'o || zhes gsungs so ||

Again, regarding accomplishment of the Dharma, from the Ratnarasisitra: For
instance, Kasyapa, as an example, a merchant desiring to go to sea (to seek price-
less jewels) will keep a careful eye on his boat until he has travelled safely from the
island of jewels back to his own country. Just so, Kasyapa, the bodhisattva desir-
ing to go out to the sea of omniscience must keep a careful eye on the boat of the
six perfections, until he passes over the stages [lands] of common people, disciples
and lone buddhas and enters the realm of his father [ Chinese: the state of Buddha-
hood].

RICEFE T T. 1635 (XXXI1) 53a18—22.
KIEF EFE T. 1635 (XxXX11) 61b19—24.
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4) Sutrasamuccaya 103.17-104.5 (D 181a7-b3; for the underlining, see Sanskrit below):

rin po che’i phung po’i mdo las kyang | 'od srungs 'di Ita ste | dper na rgya mtsho’i
nang du gru zhig na | gang dag shing leb bam | gzhan ci yang rung ba zhig la brten
pa de dag ni bde bar 'gram du phyin par ‘gyur ro || ‘od srungs de bzhin du byang chub
sems dpa’i theg pa pa thams cad mkhyen pa’i sems kyi gru zhig ste | byang chub las
rab tu nyams kyang | gang dge ba’i bshes gnyen gyi shing leb la brten pa de dag ni |
yang thams cad mkhyen pa’i sems rab tu thob ste | chos thams cad kyi pha rol tu
song nas chos kyi dbyings kyi gling du phyin to || de bas na ’od srungs bla na med pa
yang dag par rdzogs pa'i byang chub ni dge ba'i bshes gnyen la brten to || zhes gsungs
so

KIEEF HEF 5 T. 1635 (xxX11) 62b6-16:

MR 5 W, AT, AHKME, MR RAL B HEE - 2 st
HR—ROREERER, FEFRFFTIR, 2SR5 - M, FiEaR— U8 L 2 i
TMEANE » BT S AL - BRI, LUK IE, (ZRES—
VL, FREE R B 2 TR, A TENESUN - 3E, Fralie 2 =5 —
FHEE, MM Z AR -

From the Ratnarasisutra: For instance, Kasyapa, as an example, if a ship were to be
wrecked in the midst of an ocean, with the help of a plank or of anything else what-
soever some people might easily reach the shore. In just this way, Kasyapa, the ship
of the mind of omniscience, [which carries] the followers of the bodhisattva vehi-
cle, might founder, and although [those followers of the bodhisattva vehicle] might
lose their awakening, still some, with the help of a plank which is the good friend

(“kalyanamitra), might recover the mind of omniscience. Going to the distant shore
beyond all things, they arrive at the island of the essence of reality (*dharmadhatu).
Therefore, Kasyapa, [the acquisition of | unexcelled perfect awakening depends on

the help of the good friend.

A portion of this passage has been fortuitously preserved in a Sanskrit fragment from
Khadalik in Central Asia, kept in London (I0L San 964 recto), which Karashima 2009: 266
identified and edited. The underlined portions above correspond to the extant Sanskrit
(I cite the text as given by its editor).

1/// [s]amudrikayarh navayarih bhinayarm ye phal[ak]. ///
2 /// bodhisatvayaniyarh: pranasthabodhayo [y]e (ka)[l](yanamitra~) ///
3 /// .[m]. tarhi kasyapa kalyanamitra s[a] + + + + + ///

5) Siksasamuccaya 138a2—4 = Bendall 312.3-6:
uktafl caryaRatnarasisutre | ye tribhavaparyapannah satvas te sarvve pratyekam

tathagatastiipan karayeyur evarnriipan uccaistvena tadyatha sumeruz;h parvvata-
rajah | tams ca ganganadivalikasaman kalpan pratyekarn sarvvasatkaraih satkuryuh |
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ya$ ca bodhisatvo 'virahitasarvvajfiatacittenaikapuspam apy aropap,jyet | ayan tas-
mat purvvakat punyaskandhad bahutararh punyarh prasavet ||

Siksasamuccaya:*8

rin po che’i phung po’i mdo las kyang | gang dag srid pa gsum du gtogs pa’i sems can
de dag thams cad so so nas de bzhin gshegs pa’i mchod rten "phang du 'di Ita ste |
ri'i rgyal po ri rab Ita bu byed la de dag la yang so so nas gang ga'i klung gi [P adds:
bye ma] snyed kyi bskal par bsti stang bya ba thams cad kyis bsti stang byed pa bas
byang chub sems dpa’ gang thams cad mkhyen pa nyid kyis sems dang ma bral bas
me tog gcig 'dor na | de ni bsod nams kyi phung po snga ma bas bsod nams ches
mang du bskyed do zhes gsungs so ||

Sutrasamuccaya 109.8-17 (D 183a5—7):4°

rin po che’i phung po’i mdo las | sems can gang dag srid pa gsum du gtogs pa de dag
thams cad kyis | so so nas de bzhin gshegs pa’i mchod rten ‘phang du ri’i rgyal po ri
rab tsam bya ste | de dag la bskal pa gang ga’i klung gi bye ma snyed du so so nas bsti
stang du bya ba thams cad kyis bsti stang byas pa bas | byang chub sems dpa’ thams
cad mkhyen pa nyid kyi sems dang ma bral ba gang gis me tog gcig phul na | de ni
bsod nams kyi phung po snga ma bas ches mang du bskyed do zhes ji skad gsungs
paltabu'o |

And as is said in the Noble Ratnarasisutra: Suppose those beings filling the three
states of existence were all, individually, to have stapas constructed for the Tatha-
gata, in form and height like Sumeru, the king of mountains, and were to worship
all of those [stiipas] individually with all varieties of worship for as many aeons as
there are grains of sand on the banks of the Ganges river. And [on the other hand] if
some [single] bodhisattva, with a mind that has not lost [the aspiration for] omni-
science, were to offer even a single flower, then the latter [act] would generate merit
far exceeding the mass of merit of the former [act].

6) Siksasamuccaya 138a4-bs = Bendall 312.7-21:

48

49

atraivoktarh | ye khalu punas trisahasramahasahasre lokadhatau satvas te sarvve
mahayanasarprasthis;ta bhaveyuh {|) sarvve ca cakravartirajyasamanvagata bha-
veyur ekaikas ca raja cakravarti mahasamudrapramanadipasthalirh krtva sumeru-
matram vartim adipya pratyekam evarhgripan dipapijarh tathagatacaityesu pra-
varttayet | ya$ cabhiniskrantagrhavaso bodhisatvas tailapraksiptam vartirn krtva
'dipya tathagatacaitye dharayet | asyas tailapraksiptaj;jya vartter etat purvvakarh

Derge Tohoku 3940 dbu ma, khi 167b7-168a2 and Peking Otani 5336 dbu ma, ki, 195a8-b3; I do

not indicate the several trivial variants from the latter. K JE£E £ [ 2 35 T. 1636 (XXX11) 134223~

27.
RIREEE T. 1635 (XxXX11) 63a25-b1.
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pradipadanarh $atatamim api kalarh nopaiti | yavad upanisadam api na ksamata
iti | peyalam ||

yas$ ca khalu punas te rajanas cakravarttino buddhapramukham bhiksusary,;
gharh sarvvasukhopadhanaih satkuryur ya$ cabhiniskrantagrhavaso bodhisatvah
pindapatail caritva patraparyapannarh paresarn samvibhajya paribhuiijita | idan
tato bahutarafi ca maharghatarafi ca | yac ca te |5  rajanas cakravarttinah sumeruma-
traf civararasirh buddhapramukhaya bhiksusamghaya dadyur yac cabhiniskranta-
grhavaso bodhisatvas®® tricivarabahirddha | mahayanasarprasthitaya buddhapra-
mukhyaya bhiksusarhghaya va | tathagatacaitye va dadyad idarh bhikso$ civarada-
nam (4 etat purvvakacivararasim abhibhavati | yac ca te rajanah pratyekar
sarvvam jambudvipam puspasarhstrtarh krtva tathagatacaitye niryatayet | yac ca-
bhiniskrantagrhavaso bodhisatvah [5; antasa ekapuspam api tathagatacaitye aro-
payet | asya danasyaitat parvvakan danarh $atatamim api kalarh nopaiti | yavad
upanisadam api nopaititi ||

Siksasamuccaya:>!

50

51

yang de nyid las | gang stong gsum gyi stong chen po'i ’jig rten gyi khams na sems can
gang dag yod pa de dag thams cad theg pa chen po la yang dag par zhugs par gyur
la | thams cad khor los sgyur ba'i rgyal srid dang ldan par gyur te | '’khor los sgyur ba’i
rgyal po re res kyang mar me’i snod rgya mtsho chen po tsam byas te | ri rab tsam
gyi mar me'i snying pos mar me bus la | so so nas 'di Ita bu'i mar me'i mchod pas [P
adds: de bzhin gshegs pa’i] mchod rten rnams la mchod pa bas | byang chub sems
dpa’ khyim gyi gnas nas 'byung ba gang gis mar me'i snying po 'brus mar gyis bskus
te de bzhin gshegs pa’i mchod rten gyi drung du 'dzin na | ras 'bru mar gyis bskus pa’i
mar me 'di la snga ma’i mar me phul ba des brgya’i char yang mi phod pa nas rgyu'i
bar du yang mi bzod do ||

’khor los sgyur ba’i rgyal po de dag gis sangs rgyas la sogs pa’i dge slong gi dge
'dun la bde bar sbyar ba thams cad kyis phu dud byed pa bas | byang chub sems dpa’
khyim gyi gnas nas mngon bar byung ba gang gis bsod snyoms blangs te | lhung bzed
du chud pa de gzhan dag dang bgo bsha’ byas te zan de ni de bas ches mang zhing
ches rin che'o | gang yang rgyal po chen po de dag gis ri rab tsam gyi gos kyi phung
po sangs rgyas la sogs pa dge slong gi dge 'dun la phul ba bas | byang chub sems dpa’
khyim gyi gnas nas mngon par byung ba gang gis phyi rol du byung ste | sangs rgyas
la sogs pa theg pa chen po la yang dag par zhugs pa’i dge slong gi dge 'dun dang | de
bzhin gshegs pa’i mchod rten la chos gos gsum phul na | dge slong gi chos gos byin
padis gos sbyin pa snga ma de zil gyis non par 'gyur ro || yang rgyal po de dag re res
'dzam bu'i gling thams cad me tog gis mdzes par byas te | de bzhin gshegs pa’'i mchod
rten la phul ba bas | byang chub sems dpa’ khyim gyi gnas nas byung ba gang gi tha

The manuscript has here, enclosed in parentheses, (4 pindupatam caritva patraparyapapannar pare-
sam (3 samvibhajya paribhuijita | idan tato bahutarar ca), that is, after bodhisatva the scribe copied a
sentence from earlier, then noticed his mistake.

Derge Tohoku 3939 dbu ma, khi 168a2-b2 and Peking Otani 5336 dbu ma, ki, 195b3-196a3; I do not
indicate the several trivial variants from the latter. KIEEZ[HEELH T. 1636 (xxX11) 134a27-b14.
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na de bzhin gshegs pa’i mchod rten la me tog gcig phul na sbyin pa 'di la sbyin pa
snga ma bas des brgya'i char yang mi phod pa nas rgyu'i bar du yang mi phod do ||
zhes gsungs so ||

Sutrasamuccaya 109.18-110.6 (D 183a7-183b7):52

52

yang rin po che’i phung po’i mdo nyid las | gang stong gsum gyi stong chen po'’i ’jig
rten gyi khams kyi sems can de dag thams cad theg pa chen po la yang dag par zhugs
te | thams cad ’khor los sgyur ba’i rgyal srid dang ldan par gyur la | ’khor los sgyur
ba’i rgyal po re res kyang | rgya mtsho chen po tsam gyi mar me’i snod byas te | ri
rab tsam gyi snying po bsregs la so so nas 'di 'dra ba'i mar mes de bzhin gshegs pa'i
mchod rten la mchod pa byas pa bas | gang khyim gyi gnas nas mngon par byung
ba'i byang chub sems dpas mar me'i snying po yungs mar gyis bskus te | de bzhin
gshegs pa’i mchod rten gyi drung du bzung na | mar me phul ba snga mas snying po
yungs mar gyis bskus pa de’i brgya’i char yang mi chog pa nas | rgyu’i bar du yang mi
chog go |

gang yang 'khor los sgyur ba'i rgyal po de dag gis | sangs rgyas la sogs pa dge slong
gi dge 'dun la | bde ba’i yo byad thams cad kyis bsti stang du byas pa bas | gang yang
khyim gyi gnas mngon par byung ba’i byang chub sems dpas bsod snyoms blangs te |
lhung bzed du'ongs pa | gzhan dang bgos te zos na | de ni de bas ches ches "phags so ||
gang yang 'khor los sgyur ba'i rgyal po de dag gis | ri rab tsam gyi chos gos kyi phung
po sangs rgyas la sogs pa | dge slong gi dge 'dun la phul ba bas | gang yang khyim gyi
gnas nas mngon par byung ba'i byang chub sems dpa’ chos gos gsum po ma gtogs
par gzhan theg pa chen po la yang dag par zhugs pa dang | sangs rgyas la sogs pa dge
slong gi dge 'dun dang | de bzhin gshegs pa’i mchod rten la phul na snga ma’i chos
gos kyi phung po de | dge slong la chos gos byin pa 'dis zil du brlag go || gang yang
’khor los sgyur ba'i rgyal po de dag re res 'dzam bu’i gling thams cad me tog gis bkang
ste | de bzhin gshegs pa’i mchod rten la phul ba bas | gang yang khyim gyi gnas nas
mngon par byung ba’i byang chub sems dpas de bzhin gshegs pa'i mchod rten la tha
na me tog gcig phul na | sbyin pa sna mas sbyin pa 'di'i brgya'i char yang mi chog pa
nas rgyu’i bar du yang mi chog go | zhes gsungs so ||

From the same source: And again, if all beings in the three billion world realms were
to set out in the Mahayana, and all were to be endowed with the royal majesty of
a universal emperor, and each universal emperor might set up oil lamp basins as
vast as the great ocean, and lighting wicks as large as Mount Sumeru might perform
appropriate worship with those lamps at each and every one of the shrines to the
Tathagata. And a [single] bodhisattva who has gone forth from the household life
might set up and light [only] an oil-dipped wick, and dedicate it to a shrine of the
Tathagata. The former gift of lamps does not approach even a hundredth part of the
[merit] from this [gift of] an oil-dipped wick ... it does not bear any comparison at
all. ...

RICE S T. 1635 (XxXX11) 63b1-19.
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And again, those universal emperors might pay homage with all things which
conduce to happiness to the community of monks headed by the Buddha, [while
on the other hand] a bodhisattva who has gone forth from the household life might
eat [only] having begged for alms and shared with others what has fallen into his
bowl—this is much more, has much greater value than that. And again, those uni-
versal emperors might present to the community of monks headed by the Buddha a
pile of robes as great as Mount Sumeru, or [on the other hand] a bodhisattva who has
gone forth from the household life might present [robes], other than the triple robe
[he is enjoined to wear],53 to the community of monks just set out in the Mahayana
headed by the Buddha, or to a shrine of the Tathagata; this gift of the monk’s robes
surpasses that former [gift of a] pile of robes. And again, individually those kings
might cover over the whole continent of Jambudvipa with flowers and present it
to a shrine of the Tathagata, or [on the other hand] a [single] bodhisattva who has
gone forth from the household life might offer [only] so much as a single flower to
a shrine of the Tathagata, but the former gift does not approach even a hundredth
part of the [merit] of this [latter] gift ... it does not bear any comparison at all.

We can notice a few things about these passages, in relation to a possible connection
with the Ratnarasi. None of the passages presents itself as looking like a lost or missing

53

Our hint to understanding this comes from the note in Wogihara 1904-1906: 258: “312.16. triciva-
ra(ri)bahirdha. ‘Any thing other than the three robes. (72b). A bhiksu should not be covetous, but he
must always keep his tricivara. tricivarabahirdha in Bodhic® v, 85 and our text tricivarabahirdha(r)
seems to mean ‘anything other than the three robes.”
gatanathavratasthan samvibhajya ca | bhurijita madhyamam matram tricivarabahis tyajet, “One should
share with those fallen into unfortunate states of existence, the unprotected and those who have
undertaken vows, and then should eat himself only middling portions (of food), and donate [every-
thing else], save for his triple robe.” The commentary of Prajiiakaramati (La Vallée Poussin 1901-1914:
141.15-142.10) clarifies: vasanadibhir atmaraksamaha | tricivarabahis tyajet iti | saced agatya kascid
bodhisattvam patracivaram yaceta | tenatityago na kartavyah | kim tu yat tad anujiiatam bhagavata |
tricivaram sramanakalpah | tato ‘tiriktar ca yad bhavet tyaktavyam arthine | nanyatha | uktam ca bodhi-
sattvapratimokse | sacet punah kascid agatya patram va civararm va yaceta sacet tasyatiriktam bhaved
buddhanujriatat trictvarat | yatha parityaktam datavyam | sacet punas tasya unam trictvaram bhavet
yan nisritya brahmacaryavasah | tan na parityaktavyam | tat kasmad dhetoh | avisarjaniyam hi trici-
varam uktam tathagatena | sacec chariputra bodhisattvas trictvaram parityajya yacanaguruko bhavet |
na tenalpecchata asevita bhavet iti. In fact, the quoted passage is found in similar form in the Siksa-
samuccaya (I cite only the most relevant portion, Ms 71b2—3; Bendall 1897-1902: 144.17-145.3): sacet
punah kascid evagatya patram va civaram va yaceta | tasyatiriktam bhaved buddhanujiiatat tricivarad
yatha parityaktan datavyam sacet punas tasyonam civaram bhaved yan nisritya brahmdacaryavasah |
tan na parityaktajsvyarm | tat kasya hetor avisarjaniyan tricivaram uktan tathagatena | sacet punah
Sariputra bodhisatvah trictvaram parityajya yacanakaguruko bhaven na tendlpecchata dsevita bhavet,
“Suppose, again, that someone were to come and beg for one’s bowl or robe. If one would have an extra
beyond the three robes stipulated by the Buddha, then he should give that up and donate it. But if he
were then to be in need of a robe [were he to give one away], the robe upon which the life of celibacy
relies, then he is not to give it up. Why? The Tathagata has said that the triple robe is not to be aban-
doned. What is more, Sariputra, if a bodhisattva, giving up his triple robe, were to become focused on
begging, he would not be cultivating the state of having few wishes.” See on the text Fujita 1988: 121-122
(although his translation is off the mark).

One can see, incidentally, that the unusual expression initially bothered even La Vallée Poussin,
who in 1896: 316 note 2 queried whether to read tricivaram na hi tyajet in place of tricivarabahis tyajet.

The Bodhicaryavatara verse reads: vinipata-
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part of the Ratnarasi in terms of its tone or character, and we would be hard pressed to
locate a suitable place to insert any one of these passages in the extant satra. Their over-
whelmingly “Mahayanistic” tone also sets them apart from the general atmosphere of the
Ratnarasi. The constant negative comparisons of the disciples or arhats with the bodhi-
sattvas is not to be found in the extant Ratnarasi. Likewise the similes, so common in the
Kasyapaparivarta, for example, are not in character with the literary style of the Ratna-
rasi. Finally, although the importance of stiipas in the world of the Ratnarasi is very clear,
especially in Chapter 1v the type of reverence for stiipas evident in the sttra is entirely
different from that in these passages. All of these things combine to suggest that, rather
than representing materials now lost from the Ratnarasi as we have it, none of these pas-
sages in fact ever actually belonged to the text we now know as the Ratnarasi.

It is, of course, true that finding the “source” of a passage or idea does not necessar-
ily put one any closer to actually understanding the passage itself, especially if one is
interested in how it is being used and given meaning in its new environment (although
comparison is usually illuminating). In the present case, however, in which we are explic-
itly dealing with anthologies, it is therefore reasonable to suggest that the author(s) of the
Siitrasamuccaya (and in his turn Santideva) either actually quoted (or paraphrased) the
passages from somewhere. To further explore the history of Buddhist literature in India,
to understand the history of the anthologies themselves, and to try to understand the
ways the passages might have changed meaning as they changed context, locating the
source(s)—should this ever prove possible—promises to be of significant help.

These two earlier anthologies are not, however, the only sources in which we find
passages attributed to a Ratnarasi, but whose content does not seem to belong to the
text as we know it. We thus turn now to the chronologically latest of the anthologies
taken up here, the Mahasitrasamuccaya of Diparhkarasrijiiana. There we find five pas-
sage attributed to the Ratnarasi, at least if we understand that the Tibetan 'Od srungs
kyis zhus pa is meant to designate this text, as it does in all five authentic citations of the
sttra in the Mahasutrasamuccaya, as seen above, a fact which is itself puzzling since, as
noted above, this rendering can hardly refer to anything other than what we now know
as the Kasyapaparivarta (more historically, surely Ratnakita in its Indian contexts, here
perhaps closer to *Kasyapapariprccha). Several of the following passages may perhaps be
identified, even if only very tentatively, and it is not entirely impossible that the first is
something like a vague summary of material in fact found in our Ratnarasi. The passages
are as follows:

Passage 1—§1.7 (D 4b2-3):

od srungs kyis zhus pa las kyang | dge slong dgon pa pa’i dbang du byas te | cha gcig
grong khyer thams cad kyi dbul po la sbyin par bya'o || gnyis pa ni dgon pa na gnas
pa’i dud ’gro’i skye gnas su gtogs pa rnams la sbyin par bya'o zhes gsungs so.

Also from the *Questions of Kasyapa: Concerning the wilderness dwelling monk,
one portion [of his alms] he must give to all the poor people of the city. A second
[portion] he must give to those who belong to the realm of animals, who dwell in
that wilderness.
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It may perhaps be possible to understand this as a terse paraphrase of Ratnarasi v.as,
which we find quoted in Skt. in the Siksasamuccaya 128.16-129.4:

tena laham va pranitam va pindapatarh sarhgrhya samantac caturdisarh vyavalo-
kayitavyam | ka iha gramanagaranigame daridrah sattvah | yasyasmat pindapatat
samvibhagan karisyami | yadi daridrarh sattvarh pasyati | tena tatpindapatat samvi-
bhagah kartavyah | atha na karicit sattvarh daridrarh pasyati tenaivaii cittam utpada-
yitavyam | santy anabhasagatah sattva ye mama caksusa abhasan nagacchanti |
tesam itah pindapatad agrarh pratyarhsarh niryatayami | dattadanah paribhuiija-
tar |

Whether he obtains bad or good alms, he should look around everywhere in the
four directions, thinking: “Who is the needful poor person in this town, village or
city, with whom I should share [food] from these alms of mine?” If he sees a poor
person, he should share with him from those alms. If he does not see any poor per-
son, he should think thus: “There are unseen beings who do not appear in my sight,
I must give the best portion of my alms to them. May they enjoy what I have given!”

Passage 2—§1.15 (D 7bg—5):

rin po che’i phung po’i mdo las kyang | de ci'i phyir zhe na | sha ri'i bu byang chub
sems dpa’ rab tu byung bar gtogs pa rnams ni | chos sbyin par byed pas gnas par
‘gyur la | byang chub sems dpa’ khyim pa rnams ni | zang zing thams cad yongs su
gtong ba dag la ser sna med pas gnas par ‘gyur ro || sha ri'i bu de’i phyir chos kyi sbyin
pa dag gis bla na med pa yang dag par rdzogs pa’i byang chub tu mngon par sangs
rgyas par nus kyi | de Itar zang zing gi sbyin pa dag gis ni ma yin no zhes gsungs so ||

Also from the Ratnarasisitra: Why? Sariputra, bodhisattvas who renounce the
household life live making the gift of the teaching, while householder bodhisattvas
live free of stinginess in abandoning all material things. Sariputra, therefore, while
gifts of the teaching make possible the attainment of unexcelled perfect awakening,
materials gifts do not.

Similar is the following passage in the Kusumasaricaya, Toh 266, mdo sde, ‘a, 302a1—2:

de ci'i phyir zhe na | shari'i bu gang dag chos kyi sbyin pala‘dzud par byed pa’i byang
chub sems dpa’ chos kyi sbyin pa la dpa’ ba de ni bla na med pa yang dag par rdzogs
pa’i byang chub tu nye bar gyur pa yin no || de bas na sha ri'i bu chos kyi sbyin pa
mchog la gzud par byai zang zing gi sbyin pa la gzud par mi bya'o || gang dag skyes
bu dam pa de dag la sbyin pa sbyin par byed na de dag gis chos kyi sbyin pa nyid
sbyin par bya'i | zang zing gi sbyin pa ni ma yin te |

Passage 3—§ 6.6 (D 39bs—g0a1):

rin po che’i phung po’i mdo las kyang | gang byang chub sems dpa’ gang zhig byang
chub sems dpa’ la mnar sems pa’i sems bskyed pa de ni | de bzhin gshegs pa la mnar
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sems pa’i sems bskyed par 'gyur ro || sha ra dva ti'i bu mtshams med pa Inga po las
mtshams med pa gang yang rung ba zhig byas pa ni bla’i | byang chub sems dpa’ la
mnar sems pa’i sems bskyed pa ni ma yin pa nyid do || de ci'i phyir zhe na | sha ri’i
bu 'di Itar rnam pa thams cad mkhyen pa nyid ni byang chub sems dpa’ las nges par
byung ngo || gal te byang chub sems dpa’ sems can rnams la mnar sems pa’i sems
bskyed na thams cad mkhyen pa nyid du mi 'gyur ro || de ltar na byang chub sems
las byang chub sems dpa’ byung zhing | byang chub sems dpa’ las de bzhin gshegs
pa byung ngo || sha ri'i bu de’i phyir byang chub sems dpas | byang chub sems dpa’la
mnar sems pa’i sems bskyed par mi bya zhing | byang chub sems dpas byang chub
sems dpa’ la brnyas par mi bya'o zhes gsungs so ||

Also from the Ratnarasisutra: Whichever bodhisattva produces a hostile attitude
toward another bodhisattva produces [thereby] a hostile attitude toward the Tatha-
gata. Sariputra, it would be better even if one were to perform some sin of immediate
retribution from among the five sins of immediate retribution than to produce a
hostile attitude toward a bodhisattva. Why? Sariputra, in this manner, omniscience
with respect to all aspects is born from the bodhisattvas. If a bodhisattva were to pro-
duce a hostile attitude toward beings, this would not produce omniscience. In this
manner, bodhisattvas are born from the aspiration to awakening, and Tathagatas
are born from bodhisattvas. Sariputra, therefore bodhisattvas must not produce a
hostile attitude toward bodhisattvas, nor look down on them.

Passage 4—§29.9 (D 155a1-bs); this is the same basic text as Sutrasamuccaya passage 1,
above, here somewhat extended in comparison with that earlier passage:

rin po che’i phung po’i mdo las kyang | kun dga’ bo de lta bas na dkon mchog gsum
yongs su 'dzin par 'dod pas byang chub sems dpa’ rnams yongs su gzung bar bya’ ||
byang chub sems dpa’ rnams yang dag par sdud par bya'o || kun dga’ bo don gyi dbang
'di gzigs nas de bzhin gshegs pa rnams nyan thos dang rang sangs rgyas dag la bu’i
'du shes yang dag par skyed par mi mdzad do || de ci’i phyir zhe na | kun dga’ bo gal
te stong gsum gyi stong chen po 'di nyan thos dang rang sangs rgyas rnams kyis gang
bar gyur la | de dag las gang bdag gis sems can khyed cag rnams mgron du gnyer bar
bya'o || bdag nyid bla na med pa yang dag par rdzogs pa’i byang chub tu mngon par
rdzogs par sangs rgyas nas '’khor ba na spyod pa rnams sdug bsngal thams cad las
thar bar bya'o zhes sems can thams cad dbugs 'byin par byed pa’ga’ yang med do ||
kun dga’ bo 'di ji snyam du sems | lag pa dang rkang pa dag bcad na mi de gson par
‘gyur ram | gsol pa | bcom ldan ’das gson par ‘gyur lags so || bka’ stsal pa | yang 'ga’
zhig snying phyung bar gyur na gson par 'gyur ram | bcom ldan 'das de ni ma lags
so || bka’ stsal pa | kun dga’ bo lag pa dang rkang pa ji Ita ba de bzhin du nga’i sha ri’i
bu dang maud gal gyi bu dag yin la | snying ji Ita ba de bzhin du nga’i byang chub
sems dpa’ rnams yin no || kun dga’ bo gal te byang chub sems dpa’ shing rta la zhon
nas | sil snyan yan lag Inga dang ldan pas rtse rol dga’ bar byed la | 'ga’ zhig de’i shing
rta 'dren par mi byed na | kun dga’ bo de bzhin gshegs pa kho nas byang chub sems
dpa’ de’i shing rta mgo bos 'dren par mdzad do || kun dga’ bo gal te gnas brtan sha
ri'i bu dang maud gal gyi bu gnyis bskal pa’am | bskal pa las lhag par rnam par thar
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pa’i sgo gsum la gnas na yang | de la de bzhin gshegs pa rim gro dang bsnyen bkur
gyi phyir spro bar mdzad par mi ‘gyur ro || kun dga’ bo gang byang chub sems dpa’
'dod pa’i yon tan Inga la smad de | nyon mongs pa thams cad pham par byas nas | de
bzhin gshegs pa’i stobs bcu yongs su rdzogs par byed | mi ’jigs pa bzhi dang | sangs
rgyas kyi chos ma'dres pa bco brgyad yongs su rdzogs par byed pa’i dus de niyod la |
yang nyan thos ni sangs rgyas kyi chos rnams la mi ’jug cing | sems can gyi khams
thams cad kyi don du go cha chen po gyon par nus pa’ang ma yin no || des na de
bzhin gshegs pa ni 'di Ita ste sems can thams cad la thugs brtse ba nyid kyis sems
can thams cad la phan pa dang bde ba'i phyir byang chub sems dpa’ yang dag par
gzung ba gsung bar mdzad do || kun dga’ bo 'di Ita ste | dper na 'khor los sgyur ba’i
rgyal po’i btsun mo dam pa ma yin pa’i bu de bzhin du nga’i sha ri'i bu dang maud
gal gyi bu gnyis dang de las gzhan pa’i nyan thos rnams yin par Ita bar bya'o || dper
na btsun mo dam pa’i bu ’khor los sgyur ba'i mtshan nyid dang ldan pa de bzhin du
byang chub sems dpa’ yin par blta bar bya'o zhes gsungs so ||

Also from the Ratnarasisiitra: “Ananda, therefore, one who wishes to hold fast to
the Three Jewels should embrace the bodhisattvas. He should gather up the bodhi-
sattvas. Ananda, being aware of this fact, Tathagatas do not have the idea that the
disciples and lone buddhas are their [real] sons. Why? Ananda, even if this billion-
fold universe were filled with disciples and lone buddhas, not a single one among
them would be able to comfort all beings, saying ‘I will take care of you beings. Hav-
ing myself attained unexcelled perfect awakening, I will release from all sufferings
those who move through the rounds of transmigration’

“Ananda, what do you think? Will a man with his hands and feet cut off survive?”

[Ananda] said: “Blessed One, he would survive.”

[The Buddha] said: “And what of one whose heart is taken out, could he survive?”

[Ananda said]: “Blessed One, he would not survive.”

[The Buddha] said: “Ananda, just as hands and feet are my disciples, Sariputra
and Maudgalyayana, but as my heart are my bodhisattvas. Ananda, if a bodhisattva
mounts a cart and, with the five kinds of instrumental music were to disport himself
as he pleased, no one [else] would lead that cart of his, Ananda, only the Tathagata
would lead forward that cart of the bodhisattva. Ananda, even if the Elders Séripu-
tra and Maudgalyayana were to dwell in the three gates of liberation for an aeon or
more than an aeon, the Blessed One will not be inclined to reverence or serve them.
Ananda, there may be an occasion on which a bodhisattva who sports with the five
objects of desire [nevertheless] masters all the defilements, perfects the ten powers
of a Tathagata, and perfects the four fearlessnesses and the eighteen special quali-
ties of a Buddha, but still, a disciple, not understanding the Buddha's teachings, will
not be able to don the great armor for the sake of the totality of beings. Therefore
the Tathagata in this manner, out of compassion for all beings, and in order to ben-
efit and please all beings, preached about embracing the bodhisattvas. Ananda, to
take an example, my two disciples Sariputra and Maudgalyayana, as well as the other
disciples, should be seen as like the son of a Universal Emperor’s secondary consort.
The bodhisattvas should be seen as like [true] son of the chief consort, who possess
the marks of the Universal Emperor [just as they possess the marks of a Buddha]”
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Passage 5—§ 30.4 (D 157b7-158a6):54

rin po che’i phung po’i mdo las kyang | de la bcom ldan 'das kyis gnas brtan sha ri'i bu
la bka’ stsal pa | sha ri'i bu 'di Itar byang chub sems dpa’ chos thams cad zil gyis gnon
par ‘gyur te | sha ri'i bu rang sangs rgyas de dag gi tshul khrims gang yin pa dang |
sems can thams cad de dag gi tshul khrims gang yin pa des ni byang chub sems dpa’i
tshul khrims thams cad mkhyen pa nyid kyi sems las byung ba'i brgya'i char yang
nye bar mi 'gro ba nas | rgyu’i bar du yang nye bar mi ‘gro’o || sha ri'i bu de Ita bas na
byang chub sems dpa’i tshul khrims kyi pha rol tu phyin pa yongs su dag par blta bar
bya'o ||rang sangs rgyas de dag gi bzod pa gang yin pa dang | byang chub sems dpa'i
bzod pa gang yin pa las bzod pa snga ma des ni bzod pa 'di'i brgya'i char yang nye
bar mi 'gro ba nas | rgyu’i bar du yang mi 'gro’o zhes de bzhin du sbyar te | de bzhin du
byang chub sems dpa’i brtson 'grus dang | bsam gtan dang | shes rab dang | byams pa
dang | snying rje dang | dga’ ba dang | btang snyoms dang | byang chub kyi phyogs kyi
chos thams cad ni mchog ces bya'o zhes bya ba nas gong na med pa zhes bya'o zhes
bya ba’i bar dang | sha ri'i bu de Itar na sems bskyed pa mchog rnams la | gang zhig
bar du gcod par brtson pa de ni bsod nams ma yin pa mang du skyed do | gang zhig
rang sangs rgyas de dag gi rang gi byang chub la bar chad bya ba'i phyir brtson pa
dang | gang zhig byang chub sems dpa’ la bar chad bya ba’i phyir brtson pa de gnyis
las | 'di ni bsod nams ma yin pa’i phung po ches mang du skyed do zhes gsungs so ||
Also from the Ratnarasisatra: In that regard, the Blessed One spoke to the Venerable
Sariputra: “Sariputra, a bodhisattva will outshine [others] in all aspects. And Saripu-
tra, the discipline of those lone buddhas, and the discipline of all those beings, does
not reach even a hundredth part of the discipline of the bodhisattva, which arises
from the mind of omniscience—it does not permit any comparison. Sariputra,
therefore one should see the bodhisattva’s perfection of discipline as [extremely]
pure. As far as the patience of the lone buddhas goes, it does not reach even a hun-
dredth part of the patience of the bodhisattva—it does not permit any comparison.
... As for the bodhisattva’s energy, concentration, wisdom, compassion, love, joy,
equanimity [the qualities constituent of a buddha]—all the qualities of a bodhi-
sattva are proclaimed to be superior, without equal. ... Therefore, Sariputra, those
who strive to create hindrances for the supreme aspirants [to awakening, that is,
bodhisattvas] will generate much demerit. Of the two, those who strive to create
hindrances to self-awakening of those lone buddhas and those who strive to create
hindrances to bodhisattvas, the latter generates a much bigger heap of demerit.”

A final source worth mentioning here is the Dasheng xiuxing pusa xingmen zhujing yaoji
KRBT ETEITI 584K Z 4 (T. 847), a work translated into, or compiled in, Chinese
in 721 by Zhiyan %7 f§%.55 Although Harrison (2023) considers it without doubt to be an

54
55

I am in debt to Péter Szanté for his help with this passage.

By saying that this is the final source to mention here, of course, I do not mean to imply that the sources
treated here would cover all problematic attributions even of this same sutra. Tibetan sources, for
instance, also contain problematic passages. In the Mdo lung rin chen dpungs pa of Phag mo gru pa
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Indian work, I would be more hesitant.5¢ Be that as it may, this anthology contains a pas-
sage credited to a *Ratnarasi (or at least to a text with a Chinese title identical with that of
the current Ratnarasi, namely Baoju jing 5 %5 4%), and one that seems to correspond con-
ceptually to several of the, otherwise unidentified, passages quoted and translated above.
The passage reads:57

PSR L, KRB - SRS THERE, KEAH -

M, b RESNHE: T ER=TRATHFTRE SRMEER &
A=ZTRTEIRE, SRR - EeEMRTSE 4% - SRS
o o BREE—Eh ~ B~ TS REEOE) - @A, RE S - UE
EmEEEFR A, HEE S, 3iralf - b SRR EE S
EAZ R, EA RS LE BADES N REERE - JLE
TEfmETY, fUERETE RS T ~ BN ~ RN - BRI, 2 EAE
M2 & L2 hELE g R LRI, g T o A O EgEERLE -

The respective weight [of the merit produced by] the initial aspiration to awak-
ening, compared with the quantities [of merit] of disciples arhats and practicing
bodhisattvas, is different.

At that time, the Buddha spoke to the Elder Sariputra, saying: “Imagine that all
beings in the billion-fold cosmos were to become arhats, and then suppose that all
beings in the billion-fold cosmos were to become buddhas, and imagine that before
each one of those buddhas stood a single one of those arhats, and each one of those
arhats were to make offerings to those respective Tathagatas, whether for one aeon,
a hundred aeons, a thousand aeons ... up to ... for aeons as many as the sands of

rdo rje rgyal po (1110-1170), his siitra compendium, we read the following, with a verse attributed to a
Ratnarasi: a ti yo ga ni | Rin po che’i phung po'i mdo las | sangs rgyas kun gyi gsang ba’ don | spros pa
geod cing dngos po med | rang bzhin med cing ‘gyur ba med | rnal ’byor pa yis shes par bya | ces so ||. This
does not point to anything, verse or prose, in the current Ratnarasi, and I have not been able to iden-
tify it elsewhere. See the Golden Manuscript Bka'-’bum, vol. 3, p. 218r, transcribed by Dan Martin, who
very kindly shared his text with me. I checked BDRC W23860, page 666, line 6; in w3cN22944 folio 3r7—
v1 (my thanks to Charles Ramble for deciphering the script for me; it reads almost identically to the
other [to me more legible] edition). At the website “Dans le sillage d’Advayavajra” (https://hridayartha
.blogspot.com/2015/06/tout-baigne-dans-legalite-fonciere.html), the passage is quoted and translated:
“Extrait du Ratnarasi-sutra: «La germe cachée de tous les Eveillés/Est sans élaboration et sans réalité
concréte/Elle n'a pas de nature et ne change pas/Elle est connue par le yogi.»” The difference in tone
and thought between this and anything in the extant Ratnarasi is stark, not to mention that the satra
as we have it has only two verses.

56  Ifind somewhat suspicious that of the forty some citations, fully 10 come from texts found now in the
Mabharatnakata collection. Since I believe (though of course I may be wrong!) that this collection did
not exist as such before 713, when it was presented to the throne by Bodhiruci, for an anthology created
in 721 to have such a high percentage of citations from texts from a single collection at the very least
should raise questions. Perhaps the only important study of this text before Harrison 2023 was Asano
1998.

57  T.847 (xviI) g56b17—c1. I rely here only on the Taisho edition. My profound thanks to Rafal Felbur for
his invaluable guidance in the reading of this passage, to Paul Harrison for a valuable key suggestion,
and to Michael Radich for further corrections. If I have not understood or followed their suggestions,
of course I am to blame.


https://hridayartha.blogspot.com/2015/06/tout-baigne-dans-legalite-fonciere.html
https://hridayartha.blogspot.com/2015/06/tout-baigne-dans-legalite-fonciere.html
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the Ganges river. Well then, Sériputra, what do you think? Even more, if they were
to make offerings [not to a single Tathagata but] to limitless, boundless buddhas,
Tathagatas, then the merit from that would be enormous, it would be inexpress-
ible.>® The Buddha said: Suppose that in such a manner limitless arhats were to
make offerings to equally limitless buddhas, but then again, on the other hand, sup-
pose that there is someone who has made the initial aspiration to awakening [that
is, a beginner bodhisattva], then this person’s merit is greater than that of those
numerous arhats. Even if, with the goal of preventing the severance of the lineage
of awakening, one were to offer but a single portion of food [riceball?] to all the bud-
dhas and their disciples, to teachers, preceptors, good friends and so on, even down
to animals, the merit of this act, in comparison with the merit produced by the offer-
ings of those arhats [to innumerable buddhas], would not equal even a hundreth or
a thousandth of the merit generated by the offering to one who has made the initial
aspiration to awakening,”

4 Conclusion

The materials we have examined above do not lead us to a grand conclusion. We have
learned that Tibetan translators, some working centuries apart, followed much the same
method, if we are even justified to use the word “method” to refer to what Harrison
rightly called an often ad hoc (or more cautiously we should perhaps say, seemingly ad
hoc) approach to preexisting translations, sometimes adopting them outright, even to
the point of copying into their translation materials which the Sanskrit source evidently
abbreviated, whether that be a single clause or sentence, or even whole verses or longer
units of text. At other times, it appears that the translators were much more careful,
removing vocatives, for instance, not found in their Sanskrit source, or making other sim-
ilar small-scale changes. And yet again, there are cases in which they chose to offer an
entirely different translation. At this point, we remain unable to penetrate further into
the translation practices of these Tibetan scholars, and it is hard, at this remove, to imag-
ine what sorts of evidence we might explore that could move us significantly closer to
the clear answers we wish for. Of course, extending the type of work presented here to
the entirety of the three anthologies would provide us a greater evidential basis, but it
is unlikely that further such investigations will fundamentally alter the picture that we
have already sketched. We must therefore, perhaps, rest content with our awareness of
the challenges we face, and the humility they call for as we make use of these sources in
our studies of siitras. That is to say, we have learned that we often have no reason to con-
sider the anthologies as witness to a specific form of a text independent of the Tibetan
translation of that text as transmitted in the Kanjurs. This, then, is a firm result, even if it is
anegative one, that brings with it a caveat we must keep in mind as we make use of these
materials. Any future editor of a suitra, for instance, should bear this in mind and be duly
cautious in drawing conclusions about textual history from such translated citations.

58 It is possible that there was a change of speaker, otherwise it is not clear why the Buddha is again
named, but this is not certain.
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From another perspective, it is interesting and potentially significant to notice which
of the forty-nine texts of the Maharatnakita collection were deemed by the compilers
of the anthologies to have materials of interest and value to them. The absence of refer-
ence to a text tells us nothing: there could certainly have been myriad reasons why any of
the compilers did not find in any of those works any passage relevant for their particular
agendas, and given that we still do not know much about the working methods of the
compilers, unless and until research sheds further light on those methods we are unable
to say more. That said, one thing is certain: despite the citation of a number of texts which
now, in Chinese and Tibetan, are included in this collection, none of the anthologies—
nor, we may mention, any other Indian source known to us—shows any awareness that
these scriptures are associated with each other in belonging to any collection. This, of
course, is not a new finding, but it nevertheless continues to be relevant to our thinking
about the Maharatnakuta as a collection.
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CHAPTER 3

Assembled in China
A Study of the Shi'er toutuo jing + —BAFE AL

Jonathan A. Silk, with an appendix on dating by Michael Radich

In Memory of Enomoto Masaaki 18 A< 1F-AH

1 Introduction!

Chinese Buddhist traditions have transmitted, from remote times, a treasure-trove of
scriptural documents, many of which were, from early on, given various types of official
statuses, among which was the acceptance that the work in question presented genuine
teachings of the Buddha, and was therefore worthy of acknowledgement as a Buddhist
classic, jing 4%, a title element often paired, at least in later representations, with a pre-
fixed foshuo {3}, ‘preached by the Buddha2 At the same time, the tradition itself was
aware, again from early times, that not all works claiming such a status equally merited
recognition as translations of works that had been sanctioned in their Indic regions of
origin as buddhavacana, that is, as sacred writ. Some, in fact, were quite plainly Chinese
creations, and various catalogues and other works sometimes classify these as ‘question-
able’ or ‘false’ scriptures, respectively yijing %€ 4% and weijing {F% %%. One sort of text,

1 Icould not have written this alone. Most basically, this study took its inspiration from the work of the late
Enomoto Masaaki 84X 1FHH, who first discovered the debt of the sitra to the Da zhidu lun. I was offered
valuable clues to understanding the text many years ago by Funayama Toru f{5 L&, and the much missed
Stefano Zacchetti. Also many years ago Florin Deleanu was kind enough to send me photocopies of images
of several manuscript sources, for which I again thank him. More recently, I am grateful as well to Zhang
Meigiao 53515 for her kind assistance. Most recently, I have a profound debt to my friend and colleague
Rafal Felbur, whose numerous corrections, especially to my translation, have greatly improved the study in
anumber of places. Thereafter, I received invaluable comments from Eric Greene and Antonello Palumbo.
Only someone who has similarly received suggestions from Michael Radich can fully appreciate what a
rich mine of gems and precious substances his observations offer. I am delighted to be able to include his
Appendix on dating of the text. My debt to all of the above is deep.

2 On foshuo, and its clearly secondary status, not reflective of any Indian antecedents, see Funayama 2022.
Likewise, Chinese sources reflexively attach jing to works they considered “scripture,” and fun 3 to those
they considered treatises or, more broadly, anything other than scripture as such. The all too common
practice of ‘reconstructing’ lun as $astra is almost entirely baseless; among Buddhist works in Sanskrit,
the only exception I know of is the Ratnagotravibhaga Mahayanottaratantrasastra, a title attested in the
colophon of the unique Sanskrit manuscript of that text. (I do not mean that $astric texts were not explic-
itly recognized as $astras by Indian writers, only that the term sastra is not a normal part of a title, although
sutra, while also not common, is more frequently attested in Indic sources as part of a title.)

© JONATHAN A. SILK AND MICHAEL RADICH, 2025 | DOI:10.1163/9789004706804_005
This is an open access chapter distributed under the terms of the cc BY-NC 4.0 license.
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however, is a kind of hybrid: it is clearly built in China, but largely from parts that at least
its compilers believed to be of genuine Indian origin. Such creations were usually not (at
least explicitly) recognized as non-translations by traditional bibliographers, who tended
(at least before the Lidai sanbao ji, on which see below) to attribute works of this type to
translators the names of whom are lost (shiyi %-5%), that is, which are anonymous. One
example is the work under consideration here, the Shier toutuo jing + —FH [P 4%, the
Scripture on the Twelve Dhuta [Ascetic Purification Practices].?

The Shier toutuo jing + —FHFE X presents us with many problems, and its history
sets the stage for the questions it poses. When examining Chinese translations, our first
stop (or our second, after the text itself) should always be the catalogues, which are our
main, and often only, source for the history of a text. In this particular case, already in the
earliest intact extant work which includes a catalogue, the Chu sanzang jiji tH = ek 50 £,
dating to 515, we find reference to an independent scripture called Shier toutuo jing +
—JAPE L —or rather, to this and immediately thereafter to what the compiler Sengyou
%4 (445-518) evidently considered a different text, the Shamen wei shier toutuo jing /b
P95+ —HAPE4%, both in 1 juan.5 Sengyou did not ascribe this text (or these texts) to
any translator: he placed them in his accounting of “Newly Compiled Continuation of the
Assorted List of Anonymous Translations” 8245 1555 552 £ 4K $%.6 Less than a century
later, however, in the Lidai sanbao ji FE{X, =EF 50 of 598, its compiler, Fei Zhangfang &%
& &, attributed the text to the translator Gunabhadra >K AR FE.7

While many modern scholars continue to refer to the Shier toutuo jing as if it were a
genuine Indian work,? already in 1935 Sakaino Koyo 3% £+ had argued that this attri-
bution is spurious.® Michael Radich agrees that “The ascription of [what is now published
as] T. 783 to Gunabhadra found in the present canon (the Taisho) probably dates back to
[the Lidai sanbao ji], which cites no particular source. A similar title, /P FIHEFE4Y, iden-
tified with an alternate title - —FHFE 4, is treated as anonymous in Fascicle 14.1° An

3 This text in the heretofore standard edition is Taisho 783.

4 Strictly speaking, the text was finalized at this date. As Palumbo 2011: 13 clarifies, the text is now in 15
Jjuan: Juan 1,13, 14, and 15 are taken from the original recension in 16 juan, released in early 503. Juan
from 2 to 11 and the first section of juan 12 are taken from a revised edition in 10 juan, including only a
bibliography, which was issued in late 515—-early 516. The extant recension in 15 juan, including addi-
tional material by Sengyou in juan 12, was compiled between 695 and 730.” These details aside, for our
purposes here it is sufficient to consider the text as evidence for the situation in the early 6th century.
T. 2145 (LV) 30b12-13.

I borrow this translation of the expression from Michael Radich.

T. 2034 (XLIX) 91b25, and 92bis.

0~ O WL

As an example of a recent publication, entirely uncritical in its treatment of all Chinese evidence,
see Kim 2019, who discusses the Shier toutuo jing on p. 74. 1 have unfortunately no access to Kyongsong
2005, which, according to Kim, discusses the text on pp. 68-81, but, again according to Kim 2019: 7on1g,
“Or, l'ouvrage ne proposant, ni une étude philologique, ni une lecture historico-critique des textes pré-
sentés, son objectif principal semble étre la présentation de divers textes bouddhiques canoniques
exposant le toutuoxing.” Another example of a relatively recent study which simply assumes the Shier
toutuo jing to be a genuine translation of an Indian text is Kobayashi 2010: 19. Such examples could
easily be multiplied.

9 Sakaino 1935: 636, and see Atsushi Iseki at https://dazangthings.nz/cbc/text/306/.

10 Thatis, of the Lidai sanbao ji, T. 2034 (XL1X) 117b15, which reads: + _FE[E&E—%& — & /DFTHEE
4% jaAs.
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apparent hybrid of these two titles, /D[] B+ —THFE 4, is also listed among anony-
mous E[astern] Han texts.”!! As we will see, it is entirely impossible that the attribution
to Gunabhadra is correct, not because the translator was earlier considered anonymous
(which is an example of the pattern of Fei’s reattributions of interest to Radich), but since
the sutra has been demonstrated to be a Chinese composite creation, and is thus not a
translation at all.1?

In fact, we should have known as much, because this conclusion was already implicit
in the earliest extant catalogue, the cszjj. Antonello Palumbo writes as follows:13

The long list of anonymous translations taking up all of juan 4 in the cszjj, in which
the Shier toutuo jing is also mentioned, reflects a process of acquisition of texts
from the imperial library to Sengyou’s monastery. Sengyou clearly divides the list
into two parts, distinguishing those texts he had seen and had already been copied
(EL%5) for the monastic library (the Shier toutuo jing among them) from those he
had not seen yet (5 /,) and had not been copied yet (%), but were evidently
extant at some other library, almost certainly the imperial one. In the preface to
this section, Sengyou identifies the greatest part of the texts in one scroll among
those he had seen within this list as having been excerpted from other scriptures
(H—E& DLUE 7 H 8856, D K &8 2 #). However, these were no ordinary
excerpts, and were not presented as such (in fact, the cszjj has a separate cata-
logue of excerpts at the beginning of juan 5); Sengyou explains instead that these
texts were produced by arbitrarily cutting out chapters and gathas from elsewhere,
making abridgements, contriving a title, and making it all into a separate book (&
v G 18, TR S BN 28, 98 2L 4 9%, {19 BK 45 Bifl). Now it seems to me, first of all,
that this correctly describes a text such as the Shier toutuo jing; but it also shows
that Sengyou was aware of this sui generis genre; and, finally, it would seem that
this genre, this type of assembled text, was fashionable among the palace Bud-
dhist literature; in fact, quite a few of these texts may well have originated from the
court.

In this respect, there is another circumstance in the cszjj list that may deserve
attention. If one looks carefully at the list in juan 4, apart from the multiscroll texts
at the beginning (1-26), one will see that the hundreds of single-scroll texts (again,
including the Shder toutuo jing) are arranged by topic and in a sort of hierarchy, in
a way that is reminiscent of the sequence of the entries in the Mahavyutpatti much
later. Thus we have Buddhas (27-62), bodhisattvas (63-130), great disciples of the
Buddha (131-157) and so on, down to gathas and verses (774—784) and dharanis and
spells (785-842); the Shier toutuo jing is evidently in a section on numerical items
(693—728). Since Sengyou does not follow such a topical arrangement of scriptures
in any part of his catalogue (or indeed anywhere else in his writings), it seems rea-

11 https://dazangthings.nz/cbc/text/306. Although he does not refer to Sakaino, whose work he may well
not have known, the same conclusion was reached by Enomoto 1997: 248. Issues around the reliability
of the Lidai sanbao ji are discussed by Radich 2019, and see below.

12 On this, inter alia, see Radich 2019. One should also notice the important recent work of Greene 2023.

13 Personal correspondence.
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sonable to assume that the books were so arranged in the catalogue of the library
from which they were taken, and quite possibly in that library itself. But if so, one
wonders whether some, or perhaps many, of these texts were not produced ad foc
for that very library. In fact, the logic behind the production of these excerpts is to a
good extent a topical logic: it bypasses the authority of the translator and the holi-
ness of the act of transmission, which ultimately was supposed to guarantee the
correct reproduction, in Chinese, of the discourses of the Buddha, and it takes lib-
erties instead with those discourses by arbitrarily selecting what seemed relevant
precisely to a particular topic. Briefly, this may have been the broader background
for the assembling of a text such as the Shier toutuo jing.

The main scholar to have carefully studied the Shier toutuo jing was the late Enomoto
Masaaki 1§ 7 1 HH.14 Having noted an earlier observation of close similarities with the
Da zhidu lun, Enomoto concluded that the Shier toutuo jing was created in China between
the time of the Da zhidu lun in roughly 402~405 and the compliation of the Chu sanzang
jiji (which he dates to 510~518, for reasons he does not state). Further research has come
to show other parallelisms, and the situation ultimately became quite clear in its gen-
eral outlines, even if we still do not know when, where or by whom the Shéer toutuo jing
was compiled. What we do know is that, as we have it, the Shier toutuo jing is not an
Indic text, but belongs rather to the (probably larger than once suspected) class of works
which were built on Indian bases, but assembled in China. In the present case, we can
identify the work’s core sources rather closely.!® These central sources are the Da zhidu
lun KFE 3 (*Mahaprajiiaparamitopadesa, T. 1509) and the Chinese translation of the
Ratnarasi-sutra (T. 310 [44]). The former is a work of, or at the very least closely associ-
ated with, Kumarajiva (ca. 344-413), and the latter a translation of Daogong 5 %€ (end of
4th-beginning of 5th c.).16

14  Prof. Enomoto studied this text beginning in the early 1990s in the context of investigations of the trea-
sures of the Nanatsudera canon. See in particular Enomoto 1992, 1996a, 1997, 1998, 2003. Concerning
its sources, as he wrote to me on 22 February 1999 (private letter), he was aware of close parallels with
the Da zhidu lun, and upon reading my 1994 dissertation, he discovered that I had observed the corre-
spondences between the Shier toutuo jing and the Ratnarasi. He mentioned this in print in 1998: 6. At
the time that I wrote my thesis, I was still under the impression that the Shier toutuo jing was a genuine
translation, and I had wondered what the relation between the two texts might be (Silk 1994: 92-93).
Prof. Enomoto had already speculated in print that the Shier toutuo jing was a Chinese compilation,
but I was unaware of this.

Enomoto 1997: 247 noted that eight similar spots were noticed between the Shier toutuo jing and
the Da zhidu lun already by Miyamune Takamasa B 5%2% [ 1922-1923, but in fact Miyamune did not
refer to any overall parallelism between the two texts, nor hazard an explanation for the similarities he
saw. As examples, at 115: 21, citing a Da zhidu lun passage, Miyamune writes + —JHFB&% ... FA[EI L 2,
“this is nearly identical with the Shier toutuo jing,” with the inverse formulation on p. 24. He offers (at
my count) the same wording in seven other places as well (I thus count one more than did Enomoto).
Miyamune did not neglect references to the Ratnarasi, but he nowhere connected it with the Shier
toutuo jing.

15  This is sometimes the case with typologically similar creations (see e.g. Shinohara 2015), sometimes
not (Silk 2010).

16 Onthis figure, see Silk 1994: 666—672. This dissertation contains editions of the stitra and an annotated
translation. A revision is forthcoming.
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While it is possible to show that, here and there, a number of expressions are also found
in other texts, whether these short phrases have also been borrowed as such, or whether
they might better be considered floating pieces of text not indicative of any direct borrow-
ing, is probably impossible to prove, and in the edition which follows, I have placed only
longer or what seem to me more characteristic parallels alongside the sutra passages in
the edition itself. In such cases, I have cited only texts which we can know to have existed
before the first datable reference to the Shier toutuo jing.1also consider, however, another
possible hypotheis of a later date below. In any event, the relationship between the Shier
toutuo jing, the Da zhidu lun and the Ratnarasi (and two other less sure sources) can be
easily illustrated in a simple table, which coordinates sections of the Shier toutuo jing
(according to the divisions I have imposed on the text) and its sources. In the following,
DZDL = Da zhidu lun (T. 1509 [XXV]), RR = Ratnarasi (paragraphs of my edition in Silk
1994):

§1 —
§2 —
§3 T.353(xI)218b12—14
§4 —
§5 DZDL537a19-24
§6 RR§V.3
§7 DZDL537c2-7
RR §Vv.2
§8 RR§v1
RR §VIL4
RR §VIL13

§9 DZDL537c7-12
§10 DzZDL 537C12-15
§11 DzDL538b2—4
§12 DZDL537c20—24
§13 RR§Vi5

RR §Vv.a3

T. 281 (X) 447c7-8
§14 DZDL 537¢24-538a4
§15 DzDL538a6-11
§16 RR§VIL5

DZDL 537C15—20
§17 DZDL538bg—717

17  Almost immediately after this passage, bringing to a close its discussion of these practices, the Da
ghidu lun has the following (T. 1509 [xXV] 538bg—16; I adopt several readings from the Taisho appa-
ratus): J& -+ SHIE, (bR TR E TR A o E - T HEE o 2 MR DUEHPE S
A ARG EE, MEEEHRE - WEERE, LR OSE s " REZMER -
e EEOR - NZHROERFENR & BT E REEE - IO, T
AR =2 - A DU B R A, AL 5t - 275 & B iE I Y, o M % S E “With

these twelve dhuta [ascetic purification practices], the Buddha intended to have his disciples follow
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§18
§19
§ 20
§21
§22
§23
§24
§25

2

DZDL 538a11-16

DZDL 538a16—20

DZDL 538a20—27

DZDL 538a27-b2

T. 475 (X1V) 540b27—28

T. 374 (X11) 433¢c26—434a1?

The dhuta Scheme

Much of interest can be learned from this table, in which we immediately notice the pre-
dominance of the Da zhidu lun, but also that its text has not been adopted in sequential
order. In fact, it has been drastically reorganized. This has resulted in an anomaly, con-
nected with the ordering of the central items of the text, namely the dhutas themselves.
The sutra offers the following twelve items:

18

1L S R : aranyaka ‘wilderness-dwelling’

H1T7Z &: paindapatika ‘always begging for alms food’
REZ & sapadanacarika ‘accepting alms in strict order’
Z—8 2k aikasanika ‘eating only a single meal per day’
Hli 8 B *bhojanamatra? ‘eating in moderation8

EANE Sl S

the practice of the path and reject worldly pleasures. Therefore he praised the twelve dhuta ascetic
purification practices. It was the intention of the Buddha always to promote the dhuta [ascetic purifi-
cation practices] as fundamental, but when owing to circumstances that was not possible, [only] then
did he allow other practices. Thus, at the time when [the Buddha] turned the wheel of the Teaching
[for the first time], [the first] five monks thereupon attained the path, and they said to the Buddha:
‘What garments should we wear?” The Buddha replied: ‘You should wear the rag robes.’ Furthermore,
he instructed them in the monastic restrictive practices (*sila), [namely] that as long as one lives one
should wear rag robes, beg for alms food, dwell beneath a tree, and use fermented urine as medicine.
Among these four bases of holiness (*aryavamsa), the dhuta [ascetic purification practices] make up
three of them. The Teaching of the Buddha solely takes wisdom as fundamental, and does not priori-
tize asceticism. All of these practices help one make progress in the path, and thus the buddhas always
praise them.”

I suspect that the term #X 3£ &% (this seems to be its unique appearance) is an error for i 2 &%,
the normal rendering of putimukta-bhaisajya, and I have made this assumption in my translation. See
Hobogirin 1v.329-335, s.v. Chinkiyaku. Further, note that the Taisho prints 3t PO EEf& o, with the
note that one Shog6z6 manuscript omits o1, which I follow here.

Rafal Felbur points out that “the DzZDL cited here seems to include two mutually contradictory pas-
sages, in close proximity to one another, regarding what the ben 7K of the Buddha’s teaching is. Could
it be that the second assertion was added by some zealous Chinese scribe, who wanted to make sure
that nobody reading all this effusive praise of the 12 dhutas came away with the impression that self-
mortification is the way to go, and to reaffirm that, instead, the highest teaching is that of ‘wisdom’
=y
This is structually, and in some respects in terms of explanation, parallel to what is in Pali pattapindika.
(The putative equivalence to namantika [Wogihara 1964-1974: 668b] is obviously wrong.) The term is
discussed in the *Vimuktimarga, cited in the commentary on the translation.
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6. B NGEEE: khalupascadbhaktika ‘not drinking juice after the noon meal’
7. EWRANIC: pamsukilika ‘wearing rag robes’

8. {H=AX: traicivarika ‘wearing only the three robes’

9. IZ[E1{F: $masanika ‘dwelling in a charnel ground’

10. 18T 1k: vrksamilika ‘remaining beneath a tree’

11.  FEH0AA: abhyavakasika ‘sitting in open spaces’

12. {HAAAREL: naisadika just sitting and not lying down’

It is striking that while the contents of this list are evidently borrowed from the Da zhidu
lun, the ordering is not. The correspondences between the sequences of the dhutas in the
two texts (Shier toutuo jing on the left, Da zhidu lun on the right) may be illustrated in a
table, in which non-matching orderings are italicized:1°

(1T TR T
-~ p K
-

~ © o YUl W D K
Il
- W o U h

=12
=7
0o=8
117=9
12=10

As far as I can see, the ordering in our text appears nowhere else.2® Mizuno’s suggestion
(1954: 304) that our text’s order has some relation with that in the Ekottarikagama ¥&—
fi] & 4X is hard to credit, as shown by the table below, in which the numbers indicate
the ordering of the twelve dhutas of our text, corresponding to two different lists in the
Ekottarikagama.?' It is also interesting, finally, that this organization bears no apparent
connection with the six dhuta items mentioned in the Ratnarasi §v..

19  Note that there is also another listing of dhutas in the Da zhidu lun (T. 1509 [xxV] 595c20—23): 1. [F] ]
T 2. Z8 3. 99K 4 PIEAEEE 5. — & 6. —BFT & 7. JLBERI(E 8. BEHIE o. B T {E 10.
HAEANEN 11 AIHEAA 12, (HAZ =K 13. ZDARFE 1 /E - This corresponds to our siitra’s listing as follows
(sttra number followed by the list here):1=1;,2=2;3=0;4=55=0;6=4;7=3;8=12;9=7;10=0;
1 = 8;12 = 10. Thus, our sttra’s items 3 and 5 have no correspondents here, and it has no equivalents to
this list’s 6, 11 and 13.

20  There is a table in Mizuno 1954: 304 comparing a number of texts. However, as its presentation of
our text is wrong (noted also by Enomoto 2003: 113, 127n4), it evidently requires careful rechecking
throughout; moreover, it does not include the Da zhidu lun. Enomoto 2003: 112114 discusses the cor-
respondences of the lists, and passim the relation between the Shier toutuo jing and Da zhidu lun in
particular. He also expresses his disagreement with the suggested grouping of the lists in the Ekottari-
kagama and Shier toutuo jing, p. 115. Abe 2001 collects the author’s relevant papers, among which the
chapters on Prajiiaparamita are the most relevant here.

21 The first is translated in Thich 1989: 123-124.
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T. 125 (11) 569c16— T. 125 (11) 795226—29 Ratnarasi §va
570a16 (12.5) (49.2)

o o 1 o ok 1 Bef 1
B 2 B 2 ZB 2
T 12 — A 12?2 BEFK 7
——' 4 —a 4 B 10
AR 10 EHE 6 ] 9
B 11 NEXE 3 B 11
ZZ PRI — SFEAR 8

AR 7 AR 10

FF=%K 8 BRI 1

TEEEL 9 EARAAR 7

—8 5? E AT ] 9

EHE 6

It is very hard to know what to make of all of this, and we can perhaps conclude noth-
ing more than that the compilers of the Shier toutuo jing did not feel the ordering of the
items to be canonical in itself. (This is not to say that there is no internal logic in the order
whatsoever. In the sequence of items 10, 1§ |~ [I-, ‘remaining beneath a tree, and 11, Z2 3,
44, ‘sitting in open spaces, since 11 is said to be superior to 10, it must follow it, a pairing
retained from the Da zhidu lun source, where the items are 8 and g.) It is, in any event, not
my goal here to evaluate the details of the Shier toutuo jing’s understanding of the dhuta
ascetic purification practices, something which is best left to a comprehensive study of
the system more broadly. Rather, I am primarily interested in the composition of the text,
using this expression in the dual meaning of its production and its structure. Our consid-
erations of the sources of the core content of the text, namely its accounting of the twelve
practices, suffice to demonstate its near total dependence on the two earlier works, the
Da zhidu lun and the Ratnarasi. But this is not the end of what may be hypothesized about
the process of composition of the text.

3 Mahayanization?

Above we considered the origins of the Shier toutuo jing in light of the evidence in several
early catalogues. But the catalogues raise another interesting question. Enomoto (1997:
250;1998: 3) observed that the catalogues with the exception of the Kaiyuan Shijiao lu [
TCREZEF of 730 and the late 8th c. Zhenyuan xinding Shijiao mulu B 70T EREZ H &%
considered the text to belong to the Hinayana (or more strictly, xiaosheng /|\3f¢, which
may not map precisely onto the Indic notion), which suggested to him that the compilers
never actually saw the text, the contents of which demonstrate it to be, as the Kaiyuan
Shijiao lu and Zhenyuan xinding Shijiao mulu consider it, a Mahayana work. Indeed, it
is beyond question that some cataloguers simply took over, without any further infor-
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mation, entries from prior catalogues, and therefore their data is, from this perspective,
worthless, given that there is no reason to think that they examined the text directly. But
this cannot be the whole explanation, since even if they did no more than copy earlier
catalogues, they did get their information from somewhere. We can see what the extant
catalogues present in the following list:

515: Chusanzang ji ji H =& 50 5 (T. 2145 [Lv] 30b13): /DT B+ —BHE &8 —
%, placed in the category (21b17) 7 £2 48 455 26 55 7t 45 %, “Newly Compiled
Continuation of the Assorted List of Anonymous Translations.”?2

594: Zhongjing mulu 1 52 4% H§F (T. 2146 [Lv] 131bi2): + FHAFE &K — & — 24 7/DFY
FHPE 4%, where it stands in the category (127c25): /NEE 2% 48 ek %55 —, list of
Hinayana sitras.

597: Lidai sanbao ji FEX =0 (T. 2034 XL1X] 17b1s): + FEELE—&—24 /DM
FHPE &%, where it stands within the listing (16co4): /NE(E 2% 48 S 228755 —,
Hinayana sutras attributed to anonymous translators.23

602:  Zhongjing mulu 11 Z2 4% H §F (T. 2147 [Lv] 155a15): T _FAPEEE—&—H /PP
JH PB4, classified among Hinayana siitras translated only once (154a03): /[N 3¢
égg%z&.24

664: Da Tang neidian lu K JE N HLEE (T. 2149 [Lv] 323c9): + _FAFBLK FL4k— 247D
FHBEFE4, listed under the category of Hinayana siitras (321c28): /NJfe4%.25

664: Zhongjing mulu %45 H §5% (T. 2148 [Lv] 187b2s): + _BEEAL—&—/DPEH
4% F1.4, listed under Hinayana sutras translated only once (186bog): /N SfE4%
%K.ZG

695: Dazhou kanding zhongjing mulu X & T & 2 4% H £F (T. 2153 [Lv] 467¢26):
—PEPP A — D PIHEPE LS, here under (467a26): /NI (E 2% 5 i, Hinayana
sutras.2?

730:  Kaiyuan Shijiao lu FHTTCFEZE% (T. 2154 [LV] 605¢6—7): + _FHEK—&—%
VDPIEAPE 4K SRR 22 = Jel SR AL Bk FE 28 5%, followed by a note: 605c18-19: £5
§ &SR/ NREN N o SimE S, ZIURRTRE RAE/ T, A TE B, B
T2 12 I, “In the Old Catalogues, these [sutras listed above, including the  —
JHPE4X] are arranged in the Hinayana section. Now, upon examination of their
style and doctrinal content, [I find that] they are for the most part related to the

22 Also listed at gob12: + _FA[EL&K —%.

23 Also listed at 55bis: /D B+ —BHFEAR —45; gibas: + HHFEAR—45; g1c6: = [vI: Z]FHFELK
— %5 138c29: PHFE AKX — 7. This may of course refer to a different text (there are several references
below to a two juan FHFELX).

24  Also listed at 175a3: FEFEAE 5.

25  Also listed at 225c22: /DT &1+ —FEFEEK; 259a12: + _FAFEEK; 259a20: -+ _FHFESE; 299c25: +
THPBAS AR — 20 D TTEPE4S; 308big: -+ FHFEAK.

26  Also listed at 212c11: FE[P4AE — %5,

27 Also listed at q12c24: + _FHFBER—5&/DFIBRFBEK: A AR CH (PR Pk Ee e - B
B azc27: + = [vI: Z]EFEAS—G ARSCE ORIk PEEERE - HREHE 430a: 0 B+
PR 5.
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Mahayana. [Although] they are arranged among the Hinayana works, I think
that this deviates from the tenor of their doctrinal content, and therefore I shift
them to here.”28

late 8th c. Zhenyuan xinding Shijiao mulu B 7037 EFEZ H §% (T. 2157 [Lv] 939a2-3):

+ BB — & — R PTHEPE &R R =R A B fE 2§ 5%, followed
further down, at the bottom of the longer section, by (939a12-13): % i =5 S HH,
2RI, dRAE /NI, £, 4R 2 7S L, “Now, upon examination of their
style and doctrinal content, [I find that] they are for the most part related to
the Mahayana. [Although] they had been arranged among the Hinayana works,
given the tenor of their doctrinal content, I have shifted them here.”2%

Now, it is certainly possible that most of the cataloguers before Zhisheng %5 47. (?-after
740), who was responsible for the Kaiyuan Shijiao lu, simply never saw the text, and that
when Zhisheng read it, he felt the need to reclassify it, based on its evident Mahayanistic
content. However, this is not the only possibility. Antonello Palumbo suggests the follow-

ing:30

28

29

30

The first catalogue to list the Shier toutuo jing as a Hinayana text is the Zhongjing
mulu of 594 (T. 2146), followed by all the others up to the Kaiyuan Shijiao lu. Now, T.
2146, by admission of its very authors, was compiled in haste, in just a few weeks, on
imperial order, and exclusively relying on other catalogues; Fajing and the others
clearly had not seen most of the texts they list. It seems likely that such attribu-
tions were based simply on impressions Fajing and the others drew from the title
(and Scripture of the Twelve Dhutas admittedly does not come across as a Mahayana
title). It should also be noticed that the Da Tang neidian lu (T. 2149) and the Kaiyuan
Shijiao lu in contrast to each other respectively refer to the Shier toutuo jing as a
Hinayana or a Mahayana text, yet they both describe the scripture manuscript as
consisting of five sheets, which in turn is consistent with the size of the received
text (2096 characters in the Taisho text, which would have taken five sheets based
on the Tang average manuscript from Dunhuang, with 28 columns of 17 characters
per sheet).

Also listed at 484a18: /0P s+ —FAFE AL —45; 528az21: -+ “FHIELE — &5 = L AlE% 528c12: -+

PR —E T R A 642c22—23: T THAIBE —&  RRZE=JOKIERICEESE 643a12:
PP TR BRIEREE 68gao2: T B — & — I THHFE L FLAR; 712b23:
+ e —&— P PTEPEAE 714K, [ adopt the variant TfE for 5[, thanking Eric Greene for his
advice in this regard.
It is obvious that this passage is essentially a close paraphrase of the Kaiyuan Shijiao lu passage cited
immediately above. Also listed at 781bg: /D[] B+ —BHFE 4K —4; 825a12: + _FHE K —&EFE =R
B5%; 825¢c06: . [vI: =] BAFELE — & B FAEE; 978b16-17: + —HHFEAS — B AR K =K
AR 978¢8: IV TRy T —BAFE AL — B 1&IE K EH; 1036b20: T FHIELL— & — ) PFIHH
T4k

Not relevant for the present discussion is the Gujin yijing tuji T 54K [B40, of 664/5 (T. 2151 [LV]
351a8): YDPI B “IHFBAS—4; 362bi7: |+ IEFELE—%.

Personal communication.



132 SILK

From this, we gather that there is perhaps less to identification of a text as belonging to
the category of Mahayana or Hinayana than we might have assumed. That is, while the
Kaiyuan Shijiao lu uses the expression wenli X3, which I have understood as “style and
doctrinal content,” and on this basis assigns the text to the Mahayana, there is no reason
to think on this basis alone that anything had changed in the text itself. To these consider-
ations of Palumbo, we should add the warning shared with me by Eric Greene,3! namely
that:

The Kaiyuan catalogue frequently re-attributes as “Mahayana” texts that earlier cat-
alogues had considered “Hinayana” (or some other category); for example, the Fa
chang zhu jing 75 {F 4%, which is listed in the Kaiyuan catalog very close to the
Shier touduo jing + —HHZ5%% and like it classified as a Mahayana siitra (T. 2154 [LV]
712b27), was similarly classified as a Hinayana sutra in all earlier catalogues (see,
e.g., Da Tang neidian lu, T. 2149 [LV] 299b16). Like the Shier touduo jing, this text has
what we would likely consider some “Mahayana elements.” It seems, then, that early
Chinese cataloguers did not always take such elements alone as enough to classify
a text as “Mahayana”—they had their own approaches to this doxographical prob-
lem, which often revolved around the complicated Chinese panjiao F[ZY theories of
their days. For example, these often concerned arguments about audience—a text
addressed primarily to monks in the audience was sometimes for this reason seen
as a “Hinayana” text, irrespective of its doctrinal content. Precisely what the criteria
were is not something that has been completely worked out, I think, especially in
the case of “minor” texts like this.

The catalogue evidence, then, seems to be a red herring; the shift in attribution is not
after all significant. This said, we certainly do find elements in the text which suggest (at
least from an Indic perspective) a Mahayana framing. We can draw attention to several
passages in particular:

§3b: K[ H, 19 S KGR E, BE&RIR KARE HiGE LIEE I,
“Those who seek to become disciples gain the vehicle of disciples; those who seek
to become lone buddhas gain the vehicle of lone buddhas; those who seek the great
vehicle quickly gain the awakening of unexcelled perfect truth.” This is paralleled
in an old translation of the Srimaladevi (T. 353 [x1] 218b12—14): SK B[, F5 2]
38, K&, 124523 SKRSRE, X LA AR, which may indeed be our sitra’s
source. (Note that I do not mean to imply here or elsewhere that the sttra’s compil-
ers used a given expression in the same sense as it had in the source upon which [I
hypothesize] they drew. In fact, there is good reason to believe that this is sometimes
not at all the case.)

§23g BH o e o e THEZ O FHIEAE Y, S T3P, “The bodhisattvas, deeply contem-
plating this teaching, attained the mental flexibility which comes to terms with the

31 Personal communication.
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fact that all things are unproduced, and fully attained the tenth stage.” Similar refer-
ence to the tenth bhiimi in particular is found elsewhere only in a work attributed
to Amoghavajra, and in any case dating to the Tang, the Dasheng Wenshushili pusa
Focha gongde zhuangyan jing X B8 S5k Rili #1525 i (Al D A8 B 45 (T 319 [x1]
ou3bi6-17): SISV EN, (AL, (R B, e i, ELE .
Be this as it may, the reference to a bhuumi system, at least from an Indic perspective,
surely is “Mahayanistic.”

While the first of these two examples corresponds to a text which would predate the puta-
tive date of composition of the siitra, the second does not. Several further Mahayana-like
expressions likewise seem to be found outside of the Shier toutuo jing only in works which
apparently post-date it. As we will see below, however, this evidence is not nearly as sig-
nificant as it might seem:

§4b: Kl %5 54755, “advantages are broad and profound.” I have found this expression in
only a few later texts: in the Fayuan zhulin ;EZGEEFK of Daoshi 8 (d. 681) (T. 2122
[L111] 382b14), the Shi jingtu qunyi lun FE;F + E£5E:m of Huaigan % &) (d. before
701; Marchman 2015:124) (T. 1960 [xLV11] 38b29, 49a28), and the Wanshan tonggui ji
H 2= [E]EFEE of Yongming Yanshou 7k B ZEES (904-975) (T. 2017 [XLVIII] 962b17).
I have not seen it in earlier secular literature either.

§ac: PR FEE, “teach us,” appears in the early 7th c. Ratnaketudharani (2% 2 ¥ 48
[E 4%, T. 402 [x111] 539c7): W1 2R i b 1 38 57 BH R 3% 55 5 5 2, translated
by Prabha[kara]mitra J§7 2% {25 % &§, and in the problematic, perhaps 8th c.,
*Suramgamasamadhi (T. 945 [x1x] n3az2s5): FE-RF & LA F.

§23f HIIL AR TEAR LI ZE ~ fEFr A o WEREEAH, S AE %, B 48 %, “One
knows that the five aggregates from their very origins are empty, and possess noth-
ing. Rejecting all [such] characteristics, one will comprehend in accord with true
reality and attain arhatship.” The phrase 55 %15 %% occurs only in texts translated
by Xuanzang 2.2 (ca. 602-664).32

Now, when we think about the location within the sitra of these problematic passages,
we immediately notice one thing: they stand at the beginning and end of the text, rather

32 Ido note, however, that another part of the expression, the string 2% #Fff 5 J, is found in the Da
shidu Lun (T. 1509 [xxV] s29c10-1): BCEHARE T ARB 2 IEFE » WD IE AT I
We note one further case: §22c: 5185 i A\ S 4E =, “they assume the idea that there is a self,
a person, a being, a life principle.” [Paul Harrison comments that “this is very close to Kumarajiva’s
somewhat puzzling way of rendering the sequence atma-sattva-jiva-pudgala (e.g. in his translation
of the Vajracchedika).”] Although the sequence T, A\ 5% 4 & i is tolerably common, the whole
phrase is found rarely. It occurs in the Prajiiapradipa commentary (F 75 J& & FE, T. 1566 [xxX]
119b8), whose translation, made between 630-633, is recorded under the name of the foreign monk
*Prabha[kara]mitra (564-633) (Akahane 2015, Yasui 2018), and slightly earlier in Zhiyi's & 5 (538
597) Jinguangming jing xuanju 5 YCBHEE ST A (T. 1785 [xxx1X]67b24—25): FE & Bt AR AR A
Z175. However, Zhiyi quotes from the siitra’s § 5 in his Shi chanboluomi cidi famen FEER ZEEERER
729 (T. 1916 [xLvI] 490c10-16), and therefore the expression in Zhiyi’'s work might conceivably have
been influenced by his awareness of the satra’s idiom.
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than in occurring in its central core. This could perhaps be understood to suggest that,
even if all catalogue references to similarly named scriptures are in fact correctly to be
linked to the extant Shier toutuo jing, a core, without ‘Mahayana’ elements, could never-
theless have been, at some later time, expanded or altered to ‘Mahayanize’ the satra, and
such emendation would have most easily been carried out by additions or changes at the
beginning or end of the text.

However, in fact, the extensive study of Michael Radich, presented here as an Appen-
dix, makes very clear that the vocabulary of the frame portion of the text, that is, the
material at the beginning and end which encloses that borrowed, in the main, from the
Da zhidu lun and the Ratnarasi, belongs firmly to the fifth century. What this means
is that the compilation of the Shier toutuo jing almost without doubt took place in
the fifth century, and not later. This further supports the supposition that the Shier
toutuo jing referred to in the catalogues is nothing other than the text as we have it
now.

4 Sources

The text is transmitted in a number of manuscript and printed canons. Our earliest
sources include a manuscript from the Shoséin 1 & 5%, and a Dunhuang manuscript
fragment, although neither of these gets close to the fifth/early 6th century date by which
time the text, on the evidence of Sengyou, apparently existed. In addition to the canon-
ical collections, interestingly, the siitra is also preserved in the Nanatsudera collection,
once independently (Na1), and once as part of what we might call a Sammelhandschrift
(Na2).33 This is a scroll containing several texts, the first of which is, by content, the
Shier toutuo jing, but either without title, or titled Foshuo Toutuo jing {355 98 FE £%.
This is the head title of the scroll, and our sutra is found in its first 124 lines;3* it is
not clear if Foshuo Toutuo jing is meant to be the title of the compilation as a whole,
or only of its first text, which we know otherwise as the Shier toutuo jing. The remain-
ing texts copied into the manuscript are the Da bigiu sanqgian weiyi K [ Fr. = & %
(T. 1470), erroneously attributed to An Shigao 21 5 (lines 125-142), the final portion
of the Youposai wujie weiyi jing 1B %5 F& T 7 & 5 €% (T. 1503; lines 143-199, 207-239,
242—256), and other materials Enomoto (1996b) was unable to identify on lines 257—
547.3°

Above itbecame clear why attributions of the Shier toutuo jing to Gunabhadra as trans-
lator are entirely fictional. But that skepticism is not reflected in the manuscript and
printed canons. We find in our sources the following:36

33 The first general introductions were Enomoto 1992, 1993a.

34  Edited, with photos, in Enomoto 1996a.

35  See Enomoto 19933, 1993b, 1994, 1996b. Both of the identified works here may themselves well be Chi-
nese compilations. See respectively https://dazangthings.nz/cbc/text/1648/ and https://dazangthings
.nz/cbc/text/1656/.

36 Sources Kg, L, M1, M2, Naz, Sai, Sho and St. have no indication.
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https://dazangthings.nz/cbc/text/1656/
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R K ZE = i K AR B PE 28 5% in F, Fz: “Translated by the Song Tripitaka Master
Gunabhadra from India.”

KT B =5 oK AR B B 48 52 in K, Nat: “Translated by the Song Tripitaka Master
Gunabhadra from Khotan.”

B 7R K== =l K ALK PE & 5% in Q, S: “Translated by the Liu Song Tripitaka
Master Gunabhadra from India.”

Our manuscripts also do not perfectly agree about the title, and as is evidently the case
with the attribution, here too the influence of the catalogues is obvious. The treatment in
Naz2, as just mentioned, is problematic. Otherwise we find #5551 —FHFE4%, to which L,
M1, M2, Q, S add: — %4 /D IFHPE4X. Only Fz and Sai have merely - —BHFE4X.

5 Influences

The text is cited in some later works, not in fact very frequently, but still more frequently
than many other texts in the canon, which to judge by their afterlife in East Asia remained
highly obscure. In the notes to the edition and translation, I have tried to supply reference
to such citations, although the list is far from complete.3” It may be useful for an overview
of both the sources for, and influences of, the stutra to offer a table. In this table, I have
listed the sources since in some cases, it might not be entirely clear whether a given ref-
erence is to the Shier toutuo jing or to its source.

Probable sources  Parallels Citations and possible citations

1 — T. 525 (X1V) 8004a6; T.
1331 (XXI) 532b11-12

2 — T. 415 (x111) 860b17;
T.349 (X11) 186c24—25;
T. 656 (xVvI) 77a20—-21

3 T. 353 (x1) 218b12—  T. 221(vIII) 142c25; T. 224  T. 2127 (L1IV) 263a29—b2; X 361 (XX) 515¢15-16
14 (VIII) 472a20

4 — T. 189 (111) 622b27—28

37  Further, there also exist references which are not citations as such. On example is in the work of Youxi
Chuandeng W4 Z () (1554-1628), his Yongjia chanzong ji zhu 7k FEAHTEEEF (X 1242 [LX111] 292€14—
19): EE 1 TTHPEAY o BRARP RS MR B E A REL - RIBE(FEEELR ML 2 -
BREZa—LaREZ - AR mEILEt - BHME=KEFRAERE - QIFERN
RHARME I 2, o BRI HEET /A - RIRENEEEME L2t - fAthn AEZ 17T -
= FEEEE 7 =ik t7. On this author, see Ma 2011. In general, I have not noted sporadic later imperial
period references, not to mention modern ones. On the other hand, Enomoto 1998: 16-17 points to a
number of Chinese works which treat the topic of dhuta but do not make any reference to the Shier

toutuo jing. It is not possible to offer any good hypotheses why this might be so.
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Probable sources

Parallels

Citations and possible citations

5 DZDL 537a19—24 T. 1916 (XLVI) 490c10-16; X 638 (XXX1V) 371b12—15

6 RR§V.3 1 Vol. 34: 33a9-11

7 DZDL 537C2—7 T. 1848 (XL1V) 396b2—4; X 369 (XXI) 231c9—12
RR §V.2

8 RR §v.1 T. 1848 (XLvI1I) 396b12—14
RR § VL4
RR §VIL13

9 DZDL 537C7—12 T. 1848 (XLVIII) 396b15-16; T. 2025 (XLIX)

320a27-by; T. 2127 (L1V) 275b8-12; H Vol. 34:
33a11-12

10 DZDL 537C12-15 T. 2025 (XLIX) 320b1-3; T. 2127 (L1V) 275b12-14

11  DZDL 538b2—4 H Vol. 34: 33a12-13

12  DZDL 537C20—24 T. 1848 (XLVI11) 396b20—21; i Vol. 34: 33a13-15

13 RR§Vi5 T. 281 (X) 447¢c7-8 T. 1848 (XLVIII) 396b16—18; T. 2122 (LIII) 611824
RR §V.13 b2; T. 2123 (L1V) 44a13—20; r Vol. 34: 33a15-16
T. 281 (X) 447c7-8

14 DZDL 537C24— T. 1848 (XLV11I) 396b18—20; rH Vol. 34: 33a16-18
538a4

15 DZDL538a6-11 T. 1848 (XLVIII) 396b22; 1 Vol. 34: 33a18—20

16 RR§VILg T. 1848 (XLVII1) 396b25-27; rH Vol. 34: 33a20—22
DZDL 537C15—20

17 DZDL 538bg—7 T. 1848 (XLVIII) 396b23—25; 1 Vol. 34: 33a22—24

18 DZDL 538a11-16 T. 276 (1X) 38816, 25, bg  H Vol. 34: 33a24-b1

19 DZDL 538a16—20 T. 1848 (XL1V) 396b5—7; ! Vol. 34: 33ab1-3

20 DZDL538a20-27 T. 1848 (XL1V) 396bg-11; i Vol. 34: 33ab3—5

21 DZDL538a27-b2 T. 1848 (XL1V) 396bg—5; 1 Vol. 34: 33abs—7
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(cont.)

Probable sources Parallels Citations and possible citations

22 T. 475 (X1V) DZDL 727b1g T. 310 (XI) 144a14-15; T. 1785 (XXX1X)67b24-25; T.
540b27-28 233 (VIII) 739C15-17

23 T 374 (x11) T. 482 (x1v) 658b29—C1 T. 614 (xv) 281b26—29; T. 1646 (xxX11) 255a29-b1;
433c26—434a1? T. 839 (xv1I) 908b3; T. 319 (XI) 913b16—-17

24 —

25 @ —

6 The Edition and Translation

In the following, I offer a critical edition of the text, a translation, and sparse notes. As
mentioned above, I do not attempt a study of the text’s presentation of the dhuta ascetic
purification practices. I have established the text based on the editions listed below, and
in all cases the readings I cite are based on my own examination of photographs of the rel-
evant blockprints, manuscripts or rubbings. For the Shier toutuo jing, I have not referred
to readings cited in the apparatus of the Taisho or Zhonghua dazang jing editions, which
are, according to my experience, not thoroughly reliable. However, when I cite or rely on
variant readings for the Da zhidu lun, the main text of which I cite from the Taisho edition,
I do rely on its collations. As far as I know, there is no critical edition of this fundamental
text, and to edit anew the passages I cite I found a bridge too far. When different readings
of the Shier toutuo jing itself are possible, I have decided what to place into the main text
on the grounds of connection with the putative source text of individual passages, and
my impressions of inherent plausibility. When questions remain, I have discussed these
in the Commentary. All variants are listed in the apparatus, but it should be noted that in
some cases I have not referred to variant character forms.

Sources used:

F  Fangshan 5[] 666. Vol. 14:133-135.

Fz Fuzhou f&J.38

K  Second Koryd (5 fEE canon 504. In Zhonghua dazang jing 24:310-313; Tripitaka Kore-
ana 14: 26.

Kg Kongoji <&l|5F, called B 0636-001.3% The manuscript is damaged and in part illeg-
ible.

38  Found at db.sido.keio.ac.jp/kanseki/. I do not know whether our siitra comes from the Chongning 5%
%2 or the Pilu BiLE canon, but perhaps the latter.
39  This classification refers to the Zhenyuan xinding Shijiao mulu 5 CH EFEZ H &


http://db.sido.keio.ac.jp/kanseki/
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Longzang FE ji& = Qianlong Dazangjing %7 [ K i 4% 448. Vol. 45: 99-103.4° Qing
period.

Hongwu “Southern” i I 5 ji&k 475. Vol. 68: 506—511. Ming period (carved 1372—
1398).4

Yongle “Northern” 7k 4[5 478. Vol. 53: 237-243.42 Ming period.

Nanatsudera #5351 —BHFP4Y, called B 0636-001. In part damaged.
Nanatsudera text in the Foshuo Toutuo jing {# 55 58 FE 4% multitext manuscript;
called %4}, indicating its absence from the Zhenyuan xinding Shijiao mulu 2 T
H EFEZ H $%. Edited in Enomoto 19964, here reedited from photos.

Qisha T&EH) 537. Vol. 42:10-13.43

Sixi 7%, Song K edition (also called Yuanjuezang [B]"& &) (completed 1132) 531.
Saihoji 75 75 5, called B 0636-001, here only until §18(c), where the photos to
which I have access end.

Shosoin [F &R, 5658 LfEE4E 55 106 5 + _HHFE4E No. 2910. Nara period.
Dunhuang manuscript Stein 1063 (in the catalogue of Giles 1957, #1347). +20 char-
acters per line; g lines extant, through § 3(c).

T. 783 [xVI1] 720b17—722a7 I give this only for reference, and have not used this edi-

tion.

For the Da zhidu lun, I rely on Taisho 1509, adopting in some cases the variants in the
Taisho apparatus.

For the Ratnarasi, I cite my own edition (Silk 1994, reedition forthcoming but the inter-
nal divisions of the text will remain stable).

All other texts are cited according to the Taisho and/or CBETA texts.

The apparatus uses the following abbreviations:

F
Fz
K

Fangshan

Fuzhou

Second Koryo

Kongoji

Longzang

Hongwu “Southern” Ming
Yongle “Northern” Ming
Nanatsudera
Nanatsudera Foshuo Toutuo jing
Qisha

Sixi

Saihoji

Shosoin

Stein 1063

Edition published by Xinwenfeng 3 '&, Taipei, 1991.

Edition published by Sichuansheng Fojiao xiehui VU )1 [ {#%17 &, Chengdu, 1999.

Yongle beizang zhengli weiyuanhui 7k 2410 jgi #2 3 75 5 &, ed., Peking: Xianzhuang shuju 4g 25
J5j, 2000.

Yanshengyuan dazangjing ju ZEEE[E A 4% )5, ed., Taipei: Xinwenfeng #7130, 1987.
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The Scripture on the Twelve Dhuta Ascetic Purification Practices

§1

4]

OB, G & GRS S 9\ FL T

+

SEE AN, EEK R B TZ| - P RE, 2SR, MR

EE st HEE

FFEE | Naz: £z

BE F K &8E,;Sai: & St: & lE

P[5 B | Naz: [l

JNERIMAA ] F, Kg, L, Naw, Naz, Sai: BflIk 77 4%4; Sho: FgER M1 44; St: B L&A

o
Ra

=

Translation
a Thus I have heard: At one time the Buddha was staying in a vihara in Sravasti, in the
garden of Anathapindada, together with a community of 8,000 monks and 10,000 bodhi-
sattvas. All put on their robes, picked up their bowls, and went to beg for alms food. ?
Having eaten, they came to the aranya [wilderness dwelling] and, folding their legs, they
sat down.

Commentary

Although there is no way to say whether it is (directly or indirectly) based on this, the
opening phrase in precisely the same words is found, for instance, in the Zhangzhezi
aonao sanchu jing & T {84 = & 4%, attributed wrongly to An Shigao, but listed
already by Sengyou (T. 2145 [LV] 25¢c20) and thus early enough to have been known to
the creator of our text. There we find the text beginning (T. 525 [x1V] 800a6): [&] %1 /&
— W (i 1 25 15T (B AL AR 45 0S8 % 5. Something similar to the next phrase is found in
the Guanding bachu guozui shengsi dedu jing JE JET 1B TEA FEIFE 4K (T. 1331 [XXI]
532bui-12), Bl J\ b Fr 52 35 0% = & 7S T A&, reportedly rendered by Huijian Z:f§
in 457 (T. 2145 [LV] 39a21—23; https://dazangthings.nz/cbc/text/4323/).


https://dazangthings.nz/cbc/text/4323/
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§2

@) FR IR, BTG IRTISE O I, R BEa A TR L L, R, &
Baer S, MEGhS: | o, BIEEACORE R - 9 58
RER ZomIE -

a) 7R ] Naz: R IE2R; Sho: a4
e ] Naz, Sai: TR

b) JEHE ] Kg, Nai, Naz, St: 25#E; Sai: 24 [ E
FEHR | Kg: ZAKAR; Naz: EIKAR; Sai: 251Kk

¢) EACRY L ] Nau: HoRAK G 5 Sai: B2 0 5 St: 5 R 8 L
[M%€ ] Naz2, S, St: &

d) TR Sai

Translation
a At that time, the World Honored One happily smiled. » Then the Elder Mahakasyapa got
up from his seat, arranged his robe, knelt down on both knees erect with straight back,
folded his hands together, and spoke to the Buddha: ¢ “World Honored One! I have never
in my entire life seen the Buddha smile without a reason. 4 Please have mercy upon us
and tell us [the reason for your smile].”

Commentary
Many texts refer to the Buddha’s smile. In the Dafangdeng Dajijing Pusa nianfo sanmei fen
KT HERELLEZRE B =T (T. 415 [x111] 860b17), we have exactly the wording ff
Ik, HEGARER.

In several places we find an expression similar to what follows, namely in the Mile pusa
suowen benyuan jing 588 %) 5 e It R A FHEK (T.349 [X11] 186c24-25): B I, 5 4 25 1%
TEPERE, B R, Rifa X T E{# 5, and Pusa yingluo jing EiEBRFELE (T. 656 [xv1]
77a20-21) [Rf, R EE(EIEREHD, AT, REE T pIA S tHEL..
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§3

o) fp A EE: T R RS R, T

et g TEEEE

LA - D KERE FERE Y RERET WEESE KGE
T K&EE BGET KR & RGBT KAEH, %2
FeH HGHEEIEEZE -9 K-

TS, 2 EH ]e T. 353 (X11) 218b12—14

a) fIEMEE St @
FLB[EEFS F, K, Kg, Nay, St] ; Naz: Z:[i[#3; Fz, L, M1, M2, Q, S: £, 5] %5; Sai: & Fr] 5l &
+J5 st 5
st b B ] Naz, Sai: s & 4t
EEINEEHILAE St
b) SRERIE | Sais REBTEH
FEEER | st SRR
IEE 7 |Ke: IEEHE; St IEETE L2
c) ¥k ] With these characters ends the St. fragment

Translation
2The Buddha said to Kasyapa: “Seeing an aranya [wilderness dwelling], all the buddhas of
the ten directions praise it [saying]: ITmmeasurable virtues all emerge from here: b those
who seek to become disciples gain the vehicle of disciples; those who seek to become lone
buddhas gain the vehicle of lone buddhas; those who seek the great vehicle quickly gain
unexcelled perfect awakening. ¢ It is because I now dwell here [in a wilderness dwelling]
that I am happy!”

Commentary

a)
The expression | 77 & 35 E5 5& #X is found in two early Prajfiaparamita texts, Daoxing
banre jing FE{ TR 8K (T. 224 [Vi11] 472a20), and Fangguang banre jing I R 4%
(T. 221 [VIII] 142C25).

The reading in several witnesses (Fz, L, M1, M2, Q, S: ¥ FfA i) cannot be correct;
the agent is the buddhas of the ten directions, not the Buddha who is speaking.
b)
The Srimaladevi passage cited here (see also the edition in Tsukinowa 1940: 42—43) is
credited to Gunabhadra, and although this has been questioned, the period of the text’s
translation is clearly that of Gunabhadra. It has a very similar later parallel in T. 310 [48]

(x1) 674216-17: KEF[E]E, IR I SKABFEH, BRI KA, 1A
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§4

°) R IR, JEE G0 BE [ b Pk, BRI, BORE A - D EE b S
"R, P RS R AR GA R, BE S SR AEIRILIEER, fli=3& -
MEERE 2 BRI E RS | o

a) ¥k | F, Naz, Sai: ¥l =
PRHERE | K, Kg: PR

b)  HEFAREE | Naz: [HFAlicE

c) MEFATEL ] Q: SMEFATEL; Fz, L, My, Mz, S, Sai: fEFHTH &L
BRI E | Fz, Kg, Nay, Sho: vk EE

Translation
a2 When Mahakasyapa had heard what the Buddha said, he was delighted and ecstatic,
and exclaimed at the wonder.  Again, he spoke to the Buddha, saying: “World Honored
One! The advantages of this aranya [wilderness dwelling] are broad and profound, [since
it] allows beings who practice in it to thus attain the awakenings of the three vehicles. ¢ 1
ask the World Honored One to teach us the methods of aranya [wilderness dwelling].”

Commentary
a)
In the Guoqu xianzai yinguo jing #8753 1F R SR 4K (T. 189 [111] 622b27-28), attributed
to Gunabhadra, we find: T-H¥, ZE EHrE0 2, EUHTHE. The following EU A M A is
extremely common.
b)
The expression F]%55//% seems to appear in only a few later texts: In the Fayuan zhulin
JESEERHR of Daoshi 2 tH: (d. 681) (T. 2122 [L111] 382b14), the Shi jingtu qunyi lun T 5
+B£5E:® of Huaigan [EJ5| (d. before 701; Marchman 2015: 124) (T. 1960 [xLvI1I] 38b2g,
49a28), and the Wanshan tonggui ji {32574 of Yongming Yanshou 7k HHIEES (9o4—
975) (T. 2017 [XLVIII] 962b17). I have not traced it in earlier secular literature either.

The expression 5% —3[€#&8 occurs already at least as early as the Da zhidu lun (T. 1509
[xxV] 483c20—21, 512a9-10), in the contexts )£, [t =3€iE, AJEER, and S 15K,
=T, AfEERIE SR, respectively.

)

The expression fi7~F&ZF appears, for instance, in the early 7th c. Ratnaketudharant (%
FEIBLEIELS, T. g02 [x111] 539c7): WIZK f_F 188 FE R % B 54, translated by
Prabha[kara]mitra, and in the problematic, perhaps 8th c., *Saramgamasamadhi (T. 945
[x1x] n3az25): FA-RF B3 T have not found the expression before the Sui-Tang
period.
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d

QUGN RIEE S :.EE'/Q\
Z o O TE Ry s E

OMEHME: [ HE, ﬂﬁ?&fH
Pe
O s T RS b

B2 o o 0V E R, (THRRE
& e DITIESE, B 5
o —3&, (E [ A g
BT ZE

=B KECE;

2 —E 52;

L Gies

INE, PR T%‘ﬁkﬁg;

TF, N

JUE, H=AK;

JUE, EEE;

+&, B ks

+—&, B,

+ &, [HAAREL -

f) {E )\) /E_H‘%r n%ig%’ '§+:
EEEE:

| &
[ [t
| o

E

sy
&
o)
=
R

=D
K
Ht

o

= = DR E L t|
RS
S e
R e

+— RKEE
+_, (H=% -

(DzDL 537219-24)

"]

o
—_ =

231 | Sho: HiEzR
UfEZRSZ L | Sai: MEFRSZ
i | Naz, Sho: iz &
L0774 1 Kg, Nau, Sho: LA 44
TER R PR | Sai: Pl B PR
7 ] Fz,M1, M2, Naz, Q, S: —.
HITZ&] Kg: HITE; Naz: (TR ZE&
E%] Fz, M1, M2, Naz, Q, S: =
V0% ] Naz: 'd
i | Na: 71

(¢}

g o© o
— —

SHHE ] L, M1, M2, Naz, Q, S, Sai: 5 A il

44  This form of Jf% appears to be a Japanese style of writing: https://wcd-ihp.ascdc.sinica.edu.tw/union/

en/index.php?c=search&moji=%E5%BD%Az2.


https://wcd-ihp.ascdc.sinica.edu.tw/union/en/index.php?c=search&moji=%E5%BD%A2
https://wcd-ihp.ascdc.sinica.edu.tw/union/en/index.php?c=search&moji=%E5%BD%A2
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RIEERAT ] Nat: R ISERFTE7K, corrected between lines with addition of ZX, which I do not
understand; Naz2: N {581 4%

EHRATAK ] Kg: &5 Sho: EEEAK

{H=42 | Naz: H=4%

ERFEI ¥ ] Fz: KB Sho: Z I

N 1k ] Kg: £ T Sho: 5 T F

{EALREN ] Sai: {HAL T EA

Translation

2 The Buddha said to Kasyapa: “Listen carefully and ponder this well! b I will explain the
sense to you briefly.”
¢ Kasyapa spoke to the Buddha, saying: “World Honored One! Yes, please instruct us.”
4 The Buddha said to Kasyapa: “The aranya [wilderness-dwelling] monk separates him-
self from two attachments. ¢ His body and mind are purified, [because] he practices the
dhuta [ascetic purification practices]. f There are twelve modes for those who practice
these methods:
¢ 1) Dwelling in the aranya [wilderness];

2) Always begging for alms food;

3) Begging in strict order;

4) Taking one meal a day;

5) Moderation in eating;

6) Not drinking [even] juice after the noon meal;

7) Wearing rag robes;

8) Possessing only three robes;

9) Dwelling in a charnel ground;
10) Staying beneath a tree;
1) Sitting in an unsheltered place;
12) Only sitting, never lying down.

Commentary
a)
It does not seem possible on intrinsic grounds to decide between the forms FF3%, i,
2 & and #1785, 3= &, both attested in our witnesses and which appear to be equally
common.
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o) — 3 [ 5 Lh e T U FE A,
JEfEE o TP ﬁz/\fﬁtWEﬁ
R, O B FIEES - d

W iE=80k - D &EEQ#D%E?

TEZH:E“’”?&N%EF@,TE
58 AR =

) —3, ﬁ”ﬁ%%
o, FEE

RAERAE - O EEFEHAAN
ZIg EfRES 1O S —5,
FRMZR, BRI - @ 58

zJE% RIUERGE | - ) 2 Ry
F%ET EETH °

=, EiErE

VO, B — VIR & 28

) 7L, A UHE SRS AIRESE;
N, PR R & S P B T TS
o, BLUEAEE

J\E, FELURIE HIE -

LS, JE44 /U5, WA LR B
FEREE - BUEE, & E RS
o

(RRV.3)

a) JE{FZ ] Naz: r FEEER?
0 = m/i ] Naz: =E5%
d) &EUIRESE Naz] F: & A1EKSE; Fz, L, M1, M2, Nay, Q, S: & WIFASE; K: & WIHEIE; Kg: & A1
3; Sai: & %1 (damaged by worm hole, probably ) 3; Sho: ‘& 415k 58
JBH% | F: ALK, K, Kg, Nay, Sai, Sho: EHRE*S
e) FHEVATE | Naz: F55E 15; Sai: 75 N E
JAN 1Kg, Nau: fH A ; Naz: JHA
f) JEEBTFE ] Ke JE B C£E. Kg then repeats one line (with errors): Bf & {EE 2 S — 574
g) EENTIE | Nao: FHETE

Translation
2 “0) When an aranya [wilderness-dwelling] monk practices the dhuta [ascetic purifica-
tion practices], he should consider in this way: » ‘I am now here in this isolated spot,
¢ where for the sake of unexcelled awakening I will abandon my body, my life and my
wealth, and [instead] cultivate the three stable things. ¢ My death should be like the death
of a forest animal, and I should not produce any affection [for life]’ ¢ If it comes to the
point where he, suffering from sickness, must rely on others, he should think: f ‘I am now

45  This appears to be a quite normal way of writing this character: https://wcd-ihp.ascdc.sinica.edu.tw/
union/en/index.php?c=search&moji=%E6%88%80


https://wcd-ihp.ascdc.sinica.edu.tw/union/en/index.php?c=search&moji=%E6%88%80
https://wcd-ihp.ascdc.sinica.edu.tw/union/en/index.php?c=search&moji=%E6%88%80
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alone. For the sake of the Teaching I left the home, with the Teaching as my companion.
¢ If I vigorously practice the Teaching, then precisely this will be my salvation.’ ' This is
[the definition of] one who practices the aranya [wilderness-dwelling] practice.

Commentary
c)
See Oda 1917: 425¢. In the Ratnacidapariprccha 8 223 % &, questionably attributed
to Dharmaraksa (T. 310 [47] [X1] 661b27-28), we find: =B E: —H, 53 - — H, &
B o =, B2, In the Dasazhe niganzi suoshuo jing KiEHEEHZ T FTai sk (*Satyaka-
parivarta/Bodhisattvagocaropayavisayavikurvananirdesa; T. 272 [1X] 348c24—25; see Silk
2013), attributed to Bodhiruci, we find ZEE: — (EHEX - — {ZagEl - = (BAfEL
A Chinese commentary to the Vimalakirtinirdesa, the Zhu Weimojie jing 7 4 FEEE 45,
contains a passage attributed to Sengzhao {2 (374-414) (T. 1775 [XXXVII1] 365C18-21):
BU% =BA Gailf gl o BT S, BUE, KR, EEE g &,
JEE Ay, MR A o T =, RIAETANBE, SIS - ENE
d)
forest animal: While Chinese u [£E has the basic meaning of ‘deer; there is little question
that as a translation term it reflects something like Indic myga, a broad term for (four-
legged) ‘animal, but those that are prey rather than predator, hence the translation choice
here. A number of witnesses replace lu with shou Bf, quadruped, but a term which may
have the wider semantic domain of “wild beast,” but whose stricter meaning has been
defined as “quadruped furred creatures” (Valenti 2020: 609) which in the present context
would work equally well.

Rafal Felbur draws my attention to the Chan miyaofa jing TR A E A 4K of ‘Kumara-
jiva’ (Greene 2021: 238—239), “After my death, monks, nuns, laymen, or laywomen who
wish to study the teachings [of this sutra] ... throughout the night and day ... must sit
upright without lying down, and must not doze off or allow their bodies to lean to the
side. They always happily dwell in graveyards, beneath trees, or in a forest hermitage, sus-
taining themselves as the deer do, and dying like them as well,” with the key expression
being (T. 613 [xV] 268a6) FE45 EEFE.

e

)
It is possible that we should prefer after all the unique reading of Sai, %5 % 7% B, which
seems to mean “If it comes to the point where he, suffering from a heavy sickness, must
rely on others ...,” but from the point of view of the textual history of the work this seems
to me less likely to be original.
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KB FE T EHE

+HEfEE, 1T
PUBZRZIGREL

ﬁﬁﬁﬂmﬁ ]
B BEEE OE
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P B 0k o © /\%
pr 3 = I
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&~ [E 2, A 4

=, /LM&}[Z%I%L o b) E
i@ SLKI+F++éE° )
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FaEE, 5 R < © VW%°“ﬁ%%,
A= R ﬁ;@%ﬁﬁ
= -V EEE Rk E b 15E 5
B AAES L EEE B RE SO
A ~FHE -9 A AZE-

o bk A E A

& ° (DZDL 537¢2-7)

Firal: KRR - O I
R - BEREREDE
IRMEETRS, - %3
G R

(RRV.2)

%1% | Naz: L

=)
~—

152178 | Sho: tHZ T8
T ETAE EIE2 | Nan: [T BT E] 22

BAGEE | Naz: BGEE

12252l ] Sai: 24 kERL

; Sai: ZIE[E £

b) Z[AREE L | Naz: fEZ P EE5
c) AR | Kg: ARBEREPN; Naz: IR

d) FEEEE | Sai:

SR FIEE | Kg, Naz: BESRPIAE; Sai: 1150

T AR | Sai: 75 RUCEE; Sho: 5
= H ] Sai: 5T =5

Esa=}

e) HAT=

ok

f) HBEHIEBD | Ke &5 = EET; Nau: i is corrected in upper margin but I cannot read

what was first written; Naz: 155 i85 ; Sai: 2515 M
F R BN

g EEAZE]

Translation

a“In principle, because dwelling at home has many vexations, one abandons one’s father
and mother, wife and children, and leaves the home to cultivate awakening, and yet [even
having renounced the home life], since teachers, pupils and fellow students [in their turn]
once again produce fetters and attachments, one’s mind is again, after all, still much dis-
tressed. P Therefore one [should] adopt the practice of aranya [wilderness dwelling].
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One [should] isolate oneself from crowds and dwell in a deserted spot. 4 Isolation means
separation from much garrulous commotion, as in a pasture. ¢ The closest distance [one
should dwell to a village] is three /; if one can go farther away than that, so much the
better. f If one has been able to isolate oneself physically, then one should also isolate
one’s mind from the five desires and the five obstructions. 8 The practice of the aranya
[wilderness-dwelling] monk should be carried out like this.

Commentary
a)
The Da zhidu lun reads 32 fH%5%, which may be preferable, but the siitra witnesses all
have #2445
c)
crowds: kuinao J&[ may render something like akirna, samkirnpa, samsarga or the like.
d)
I think the sense is that a pasture filled with animals is a place filled with chaotic noises.
f)

five obstructions: *nivarana
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Az 3k
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R © (RRVL)

a) WAESE | Sai: AAESE
FFEARTG | Naz: 15 LIRS
AR ] Nan: 50015 22
i T | Naz: fEREE +

ABZ& S N\BZ&

SRR AR | Sai: Y RS S

FER oo

MMAFFHR ] Sai: [ AEFS-t; Sho: A4

]
SARE M | Na: R E (0 Naz: S AN EE T Sai: N SET
]
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Translation
a“2) [The practitioner always begging for alms food,] when he is about to enter a village
for alms food, should control the six senses, so as not to cling to material form, sound,
smell, taste, the tangible or mental objects. ® Moreover, [in terms of donors] he does not
discriminate between characteristics such as male and female, ¢ and whether he does or
does not receive [alms food], his mind should be impartial. ¢ Whether [the alms food]
is good or bad, he is neither elated nor dejected. ¢ When he does not obtain alms food,
he should think: f ‘The Tathagata Sakyamuni gave up Universal Emperorship to renounce
the world and attain awakening. & Still, [even] he had the experience of entering a town to
beg for alms food, and yet obtaining none. " How can I, a man bereft of merit and lacking
virtue, [expect to] obtain any [alms food]?’ ! This is the practice of begging for alms food.

Commentary
a)
the practice of begging for alms food: paindapatika.

The expression fil] /S TE appears already in the Fangguang banre jing IR 45 (T.

221 [VIII] 29a19).

d)

neither elated nor dejected: The usage here of busheng zengjian I~ 4= & is not clear to
me. Zengjian ¥ usually means “increase and decrease.” Dantinne (1991: 67-68) trans-
lated the passage: “Que cela soit bon ou mauvais, cela m'engendre ni augmentation, ni
diminution.” But I do not see how this makes any sense here. My sorely missed friend Ste-
fano Zacchetti, however, pointed me to several suggestive passages: Saryuktagama fl|3%
FIER] 24K (T. 100 [200] [11] 448a5-6, ): fRFAN B (B FTER B LB 55 B HE JKEL, and
A EE, JEE RS, NEAR K. Kalpamanditika R & Em 4K (T. 201 [1v] 26ab7-10):
WERBE A AR [E S BAE G R IRAE | R R JE5 AR/
TR AT RS AE K. Zuisheng wen pusa shizhu duanjie jing B 0% H{ERR
Y545 4K (T. 309 [X] 990c13; evidently a Chinese composition: https://dazangthings.nz/
cbe/text/1814/): 8RN EIR A BE L)

Rafal Felbur suggests the possibility of linking this with the preceding c): “Whether he
does or does not receive food, his mind should be impartial, [and/i.e.] there should be in
it/him neither growth nor dimunition of either liking or disliking.” He connects this with
his understanding of RR Vi4c: 5 & =.


https://dazangthings.nz/cbc/text/1814/
https://dazangthings.nz/cbc/text/1814/
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AR A 3

VTHE GYERE  GRER,

a) g uk

ZEA e, HR A EE

HEEtmAN S » BTLIEE - D 2
i B, A e &, EIERE &

P EEEE A, S o Y
TEE ARGS9 T R

N&& - BTl (] - P 25 &
#H Gt lEEe 9 " EE1E
S AN G Rl = N s iz
BRIREE & -9 ' {5 SR A

BTl - A IEES &, 35 ° RS

ik o NEEH, 85 - IS, A

& AFE ) D EENE B 5 - O KEEYE BIEE S,

== e =L BT N Y= &b 5
HMAEES -9 gas8 bk ]l £EE -9 22858k Al
A A N 2 N 2
REEAE - i

(DZDL 537¢7-12)
a) F5ZEEE | Nay, Sho: 3552 5 & Sai: from ‘& next line is an interlinear addition

B RIR %% | Naz: RIIfEE RN

b) EECH | Now BB Sho: SIEAH
[BIERS ) Sai: (BFR 6

c) FRIBIEME | Naz: Fe1EE; Sai: T E:1&E 1S = reading of Da zhidu lun in Ishiyamadera

d) FUBERIRES | Naz: HIRIRES; Sho: FIHRIREE

o) FIEHE | sho: F MR
KEA | Sai: A K

f)  EER | Sai: 554 i
MRS H & ] Naz: 1892 5 1; Sai: 80 5 1%; Da zhidu lun: Fz: 1714 B 15; Shogozo, Ishiya-
madera: TR 5 &

g) BEEEF Fz, L, M1, M2, Na, Naz, Q S | K, Kg: & B %; Sai: & B E % Da zhidu lun:
Ming: & E 4

Translation

a“For the practitioner, whether eating [at the home of a donor] having received an invita-
tion, or eating with the monastic community, [both of these alternatives to begging] are
occasions for the generation of defilements. Why? ® One who eats [with donors] upon
receiving an invitation, when he obtains food [in this way] then thinks: ¢ “I obtain [this
food] because I am a very meritorious and worthy person.” ¢ When he does not obtain
food, then he will be displeased with the inviter[, thinking]: ¢ “He lacks discernment: he
invites those who are not to be invited, and does not invite those who should be invited
[namely, me].” fOr [on the contrary,] he despises himself, is annoyed and blames himself,
thus producing pain. 8 These things, greed [for more food] and distress [at not obtaining
any], can obstruct the path.
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Commentary

One might compare here a passage in the *Vimuktimarga (fi# i 78 5; T. 1648 [XxX11]
gos5a4-13): A2 Z 8 - G2 AEs, AN E S, AR - ANEFEALE i, R
S - FEBE, BRAZRIE - WIES H, Brzftss R /% - sl Z®
IS - WOLATRE, #EIE B B - A HEEE - JHPRIRS, BriGe, a2 - 8%
WRA - FWHUUWS, LIEREE - Z AP TERERE - [ 55 A M - TR,
ATRR - FraR A =M - — DIRES - 2 ukes - = 85 - R =SR2
B o B2 e Z &, “How does one adopt the practice of begging for alms food? If
one accepts an invitation from someone else, then this hampers one’s own activity, and
does allow one to please people [by accepting alms in the alms round]. One should not
sit closely together with monks who do not follow proper behavior (*adharmika). Under-
standing these disadvantages, one can see the virtue of begging for alms food [and thinks]:
‘From today onwards, I will stop receiving invitations from others, and adopt the practice
of begging for alms food. What are the virtues of adopting the practice of begging for
alms food? One can go wherever one wishes. One does not hope for someone who will
offer a meal to him, [one’s practice] destroys the feeling of sloth, extirpates arrogance,
and one does not covet succulent flavors. It amply profits beings, and in every direction,
one’s mind is unimpeded. What sages (*satpurusa) practice is this activity, of that there
is no doubt.”

“Question: How many kinds of invitations are there? How does one adopt the practice
of begging for alms food, and how does one lose that opportunity?”

“Answer: Invitations are of three types: 1. Invitation to ? [{L] unclear] food; 2. Invitation
to go [to eat]; 3. Invitation to visit [to eat]. Rejecting these three types of invitations, one
should adopt the practice of begging for alms food. If one accepts these three types of
invitation, this contitutes loss of the opportunity afforded by begging for alms food.”

(Cp. Ehara et al. 1961: 30. Miyamune 1923: 115: 16 points out the similarity of these pas-
sages in the Shier toutuo jing and Vimuktimarga.)

g)

As the readings apparatus shows, there is a variation here between you % and ai . The
semantics of these terms, their possible graphical confusion, and the difficulties of decid-
ing readings in other contexts have been discussed in some detail by Zhao 2020: 285-290.
The details of this discussion apply to an entirely different set of conditions, but what is
of interest and value for us here is the fact that it can be difficult to decide which read-
ing is correct, and our case seems to show that there is a rather wide overlap between
the terms. Nevertheless, Michael Radich suggests the following understanding, which I
adopt: “I think & %&£ summarises the two main points of the paragraph as a whole:
what happens either (a) if one gets the food one wants ;{5 &, or (2) if one doesn’t #5 -~
8-&. In the first case, one falls into greed &5, oris motivated by it. In the second case, one
suffers % Rafal Felbur suggests the additional possibility that we have to do with “£j the
thought (arrogant, greedy) that he deserves food because he is meritorious; & the anxi-
ety and self-blaming (‘low self-esteem’), i.e. the 2= above. The key points therefore are
arrogance and self-loathing.”
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(DZDL 537c12-15)

a) AT |Naz: AZE;Sai: A8

¥ A\ 1 F, Fz: §{ \; Na1, Naz2: & A\ ; Da zhidu lun: Fz, Shogozo x2: {& A
I | Fz: $535; Naz: B913E; Da zhidu lun: Fz, Ishiyamadera, Shogozo x2: EHE

¢) TEBLEEET | Naz: B[ FE2H
WZaE ] Sat B ZA

Translation

a “Concerning [the second case, that of] one who eats with the monastic [community],
when he has entered in a community, he should follow the community’s rules, [includ-
ing the duties to] judge matters and expel [violators], manage monastic affairs, carry out

sanctions and perform [necessary] tasks. ® One’s mind consequently becomes distracted
[due to these obligations], and this hinders one’s progress on the path. ¢ Because of [the
danger of] such distractions, one should adopt the practice of always begging for alms

food.
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§n

) = EEBEttE:T\ SRR, A 0 AT, A E R, A EE SR
R, D F LR, AMEEE, i > ) 0o REH, T\%Z?
W2 KB B IEEE, W2 RKEZR

(DzDL 538b2—4)

a) REFAEK L My, M2, Naz, Q, S, Sai] F, Fz, K, Kg, Nai, Naz: NE A
b) Z0» ] Naz:i[»
FEEE EH | Naz: FNEAE 'S /&M (Na1 damaged and missing here)
325 | Naz: fEAZH
KEFEZEE] Sa1 REFZEE

Translation
a “3) Because the monk who follows the dhuta [ascetic purification practices] does not
attach himself to flavors, and does not despise beings, and P because with an equanimous
mind he commiserates [with all], not discriminating rich from poor, he adopts the prac-
tice of always accepting alms food in strict order.

Commentary
a)
The reading in some witnesses, -~ > &1, makes very little sense in the context of food,
and it is hard to understand how it could have come about. The words &£ and & are
graphically and phonologically entirely distinct. However, it is possible that 71, as the first
item of the habitual list of six sense objects (see above in § 8), was felt by some scribe(s)
to be more logical than the fourth, .
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W VU fEE RS D TS K
— &, MEEFY, [N

DITEEESY K8 W
ZHEFY, &~ PR

TR BRE-IEALEIE ]
FEHZ T, 9 ABE—(ATIE -
B RAT, BTN, A B S,
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BE -9ENEIE AILFEH
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(DZDL 537¢20-24)

b) FESEK—E | Kg FoK—E; Nau S R—&
W2 Pt ] Nax: [ 275 FiT; Naz: 15265 BT 75; Sai: 7 B BT h
NEFEEZE | Kg/NEPER; N/ NEHFEER
d) R {THEI ] Sai: BT
NEGm ] Sai: R B &
W& & JE] Nay, Naz: 138 &M L M, Mz, Q S: W& K EFEZE; Fz, Sai: WEHE
5 (2)i%
e) EEEEFEHE

Translation

a“4) [The practitioner who practices taking one meal a day] should think: ® ‘If even seek-
ing only a single meal, as I do now, I still have so many hindrances, then how much more
[would be the hindrances caused by seeking three meals, ] breakfast, lunch and dinner!
If I were not to reduce my own [ mealtimes], then I would lose half a day’s effort. 4 I would
not be able to practice the path single-mindedly. Because [I practice] for the sake of the
Buddha’s teaching, and because it is for the sake of practicing the path, [my eating] is not
[merely] for the sake of physical life, as is the case when one feeds horses or pigs. ¢ There-
fore, I disengage from repeated eating’ f [Thinking thus,] one should adopt the practice
of taking one meal a day.

Commentary

¢)

Rafal Felbur wonders whether we might also understand: “If this [seeking three meals]
does not lead to my own destruction, it will [at least] cause me to lose half a day’s effort.”
In support he points out that “while there are numerous instances of zisun [ 5 used
in a clearly positive sense, referring to a virtue like restrain, self-discipline, etc, it can also
be used in an obviously pejorative meaning, i.e. ‘self-damage, ‘self-harm, in general self-
destructive behavior, as in T. 1428 [xX11] 1b22—25."
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d)

I punctuate DzDL in accord with the normal rhythm of four character groups, but note

that the sitra adaptation calls for a different word division. Rafal Felbur wonders whether

this parsing might also work for the pzDpL: “I would be unable to practice the dao/path

singlemindedly. The Buddha’s Dharma is about practicing the dao/path, not about ...”
The sense of the image, I believe, is that animals lead physical lives not devoted to a

higher purpose, and the author wishes to draw a contrast to that here.
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O A e R EEE
b TS HERESZRE D
s I 5 o
FH ooV E FREEE: T
LV RAEBE, Bz HIE
2 "FRREZR R B

AEE, P[RS L b, S SRS
SHE, 2R, EEUT -
e EEEE, BRI E
PUiEsd - © 25 F e A ez
& o -FEE ]9 AN -
W3 - (RRV.13)

& 50 L s EL - 9 I8
0 EFE - P EACRE, EBE
FIEHT - VMEESEY ' &
THNEE -9 @GHLE,
E RN i SR el V=3 20

©) B FAZR A HLHE, R PR
g ° (T. 281 [X] 447c7-8)

M, FRELE S 2 B2,
FEAE R e 18, 0 JE Y B TP B
—i B o b R - &

sEE o m RSN, B LUER

Ao M BRI ERA -

\\\\\

B2 % o (Rrvag)

ERAN B, A2 B ) SIS
THANEFE Y aGIEE
ERLYE ) IS DI ERILEE
B oo™ WGP G2 — 5 —
TR PUATRAL © (RRVa3)

a) JEFEX ] Kg EEH/H? s Sal: JEEEE

b) =R ] Saifg L R
DA—57iti > ] Sai: — 53t

¢) IREJETE ] Naz: BT

d) fEZFHS | Naz: (FAIERHS

e) S—UIREKgEe—URE

BAERC ] Nar: B Naz: BUERZ; L, M1, M2, Q, S: BI7 R
SIER S | Ke: FERAMR L Nat: SEPARE; Sai, Sho: LFEE G
f) FFREZERE | Fz 7 & B2 g Nav Ff & £ 225 g Sai: £257%; s Sho: FFR 2

22 B

J—E & L, My, M2, Q S] F, Fz, K, Kg, Nay, Naz, Sho: Ji—FE%; Sai: Jil— &
s8R | Nax: Jfis& 271 [see next]; Naz: Jifi 542 SF
g) 7R _FJE ] Nau: B4 [ 5H [see above]; Naz: JRNEAJ R [marginal correction: 41]_FJ; Sai: 71

%0
h)  EACEF ] Sai: ANEEF
1% | F, Nay, Naz, Sho: f&;5F

j)  J\EF& | F: /&P H;Kg Nay, Naz, Sho: /\ B S H
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k) #afFIt & |F Fz B3 &; Kg, Nai, Naz, Sho: BIGIHLE
ZfZ | Sho: Z42
) JiEEEH ] Naw i fE55 0 Naz: 5 IEEEE 0 Fz, L, My, M2, Q, S: il it 55 &S Sai: R IILEEE
m) & LUERR L, with Naz, Sai] F, Fz, K, Kg, L, M1, M2, Q, S, Sho: ‘& DL 4; Naw: & DUE
=
n) JEEAEERAE | Nau 2B A2 line break] 52 4E; Sai: /2 &2, and see §14(a)

Translation

2 “5) When [the practitioner who practices moderation in eating] obtains a single meal,
he should think thus: ® ‘Now, if I see needy beings, I will donate to them a portion [of
my alms food]. ¢ I will be the donor, and they will be the receivers. ¢ And having given, he
makes a vow, saying: ¢ ‘May this cause all beings to generate merit, and rescue them so that
they will not fall into stinginess.’ f And taking his food to a lonely, quiet spot, removing one
ball of food [from his own], he places it atop a clean rock, and donates it to the birds and
beasts. 8 And again he makes a vow as before. " When he wants to eat, he should spread
out his sitting mat and clean his hands. i Then he should think thus: j ‘In this body there
are 80,000 parasites. K When the parasites get their nourishment, they all become totally
at ease. ! Now I make this gift of food to these parasites. ™ Later, when I have obtained
awakening, I will attract you [parasites] with the Teachings. » This is [what is meant by]
not abandoning beings.

Commentary
b)
needy: kefa ;&= , which represents the source’s pin &, poor.
c)
donor: danapati.
e)
The possible source is T. 281 (X) 447¢7-8, in the Pusa benye jing T A FE 4K, accepted
as a work of Zhi Qian by Nattier 2008: 137-139.
m)
I will attract you [parasites] with the Teachings: The alternate reading, ‘I will make the
gift of the Teachings to you,” appears to have been influenced by the preceding expres-
sion in 1). However, given the source in RR, the reading I have chosen (with thanks to the
observation of Rafal Felbur) is evidently closer to the source. The two characters # and
Jit. are not homophones, suggesting that the replacement was not due to any phonologi-
cal confusion.
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§14

=ERARERZE EBHE =9 HAAH—F"YIME ML IE
Z_, DEXZE& - rblE IRRZE UETHE - 2 =6
o] - DITE, HE LML, S EREA - HiZERE &% ) B R
HF‘J—?@E%, PEE(TIE - B — e — ,Eﬂﬁiﬁé
o7, QI GBS, G5 - O ZIE 5 HMEE - ) R 5 iiE,
EAE’,MTE, RIfT S - o 5%  HAfTiEEE -
i, EZEE R - (DZDL 537¢24-538a4)

a) #5 .37 ]Sai:with the 224 from §13(n), a total of 17 characters (one line) have been skipped,
until & (see below)
HARNZE ] Kg E A REZH
LLE 7 5] Naz2: DL H 37 &; Sai: (see above for omission of L H 37 ) &

b) £ LB Kg, Na, Naz: 7520 0BELG Sai: 45 66 0o
CHEHRRIE] K: LHEARHIZE; Fz, Kg, Nan, Sho: SHEAREIFE; Q Sai: IEARAZE

c) #58H—47 ] Nau: 755 with — beneath as one character] 4} (many manuscripts write )
E’%@%Fg ] Kg, Sho: Eiﬁéwﬁﬁt
%/)ﬁ VTN ]Sal @7/)% m/u

e) EiE &A% |In Da zhidu lun, I adopt the reported reading of two Shogdzo manuscripts,
rather than the printed text’s Sl &3

Translation

a “If [the practitioner of eating in moderation] does not see needful beings [with whom
he might share his food, then still] he eats only two-thirds, in order to sustain his own
life. Why? b If the practitioner has a greedy attitude and eats with gusto, this will cause
his belly to swell up and his vital force to be obstructed, which will create difficulties for
his practice of the path. ¢ If he leaves aside one portion [eating only two-thirds], then his
body will be light and at ease, and he will easily digest, without distress. 4 There being
no impairment to his body, he can practice the path without difficulties. ¢ Therefore, one
should adopt the practice of eating in moderation.

Commentary
This category is rarely mentioned in the literature. One place it is, however, discussed is
in the *Vimuktimarga (f# R 75 5; T. 1648 [xxx11] 405b5-13) as follows:

oZEER - HANKEE HOHE - H4AE% BIEER - MZHE
B2 REEIE r?ﬂzﬁé H, B a s ZEE R, - ZAE R - 8
BATE AERE - ZRER  AIMAZ%E - FREDR, BrsE il - 2 A
FT 2 mEE - i I ZEEE - M BEL - B E2HakEa &
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FrEZ /0, U EAE - FIER - SHESE BEE - BfiEa - 51
Wi, LA L.

How does one adopt the practice of eating in moderation? If one eats and drinks
without bounds, this greatly increases one’s physical sleepiness and torpor. One con-
tinually desires [food], such that one’s stomach is never full. Understanding these
disadvantages, one can see the virtue of eating in moderation [and thinks]: “From
today onwards, I will stop with my indulgences and adopt the practice of eating in
moderation.” What are the virtues of adopting the practice of eating in moderation?
By keeping track of what is eaten, one does not give in the whims of one’s stom-
ach. Eating too much ruins one physically. Knowing this, one should not wish [to
eat more]. This will eliminate greed, dispel one’s illnesses and rid one of indolence.
What sages (*satpurusa) practice is this activity, of that there is no doubt.

Question: How does one adopt the practice of eating in moderation? How does
one fail to do so?

Answer: If one receives food and drink, one should consider: “Just how much I
need is determined by a constant norm.” He should not take surplus food. He knows
well how much to take, and does not ever exceed those bounds. This is called the
practice of eating in moderation. If one does not behave in such a manner, then he
fails [to carry out the practice].

Cp. the trans. in Ehara et al. 1961: 31-32. See Bapat 1937: 20. The similarity to the Shier
toutuo jing was noticed already by Miyamune 1923: 115: 27.

A much briefer but not dissimilar characterization is offered in the Anguttaranikaya
(AN ii.40.4-13): kathaii ca bhikkhave bhikkhu bhojane mattasifiii hoti. idha bhikkhave
bhikkhu patisankhayoniso aharam ahareti. neva davaya na madaya na mandandaya na vib-
hitsanaya yavad eva imassa kayassa thitiya yapanaya vihimsuparatiya brahmacariyanug-
gahaya. iti puranari ca vedanam patiharikhami navaii ca vedanam na uppadessami yatra
ca me bhavissati anavajjata ca phasuviharo cati. evam kho bhikkhave bhikkhu bhojane
mattaiifii hoti, “And how does a bhikkhu observe moderation in eating? Here, reflect-
ing carefully, a bhikkhu consumes food neither for amusement nor for intoxication nor
for the sake of physical beauty and attractiveness, but only for the support and main-
tenance of this body, for avoiding harm, and for assisting the spiritual life, considering:
‘Thus I shall terminate the old feeling and not arouse a new feeling, and I shall be healthy
and blameless and dwell at ease!’ It is in this way that a bhikkhu observes moderation in
eating” (trans. Bodhi 2012: 427).
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a) fimEET& | Naz, Sai: CEiEEE

AR ARAE | Naz: 28 H §REE; Sai: 1878 H R
RILCE 882 | Da zhidu lun, reading with Fz, Ishiyamadera, Shogoz6 x2, Ming, Song, Yuan,

against printed text which omits 4=
b) B | Nav B

c) SKARERR | K SKARMERR; Kg: ARSERL; Sai: SRAKSEER

EEEL ] Sa (EEHE

d) 05N F] Fz, K, Kg, L, M1, M2, Nay, Q, S, Sho: 40155 7R 2 §); Naz: 4155 A Z 5L,
Sai: 41 FE & #i; Da zhidu lun, reading with printed text; Fz, Ishiyamadera, Shogozo x2 omit
%%, with many of the witnesses to the siitra. Either reading seems possible, without much

difference in meaning.

FEAME | Kg, Sai: /24 BUEL; Naz: HIl /A ERE

e) &) ] Sai (ZEHE)

R e A\ =225 1 F: RO 2R A E 2 Ke, Sai, Sho: HIIELE BEEEE A E 7% Naz:
RIBEE = 448 N\ =25 Da zhidu lun reading with Fz, Ishiyamadera, Shogozo x2, Ming, Song,

Yuan, against printed text which has R

f)  ZPRAGEEE | Naz: [EZ TR A PEHEE, Sai: FETIRARUETA

Translation

a“6) If, after having eaten in moderation, one drinks juice after noon, then his mind will

become attached to [such] pleasures. » He will seek after all sorts of juices, fruit juice,

honey sweetened juice and the like. ¢ His desires insatiable, he will not be able to single-

mindedly cultivate good qualities. 4 [The case] is like a horse that, when not fitted with

reins and bit, grazes on grasses right and left, and refuses to proceed down the road. ¢ But
if itis fitted with reins and bit, its will to graze the grasses is impeded and it goes off where
the rider wishes. f Therefore one [should] adopt the practice of not drinking juice after

the noon meal.
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(RRVIL5)

a) JEAZEET ] Sai: i

NETET

Eﬁ(ﬁﬁ% Naz, Sal TR EESIZEY); Sho: Fa i EEEEY)

e | Kg iRl

7 Sai: 2 SF

b) EMRANTN ... SKEEF[drH | Kg: 17 characters (1 line) from ¥ to 3K missing
¢) FFAKA% ] Naz, Sai: XIFR A%
BE 0w o ] Nau: B0 an o Naz: BEH @

R4 33 | Sai: HIIAE &3
HAHE ] Sai 5 A EE

P ] Shor SR
W1 _EEi ] Naz: JRY0_F3H

HUFATE | Naz, Sai: SHFATE
FEENR | Sai: ERER
RN | Ke: 47K Bl

FEEG A EE | Sai: FARL RISk

B FE B | Naz: BUE B A
AUEF R Naz: FUIZERZ
JTE 2 W& 1% 7% Naz] All other versions: [JEAZ#E47X; Na2 reading agrees with Da zhidu lun.



ASSEMBLED IN CHINA 163

Translation

a“7) [The practitioner of wearing rag robes] should enter a village, pick up old dirty and
abandoned things, wash them clean, ® and make a rag robe to cover himself to keep off
the cold and dew. ¢ If he were motivated by [the desire to possess] good robes, then he
would chase after them everywhere, and would fall into wrong livelihood. ¢ If [a practi-
tioner| were to obtain [such] good robes from someone, then he would become fond of
[the robes], ¢ and if he were not fond of them, then the donor would feel resentful. fIf one
were to obtain a robe from within the community, then [he would fall prey to] the short-
comings within the community already discussed above [in §10]. & For [the practitioner]
who has not yet attained awakening, having good robes is an occasion for producing
attachment. ™ On account of [one’s possessing] good robes, one may call upon oneself
the disaster of [encountering] thieves, or even the loss of life. i Because of the existence
of such misfortunes, one should adopt the practice of wearing rag robes.

Commentary
f)
already discussed above: Note that in the source, the Da zhidu lun, this section comes
immediately after what is here §10, and thus this deictic reference makes perfect sense
in its original context, while here it is hard to construe.
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(DzDL 538bg—7)

b) KEREIY | L, M1, M2, Q S: THUZ; Nay, Sho: LR ET; Sai: «KARE
) EEMEMEK ] Sai: X EfEMER
d) ZEINE | Kg BERE
FRIPAEAD | Kg: BRI EHL; Naw: (RILCCHD; Naz: FEHEHD
e) [JEFE_iENLiE | Sai: fERE B pRAE TE
HIESZAH =404 | Naz: JAHEEHZ =04

Translation
2 “8) [The practitioner who wears only three robes] should be of few desires. ® The robes
are to cover the body, no more no less. ¢ Because lay people think it good, they accumu-
late all variety of clothes. 4 Alternatively, there are non-Buddhist sectaries who engage
in ascetic practices, baring their bodies without shame. ¢ Therefore, disciples of the Bud-
dha should reject the two extremes and take the middle path, adopting the practice of
wearing only the three robes.

Commentary
a)
of few desires: /AN /€ is a standard rendering of alpeccha- samtusta- or some vari-
ant thereof. It might perhaps be rendered more literally “satisfied with only few desires,”
but without the implication that even a few desires are acceptable, or “of few desires and
moderate,” knowing when enough is enough. This is really nothing more than an question
of how to express in English what is quite clear in the text.
d)
Itis not absolutely clear that this is a reference to Digambara Jains, although this is proba-
bly a good first guess. Other possibilities include Ajivikas, or even varieties of Brahmanical
ascetics. However, what is equally—if not more—Ilikely is that the author of the Da zhidu
lun did not have any specific sect in mind, and may simply have deployed a trope indica-
tive of one type of asceticism the Buddha himself rejected, according to his vita.
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(DZDL 538a11-16)

a) EWE% | Naz: 2%

b) #5599 | Da zhidu lun, reading with Yuan, Ming, against printed text which omits #J]
c) HEHZEHH | Sai: with #H end the available photos of Sai.
AERREE =51 F, Fz, K, L, M1, M2, Q, S, Sho] Kg: BE 2 FREE = F7; Naw: 55 FREE = F7; Naz:

RESTTERREE=5

d) HEEA |Fz Q S: KEHA; sho: ZHEHA

=

A0S | Ke: 387 S0
SEEE | Na1, Naz, Sho: 55/~

e) SOKBERER ] Kg: SOKBEEEL Naz: R KBRS

Frr& R 2O | Ke: BT AR 2 i

f) [REke# | Kg: [0l FEiE; Naz: [RE 8

—1]3% | Sho: — {4

SHIBHEN I | Ke: 51018 Naz: 5 {40200

g) R[] Fz, Nai, Sho: ZZ [t
3L5E | Na1, Naz, Sho: 75/~
SRS | Ke: SUBAS

SE A .. {34 ] Kg: 16 characters (1 line) from 5 to [} missing

HEAK ] Na: BEAC
h) %fH] ] Fz, Na1, Naz, Sho: ZZ[H]

Translation

2 “g) Whether while the Buddha is in the world, or after he has passed into extinction, one
should practice two practices: ? Calming and insight. ¢ Contemplation of impermanence
and of emptiness is the first gate of entrance into the Buddha’s teachings, and can allow
one to flee the three realms [of desire, form and formlessness, that is, sarhsara]. ¢ Char-
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nel grounds are always filled with voices of lament. Corpses are scattered all about, and
one can see impermanence with one’s own eyes. ¢ Moreover, [the corpses] are burned,
or eaten by birds and beasts, and they quickly disappear. f Thanks to this contemplation
of the corpse, it is easy to grasp the notion of the impermanence inherent in all things. &
Further, dwelling in a charnel ground, if one sees a corpse decomposing and impure, it is
easy to obtain the nine contemplations [of the impure]. This is the first gate of freedom
from desire. ! Therefore, one should adopt the practice of dwelling in a charnel ground.

Commentary
a)
In the Wuliangyi jing 58 F545 (T. 276 [1X] 38816, 25, b4) and elsewhere, we find precisely
the expression £ {5 (F tHEHE 1.
b)
It is evident, and interesting, that calming and insight actually have nothing to do with
the rest of this passage, or the scripture in toto. 'm not sure what they are doing here,
other than as perhaps a reflexive addition after “two practices”?
f)
inherent in all things: I do not know quite how to express the idea here well in English. The
intent of the passage is that by contemplating a corpse one can perceive that all things
are impermanent. The stress is perhaps less on the inherence of this impermanence than
on its universality: it extends to each and every thing. One might more literally translate
“with regard to all things,” but I feel that this does not work very well in English, although
the meaning is correct.
8)
On the nine contemplations, see the detailed discussion in Lamotte 1944-1980: 111.1311—
1328.
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a) HE{ENI¥ | In Da zhidu lun, Fz, Ming, Song, Yuan reported to read only 5; the siitra text
has {EAR 5
{FIE Y] Naz: RIS E BT
b) LK K L HLAER
¢) SEMESKIE] Naw: FEUEMESKE; Naz: 11 K E
d) JiiE ] Naz: BIERS
185 ] Naz: BEEGRTY,; Sho: BLAHE
B MG ] Naz: ErALfif 1~
1T EMEFEE] F K Kg, Nay, Sho: T8 FERE; Fz: TTHE PR
e) R Kg: B4 Naz: [REGEHT

Translation

2 “10) A practitioner who has already performed the contemplation of impurity, imper-
manence and the rest will obtain awakening, [that is,] will have accomplished what is
to be done. ? But if he has not yet attained awakening, he will [still] feel great repug-
nance [for sarhsara] in his mind. ¢ Therefore, he should retire to beneath a tree and
pursue awakening by concentrating his thoughts. ¢ Furthermore, as when the Buddha
was born, attained awakening, set rolling the wheel of the Teaching and obtained nir-
vana, all these [four great events of his life] took place beneath a tree, [and just so] the
practitioner, in imitation of the precedent set by the Buddha, [should] always take his
place beneath a tree. ¢ For such reasons, one should adopt the practice of sitting beneath
atree.

Commentary
a)
impurity, impermanence and the rest: If we follow a certain interpretation of §18, “the
rest” should include emptiness.
accomplished what is to be done: I interpret shiban 54} in this way with the under-
standing that it renders something like krtakaraniya or krtakrtya, one of the expressions
signifying buddhahood (or arhatship).
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b)
feel great repugnance: The Da zhidu lun frames things slightly differently, reading /[
HI| R X B, while the siitra text has J['» HI| A k. The Da zhidu lun means something
like: “[because] he [still] does not have the great revulsion in his mind.” Michael Radich
(who along with Eric Greene and Rafal Felbur offered valuable suggestions) offers the fol-
lowing: “Those who have not yet attained awakening, through the contemplation of the
body/corpse/impurity, have at least attained a sufficient level of repugnance for the con-
ditions of worldly embodied existence that they have the drive to engage in the practice
to which the text now turns—sitting down under a tree etc. In the DzDL version, I would
read the text as indeed saying something different, but still according to the same reading
of this word: the practitioner Aas not yet attained (sufficient) repugnance, and therefore
takes this image/these features (of the body), and sits down under a tree to contemplate
(them further, and develop the practice better so it really takes).”

d)

It is possible that rather than understanding the pluralizing zAu 5% as indicating “the
precedents set by the Buddha” we should understand “precedents(s) of the buddhas,”
since all buddhas are said to follow precisely the same course. But given that immediately
above when the passage begins there is no indication of plural buddhas, the interpreta-
tion taken in the translation seems more likely.
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(DZDL 538a20—-27)
a) WSS | Ke: WI-EEfR

V&7 | Naz: [F7E
N | Nat A7 Naz: 54 B 25 In Da zhidu lun, the printed text has 4%
& only Sh6gozo is reported to read X 4 E =, which I adopt.
b) AL ] F, Fz, K, Nav: (578 T Kg: 48§ 15 Naz: (R A5 40; L M, M2, Q, S: {R2R3
A4 Sho: fRZ A
B AR | Naz: 2 H A fRaki
d) FIRERA | Naz: FlIfREkR 2
e) RPRGEEEFT(E |F Fz, L M1, M2, Q S: BIR T B HEATE Kg: [T S HIFE
Nau: SF%)T 53 BATE Naz: BIRT 5 =FHHFERFE; Sho: IBIRIT S5 EFT{E
g) FEMF | Naz: N EEHY
h) ﬁj‘m #wIE ] Keg: FDLHRE L AR
Translation
a “11) [However, even] dwelling beneath a tree is no different than [taking shelter in] a
lean-to, [since both] cast a cool and pleasant shadow, and as a consequence [the prac-
titioner] becomes attached [and thinks]:
as good.’ Because one may produce such destructive ideas as this, one should go to live
in open spaces. ¢ Then he thinks as follows: ‘Places beneath trees have all sorts of short-
comings: 4 First, the rain seeps down, and soaks and freezes one. ¢ Second, bird excrement

‘Where I live is good. That other tree is not

fouls one’s body, and poisonous insects dwell there. There are such kinds of shortcomings
as these. f Open spaces have no such worries. ¢ In open spaces, one may comfortably don
or doff ones garments as one wishes. " The moonlight shines and sharpens one mind, and
it is easy to enter into the concentration of empty space. i Therefore, one should adopt
the practice of sitting in open spaces.
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Commentary
a)
The term banshe “F-%5 is a bit tricky. While it appears in dictionaries, it never does so (as
far asI can see) in a sense plausible here. However, looking at the parallel in the Qi xin lun
shu bixiao ji F2{Z i P 2 M50, quoted below, we find there banwu -2 which, along
with the context, seems to support the tentative interpretation I offer here. This seems to
be supported also by a passage in the Dapiluzhena jing gongyang cidi fashu K BB #EH
AEPLEIERIAHT (T 1797 [xxx1X] 79208-10): 2N 2 A S SFRRYHE LB - SO
T BREE - HEEER S £5EE - “ESZT&J X
b)
destructive ideas: With this I render lou J, undoubtledly Skt. asrava, a notoriously diffi-
cult term, and my translation is quite interpretive.
f)
Itis quite possible that the quotation actually continues, perhaps only sentence i) remain-
ing outside the quoted thoughts, or, as I have taken it, that this is the narrative voice (that
is, the Buddha'’s voice, in the scripture). I do not at this moment see a good way to decide
the matter.
g)
The point here seems to be that, being being out in the open, while exposing one to the
elements, also enables one to don and doff one’s clothes as one wishes (or to use one’s
outer robe as a sort of tent), and therefore one can easily adapt one’s dress to the cir-
cumstances of the weather. While perhaps in some respects being entirely outdoors is a
difficulty or challenge, it is easily met.
h)
contemplation of empty space: The reference is to the first of the four formless absorp-
tions, arupya-samapatti, namely that of the sphere of infinity of space, akasanantya-
ayatana.
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b) &Mt Ke aaiEk
SRS FRA ] Naz: 5 H FEA0
¢) SKIEFE |Naz: SOKIEHE
d) REZEN]FK Kg ~NEHZE
e) {141l | Fz {1 b
VB | Naz: HILO B4R
IRAA]Z ] Nax: JRAA; Naz: JRA5 N A] A
f)  JEZE L] Naz: JEE 25 AL
g) o ARHERS | Kg: 5 AR
R N ] Naz: figh 78

Translation

a“12) Of the body’s four postures, sitting is the best: P Digestion is easy, and breathing is in
balance. ¢ As long as one who seeks awakening has not yet accomplished the Great Task,
the defilements, like robbers, constantly seek their opportunity [to attack]. ¢ [Thus] one
should not just peacefully lie down. ¢ [Likewise,] when one walks or stands, the mind is
agitated and difficult to control, and in any case one will not be able to [continue walk-
ing or standing] for long. f Therefore, one should adopt the practice of constant sitting. &
When one finds oneself getting sleepy, one should not [even lean over so that either] side
touches the sleeping mat. " These are the methods of the twelve dhuta [ascetic purifica-
tion practices].”

Commentary
a)
The four postures are walking, standing, sitting, and lying.
c)

Great Task: this refers to the pursuit of buddhahood, or perhaps also Arhatship.
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(DZDL 727b1g)

a) UESE | Fz, K Nay, QLERH
B0 | Nau: B0 —FT

S HLEL | Nav: SE AL Naz: SESHLEL

c) FFHEFK Fz Kg, L, M1, M2, Naz, Q, S] F, K, Nat: ¥ 75 £&; a phonological confusion since in
Middle Chinese both £f and % are reconstructed as kie:.
SRAEEST | F K, Kg, Nay, Sho: 52 4E 37 6; Naz: AL 555760

d) #HehzR | Keahz i
e) TEADIAK ] Naz: A2
HEFCPT ] Na: SEATH
f) BEEAE Ke: S SE
EnnEd | Kg: S5E1E, Naz: 5 of HE

h) EHBHE#HE | F K Kg: H5R#E, Naz: H5 4%

Translation

2 The Buddha said to the monks: “You now [should] fix the mind to a single place, and
not let it be scattered. b The meritorious results of meditation spring from this [control

over the mind]. ¢ Because all ordinary people suffer from inverted misconceptions, they

fantasize the idea that there is a self, a person, a being, a life principle. ¢ Their pursuit

of [such] merely denominational [entities] gives rise to wrong views. ¢ From the very
beginning, the five aggregates are pure, empty, without any properties of a self, unpro-
duced and unperishing, not emerging and not abiding, neither ordinary being nor not

ordinary being, neither sage nor not sage, f free of names and categories, exhausting [the

limits of ] language. &€ Buddhas cannot practice it, cannot arrive at it. ® Now each of you

should still the objects of your perceptions and minutely observe his bodily characteris-

tics.”
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Commentary

Michael Radich suggests that at least some of the technical vocabulary in this passage,
apparently the author’s/compiler’s own contribution, would have been quite new, per-
haps even trendy (?), at the time the text was constructed, since Ei{#], {2 %4, % ., and
maybe 4% (see below, note to h) were new around the time of Kumarajiva.
a

)
The expression [, —JiZ is found repeatedly in relatively early texts, including in the
Da zhidu lun, but I have not found a close parallel to the exact sequence here.
¢)
In the Fajie tixing wufenbie hui 7758 EHE 5T B (T. 310 [8] [X1] 144a14-15), we read:
RIE, ZPLFRBEEIEL, B0 ~ FRPF, THEERY L

In the Da zhidu lun (T.1509 [xxV] 198c15-17), we find: N, A A A GEHF, 2P0 E R F
17, EEVUBRE]: FEA AR EE - &P SEEEE - H D EERE o mEh A
{2, “Ordinary people, when they have not yet entered the path, practice with respect to
four things in a perverted way, and thus create four inverted misconceptions: The inverted
misconception of purity with respect to things which are actually impure; the inverted
misconception of pleasure with respect to what is actually suffering; the inverted mis-
conception of permanence with respect to things which are actually impermanent; the
inverted misconception of a self in regard to things which actually lack a self.” (See Lam-
otte 1944-1980: 111.1150.)

Although the timing makes it unlikely to have influenced this text, we find in a work
of Zhiyi £45H (538-597) the following ( Jinguangming jing wenju < Y¢EAEE S 4], T. 1785
[XxXIX] 67b24—25): B2 B THI ~ A ~ R4E - FHdn.

fantasize: This renders ji 5f, which probably represents a form of Skt. Vk/p, which
refers to wrong ideas which one nevertheless imagines to be true.

d)

Note in the Da zhidu lun (T.1509 [xxV] 607c1) the expression £ iE [ AR (E 4 F, 5T LA,
.

e)

The cited passage is from Kumarajiva’s translation of the Vimalakirtinirdesa, Weimojie
suoshuo jing 4EEE 55 FTEH 4% (T. 475). See also the passage in the Wenshushili suoshuo
banre boluomi jing SCSRETFI FTak R 87 28 2545, credited to Sengjiapoluo (% {1 2£ 48
(*Sarnghabhara? *Sarnghavarman? *Sarnghapala?) (T. 233 [v111] 739c15-17): fEE{E ~ 4
W~ FEFLRIE ~ FRENTE ~ FRASLIL  FRERASTIL ~ FRERA ~ FREERER
A IS R JERREER - JRA R

without any properties of a self: Probably wuwosuo %, fiT reflect anatmiya, not
meaning here “without possessions belonging to a self” (that is, atmiya in its common
sense of “mine”), but rather more philosophically, without anything related to the self.

f)

I am not entirely sure how to understand mingshu %4 %4 here. The sense could very well
equally be “name and number, or numbered categories.” The combination is not rare, but
given that we have here, for all intents and purposes, no context, it is hard to determine
the intended sense.

Likewise, it is possible that here we should consider a parallel with the Vimalakirti-
nirdesa, which in Kumarajiva’s translation reads (T. 475 [X1V] 555214-15) — V)] 5 5&7E T,
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corresponding to Sanskrit sarvarutavyaharasamucchinna. Even if this is relevant, how-
ever, it is not clear whether the two clauses might be mutually informative, and if so,
how.

g

The “it” in the Da zhidu lun is pingdengxing “¥-Z£ 1", the most profound dharma that is
beyond words, non-dual, and so on. Because it is nondual, there cannot be any distinction
between it and buddhas, and it is for this reason, and in this sense, that (even) buddhas
cannot practice it, cannot reach it, for if they could practice it, this would mean that it was
a dualistic dharma, and so on. This however is manifestly absent from the siitra, which
has adopted the expression out of context. (Special thanks here to Rafal Felbur.)

h)

still the objects of your perceptions: I am in some doubt about jingyuan §$4%, in which
faute de mieux I take yuan in the sense of *alambana, object of perception. But I remain
unsure.
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*) ¥, 56 b o OB Afas, L 2R K
JIX o BIERIEL S &7 ~ & ~ 1
A~ B O~ BRE B B
HJE“;%"L‘HE‘H‘H“‘ B~
H o~ R 3R BB

[ _wu‘ﬁfﬁ FEE ~ A3
— kN ﬁ%~ﬁ$@
Y SENVQY A R

5%, =T A"YILALAF -9
“‘%iw N2 HEK I
H, TK_I c DIFEIAL, &
%;E\:’LP 7 /u\ /@E ﬁ[:[ 7J</)ILJ:§
Ye5 o o A P 2K, IR P 2,
WAEAE o O HIE A F2EAR DL
K22~ MR o MEREEAE, 58
WIE R, P EEE - 9 555 E
FRMWAD SAE e+
i o

B ESREEE -» Hp
MEHEE ~ £~ I\~ B~ A
Jabk ~ 2~ A~ B~ B B
m‘/u‘ﬁfﬁ B ~HE B -
NS R A ﬂﬁ j(/J\@ﬂ‘
~IE o~ H R B
R ﬂ‘%@‘k‘
1% > SR o

(T. 374 [X11] 433c26—434a1)

N

7 |
el

N

=
A

=
A

a) LEEIR ] Naz: OVAEECE

b)  RZEIIIA ] Ke: K2 I [AJ; Nav: K5 AV Naz: K715

; Sho: K7/ A

AiE HREE ] Fz, K, Kg, L, M1, M2, Nay, Q, S: 55k #8; Naz: g/ S 38

,—»H(« ] Naz Hﬁﬂ@‘]

E R HIE | Naz: H IR HHE
JCARTRENE | Kg: CoBREHE; Naw: L0
AR PR | Na: AR L
/N R HE ] Naz: /[NE KHE

JT\ ] Naz: #I(

FENE; Naz: /it &l

FEYEI555 1 F, K Kg, Nay, B85, T55; Naz: BT Fz: BERGHT 5 L My, M2, Q S: figfGSE

H—“ﬁ‘?
c) TEIMEN]Kg: )i’?f\%lj\]
d) fra%ﬂxﬁ' 1Kg: &

BEIR T Naz: [ 2T

Z HEL L, M1, M2, Q, S] F, Fz, K, Kg, Na1, Naz, Sai, Sho: 2% =, (0
W7KFRENE ] Kg: KRS Ie3; Nau, Naz: Q17K 35 Sho: WK

e) iﬁtﬁﬁ
f)  FEARLIIK | Naz: AR

7K ] Naw: 4 FITE2K; Naz: 4= SERT{E; Sho: A= ST 245K
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Translation

2 When the monks heard what the Buddha had said, they were happy,  and they con-
templated their bodies: the impurities of outer skin, derma, blood, flesh, pus, ulcers, filth,
sinews, bones, blood vessels, marrow, fat, grease, brain, membranes, eyes, tears, saliva,
mucus, liver, gall bladder, spleen, kidneys, heart, lungs, phlegm, stomach, small intestine,
large intestine, feces, urine, head hair, body hair, nails, teeth, placenta, and so on—{they
contemplated that] the thirty-six [body] parts and nine orifices are impure. ¢ From out-
side to inside, from inside to outside, searching for any sign of a self, [the monks] abso-
lutely could not find it. 4 Making energetic efforts without stopping, subsequently they
saw that the arising and ceasing of states of mind from moment to moment is like the
flow of water, the flame of a lamp. ¢ [That is, when states of mind] arise, they come from
nowhere, when they perish they go nowhere, and when they are present they do not abide
anywhere. f [The monks] knew that these five aggregates [that is, the putative self] from
their very origins are empty, and do not exist. Eradicating all [such] characteristics, they
comprehended in accord with true reality and attained arhatship. 8 [Likewise,] the bo-
dhisattvas and others, deeply contemplating this teaching, attained the mental flexibility
which comes to terms with the fact that all things are unproduced, and fully attained the
tenth stage.

Commentary
+ " HAFEAE T 26 [1] 583b6-9 T.125 (11) T. 374 (X11) T. 614 [xV]
BB 4% 568a18-21 433¢c26-434a1 281b26-29
B — P8 [=675b11-14]  ARFEZBRAS
KM ARAS
1 Rz =31 E=32 g2-31 B=9
2 & £=32 B=31 Ff=32 R =4
3 i J\=33 J\=33 JI\=33 7 =1
4 Al 4 =34 5 =34 4 = 34 & =2
5 iz REAHHE = 2 =1 A5 =38? ff =8
6 G| =1 Al =4 Y5 =36 Ak = 10
7 W =4 Ah=8 k=7 gl =3
8 (] ff =8 BH=9 =1 =20
9 = H=9 B8 =11 =4 fiifi = 25
10 Kk Lh=24 i =14 Ah=8 1 = 28/29
11 BB B =23 fE — =9 5 —
12 fifj ff =20 B =13 i = 22 FE —
13 B fifi = 25 #5 = 28/29 B =23 R —
14 B4 KI5 = 29 H — La=24 =18
15 fE /NEG = 28 L =24 fifi = 25 I = 19
16 H i =22 i =20 ff =20 =¥ =37
17 R 5 — i = 22 fE =21 JUREAR T = 38
18 E HHE — )& =23 f5 = 28/29
19 g PSR ASR =14 PR — 5 —
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+ THAPBRE

T. 26 [1] 583b6—9
STy

T. 125 (11)
568a18-21

3 — P &8

T. 374 (X11)
433c26-434a1
[=675b11-14]

T. 614 [xV]
281b26-29
AL = IR A

KAVRIRZE
20 ff JR =17 R — R = 27
21 JE +o— BTG =27 R/IMEF] =30
22 Lz =18 H =16 h =18
23 B I = 19 =17 I = 19
24 Ly JE =21 I = 19 H =16
25 M =3 =18 TR =17
26 B ffi =12 =3 fifi =12
27 R B =11 ik =10 B =13
28 /& A — Al =12 A =14
29 K& B | 5 = 26 fE = =15
30 A/IMEF] /IME =30 H=9
31 £ B =11
32 B R=5
33 I\ =3
34 B A& =14
35 M 1z —
36 i)éf’:‘? ik = 10
37 f—t /\CF%
38 jL}L/F/ﬂ}

On such lists, see also Fukunaga 1990: 18—20.

b)

While the expression & &R [t & J1.fL.-f /5 appears in the Madhyamagama (T. 26 [1]
453c5), in the Ekottarikigama commentary Fenbie gongde lun 57 H T/ {8 & (T. 1507
[xxv] 48a4-5) we find the juxtaposition 5 JF B /LFL I, =+ AdE— 1T &
.

Concerning phlegm, and problems around (what in our text turn up as variant read-
ings) $£, J& and related terminology, see Kéhle 2016. (Note that, as do other scholars,
Kohle appears to implicitly treat our text as a genuine translation, although for her argu-
ment this probably does not matter much.)

Concerning “stomach, small intestine, large intestine,” note the observations of Eric
Greene 2021: 116n25: “The ‘receptacle of undigested food’ (“E j&) and ‘receptacle of
digested food’ (#4j&) are common Chinese Buddhist calques of the Indian anatomical
terms amasaya and pakvasaya, respectively.” Further, he continues (117n31): “Though I
retain the expected translations “stomach” (&) and “large intestine” (/X}5), vomiting is
here described as food flowing from the former to the latter and then up the throat ....
‘Large intestine’ thus denotes our ‘stomach. This is, in fact, typical of medieval Chinese
Buddhist texts (if not other Chinese sources as well).”
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Further note, as Greene points out to me (personal communication), that “hair, nails,
teeth here come at the end of the list. This is unheard of in Indian Buddhist lists of body
parts for meditation, where head hair is invariably first. I would take it as another sign of
the composite nature of the text.”

placenta, and so on: I would have expected the “and so on” to extend the list of organs
etc., but it comes after 3575, which is slightly odd.

c

)
In the Nirvana-sitra K% E 8248 (T. 374 [x11] 434a1-3) there follows a similar though
differently worded discussion, which begins: E]ﬁ“@ﬁﬂ%_ﬁuéﬁﬁj, HEEK - FRE
JEaE o (EAEM L - sEEH I - HIEE & B IS, BEE Z 0 ... Likewise, in
the Zuochan sanmei jing AAFE = RAE a compilation scripture attributed to Kumarajiva,
after the items quoted in the table above, we find (T. 614 [XV] 281b28—29): BHOWVNE, R
SHNE - INREES%, HR 2 <78, This is translated by Yamabe and Sueki 2009: 64: “He
devotes his mind to the inner contemplation without letting his mind be distracted by
other objects. If his mind is distracted, he concentrates it and returns it [to the original
objects of meditation].”
d)
We find in the Chishi jing FFtH4X (T. 482 [x1v] 658b29—c1) the expression /[y /&4 .
The expression 7Kjit k& {¢] is found already in the Pinimu jing BEJEREEK (T. 1463 [XX1V]
8o5c28).

In the Zhancha shane ye bao jing 5 22 3 55 2 # &% (T. 839 [xviI] 9o8b2—4, of
problematic provenance and probably too late to have influenced our text: https://dazang
things.nz/cbe/text/363/) we find: F5 2240, B/ Lo ATék o BRI ORI - 40
KRR 3R, ST
e)

In the Chengshi lun % & & (*Tattvasiddhi; T. 1646 [xxx11] 255a29-b1), we find X &K 1
s IRAESRFTIEA, AT 2.

f)

In the Da zhidu lun (T.1509 [xxV] 529c10-11) we find: B(EH AT 7 2R B 2S HEFTA © TR
— VAT

f-g)

Rafal Febur suggests: “Let me propose another take on this bit (note the different punc-
tuation): J& R 5 1H 56 40 B B, AP 2R - S IE S BEAD BEA T W
J& - Hf, ‘They expunged all such characteristics, they comprehended in accord with
true reality; having attained (i ... 1) the methods of contemplation of the arthats
and of the various bodhisttvas, they attained the mental flexibility, and fully attained
the tenth stage. I admit this is conceptually a bit wild, and that % [ 48 % very often
comes at the end of the sentence not followed by anything else, but we must remain
mindful of the fact that we are dealing here with the Chinese author’s/authors’ cre-
ative outpouring, not with a translation of anything Indic, so odd things should not
surprise us. The big problem is that & ff /£ £ is not a thing: as a phrase, it never
occurs in the Taisho, and I would not know how to cogently parse its syntax. So, it
‘must’ be part of something bigger. Hence my suggestion. But I am not sure. Maybe
the text is corrupt here, but we have no way of knowing. Still, determining the matter
either way may have implications for our efforts to reconstruct the intended audience
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of the text, the assumptions held by its authors as to who is capable of what attain-
ments, etc.”

8)

In the Dasheng Wenshushili pusa focha gongde zhuangyan jing K EE S5k Bl R 25 i (35
RITHEHE B AE (T. 319 [x1] 913b16-17) we read: S N5 {ib ), f5E A4 0E 4, 1E
BEE, e i, B +77 -
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§24

O TSR | ERE N R BUA 2, RERF LAY, R BT, (oK
e, D | -

b iy, KT RREERE 1 (D, RO E &, fEZ2 1M T » @ FEEPbIE, 1T
Affps: T OHEE EEREZTHE=RA, FEZEME KB EE, K
FRFRERE - o A SsEERMEEEELE |-
DXRETAEE T EHBE "o B E KGR
PARREERF L EAEE -DFERE 5IFH
Ao

a) &} ] NaugERF

d) oAz H ] Nae F{g 2
SKAFFET | Na: (fE#H
FE B FEE | Naz: O HLEERE

f) DTSR ] Kg: N EraE e S

g)  FREARMBEH ] Ke: PRI
AR ] Kg, Nai, Sho: ARk

h)  E{ERHHE | Kg: B {ERIIEME; Nau: B {ERE

Translation
2The Buddha said to the great assemblies [namely, of monks and bodhisattvas]: “Who will
be able to safeguard this scripture in the latter time of the Semblance Teaching, prop-
agating it so that those who seek the Buddha’s awakening will understand its essential
wonder?”

> When Sakra and the eight types of beings, nagas, gods and so on, heard what the
Buddha had proclaimed, they descended from the sky, © bowed at the Buddha’s feet, and
spoke to him saying: 4 “World Honored One, if in the time of the Semblance Teaching
there are followers of the three vehicles who seek the Buddha's awakening in isolated
places, we will serve as their guardians. ¢ We will prevent malicious demons and spirits
from harrassing them.”

f The Dharma Prince Mafijusri spoke to the Buddha saying: 8 “World Honored One,
through the Buddha’s power I will uphold this scripture in a future time, and prevent its
disappearance. " If there are those who would practice and cultivate it, [ will serve as their
guide.”

Commentary
a)
The expression {5, 7 171 is found early on, for instance in the Beihua jing ZEFHE4K (T.
157 [111] 225b21-22): {2 82 7% (5 74 7 1. For a far reaching study of the idea of the
Semblance Teaching, see Nattier 1991.
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The term yaomiao B4V is found already in (the received version of the) Laozi 27, and
other ancient texts. Relevant excerpts from Chinese commentaries on Laozi are found in
Chen 2020:187-188.
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§25

O [EE, PTEERTE S "D L, BRI o a2 o

o FhEE P EE: T RS THBE T VN THEE RS
Ky LEERR -

0 FRIRE, KEE/\ES ~ — VISR @A, B2 T -

¢) L&A [ Nat: IR,
TEFETEAT | Sho: BEFE AT
d-e)
SR | Naz: 5535 54K

Translation

a At that time, Ananda came forward and spoke to the Buddha saying: ® “World Honored
One, what shall we name this scripture? How shall we champion it?”

¢ The Buddha said to Ananda: “This scripture will be called ‘Ascetic Practice of the
Dhutas’ 41t will also be called ‘Removal of Attachements and Accumulation of Roots of
Good. ¢ Thus you should champion it.”

f At that time, the eight types of beings, nagas, gods and so on, and all the assemblies,
having heard what the Buddha taught, rejoiced, had faith and practiced it.

Commentary

The ‘title’ BEFZ 51T does not seem to appear as a title elsewhere, although the collocation
itself is known; see Samyuktagama FE[ &4 (T. 99 [11] nsbi-3): {8 A B & /M EE, Bl
RELE, NIRRT - — D&/ DAFE, BEIE T T, R & EEF; Angulimaliya-
sutra FHRFEAE LS (T. 120 [11] 521big—14): HE BB T/VFTE, 247+ ZBHFE 1T
Baiyu jing (T. 209 [1V] 548b26-27): F 58 FE w5 17, LLIMREE BF B2 L1186 T ; Ekottarik-
agama YE§—[] & 4% (T. 125 [11] 789a13-15): 18 5 X R S o5+ HEHMEE - 5
HIRAETHPE 1T, S ee—.
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7 Citations

§ 3 Daocheng #E35 (early uth c.), Shishi yaolan FE B E (T. 2127 [L1v] 263a29-b2): |-
—HAPCAE T S DI RTE R T RE R B IR, SRR TR g

Zongxiao 5[ (151-1214), Jinguangming jing zhaojie <& 5 HH 4K B fi# (x 361 [xX]
s15c15-16): |+ BHFE AL 2 (S I RS R T U7 RE b Y LR B TR
A

§ 5 Zhiyi 25 (538-597), Shi chanboluomi cidi famen T8 1 48 2 AT (T. 1016
[xLv1] 490c10-16): 1T, HREME T FAFE, BIZ B € B0 o 20 E& 0 EE: [af i
EHEmERE T, P OEF TR - BHieE A 2% — SR o L BT
ZE S REZE - W28 ALHEHIEER o N PERANHE - & FHR -
JGAB=AR S B EIE » A BRIk o b BEshAR o 2 BAAARRL - BT
—pEfE.

Qifu 1€ (Late Tang), Fahua jing xuanzan yaoji ;55 4% 2.8 BLEE (x 638 [XxX1V]
37ibizas): f+ HHERE R o — PR - —H B 2R - = KRz o U, —4
B e I BIER o N PRAEEE - L, FWHK o ) RF=AK - LB E -
BN 1E o o BEHh AL o T B AAREL o HFERE, TSI EE -

Huiyin £ [&] (Song period), Fanwang jing pusa jiezhu % 48 &% 3 % 7% )F (x 691
[xxxvi] 584bs-10): IEAHEZ I R FREEA + MEHHE T —— & TR H
-+ PR AL B E AL T E, — A B 5% . A EEIREE = A E A
Py, SERARR 5 T o, T, REE S AR, 7N, SisAA 18, T, Balsmatit, )\ D EEIR E,
U, B, -+, SRIEEAEARAR C0H -

Daocheng 785, (early uth c.), Shishiyaolan FEEC B EE (T. 2127 [L1v] 261b22—26): FHE
TEDE e — FEER o S HZR - = KEZ WU, -8R - 1L, BIRE -
AN PRI - 1, 8K - )G EHERSURR » 1 BT o +— Bt - +

§ 6 Laizhou 2K/} (Qing period), Dasheng Bensheng xindiguan jing gianzhu KIEALE)
HRACRRE (7 Vol. 34: 33a9-11): — (L[l » FRBFIREE - L RE R © 35
EEEE(ERZERIRRF 2 - SEEER - OBEREE - KEHE - KiELE - 2
Fy55—HAPETTH © (Although not a citation as such, this may nevertheless be related
to our text.)

§ 7 Wonch'tk [E]}lll (613-696) Haesim milgyongso #7588 Fit (x 369 [xx1] 231c9-12):
FAPE AL = Pl 4R A S B B RE R R, (R 22 R - EEEE, JERIE EL SRR -
W= H, BB - BB, NE S LB - 15 - HM%E - s
7R [E]. We should not overlook that Wonch‘ik observed here the similarity between the
sttra and the Da zhidu lun, although he does no more than note it.

Zixuan T-F& (965-1038), Qi xin lun shu bixiao ji #E{Z 5@ Fi & M5 (T. 1848 [XLIV]
396b2—4): —(FEZEPRIE - SRR, EITSRAS, B, DRl E, 2eeb =iy -

§ 8 Zixuan T-FF (965-1038), Qi xin lun shu bixiao ji #E(ZEm i 50 (T. 1848 [xLvInn]
396biz—14): —H Z & ° SHEZERNR, AENE o IR THIE LEM - 15
EAAAS, Eraes, NAERE -
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§ 9 Zixuan T-F& (965-1038), Qi xin lun shu bixiao ji #E{ZEmFi E HI5C (T. 1848 [xLvIiI]
396b1516): FiFE B, BTG, BIRSAE - EEIE RE D, BALRIEGEL A A
EHL

Daocheng 753, (early nth c.), Shishi yaolan FEELZEE (T. 2127 [L1V] 275b8-12): +
Hel A= — ZFR - L RER - = BEZE - Gl _BEHEA
& - FILLE - 2B, G EERERETA - B4 AIERIREE - 5¢
HeEbfEE S8 AR EE.

Zhipan ;&8 (1220-1275), Fozu tongji {#ifH4R4C (T. 2025 [XLIX] 320a27-b1): H = Fi:
— R L REBR - = HZR I _REHEENG - EGE FE KA
8 - A, ARIRGE - SREECEEEE AIREiEE.

Laizhou 2K 3} (Qing period), Dasheng Bensheng xindiguan jing qianzhu KIEALE )
MBS (11 Vol 54: s3ammta): — 2175 f¢ » SHLLFLHESEECE - R M3k - 2
TZ& - LEGS © BIESE - SRR, SrscE - METHIEIRZ S - &
AR, TEGRIR - SIS, OEPE - B RERTE.

§10 Daocheng 753 (early nth c.) Shishi yaolan FE[K ZEE (T. 2127 [L1V] 275b12-14): 5
e &s, BEERE B E A, RN E - LRIEGEL Ui TEA N FEELR &

Zhipan 58 (1220-1275), Fozu tongji FEtHAR4T (T. 2025 [XLIX] 320b1-3): 5 (B,
ﬁg@ﬁ%fﬁ B A, RIS - LD HIBGEL 1R TE - AUEEEL - B 2R

§ 11 Laizhou 75} (Qing period), Dasheng Bensheng xindiguan jing qianzhu KIEAAE)
AT (7H Vol. 34: 33a12—13): = TR ZE  sHEL R Z B I, REFE, R
WAEABEE, FE—L, KEMZ - BT -

§12 Zixuan T35 (965-1038), Qi xin lun shu bixiao ji FE(S PR EHIEC (T. 1848 [XLVIII]
396b20-21): =, —f - FHEERERLFHY - NEESEEEE -

Laizhou 23 (Qing period), Dasheng Bensheng xindiguan jing qianzhu K IEALE L)
HUERACREET (7 Vol. 34: 33a13-15): VU, — & ° FELL &M, EE o FOK—&, 1
HRY - 5INE ~ B8 - G ABEE AIKFEHZI) - REE—LTHE < 25
ErdEe, 2—8% - = RATERTH.

§13 Daoshi 78 T (?-683), Fayuan zhulin ;5 FGER A (T. 2122 [L111] 6na24-b2): + —FH
e B, EBFE S RIBZRE U—0Z - WEMKE - 52
oM (FRME: © —VIREBERZ - ZHEEE - FFEZERE,
FA0L HEESE - R ERE o IEAKERE, FReE: BT AE/(EF & - &
Tt BB LE - WS LARIGILEER - RIGER, & UARL - BRATER
4.
Daoshi 78 tH (?-683), Zhujing yaoji 548 Z 4 (T. 2123 [L1V] 44a13—20): {K . FH
B SRR EBFES - IBZRE D—0itZ - WEHE - (2
FHo e FREE: ¢ —VREBERZ - ZHEES - FFEZFR, MK
0L HsESE - N ERE - ERE FESE: BTH/HEF & - &
b, EBLE - WS URIGILEER - RIGER, B LUARL - BRARER
4.
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Zixuan T35 (965-1038), Qi xin lun shu bixiao ji 215 5w i 2 HIE0 (T. 1848 [xLvinn]
396b16-18): _HIE R - ST /(EFL - G e R4 - KSLIaHE
R - RIGHERF, UARRL.

Laizhou 2K} (Qing period), Dasheng Bensheng xindiguan jing qianzhu RIEAAE L)
HUBRAREEE (i Vol 34: 33a15-16): ALEIER » sHELEATZZ & - BE=7r - B R
WZE it o SO — &, EERRE, BP0 L, s E

§14 Zixuan T-E5 (965-1038), Qi xin lun shu bixiao ji FE(SEmFTEHIEC (T. 1848 [xLvIiI]
396b18-20): i — ¢ - WEMIHERRRIE, PiEETHE - AT R =08, 5
87 - FEIRER.

Laizhou 2§ (Qing period), Dasheng Bensheng xindiguan jing qianzhu KIEAAE)
HERAEREEE (rH Vol. 34: 33a16-18): 5 A RIN =, (HER =3 2 » IR — 0~ 5
TR - WLRISECZEE, ZONEE, AR TE - B O, AREIRAZE, YR
JE o JE, R RBEEFETTH.

§15 Zixuan T35 (965-1038), Qi xin lun shu bixiao ji FE{ZEmFTEHIEC (T. 1848 [xLvIII]
396b22): BHEEL P = IR EIE.

Laizhou 2K 3} (Qing period), Dasheng Bensheng xindiguan jing qianzhu RIEA AL
HhERAK 25T (7 Vol. 34: 33a18—20): 7N, # N EREE o AFRIEEAT - ZEH4 2 0H - 350k
FefTEEfESE, HoE T, BANSER - G, ALLSEE, ERIERR - AeE—0
BEEEL - EH BT - BREEEITH

§16 Zixuan -E5 (965-1038), Qi xin lun shu bixiao ji FE(Z FmFi ZEHIEC (T. 1848 [xLvinn]
396b25-27): XHEZ K R SR, —FITHAK o sEfG HIRY), WTEREL - DU TERE
B, ER R L

Laizhou 23} (Qing period), Dasheng Bensheng xindiguan jing gianzhu KIERA
R 4K (T Vol. 34: 33a20-22): TE B © FHLE A EMRER - A KA -
BEREET - IEREREZY) - 5EESH - (FRWEK - BEEIRME - &
BT, Al i6°K, DIIRETT - NEEHE B - 2l FBRWAK - HEERT
.

§17 Zixuan T-F& (965-1038), Qi xin lun shu bixiao ji FE(ZEm P ZEHIEC (T. 1848 [xLvIII]
?éGbZB—ZS)Z HRFEEEK - SMEETEIRME, ShhFERE 8 H=K
Laizhou 2} (Qing period), Dasheng Bensheng xindiguan jing gianzhu RKIERA()
MR ACREE (T Vol. 34: 33a22—24): /\ H=AK - = KEMGMNER - B ARG, LT
gt - SR - KAGER, A2 D - AR A, BEEK, KINE
Eﬁ?ﬁﬁ CHEHD - B ARG TE o B b st =08 (H2 =K o 2 REART

§18 Laizhou 7K} (Qing period), Dasheng Bensheng xindiguan jing qianzhu KIEA
OB KEREEE (T Vol. 34: 33a24-bu): 1, IRFEIAL © SRR 22 28 - 2HA 1)
F - BECHREE=S - LR B - % Rtk - BIMIRFE - KBERIK - AllfE
WAFZIE - SRk o B HHEAL o REEFETTH.
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§19 Zixuan T-E& (965-1038), Qi xin lun shu bixiao ji #2133 Fi 25 HI 50 (T. 1848 [XL1V]
396bs—7): =, f8f 44, FEIAGRASL - 20fbpk, EAm, AJRR, BRI T - gEla
Iz = VN -L.1¢

Laizhou 2K} (Qing period), Dasheng Bensheng xindiguan jing qianzhu RKIEARLE L)
MR COREE (T Vol. 34: 33abi-3): +- ff N4 © GHLE LRI GEH, & 26T,
EMERE - AR - BB ARAOREREERT - U2 - B#flttn
WFRFTTT o EHETN AL o EREFETTHT.

§ 20 Zixuan ¥& (965-1038), Qi xin lun shu bixiao ji Fo {5 5w Hit ZEHIZC (T. 1848 [XL1V]
396bg-1): 71, FEHAL  GERIAIFE, BEWAE - NFREIE, GHAF - At
e, YRR IR, < CHF], 22 SR -

Laizhou 2K 3} (Qing period), Dasheng Bensheng xindiguan jing qianzhu KIEA L)
AR, (rE Vol. 34: 33abg—5): +—, Rl AL - SHEL FeAERS T AL » dN{E4, 12
R WAEEE - UEWRES, BIRGE, BafTil o JOE S B,
PEETREE - HOCRIE, LI, 5 AZEE - Bl BitAs o REHE T,

§ 21 Zixuan F-E5 (965-1038), Qi xin lun shu bixiao ji #2{Z 3wt FEHIEC (T. 1848 [XL1V]
396ba-5): —, Wi tA A BN o BHFE TG IL, O ENEERR, IR o FEAZH 45, F5 AR
R, Bih RIS

Laizhou 23 (Qing period), Dasheng Bensheng xindiguan jing qianzhu KIEALE L)
MR ARIEE (7H Vol. 34: 33abs—7): |+, (HAEAEA - SHLE LPURIET - LR — -
B ZE, RERAL, A DA - & SRR, SR (EHE < H17EIL O
BIEERR - Bl b E E 2 - BAER - B AT
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Appendix: Computer-Assisted Analysis of Internal Stylistic Evidence for the
Composition Scenario of the Shier toutuo jing

Michael Radich

In the study above, Silk has shown that the Shier toutuo jing |+ — BHPE &% (T. 783)
was compiled or “assembled” in China, on the basis of materials from earlier Chinese
translations. When we discover any case like this, it is natural next to ask whether we
can determine, even approximately, when, where, and by whom the text may have been
assembled.

Silk has already presented various basic considerations that seem, prima facie, to
give us a set of limits within which it is initially most reasonable to look for the “scene
of production.” With the exception of Zhi Qian’s “Smaller Buddhavatamsaka” T. 281,!
all the other sources (or possible sources) identified by Silk fall in the early fifth cen-
tury: the *Mahaprajiiaparamitopadesa T. 1509, Daogong’s Ratnarasi T. 310 (44), Kumara-
jiva's Vimalakirtinirdesa T. 475, *Dharmaksema’s Mahaparinirvana-mahasitra T. 374, and
“Gunabhadra’s"? Srimaladevisimhanada. Depending on which of these texts we regard
as genuine sources of the Shier toutuo jing, this provides a rough terminus post quem
between 411 (for Kumarajiva), and 432 (for T. 374)3 to 436 (for T. 353).# On the other hand,
Sengyou lists a text with the same title,5 giving a terminus ante quem of 515.

Here, I attempt to find internal stylistic evidence that might confirm or deny the pos-
sibility that the composition of the text falls into this period. The analysis was conducted
using TACL, a software tool for the analysis of Chinese Buddhist texts that I have devel-
oped in collaboration with Jamie Norrish.”

Silk had the least success in discovering sources for the frame narrative portions of the
Shi'er toutuo jing. This makes it most likely that stylistic traits of the context in which the
text was composed will be found in the frame narrative (by contrast, borrowed material
will evince the stylistic traces typical of their sources, which could be quite remote). First,
then, I combed the frame narrative for items of phraseology (words, phrases, formulae,
etc.) that might be indicative of a distinctive compositional style. I did this by a combina-
tion of two techniques: (1) I used TACL to look for relatively rare, but still recurring, items

1 Nattier 2005, 2007.

2 I'mark the ascription to Gunabhadra with “scare quotes,” because it is more likely that, in our terms, the
actual work of “translation” was achieved by Baoyun £ & (7-449?), on whom see Glass 2008, Lettere
2020.

Chen 2004.

KFRTEHA AR R LA\ AT H, T 2145 (uv) 6706,

T. 2145 (LV) 30b12.

See Silk’s, n. 4, above, referring to Palumbo 2011

N OOt AW

For the TACL code, see https://github.com/ajenhl/tacl. For documentation, see http://pythonhosted.org/
tacl/. For examples of applications, see Radich 2014, 2017, 2018, 2019. For an explanation of how to apply
TACL functions to selected research problems, see Radich 2019, Appendix 11 (2711f.). For a User’s Guide to
TACL, see https://dazangthings.nz/documents/3/TACL_users_guide_N]JRypig.pdf.


https://github.com/ajenhl/tacl
http://pythonhosted.org/tacl/
http://pythonhosted.org/tacl/
https://dazangthings.nz/documents/3/TACL_users_guide_NJRypi4.pdf
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of phraseology that were shared with “translation” texts® other than the main sources of
the Shier toutuo jing; (2) I supplemented this exercise by eyeballing the frame narrative
myself, on the basis of my experience with other TacL-based stylistic analyses, looking for
turns of phrase of types that have proven evidentially significant in other cases. The result
was a longlist of 55 words or phrases representing possible distinctive stylistic traits.” I
then searched the entire (“translation” portion of the) canon for these items, using a TACL
function called “search.” This function searches for all items on a user-defined list at the
same time, and then generates a result list showing how many items, and which ones,
occur in every text targeted by the search. This procedure allows the user to quickly find
texts in which the search strings concentrate in the largest numbers.

I then subjected the raw results of this procedure to further analysis, including digital
searches (in CBETA’s CB Reader) for individual terms, to find and examine specific texts
and contexts in which they occurred. We can examine the results of this investigation
from two perspectives.

First, items on my longlist of 55 possible phraseological markers tended to appear in
greatest number in large early- to mid-fifth-century texts: first and foremost (in order of
texts with the most items), Dharmaksema’s Mahaparinirvana-mahasutra (16-17 items) T.
374;'° Kumarajiva's Lotus T. 262 (12 items);!! Zhu Fonian’s Ekottarikagama T. 125 (10-12

8 By “translation texts,” I here mean texts presented in the Chinese canon as translations from Indic
sources (mainly, the portion of the canon spanning T. 1 to T. 1692, with some loose change scattered
elsewhere). I put “translation” in scare quotes to mark the fact that, as with the Shier toutuo jing itself,
it often turns out, on philological analysis, that texts so presented or understood in the tradition were
in fact wholesale or partial Chinese compositions.

9 I emphasise that at this stage of the analysis, these items were treated only as possible evidence of
style. Judgements as to which of them were most useful in determining the context of production for
the Shier toutuo jing only followed on the basis of investigation of the distribution patterns for each
through further searches in the canon, as described below. Some of these items turned out not, in fact,
to be helpful in locating the text in a historical context. My longlist of possible stylistic markers com-
prised these items: fIIERT 2%, 45 IVBEIE &, SiEE A, BEFTE0OEE (K ete.), BEIIARE,
WERFSRIETT, RefTEERT B 0h S, SOREIFDA T T8 S, SORBIALE 7 FERTIE AR AT
Z, eI E, weE DR FE Ry, BOTCHEE, DT3B K, fRZEi T, =5 2 =, Fraf
18, REEESEM O #E, I BEERAN, BUE, 2855, ABEZ &, PRAS, (EEiLE
WHR, ERSH ST (..), shE SR, 48 1 IR 3, 50, R, ok o, RLEE, &
HILEE, RyAH R, KAE/ B, B\, BAEEAK, (b Pl Eepbalf (..), R IR 2800EE,
=AY, BT, EIREER, SIS R R R, S, sE S IE T, BAETE FEE A K
i, SR PSR, S, A (RS EA S,

10  The exact number of items found in the text can vary a little, depending upon which of the witnesses
documented in the Taishd apparatus one examines (because of variant readings). The longest list of
items shared with some witness of T. 374 (and also the copy-cat T. 375), however, was: =+ 7%, J1
LA, Bhst R (E RIS (), BRETE, B E AN, S A, FAOEE K, SCRED
MUEAT T KpEE, 8 L IEE 28, Skl $HEA B ESES Z2ais,
FEHEE M E S, Interestingly, the majority of these items (12) are in portions of T. 374 unique to
Dharmaksema’s version, but this is also numerically probable, given that these portions of the text are
three times as voluminous as the portions shared with other independent witnesses (T. 376, Tibetan,
Sanskrit fragments).

1 FRETEARR, (ERE, (ERETE, RAE /B, BRI, (R KR, BAEE A, SORATFA
T Rk iEE, H=A, S, ERILLS, E A=, These items are also largely found in the
copy-cat T. 264 of *Jinagupta/Jiianagupta.
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items);!? Gunabhadra’s Samyuktagama T. 99 (10 items);!® and Kumarajiva’s Kusalami-
lasamparigraha T. 657 (10 items).1*

Text length is apparently a factor here: obviously, longer texts have more in them, and
so the chances are greater that a large text will share phrasing with any given point of
comparison. A similar number of items is also found in a smattering of later texts, so such
concentrations of this phraseology are not quite a monopoly of this period; but the later
texts in question tend to be of dubious composition and provenance.’® It is also notewor-
thy that the fifth-century texts in which these markers concentrate are the products of a
number of different translation groups, so that this evidence by no means constitutes a
“smoking gun” pointing to one particular group. In combination, however, the fact that
these items of phraseology cluster in texts of this period already strongly suggests that
the Shier toutuo jing, too, belongs to the same context.

As we see above, a small group of five stylistically closest neighbouring texts emerges
from this analysis, featuring a subset of 31 items of phraseology. In fact, 17 of these 31 items
occur in more than one of the five texts just listed,!¢ leaving only 14 items that are shared
by the Shier toutuo jing with only one text among the five.l” Many of the items in ques-
tion, moreover, are particular ways of rendering common formulaic narrative elements,
including elements characteristic of frame narratives.!® This all suggests further that the
combinations of phraseology in question comprise evidence of a style characteristic of
this period.

We can also examine the results of my tests in a second perspective, that of individual
items of phraseology. The following table lists a number of items whose distribution is
particularly characteristic and telling for the fifth-century context.

12 =FRY), R EREEILAS A (o), (ERERGE, (R IERERE TR, A, B FT SR O 5 S, fE
B, HER, s E RS, BEAME, ERTA,

13 AEEZE, R, BUE, FAEER, el 1B, BUEUR, FAHE, BAALe, &
SR EEE.

14 (REMREILE S, SR, BEE RN, SR EW, FIEE K, SCREIFE E T, Ki#EE, Ef
BE&L, FEE A, S EES.

15 Jinagupta/Jfianagupta’s extended (and cannibalistic) Buddha biography, the *Abhiniskramana- szZtTa
(%) T 190, 12 items (HREUESRZH, MMk & B, DIBKTAL, 7, FoHE /S, (L2 T,
W EMEE, FRIEE IR, B (A4, 55 351% %, B H 55 ); a Tang “state protection” text, T. 997 (a
probable Chinese Composition itself; Tsukinowa 1954: 438), 11 items (R ET4E, KHE /\Z6, BEE IR
0, R, BEE ORETFDE T, A EEF, B A, R SHEES, B
I 2%); a Tantric text ascribed to Amoghavajra (Tang), T. 1177A (also probably a Chinese composition;
Gimello 1998, cited in Iain Sinclair and Dan Lusthaus, Digital Dictionary of Buddhism (DDB) s.v. A3
MM S 5% 5 A T8 TR L), uitems (I REF4E, L2, &R, KEE/\E
TR, A ERT FEE %ﬁ RS, BEOME, RIEGEMAMS, FE/ D).

16 gtexts: FE S hE o7, RS, 5B, TRALTEIK 3 texts: (R BEFERERAR, (EFERSE, B &N, XX
PRENFIEEF, B RILEE, SKEET 2 texts: S0 AR, =AY, &40, & FFE Y
H, SR, Gh S HEIL A (), A,

17 REEEMNAMS, (6 KiE/ G, BEEAT A i S, MERT a1 AREZ &, el
B R, BB, &R, LR MBS (), SR ILAR.

18 E.g. “said again to the Buddha” B H =, “from times long past, I...” F1E LA “at that time Ananda
said to the Buddha” o[ #EHif H {#55; “arose from his seat and straightened his robe” {i¢ JEEE#E 1X
fi; “what should we call this sitra?” ‘& fa] £ L 4%; “the Buddha said to the great assemblies” {3525
=5 K A “the Buddha said to Ananda, ‘This sitra is entitled ..."” {325 o] % [t 48 44 (...). For further
consideration of some of these items, see the Table below.
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TABLE 1 Formulaic phrasing in the Shéer toutuo jing
“Copy-cat” texts (e.g. T. 375 on the basis of T. 374) are listed in parentheses after their proba-
ble models. Texts are listed in approximate chronological order in both columns. References
giving supporting information about the treatment of an ascription, the identification of a
text as a Chinese composition, etc., are given in footnotes the first time the text in question
appears in the table. Abbreviations (in approximate chronological order): zQ = Zhi Qian; Dhr
= *Dharmaraksa; ZFn = Zhu Fonian; EA = Ekottarikagama T. 125; MA = Madhyamagama; Kj =
Kumarajiva; DA = Dirghagama T. 1; Dhks = “Dharmaksema; Gun = Gunabhadra; sA = Samyu-
ktagama; JiiG = *Jinagupta/Jfianagupta; Ny = Narendrayasas.

Fifth century Other/unknown

R I Pe] 8 17 1 = “at that ZFn EA 49(9), EA52(1); ZFn T. 212 “2Q” T. 200; Dhr T. 266; Anon T.
time, Ananda advanced and said 14941°
to the Buddha ...”

TEFEALEEAC R “arose from his ~ ZFn'T. 656; Kj T. 223, T. 262 (T. DhrT. 154, T. 349, T. 636;24

seat and straightened his robe” 264); Dhks T. 387; Gun SA T. Anon T. 158; “Jijiaye” T. 308;
99 (copious); Anon SA T. 100; Anon T.1339;25 JAiG T. 1353, T.
Anon T. 156;20 Anon T. 277;21 1354; Tang: T. 159, T. 1082, T. 1450;
Anon T. 452;22 Anon T. 463;%3 Song: T. 3; Anon T. 1357
Anon T. 1463; Sarhghavarman T.
1547

#5556 KR “the Buddhasaid ~ ZFn T. 212; Kj T. 262 (T. 264), T. Ny T. 444; JiG T. 1353; Putideng T.
to the great assemblies” 475, Dhks T. 157, T. 374 (T. 375), T.  839; Anon T. 1156A; Tang: T.
397(6); Anon T. 409;%6 Anon T. 310(14), T. 1451
1332;27 Anon T. 133628

19  Onoigs4:14.

20  Chinese composition. Funayama 2013: 138-139; Funayama 2016, with further references.

21 Chinese composition. Fujita 1990: 155, 161-162; Ono 1954: 130-131.

22 Fujita has argued that this text was compiled in the Turfan region; Fujita 1990: 155, 157, 161.

23  Treated as anonymous in Fajing, T. 2146 (LV) 121a5; the usual ascription to Nie Daozhen probably dates
back to LDsB], T. 2034 (XLIX) 65¢7 (but cf. n12c21); Kanakura 1972 points out that it anachronistically
begins with the formula 172 F% [ (though Kanakura’s own interpretation of this fact is rather credu-
lous and far-fetched—he speculates that Nie Daozhen worked in a transitional period when this new
rendering of the formula was on the ascendant).

24  Added by Sengyou to the list of Dhr works, i.e. not ascribed to him by Dao’an; T. 2145 (Lv) 8c7-11.

25  Ono1954:353.

26  Chinese composition. Silk 2008 (2010): 381, citing further literature.

27  Chinese composition. Silk 2008 (2010): 384, citing further literature.

28  Possible Chinese composition. Silk 2008 (2010): 397; Lowe 2014.
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TABLE 1 Formulaic phrasing in the Shéer toutuo jing (cont.)

Fifth century Other/unknown
{5 o] & [ 4% 44 (Fy) “The ZFn DA 18, EA 40(10), 46(8), DhrT. 403 (cf. T. 397[12]);
Buddha told Ananda, ‘This sitra  48(4); Kj T. 420, T. 586, T. 613, Anon T. 701;3* Anon T. 747a;
is entitled ...”” T. 653, T. 657, (Kj?) T. 1489;2° AnonT. 644; *Sanghabhara T.

Zhiyan T. 268; Baoyun/Zhiyan? T. 468; JiG T. 690; Tang: T. 310 (20),
397(12);3% Anon T. 365;3' Anon T.  T. 310(21), T. 310(22), T. 840; Song:

156;32 Anon T. 643;33 Anon T. T. 543; Anon T. 159B; Anon T.
1342 1494; Anon T. 14963°
&5 I & [E 5 4536 “(in) Zhiyan T. 268; *Nandin T. never

Anathapindada’s pleasure gar- 310(38);3 Sanghabhadra T.

den (*anathapindadasyarame)” 146238
SERERFE EFHH S KjT. 586 (T. 587), T. 650; “Nie Daozhen” T. 310(33); “Dhr”
“Mafijusr kumarabhiita said to ~ Zhiyan T. 268 T. 325; Anon T. 633; Anon T. 1494;

the Buddha”

29
30

31
32
33
34
35

36

37
38

39

Song: T. 472

Ono 1954: 115-116.

Sakaino 1935: 589-592 argued that this text may in fact be by Fajuan j%:%; Hasuzawa agrees; Hasuzawa
Seijun 3% %= in Ono and Maruyama 1933-1936/1999: 7:477-483 s.v. Mujin’i bon 35 =, . How-
ever, the text is already listed by Sengyou, which is the most important thing for our purposes, since it
places it in the right period.

Fujita 1990; Silk 1997.

See n. 20.

Yamabe 1999.

It has been suggested that this text could be by Dharmaraksa; Heirman and Torck 2012: 33—34, 56—57
n. 39, Salguero 2014: 46—47; 161 n. 14; 76—78; 166 n. 28; 126.

T. 1496 is regarded by Ono (1954: 365) as a text developed on the basis of T1341 (ascribed to Jinagupta/
Jiianagupta).

Even [E]{# &, which may be a hesitant double translation attempting to reflect both *arama and
*vihara, is quite particularly distributed. In the 5c: “Kj” (?) T. 310 (17), Kj T. 1435, *Nandin T. 310 (38),
Buddhajiva/Daosheng T1421, Buddhabhadra/Faxian T. 1425, Gun SA T. 99, Zhiyan T. 268, Sannghabhadra
T. 1462, Anon SA T. 100, Anon T. 156, Anon T. 202, Anon T. 1507; after the fifth century, only a very few
instances: (Wei) Bodhiruci T. 575; JAG T. 418; Tang: T. 187, T. 1177A; Song: T. 763, T. 1671; in texts prob-
lematic or difficult to place: T. 196(!); T. 794 (Kamata 1982: 285-286), Anon T. 1440, Anon T. 1465. The
colophon to T. 620, ascribed to Juqu Jingsheng, also speaks of a 1] [El}5 & (* “Jetavana vihara?) as
the locus where the text was copied, so referring to a place in China, T. 620 (Xv) 342b12—14, T. 2145 (LV)
66a29-b2; perhaps the same institution is mentioned in the biography of the nun Dele {4 (d. 501),
T. 2063 (L) 944c15, Li 2002: 133-134.

Listed as anonymous in ¢szJJ; ascription to *Nandin first recorded in Fajing; Ono tentatively accepts
the ascription; Ono 1954: 335.

Pinte 2010 suggests that the source text might have been a text reportedly recited by Dharmayasas
eighty years earlier than the reported translation, when he arrived in Canton in 402.
SCYRETFZ T appears in nine texts ascribed to Kj, but appears to be unknown before him.
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TABLE 1 Formulaic phrasing in the Shéer toutuo jing (cont.)

Fifth century Other/unknown
RSN H{#S “prostrated  T. 360 (5¢?);*° Dhks T. 374 (T. Anon t1339; JAG T. 310(39), T.
himself with his palms together  375), T. 397 (2), T. 397 (6); Bud- 408, T. 647, T. 834; Tang: T. 187, T.
and said to the Buddha” dhayasas T. 405; Anon T. 383;* 261, T. 457, T. 945, T. 971, T. 1177A;

Anon T. 643;*2 Anon T.1331(7), T.  Song T. 364; Anon T. 749
133(9), T. 1331(10)43

A E Z & “went into the Kj T. 650, T. 1435; ZFn T. 1428; JAG T.190; Tang T. 1424, T. 1448, T.
town to beg for food” Buddhayasas/Daosheng T. 1421, 1458
Dharmagupta/Dharmayasas T.
1548; Buddhabhadra/Faxian T.
1425; Gun SA T. 99; Sanghavar-
man T. 1441; Anon T. 203; Anon T.
1463; Sanghabhadra T. 146244

These examples suffice to demonstrate a general pattern. These particular renderings of
formulaic phrases typical of frame narratives concentrate principally in texts of the fifth
century. Thereafter, distribution peters off into a sputtering afterlife, largely in contexts
that we have good reason to suspect of frequently recycling earlier materials (some Sui
translations, Tang Tantric “translators,” Song translators); with the possible exception of
Jinagupta/Jfianagupta, the same turns of phrase are strikingly absent from the principal
translations securely ascribed to all major later translation groups. In the fifth century,
meanwhile, these items also appear with striking frequency in Chinese compositions
(T. 156, T. 277, T. 383, T. 409, T. 1331, T. 1332) or hybrid works (T. 365, T. 452, T. 643, T.
620).

In isolation, none of these items individually could serve as a “smoking gun” plac-
ing the Shier toutuo jing in the fifth century. In combination, however, especially in
such a short selection of text (mainly in the frame narrative), these items make it over-
whelmingly probable that the text was produced in that context. This conclusion also
dovetails with the other evidence already treated by Silk, as discussed above. We should
consequently regard the Shier toutuo jing as a Chinese composition of the fifth cen-

tury.

40  The problem of the ascription and dating of T. 360 has attracted much attention in secondary scholar-
ship, but one persistent theory holds that it was produced by Baoyun, mainly on the strength of reports
in cszjJ; see for example Gémez 1996: 126, 129; Gotd 2006; Harrison, Hartmann and Matsuda 2002:180;
Yoshikawa and Funayama 2009: 273 n. 4.

41 Chinese composition. Radich 2018; Utsuo 1954.

42 See n. 33.

43 Chinese composition; Strickmann 1990.

44  Seen. 39.
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CHAPTER 4

The Gangottarapariprccha
A Small Mahayana Buddhist Scripture

Jonathan A. Silk

1 Introduction

The Gangottarapariprccha is a short Indian Mahayana Buddhist scripture, preserved in
both Chinese and Tibetan as one of the forty-nine satras in the Maharatnakata collec-
tion.! While there remains no direct Indic evidence for the sutra—that is, no Sanskrit
manuscript has been found, nor has any quotation been identified in an Indian work—
its Indian (and almost equally certainly Sanskrit) origin is nonetheless beyond doubt.

The text is preserved in one Tibetan translation transmitted in the Kanjur tradition, a
Chinese translation, and a unique manuscript Tibetan translation of this Chinese trans-
lation. All of these sources are edited and translated in the present study.

This fascinating text presents a dialogue between the Buddha and a female lay disci-
ple named Gangottara. Although she is a layperson and a woman, her attitude toward
the Buddha is, as admiring divinities proclaim (§16c), wonderful in its fearlessness and
vigor, and it is perhaps this feature which has drawn to the work some slight modern
attention, seemingly limited, however, to discussions of Buddhism and gender.2 Despite
this, even if we cannot locate the text’s composition chronologically or geographically (as
is indeed the case with almost all such works), the doctrinal presentation and rhetoric
deserve attention on their own, and in this respect it is a pity that we lack access to San-
skrit sources which, one senses, would have been composed in an interesting style.

1 My debts for all the vital help and advice I have received in the preparation of this volume are many. In the
first place, the core Open Philology team was vital. I mention here, therefore, the names of Bai Yu, Rafal
Felbur, Gregory Forgues, Jiang Yixiu, and Péter-Daniel Szant6. Channa Li, now in Vienna, was an eager
help, and was kind enough, given the delays in her own project on the sister-text to this one, the Maitreya-
pariprccha, to set aside our original plan to publish the two parts of Pelliot tibétain 98 together. I look
forward to her full study of the much longer portion she undertook to examine, now being investigated in
the context of a project funded by the Austrian Science Fund (FWF Esprit no. 125).

I received many valuable suggestions from my much missed friend Stefano Zacchetti, including one
observation on Chinese grammar, the notes to which I inexcusably misplaced, and which now simply
remains to be discovered by someone else. Leonard van der Kuijp offered several valuable suggestions
and materials, as did, as members of our editorial board, Paul Harrison, Jan Nattier and Michael Radich.
The volume editor Rafal Felbur deserves, as always, very special thanks.

I am quite sure that with my increasingly bad memory in my old age, and (as just mentioned) with
my horrible note-taking and organizing skills, I am now forgetting more than one friend who made some
vital contribution. I hope all of those whom I have forgotten will forgive me, as they so very kindly find
themselves doing far too often.

As the Introduction makes clear, this is nothing more than a first attempt to study this sometimes
difficult text, and I look forward to suggestions and corrections from readers.

2 For instance, Schuster 1981; Faure 2003: 121-122; Collett 2017: 560.
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Following the stock opening, Gangottara approaches the Buddha, who politely
inquires where she has come from. She somewhat pedantically or punctiliously (although
with didactic intent) demands of the Buddha whether he would ask such a question of an
artificial creation, a *nirmana (or similar term). When the Buddha avers that this would
indeed not make sense, she reminds him that all phenomena are similar to such an arti-
ficially created being. Granting this, the Buddha asks her in turn whether this means that
she does not either transmigrate through sarhsara or attain nirvana. Her answer is pure
Madhyamaka: if she were to imagine her own intrinsic nature (*svabhava) to be differ-
ent from that of an artificial creation, then indeed she would either transmigrate through
sarhsara or attain nirvana, but since she does not so imagine her own intrinsic nature
(which would be a fundamental mistake, from the point of view of the nature of ulti-
mate reality), it is not possible to say this. She then equates her own status to that of the
ultimate reality, the nirvanadhatu, the quintessence of nirvana.

The Buddha then asks: does she then not strive for nirvana? On the contrary, this ques-
tion is once again nonsensical, since asking this question to her is the same as asking it to
one as yet unborn. Agreeing with the Buddha that all phenomena are the same as nirvana,
Gangottara returns to the question of attaining nirvana, and asks whether one artificially
created being might ask another about the latter’s attainment of nirvana. The Buddha
responds that such a question lacks a referential object (*alambana? *upalabdhi?), and
that he asked his question only in order to educate those who can be spiritually culti-
vated thereby. This teaching is certainly beyond rational understanding and inconceiv-
able (acintya). Although the Buddha has spoken of corporeality, sensation and so on to
characterize the ‘person’ in the absence of a self, in fact, such things—the skandhas or
‘aggregates’ that constitute the Abhidharmic individual—do not ultimately exist. The
same is true of sarhsara and nirvana. Those who understand this understand correctly.
Those who understand incorrectly might develop an abhorrence for those who preach
these doctrines, and wish to hurt them, but this reaction will only lead them to hell.

The Buddha then smiles because he recalls that (or is profoundly aware that; the term
*abhiNjiia is pregnant with significance) a thousand past buddhas also had an assembly
led by a female lay follower named Gangottara, and this same sermon led the entire audi-
ence (or in the Kanjur version, only the lay women) to renounce the household life and
attain nirvana. After a standard appreciation of the sermon, divinities praise Gangottara,
as noted above.

There is much in this brief dialogue that reminds one of episodes in other satras, in
particular the Vimalakirtinirdesa,® but it is not possible to say with certainty whether our
text directly relies on that much more famous scripture. The very beginning of the text,
with its discussion of artificially created beings, for instance, brings to mind the following
from the Vimalakirtinirdesa (in order to illuminate the structure, my translations here are
intentionally somewhat wooden.):*

3 See Silk 2014b a for a characterization of this and other texts relevant for localizing the rhetoric of the
Gangottaraparipyccha.

4 §V1.16 (Study Group on Buddhist Sanskrit Literature 2006): aha: itas tvan devate cyuta kutropapatsyase |
aha: yatraiva tathagatanirmita upapatsyate, tatraivaham upapatsye | aha: tathagatanirmitasya na cyutir
nopapattifi | aha: evam eva sarvadharmanam na cyutir nopapattih |.
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[Sariputra] said: “Dying from here, Goddess, where will you be reborn?”

[The Goddess] said: “Precisely where an illusory creation of the Tathagata will be
reborn, there [ will be reborn.”

[Sariputra] said: “Illusory creations of the Tathagata neither die nor are they
reborn.”

[The Goddess] said: “Just so, all things neither die nor are they reborn.”

Another similar passage reads:®

The Venerable Sariputra spoke to the Licchavi Vimalakirti as follows: “Where did
you die that you were reborn here?”

Vimalakirti said: “Is there any death or rebirth of a phenomenon realized by the
Elder?”

[Sariputra] said: “There is no death or rebirth of that phenomenon.”

[Vimalakirti] said: “It being the case, Reverend Sariputra, that all phenomena are
free of death and rebirth, why does it occur to you [to ask]: ‘Where did you die
that you were reborn here?? If, Reverend Sariputra, an illusorily created woman
or man were asked ‘Where did you die that you were reborn here? what should
he reply?”

[Sariputra] said: “Gentle Sir, an illusory creation has no death or rebirth; what will
he answer?”

[Vimalakirti] said: “Has not the Tathagata taught, Reverend Sariputra, that all phe-
nomena have the intrinsic nature of an illusory creation?”

[Sariputra] said: “Just so, Gentle Sir.”

[Vimalakirti] said: “It being the case, Reverend Sariputra, that all phenomena have
the intrinsic nature of an illusory creation, [when you ask me] ‘Where did you
die that you were reborn here? this [word] ‘death’ has as its characteristic mark
the cessation of activity; this [word] ‘rebirth’ [indicates] continuity of activity.
When a bodhisattva dies, the activity of his roots of good does not cease, and
when he is reborn, his unwholesome [karmic seeds] do not continue.”

5 XL2 (Study Group on Buddhist Sanskrit Literature 2006): athayusman sariputro vimalakirtim licchavim

etad avocat: kutas tvam kulaputra cyutvehopapannah |

vimalakirtir aha: yah sthavirena dharmah saksatkrtah, kaccit tasya dharmasya cyutir upapattir va |

aha: na tasya dharmasya kacic cyutir upapattir va |

aha: evam acyutikanam anutpattikanam bhadanta sariputra sarvadharmanam kutas tavaivam bha-
vati—kutas tvam cyutvehopapanna iti | yari bhadanta sariputra nirmitam striyam purusam va pyccheh—
kutas tvam cyutvehopapanna iti, sa ki vyakuryat |

aha: na kulaputra nirmitasya cyutir nopapattih, sa kim vyakarisyati |

aha: nanu bhadanta sariputra nirmitasvabhavah sarvadharmas tathagatena nirdistah |

aha: evam etat kulaputra |

aha: nirmitasvabhavesu bhadanta sariputra sarvadharmesu—kutas tvam cyutvehopapanna iti | cyu-
tir iti bhadanta Sariputra abhisamskaraksanalaksanapadam etat | upapattir ity abhisamskaraprabandha
esah | tatra bodhisatvas cyavate, na kusalamulabhisamskaram ksapayati | upapadyate ca, na cakusalam
prabadhnati |
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Both of these passages, not unimportantly, also have close parallels in the Candrottarada-
rika-vyakarana, and in several other texts.® An important aspect of these parallels is the
presence in so many of these texts of a female protagonist, just as we find in the Gargo-
ttarapariprccha. It is certainly possible that part of the rhetorical force of the antinomian
message of these stitras comes from the gender of the Buddha’s interlocutor, although as I
have argued (Silk 2014b), it is naive to assume that our categories and expectations should
be applicable to Indian Buddhist literature, and we should tread cautiously especially in
making assumptions about the ways in which Indian audiences might have received a
text.

In terms of understanding the Indian Buddhist context of the presentation, one should
perhaps not overlook not only the way in which the main character is portrayed, but
also her very name, Gangottara. Is it justified to speculate that this is some reference
to, or reflex of, Gangadevi, who appears in the 19th chapter of the Astasahasrika Prajiia-
paramita?” This character is a woman who preaches the Teaching in the presence of the
Buddha, having made an aspiration to buddhahood at the same moment that Sakyamuni
himself did. If this figure is somehow to be invoked here, one understanding of the name
Gangottara might be that she is superior (uttara) even to Gangadevi, who was predicted
for buddhahood in the Astasahasrika. But given that we know nothing of the circum-
stances of the composition of the Gangottarapariprccha (although it certainly post-dates
the Astasahasrika, perhaps significantly), we cannot go farther in this speculation.

A final note on the contents of the text concerns the key term rendered in Tibetan
with dmigs pa and in Chinese sometimes with panyudn 2£4%, sometimes with (bi)kédé
(“K)H] 45 This surely points to Sanskrit terminology related to the roots upaviabh or
aVlabh (and their negation), but its meaning is often difficult to pin down precisely, and
it is more than likely that the text intentionally uses this ‘slipperiness’ in its rhetorical
manipulations. I have translated this term (or family of cognate terms) with “referential
objectification” or “apprehension,” understanding the meaning to be the apprehending
of something as a real object, an apprehension that is, from the ultimate point of view,
incorrect. The mistake lies in attributing objective existence to things, which are, from
a Buddhist philosophical perspective, not really real. One could hardly do better in this
context than refer to the discussion of Steinkellner (1992), who very clearly investigated
this difficult term. Although Steinkellner’s central focus is the thought of the philosopher
Dharmakirti (+600 CE), and he does not consider Mahayana sutra literature in detail, he
does reach back into the Pali canonical and post-canonical literature to establish that
although Dharmakirti honed and refined the notion of (an)upalabdhi, his interpretation
of its central thrust does not appreciably change from its earlier Buddhist sense. Steinkell-
ner writes:8

6 Derge Kanjur 191, mdo sde, tsa 236a6-b2; T. 480 (x1v) 620b1-8. I have discussed these passages in Silk
2014b. My student Nobuyuki Suzuki is currently studying the Candrottaradarika-vyakarana for his PhD
thesis.

7 Wogihara 1932-1935: 744 ff. (and for convenience, Conze 1973: 219ff.). As Paul Harrison points out to me,
Edgerton 1953: sv Gangadevi bhagini notices this form of the name alongside Gangadeva (also spelt Ga-
ngadeva). Harrison wittily emphasizes that the name makes her no more a goddess than Aryadeva is a
god.

8 Steinkellner 1992: 400. I omit Steinkellner’s references to the primary sources he quotes in this passage.
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Dharmakirti widened the conceptual frame and distinguished—with a view to their
epistemological value—between two basic kinds of non-perception (anupalabdhi)
that can be made use of in different ways for statements on the existence and non-
existence of something:

The two kinds of non-perception are an unqualified general non-perception
as a “non-perception of something imperceptible (adr$ya)” and a qualified non-
perception as a “non-perception of something perceptible (drsya).” The former
results in “negation of cognition, word and activity with reference to existence,”
while the latter results in “certain cognition of non-existence.” And while the lat-
ter includes of course the result of the former, it is important [...] to stress that a
“non-perception of something imperceptible” cannot produce a certain cognition
of its non-existence.

What Steinkellner goes on to emphasize, moreover, is that although the two-fold distinc-
tion made here is clearly an innovation of Dharmakirti, its overall ontological and episte-
mological orientation is nevertheless clearly implicit in the earlier tradition. Steinkellner

quotes an interesting passage from the so-called Kasyapaparivarta, perhaps not entirely

incidentally the core text of the Maharatnakata collection (§102):°

Truly the mind, Kasyapa, which is being sought after is not found. That which is not
found is not met with. That which is not met with is not past, not future, not present.
That which is not past, not future, not present has transcended the three times. That
which has transcended the three times neither exists nor does not exist. That which
neither exists nor does not exist is unborn. That which is unborn has no intrinsic
nature.

Steinkellner comments on this passage as follows:10

Here there is no question of the non-perception of mind being the same as its non-
existence. For it is based on its unavailability which—here again—remains unclear
as to whether it is due to its non-existence or to its imperceptibility. But the impor-
tant thing is, that its non-perception serves as a reason for rejecting it as an object
for an affirmation of its existence as well as of its non-existence.

In terms of the precise denotation of this (class of) terms in the Gangottaraparipyrccha

itself, however, we probably have simply to accept what Steinkellner says in making his

10

Steinkellner 1992: 401—402; here, however, I cite my own translation and draft edition, with abbrevi-
ated notes (editio princeps Staél-Holstein 1926): cittarh hi kasyapa parigaves| y]amanarh? na labhyate
30 yan na labhyate tan nopalabhyate [ yan nopalabhyate]® tan natitarh nanagatarn na pratyutpannari
- yan natitarh nanagatarn na pratyutpannarn ta[t] tr[ yJadhvasamatikrantarm® ya[¢]¢ tryadhvasamati-
krantarh - tan naivasti neva nasti - yan naivasti na nasti - tad ajatarh yad ajatar - tasya nasti svabhavah

a) Ms °gavesama®; b) ms @, added from Prasannapada and Siksasamuccaya quotations; c) Ms
tatradhva®; d) Ms yatrya®.
Steinkellner 1992: 402.
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claim that Dharmakirti’s use is clear, namely:! “The semantic history of a word within a
conceptual community such as Buddhism may be indeterminable to some extent at cer-
tain periods.” A more positive way of looking at the situation, however, might be to say
that as we study more of the texts which appear to be—historically, typologically or for
other reasons—related to the Gangottarapariprccha, we can reasonably expect that our
appreciation of the text’s rhetoric and the nuances of its doctrinal positions will become
ever clearer. For the time being, perhaps the best I can say is that I have struggled both to
understand the text’s intention and to render my understanding in English, and I readily
concede that improvement is possible.

11 Sources

111 Tibetan

In the Tibetan Kanjurs, our text is found as the 31st work in the Maharatnakuata collection,
in a translation credited to Jinamitra, Danasila and Ye shes sde,!? with the title Gang ga'i
mchog gis zhus pa (or some similar form), the text itself offering the alternative title (§ 15b)
Drimamed pa, *Vimala (in Chinese Ligou gingjing BEYG & /3, *Vimalasuddhi?). Turning
to the witnesses edited here, in general I harbor profound doubts about the ‘price/earn-
ings ratio’ or ‘cost effectiveness’ of collations of a vast number of Kanjur editions, which
from the perspective of the overall thrust of the text and its intended meaning usually
produce little information worthy of the effort involved in the process.’®* However, some
things may be learnt from such collations, and in particular since I have had access (as
of 2019) to a number of editions which have either not yet been consulted, or only rarely,
by modern scholars, I collated the following (all belong to the dkon brtsegs section of
the respective Kanjur, with the exception of the Tabo text, the organization of which is
unclear):14

A: Tabo (Ladhak) 1.3.12.7 (263), ga-nga 8—111

Cz: Chizhi (Bhutan) Czo22-013, ca. 385a5—-390b4

D: Derge 75, ca. 222a3—225b3

Dd: Dodedrak (Bhutan) Ddo64—012, ca. 329a4—334a1
Dk: Dongkarla (Bhutan) Dkoo6-013, ca. 427a2—431b7
F: Phug brag 61, ca. 260b7—265b3

11 Steinkellner 1992: 404.

12 Insome witnesses, the expression “and others” is added. See the readings apparatus to §19(a).

13  However, from the perspective of documenting the literary history of the text and contributing to an
appreciation of Tibetan literary culture in general, ultimately such an accounting will be a necessary
task.

14 It should be noted that there are quite a few other known Kanjurs; however, as they do not preserve
our text, they are not considered here.

15  I'would especially like to thank Paul Harrison for his help obtaining photos of the Tabo and several
other editions. For Cz, Dd, Dk, Gt, He, Hi, ], Np, Pj, Pz, R, my source has been the invaluable “Resources
for Kanjur & Tanjur Studies” website (https://www.istb.univie.ac.at/kanjur/rktsneu/sub/index.php),
and the sources prepared by Helmut Tauscher and largely catalogued by Bruno Lainé. This site also
embeds resources from the Endangered Archives Programme of the British Library (https://eap.bl.uk/).
Unfortunately, I collated the Tabo text some time before Helmut Tauscher established the siglum Ta for
Tabo, and it was too late to go back and change all references from A. I beg the reader’s understanding.


https://www.istb.univie.ac.at/kanjur/rktsneu/sub/index.php
https://eap.bl.uk/
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Go: Gondhla (Ladhak) vol. 8 text 12, ca-na 96b8—-9gb76

Gt: Gangteng (Bhutan) Gto61-013, ca. 338b6—343b2

He: Hemis (1) (Ladhak) He36.6, nga 94a8—99b7

Hi: Hemis (11) (Ladhak) Hi38.12 ca. 317a4—322a2

J:Jang sa tham/Lithang ]330, ca. 249a1—253a5 (vol. 82)

N: Narthang 62, ca. 377b2-382b6

Np: Neyphug (Bhutan) Npogs-013, ca. 398a4—403b4

P: Peking 760 (31), 2 231b1—235a3!7

Ph: Phugthar (Zanskar) Ph3o, ca. 178a3-181a9

Pj: Phajoding 1 (Bhutan) = Phajoding Ogmin Lhakhang, Pjo18—o12, ca. 273a6—277b2

Pz: Phajoding 11 (Bhutan) = Phajoding Khangzang Lhakhang Pzo19—o012, ca. 242a6—
246a5

R: Ragya 1820 R7s5, ca. 222a3—225b3 (vol. 43) [only title collated]®

S: Stog (Ladhak) 11,31, ca. 373b5—378b3

T: Tokyo 33,30, ca. 307b5—312a1'%

V: Ulan Bator 62, ca. 327a—331b520

One result of this effort should be a picture, small as it is, of the relations of these vari-
ous editions, and along with the results of other collations, ideally from different sections
of the respective Kanjurs, it should become increasingly clear which editions should be
consulted by editors in order to reveal a fair picture of the transmissional history of a par-
ticular Tibetan translation, and which can be safely left aside as not effectively repaying
the effort required for collation.

As a matter of principle, I have edited the text with the aim of establishing what I imag-
ine to have been its early form in Tibetan translation. One must note, however, in this
regard that although it would seem reasonable to suppose that the translators employed
“archaic” forms such as the da drag and spellings such as myi, for the sake of legibility
these have not been presented in the edition of the Kanjur text. This means that I have
relegated readings such as those representing Sanskritizations (e.g., gang ga’i mchog with
the long vowel) to the list of alternative readings, since I consider them to be later rational-
izations. For the most part, the apparatus records transmissional artifacts, many of which
are either free variants, especially in regard to punctuation, or mere errors in the tradition

16 My thanks to Helmut Tauscher for his generosity. See Tauscher 2008 for catalogue.

17  Thave used the text from the National Library of Mongolia, reproduced in lovely color photos by the
Digital Preservation Society in Tokyo, in 2010 (http://tibet-dps.org/peking kangyur.htm).

18  The print quality of the available exemplar (https://www.istb.univie.ac.at/kanjur/rktsneu/digit/affiche
o.php?vol=dkon%?2obrtsegs%20ca&beg=450&coll=ragya&rkts=76) is so poor that I did not collate this
edition past the title section.

19 I collated this many years ago at the Toyo Bunko in Tokyo, and have not had any chance to check my
notes on its readings since that time. However, after  had completed this edition, which has remained
unpublished for several years, thanks in part to collaboration with the Open Philology project, the
Toyo Bunko produced digital photographs of the dkon brtsegs section of this Kanjur, which are now
accessible at https://app.toyobunko-lab.jp/s/manuscript_kanjur/page/home.

20  Aswith the Peking edition, I have used the text from the National Library of Mongolia, reproduced in
lovely color photos by the Digital Preservation Society in Tokyo, in 2010.


http://tibet-dps.org/peking_kangyur.htm
https://www.istb.univie.ac.at/kanjur/rktsneu/digit/affiche0.php?vol=dkon%20brtsegs%20ca&beg=450&coll=ragya&rkts=76
https://www.istb.univie.ac.at/kanjur/rktsneu/digit/affiche0.php?vol=dkon%20brtsegs%20ca&beg=450&coll=ragya&rkts=76
https://app.toyobunko-lab.jp/s/manuscript_kanjur/page/home
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which can be removed from a critical edition, although they may well be very useful for
other purposes, such as dialect studies, and thus must be somewhere preserved. The few
instances in which there are significant variant readings are discussed in the Commen-
tary.

In some cases it must be confessed that my choice of readings in the Kanjur edition
has an element of the arbitrary, or at least the provisional, based in part perhaps on
our (my!) current ignorance of the Tibetan language. This is particularly the case with
certain verbs, and with prefixes which seem (as far as I know) to appear without well
understood patterns.?! Examples include gzod/bzod (§ 2a, ¢), gzar/bzar (§ 14a), gsad/bsad
(§1a), gzung/bzung (§15a), mchi/chi (§ 4b), and the like (perhaps slightly different is
sngangs|/dngangs/bsngangs in §1oc). There is, moreover, a consistent inconsistency in
the presentation of the verb rma in contrast to smra (and forms thereof), the former
indicating ‘ask’ rather than the simple ‘say’ of the latter (see §§2c, 3c, 5b, 6ab, 7b). My
presumption on the whole has been that the former, being a rarer verb, represents the
older form, that was—intentionally or not—modified later (in § 3¢ we find that P actually
replaces the verb with gsung; in § sb HeHi have dris). Broader studies will be necessary
to evaluate this hypothesis. On the whole, however, questionable cases are not common,
and the text is generally extremely stable, with the vast majority of apparent variants
revealing themselves in comparative light to be, again, mere transmissional errors. This
may well be a result of the fact that, as discussed below, the text seems to have been of
quite little interest in the tradition, and it is no more than expected that texts which were
rarely studied display less variation in their textual transmissions than do those which
received ample attention.

My collation of the text transmitted in the Kanjurs, as noted above, makes use of sev-
eral newly available sources, including the Tabo text (A), and the Gondhla (Go) and the
Ulan Bator (V) Kanjurs. More recently, as noted above, it became possible to access a
number of newly photographed witnesses from Bhutan and Ladakh, chiefly, and these
are discussed below. The manuscript from Ulan Bator has long been known, but was until
recently inaccessible. However, it turns out to be of some interest. Several years ago Onoda
Shunzo collated the Tibetan translation of the Larger Sukhavativyiha making use of this
version,?? and while his initial hypothesis was that the Ulan Bator manuscript and that
kept in the Toyo Bunko were closely related, in the end he was led to the conclusion that
Ulan Bator rather has a special relation to the Narthang edition: “[T]he Ulaanbaatar ms
and Tokyo Kawaguchi Ms are not simply brother recensions. And the Ulaanbaatar Ms has
some characteristics, which are closest to the Narthang edition of the Kagyur, published
in 1730-1732.”23 The results of my collations of the present text confirm Onoda’s results

21 While I do not know what other relevant work has been published, see Terjék 1972 for valuable consid-
erations of variations in, among other things, the use of prefixes.

22 However, no information from the Ulan Bator manuscript is included in the collations in Onoda 1999,
nor was it employed in the collation of the Smaller Sukhavativyitha in Onoda 2001.

23 Onoda 2008: 67; 2003. In contrast to the case with the Larger sitra, in so far as I can make use of it,
the collation of the Smaller Sukhavativyiha in Niisaku 2010 does not seem to support a close relation-
ship between the Ulan Bator manuscript and the Narthang blockprint. Another case is that studied
by Miyazaki 2017, which in regard to the *Ajatasatrukaukytyavinodana connects the Ulan Bator manu-
script with the Tokyo and Stog Palace manuscripts, slightly less closely with the London manuscript,
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with regard to the close relation here between Narthang and Ulan Bator. Otherwise, it
is not terribly surprising to find Tabo (A) and Gondhla (Go) very closely related, since
geographically their respective sources are also quite proximate.

In terms of the Bhutanese Kanjurs, it is no surprise that some, in particular that from
Dodedrak (Dd) and two from Phajoding (Pj and Pz), agree with each other, but it is note-
worthy that these closely agree with Derge (D) and 'Jang sa tham/Lithang (J) (the former
an edited copy of the latter, as is well known). It is likewise not surprising from a geograph-
ical perspective that Phugthar (Ph) from Zanskar finds itself in agreement with Tabo (A)
and Gondhla (Go) from Ladhak. The place of the two Hemis Kanjurs, which naturally
agree between themselves quite frequently (but interestingly, not always), is harder to
determine with relation to other traditions. It remains only to note that, as expected, Phug
brag (F) is somewhat idiosyncratic, and remains outside the main Kanjur textual lineages.
As mentioned above, however, since almost all variations in our short text are in the way
of punctuation or trivial spelling differences, very little can actually be learnt of textual
transmission from this inadequate sample.

11.2 Chinese

In Chinese the text is preserved as the Gengheshang youpoyi hui T5;7]_{B%£55 8, trans-
lated by, or perhaps better attributed to, the Tang dynasty monk Bodhiruci (in the Taisho
edition T. 310 [31]).24 The Maharatnakiita collection (Da Baoji jing KEFFE4X) as a whole
was presented to the throne by Bodhiruci on 7 May 713 (Xiantian 5. "X 2.4.8), and thus
the translation somewhat predates this time. I have been able to collate only the following
witnesses:25

F: Fangshan 5[5 4%, KEFE4LL juan 98 (Beijing: Huaxia chubanshe ZE & HRf
1, 2000), vol. 8, p. 538, engraved between 1042 and 1056.

K: Second Koryd 5 BE, reproduced in the Zhonghua Dazangjing 1 5 K ik, 45
(Beijing: Zhonghua shuju H1#£Z 5], 1985), vol. 9, pp. 241-243.26

P: Dunhuang manuscript preserved as Pelliot chinois 3354, verso lines 527-567.27

Q: Qisha fiEt) (Taibei: Xinwenfeng '8, 1987), vol. 6, pp. 79-80.

and not at all with Narthang. It is well known that the Narthang Kanjur drew upon multiple sources,
and it seems evident that the respective sources for its versions of the Larger and Smaller Sukhava-
tivyiiha belonged to different lineages. On the other hand, the close relation between N and V found in
both the Larger Sukhavativyitha and the Gangottarapariprccha might suggest that we look further for
a section-wise consistency throughout the Maharatnakata collection, to which both satras belong.
24  Iread [H as géng, rather than the more common /éng, in light of its evident transcription value, and
in line with its LHan reading gary, ocM gy (Schuessler 2009: § 6-1d).
On the translation team, see Chen 2007: 406—414.
25  The text is not available in the collection of old Japanese manuscripts, the so-called Shogozo B2 55 J&.
26  The reproduction of the Second Koryd here means that we do not have any available witness from the
Jin canon.
27  See Soymié 1983: 291 (I do not know why this catalogue counts the lines as 526-566). As the catalogue
explains, the manuscript, which is fragmentary, generally preserves extracts from a number of portions
of the Maharatnakita. In our case, however, the entire sitra is preserved.
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With the exception of a few short apparent abbreviations in P, no significant variants are
found. The existence of P makes clear that the text was known in Chinese in Dunhuang,
where it formed part of the Maharatnakata collection. Since it was translated by Bodhiru-
ci, who is credited with the compilation of the collection, we would not expect the satra
to have had any circulation apart from this context. However, it is interesting that the
Tibetan translation made from Chinese (see below) represents (very closely indeed) the
version of the sutra as transmitted in the formal printed editions, rather than the, as just
mentioned, slightly abbreviated version found in P, and this remains to be explained, per-
haps as part of a larger study of Pelliot chinois 3354, which also contains material from a
number of other Maharatnakuta sutras.

113 Tibetan from Chinese
Although it is generally believed that the norm for Tibetan translations of Buddhist scrip-
tures made in pre-modern times is that they were produced from Indic sources, in prin-
ciple in Sanskrit, in fact a not inconsiderable number of translations of Mahayana sutras
were also made from Chinese originals. By my count, some 40 or so can be identified.?8
Many of these have long been known, noticed either in indigenous catalogues, transla-
tion colophons or on other bases, and many are in fact included in the Kanjurs. However,
some such translations are available to us only in (often unique) manuscripts, discovered
at the beginning of the 20th century at the cave site of Dunhuang, and unknown until
quite recently. One such example is edited here for the first time.??

The Dunhuang manuscript of the Tibetan translation made from Chinese is preserved
as Pelliot tibétain 89. This manuscript contains two texts, the Maitreyapariprccha and the
Gangottarapariprccha.®® Lalou’s catalogue (1939: 29) says the following:

Deux textes complets du Ratnakuta sans titres initiaux:

1) Maitreyapariprcchd, nidana a Benarés: yul pa-ra-na-sir rig-dags phyin-ba’i
chal-nia ... Fin, £. ta, verso: ‘phags-pa dkon-mcéhog-bréegs-pa ¢hen-po’i mdo storn-
phrag-brgya’-pa-las/bya[1]-Chub-sems-dpa’ byams-pas Zus-pa’i ‘dus (partie
grattée)-pa rjogs-so. Cf. Otani, 760 (42).

2)  Upasika-gangottara-pariprccha. Fin: dkon-mcéhog-bréegs-pa chen-po’i mdo
ston-phrag-brgya’-pa-las//dge-bsiien-ma gan-ga’i mchog-gi ‘dus (partie grat-
tée)-pa rjogs-so. Cf. Otani 760 (31).
uf. (8.2x42) pag. ka—da; 81, régl. jaunes, trou central cerclé de rouge. Cursive.
Bel exemplaire complet en tres bon état.

28  Alisting is offered in Silk 2019. I have now noticed that the two Dunhuang Tibetan manuscript frag-
ments of the opening of the Ratnarasi are also translations from Chinese. I will discuss these in my
forthcoming edition. See also the very important contribution of Li 2021.

29  Ibelieve that I published the first correct identification of this manuscript in Silk 2014a.

In the edition, T indicates the gi gu log. All deviations from the manuscript readings are noted in
the Readings section found after the Texts and Translations.

30  An edition of the Maitreyaparipyccha is under preparation by Channa Li.
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It is not clear to me whether Lalou recognized that the translations which she (cor-
rectly) identified were not identical with the versions in the Peking Kanjur to which
she made comparative reference. The manuscript is, as Lalou noted, extremely well and
regularly written, no doubt by a professional scribe, possibly working in an official capac-
ity, although we have no colophon or other evidence aside from the materiality of the
manuscript itself to support this supposition. In the typology of van Schaik 2013, the
writing seems to me closest to the ‘headless official style. It seems clear that the text
must have been copied into this manuscript from another source; in other words, this
is highly unlikely to be an autograph of the translator, whoever that may have been. I
worked from very clear color photographs of the manuscript available on the website of
the International Dunhuang Project3! and Artstor (www.artstor.org), but have not seen
the original.

Although such materials are obviously very difficult to date precisely (and as far as I
know relatively little physical investigation has taken place),3? it is reasonable in light
of all the information available to us to place this manuscript between the 8th and 10th
centuries, and perhaps even in the later rather than the earlier portion of this time span.

I have commented in detail in the notes on some specific characteristics of the Tibetan
translation from Chinese, and its fidelity to its source. As further studies are carried out
on these translations, we will gain a better picture of the vocabulary and grammatical
choices made by the translators, and thus it is best to defer detailed discussions to some
future occasion. It should be noted, however, that these Tibetan translations offer us an
invaluable insight into the way that the Chinese texts were understood at the time by
educated readers. In this respect, it is particularly noteworthy that the technical terms in
the Chinese texts were understood quite precisely by their Tibetan translators. Further
studies of such works should continue to shed light on the extent to which we might see
these Chinese translations less as free interpretations of their Indic sources and more as
sometimes quite close and precise renderings.

1.2 Traditional Notices

While our main clue to the status of this siitra in Dunhuang, along with Pelliot chinois
3354, is the existence of the Tibetan translation made from Chinese, which obviously sug-
gests a certain level of attention and some value having been placed on the text, there is
at the same time quite little evidence for the significance of the text elsewhere in extant
archives or as cited in literature. I know of only two citations in East Asian works. The
first comes in a Song period Chan reference work, the Zuting shiyuan tH £ 5535 (Gar-
den of Topics from the Patriarchs’ Hall), compiled by Mu’an Shanging & 32l around
1108.33 The second appears in a text of the 17th century Chan figure Hanke Zuxin 134 7] tH

31 https://idp.bl.uk/collection/ECC1D1EE53C950458B1A0F3DB6F9F0A4/?return=%2Fcollection%2F%
3Fterm%3DPelliot%z2520tibetain%252089.

32 Asfaras] can see, the studies carried out so far on the topic of paper, mostly by Agnieszka Helman-
Wazny, determine their dates to a great extent from the content of the texts examined (for instance,
dating Chan texts to a particular period). I expect that in future these studies will yield more precise
results.

33 §8c-f I B - [HM LBERT: Fratfe LA - Hed A AIRENEZ FraEA],


http://www.artstor.org
https://idp.bl.uk/collection/ECC1D1EE53C950458B1A0F3DB6F9F0A4/?return=%2Fcollection%2F%3Fterm%3DPelliot%2520tibetain%252089
https://idp.bl.uk/collection/ECC1D1EE53C950458B1A0F3DB6F9F0A4/?return=%2Fcollection%2F%3Fterm%3DPelliot%2520tibetain%252089
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Iy (1612-1660),3* the Qianshan Shengren heshang yulu 13| A F1 & 58 $5% (Recorded
Sayings of the Chan Master Shengren of Mount Qian).35

The sutra is, however, naturally noticed in the analytical catalogues of the Mahara-
tnakiata collection, four of which are known to me, three in Tibetan, one in Chinese. In
Tibetan, the Maharatnakata collection has been the subject of two indexical tables of
contents, one authored by a Tibetan scholar, the other by a Mongolian writing in Tibetan.
In addition, another work is a detailed analytical catalogue of the entire Kanjur. Of the
two works limited to the Maharatnakiita collection, the first is authored by Bo dong pan
chen Phyogs las rnam rgyal (1376-1451),36 the second by Cha har dge bshes Blo bzang
tshul khrims (1740-1810). The first is called Dkon rtsegs le'u "bum gyi mdo grel (Sutra com-
mentary on the Ratnakiita section), and concerning the Garngottaraparipyccha it says the
following:37

Now I will explain the Gangottara sutra: In this regard, to briefly state the subject-
matter, the text says [§1a] “Thus” and so on. In expansive explanation by way of

IRIERMEZ FTRETS © ILAEL » B Al 15 o [MSLOATATE » BLLA a] S, BRI
KREFE o N BRI, M55, JEA, JEF - x1261 (LxVI) 410c20—24 [text from the CBETA
digital collection]. I owe this reference to Michael Radich.

34  On this fascinating figure, see Yim 2005 (upon whom I rely for the dates). It is interesting that Hanke
quotes this sitra, for as Yim 2005: 108 states: “Seldom would Hanke systematically expound on siitras
or philosophical doctrines. I found no more than a dozen instances in the whole book of Yu/u in which
Hanke quotes directly from satras ... while preaching.”

35  Thisis found in the Jiaxing 528 canon B4o7, 232a16 and following; I mark the quoted sections of the
text according to the edition below [text from the cBETA digital collection]: /N&, = T PUAE 417K
M, ZFUEZEAG - ARGy, IR0 LE Lt - AR, B2 g Lhtt, RIS IR ATHLII 2 - 4
e~ BEE - VRED - BER - WEL, RRIAER? RER?

& H, A ENER TR R, [§2a] FhR: TR L, AAER? 5 [§2be] EH_ERIE#
& DERMEALARS, & fE?

[§2d] {555 T RALAGE, EAEAR, IMEE, 2 TS RAFTEA? ) [§3ab] R Ta8k
SAEANCE?, 5 TR AE o

[§3c] fEIM] B 5: TE—UNERAMLE, STERLIEMK? 5 [§4a] Ph5: TRLEE A
TR~ AR L AEEIRER o EE, JZIREER?

[§4bc] fE0H B35 THAE REFRRLUE, TS STl AOER - TR RS RN
b s TR R?,

RIR, IRBEE IR A REAHE, [ AT S BT 015, B7EER, ERHR =145
B, 1 R E R SR R SRR b, USRS DB ERRIES - SRR
B8 o (UL SRR, (F BB (R R PR R A th AN 3 - SEERIEA_E 2 (R et th A, 223
NABEERE615 - (R EEER, SRR A R - AEARE, EEREZ, kSt
T - HEREEAERE - BERGAKE T Ra Sl - $Ris
S A RREARRAE, A% UM EN - ek - EEE - LED  BES -
LHEL, BETHE (LEES - (EE2S, FiEEs o) THE -

36 I follow the indications on the BDRC website for the dates of both authors. I have not been able to
see the 2005 unpublished dissertation by Chok Tenzin Monlam, “An Analytical Study on the Life and
Works of Bodong Chokley Namgyal,” submitted to the University of Delhi. On Bo dong pan chen Phyogs
las rnam rgyal see Renchung 1983.

37  Tenzin1972: 23b4-6: da ni gang ga’i mchog gi mdo bshad par bya ste | de la gleng gzhis mdor stan pa
ni | di skad zhes sogs so || chos zab mo dris lan gyis rgyas par bshad pa ni | * de’i tshe grong khyer zhes
s0gs so || phan yon gyis don sdu ba ni | de nas bcom ldan ‘das kyis jam dpal zhes sogs so || gang ga mchog
gi mdo 'grel * rdzogs so || |.
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question and answer concerning the profound teachings, it says [§1b] “A¢ that time
in the city” and so on. Concluding the meaning by explaining the benefits [of listen-
ing to the text, copying it, etc.], it says [§?] “Then the Blessed One [said] to Marijusri”
and so on. This is the end of the commentary on the Gangottara sutra.

This is interesting both in its brevity, to the point where no reader could have the slight-
est idea of the content of the text, and because it cites (by naming Mafijusri) something
which does not actually appear in the text. I cannot explain this at the moment, but per-
haps fuller study of the work will reveal some clues.

The second work, that of Cha har dge bshes, titled "Phags pa mdo sde dkon brtsegs
kyi [d]kar chag brjed byang (Memorandum indexical catalogue of the Noble Sutra Rat-
nakata), is extremely brief (17a):38

Gangottara-Gangottaraparipyccha-sitra: A teaching [set] at Sravasti containing
questions about emptiness [asked] by the Female lay disciple Gangottara, and the
answers [to them]. It ends on page 235.

Considerably more lengthy, but nevertheless consisting almost entirely of quotations of
the text, rather than analytical input from its author, is the account found in a work of the
fifteenth century scholar Pad dkar bzang po, the Bstan pa spyi'i rgyas byed las mdo sde spyi'i
rnam bzhag bka’ bsdu ba bzhi pa zhes bya ba’i bstan bcos (Treatise called “Four Collections
of Extensive Presentations of the Sutras from the Extensive Collection of Teachings”).3°
The pertinent passage reads:*°

38  gang god ta ra gang ga'i mchog gis zhus pa’i mdo | mnyan yod na dge bsnyen ma gang ga'i mchog gis
stong nyid kyi dri ba dang | dei lan bcas bstan pa | shog nyis brgya so Inga par rdzogs |. Note that this
text is obviously based on the Peking Kanjur, a conclusion we draw from the provided page number.

39  Onthe figure, see van der Kuijp 2009: 8-10; the text is in Mi nyag mgon po 2006: 94—95. Characterizing
the text overall, van der Kuijp writes (2009: 9): “In the entries in his work, Pad dkar bzang po usually,
but not consistently, divides his comments on each individual sutra into three sections. In the first,
he provides a summary of its contents; in the second, he identifies its grub mtha’; and in the third, he
gives, when pertinent, his own ‘replies to controversies’ (rgal lan) that surrounded the sitra.” The full
title of the text is bstan pa spyi'i rgyas byed las mdo sde spyi'i rnam bzhag bka’ bsdu ba bzhi pa zhes bya
ba’i bstan bcos, TBRC W1PD76588.

40 My thanks are due to Gregory Forgues for his help in understanding the author’s intention, especially
as expressed at the end of this passage.

le’u so gcig pa "phags pa gang ga'i mchog gis zhus pa lung bstan pa'i mdo | sangs rgyas dang byang
chub sems dpa’ thams cad la phyag ‘tshal lo | ‘phags pa dkon mchog brtsegs pa chen po’i chos kyi rnam
grangs le'u stong phrag brgya pa las le'u sum cu rtsa geig pa ste | ‘phags pa gang ga’i mchog gi zhus pa
lung bstan pa zhes bya ba theg pa chen po’i mdo | bka’ ’khor lo tha mar gtogs pa 'di gsungs pa’i gnas dang
’khor ni go sla’o | zhu ba po byung pa'i tshul ni | [§1b] de’i tshe grong khyer chen po mnyan yod na | dge
bsnyen ma gang ga'i mchog ces bya ba zhig gnas so | [§ 1c] de nas dge bsnyen ma gang ga’i mchog mnyan
yod nas byung nas rgyal bu rgyal byed kyi tshal mgon med zas sbyin gyi kun dga’ ra ba ga la ba der song
ste phyin nas bcom ldan ‘das kyi zhabs la mgo bos phyag tshal te | phyogs gcig tu dug go | [§ 2a] phyogs
gcig tu ‘dug pa dang zhes pas bstan to | ston pas bka’ yang stsal du gang ga’i mchog la sgro btags pa'i sgo
nas dris shig | gang ga'i mchog gis sgro btags kyis dben pa’i ngos nas lan gsol ba ni | [§ 2a] bcom ldan ‘das
kyis mkhyen bzhin du dge bsnyen ma gang ga’i mchog la gang ga'i mchog khyod da bzod ga nas ‘ongs
shes smras so | [§ 2b] gang ga’i mchog gis gsol pa | [§ 2¢] becom ldan ‘das gang zhig gis sprul pa la smras
te | khyod da bzod ga nas 'ongs shes de skad bgyis na ji skad lan ‘debs par gyur lags zhes pa nas [§ 6b]
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Chapter 31, the *Arya-Garngottarapariprccha-vyakarana-sitra. [§ oc] Homage to all
buddhas and bodhisattvas! Chapter 31 from the 100,000 chapters of the the Teaching
of the Dharma called the Great Maharatnakita, the Mahayana sitra called Arya-
Gangottarapariprccha-vyakarana. The place where this [sutra] belonging to the Last
Turning of the Wheel of the Teaching was spoken and the retinue are easy to under-
stand. With regard to the manner in which the questioner appears, it is taught by this
passage: [§1b] At that time, in the great town of Sravasti there lived a female lay dis-
ciple named Gangottara. [§1c] The female lay disciple Gangottara left Sravasti, came
to the pleasure park of Anathapindada in Jeta’s grove, and having arrived bowed with
her head at the feet of the Blessed One, and sat down to one side. [ § 2a] When she was
sitting to one side. The teacher using speech asks Gangottara by means of hyperbole

bcom ldan ‘das su zhig gis sprul pa la smras te | khyod yongs su mya ngan las ‘das pa la yang dag par
ma zhugs sam zhes de skad bgyis na ji skad lan ‘debs par gyur lags zhes pa’i bar gyis bstan to | slar yang
bcom ldan 'das kyis sgro btags kyis dben pa’i ngos nas chos bstan la | gang ga'i mchog gis sgro btags kyi
sgro nas spyod pa’i tshul gyis zhus pani | [§ 7a] bcom ldan das kyis bka’ stsal pa | gang ga’i mchog dri ba
di ni dmigs pa med pa'o | [§7b] gsol pa ci becom ldan ‘das kyis dmigs pa dang bcas pa’i smra bas smras
lags sam | [§ 7¢] bka’ stsal pa | gang ga'i mchog dri ba ‘di ni dmigs pa med mod ky: | 'on kyang ’khor ‘di na
rigs kyi bu'am rigs kyi bu mo ‘dus pa dag yod de | de dag gi don chen por gyur pas dris so | [§ 7d] de ci’i
phyir zhe na | gang ga’i mchog de bzhin gshegs pa ni chos nyid ces bya ba yang mngon par rdzogs par
sangs ma rgyas na | gang de las byung pa’i chos yongs su mya ngan las das pa la gnas pa lta ga la yod |
[§8a] gsol pa gal te bcom ldan ‘das kyi chos nyid ces bgyi ba yang mngon par rdzogs par sangs ma rgyas
te | de las byung ba’i chos lta ga la zhig mchis par gyur na | bcom ldan ‘das kyis byang chub kyi slad du
Jji ltar dge ba’i rtsa ba yang dag par bsgrub pa lags | [§8b] bcom ldan ‘das kyis bka’ stsal pa | gang ga'i
mchog gang dmigs pa de ni | dge ba’i rtsa ba ma yin te | byang chub sems dpa’i dge ba’i rtsa ba de ni |
gang gi tshe yang dag par sgrub pa de’i tshe yang bsam gyis mi khyab pa nyid mi dor ro | gang gi tshe
yang dag par ma bsgrub pa de’i tshe yang bsam gyis mi khyab pa nyid mi dor ro | zhes pa nas | [§12a]
gang ga’i mchog gis gsol pa | bcom ldan ‘das rgyud chad pa zhes bgyi ba ci'i slad du rgyud chad pa zhes
bgyi [§12b] becom ldan das kyis bka’ stsal pa | gang ga'i mchog chos ‘di ni rgyud bead pa'am | dbye ba’am |
rnam par zhig pa ma yin te [§12c] de’i phyir rgyud chad pa zhes bya ste | ‘di ni yang dag pa’i mtha’ zhes
bya | bsam gyis mi khyab pa’i rgyud ces bya'o zhes pa’i bar gyis chos phun sum tshogs pa bstan te | bsdus
pa’i don yang yin no | tshig gi don ni gzhung ji Ita na bzhin no | dgos pa’i don ni | [§13a] de nas bcom
Idan 'das kyi 'dzum pa mdzad pa’i tshe [§14a] kun dga’ bos 'dzum pa mdzad pa’i rgyu mtshan dris pa
na | [§14¢] beom ldan das kyis bka’ stsal pa | kun dga’ bo ngas mngon par shes te sa phyogs di nyid du |
de bzhin gshegs pa stong gis gang ga’i mchog ces bya ba kho na’i dge bsnyen ma sha stag las rtsams te |
chos kyi rnam grangs di bshad do | [§14d] dge bsnyen ma de dag thams cad ni rab tu byung nas phung
po med pa’i mya ngan las ‘das pa’i dbyings su yongs su mya ngan las ‘das so | zhes pa nas | [§16e] bcom
ldan ‘das kyis bka’ stsal pa | lha’i bu dag de de bzhin no | ‘di ni sngon gyi rgyal ba la lhag par bya ba byas
pa dge ba’i rtsa ba bskyed pa | yun ring du tshangs par spyad pa la gnas pa®o | zhes pa'i bar gyis bstan to |
rgal lan ni kha cig gi bsam pa la | ston pa dang | gang ga'i mchog gi dri ba dang dri lan gyi skabs su rten
"brel gyi sgro nas dpyad pa dang | rten 'brel gyis dben pa'’i stong pa nyid gyi sgro nas lan bstan pa yin
te | snyam du sems na | de ni ma yin te | rten 'brel gyis dben pa ni chos kyi gnas lugs ma yin pa’i phyir |
sgo btags kyis dben pa tsam gyis chos kyi gnas lugs yin pa'i phyir | sgro btags kyi sgo nas dpyad la gnas
lugs kyi sgo nas lan btab pa'o | yang rgal lan ni | sgro btags kun rdzob kyi bden pa dang | des dben pa
don dam gyi bden par bstan cing | rgal bas dngos smra ba’i tshul dang | lan gyis dbu ma'i lugs bstan pa
yin la nyan rang dbang brtul gyis chos kyi bdag med ma rtogs par bstan la | nyan rang dbang rnon gyi
chos kyi bdag med rtogs par bstan pa yin no |

de ltar bstan pa’i dge ba yis |

mkha’ mnyam 'gro ba thams cad kyis |

zab mo stong pa nyid rtogs nas |

thams cad mkhyen pa thob par shog |
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(*samaropa). Gangottara answered from a perspective without hyperbole. [§2a]
Although he knew, the Blessed One said to the female lay disciple Gangottara: “Gango-
ttara, where have you come from just now?” [§ 2bc] Gangottara said: [§ 2c] “Blessed
One, if someone were to say to an artificially created being, ‘Where have you come from
Jjust now?” how should he answer?” And then it teaches up to [§ 6b] “Blessed One, if
someone were to ask an artificially created being, ‘Have you not set out for parinir-
vana? how would he answer?” Once more the Blessed One teaches the Teaching from
a perspective without hyperbole, and Gangottara requests him in a manner assum-
ing hyperbole, and [§7a] The Blessed One said: “Gangottard, this question has no
referential object.” [§ 7b] She asked: “Does the Blessed One ask this with a question pos-
sessing a referential object?”[§ 7c] He said: “Gangottara, although this question has no
referential object, still there are gentle men and gentle women in this assembly who can
be converted, and I ask because it will be of great benefit to them. [§ 7d] Why? Gango-
ttara, if the Blessed One is not perfectly and completely awakened even to ‘the Nature of
Phenomena,” how much less would there be some phenomenon arisen from that resting
in parinirvana.” | § 8a] She asked: “If the Blessed One does not completely and perfectly
awaken to what is called Reality, much less some phenomena which arise from that,
how did the Blessed One perfect his roots of virtue for the sake of Awakening?” [§ 8b]
The Blessed One said: “Gangottara, referential objectification is not the roots of virtue.
Neither when the bodhisattva’s roots of virtue are collected does he abandon the incon-
ceivable, nor when they are not collected does he abandon the inconceivable.” After
this [§12a] Gangottara asked: “Blessed One, when you speak of ‘cutting off the con-
tinuum,’ why do you call it ‘cutting off the continuum’?” [ §12b] The Blessed One said:
“Gangottara, this teaching is not a cutting off, interrupting or destroying of the con-
tinuum; [§12c] therefore it is called ‘cutting off the continuum,’ it is called ‘the limit
of existence,’ it is called ‘the inconceivable continuum.’” This passage teaches the per-
fection (*sampat) of the teaching, and is also the condensed meaning (*pindartha).
The literal meaning (*padartha) is what the text says [without need to interpret it].
As for the purpose (*prayojanartha) [ §13a), after that when the Blessed One smiled,
[§14a] when Ananda asked about the reason for the smile, [§14¢c] The Blessed One
said: “Ananda, I fathom that on just this spot one thousand tathagatas preached this
exposition of the teaching regarding none other than a female lay disciple called pre-
cisely Gangottara. [§14d] All of those female lay disciples left the household life and
attained parinirvana in the realm of nirvana without remainder of the aggregates.”
Then, [§16€] The Blessed One said: “O divinities, exactly! She performed services for
pastvictors, planted roots of virtue and practiced the holy life for a long time.” The aim
of the teaching (*prayojana) is taught by this passage.

As for the replies to controversies, some think that, as an exchange of questions
and answers between the teacher and Gangottara, [this siitra] represents an inquiry
from the point of view of dependent arising and a response [ to this inquiry] from the
point of view of emptiness [understood] as what is devoid of dependent arising.!

Gregory Forgues adds: “This position implies a strict separation between the two truths and ascribes an
ontological status to conventional truth (i.e., the domains of the conditioned and the unconditioned
are mutually exclusive). This is the doctrine of the dngos por smra ba, ‘the theory that a thing exists.’”
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[We refute the objection:] This is not so. Since (1) what is devoid of dependent
arising is not the true condition of phenomena and since (2) [emptiness] is the true
condition of phenomena merely on account of being devoid of hyperboles, [this
sttra] represents an inquiry from the point of view of hyperboles and a response
[to this inquiry] from the point of view of the true condition [of phenomenal].

Another objection and refutation points out that hyperboles represent the con-
ventional truth and what is devoid of those [hyperboles], the ultimate truth. It
shows that [this] objection expounds the view of inherent existence, while the refu-
tation [of this objection expounds] the doctrine of Madhyamaka. It points out that
$ravakas and pratyekabuddhas with dull faculties do not realize the selflessness of
phenomena, while sravakas and pratyekabuddhas with sharp faculties do.

Thus, through the virtue resulting from this explanation

May the entire [realm of] beings as [vast] as space

Realize profound emptiness, and

Attain omniscience!

Finally, the Chinese work belonging to the same general class of summaries is the Yuezang
zhijin FljEi F13 (Reading the Canon to Know the Path) by the Ming period cleric Ouyi
Zhixu JE 75 5 H (1599-1655),*2 generally known for his work on the Yogacara and con-
sidered one of the “Four Great Masters” (si da gaoseng of the Ming VU K /5 {). This
work too deals with the entire canon, and its treatment of individual texts within the
Maharatnakata varies from the cursory to the quite detailed. However, in the case of
the Gangottarapariprccha, Zhixu provides no more information than do the two Tibetan
works dedicated to the Maharatnakata:*3

Gangottarapariprccha, 31. The Buddha was in Anathapindada’s grove. This lay-
woman came and did homage at the Buddha’s feet, and engaged in dialogue with
the Buddha over the ultimate truth. The Buddha predicted her to buddhahood.

Despite the evident marginal status of the shtra in the historical forms of Buddhism
which we can access, then, as is evident from the near total absence of citations, this
text has been translated in modern languages times several times. One rendering was

42 See McGuire 2019. According to McGuire 2019: 749, this work was “printed in China in 1664, 1709, and
1892, and in Japan in 1709, 1782, and 1897/98.”

43 This appears in the Jiaxing % canon, J31nB271, 8o4c20: ‘E/ﬂi{ggﬁﬁf —_ {ﬁﬁzﬁ})ﬁ
HlE - HEERAE e, ISR %R - thRRGC

Jan Nattier notes the following: “some of what Zhixu says is not actually in the text. First, instead

of just giving the location and other mundanities, he actually gives a very concise summary of the
subject matter. But second, he says that the Buddha predicted Gangottara to Buddhahood. And this is
precisely what should have happened in a Mahayana sutra of this type—and does in many other such
sttras with leading female characters—but it did not. Instead, quite surprisingly (to me at least), the
text talks about how all of the lay women in the audience (or the whole audience, in the Chinese and
its Tibetan translation) will leave the household and attain final nirvana. NB: not buddhahood, this
is a reference to Arhatship! This (to me) is a sign of the distinct lack of imagination and Mahayanic
inspiration on the part of the author of this sitra.”
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made from Chinese by a team headed by Garma C.C. Chang and published in a selec-
tion of works from the Maharatnakata, A Treasure of Mahayana Sitras (Chang 1983:
37—40). Another version in Tibetan, Chinese and English is found on the website of the
Thesaurus Literaturae Buddhicae (TLB).** While doing a final read-through of this con-
tribution, I learned of a translation, partially related to that on the TLB website, published
by Peter Skilling (2021: 341-352).4> At least one additional, anonymous, translation from
Chinese is now available on the web (https://lapislazulitexts.com/tripitaka/To310-LL-31
-gangottara). However, whatever may be the merits of any of the above, even the Oslo
translators seem to have been unaware of the existence of Pelliot tibétain 89, and none
have ventured a critical edition. Therefore, it seems that little apology is needed for the
editions and translations offered here.

44  See http://wwwz.hf.uio.no/polyglotta/index.php?page=volume&vid=204, where it is credited to a
team consisting of Jens W. Borgland, Jens Braarvig, Shayne Clarke, Fredrik Liland, Peter Skilling, David
Welsh, and Sumittra Witoonchatree (June 2012). It is stated that the translation was made on the basis
of the Tibetan and Chinese during a series of workshops at the University of Oslo.

The Chinese text was given a mechanical rendering into Japanese in the Kokuyaku Issaiky6 already
in Nagai 1931, but this should not be considered a translation as such.

45  Skilling writes (2021: 559n769), “My understanding of the text benefited from a series of workshops on
the Tibetan and Chinese versions held at the University of Oslo in June 2012.”


https://lapislazulitexts.com/tripitaka/T0310-LL-31-gangottara
https://lapislazulitexts.com/tripitaka/T0310-LL-31-gangottara
http://www2.hf.uio.no/polyglotta/index.php?page=volume&vid=204
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2 Format of the Editions and Translations

What follows are editions of the Tibetan Kanjur text, Chinese translation and Tibetan
translation of the latter. They are arranged as below:

Verso/Left-hand page Recto/Right-hand page
Kanjur text Chinese Pelliot tibétain
(D.75) (Ts10 [31]) 89
Translation of Translation of Translation of
Kanjur text Chinese P. tib. 89

Commented terms in the translations are marked with an asterisk *.
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3 Texts and Translations of the Gangottarapariprccha

§o

a rgya gar skad du | arya gang god ta ra ba ri bri
tstsha na ma ma ha yanasi tra |

. In Sanskrit: Arya-Gargottara-pariprccha
nama mahayana-sitra™

p bod skad du | phags pa gang ga'i mchog gis
zhus pa zhes bya ba theg pa chen po’i mdo |

» In Tibetan: The Noble Mahayana sitra called
the Questions of Gangottara

. sangs rgyas dang byang chub sems dpa’ thams
cad la phyag 'tshal lo ||

. Homage to all buddhas and bodhisattvas!

C: Chinese

Dh: Dunhuang Tibetan translation of C

K: Kanjur translation

Mvy.: Mahavyutpatti, ed. Sakaki 1916; Ishihama and Fukuda 1989.

a-b)

AFGoHeHi attest in Sanskrit the title *Arya-Garngottara [sic!] nama siitra; P originally perhaps had this as
well. In Tibetan this title is found in AFNV, and P perhaps had it originally as well. Note that Go in Tibetan
however attests the fuller title with *pariprccha.
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§o

o A EREREE =+

b j(%—+P+PEI:LF/)IL/u\ AHZ

. The Section on the Female Lay Disciple Gango-
ttara, number Thirty-One.

p Translated at imperial behest and presented by
the Tripitaka Master of the Great Tang, Bodhiru-
ci.
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§

1

o di skad bdag gis thos pa’i dus gcig na | bcom
ldan 'das mnyan yod na | rgyal bu rgyal byed
kyi tshal mgon med zas sbyin gyi kun dga’ ra ba
na bzhugs te | ,, de'i tshe grong khyer chen po
mnyan yod na | dge bsnyen ma gang ga'i mchog
ces bya ba zhig gnas so ||

2 ThusTheard at one time* the Blessed One was
dwelling in Sravasti, in prince Jeta’s grove, in the
pleasure park of Anathapindada., At that time,
in the great town of Sravasti there lived a female
lay disciple named Gangottara.

- de nas dge bsnyen ma gang ga'i mchog mnyan
yod nas byung nas | rgyal bu rgyal byed kyi tshal
mgon med zas sbyin gyi kun dga’ ra ba ga la
ba der song ste phyin nas | bcom ldan 'das kyi
zhabs la mgo bos phyag 'tshal te | phyogs gcig
tu’'dug go |

. The female lay disciple Gangottara left Sra-
vastl, came to the pleasure park of Anathapi-
ndada in Prince Jeta’s grove and, having arrived,
bowed with her head at the feet of the Blessed
One, and sat down to one side.

a)

SILK

at one time: More than half the Kanjurs have thos pa dus gcig na, rather than thos pa’i dus gcig na, though
I believe the intended meaning is precisely the same. I will discuss this opening formula in a study in

preparation.
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o di skad bdag gis thos pa dus gcig na || bcom ldan
‘das mnyan yod na | rgyal bu rgyal byed kyf tshal |
mgon myed zas sbyin gyi kun dga’ ra ba na bzhugs
te | ,, dei tshe grong khyer mnyan yod na | dge
bsnyen ma gang ga'i mchog ces bya ba zhig yod
de |

2 Thus I heard: at one time the Buddha was at
Sravasti, Jeta’s grove, Anathapindada’s pleasure
park. , At that time in Sravasti there was a female
lay disciple called Gangottara.

2 Thus I heard at one time: The Blessed One was
in Sravasti, in Prince Jeta’s grove, in the pleasure
park of Anathapindada. , At that time in the
town of Sravasti there was a female lay disciple
named Gangottara.

o WEHAE I, ZeaE HhAT - TRFGHEIE,
ARAE—TH]

. de gnas nas phyir byung ste | bcom ldan 'das ga
la ba der song ste | bcom ldan 'das kyi zhabs la
mgo bos phyag byas nas | phyogs gcig du’dug go |

 She came from where she was staying to where
the Buddha was. Bowing her head at the Bud-
dha’s feet, she withdrew and sat to one side.

. She left that place and came to where the
Blessed One was and, bowing her head at the
Blessed One’s feet, sat down to one side.
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2 Phyogs gcig tu 'dug pa dang | bcom ldan 'das
kyis mkhyen bzhin du dge bsnyen ma gang ga'i
mchog la | gang ga’'i mchog khyod da gzod gang

nas 'ongs shes smras so ||

2 When she was sitting to one side, although he
knew,* the Blessed One said to the female lay
disciple Gangottara: “Gangottara, where have
you come from just now?”*

» gang ga'i mchog gis gsol pa | . bcom ldan 'das
gang zhig gis sprul pa la smras te | khyod da
gzod gang nas 'ongs shes de skad bgyis na | ji
skad lan 'debs par ‘gyur lags |

» Gangottara said: . “Blessed One, if someone
were to say to an artificial creation,* ‘Where
have you come from just now?" how should he
answer?”

a

)

Although he knew: DhK mkhyen bzhin du, not in C. Probably Dh added it because it is a stock phrase, Mvy.
§ 9136 janantah pycchanti = mkhyen bzhin du ‘dri. The background is of course that the Buddha is omni-
scient, and yet is frequently portrayed as asking questions. It is a rhetorical strategy of authors to avoid
uncomfortable questions about his omniscience to add this phrase.

just now: K da gzod, attested as sampratam in the Suvarnabhasottama (§ xvii1 vs. 10d, Tib. Nobel 1944: 161.3,
Skt. 1937: 215.6), but perhaps also samprati. In the Ratnagunasarmcayagatha xxx.13d (Yuyama 1976), da
bzod translates adya. There is no equivalent in CDh.

c

)

artificial creation/artificially created person: K sprul pa, *nirmitaka; C 1B, Dhsprul pa’iskyes bu. Dh might
seem as if it were translating something like *nirmitapurusa or nirmanapurusa, but there can be no doubt
that it simply mechanically renders both elements of the binome Audrén {& .. One might be potentially
misled because the term sprul pa’t skyes bu does exist in the lexicon of Tibetan equivalents of Sanskrit
terminology, as in the Vigrahavyavartant of Nagarjuna in which (Yonezawa 2008: 256—257, ad vs. 23) ji
ltar sprul pa’i skyes bus sprul pa’i skyes bu zhig don ga’ zhig gi phyir ‘'ong bar byed pa la gog par byed pa
dang renders yatha nirmitakah puruso ‘nyam nirmitakam purusam kasmims cid arthe vartamanar pra-
tisedhayet, “It is like the case in which an artificially created man would restrain another artificially created
man engaged in some activity.”

such a question: C %1/ [ is not rendered in Dh.
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. de nas bcom ldan 'das kyis mkhyen bzhin du
dge bsnyen ma gang ga't mchog la khyod gang nas
‘ongs zhes bkas rmas pa dang |

2 Atthat time, the Blessed One asked Gangottara:
“Where have you come from?”

. Then the Blessed One, although he knew,* asked
the female lay disciple Gangottara: “Where have
you come from?”

p EERIIAME: . " Y
FIAE A TRy, 4052 H A,
B )

b dge bsnyen ma des bcom ldan ’das la 'di skad
ces gsol to || . bcom ldan 'das gal te la la zhig sprul
pa’l skyes bu la khyod gang nas 'ongs shes rmas
par gyur na | des ci skad lan 'debs par 'gyur lags ||

p That female lay disciple then spoke to the Bud-
dha saying: . “Blessed One, if one were to ask
an artificially created person,* ‘Where have you
come from?” how should he answer such a ques-
tion?"*

p That female lay disciple asked the Blessed One:
. “Blessed One, if someone were to ask an arti-
ficially created person,* ‘Where have you come
from?” how should he answer?”
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a bcom ldan 'das kyis bka’ stsal pa | gang ga'i
mchog sprul pa la ni ‘greng ba med | 'dug pa
med | nyal ba med | 'ong ba med | 'gro ba med |
‘chi ’pho med | skye ba med na | 'di nas 'ongs so
zhes de ci zhig ston par ‘gyur |

a The Blessed One said: “Gangottar3, if an arti-
ficial creation has no standing, no sitting, no
lying,* no coming, no going, no death, no birth,
how could it be indicated ‘He has come from
here’?”

d)

In C fii ... zhé % ... 3, Tunderstand this to topicalize the intervening words, ‘artificially created person’

no standing, no sitting, no lying: K: greng ba, dug pa, nyal ba. In the Yogacarabhimi we find greng ba dang
dug pa dang nyal ba rendering sthitah nisannah Sayitah (Deleanu 2006: § 3.28.5.2.7). Absent in CDh.

not have any coming or going: C 545 {3: 3, Dh phan tshun gro zhing 'ong ba myed, has no going and coming
here and back. When the expression /5 1+ occurs in the Milamadhyamakakarika xvi.2d, it renders
nasti kah samsarisyati, de gang ci zhig ’khor bar gyur.
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4 bcom ldan ’'das kyis bka’ stsal pa’ || sprul pa’i
skyes bu gang yin ba de la ni phan tshun 'gro
zhing 'ong ba myed | skyed ba dang | 'gag pa yang
myed na | gang nas ‘ong zhes ci Itar bshad pa yod
par gyur |

a The Blessed One said: “An artificially created
person does not have any coming or going,* nor
have birth or destruction. How could one state
that he comes from somewhere?”

a The Blessed One said: “If an artificially created
person has no going and coming here and back,
no being born, and no cessation, how could one
state, ‘He has come from somewhere’?”
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. gang ga'i mchog gis gsol pa | bcom ldan das ci
chos thams cad sprul pa Ita bu ma lags sam |

. Gangottara asked: “Blessed One, are not* all
phenomena like an artificially created being?”

» bka’ stsal pa | gang ga'i mchog de bzhin no ||

» He said: “Gangottara, just so!”

< gsol pa | bcom ldan 'das gal te chos thams cad
sprul pa Ita bu lags na | gang ga'i mchog khyod
da gzod gang nas 'ongs zhes ci’i slad du rma ||

 She asked: “Blessed One, if all phenomena
are like an artificial creation, why do you ask,*
‘Gangottara, where have you come from just
now?"”

a

)

are not: In K witnesses CzGtNpPhPjPzST (note that stemmatically this appears to be a rather idiosyncratic
array of sources) read ma lags sam, the remainder of the Kanjurs having lags sam, without the negation.
While the meaning ultimately does not change, since it is a question in either case, positively or nega-
tively, C (“F ... %) and Dh (ma lags sam) present a text with the negation. Since we do not have other
evidence that K was influenced by Dh, the reading in CDh may be taken as independent confirmation of
the reading with the negation.

)

you ask: Or, ‘you say, depending on which form of the verb attested in various editions we accept: smra(s),
rma, gsung. The last (only in P) seems obviously a replacement (perhaps unconsciously by a scribe). On
the principle that rma (found in AGoHeHi) is more likely to be original, as the rarer form, I print it in the
main text. Note that C has wén [, ask, but Dh only bka’ stsal, honorific for smra ba, ‘say.
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. yang gsol pa || ci chos thams cad sprul pa Ita bu
ma lags sam ||

a She again asked: “Surely all phenomena are like
an artificial creation, aren’t they?”

a She again asked: “Are not all phenomena like an
artificial creation?”

b S T AR AR o AUZFTER <

p bcom ldan 'das kyis bka’ stsal pa’ || de de bzhin
no | de de bzhin te | khyod kyis ci skad smras pa
bzhin no ||

» The Buddha said: “Just so, just so! It is as you
have said.”

 The Blessed One said: “Just so, just so! It is as you
have said.”

T E—UNESE RS,
PR AR 5 o

NEH B
i HEE:

. gang ga'i mchog gis gsol pa || gal te chos thams
cad sprul paltabulagsna || ci'i slad du khyod gang
nas 'ongs shes bka’ stsal lags ||

. Gangottara said: “If all phenomena are like an
artificial creation, why do you ask, ‘Where have
you come from?’?”

. Gangottara asked: “If all phenomena are like an
artificial creation, why do you say, ‘Where have
you come from?’?”
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. bcom ldan 'das kyis bka’ stsal pa | gang ga'i
mchog sprul pa ni ngan song du mi 'gro | mtho
ris su mi ‘gro | yongs su mya ngan las 'das par mi
'gro na | ci gang ga'i mchog kyang ngan song du
mi 'gro | mtho ris su mi 'gro | yongs su mya ngan
las’das par mi 'gro am |

a The Blessed One said: “Gangottara, if an artifi-
cial creation does not go to evil destinies, does
not go to heaven, does not go to parinirvana,
do not you, Gangottar3, also not go to evil des-
tinies, not go to heaven, not go to parinirvana?”
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. bcom ldan 'das kyis bka’ stsal pa | sprul pa’i
skyes bu gang yin ba de ni ngan song du yang 'gro
bar myi 'gyur la | mtho ris su yang skyes bar myi
‘gyur te | mya ngan las 'das pa yang mngon du myi
byed na | ci gang ga'i mchog khyod kyang de bzhin

nam ||

2 The Blessed One said: “This illusorily artificial
person does not go to evil destinies, is not born
in heaven, does not attain nirvana. Gangottara,
are you also like this?”

2 The Blessed One said: “If that artificial person
will not go to an evil destiny, nor be born in
heaven, nor achieve nirvana, are you, Gangottara,
also like that?”
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p gang ga'i mchog gis gsol pa | bcom ldan 'das gal te bdag gis dge bsnyen ma gang ga'i
mchog sprul pa’i rang bzhin las gzhan lags par mthong na ni | dge bsnyen ma gang
ga'i mchog ngan song du mchi ba ’am | mtho ris su mchi ba 'am | yongs su mya ngan
las 'das par mchi ba ma lags so zhes | bdag sprul pa dang bstun du yang mi rung lags
na | . bcom ldan 'das bdag gis ni dge bsnyen ma gang ga'i mchog sprul pa’i rang bzhin
las gzhan lags par ma mthong ste | bcom ldan 'das de Itar bdag gis ma mthong na |
dge bsnyen ma gang ga'i mchog ngan song du mchi ba am | mtho ris su mchi ba’am |
yongs su mya ngan las 'das par mchi ba zhes ji skad bstan par bgyi |

p, Gangottara asked: “Blessed One, if I were to see [myself] the female lay disciple Ga-
ngottara as having other than the intrinsic nature of an artificially created being, then
it would not be appropriate to compare me to an artificially created being, saying that
it is not the case that the female lay disciple Gangottara goes to evil destinies, goes to
heaven, goes to parinirvana. . But,* Blessed One, since I do not see [myself] the female
lay disciple Gangottara as having other than the intrinsic nature of an artificially cre-
ated being, Blessed One, since I do not see things in that way, how then could I indicate
that the female lay disciple Gangottara goes to evil destinies, goes to heaven, goes to
parinirvana?

b)

view myself/see my body: What C has as £t .5 Dh translates as gal te bdag gi lus ... mthong na. K has
gal te bdag gis dge bsnyen ma gang ga’i mchog ... mthong na. In 4d we have a similar expression: C FZ#5
.5, IMEAIE, Dh bdag gi lus kyang de bzhin du mthong lags so. Here K gang ga’i mchog kyang de lta
bu’i dbyings can lags so. It is evident that Dh has taken literally the Chinese shén £, used here quite nor-
mally by a speaker to refer to him- or herself, but rendering it in Tibetan with lus, which cannot have this
meaning. (Rafal Felbur suggests that 5, with & can only refer to one’s self, while #f with & automatically
implies body.)

illusory artificial creation: C Z]{F as above in 4a where ZJ1b A = sprul pa’i skyes bu, but here Dh sgyu ma
dang sprul pa, taking %] and {F; as two separate things.

b-c)

But: The syntax in K is very difficult for me to follow. I am grateful to Gregory Forgues for his insight into how
we might understand, in particular, the function of na here, referring to Hahn 1996: 138.

c

)

why do [you] speak of: While there is no marker in Chinese to indicate any change of subject, and one could
therefore understand “how could I say,” I think that the text is referring back to the Buddha'’s statement,
and this understanding seems to be that of the Dh translator(s).
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a

b gsol pa | gal te bdag gi lus sgyu ma dang | sprul
padang tha dad par mthong na ni | bde 'gro dang |
ngan ‘gror mchi zhing mya ngan las 'da’s pa yang
mngon du brgyid pa zhig na | . bdag gi lus sgyu
ma dang | sprul pa dang | tha myi dad par mthong
bas | ci'i slad du ngan ’gro rnams su 'gro zhes bgyi
ba nas | mya ngan las 'das pa zhes bgyi ba’i bar du
bka’ stsal lags ||

b She said: “If T were to view myself* as different
from an illusory artificial creation,* then I would
be able to state that I go to good or evil destinies,
or attain nirvana. . [But,] not viewing myself as
different from an illusory artificial creation, why
do [you] speak of ‘going to evil destinies ... up
to ... nirvana’?*

b She asked: . “If I were to see my body™ as dif-
ferent from an illusion and an artificial creation,
having gone to good destinies and bad destinies,
I would achieve nirvana too. . But since I see my
body as not different from an illusion and an arti-
ficial creation, why do you speak of ‘going to bad
destinies’ ... up to ... ‘nirvana’?
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a bcom ldan 'das de Ita lags kyis kyang | g.yo ba
dang | rflom sems dang | bskyod pa dang | spros
pa mchis na | ’di snyam du bdag ngan song du
‘gro ba 'am | mtho ris su 'gro ba 'am | yongs su
mya ngan las 'das par 'gro ba’'o snyam du sems
lags te | bcom ldan 'das mya ngan las 'das pa’i
dbyings ni nams kyang ngan song du mchi ba
'am | mtho ris su mchi ba 'am | yongs su mya
ngan las 'das par mchi ba ma lags te | bcom Idan
'das dge bsnyen ma gang ga'i mchog kyang de Ita
bu'i dbyings can lags so ||

4 “Moreover, Blessed One, just because this is
the situation,* if one is wavering, conceited,
vacillates, or given to verbal discursiveness,*
one thinks, I go to evil destinies, or I go
to heaven, or I go to parinirvana. But the
quintessence of nirvana,* Blessed One, never
goes to evil destinies, never goes to heaven,
never goes to parinirvana. The female lay dis-
ciple Gangottara too, Blessed One, has such a
quintessence.”

4)

because this is the situation: The expression de lta lags kyis kyang may to be picked up in DDdJPjPz (and
P[pc]) with ji ltar. It may render something like tasmad api.

if one is wavering, conceited, vacillates, or given to verbal discursiveness: K g.yo ba dang | rlom sems
dang | bskyod pa dang | spros pa mchis na. In the Kasyapaparivarta (Staél-Holstein 1926) §136: g.yo ba
dang ni rlom sems kun dang rnam bral ba = sarverijanamanyanavipramuktah. In the Gandavyitha (Suzuki
and Idzumi 1949: 128.6) sarverijanamanyanaspandanapraparicanapagatacitta. A Critical Pali Dictionary
(Trenkner et al 1924-) s.v. ifijana cites Ps 111171,22 (ad M 1 454,28) ifijanarm calanarm phandanar; s.v. ifijana
Pj 11 245,14 kayassa ifijana calana phandana. Vide Edgerton 1953 s.v. ifijana.

quintessence of nirvana: K mya ngan las das pa’i dbyings, C niepan xing }2 284, Dh mya ngan las ‘das pa’t
ngo bo nyid. Probably all these translations go back ultimately one way or another to *nirvanadhatu. As
Michael Radich points out, the rendering J #2814 might speculatively be connected to the use of foxing
{#14: for *buddhadhatu. This would seem to indicate that some kind of awareness was still alive in Bodhi-
ruci’s group of the connection between -xing and *-dhatu. The corresponding Dh rendering is rare, if not
unparalleled.

I view my body: See above 4b.



THE GANGOTTARAPARIPRCCHA

§4

231

4 BT HE AR EBRMEREE N E
A= Ea iR, AR B B, TR
BUE

4 gzhan yang bcom ldan 'das ci Itar mya ngan las
‘das pa’'i ngo bo nyid nam yang bde 'gro dang |
ngan ‘gror skye bar myi ’gyur zhing | yongs su mya
ngan las 'da’ bar myi 'gyur ba de bzhin du bdag gi
lus kyang de bzhin du mthong lags so ||

4 “Moreover, Blessed One, as the quintessence of
nirvana* will absolutely never again be reborn
in good or evil destinies, nor reach parinirvana,
when I view my own body,* [I see that] it is also
just like this.”

4 “Moreover, Blessed One, as the essential nature
of nirvana* will never be born in a good destiny or
abad destiny, and never attain parinirvana, in the
same way I view my body™ too as just like this.”
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. bcom ldan 'das kyis bka’ stsal pa | gang ga'i
mchog khyod ci yongs su mya ngan las 'das pa
la yang dag par ma zhugs sam |

a The Blessed One said: “Gangottara, have you
not set out for parinirvana?”*

p gsol pa | bcom ldan 'das su zhig gis mi skye ba
la rmas te | khyod yongs su mya ngan las 'das pa
la ma zhugs sam | zhes de skad bgyis na | ji skad
lan 'debs par 'gyur lags |

» She asked: “Blessed One, if someone were to
ask one who is unborn, ‘Have you not set out
for parinirvana?* how would he answer?”

. bcom ldan ’'das kyis bka’ stsal pa | gang ga'i
mchog mi skye ba zhes bya ba ni mya ngan las
'das pa’i tshig bla dags yin na | de ci zhig lan
'debs par ‘gyur |

< The Blessed One said: “Gangottar3, if ‘unborn’
is a synonym* for nirvana, what would he
answer?”

a)

not set out for parinirvana/turn yourself toward the realm of nirvana/applying yourself toward the realm
of nirvana: K mya ngan las ‘das pa la yang dag par ma zhugs, *nirvanam na samprasthita. C N E R 88 FL
Dh mya ngan las da’s pa’i dbyings la gzhol bar myi byed. The full Chinese sentence is 7% & A~ @ 22 57LH,
rendered in Dh ci khyod mya ngan las ‘da’s pa’ dbyings la gzhol bar myi byed dam, literally rendering the
negation in the Chinese. I take the Chinese as “Is it not, certainly, the case that you turn yourself toward
the realm of nirvana?” and Dh as “Are you not applying yourself toward the realm of nirvana?” with per-
haps some difference in meaning between qut i# and gzho!l ba. K has no mention of the realm of nirvana
(*nirvanadhatu), although the sense is not ultimately different.
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. bcom ldan 'das kyis bka’ stsal pa || ci khyod mya
ngan las 'da’s pa’i dbyings la gzhol bar myi byed
dam ||

. The Buddha said: “Is it not, certainly, the case
that you turn yourself toward the realm of nir-

vana?’*

. The Blessed One said: “Are you not applying
yourself toward the realm of nirvana?”*

b /Pﬁ/ﬂig
@ﬁ@% °

" AN PAE R R AR,

b gang ga'i mchog gis gsol pa | ci ltar 'dri’di dag gis
skye ba ma mchis pa la rmas par gyur na | ci skad
du lan 'debs par ‘gyur lags |

p Gangottara said: “If one were to ask this ques-
tion* to one who is unborn, how should he
answer?”

» Gangottara asked: “If one were to ask these
questions® to one unborn, how would he an-
swer?”

cﬁ%l:l /\\\/:_EA% ED? ,%ﬂ”, °

. bcom ldan 'das kyis bka’ stsal pa || skye ba myed
pa gang yin ba de nyid ni mya ngan las 'da’s pa yin
no ||

. The Buddha said: “The unborn is precisely* nir-
vana.”

. The Blessed One said: “What is unborn is itself*
nirvana.”

b)

not set out for parinirvana: Several Kanjurs (DDd[pc]JPPjPz) read, in contrast to the simple ma zhugs sam
of other witnesses, yang dag par ma zhugs sam, thereby, as I see it, bringing this expression into line with
(that is, rationalizing) what is found above in 5a in all witnesses.

this question/these questions: In lieu of a plural marker, I take C in the singular, but Dh is marked with the
particle dag: dri 'di dag gis. As Hahn 1978 has argued, this indicates a totality. Its sense can often be repre-
sented by a plural, but here we might even be better off understanding something like ‘all questions of a

such a type’
c)

synonym/precisely/itself: K tshig bla dags, *adhivacana. In CDh, this expression is treated as an equation:

“The unborn is precisely/itself nirvana.”
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4 gang ga'i mchog gis gsol pa | bcom ldan 'das
ci chos thams cad mya ngan las 'das pa dang
mtshungs pa lags sam |

a Gangottara asked: “Blessed One, are all phe-
nomena the same as nirvana?”

. bka’ stsal pa | gang ga'i mchog de de bzhin te |
chos thams cad ni mya ngan las 'das pa dang
mtshungs so ||

. He said: “Gangottara, just so! All phenomena
are the same as nirvana.”
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4 gang ga't mchog gis gsol pa’ | ci chos thams cad
ni mya ngan las 'da’s pa dang mtshungs pa lags
sam |

4 Gangottara said: “Surely it is the case that all
phenomena are the same as nirvana, isn't it?”

4 Gangottara asked: “Are all phenomena the same
as nirvana?”

HE: T AR AR <y

- bcom ldan ’da’s kyis bka’ stsal pa | de de bzhin
te | de de bzhin no ||

- The Buddha said: “Just so, just so!”

- The Blessed One said: “Just so, just so!”




236 SILK

§6

a gsol pa | bcom ldan 'das gal te chos thams cad
mya ngan las 'das pa dang mtshungs palags na |
gang ga'i mchog khyod yongs su mya ngan las
'das pa la yang dag par ma zhugs sam zhes nga
ci zhig rma ste |

a She asked: “Blessed One, if all phenomena are
the same as nirvana, who is the T" who asks,
‘Gangottara, have you not set out for parinir-
vana?

» bcom ldan 'das su zhig gis sprul pa la rma te |
khyod yongs su mya ngan las 'das pa la yang dag
par ma zhugs sam zhes de skad bgyis na | ji skad
lan 'debs par ‘gyur lags |

b “And Blessed One, if someone were to ask an
artificially created being, ‘Have you not set out
for parinirvana?” how would he answer?”
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. bcom ldan 'da’s gal te chos thams cad mya ngan
las 'da’s pa dang mtshungs pa lags na | cT'i slad du
khyod mya ngan las 'da’s pa'i dbyings la gzhol bar
myi byed dam zhes bka’ stsal lags ||

a “Blessed One, if all phenomena are the same as
nirvana, why do you ask: ‘Surely you turn yourself
toward the realm of nirvana, don’t you?'?

a “Blessed One, if all phenomena are the same as
nirvana, why do you say, ‘Are you not applying
yourself toward the realm of nirvana??

v | ER R BB ASE{EA
H: DS ANER B - 5070
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b gzhan yang bcom ldan 'das 'di Ita ste | dper na
sprul pa’i skyes bu zhig gis sprul pa’i skyes bu la ci
khyod mya ngan las 'da’s pa’i dbyings la gzhol bar
myi byed dam zhes de skad rmas par gyur na | des
ci skad lan 'debs par gyur lags ||

b “Moreover, Blessed One, as an example: an arti-
ficially created person may say to another arti-
ficially created person, ‘Surely you turn yourself
toward the realm of nirvana, don't you? How
should he answer that question?”

b “Moreover, Blessed One, as an example: if an
artificially created person were to ask another
artificially created person, ‘Are you not apply-
ing yourself toward the realm of nirvana?, what
would he answer?”
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. bcom ldan 'das kyis bka’ stsal pa | gang ga'i
mchog dri ba 'di ni dmigs pa med pa’o ||

a The Blessed One said: “Gangottar3, this ques-

tion has no referential object.”*

p gsol pa | ci bcom ldan 'das kyis dmigs pa dang
bcas pa'i rma bas rmas lags sam |

» She asked: “Does the Blessed One ask this with
a question possessing a referential object?”

a

)

no referential object: K dmigs pa med pa = Dh dmyigs pa myed pa, C {75 %24%. In the Vimalakirtinirdesa
§1v.14 (Study Group on Buddhist Sanskrit Literature 2006): tasyadhyalambanataya ka parijiia yad idam
alambananupalambhah | yam hi nopalabhyate tam nalambate; lhags par dmigs pa’i gzhi yongs su shes pa
gang zhe na | dmigs pa med cing mi dmigs pa’o || gang mi dmigs pa de ni lhag par mi dmigs pa®o ||. In the
translation attributed to Kumarajiva (T. 475 [X1V] 545a19-20): 7= {A[ B4 22 &5 D) SEFT 1S o F5HEFTTS, I
RS - (A[ZH 415, Later [ render the same terminology with forms of ‘to apprehend.

b)

because he has [something] which could be referentially objectified: I understand the grammar of C Z[17K
SLUE TS, MBI R to imply that panyudn 2545 is verbally passivized. Neither Dh nor K appear
to reflect this, however.
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. bcom ldan 'da’s kyis bka’ stsal pa || 'dri ba 'di ni
dmyigs pa myed pa’o ||

2 The Blessed One said: “Here, what is asked has

no referential object.”*

. The Blessed One said: “This question has no ref-
erential object.”™

v IEH 5 T AIKE IR RS,
TR -

b gang ga'i mchog gis gsol pa’ || ci de bzhin gshegs
pa la dmyigs pa mnga’ ba’i slad du bka’s rmas pa
'di rmas lags sam ||

p Gangottara said: “Surely the Tathagata does not
ask this question because he has [something]
which could be referentially objectified,* does
he?”

» Gangottara asked: “Does the Tathagata ask this
question because he has a referential object?”
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. bka’ stsal pa | gang ga'i mchog dri ba 'di ni
dmigs pa med mod kyi | on kyang 'khor 'di na
rigs kyi bu'am | rigs kyi bu mo 'dul ba dag yod
de | de dag gi don chen por 'gyur bas dris so ||

- He said: “Gangottara, although this question
has no referential object, still there are gentle
men and gentle women in this assembly who
can be converted, and I ask because it will be of
great benefit to them.

a de ci'i phyir zhe na | gang ga'i mchog de bzhin
gshegs pas ni chos nyid ces bya ba yang mngon
par rdzogs par sangs ma rgyas na | gang de las
byung ba’i chos yongs su mya ngan las 'das pala
gnas pa lta ga la zhig yod ||

a “Why? Gangottara, if the Blessed One is not
perfectly and completely awakened even to
what is termed ‘the Nature of Phenomena,™
how much less* would there be some phe-
nomenon, resting in parinirvana, arisen from
that [Nature].”

d)

the Nature of Phenomena: K chos nyid, *dharmata. There is some play here between dharmata and specific
dharmas. K and CDh diverge significantly. C and Dh both render /%/chos twice.

how much less: lfa ga la zhig. The same expression is found also as lta ga la yod. It no doubt translates San-
skrit kutas. In the Ratnavali (Hahn 1982: 28-29, 38—39) 1.68, we find skad cig yin na ril med phyir || rnying
pa ga’ lta ga la zhig || brtan phyir skad cig min na yang || rnying pa ga’ lta ga la zhig ||, rendering ksanike
sarvathabhavat kutah ka cit puranata | sthairyad aksanike capi kutah ka cit puranata ||. In 1.99c, ’byung
med gzugs lta ga la yod renders bhutair vina kuto rapam.

does/will not apprehend: C bikédé “~ 1] 15, Dh dmyigs par myi gyur. Above C had panyudn 2245 for what
Dh understands as the same term. There is no parallel in K. This is yet another illustration of the high level
of understanding demonstrated by the translator(s) of Dh.
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. bcom ldan 'das kyis bka’ stsal pa’ || ngas rmas pa
la dmyigs pa yod pa ma yin mod kyi | 'on kyang
’khor 'di na yod pa’i rigs kyi bu dang | rigs kyi bu
mo dag yongs su smyin par bya ba'i phyir | 'dri ba
'di dris pa yin no ||

< The Blessed One said: “Although what I asked is
without referential object, it is only because this
assembly has gentle men and gentle women who
can be cultivated that I bring up that question.

< The Blessed One said: “Although what I asked
does not have any referential object, still, in
order to fully cultivate the gentle men and gen-
tle women in this assembly, I ask this question.

a " ATLAET o AN e sE A T
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4 de ct'i phyir zhe na | de bzhin gshegs pa ni chos
de dag gi mying yang dmyigs par myi 'gyur na |
chos rnams dang | mya ngan las 'da’s pa la gzhol
ba de dag Ita yod par ga la 'gyur ||

a4 “Why? The Tathagata still does not appre-
hend* even the name of those phenomena;
how could there [then] be actual phenomena
and those who would turn themselves toward
parinirvana?”

4 “Why? If the Tathagta will not apprehend* even
the name of those phenomena, how much less
the phenomena and those who dedicate them-
selves to nirvana.”
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a gsol pa | gal te bcom ldan 'das kyis chos nyid
ces bgyi ba yang mngon par rdzogs par sangs
ma rgyas te | de las byung ba’i chos Ita ga la zhig
mchis par ‘gyur na | bcom ldan 'das kyis byang
chub kyi slad du ji ltar dge ba'i rtsa ba yang dag
par bsgrubs lags |

a She asked: “If the Blessed One does not com-
pletely and perfectly awaken to what is called
‘the Nature of Phenomena, much less to some
phenomena which arise from that [Nature],
how then did the Blessed One perfect his roots
of virtue leading to Awakening?”

» bcom ldan 'das kyis bka’ stsal pa | gang ga'i
mchog gang dmigs pa de ni dge ba'i rtsa ba ma
yin te | byang chub sems dpa’i dge ba'i rtsa ba de
ni gang gi tshe yang dag par sgrub pa de’i tshe
yang bsam gyis mi khyab pa nyid mi 'dor | gang
gi tshe yang dag par mi sgrub pa de'i tshe yang
bsam gyis mi khyab pa nyid mi 'dor ro ||

» The Blessed One said: “Gangottara, what is
referentially objectified is not a root of virtue.
When the bodhisattva’s roots of virtue are col-
lected he does not abandon the inconceivable,*
and when they are not collected he does not
abandon the inconceivable.”

b)

If: C ruo 75 is misunderstood by the Kokuyaku Issaiky6 translation (Nagai 1931: 262) as ‘if this is so, 7> { D
TEEF

the inconceivable/without intention: K bsam gyis mi khyab pa nyid, *acintyatva. This seems at least struc-
turally to correspond to C wiixin "y, Dh sems myed pa.
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. gang ga'i mchog gis gsol pa’ | gal te de Itar na | ci
Itar byang cub kyi ched du dge ba’i rtsa ba stsogs
par bgyid lags ||

. Gangottara said: “If that is the way it is, how did
you collect roots of virtue for the sake of awak-
ening?”

. Gangottara asked: “If that is the way it is, how
did you collect roots of virtue for the sake of
awakening?”

b | AR b M =R B R A 1S,
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p bka' stsal pa | byang cub sems dpa’ rnams dang |
dge ba'irtsa ba de dag kyang dmyigs su myed de ||
bstsags pa nyid kyi tshe sems myed pa’i phyir |
bstsags pa ma yin ba’i tshe yang de bzhin no ||

» ‘If* the bodhisattvas and their roots of virtue
are both inapprehensible, then when [these
roots] are collected, this is precisely because [the
bodhisattvas] are without intention*; when they
are not collected, it is again the same.”

» He said: “Bodhisattvas and the roots of virtue
are both inapprehensible. When [these roots] are
collected, this is because [the bodhisattvas] are
without intention®; when they are not collected,
it is again the same.”
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<gsol pa|bcomldan’das bsam gyis mi khyab pa
la bsam gyis mi khyab pa zhes bgyi ba ci'i slad
du bsam gyis mi khyab pala bsam gyis mi khyab
pa zhes bgyi |

¢ She asked: “Blessed One, you often speak of
the inconceivable;* why do you speak of the
inconceivable?”

4 bcom ldan 'das kyis bka’ stsal pa | gang ga'i
mchog chosdi ni sems pas thob par bya ba ma
yin te | sems pas thob par bya bar mi nus so ||

a The Blessed One said: “Gangottara, this phe-
nomenon is not obtainable* by means of
thought, it is not possible to obtain it by means
of thought.

<)
often speak of the inconceivable: K bsam gyis mi khyab pa la bsam gyis mi khyab pa, while C has {71 _F 5
PR T4y , AXFH{AEE | . Leonard van der Kuijp wonders whether there might have been some

confusion between acintya (bsam gyis mi khyab pa) and acetana (4E.('»), but we might also think of the
graphically more similar acint(y)a and acitta—but such attempts assume that the two versions indeed
go back to a common original, which is by no means certain.

What meaning did you wish to elucidate: C #{HA a5, Dh don gang zhig ston par mdzad lags, What is the
meaning of what you stated? Dh did not translate yiuming #{EH, “wish to elucidate.”

there is no intention: C £f,'), Dh sems ma mchis pa, but in 8b above the equivalent was sems myed pa.

)

not obtainable .../apprehendable/knowable ...: K apparently reflects two gerundives, one conditional, while
CDh has at this place two different verbs, to know and to grasp/obtain. As Michael Radich points out, it
is not unlikely that C is using de 5 here to echo ideas of (an)upalabdhi, and 1 have followed his sugges-
tion and translated “apprehendable” here in an effort to bring this out. He also remarks that somewhat
uncharacteristically Dh understands only literally with ¢thob pa, to obtain.
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. gang ga'l mchog gis gsol pa | sems ma mchis
pa zhes bka’ stsal pa des don gang zhig ston par
mdzad lags ||

. Gangottara said: “What meaning did you wish
to elucidate” by stating that ‘There is no inten-
tion’?"*

. Gangottara asked: “What is the meaning* ex-

ressed by saying, ‘There is no intention’?”*
Yy say.
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4 bcom ldan 'da’s kyis bka’ stsal pa’ || chos 'di ni
bsam ba dag gis shes par ‘gyur ba yang ma yin la
bsam ba dag gis 'thob par 'gyur ba yang ma yin
no |

4 The Blessed One said: “This phenomenon is not
knowable by thoughts, nor is it apprehendable
by thoughts.*

4 The Blessed one said: “This phenomenon is not
knowable by conceptions, nor is it obtainable by
conceptions.*
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o de ci'i phyir zhe na | 'di Itar 'di la ni sems nyid
kyang mi dmigs na | gang sems las rab tu byung
ba'i chos Ita gala yod | gang ga'i mchog sems mi
dmigs pa ni bsam gyis mi khyab pa’i rgyud ces
bya'o ||

e “Why? If even the mind itself is not referen-
tially objectified in this fashion, how much less
a phenomenon arisen from some mind. Ga-
ngottara, the referential non-objectification of
thought is called ‘the continuum of the incon-
ceivable.”

¢ bsam gyis mi khyab pa’i rgyud gang yin pa de
ni thob pa ma yin | mngon par rtogs pa ma yin |
shes pa ma yin | mngon sum du byas pa ma yin
te | de ni thob par bya ba ma yin | kun nas nyon
mongs pa ma yin | rnam par byang ba ma yin
no ||

¢ “The continuum of the inconceivable is not
obtained, not understood, not known, not
directly perceived, it is not obtainable, not
defiled, not purified.

e)

SILK

the continuum of the inconceivable/inconceivable basis: K bsam gyis mi khyab pa’i rgyud. C R EiE R,
inconceivable basis, Dh bsam gyis myi khyab pa’i gnas. While both rgyud and gnas may represent a num-
ber of different Sanskrit terms, no good candidate occurs to me to represent a single underlying Indic

source term here.



THE GANGOTTARAPARIPRCCHA

§8

247

I—1TL\/L$§ ° IJ:I:EP/DI\_L:[/TTTf:JEa o ,fj‘
/Elbﬁﬁ%xi DL A1, 2 EIEH
%Kiunﬁa

o de ci'i phyir zhe na | 'dila sems kyang dmyigs par
myi ‘gyur na | sems las byung ba’i chos Ita smos
kyang ci dgos te | 'di Itar sems dmyigs su myed pa
gang yin ba de nyid la bsam gyis myi khyab pa'i
gnas shes bstan to ||

o “Why? In this regard, if even the mind is inap-
prehensible, how much less so phenomena born
from the mind. Precisely because the mind is
inapprehensible, it is spoken of with the name
‘inconceivable basis.*

. “Why? In this regard, if even the mind is not
referentially objectified, how much less so phe-
nomena which arise from mind. Thus, it is pre-
cisely with reference to that mind which is free of
referential objectification that the inconceivable
basis* is taught.

&
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¢ bsam gyis myi khyab pa’i gnas de dag la ni thob
pa yang myed | mngon bar rtogs pa yang myed
de | kun nas nyon mos pa yang ma yin | rnam par
byang ba yang ma yin no ||

¢ “There is no obtaining, no realization of this
inconceivable basis; it is not defiled, not purified.

¢ “There is no obtaining, no realization of those
inconceivable bases; in their entirety they are
neither defiled nor purified.
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o de ci'i phyir zhe na | gang ga'i mchog 'di Itar de
bzhin gshegs pas ni chos thams cad nam mkha’
Itar nges par thugs su chud de | gang ga'i mchog
chos thams cad ni nam mkha’ dang mtshungs
pa gnyen po med pao ||

¢ ‘Why? Gangottara, in this way the Tathagata
thoroughly understands that all phenomena
are like the sky: Gangottara, all phenomena,
just like the sky, are unobstructed.”

g)

because: the place of 7 at the end of the clause could indicate the reason for the whole sentence, answer-
ing the ‘why?’ question, but Dh takes it, apparently, twice, with phyir and then again with zhes gsung pa,
which I render with both ‘since’ and ‘because,’ and it would perhaps be possible to read the Chinese in
this was as well. In any event I think the overall logic is not in dispute.

always: I think that the places of C 7§ and Dh rtag tu differ: C F &if ‘always state, Dh rtag tu ... mtshungs
‘always the same.” However, it is not impossible that we are meant to take Dh'’s rtag tu also with the main
clause.
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g de ci'i phyir zhe na | de bzhin gshegs pas rtag du
chos thams cad ni nam mkha’ dang mtshungs te |
thogs pa myed pa’i phyir ro zhes gsungs pas so ||

¢ “Why? Because™ the Tathagata always™ states
that all phenomena are just like the empty sky,
[since] they are without obstruction.”

¢ “Why? Since” the Tathagata says that all phe-
nomena are always® just like the sky, because*
they are unobstructed.”
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a gsol pa | bcom ldan 'das gal te chos thams
cad nam mkha’ dang mtshungs pa gnyen po ma
mchis pa lags na | bcom ldan 'das kyis gzugs
shes btags pa dang | tshor ba dang | 'du shes
dang | 'du byed rnams dang | rnam par shes pa
zhes btags pa dang | phung po rnams dang |
khams rnams dang | skye mched rnams dang |
rten cing 'brel par 'byung ba dang | zag pa dang
bcas pa dang | zag pa ma mchis pa dang | kun
nas nyon mongs pa dang | rnam par byang ba
dang | '’khor ba dang | mya ngan las 'das pa zhes
btags pa ji Ita bu lags |

a She asked: “Blessed One, if all phenomena,
being just like the sky, are unobstructed, how
is it that the Blessed One designates corpore-
ality, designates sensation, ideation, condition-
ing factors, awareness, designates the aggre-
gates, sense objects, sense domains, dependent
arising, the corrupt and that free from corrup-
tion, defilement and purification, transmigra-
tion and nirvana?”

a

)

sense domains, sense objects: As Michael Radich notices, C and Dh agree in this ordering, namely dhatu,
ayatana, which is odd.

the twelve fold causation, with corruption and without corruption/corrupt twelve-fold dependent arising
and that free from corruption: I have understood C in line with Dh, but Michael Radich suggests to read
the Chinese “twelvefold causation, [things] with ‘outflows’ (*asrava) and without outflows,” suggesting
that “*sasravanasrava is a pseudo-dvandva pair of concepts with their own autonomous status as items
in the longer list, not modifiers of pratityasamutpada. If that is right, it appears to mean that Dh misread.”
I am somewhat less sure of this, though it could well be right. My punctuation of the Chinese follows my
understanding of the sense here.

this is defiled: The Tibetan translators have omitted an equivalent for shijing &5, “this is pure.”
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. gang ga'i mchog gis gsol pa || gal te chos thams
cad nam mkha’ Ita bu lags na | ci'i slad du bcom
ldan 'da’s kyis gzugs dang | tshor ba dang | 'du
shes dang | 'du byed dang | rnam par shes pa
dang | khams dang | skye mched dang | rten cing
"brel par 'byung ba bcu gnyis zag pa dang bcas pa
dang | zag pa ma mchis pa rnams mchis par bka’
stsal cing | 'di ni kun nas nyon mongs pa'o || 'di ni
’khor ba'o | 'di ni mya ngan las 'da’s pa'o zhes bka’
stsal lags ||

. Gangottara said: “If all phenomena are like
empty space, why did the Blessed One state
that there are corporeality, sensation, ideation,
conditioning factors, awareness, and the sense
domains, sense objects* and the twelvefold cau-
sation, with corruption and without corruption,*
[and why did he say] ‘this is defiled, this is pure,
[this is] transmigration, [this is] nirvana’?”

. Gangottara asked: “If all phenomena are like
the sky, why did the Blessed One say that these
are corporeality, sensation, ideation, condition-
ing factors, awareness, sense domains, sense
objects, corrupt twelve-fold dependent arising
and that free from corruption,* and say, ‘This is
defiled.* This is transmigration. This is nirvana.'?”
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 bcom ldan ’das kyis bka’ stsal pa | gang ga'i mchog ’di Ita ste | dper na bdag bdag ces
'dogs kyang bdag gang yang mi dmigs pa de bzhin du | gang ga'i mchog ngas gzugs
shes btags te | gzugs gang yang mi dmigs so || de bzhin du ngas tshor ba dang | 'du shes
dang | 'du byed rnams dang | rnam par shes pa zhes btags te | rnam par shes pa gang
yang mi dmigs so || phung po rnams dang | khams rnams dang | skye mched rnams
dang | rten cing 'brel par 'byung ba dang | zag pa dang bcas pa dang | zag pa med pa
dang | kun nas nyon mongs pa dang | rnam par byang ba dang | 'khor ba dang | mya
ngan las 'das pa zhes bya ba yang ngas btags te | mya ngan las 'das pa gang yang mi
dmigs so ||

» The Blessed One said: “Gangottara, as an example: Although I often use the term ‘self]
no self is referentially objectified. In the same way, Gangottara, I designate ‘corporeal-
ity, but no corporeality whatsoever is referentially objectified. In the same way, I desig-
nate sensation, ideation, conditioning factors, and awareness, but [...]* no awareness
whatsoever is referentially objectified. I designate as well aggregates, sense objects,
sense domains, dependent arising, the corrupt and that free from corruption, defile-
ment and purification, transmigration and nirvana, but [...] no nirvana whatsoever is
referentially objectified.

b)

SILK

[...]: K abbreviates the list, negating only its last member but without an explicit marking of this abbreviation.

the defining characteristic ‘self’: bdag gi mtshan ma is attested as atmanimitta in Buddhacarita 9.64a.

and the rest: C £ %1, Dh gzugs rnams, which suggests that the expression is meant to cover the whole list

starting with corporeality. Thus I translate the plural marker as ‘and the rest’
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p bcom ldan ’da’s kyis bka’ stsal pa’ | gang ga'i
mchog 'di Ita ste | dper na bdag bdag ces 'dogs
pa la tshig gis brjod pa yod kyang | yang dag par
bdag gi mtshan nyid myi dmyigs pa de bzhin du
ngas gzugs rnams shes brjod kyang | yang dag par
gzugs kyi mtshan nyid kyang dmyigs par myi 'gyur
la | mya ngan las 'da’s pa zhes bya ba'i bar du yang
de bzhin no ||

» The Buddha said: “Gangottara, as an example:
in saying ‘self; although there is verbal expres-
sion, there is actually no mark ‘self’ which can be
apprehended. In the same manner I speak of cor-
poreality and the rest,* but actually there is no
mark ‘corporeality’ which can be apprehended
... up to ... nirvana.

 The Blessed One said: “Gangottara, as an exam-
ple: while I often use the term ‘self; although
there is a verbal expression, since actually the
defining characteristic ‘self”™ cannot be appre-
hended, although I speak of corporeality and the
rest,” in the same manner, actually the defining
characteristic of corporeality is also not referen-
tially objectified ... up to ... nirvana.
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< gang ga'i mchog 'di Ita ste | dper na smig rgyu rnams la ni chu yong med de mi dmigs
so || gang ga'i mchog de bzhin du ngas gzugs shes bya ba btags kyang gzugs gang yang
mi dmigs so || ngas tshor ba dang | 'du shes dang | 'du byed rnams dang | rnam par
shes pa zhes bya ba btags kyang rnam par shes pa gang yang mi dmigs so || phung po
rnams dang | khams rnams dang | skye mched rnams dang | rten cing 'brel par 'byung
ba dang | zag pa dang bcas pa dang | zag pa med pa dang | kun nas nyon mongs pa
dang | rnam par byang ba dang | '’khor ba dang | mya ngan las 'das pa zhes bya ba ngas
btags kyang | don dam par na de dag thams cad med cing mi dmigs so ||

¢ “Gangottara, as an example: In mirages, there being no water,* it is not referen-
tially objectified. In the same manner, Gangottar, although I specify ‘corporeality, no
corporeality at all is referentially objectified. Although I specify sensation, ideation,
conditioning factors, and awareness, no |[...] awareness at all is referentially objecti-
fied. Although I specify aggregates, sense domains, dependent arisal, the corrupt, that
free from corruption, the defiled, the pure, transmigration and nirvana—in the ulti-
mate sense, they all, not existing, cannot be apprehended.

)

SILK

there being no water: K chu yong med de. This use of yong is found in the Larkavatara (Nanjio 1923: 149.4

[111.16a]) na bhavo vidyate satyam = Derge Kanjur 14a7 bden pa’i dngos po yong med de, and (Nanjio 1923:
168.2 [111.49c¢]) na hi kasyacid upanna = Derge 122a1 su kyang skyes pa yong med.

corporeality: Both C and Dh mark this with a plural marker, which I suppose is meant in Chinese to indicate

the whole list, though it can hardly be understood that way in Tibetan.
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¢« gzhan yang 'di lta ste | dper na ci ltar smyug
rgyu la chu myi dmyigs pa de bzhin du ngas gzugs
rnams nas | mya ngan lasda’s pa'i bar du bstan pa
yang de bzhin no ||

¢ “Or again, as with a mirage, there is no water
which can be apprehended. I speak of corpore-
ality™ ... up to ... nirvana again in just the same
way.

< “Again, as an example, as in a mirage water is not
referentially objectified, just so I teach corporeal-
ity* ... up to ... nirvana again just in this way.
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. gang ga'i mchog gang chos la mchog tu 'dzin
pamed par tshangs par spyad pa spyod pa de Ita
bu ni legs par gsungs pa’i chos 'dul ba la tshangs
par spyod pa la gnas pa yin no ||

. “Gangottara, like one who upholds the holy
life without cleaving to the teaching, he is set-
tled in the holy practice in the well-taught
teaching and discipline.*

a

)

in the well-taught teaching and discipline/my communion: K legs par gsungs pa’ chos ‘dul ba la = svakhya-
te dharmavinaye (Prasannapada, La Vallée Poussin 1903-1913: 540.12—541.1), C jAF7EH, Dh nga 7 bstan
pa la, the latter two referring simply to ‘my communion,’ Tibetan at least clearly attested (see Ratnarasi
§ 1.15) as a rendering of mama Siksayam. Note the very close expression jA{#;;£ 1. In the Sarvadharma-
pravyttinirdesa, > {#7£ H corresponds to de bzhin gshegs pa’i bstan pa la (Braarvig 2000: 134.13-14 = T.
650 [xV] 753¢7). L have struggled to find a way to express in English this idea of reference to a community,
but distinct from sangha.

then one can say/it is said: C Jya]E{ 44, Dh gdod ... zhes bya’o. The word gdod seems to have a wide semantic
range, as does the ndi /3 which it renders. In the Vimalakirtinirdesa (§111.63; Study Group on Buddhist
Sanskrit Literature 2006), tatah Saksyasi svabhavanam gantum is rendered in Tibetan gdod bdag gi gnas
su gro nus par gyur ro and in the two older Chinese translations /3 1] {57, suggesting ‘then. In §111.13
we find pascad atmana paribhusijita, gdod bdag gis bzha ba, rendered IR1% H & and ZR7& 0] &, here
suggesting ‘later on, afterwards. In the Old Tibetan Chronicle (line 212), we find: sngon ji i nang du yang
ma zhugs pas || gdod jjug par gsol ba yin no zhes byas so ||, which Hill (2010: 555) renders: “[I] am requesting
to be put (into a bag) for the first time, since [I] have never stayed in anything previously.” It is clear that
here gdod contrasts with sngon. I do not know if the de lta bu ni in K is somehow parallel to this gdod, but
is it possible we have a difference between tada/tatah and tatha in the respective Sanskrit Vorlagen?
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. gang ga'm mchog gang gis nga "1 bstan pa la
tshangs par spyod pa mngon bar bsgrub pa de dag
chos thams cad dmyigs su myed par yang dag par
rjes sumthong na | gdod yang dag par tshangs par
spyod pa mngon bar bsgrub pa zhes bya'o ||

. ‘Gangottara, those practicing the holy life
within my communion* see that all phenomena
are not at all apprehended; then one can say*
that they truly practice the holy life.

. ‘Gangottara, if those within my communion*
who have practiced the holy life correctly view all
phenomena as not referentially objectified, then
it is said* that they have correctly practiced the
holy life.
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§10

p gang ga'i mchog mngon pa’i nga rgyal can gnas
la dmigs nas tshangs par spyad pa spyod pa de
dag gi tshangs par spyod pa de ni yongs su ma
dag pa'o zhes nga smra’o || . gang dag tshangs
par spyod pa yongs su ma dag pa de dag ni zab
mo rgyud chad pa'i chos 'di Ita bu 'di thos nas
sngangs skrag par’gyur te | de dag skye ba dang |
rga ba dang | na ba dang | 'chi ba dang | mya
ngan dang | smre sngags 'don pa dang | sdug
bsngal ba dang | yid mi bde ba dang | 'khrug
pa rnams las yongs su mi ‘grol te | de dag ni
sdug bsngal gyi skal ba can du 'gyur ro zhes nga

smra’o ||

b “Gangottara, I say that when arrogant persons
practice the holy life while referentially objec-
tifying an object, their holy life is impure. . I say
that those impure in the holy life, hearing such
a profound teaching as this one, which cuts off
the continuum, become terrified. They will not
be liberated from birth, old age, illness, death,
misery, lamentation, suffering, depression, and
agitation,” and their lot will be suffering.

)

SILK

birth ...: K skye ba dang | rga ba dang | na ba dang | chi ba dang | mya ngan dang | smre sngags ‘don pa dang |
sdug bsngal ba dang | yid mi bde ba dang | ’khrug pa, paralleled in the Lankavatara (Nanjio 1923: 174.1—2):

Jjatijaravyadhimaranasokaparidevaduhkhadaurmanasyopayasadi. See also Mvy. § 2253 jara, § 2254 Soka,
§ 2255 parideva, § 2256 duhkha, § 2257 daurmanasya, § 2258 upayasa. My translation is influenced by such

parallels.
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» mngon ba'i nga rgyal can dmyigs pa yod par ston
pas na | yang dag par tshangs par spyod pa la gnas
pa zhes myi bya ste | . ngas de Ita bu'i mngon ba’i
nga rgyal can gang yin ba de dag ni chos zab mo
'dilta bu thos na | shin du skrag pa dang | the tsom
chen po skye bar 'gyur bas | skye ba dang | rga ba
dang | na ba dang | 'chi ba dang | mya ngan dang |
smre sngags 'don pa dang | sdug bsngal ba dang |
’khrug pa las rnam par grol bar myi 'gyur ro zhes
bstan to ||

p “Arrogant ones who state that there is some-
thing apprehended then are not called those
who dwell in the true holy life. . I state that such
arrogant persons, hearing this profound teach-
ing, are greatly shocked and doubtful. They can-
not liberate themselves from birth, old age, sick-
ness, death, grief, lamentation, suffering and agi-
tation.*

b “Because an arrogant one indicates that there is
referential objectification, he is not to be called
one who dwells in the holy life. . I indicated
that such arrogant ones, hearing such a pro-
found teaching, becoming terrified and produc-
ing deep-seated doubt, will not be liberated from
birth, old age, illness, death, misery, lamentation,
suffering and agitation.*




260 SILK
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. gang ga'i mchog da ltar ram | nga 'das pa’i phyi
na yang rung ste | gang dag zab mo rgyud chad
pa’dilta bu'i chos ston pa de dagla | mi gti mug
pa dag gsod pa po’i 'du shes skyed par 'gyur te |
de ltar mi gti mug pa de dag log par zin pas bsad
pa’i zhe sdang bskyed nas | ngan song du ‘gro
bar ‘gyur ro ||

. ‘Gangottara, it is possible that either now or
after my death, stupid people will conceive the
idea that they should murder those who teach
such profound teachings* which cut off the
continuum; those stupid persons, because they
take things in the wrong way like this, produce
the rage to kill and will [thus] go to evil des-
tinies.”

a

)

conceive the idea that they should murder/will produce anger and harmful intention/out of anger has
the intent to harm: Skilling 2021: 350 understands K quite differently: “ignorant people with wrong
apprehension—peceiving as murderers those who teach this profound Dharma that severs the
continuum—produce murderous hatred ...." I feel that at least the understanding of C supports my under-
standing of K, but if I follow Skilling’s idea correctly, he sees behind the expression the notion that the
ignorant people misunderstand the teaching of the severing of the continuum to be a form of murder.
Paul Harrison suggests, likewise: “conceive the notion of murderers with regard to those who teach dha-
rmas like this which are profound and cut off the continuum.” Perhaps I am being stubborn in not seeing
this as the more likely solution.
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. gang ga'i mchog nga yongs su mya ngan las 'da’s
pa’i’og du gang dag’di Ita bu'i zab mo’i chos ’khor
ba’i rgyun gcod pa ston pa yod na yang | blun
po kha cig Ita ba ngan pa la gnas pa’i dbang gis
chos 'chad pa’i gang zag dag la zhe sdang gis gnod
sems skyed pas na | rgyu dang rkyen des sems can
dmyal ba rnams su Itung bar 'gyur ro ||

. ‘Gangottara, [even] if, after my extinction,
there will be those able to widely expound such
a profound teaching which cuts off the cycling in
the flood [of existence], there will [also] be fools
who, due to evil wrong views, will produce anger
and harmful intention toward these preachers of
the teaching,* and for this reason they will fall
into hells.”

. “Gangottara, after I attain parinirvana, even if
there are those who teach such a profound teach-
ing as this that cuts off the continuum of trans-
migration, if some fool, due to being set in wrong
views, out of anger has the intent to harm preach-
ers of the teaching,* he will fall into hells because
of those causes and conditions.”
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. gang ga’i mchog gis gsol pa | bcom ldan 'das
rgyud chad pa rgyud chad pa zhes bgyi ba ci'i
slad du na rgyud chad pa zhes bgyi |

. Gangottara asked: “Blessed One, when you
speak of ‘cutting off the continuum, why do
you call it ‘cutting off the continuum’?”

» bcom ldan 'das kyis bka’ stsal pa | gang ga'i
mchog chos 'di ni rgyud bcad pa’am | dbye ba
'am | rnam par gzhig pa ma yin te | . de'i phyir
rgyud chad pa zhes bya ste | 'di ni yang dag pa'i
mtha’ zhes bya | bsam gyis mi khyab pa’i rgyud
ces bya'o ||

p» The Blessed One said: “Gangottara, this teach-
ing is not a cutting off,* interrupting or destroy-
ing of the continuum; . therefore it is called*
‘cutting off the continuum, it is called ‘the limit
of existence, it is called ‘the inconceivable con-
tinuum.”

b)

cutting off ...: What K takes as a Prajiiaparamita-like negation CDh take as a more rational negation.

<)

SILK

therefore it is called/I will call it/indicate it: I am not at all sure how to understand or explain the reading

in CzDKS here: nga das pa’i phyi na'ang rung ste.
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. gang ga'i mchog gis gsol pa’ | bcom ldan 'das kyis
ci skad du ’khor ba rgyun gcod pa’i chos shes gang
gsungs pa de don gang gi slad du 'khor ba rgyun
gcod pa zhes bgyi lags ||

. Gangottara said: “The teaching to cut off
the cycle, as it was expounded by [you], the
Buddha—in what sense did you call it ‘the cut-
ting off of the cycle’?”

. Gangottara asked: “The teaching to cut off
the continuum of transmigration as [you] the
Blessed One spoke of it—for what purpose did
you call it ‘cutting off the continuum of transmi-
gration’?”

y HELEE: TEREE, TR ER
AR » A ATFRHE -
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, bcom ldan 'da’s kyis bka’ stsal pa’ | de la khor
ba rgyun gcod pa zhes bya ba ni 'di Ita ste | yang
dag pa’i mtha' dang | bsam gyis myi khyab pa’i
dbyings kyi chos gang yin ba de ni dbug cing gzhig
dumyed pas | . de'i phyir khor ba’i rgyun gcod pa'i
chos shes bstan to ||

p The Blessed One said: “Cutting off* the cycle is
what is spoken of as the true limit, the inconceiv-
able realm. This teaching is impenetrable and
indestructible. . Therefore, I call it* the teaching
that cuts off the cycle.”

» The Blessed One said: “In this regard, ‘cutting
oft* the continuum of transmigration’ is like this:
because it is the teaching of the ultimate limit
and the inconceivable realm, being impenetrable
and indivisible, . therefore I indicate it* as ‘the
teaching that cuts off the continuum of transmi-
gration.”
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. de nas bcom ldan 'das kyis de’i tshe 'dzum pa
mdzad do ||, de nas bcom ldan 'das kyi zhal gyi
sgo nas 'od zer kha dog sna tshogs kha dog du
ma 'di Ita ste | sngon po dang | ser po dang |
dmar po dang | dkar po dang | btsod ka dang |
shel dang | dngul gyi kha dog Ita bu dag byung
nas | de dag gis 'jig rten gyi khams mtha’ yas mu
med pa dag snang bar byas te | 'od kyis khyab
par byas nas | tshangs pa'i ’jig rten gyi bar du
mngon bar byung ste | slar log nas bcom ldan
'das kyi zhal gyi sgor nub bo ||

. Then at that time the Blessed One smiled.
» Many variously colored rays of light—such
as blue, yellow, red, white, vermillion, crystal
and silver*—came out of the Blessed One’s
mouth, and illuminated the endless, boundless
worlds of the universe. The light penetrated
the worlds, ascended to the world of Brahma,
and returned to disappear back into the Blessed
One’s mouth.

b)

blue, yellow, red, white, vermillion, crystal and silver: For the equivalents see the table. It appears that Dh
has accidentally dropped an equivalent to bdi 4, normally dkar po, perhaps because of confusion with
the immediately preceding dmar po (fﬂxﬁ/ ’\&!x‘?f). The variants in Chinese do not materially affect the
meaning. We can present all correspondences easily in a table:

K C Dh *Sanskrit
sngonpo 7 sngonpo nila

ser po H gser po pita
dmarpo 7R dmarpo lohita
dkar po =] avadata
btsodka &L /vl. 48 lebrgan  mafjistha
shel KEZL /v B chushel — sphatika

dngul rajata
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a dei tshe bcom 1dan 'da’s kyis 'dzum ba mdzad
de | , zhal gyi sgo nas 'od zer kha dog sngon po
dang | gser po dang | dmar po dang | leb rgan
dang | chu shel gyi kha dog Ita bu rnam pa sna
tshogs bkye bas | 'od zer des ’jig rten gyi khams
tshad myed pa snyed kun khyab par gsal bar byas
byung nas | de bzhin gshegs pa’l dbu'i gtsug du
nub par gyur to ||

a At that time, the Blessed One joyfully smiled.
p All kinds of rays of light radiated from his
mouth—blue, yellow, red, white, rose, and crys-
tal colored.” Those rays of light shone through-
out immeasurable realms, ascending to the
world of Brahma, returning and entering from
the crown of the Tathagata’s head.

. At that time, the Blessed One smiled. |, Vari-
ous sorts of colored rays of light radiated from
his mouth—such as blue, yellow, red, saffron,
and crystal colored.* Those rays of light shone
penetratingly through all the innumerable world
realms, up to the world of Brahma, then disap-
peared back into the crown of the Tathagata’s
head.

The Buddha’s smile is described in a stock phrase which varies by source, but for example in the Astasa-
hasrika Prajiaparamita (Wogihara 1932—-1935: 865.18—25) we have: atha khalu bhagavams tasyam velayam
smitam pradurakarot | dharmata khalu punar esam buddhanam bhagavatam yada smitam praduskur-
vanti atha tada nanavarna anekavarna rasmayo bhagavato mukhadvaran niscaranti | tadyatha nilapi-
talohitavadatamarnjisthasphatikarajatasuvarnavarnds te niscaryanantaparyantan lokadhatin abhaya va-
bhasya yavad brahmalokam abhyudgamya punar eva pratyudavrtya bhagavantam trih pradaksinikrtya
bhagavato murdhany antardhiyante ||. A more compact version, perhaps closer to that of our satra, is
found in the Samghatasutra (von Hiniiber 2021: § 215 [p. 90]): atha tavad eva tasmin samaye bhaga-
vato mukhadvarac caturasiti raSmisahasrani nascaranti smanekavarnani nanavarnany anekasatasahasra-
varnani | tadyatha [nila)pitalohitavadatamamyjisthasphatikarajatavarnani | ta anantaparyantani lokadha-
tavo vabhasya punar eva pratyudavytya bhagavantam trs pradaksinikrtya bhagavato mirdhany antardhi-

yanta |.

According to some schemes, the location of the return of the rays of light into the Buddha’s body indicates
the nature of his prediction. In the Divyavadana (Rotman 2008: 146), for instance, light returning to the
mouth indicates prediction as a disciple, while that into the usnisa indicates buddhahood.




266 SILK

§14

. de nas tshe dang ldan pa kun dga’ bos bla gos
phrag pa gcig tu gzar te | pus mo g.yas pa’i lha
nga sa la btsugs nas | bcom Idan 'das ga la ba de
logs su thal mo sbyar ba btud de | bcom ldan
"das la 'di skad ces gsol to || , bcom ldan 'das de
bzhin gshegs pa rnams ni rgyu ma mchis par
'dzum pa mi mdzad na | 'dzum pa mdzad pa'i

rgyu gang lags | rkyen gang lags |

. Then the Venerable Ananda, placing his upper
robe on one shoulder, planted his right knee on
the ground, with his hands respectfully placed
together bowed toward where the Blessed One
was, and asked the Blessed One: ;, “Blessed
Ones, tathagatas, do not smile for no reason.
What is the reason for your smile? What is its
cause?”
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. de nas tshe dang ldan ba kun dga’ bos dngos po
de lta bu dag mthong nas | 'di snyam du de bzhin
gshegs pa dgra bcom ba yang dag par rdzogs pa’i
sangs rgyas nirgyu dang rkyen myed par’'dzum ba
myi mdzad do snyam du sems nas | stan las langs
ste | bla gos phrag pa gcig du bzar nas | phus mo
g.yas pa'i lha nga sa la btsugs ste | bcom ldan 'da’s
ga la ba de logs su thal mo sbyar nas 'di skad ces
gsol to || , rgyu dang rkyen gang gi slad du mdzum
ba mdzad lags ||

. At that time, when the Venerable Ananda had
seen these events, he thought to himself: ‘A
tathagata, arhat, perfect buddha does not display
a smile without a reason.” Having thought this,
he got up from his seat, removed his robe from
his right shoulder, placed his right knee on the
ground, joined his hands together respectfully
toward the Buddha and said: , “What is the rea-
son that you display this smile?”

. Then the Venerable Ananda, seeing such events
as these, and thinking: ‘A tathagata, arhat, com-
plete and perfect buddha does not smile without
a reason and a cause, getting up from his seat
and placing his upper robe over one shoulder,
planting his right knee on the ground, placing his
hands together respectfully toward the Blessed
One, spoke as follows: ,, “What is the reason and
the cause that you smiled?”
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< bcom ldan 'das kyis bka’ stsal pa | kun dga’ bo
ngas mngon par shes te | sa phyogs 'di nyid du
de bzhin gshegs pa stong gis gang ga'i mchog
ces bya ba kho na'i dge bsnyen ma sha stag las
brtsams te | chos kyi rnam grangs 'di bshad do ||

. The Blessed One said: “Ananda, I fathom*
that on just this spot one thousand tatha-
gatas preached this exposition of the teaching
regarding” none other than a female lay disci-
ple called precisely Gangottara.

a dge bsnyen ma de dag thams cad ni rab tu
byung nas | phung po lhag ma med pa’i mya
ngan las 'das pa’i dbyings su yongs su mya ngan
las 'das so ||

a “All of those female lay disciples left the
household life and attained parinirvana in the
realm of nirvana without remainder of the
aggregates.”™

c

)

fathom/mindful/recall: K mgon par shes te, see Edgerton 1953 s.v. abhijanati, who explains that rather than
‘remember, the meaning points to supernatural knowledge—not remembering the past but perceiving it
at present. Despite this, in C we find 2%, rendered in Dh mngon bar dran te. In the last at least the sense
of memory is predominant. This translation is attested for abhijanami in the Saddharmapundarika (Kern
and Nanjio 1908-1912: 200.8 = Derge Kanjur 119a3).

regarding/as its head/led by: K las brtsams, C wéi shangshdu % I 15, Dh gtso bor gyur pas. Evidently the
respective Vorlagen of K and C differed, with the latter specifying that Gangottara was the leader of the
community (*pramukhya). For a study focused on the Pali expression buddhapamukha bhikkhusamgha,
but with some wider scope, see Mori 2008. The English chosen here is not beyond reproach; Jan Nattier
(pesonal communication) objects to the expression that the community was “led by” Gangottara: “this
makes it sound like she’s in charge of the entire assembly, which would be an amazingly singular state-
ment (a lay woman leading the sarhgha?) in a Mahayana sitra if so. I would instead read this as meaning
simply that she was ‘pre-eminent’ (presumably pre-eminent among lay women is what is meant, but I
won't push the point, since the sitra is not explicit—and perhaps is just being sloppy—on this point).
‘Lead’ suggests that she had an active role in organizing, mobilizing, and perhaps even teaching the com-
munity. All of the relevant Chinese and Tibetan terms, however, can be understood in the sense of simply
‘pre-eminent, foremost.”
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. bcom ldan 'da’s kyis bka’ stsal pa’ | ngas mngon
bar dran te | sngon 'da’s pa'l dus su gnas 'dir de
bzhin gshegs pa stong de Ita bu'i chos bshad de |
’khor 'dus pa de dag kun du yang so so nas dge
bsnyen ma gang ga'i mchog ces bya ba dag gtso

bor gyur pas |

<The Buddha said: “l am mindful* that in the past
one thousand Tathagatas also preached such a
teaching in this place. Their assemblies each
respectively also had a female lay disciple Ga-
ngottara as its head.”

< The Blessed One said: “I recall* that in past
times, a thousand tathagatas taught such a teach-
ing in this spot. Each and every one of their
assemblies was respectively led by* a female lay
disciple called Gangottara.
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adge bsnyen ma de dag dang | ’khor 'dus pa rnams
chos thos nas | thams cad khyim nas khyim myed
par rab du byung bas | lhag ma byed pa’i mya ngan
las 'da’s pas yongs su mya ngan las 'da’s par gyur
to]

a4 “Those female lay disciples and the great
assemblies, having heard this teaching, all re-
nounced the household life, and obtained ex-
tinction in nirvana without remainder.”*

a “Those female lay disciples and those assem-
blies having heard the teaching, all renounced
the home for the homeless life, and attained
parinirvana in nirvana without remainder.”*

d)

the realm of nirvana without remainder of the aggregates: K phung po lhag ma med pa’i mya ngan las das
pa’i dbyings, C R 85, Dh lhag ma byed pa’i mya ngan las ‘da’s pa, nirvana without remainder [the
reading ma byed is clear, but perhaps an error for myed?]. CDh without doubt represent nirupadhisesa- or
anupadhisesa-nirvana. In K only Nv read with lhag ma, equivalent for Sesa, although it evidently originally
stood also in Dd and has been added below the line in Pj. Either only these witnesses preserve the correct
original rendering (which seems perhaps more likely to me), or their mutual source has (hyper)corrected
the text, to bring it into line with the standard equivalent as found for instance in the Mahavyutpatti

(§1727), in which phung po lhag ma med pa’i mya ngan las das pa is cited as the equivalent of nirupadhi-
Sesanirvana. So far as I know, the form we find in the other witnesses is not attested elsewhere.

We should also note that K has only the female lay disciples attain nirvana, while CDh extend this to the com-
munities as well; this may represent a recensional difference, or some ideologically motivated change. See

n. 42 above in the Introduction to this chapter.
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. de nas bcom ldan 'das la tshe dang 1dan pa
kun dga’ bos 'di skad ces gsol to | bcom ldan 'das
chos kyi rnam grangs 'di’i ming ci lags | 'di ji ltar
bzung bar bgyi |

. Then the Venerable Ananda asked the Blessed
One: “Blessed One, what is the name of this
exposition of the teaching? How should we
hold it in mind?”

» bcom ldan 'das kyis bka’ stsal pa | kun dga’ bo
chos kyi rnam grangs 'di ni dri ma med pa zhes
bya ste | 'di dri ma med pa zhes bya bar zung
shig |

» The Blessed One said: “Ananda, this exposi-
tion of the teaching is called ‘Stainless’;* hold

»m

it in mind as ‘Stainless.

a

)

suitra/exposition of the teaching: C &%, Dh chos kyi rnam grangs (usually a rendering of *dharmaparyaya).
Despite what might appear to be different vocabulary here, I think that until we obtain a better overall
picture of translation equivalents and language use it is wrong to make any assumptions about whether
the translators of Dh might have had some other source in mind than one which read 4%. That we usually
think of this as some sort of “equivalent” of siitra, and that we normally think of the Tibetan equivalent
of siitra as mdo (sde) may say more about us than about actual usages.

b)

Stainless/Stainless Purity: K dri ma med pa, C §3/5775:5, Dh dri ma myed pa’i rnam par dag pa. X probably
represents something like vimala, while C and Dh conceivably could render vaimalyavisuddhi or vaimalya-
parisuddhi, as attested in the Ratnagotravibhaga (Johnston 1950: 80.16 and 34.13 respectively).
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. bcom ldan 'da’s la tshe dang ldan ba kun dga’
bos 'di skad ces gsol to | bcom ldan 'da’s chos kyi
rnam grangs 'di ni mying ci lags || bdag cag gis ci
Itar gzung bar bgyi ||

. Ananda said to the Buddha: “What should we
call this siitra?* How shall we hold it in mind?”

. The Venerable Ananda asked the Blessed One:
“Blessed One, What is the name of this exposition
of the teaching?* How shall we hold it in mind?”

LS TR BEEE S o DL

BT E R o)

, bcom Idan 'da’s kyis bka’ stsal pa || chos kyi rnam
grangs 'di ni dri ma myed pa’i rnam par dag pa
zhes bya ste | mying de ltar khyod kyis gzung par
bya'o ||

» The Buddha said: “This suitra is called ‘Stainless
Purity.* Under this name you should hold it in
mind.”

» The Blessed One said: “This exposition of the
teachings is called ‘Stainless Purity’;* you should
hold it in mind with such a name.”
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§16

a choskyi rnam grangs'di bstan pa na | dge slong
bdun brgya dang | dge slong ma bzhi brgya len
pamed par zag pa rnams las sems rnam par grol

lo ||

2 When this exposition of the teaching had
been taught, seven hundred monks and four
hundred nuns, their minds free from clinging,
became liberated from the corruptions.*

» de nas 'dod pa na spyod pa dang | gzugs na
spyod pa’i lha'i bu rnams kyis lha’i me tog rnams
dang | tsan dan gyi phye ma rnams mngon par
sprul te | bcom Idan ‘das la gtor nas tshig 'di skad
ces . 'di Itar grong khyer mnyan yod na | dge
bsnyen ma 'dilta bu gnasla | de de bzhin gshegs
pa dang lhan cig smra yang | de’i lus ngal bar
yang mi 'gyur ba dang |

» Then, the divinities belonging to the desire
realm and those belonging to the form realm
conjured up heavenly flowers and sandalwood
powders, and having strewn them on the
Blessed One, they spoke saying: . “In the town
of Sravasti lives such a female lay disciple who,
even though she spoke together with the Tatha-
gata, did not experience physical exhaustion.”

a)
their minds free from clinging, became liberated from the corruptions: K len pa med par zag pa rnams las

.....

b)

exclaimed: Dh comes in §16d: ched du brjod pa ched du brjod par gyur to, *udanam udanayati.

c

)

did not experience physical exhaustion/attained [the state of] fearlessness: K lus ngal bar yang mi gyur
ba, perhaps reflecting something like *kayaklamatha. The parallel in C has {54REFT B, ‘attained [the state
of | fearlessness, Dh myi jigs pa thob par gyur ba, this perhaps representing vaisaradya(-prapta). I do not
believe that the two characterizations in K and C can go back to a common source. As Paul Harrison sug-
gests, this may refer to the four modes of fearlessness/self-assurance.
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a chos kyi rnam grangs 'di bstan pa na | dge slong
bdun brgya’ dang | dge slong ma bzhi brgya zag pa
rnams gtan zad nas | sems rnam par grol ba thob

par gyur to ||

2 When this siitra was preached, the assembly
of seven hundred monks and the assembly of
four hundred nuns, their corruptions completely
exhausted, obtained liberation of mind.

2 When this exposition on the teaching had been
taught, seven hundred monks and four hundred
nuns, their corruptions completely destroyed,
attained liberated minds.

NS PN R W G N
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p, de’i tshe 'dod pa’'i khams kyi lha'i bu rnams lha'i
me tog gya nom ba rnam pa sna tshogs mngon
bar sprul nas | bcom ldan 'da’s la mngon bar gtor
te | 'diskad du . dge bsnyen ma 'di de bzhin gshegs
pa la phan tshun lan 'debs shing myi 'jigs pa thob
par gyur ba ni shin du ngo mtshar che ste |

» At that time, the divinities of the realm of desire
artificially created various wondrous heavenly
flowers and scattered them over the Buddha.
They said: .
ingly wonderful; she is able to engage in question
and answer together with the Tathagata, attain-
ing [the state of] fearlessness.*

“This female lay disciple is exceed-

» At that time, the divinities of the desire realm
artificially created a variety of pleasing heavenly
flowers, and broadcast them on the Blessed One.
They exclaimed:* . “That this female lay disci-
ple engaged in dialogue back and forth with the
Tathagata and attained [the state of] fearless-
ness” is extremely wonderful!
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§

16

ajiltar yang gang ga’'i mchog 'di sngon gyi rgyal
bala lhag par bya ba byas shing | dge ba’i rtsa ba
bskyed pa dang | yun ring po nas dge ba spyad
pa dang | yun ring po nas tshangs par spyad pa
dang | sangs rgyas mang po la bsnyen bkur byas
pa 'di ni ngo mtshar to zhes smras so ||

a “Since this Gangottara performed services for
past victors,* planted roots of virtue, since long
ago performed good deeds, since long ago prac-
ticed the holy life, and made offerings to many
buddhas—this is marvelous!”

. bcom Idan 'das kyis bka’ stsal pa | Iha’i bu dag
de de bzhin te | 'di ni sngon gyi rgyal ba la lhag
par bya ba byas pa | dge ba’i rtsa ba bskyed pa |
yun ring du tshangs par spyad pa la gnas pa'o ||

. The Blessed One said: “O divinities, exact-
ly! She performed services for past victors,
planted roots of virtue and practiced the holy
life for a long time.”

¢)

SILK

performed services for past victors: K sngon gyi rgyal ba la lhag par bya ba byas pa, attested in the Suvarna-
bhasottama (Nobel 1937: 68.9) as purvajinakrtadhikara, while in the Lalitavistara (Lefmann 1902: 393.6, in

verse) we find the virtually identical purimajinakrtadhikara.
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4 'dis ni sngon de bzhin gshegs pa tshad myed
pa snyed la bsnyen bkur dang || rim 'gro dang |
mchod pa byas nas | dge ba’i rtsa ba bskyed pa yin
no zhes ched du brjod pa ched du brjod par gyur
to |

a “This person previously brought herself close
to innumerable buddhas, worshipped them and
planted roots of virtue.”

a “She earlier honored innumerable tathagatas,
served them, and made offerings to them, plant-
ing roots of virtue!”
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§17

. bcom ldan 'das kyis de skad ces bka’ stsal nas |
dge bsnyen ma gang ga'i mchog dang | lha dang
mi dang | lha ma yin dang | dri zar bcas pa’i ’jig
rten yid rangs te | bcom ldan 'das kyis gsungs pa
la mngon par bstod do ||

. After the Blessed One had spoken thus,
the female lay disciple Gangottara and the
whole world—gods, men, titans, and heavenly

musicians—rejoiced, and delighted in what
the Blessed One had said.

a)
heavenly musicians: C actually transcribes something equivalent to gandharva.
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. bcom ldan 'das kyis de skad ces bka’ stsal nas ||
dge bsnyen ma gang ga'i mchog dang | lha dang |
myi dang | lha ma yin dang | dri zar bcas pa’i ’khor
rnams bcom ldan 'da’s kyis gsungs pa la rab du
dga’ bas mngon bar bstod do ||

2 When the Buddha had finished preaching this
sttra, all [those present]—the female lay dis-
ciple Gangottara, and the gods, men, asuras,
heavenly musicians* and the rest—having heard
what the Buddha had preached, were delighted,
and received it in faith.

2 When the Blessed One had spoken thus, the
female lay disciple Gangottara and the assembly
consisting of gods, humans, asuras and heavenly
musicians, delighted by the preaching of the Bud-
dha, praised it.
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§18

. 'phags pa dkon mchog brtsegs pa chen po'i
chos kyi rnam grangs le’u stong phrag brgya pa
las | , gang ga'i mchog gis zhus pa’i le'u zhes bya
ste | . sum cu rtsa geig pa rdzogs so ||

. From the hundred thousand expositions of
the teaching of the Noble Great Collection of
Jewels, ,, the chapter called “The Inquiry of
Gangottara,” . number thirty-one, is complete.

§19

a I'gya gar gyi mkhan po dzi na mi tra dang | da
na shi la dang | zhu chen gyi lo tstsha ba ban
de ye shes sdes bsgyur cing zhus te | , skad gsar
bcad kyis kyang bcos nas gtan la phab pa || . shu
lo ka brgya dang beu'o ||

apb Translated and revised by the Indian pre-
ceptors Jinamitra and Danasila, and the chief
revisor Bandhe Ye shes sde, and finalized hav-
ing been put into the new terminology. . One
hundred and ten $lokas [in length].

SILK
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a 4 || || 'phags pa dkon mchog brtsegs pa chen
po’i mdo sde stong phrag brgya’ pa las || || , dge
bsnyen ma gang ga'i mchog gi 'dus pa rdzogs
s.ho ||

Scroll 98 of the Maharatankuta.

. From the hundred thousand sutras of the Noble
Great Collection of Jewels, 1, the section on the
Female Lay Disciple Gangottara is complete.
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4 Readings
41 Chinese Readings
Sigla:

F  Fangshan FLIHEK
Second Kory®d 1=

Pelliot 3354 lines v527—567.
Qisha f&HD

o e R

§o(a): fEIR] FEEREE =+— P I/ VET HBEREE
(b):P,Q: &

§2(a): fEJA] £ ] P fEDH B
(b): RABERENA S | P A S

§3(b): WEHIZ | P: WISE
§ 4(a): at the beginning of the section P has a red circle in line 53s5.

AEEER ] F: A E

§5 (b): WILABERT 1 F: 40 LARE
(c): WEHE ] P: W12
§6 (b): RZ 2 M | F: B2 /2 R [line break] {72 ]
§9(c): F5kes | P: 5 R

§12 (a): HETRE | K: 2 BETRE
(c): At the end of the section P has a red circle in line 557

§13 (a): 41 ] Q: 455
BEAL ] K BER

§14(a): [r]E | P: fu[[line break]Pu[#, at 558/559
IR S, | P o

§16(a): LL/ESR | P LEEE
(b): {E1E ] P: /& would come at bottom of line but is not visible
(c): SM¥T ] rrQ: BT
(d): fFEEMHFT ] P: @

§17(a): {BZE5E f7 | P: at least {82555 is absent; 5z would come at the bottom of the line and is
not visible
AN]P:D
HZRE B E RIRATE | P O

§18: P: &, but see §o(a)

4.2 Dunhuang Pelliot Tibétain 89 Manuscript Corrections
§1 (a): thos pa dus gcig na || | Ms: thos pa du gcig na ||
3 (a):1ta bu malags sam || ] Mms: ma added below line
4(b)
§8(g): chos thams cad ni | Ms: chos thams can ni

9 (a): bcom ldan 'da’s kyis ] ms: bcom ldan 'das kyis
(c): dper na | ms: dpen na

: mya ngan las 'da’s pa ] Ms: mya ngan las 'das’ pa

§10 (a): nga i bstan pa la | Ms nga "i bstan pa las
§11a: yongs su mya ngan las ] Ms: yongs su gya ngan las
snod sems skyed pas na | Ms: snod semd rkyed (?) pas na
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§15 (b): chos kyi rnam grangs ] ms: chos kyi rnams grangs

§16 (

§18
(b): gang ga't mchog gi 'dus pa ] Ms: gang ga'i mchog gi 'dus [erasure of ~14 characters] pa

a): chos kyi rnam grangs | Ms: chos kyi rnams grangs
a): dkon mchog brtsegs! pa | Ms: dkon mchog brtsags pa

4.3 Tibetan Kanjur Readings

Sigla:

A Tabo
Cz  Chizhi
D Derge

Dd Dodedrak

Dk Dongkarla

F  Phugbrag

Go Gondhla

Gt  Gangteng

He Hemis (1)

Hi Hemis (11)

] ’Jang sa tham/Lithang

N  Narthang
Np Neyphug
P Peking

Ph  Phugthar
Pj  Phajoding (1)
Pz  Phajoding (11)

R Ragya [only title collated]
S Stog

T  Tokyo

V  Ulan Bator

§o

a)

rgya gar skad du | ] ADGo: rgya gar skad du |; DDdPzR: phags pa dkon mchog brtsegs pa chen po’i
chos kyi rnam grangs le’u stong phrag brgya pa las le’'u sum cu rtsa gcig pa ste | gang ga'i mchog
gis zhus pa lung bstan pa | bam po phyed pa | rgya gar skad du | [DdR: bam po phyed pa | |; Ph:
"phags pa dkon mchog brtsegs pa chen po 'i chos kyi rnams grangs | le’u stong phrag brgya pa
las | le'u gsum bcu gcig pa ste | gang 'ga’'i mchog gi mdo’ | bam po byed do | rgya gar skad du |

arya gang god ta ra ba ri bri tstsha na ma ma ha ya na su tra | ] A: a rya gang god ta ra na su tra |;
CzDkGtNp: arya gang god ta ra pri tstsha ma ha ya na na ma su tra |; DR: arya ganggo tta ra ba
ri pri tstsha na ma ma ha ya na s tra |; DdPj: arya ganggotta ra pa ri pri tstsha na ma ma ha ya
na su tra |; FPh: arya gang god ta ra na ma su tra ||; Go: a rya gang god ta ra na ma su tra |; HeHi:
arya gang god ta ra na ma ma ha ya su tra ||; J: arya gang god ta ra ba ri pri tstsha na ma ma ha
yanasi tra |; NS: arya gang god ta ra pri tstsha ma ha ya na na ma s tra |; P: arya gang god tara
ba [written in 9 spaces: ri bri tstsha na ma ma ha ya na st tra|] ; Pz: arya ganggo tta ra pa ri pri
tstsha na ma ma ha ya na sa tra |; T: a rya gang god ta ra pri tstsha ma ha ya na na ma sa tra |; V:
arya gang god ta ra bri tstsha ma ha ya na nama s tra |
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b)

bod skad du | ] A: bod skad du ||

gang ga'i mchog gis zhus pa zhes bya ba theg pa chen po’i mdo | ] A: gang ga'i mchog ces bya ba'i
mdo |; DDdJPjPzR: gang ga'i mchog gis zhus pa zhes bya ba theg pa chen po’i mdo | [R: |]; F:
dkon mchog brtsegs pa chen po chos kyi rnam grangs le'u stong phrag brgya pa las gang gi'i
mchog ces bya ba'i mdo |; Go: gang 'ga’i mchog gis zhus pa zhes bya ba theg pa chen po’i mdo |;
He: gangga’i mchog gis zhus pa zhes bya ba theg pa chen po’i mdo [|; Hi: gangga'i mchog gis zhus
pa zhes bya ba theg pa chen po’i mdo |; N: gangga’i mchog ces bya ba’i mdo |; P: gang ga'i mchog
[cramped: gis zhus pa zhes bya ba theg pa chen po’i mdo |]; Ph: gang 'ga'i mchog gis zhus pa zhes
bya ba theg pa chen po’i mdo’ ||; V: gangga'i mchog ces bya ba'i mdo ||

0

‘tshal lo || ] V:tshalo ||

§1

a)

thos pa’i dus gcig na | | ACzDdDkGtHeJNpPjPzST: thos pa dus gcig na |; F: thos pa'i thos gcig na |

mnyan yod na | | ADDdJPjPz: mnyan yod na

tshal mgon med zas sbyin gyi kun dga’ ra ba na bzhugs te | | APh: tshal mgo myed zas sbyin gyi kun
dga’ ra ba na bzhugs te |; Go: tshal mgon myed zas sbyin pa gyi kun dga’ ra ba na bzhugs te |; Hi:
"tshal gon med zas sbyin gyi kun dga’ ra ba na bzhugs te |

b)

mnyan yod na | | DDdFHeJPjPz: mnyan yod na

dge bsnyen ma ] Ph: dge snyen maj; T: dge msnyen ma

gang ga'i mchog ces bya ba zhig gnas so | ] APh: gang 'ga’i mchog ces bya ba zhig gnas so |; DDdJPjPz:
gang ga'i mchog ces bya ba zhig gnas so |; HeNV: gangga’i mchog ces bya ba zhig gnas so ||; Hi:
gangga’i mchog ces bya ba zhig gnas so ||; P: gang g2'i mchog ces bya ba cig gnas so ||; T: gang ga'i
mchog ces bya ba zhig gnaso ||

<)

dge bsnyen ma | FPh: dge snyen ma

gang ga'i mchog ] APh: gang 'ga’'i mchog; DDdJPPjPz: gang ga'i mchog; F: gang gi'i mchog; HeNV:
gangga’i mchog; Hi: gangga'i mchog

mnyan yod nas byung nas | | DJPjPz: mnyan yod nas byung nas; Dd: nas byung nas rgyal bu written
in xsix spaces, but no erasure visible; Ph: gnyan yod nas byung nas |

tshal mgon med zas sbyin gyi ] A: tshal | mgon myed zas sbyin gyi; Go: tshal mgon myed zas sbyin
gyi; He: tshal mgon med zas sbyin kyi; Ph: mtshal mgon myed zas sbyin gyi; V: tshal mgon med
zas sbyin gyis

kun dga’ ra ba ga la ba der | pP: kun dga'’i ra ba ga la ba der; F: kun dga’ ra ba na ga la ba der; He:
kun dga’' ra ba gala de

song ste phyin nas | | A: song ste | phyind nas |; DDdPPjPz: song ste phyin nas; Go: song te phyind
nas; J: song ste [7 space] phyin nas

mgo bos | Hi: mgo bo

‘tshal te | | CzDDdDkGtJNpPjPzS: 'tshal te; Hi: tshal te |; T: 'tshal te ||

phyogs gcig tu’dug go | | AFHeNT: phyogs geig tu 'dug go ||; Hi: phyogs cig tu 'dugo |; P: phyogs gcig
du’dug go |
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§2

a)

phyogs gcig tu 'dug pa dang | ] P: phyogs gcig du 'dug pa dang |

mkhyen bzhin du ] A: mkhyend bzhin du; Go: mkhyend bzhin du |; HeHiP: mkhyen bzhin du |; Ph:
mkhyend bzhin tu |

dge bsnyen ma ] Ph: dge snyen ma

gang ga'i mchog la | | A: gang ga'i mchog la; DDdJPjPz: gang ga'i mchog la; F: gang gi'i mchog la;
He: gangga’i mchog la; Hi: gangga'i mchog la; Nv: gangga’i mchog la |; P: gang ga'i mchog la |; Ph:
gang 'ga’i mchog la

gang ga'i mchog khyod da gzod ] DDdJPPj: gang g&'i mchog khyod da gzod; Go: gang ga'i mchog
khyod da bzod; He: gangga'i mchog khyod da gzod; Hi: gangga’i mchog khyod da gzod; Nv:
gangga'i khyod da gzod; Ph: gang 'ga’i mchog khyod da bzod

gang nas ‘ongs shes smras so || ] A: gang nas ‘ongs shes rmas so ||; CzZDkGtNpS: gang nas ‘ongs shes
smras |; DDdFPPz: gang nas ‘ongs zhes smras so ||; Go: gang nas 'ongs zhes rmas so |; Hi: gang
‘ongs shes smras so ||

b)

gang ga'i mchog gis gsol pa | | AGo: gang ga'i mchog gis gsold pa |; DDdJPjPz: gang ga'i mchog gis
gsol pa |; He: gangga’i mchog gis gsol pa; Hi: gangga’i mchog gis gsol pa; Nv: gangga’i mchog gis
gsol pa |; P: gang ga'i mchog gis gsol ba ||; Ph: gang 'ga’i mchog gis gsold pa |

¢)

gang zhig gis | Ph: gang zhig gyis

sprul pa la smras te | ]| AGoPh: spruld pa la rmas te |; F: sprul pa la smas te |; HeHi: sprul pa la dris
te |; Nv: sprul pa la smras te

da gzod gang nas 'ongs shes de skad bgyis na | | DDdJPjPz: da gzod gang nas 'ongs zhes de skad
bgyis na; Go: da bzod gang nas 'ongs shes de skad bgyis nas |; HeP: da bzod gang nas ’ongs shes
de skad bgyis na |; Hi: da bzod gang nas ’ongs shes de skad smras na |; Ph: da bzod gang nas ’ongs
shes de skad bgyis na

ji skad lan ’debs par 'gyur lags | ] FPhT: ci skad lan 'debs par 'gyur lags |; HeHi: ji skad lan 'debs par
‘gyur |; Np: ji skad len 'debs par 'gyur lags |; P: ji skad lan 'debs par 'gyur lags ||

d)

bcom Idan 'das kyis bka’ stsal pa | ]| AGoPh: bcom ldan 'das kyis bka’ stsald pa |; F: bcom ldan 'das
kyi bka’ stsal pa |; P: bcom ldan 'das kyis bka’ stsal ba ||

gang ga'i mchog | APh: gang 'ga’i mchog; DDdJPPjPz: gang g@’i mchog; F: gang gi mchog; HeNV:
gangga'i mchog; T: gang ga'i phyegs mchog

sprul pa la ni ‘greng ba med | | GoPh: spruld pa la ni 'greng ba myed |; P: sprul pa la ni 'greng pa
med |; T: sprul pa la ni 'greng pa te |

'dug pa med | ] AGoPh: 'dug pa myed |; HeHi: 'dug pa med; P: 'dug ba med |

nyal ba med | | AGoPh: nyal ba myed |; P: nyal ba med

'ong ba med | | AGoPh: 'ong ba myed |; HeHi: 'ong ba med; T: 'ongs ba med |

'gro ba med | | AGoPh: 'gro ba myed |

’chi 'pho med | | AGoPh: ‘chi pho myed |; HeHi: ‘chi ‘pho med

skye ba med na | ] APh: skye ba myed na |; CZDDdDkGtHeHiJNpPjPzST: skye ba med na; Go: skye
ba myed na

'di nas 'ongs so | AHe: 'di nas 'ongs; Go: 'di nas 'das so; Hi: 'di nas 'ongs; Ph: 'di nas 'das so [|; V: 'di nas
‘ongso
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zhes de ci zhig ston par ‘gyur | ] A: shes ci zhig stond par 'gyur; Go: zhes de ji zhes stond par ‘gyur |;
He: shes de ci zhig ston par 'gyur |; Hi: shes de ci zhig ston bar ’gyur |; P: zhes de ci zhig ston par
‘gyur ||; Ph: zhes de ci zhig stond par ‘gyur | ; V: zhes de ci zhig ston par ‘gyur ||

§3

a)

gang ga’i mchog gis ] APh: gang 'ga’i mchog gis; DDdJPjPz: gang ga'i mchog gis; F: gang gi'i mchog
gis; HeNV: gangga’i mchog gis; Hi: gangga’i mchog gis

gsol pa | | AGoPh: gsold pa |; HeHi: gsol pa; P: gsol pa ||

ci chos ] J: [1~2 spaces] chos

sprul pa Ita bu ] AGoPh: spruld pa Ita bu; F: sprul Ita bu

ma lags sam | | ADDdFHeHiJNV: lags sam |; GoP: lags sam ||

b)

bka’ stsal pa | ] AGoPh: bka’ stsald pa |

gang ga'i mchog | APh: gang 'ga’i mchog; DDdJPPjPz: gang ga'i mchog; F: gang gi'i chog; HeNV:
gangga'i mchog; Hi: gangga’i mchog

de bzhin no || ] GoJ: de bzhin no |; HeHi: de de bzhin no |; T: de bzhino ||

<)

gsol pa | | APh: gsold pa |; FHeHi: gsol pa; Go: gsold pa

gal te ] GoP: gal te |

sprul pa Ita bu lags na | ]| AGoPh: spruld pa Ita bu lags na |; He: sprul ba Ita bu lags na |

gang ga'i mchog | DDdJPPz: gang ga'i mchog; F: gang gi'i mchog; HeHi: gangga’i mchog; Nv: gangga'i
mchog; Ph: gang 'ga’i mchog

da gzod | F: gzod da; HeHiPPhS: da bzod; J: [1 space] da gzod

‘ongs zhes | AFGoHeHiNPhV: 'ongs shes; J: ‘ong shes

ci’i slad du rma | ] AHeHi: ci’i slad du rma |; CzDDdDkGtJNpPhPjPzS: ci’i slad du smra |; F: ci'i
slad du |; Go: ji slad du rma ||; Nv: ci’i slad du smras |; P: cii slad du gsung ||; T: ci'i sladu

smra |

§4

a)

bka’ stsal pa | | APh: bka’ stsald pa |; F: bka’ bstsal pa |; HeHi: bka’ stsal pa

gang ga'i mchog | DDdJPPjPz: gang ga'i mchog; F: gang gi'i mchog; HeNV: gangga’i mchog; Hi:
gangga’i mchog; Ph: gang 'ga’i mchog; T: ganga’i mchog [Having to rely on my old notes of T,
which I made in romanization, I am now not entirely sure what I meant to transcribe here]

sprul pa ni ngan song du mi ’gro | | APh: spruld pa ni ngan song du myi ’gro |; Go: spruld pa ni ngan
song du myi 'gro |; Hi: sprul pa ni ngan song du mi 'gro ||; T: sprul pa ni ngan song du mi 'gro | [4
spaces];

mtho ris su mi ‘gro | | AGoPh: mtho ris su myi 'gro; HiPj: mtho ris su mi gro ||

yongs su mya ngan las 'das par migro na | ] A: yongs su mya ngan las 'da’ bar myi 'gro na |; DDdJPjPz:
yongs su mya ngan las ’das par mi 'gro na; Go: yongs su mya ngan las 'da’ par myi 'gro na |; Ph:
yongs su mya ngan las 'das par myi 'gro na; Tv: yongsu mya ngan las 'das par mi 'gro na |

ci gang ga'i mchog kyang ] CzS: gang ga'i mchog kyang |; DDdJPPjPz: ci gang ga'i mchog kyang; F: ci
gang gi'i mchog kyang; Gt: gang ga'i mchog kyang; HeNV: ci gangga'i mchog kyang; Hi: ci gangga'i
mchog kyang; Ph: ci gang 'ga’i mchog kyang
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ngan song du mi ‘gro | | AGo: ngan song du myi ‘gro |; F: ngan song du mi 'gro ||; Ph: ngan song du
myi 'gro ||

mtho ris su mi ‘gro | | AGo: mtho ris su myi 'gro |; Ph: mtho ris su myi 'gro |; V: mtho risu mi ‘gro |

yongs su mya ngan las 'das par mi 'gro 'am | ] A: yongs su mya ngan las 'da’ bar myi 'gro 'am [; Fv:
yongsu mya ngan las ’das par mi ‘gro 'am |; GoPh: yongs su mya ngan las 'das par myi 'gro 'am |;
P: yongs su mya ngan las 'das par mi 'gro 'am ||

b)

gang ga'i mchog gis | DDdJPjPz: gang ga'i mchog gis; F: gang gi'i mchog gis; Go: gang 'ga’i mchog gis;
HeNTV: gangga’i mchog gis; Hi: gangga'i mchog gis; Ph: gang 'ga’i mchog gis

gsol pa | | APh: gsold pa |; F: gsol po |; Go: gsold pa |; HeHi: gsol pa; P: gsol pa ||

gal te | P: gal te |

gang ga'i mchog | APh: gang 'ga’i mchog; DDdJPPjPz: gang g&'i mchog; F: gang gi'i mchog; Hi:
gangga’i mchog; NTV: gangga'i mchog

sprul pa’i rang bzhin las gzhan ] AGoPh: spruld pa’i rang bzhin las gzhan; J: sprul ba'i rang bzhin
las gzhan

lags par mthong na ni | | DDdJPjPz: lags par mthong na ni; P:legs par mthong na ni ||

dge bsnyen ma gang ga'i mchog ] A: dge bsnyen ma gang 'ga’i mchog [below here and above the next
bsnyen ma gang is an interlinear addition: ma mthong ste |; it is not clear where this belongs];
DJPj: dge bsnyen ma gang ga'i mchog; He: dge bsnyen ma gangga’i mchog; Hi: dge bsnyen ma
gangga'i mchog; Nv: dge bsnyen ma gangga'i mchog |; P: dge bsnyen ma gang ga'i mchog |; Ph:
dge bsnyen ma gang 'ga’'i mchog

ngan song du mchi ba’am | | DDdJPjPz: ngan song du 'chi ba 'am; Nv: ngan song du ’gro ba’am |; P:
ngan song du 'chi baam |

mtho ris su mchi ba 'am | | DDdJPjPz: mtho ris su mchi ba 'am; F: &; P: mtho ris su 'chi ba am |; T:
mtho risu mchi ba’am |

yongs su mya ngan las 'das par | Tv: yongsu mya ngan las 'das par

mchi ba ma lags so zhes | | A: mchi ba ma lags so | zhes; CZDDdDkGtJNpPjPzS: mchi ba ma lags
so zhes; GoHeHi: mchi ba ma lags so || zhes; NTV: mchi ba ma lagso zhes; P: 'chi ba ma legs so
zhes |; Ph: 'chi ba ma lags so || zhes

¢)

bdag sprul pa dang bstun du yang ] AGo: bdag spruld pa dang bstund tu yang; CzDkGtS: bdag sprul
pa dang bstun du’ang; FHeHiT: bdag sprul pa dang bstun tu yang; J: bdag sprul pa dang bstun
pa yang; Nv: bdag sprul pa dang | bstan du’ang; Np: bdag sprul pa dang | bstun du’ang; P: bdag
sprul pa dang bstan du yang; Ph: bdag spruld pa dang stund tu yang

mi rung lags na | | AF: rung lags na |; GoPh: myi rung lags na |; Hi: mi rang lags na |; Nv: mi rung lags
na |; P: rung legs na ||

bdag gis ni | DDdPjPz: bdag gis; P: bdag gis ni |

dge bsnyen ma ] Go: dge bsnyen pa ma; Ph: dge snyen ma

gang ga'i mchog ] DDdJPPjPz: gang ga'i mchog; F: gang gi'i mchog; HeNTV: gangga’i mchog; Hi:
gangga’i mchog; Ph: gang 'ga’i mchog

sprul pa’i rang bzhin las ] AGoPh: spruld pa’i rang bzhin las; J: sprul ba’i rang bzhin las; Nv: sprul
pa’i rang bzhin nas

gzhan lags par ma mthong ste | | FT: gzhan lags par mthong ste |; P: gzhan lags par ma mthong ste

de Itar bdag gis | Go: de ltar bdag gyis; Ph: de Itar bdag gis [bdag written in 1 letter space]; T: bdag
de Itar bdag gis
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ma mthong na | | A: de Itar ma mthong na |; DDdJPjPz: ma mthong na; HeHi: ma thos na |

dge bsnyen ma ] FPh: dge snyen ma; V: bge bsnyen ma

gang ga'i mchog ] A: [folio torn] 'ga’i mchog; DDdJPjPz: gang ga’i mchog; HeNTV: gangga'i mchog;
Hi: gangga'i mchog; P: gang ga'i mchog |; Ph: gang 'ga’i mchog

ngan song du mchi ba 'am | ] Go: ngan song du mchi 'am |; P: ngan song du 'chi ba am |; Ph: ngan
song du mchi’ ba’am |

mtho ris su mchi ba’am | ] Go: mtho ris su mchi pa 'am |; P: mtho ris su 'chi ba 'am |; Tv: mtho risu
mchi ba’am |

yongs su mya ngan las 'das par mchi ba | F: yongs su mya ngan las 'das par mchi ba am |; Np: yongs
su mya ngan las 'das par 'chi ba; T: yongsu mya ngan las 'das par mchi ba; V: yongsu mya ngan
las 'das par 'chi ba

zhes ji skad bstan par bgyi | ] A: zhes ji skad bstand par bgyi |; F: zhes ji skad bstan bar bgyi |; Go:
zhes ji skad stand par bgyi |; HeHi: zhes ji skad ces bstan par bgyi |; P: zhes ji skad bstan par
bgyi ||; Ph: zhes ji Itar bstand par bgyi |

d)

de Ita lags kyis kyang | ]| ADDdJPhPjPz: de Ita lags kyis kyang; Go: de Itar lags kyis kyang |

g.yo ba dang | rlom sems dang | ] Go: g.yo’ ba dang | rlob sems dang |; Hi: g.yo ba dang | rlom serns
dang | ; P: g.yo [cramped: ba dang rlom] sems dang |; Ph: g.yo ba dang rlom sems dang |

bskyod pa dang | ] T: skyod pa dang

spros pa mchis na | | A: spros pa [ folio torn]; DDdGoJPj: spros pa mchis na; Nv: spros pa ma mchis
na |

'di snyam du ] A: [ folio torn, but not enough space for jiltar] 'di snyam du; DDdJPjPz: ji ltar 'di snyam
du; P: [cramped: ji Itar 'di] snyam du

bdag ] HeHi: bdag du bdag

ngan song du 'gro ba’am | ] A: ngan song du mcho ba 'am |; T: ngan song du 'gro bar ’am |; V: ngan
song du ’gro ba 'am |

mtho ris su 'gro ba’am | ] F: mthod ris su 'gro ba ’am |; Go: &; P: mtho rigs su ’gro ba’am |; Hi: mtho
ris su ’gro ba 'am | mtho ris su 'gro ba 'am |; Ph: mtho’ ris su ’gro ba 'am |; T: mtho risu 'gro ba’am |

yongs su mya ngan las 'das par | Fv: yongsu mya ngan las 'das; T: yongsu mya ngan las

‘gro ba'o snyam du ] F: 'gro ba'o | snyam du; T: 'gro ba’o zhe snyam du

sems lags te | ] Dd: sems lags ste |; FP: sems lags te ||

mya ngan las 'das pa’i dbyings ni | A: mya ngan las 'das pa’i dbyings na |; NPv: mya ngan las 'das pa'i
dbyings ni |

nams kyang | P: nam yang

ngan song du mchi ba’am | ] D: ngan song du mchi pa’am |; P: ngan song du 'chi ba’am |; Ph: ngan
song du mchi’ ba’am |

mtho ris su mchi ba’am | ] A: mtho ris [ folio torn] ba’am |; Go: mtho ris su mchi ba’am |; N: mtho
risu mchi ba 'am; P: mtho ris su 'chi ba’am |; Ph: mtho’ ris su mchi ba 'am |

yongs su mya ngan las 'das par | FTV: yongsu mya ngan las 'das par

mchi ba ma lags te | | A: mchis pa ma lags te |; P: 'chi ba ma lags ste ||

dge bsnyen ] Ph: dge snyend

gang ga'i mchog | APh: gang 'ga'i mchog; DDdJPPjPz: gang ga'i mchog; HeNTV: gangga’i mchog; Hi:
gangga’i mchog

kyang de lta bu'i dbyings can lags so || ] F: de Ita bu'i dbyings can lags so ||; Hi: kyang de Ita bu'i
dbyings can lags so |; P: kyang de Ita bu'i dbyings can legs so ||; T: kyang de Ita bu'i dbyings can
lagso ||
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§5

a)

bka'’ stsal pa | ] AGo: bka’ stsald pa |; P: bka’ stsal pa ||; Ph: bka’ stsald pa

gang ga'i mchog | APh: gang 'ga’i mchog; DDdJPPjPz: gang ga'i mchog; HeNV: gangga’i mchog; Hi:
gangga’i mchog

khyod ci | Go: khyod

yongs su mya ngan las 'das pa la | A: yongs su [ folio torn] las’das pala

yang dag par ma zhugs sam | | GoP: yang dag par ma zhugs sam ||

b)

gsol pa | | A: gsold pa |; HeHiF: gsol pa; P: gsol pa |; Ph: gsold pa

su zhig gis | F: su zhig gis

mi skye ba la rmas te | ] AGoPh: myi skye ba la rmas te |; CzZNPz: mi skye ba la smas te |; DPV: mi
skye ba la sbras te |; DdJPj: mi skye ba la smras te |; HeHi: mi skye ba la dris te |

yongs su mya ngan las ’das pala ] DGoHeST: yongs su mya ngan las 'das ba la; P: yongs su mya ngan
la [space] 'das ba la; V: yongsu mya ngan las 'das pa la

ma zhugs sam | | CzDkGoGtHeHiNNpSTV: ma zhugs sam; DDd(pc)JPjPz: yang dag par ma zhugs
sam; P: yang dag par ma zhugs sam | [after la (see above) all written in 13 spaces]

zhes de skad bgyis na | | DDdJPjPz: zhes de skad bgyis na; F: zhes de skad ces bgyis na |; He: zhes
de skad smras na; Hi: de skad smras na |

lan 'debs par 'gyur lags | | HeHi: lan 'debs par ‘gyur ba lags; P: lan 'debs bar 'gyur lags sam ||; Ph: lan
'debs bar 'gyur lags sam |

)

bcom ldan 'das kyis ] A: beo[ folio torn] ’das kyis

bka’ stsal pa | ] A: bka’ stsald pa ||; Go: bka’ stsald pa |; P: bka’ stsal pa |; Ph: bka’ stsald pa

gang ga'i mchog | DDdJPjPz: gang ga'i mchog F: gang gi'i mchog; HeNV: gangga’i mchog; Hi: gangga’i
mchog; Ph: gang 'ga’i mchog

mi skye ba zhes bya ba ni | AGoPh: myi skye ba zhes bya ba ni; F: mi skye ba zhes bya ba ni |; T: mi
skye ba ni

mya ngan las 'das pa’i tshig bla dags yin na | ] A: mya ngan las 'das ba'i tshig bla dags yin na |; DdHe-
HiJPjPz: mya ngan las 'das pa'’i tshig bla dags yin na; N: mya ngan las 'das pa’i tshig bla dwags [?]
yinna |

de ci zhig lan 'debs par ‘gyur | ] jP: de ci zhig lan 'debs par 'gyur ||; Nv: de ni ci zhig lan 'debs par
‘gyur |; Np: de ci zhig len 'debs par ‘gyur |

d)

gang ga'i mchog gis | APh: gang 'ga’'i mchog gis; DDdJPPjPz: gang ga'i mchog gis; F: gang gi'i mchog
gis; HeNV: gangga’i mchog gis; Hi: gangga'i mchog gis

gsol pa | ] AGo: gsold pa |; HeHi: gsol ba; PT: gsol pa [|; Ph: gsold pa

bcom ldan 'das ci | He: bcom ldan 'das

chos thams cad ] JPj: chos thams cad ni

mya ngan las 'das pa ] DP: ni mya ngan las 'das pa

dang mtshungs pa lags sam | ] A: dang mtshungs lags sam |; F: dang mtshungs pa ma lags sam |; Hi:
dang mtshungs pa lags sam ||; Nv: dang | mtshungs pa lags sam |; P: dang mtshungs [space] lags
sam

e)

bka’ stsal pa | ] A: bka’ stsald pa [; F: bka’ skal pa |; GoPh: bka’ stsald pa; P: bka’ stsal pa ||
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gang ga'i mchog | DDdJPPjPz: gang ga'i mchog; F: gang gi'i mchog; He: gangga’i mchog de de bzhin
te |; Hi: gangga’i mchog; Nv: gangga’i mchog; Ph: gang 'ga’i mchog

de de bzhin te | ] Go: de bzhin te |; Ph: de de bzhin te

dang mtshungs so || ] T: dang mtshungso ||; V: mtshungs so ||

§6

a)

gsol pa | ] AGo: gsold pa |; HeHi: gsol pa; P: gsol pa ||; Ph: gsold pa

bcom ldan 'das | Ph: bcom ldan

gal te chos thams cad ] P: [space] gal te chos thams cad; Ph: gal te gal te chos thams cad

dang mtshungs pa lags na | | DDdJPjPz: dang mtshungs pa lags na; Nv: dang | mtshungs pa lags
na |; T: dang mtshungs pa lags lags na |

gang ga'i mchog | DDdJPPjPz: gang ga'i mchog; F: gang gi'i mchog; HeNV: gangga’i mchog; Hi:
gangga’i mchog; Ph: gang 'ga’i mchog

khyod ] Ph: @

yongs su mya ngan las 'das pa la | F: yongsu mya ngan las 'das pa la; Go: yongs su myi ngan las 'das
pa la; Tv: yongsu mya ngan las 'das pa la

yang dag par ma zhugs sam | F: ma zhugs sam |; Pv: yang dag par ma zhugs sam |

zhes nga ci zhig rma te | | A: zhes da ci zhig rma ste |; CZDkGtJNNpPjSV: zhes da ci zhig smra ste |;
DDdPz: zhes nga ci zhig smra ste |; F: zhes nga ci zhig rma ste |; GoPh: zhes de ci zhig rmas te |;
HeHi: zhes de ji zhig smras te |; P: zhes nga ci zhig smras te ||; T: zhes ci zhig smra ste |

b)

zhig gis | HeHi: zhig

sprul pa la rma ste | ] A: spruld pa la rma ste |; CZDDdDkGtJNNpPjPzSTV: sprul pa la smras te |; F:
sprul pa la rma ste |; GoPh: spruld pa la rmas te |; HeHi: sprul pa la smras te |; P: sprul ba la smra
[space] ste ||

yongs su mya ngan las 'das pa la ] A: yongs su mya ngan las 'das ba la; Fv: yongsu mya ngan las 'das
pa la; GtST: yongs su mya ngan las 'das par; Np: yongs su mya ngan 'das par; Ph: yongs su mya
ngan las ’das pa

yang dag par ma zhugs sam zhes | F: yang dag par ma zhugs sam | zhes; P: yang dag par ma zhugs
sam zhes |; Ph: yang dag par zhus sam | zhes; T: ma zhugs sam zhes

de skad bgyis na | ] DDdJPjPz: de skad bgyis na; FNV: de skad ces bgyis na |

ji skad lan 'debs par ‘gyur lags | ] FGoT: ci skad lan 'debs par 'gyur lags |; He: ji skad lan 'debs par
‘gyur lags; Hi: ji skad lan 'debs pa lags; J: ji skad lan 'dabs par 'gyur lags |; P: ji skad lan 'debs par
‘gyur lags |; Ph: ci skad lan 'debs pa lags |

§7

a)

bka’ stsal pa | ] AGo: bka' stsald pa |; P: bka’ stsal pa |; Ph: bka’ stsald pa

gang ga'i mchog | APh: gang 'ga’'i mchog; DDdJPjPz: gang ga'i mchog; F: gang gi’ mchog; HeNV:
gangga’i mchog; Hi: gangga'i mchog

dri ba 'di ni dmigs pa med pa’o || ] A: dri ba 'di ni dmyigs pa myed pa’o ||; GoPh: 'dri pa 'di ni dmyigs
pa myed pa'o ||

b)

gsol pa | ] AGo: gsold pa |; HeHi: gsol pa; P: gsol pa ||; Ph: gsold pa
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ci bcom ldan 'das kyis | A: bcom ldan 'das kyis; Hi: ci added very small below line; Ph: ci bcom ldan
'das kyi

dmigs pa dang bcas pa’i rma bas ] A: dmyigs pa dang bcas pa’i rma bas; CZDDdDkGtJNNpPjPzSV:
dmigs pa dang bcas pa’i smra bas; F: dmigs pa dang bcas pa’i rma pas; Go: dmyigs pa dang bcas
pa’'i rma pas; HeHi: dmigs pa dang | bcas pa’i smra bas; Ph: dmyigs pa dang bcas pa’i rma bas |;
T: dmigs pa dang bcas pa’i smra ba'i [sa below ba]

rmas lags sam | | CzZDDdDkGtHeHiJNNpPjPzSTV: smras lags sam |; F: smas lags sam |; Go: rmas
lags sam ||; P: smras lags sam ||; Ph: rmas lags pasam [pa+sa+ma]]

¢)

bka’ stsal pa | | AGoPh: bka’ stsald pa |; F: bka’ stsal pa; P: bka’ stsal pa |

gang ga’i mchog | DDAJPPjPzT: gang ga'i mchog; F: gang gi'i chos; HeNV: gangga'i mchog; Hi:
gangga’i mchog; Ph: gang 'ga’i mchog

dri ba ] Ph: 'dri ba

dmigs pa med mod kyi | | APh: dmyigs pa myed mod kyi |; Go: dmyigs myed mod kyi |; HeHi: dmigs
pa med mod kyis |; P: dmigs pa med mod kyi ||

‘on kyang ] Ph: 'ond kyang

’khor 'di na ] GoP: ’khor 'di ni

rigs kyi bu'am | ] AFGoHeHiNPhV: rigs kyi bu'am

rigs kyi bu mo | HeHi: rigs kyis bu mo

'dul ba dag yod de | ] DJPjPz: 'du ba dag yod de |; P: 'du [1~2 spaces at line end] ba dag yod de |; T:
'dul ba dag yod de

de dag gi don chen por 'gyur bas dris so || | HeHi: de dag don chen por ‘gyur ba'i phyir dris so ||; Ph:
de dag ni don chen por 'gyur bas dris so ||; T: de dag gi don chen por 'gyur bas driso ||; V: de dag
gis don chen por 'gyur bas dris so ||

d)

de ci’i phyir zhe na | ] P: de ci’i phyir zhe na ||

gang ga’i mchog | APh: gang 'ga'i mchog; DDAJPPjPz: gang ga'i mchog; F: gang gi'i mchog; HeNV:
gangga'i mchog; Hi: gangga’i mchog

de bzhin gshegs pas ni | A: de bzhin gshegs pas ni; F: de de zhin gshegs pas ni; P: de bzhin gshegs
pas ni |; V: de bzhin gshegs pas ni

chos nyid ces bya ba yang ] CzS: chos nyid ces ba'ang; DkGtNp: chos nyid ces pa'ang

mngon par rdzogs par sangs ma rgyas na | | DFGoJPjPz: mngon par rdzogs par sangs ma rgyas na;
Dd: mngon par rdzogs par sangs ma rgyas na [space of one letter with three tshegs]

gang de las byung ba’i chos ] F: yang de las byung ba’i chos; Hi: gang las byung ba’i chos

yongs su mya ngan las 'das pa la | FTv: yongsu mya ngan las 'das pa la; S: yongs su mya ngan las 'das
pa

gnas pa lta ga la zhig yod || | CzGtHeHiSTV: gnas pa lta ga la zhig yod |; D: gnas palta gala yod ||; F:
gnas pa | Ita ga la yod |; JPjPz: gnas pa lta ga la yod |; Np: gnas pa [2~3 spaces] Ita ga la zhig yod |

§8

a)

gsol pa | ] AGo: gsold pa |; FHeHi: gsol pa; Ph: gsold pa

bcom ldan 'das kyis | P: bcom ldan 'das kyis |

chos nyid ces bgyi ba yang ] CzDkGtNpS: chos nyid ces bgyi ba’ang; F: chos nyid cis bgyi ba yang;
Ph: chos nyid ces bgyi ba yang |
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mngon par rdzogs par sangs ma rgyas te | | AT: mngon bar rdzogs par sangs ma rgyas te |; P: mngon
par rdzogs par rdzogs par sangs ma rgyas te |

de las | Hi: gang de las; Ph: de nas

Ita ga la zhig mchis par ‘gyur na | | DDdJPjPz: lta gang zhig mchis par gyur na; FHeHiPhS: 1ta ga la
zhig mchis par gyur na |; Nv: Ita ga la zhig mchis par 'gyur na |; P: Ita [5 spaces at beginning of
line] gala mchis par 'gyur na ||

bcom ldan 'das kyis | V: beoris kyis

byang chub kyi slad du ] J: byang chub gyi slad du; Np: byang chub [7 space] kyi slad du; P: byang
chub kyi slad du |

jiltar ] F: ci ltar; He: ji

yang dag par bsgrubs lags | | Go: yang dag par bsgrubs pa lags |; HeHi: yang dag par bsgrubs lags;
P: yang dag par bsgrubs lags ||

b)

bka’ stsal pa | ]| AGo:Ph bka’ stsald pa |; Hi: bka' ’stsal pa |; P: bka’ stsal pa ||

gang ga'i mchog | AGoPh: gang 'ga’i mchog; DDdJPPjPz: gang ga'i mchog; HeNV: gangga'i mchog;
Hi: gangga'i mchog

dmigs pa de ni | AGoPh: dmyigs pa de ni

dge ba’i rtsa ba ma yin te | | F: dmigs pa dge ba’i rtsa ba ma yin te |; Ph: dge ba’i rtsa ba'i ma yin
te |

byang chub sems dpa’i dge ba'i rtsa ba de ni | DDdJNPhPjPzV: byang chub sems dpa’ dge ba'i rtsa
ba de ni; F: byang chub sems dpa’ dge ba'i rtsa ba ma-yinte{byangehub-sem de ni [cancellation
in red? hard to see]; P: byang chub sems dpa’ dge ba’i rtsa ba de ni ||

gang gi tshe | HeHi: gang gis tshe; NTV: gang gi tshe |

yang dag par sgrub pa ] CzDkGtNpS: yang dag par sgrub pa’i; FPh: yang dag par bsgrub ba; HeHi:
yang dag par bsgrub pa’i; T: yang dag par bsgrub pa’i [see next]

de’i tshe yang | A: de’i tshe yang |; CzDkGtNpS: tshe’ang; F: de'i tshe yang dag; HeHi: tshe de’i tshe
yang; T: tshe yang [see immediately above]

bsam gyis | He: bsam kyis

mi khyab pa nyid mi 'dor | ] A: myi khyab pa nyid myi 'dor ro |; DDdHeHiJNPjPzV: mi khyab pa nyid
mi 'dor ro |; GoPh: myi khyab pa nyid myi 'dor |; P: mi khyab pa nyid mi 'dor ||

gang gi tshe ] F: gang tshe; T: gang gis tshe

mi sgrub pa ] AGo: myi sgrub pa; Ph: myi bsgrub ba

de’i tshe yang | AGo: de’i tshe yang; CzDkGtNpS: de’i tshe’ang; T: de’i tshe na yang

bsam gyis | Hi: bsam gyi

mi khyab pa nyid mi 'dor ro || ] AGoPh: myi khyab ba nyid myi 'dor do |; HiS: mi khyab pa nyid mi
"dor ro |

<)

gsol pa | ] A: gsold pa |; FHeHi: gsol pa; GoPh: gsold pa

mi khyab pa la | DHeHiNPV: mi khyab pa la |; F: mi khyab pa; Go: myi khyab pa la; Ph: myi khyab
pa

bsam gyis mi khyab pa ] AGo: bsam gyis myi khyab pa; FPh: ©

zhes bgyi ba | Go: zhes bgyi pa; HeHiNPV: zhes bgyi ba |

ci’i slad du | ACzDkGtHeHiNpS: ci'i slad du |; J: [3 spaces at beginning of line] c’i slad du; T: ci’i
sladu | [From here through the end of § 8c, Np extremely cramped]

mi khyab pala ] APh: myi khyab pala
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mi khyab pa zhes bgyi | | APh: myi khyab pa zhes bgyi |; F: mi khyab pa zhes gyi |; P: mi khyab pa
zhes bgyi ||

d)

bcom ldan 'das kyis bka’ stsal pa | ] AGo: bka’ stsald pal; P: bcom ldan 'das kyis bka’ stsal pa ||; Ph:
bcom ldan 'das kyis bka’ stsald pa |

gang ga'i mchog | DDdJPPjPz: gang ga'i mchog; HeNV: gangga'i mchog; Hi: gangga'i mchog; Ph: gang
'ga’'i mchog

chos 'di ni | Go: chos 'di la; P: chos 'dis ni

sems pas thob par bya ba ma yin te | ] F: sems bas thob par bya bar mi nus so ||; Go: sems par thob
par bya ba ma yin te |; HeHi: sems pa thob par bya ba ma yin te |; P: sems dpas thob bar bya ba
ma yin te |; Pj: sems pas thob par bya ba yin te |

sems pas thob par bya bar mi nus so || ] A: sems pas thob par bya bar myi nus so |; DdHiPPjPz:
sems pas thob par byar mi nus so ||; Go: serhs pas thob par bya bar myi nus so ||; J: [+7 space
at beginning of line] sems pas thob par byar mi nus |; Ph: sems pas thob bar byar myi nus
sof

e)

de ci’i phyir zhe na | ] P: de ci’i phyir zhes na |

'di Itar 'di la ni | DkFNNpSTV: 'di Itar 'di ni

sems nyid kyang mi dmigs na | ] AGoPh: sems nyid kyang myi dmyigs na |; DdJPPjPz: sems nyid
kyang mi dmigs na

rab tu byung ba'i chos lta ga la yod | | GoPh: rab tu byung ba'i chos de Ita ga la yod |; He: rab tu
byung ba’i chos de Ita ga la yod |; Hi: rab tu byung ba’i chos de Ita ga la yod; P: rab tu byung ba’i
chosltagalayod |

gang ga'i mchog ] DDdJPPjPz: gang ga'i mchog; HeNV: gangga’i mchog; Hi: gangga'i mchog; Ph: gang
'ga’i mchog

sems mi dmigs pa ni | A: sems myi dmyigs pa ni |; F: sems mi dmigs ba ni; GoPh: sems myi dmyigs
pani

mi khyab pa’i rgyud ces bya'o | | AGoPh: myi khyab pa’i rgyud ces bya'o |; FJ: mi khyab pa’i rgyud
ces bya'o |

f)

bsam gyis mi khyab pa’i rgyud ] AGoPh: bsam gyis myi khyab pa’i rgyud; F: bsam gyis pa’i rgyud;
Hi: bsam gyis khyab pa’i rgyud

gang yin pa ] GoT: gang yin ba

de ni thob pa ma yin | | Hi: de ni thob par ma yin |; T: de ni | thob pa ma yin |

mngon par rtogs pa ma yin | | A: mngon par rdzogs pa ma yin |; He: mngon bar rtogs pa ma yin |;
NV: mngon par rtog pa ma yin |; T: mngon bar rtogs pa ma yin |

shes pamayin | | A: shes pa ma yin

mngon sum du byas pa ma yin te | | A: mngon sum du byas ma yin te |; GoPhT: mngon gsum du
byas pa ma yin te |; He: mngon sum du byas ba ma yin te |; P: mngon [2 spaces] sum byas pa ma
yin te |

de ni thob par | HeHi: de ni thos par

kun nas nyon mongs pa ma yin | | DDdJPjPz: kun nas nyon mongs pa ma yin; F: kun nas nyon
mongs pa rnam min [probably rnams with s >m] |

rnam par byang ba ma yin no || ] J: rnam par byang ba ma yin no |; P: rnam par byang pa ma yin
no ||; T: rnam par byang ba ma yino ||
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g)

gang ga'i mchog ] A: gang 'ga’'i mchog; DDdJPPjPz: gang ga'i mchog; Hi: gangga’i mchog; Nv: gangga'i
mchog

'di Itar de bzhin gshegs pas ni | P:di ltar de bzhin gshegs pas ni |

nam mkha'’ Itar nges par thugs su chud de | | FTv: namkha’ Itar nges par thugsu chud de |; He:nam
mkha'’ Itar nges bar thugs su chud de |; N: namkha’ Itar nges par thugs su chud de |

gang ga'i mchog | DDdJPPjPz: gang ga'i mchog; HeNV: gangga’i mchog; Hi: gangga’i mchog; Ph: gang
'ga’'i mchog

chos thams cad ni ] Nv: chos thams cad

nam mkha’ dang mtshungs pa | A: nam mkha’ dang mtshungs pas; FNv: namkha’ dang mtshungs
pa; Hi: nam mkha’ dang tshungs pa; Ph: narnkha’ dang mtshungs pa; T: namkha’ dang mtshungs
pamed

gnyen po med pa’o || | AGo: gnyen po myed pa'o ||; FJ: gnyen po med pa'o |; Hi: med pao ||

§9

a)

gsol pa | ] AGo: gsold pa |; HeHiT: gsol pa; Ph: gsold pa

gal te | P: gal te |

chos thams cad | Go: chos thams can

nam mkha’ dang mtshungs pa | Ap: nam mkha’ dang mtshungs pa |; FNTV: namkha’ dang mtshungs
pa

gnyen po ma mchis palags na | ] DDdJPjPz: gnyen po ma mchis pa lags na; Go: gnyen po ma mchis
lags na |; Np: gnyen pos ma mchis pa lags na |; P: gnyen po ma mchis pa lags na |; S: gnyen po
ma mchis pa lags te |

gzugs shes btags pa dang | | DDdPPhPjPz: gzugs zhes btags pa dang |; Nv: gzugs shes gtags pa dang |

tshor ba dang | ] A: tshor ba dang

‘du byed rnams dang | | ADDdPjPz: 'du byed rnams dang; J: 'du [1 space] byed rnams dang

rnam par shes pa | Ph: rnam par shes par shes pa

zhes btags pa dang | | A: zhes gdags pa dang |; F: zhes btabs pa dang

rten cing 'brel par 'byung ba dang | | AGoPh: rtend cing 'breld par ’byung ba dang |; bjPV: rten cing
'brel bar 'byung ba dang |

zag pa dang bcas pa dang | ] T: bzag pa dang bcas pa dang |

zag pa ma mchis pa dang | ] F: zag pa ma chis pa dang |; He: zag pa ma mchis ba dang |; Ph: &

rnam par byang ba dang | | Dv: rnam par byed ba dang |; P: rnam par byed pa dang |

mya ngan las 'das pa ] F: mya ngan las 'ngas ba

zhes btags pa jiIta bu lags | | GoT: zhes btags pa ci lta bu lags |; He: zhes btags pa ji lta ba lags |; Hi:
zhes btags pa ji Ita ba lags na |; P: zhes btags pa ji Ita bu legs ||

b)

bka’ stsal pa | ] AGoPh: bka'’ stsald pa |; P: bka’ stsal pa ||

gang ga'i mchog | DDAJPPjPz: gang ga'i mchog; HeNV: gangga'i mchog; Hi: gangga’i mchog; Ph: gang
'ga'i mchog

'di Ita ste | dper na | ADDdA]PjPz: 'di Ita ste dper na; FNV: 'di Ita ste | dper na |; GoHeHiPPhT: di Ita
ste dper na |

bdag bdag ces 'dogs kyang | F: bdag ces 'dogs kyang; GtHeNpS: bdag bdag ces 'dogs kyang |; Hi: bdag
bdag ces 'dogs kyang | [second bdag added small below line]; Ph: bdag gcag ces 'dogs kyang; T:
bdag ces 'dogs kyang |
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bdag gang yang mi dmigs pa | AGoPh: bdag gang yang myi dmyigs pa; F: bdag gang yang mi dmigs
ba

de bzhin du | ] DDdHeJNPPhPzV: de bzhin du; Hi: de bzhin du [7 space erasure]

gang ga'i mchog ] DDdJPPj: gang ga'i mchog; HeNV: gangga’i mchog; Hi: gangga'i mchog; Ph: gang
'ga’i mchog

ngas gzugs shes btags te | | DDdJPjPz: ngas gzugs zhes btags te; Go: ngas gzugs zhes btags te |; Hi:
ngas gzugs shes gtags te |; NV: ngas | gzugs shes btags te |

gzugs gang yang mi dmigs so || ] APh: gzugs gang yang myi dmyigs so ||; Go: gzugs gang yang myi
dmyigs so |; HiJ: gzugs gang yang mi dmigs so |; T: gzugs gang yang mi dmigso ||

de bzhin du ] Hi: de bzhin gshegs du

ngas tshor ba dang | | HeHi: tshor ba dang |

'du byed rnams dang | | Nv: 'du byed

rnam par shes pa zhes btags te | ] DDdJPjPz: rnam par shes pa zhes btags te; F: rnam par shes pa
zhes btags te ||; Nv: rnam par shes pa zhes btags te | rnam par shes pa zhes btags te |; Ph: rnam
par shes pa zhes btags pa te |

rnam par shes pa gang yang mi dmigs so || | APh: rnam par shes pa gang yang myi dmyigs so |; Go:
rnam par shes pa gang yang myi dmyigs so |; J: rnam par shes pa gang yang mi dmigs so |; T:
rnam par shes pa gang yang mi dmigso ||

phung po rnams dang | ] Go: phung po rnams dang; J: phung po [7 space] rnams dang |

skye mched rnams dang | ] T: skye mched rnam dang |

rten cing 'brel par 'byung ba dang | | AGoPh: rtend cing 'breld par 'byung ba dang |; DHiPV: rten
cing 'brel bar 'byung ba dang |

zag pa dang bcas pa dang | ] Go: zag pa bcas pa dang |

zag pa med pa dang | ]| AGoPh: zag pa myed pa dang |; F: zag pa med pa’i dang |; P: this and next
three clauses cramped

rnam par byang ba dang | | T: rnam pa byang ba dang |

’khor ba dang | | NPv: ’khor ba dang

zhes bya ba yang ngas btags te | | A: dengs bya ba yang bas btags te |; CzZDkGtNpS: zhes bya ba’ang
ngas btags te |; DDdPjPz: zhes bya ba yang ngas btags te; F: zhes bya ba yangs ngas btags te |;
J: zhes bya ba yang [1 space] ngas btags te; Nv: zhes bya bar yang ngas btags te |; P: zhes bya ba
yang ngas btags ste |

mya ngan las 'das pa ] F: mya ngan 'das pa

gang yang mi dmigs so || ] AGoPh: gang yang myi dmyigs so ||; J: gang yang mi dmigs so |; T: gang
yang mi dmigso ||

)

gang ga'i mchog | DDdJPPjPz: gang ga'i mchog; HeNV: gangga'i mchog; Hi: gangga'i mchog; Ph: gang
'ga’'i mchog

'di Ita ste | dper na | AGoHeHiJNPhTV: 'di Ita ste dper na |; DDdPjPz: 'di Ita ste dper na; P: 'di lta ste |
dper na [space]

smig rgyu rnams la ni ] APh: smyig rgyu rnams la ni; Go: smyig rgyu la ni

chu yong med de mi dmigs so || ]| AGoPh: chu yong myed de myi dmyigs so |;; N: chu yang med de
mi dmigs so ||; HeP: chu yod med de mi dmigs so |; J: chu yong med de mi dmigs so |; T: chu
yongs med de mi dmigs so ||; V: chu yang med de mi dmigso ||

gang ga'i mchog | DDdJPPjPz: gang ga'i mchog; HeNV: gangga’i mchog; Hi: gangga'i mchog; Ph: gang
'ga’'i mchog
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gzugs shes bya ba btags kyang | DDdPjPz: gzugs zhes bya bar btags kyang; F: gzugs shes bya ba
btags kyang |; GoPh: gzugs shes bya bar btags kyang; Hi: gzugs gang yang mi dmigs; Nv: gzugs
shes bya bar btags kyang |; P: gzugs shes bya ba btags kyang |

gzugs gang yang mi dmigs so || ] AGoPh: gzugs gang yang myi dmyigs so |; He: gzugs gang yang mi
dmigs gang yang mi dmigs so ||; Hi: gang yang mi dmigs so [|; J: gzugs gang yang mi dmigs so |; T:
gzugs gang yang mi dmigso ||

ngas tshor ba dang | ] A: de bzhin du ngas tshor ba dang |

rnam par shes pa zhes bya ba btags kyang | DDdPjPz: rnam par shes pa zhes btags kyang; F: rnam
par shes pa zhes bya ba btags kyang |; GoPh: rnam par shes pa zhes bya bar btags kyang; J: rnam
par shes pa [1 space] zhes bya ba btags kyang; Nv: rnam par shes pa zhes bya bar btags kyang |;
P: rnam par shes pa zhes btags kyang |

shes pa gang yang mi dmigs so | ] AGoPh: shes pa gang yang myi dmyigs so |; J: shes pa gang yang
mi dmigs so |; Tv: shes pa gang yang mi dmigso ||

rten cing 'brel par 'byung ba dang | ] A: rtend cing 'breld bar 'byung ba dang |; Fp: rten cing 'brel
bar 'byung ba dang |; GoPh: rten cing ’breld par 'byung ba dang |; J: rten cing 'brel bar 'byung ba
dang |

zag pa med pa dang | | AGoPh: zag pa myed pa dang |; P: zag pa med pa dang bcas pa dang |

zhes bya ba ngas btags kyang | | A: zhes bya ba ngas btags kyang; DDdJPjPz: zhes bya bar ngas btags
kyang; FNV: zhes bya bar ngas btags kyang |; Hi: zhes bya ba ngas brtags kyang |

med cing mi dmigs so || | APh: myed cing myi dmyigs so ||; Go: kyang myed cing myi dmyigs so [|;J:
med cing mi dmigs so |; Tv: med cing mi dmigso ||

§10

a)

gang ga'i mchog | DDAJPPjPz: gang ga'i mchog; HeNV: gangga'i mchog; Hi: gangga’i mchog; Ph: gang
'ga’'i mchog

gang chos la | Fv: gang la; HeHi: gis chos la; P: [in 7 spaces: gang chos la mchog tu, see next]

mchog tu 'dzin pa med par | AGoPh: mchog tu 'dzind pa myed par; P: [in 7 spaces: gang chos la
mchog tu] 'dzin pa med par

tshangs par spyad pa spyod pa | F: tshangs par spyad pa spyod pa; Hi: tshangs bar spyad pa spyod
pa; P: tshangs par spyad pa spyod pa |; Ph: tshangs par spyad par spyod pa

de Ita bu ] He: Ita bu

legs par gsungs pa’i chos | P: legs par gsungs ba'i chos

‘dul ba la tshangs par spyod pa la gnas pa yin no || ] F:’dul ba la tshangs par spyod pa la gnas gnas
pa yin no |[|; HiJ: 'dul ba la tshangs par spyod pa lags pa yin no |; V: 'dul ba la tshangs par spyod
pala gnas payino |

b)

gang ga'i mchog | DDAJPPjPz: gang ga'i mchog; F: gang ga'i chog; HeNV: gangga’i mchog; Hi: gangga'i
mchog; Ph: gang 'ga'i mchog

mngon pa’i nga rgyal can ] AT: mngon ba'i nga rgyal can

gnas la dmigs nas | AGoPh: gnas dmyigs nas; DdHeHiJPz: gnas dmigs nas; P: gnas dmigs nas |; T:
gnas pa la dmigs nas; Nv: gnas la dmigs nas |

tshangs par spyad pa spyod pa | DJ: tshangs par spyad par spyod pa; Nv: tshangs pa spyad pa spyod
par

de dag gi tshangs par spyod pa de ni ] F: de ni; GoHeHi: de dag gis tshangs par spyod pa de ni; Ph:
de dag gi || tshangs par spyod pa de ni
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yongs su ma dag pa'o | F: yongs su ma dag pa o |; Tv: yongsu ma dag pa'o

zhes nga smra’o | | J: zhes nga smra'o |; Nv: zhes ngas smras so |; P: zhes da smra'o ||

)

yongs su ma dag pa de dag ni | Go: de yongs su ma dag pa de dag ni; J: yongs su ma dag pa de dag
ni [7 space]; Ph: yongs su ma dag pa de ni; Tv: yongsu ma dag pa de dag ni

rgyud chad pa’i chos ] F: chud chad pa’i chos; P: [cramped: rgyud chad] ba’i chos; Ph: rgyun chad
pa’i chos

'di Ita bu ’di thos nas | DDdJPjPz: 'di Ita bu 'di thos na; F: 'di Ita bu ’di thos na |; HeHi: 'di Ita bu 'di
thams cad ni |; Nv: 'di Ita bu 'di thos nas |; P: 'di Ita bu 'di thos na |; Ph: Ita bu 'di thos nas

sngangs skrag par 'gyur te | | DDdHeHiJPjPz: dngangs skrag par 'gyur te |; Nv: bsngangs skrag par
‘gyur te |; T: sdangs skrag par ‘gyur te |

rga ba dang | na ba dang | ‘chi ba dang | ] F: rga ba dang na ba dang 'chi ba

mya ngan dang | ] Hi: mya ngan las dang |

smre sngags 'don pa dang | | APh: smre sngags 'dond pa dang |; Go: smre bsdags 'dond pa pa dang |

yid mi bde ba dang | ] AGoPh: yid myi bde ba dang |; HeHi: yid mi bde ba dang

’khrug pa rnams las ] F: 'khrugs pa rnams las; Go: 'khrul pa rnams las

yongs su mi ‘grol te | ] A: yongs su myi 'grol te |; D: yongs su mi ‘grols te |; GoPh: yongs su myi 'grold
te |; Hi: yongs su mi ‘gril te |; TV: yongsu mi ‘grol te |

de dag ni | N: da dag ni

sdug bsngal gyi skal ba can du ‘gyur ro | FHeHi: sdug bsngal gyi skal ba can du 'gyur ro ||; GoP: sdug
bsngal gyi skal pa can du ‘gyur ro; N: sdug bsngal gyi bskal pa can du 'gyur ro; Ph: sdug bsngal
gyi bskald pa can tu 'gyur ro |; V: sdug bsngal gyi bskal pa can du 'gyuro

zhes nga smra'o || ] Hi: zhes nga mi smra'o ||; Ph: zhes nga myi smra'o |

§u

a)

gang ga'i mchog | DDdJPjPz: gang ga'i mchog; HeNV: gangga’i mchog: Hi: gangga’i mchog; Ph: gang
'ga’'i mchog

daltar ram | ] ADDdGo]JPjPz: da Itar ram

nga 'das pa’i phyi na yang rung ste | | CzDkGtNpS: nga 'das pa’i phyi na'ang rung ste |; Hi: nga 'das
pa’i phyi na yang rung te |; P: ma ‘ongs ba’i phyin yang rung ste |; Ph: ngam 'das pa’i phyi na yang
rung ste |

rgyud chad pa ] AGoHiPh: rgyun chad pa

'di Ita bu'i chos ston pa de dag la | | APh: 'di Ita bu'i chos stond pa de dag la; DDdFHeJNPjPzV: 'di
Ita bu'i chos ston pa de dag la; Go: 'di Ita bu'i chos bstond pa de dag la |; Hi: 'di Ita bu chos ston
padedagla

mi gti mug pa dag | APh: myi gti mug pa dag; Go: myi gti mug pa dag la; Hi: mig gi mug pa dag

gsod pa po'i 'du shes skyed par ‘gyur te | | ACzZDKGtNpST: gsod pa’i 'du shes skyed par ‘gyur te |; F:
gsod pa pa'i 'du shes skyed par gyur te |; Go: gsod pa po'i 'di 'du shes bskyed par ‘gyur te |; Nv:
gsod pa'i 'du shes bskyed par ‘gyur te |; P: gsod pa po’i 'di shes bskyed par ‘gyur te |

de Itar | HeHi: de Itar ni

mi gti mug pa | AGoPh: myi gti mug pa

de dag log par zin pas | FNHeHiPTV: de dag log par zin pas |; Ph: de dag log par zind pas

bsad pa'’i zhe sdang bskyed nas | ]| AFGoPh: gsad pa’i zhe sdang bskyed nas; DDdJPjPzT: bsad pa’i
zhe sdang bskyed nas; Hi: gsad pa'i zhe sdang bskyed nas | ; P: gsad pa’i zhe sdang skyed nas |
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ngan song du ’gro bar 'gyur ro || ] Ph: ngan song tu 'gro bar 'gyur ro ||; Tv: ngan song du 'gro bar
‘gyuro |

§12

a)

gang ga'i mchog | DDAJPPjPz: gang ga'i mchog; HeNV: gangga’i mchog; Hi: gangga’i mchog; Ph: gang
'ga’'i mchog

gsol pa | ] AGo: gsold pa |; HeHi: gsol pa; PT: gsol pa ||; Ph: gsold pa

rgyud chad pa rgyud chad pa zhes bgyi ba ] A: rgyud chad pa rgyud chad pa zhes bgyi | ba; Go:
rgyun chad par rgyud chan pa zhes bgyi ba; He: rgyud chad pa zhes bgyi ba; Hi: rgyun chad pa
zhes bgyi ba; Nv: rgyud chad pa rgyud chad pa zhes bgyi ba |; P: rgyud chad pa rgyud chad pa
zhes bgyi ba'i [see next]; Ph: rgyun chad pa rgyun chad pa zhes bgyi ba; T: rgyum chad pa rgyud
chad pa zhes bgyi ba

ci’i slad du na ] DDdGoHe]JPz: ci'i slad du; F: bei'i slad du na; P: slad du; Ph: ci'i slad tu; T: ci'i sladu
na

rgyud chad pa zhes bgyi | | F: rgyu chad pa zhe bgyi |; Go: rgyun chad pa bgyid ||; HiPh: rgyun chad
pa zhes bgyi|; P: rgyud chad pa zhes bgyi |; T: rgyud [originally written rgyun] chad pa zhes bgyi |

b)

bka’ stsal pa | ] AGoPh: bka'’ stsal pa |; Fp: bka' stsal pa ||

gang ga'i mchog ] DDdJPjPz: gang ga'i mchog; HeNV: gangga’i mchog; Hi: gangga'i mchog; P: gang
ga'i mchog [space]; Ph: gang 'ga'i mchog

chos 'di ni rgyud bcad pa’am | ] ADJPjPz: chos 'di ni rgyud gcad pa 'am |; Go: chos 'di ni rgyun bcad
pa dang |; He: chos 'di ni rgyun gcad pa ’am |; Hi: 'di ni rgyun gcad pa ’am |; Ph: chos 'di ni rgyun
bcad pa’am |

dbye ba’am | ] Ph: dbye’ ba’am |

<)

rgyud chad pa zhes bya ste | | CzDkS: nga 'das pa’i phyi na’ang rung ste |; GoPh: rgyun chad pa zhes
bya ste |; GtNpST: rgyud bcad pa zhes bya ste |; He: rgyun chad pa zhes bya ste |

'di ni yang dag pa'i mtha’ zhes bya | | Go:di ni yang dag pa’ mtha’ zhes bya |; P: 'di ni yang dag pa’
mtha’ zhes bya |; Ph: 'di ni yang dag pa’i mtha’ zhes bya’o ||

mi khyab pa’i rgyud ces bya'o | | AGoPh: myi khyab pa’i rgyud ces bya'o |; He: mi khyab pa’i rgyun
ces bya'o |; J: mi khyab pa’i rgyud ces bya'o |; T: mi khyam [corrected] pa’i rgyud ces bya'o ||

§13

a)

bcom ldan ’das kyis | F: bcom ldan 'das kyi

de’i tshe | Nnv: @

‘dzum pa mdzad do | ] A:’dzum ba mdzad do ||; F: mdzum ba mdzad do |; GoP: mdzum pa mdzad
do ||; T:'dzum pa mdzado ||

b)

bcom ldan 'das kyi zhal gyi sgo nas ] F: bcom ldan 'das kyis zhal gyi sgo nas; P: bcom ldan 'das kyis
zhal gyi sgo nas |; Nv: bcom ldan 'das kyi zhal gyi sgo nas |

‘od zer kha dog sna tshogs | AGoPh: 'od zer kha dog sna tshogs |; F: 'od zer kha dog sna tshogs |;
HeHi: 'od gzer kha dog sna tshogs; P: ’od [space] zer kha dog sna tshogs |; T: 'od zer kha dog du

[originally: sna] ma sna tshogs dang |
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kha dog du ma 'di Ita ste | | F: kha dog du ma 'di Ita ste |; P: kha dog du ma 'di Ita ste

dkar podang | | F: @

Ita bu dag byung nas | | ADDd]JPjPz: Ita bu dag byung nas; CZDkFGtNpSTV: Ita bu dag kyang byung
nas |

jig rten gyi khams | Ph: ’jig rtend gyi khams

mtha’ yas mu med pa dag ] AGoPh: mtha’ yas mu myed pa dag; Hi: mtha’ yang mu med pa dag; Np:
[6 spaces with tshegs] mtha’ yas mu med pa dag; T: mtha’ yas mu med pa dag kyang

snang bar byas te | | DDdJPjPz: snang bar byas te

khyab par byas nas | | DDdJPhPjPz: khyab par byas nas

tshangs pa'i jjig rten gyi bar du ] P: tshangs pa’i jig rten du bar du; Ph: tshangs pa'i ’jig rtend gyi bar
du

mngon bar byung ste | | DDdHiJPjPz: mngon par byung ste; CzGtNPSV: mngon par byung ste |

slar log nas ] F: slar logs nas |; GoPh: slar log nas |; T: slar logs nas

bcom ldan 'das kyi zhal gyi sgor nub bo || ] Av: bcom ldan 'das kyi zhal gyi sgor nub po |[|; F: bcom
ldan 'das gyi sgor nub bo ||

§14

a)

tshe dang Idan pa kun dga’ bos ] A: tshe dang 1dan ba kun dga’ bos; FT: tshe dang ldan pa kun dga’
bos |; Hi: tshe dang 1dan pa [pa small below line] bkun dga’ bos

phrag pa gcig tu gzar te | | AFHeHIiNTV: phrag pa gcig tu bzar te |; DDdJPjPz: phrag pa gcig tu gzar
te; Go: phrag pa gcig tu gzard te |; P: [space] phrag pa gcig du gzar ste ||

pus mo | F: pus [new line, 4 spaces] mo; P: bus mo

btsugs nas | | DDdGoJPhPjPz: btsugs nas

de logs su | Pj: [1 space] de logs su; Tv: de logsu

sbyar ba btud de | ] DDdJPjPz: sbyar ba btud de; GoPh: sbyard pa btud de |; Nv: sbyar ba btud te |;
P: sbyar ba btud de ||

'di skad ces gsol to || ] AGoPh: 'di skad ces gsold to ||; F: 'di skad ces gsol to |; Hi: 'di skad da ces gsol
o

b)

bcom ldan 'das ] F: bcom [new line 3 spaces] 1dan 'das

de bzhin gshegs pa rnams ni | P: de bzhin gshegs pa rnams ni |

rgyu ma mchis par | He: between mchis and par, below the line in another hand is added rkyen ma
mchis

'dzum pa mi mdzad na | ] APh: 'dzum ba myi mdzad na |; DDdJPjPz: 'dzum pa mi mdzad na; F:
’dzum pa mi mdzod na |; Go: 'dzum pa myi mdzad na |; Hi: 'dzum pa 'dzad na | ; Nv: 'dzum par
mi mdzad na |; P: mdzum pa mi mdzad na |; T:'dzum ba mi mdzad na |

’dzum pa mdzad pa’i rgyu gang lags | | A:’dzum ba mdzad pa’i rgyu gang lags |; DDdJPhPjPz: 'dzum
pamdzad pa’i rgyu gang lags; FGoP: mdzum pa mdzad pa’i rgyu gang lags |; Nv: 'dzum par mdzad
pa’i rgyu gang lags |

rkyen gang lags | ] AGoPh: rkyend gang lags |

)

bka'’ stsal pa | | APh: bka’ stsald pa |; Go: bka’ stsald pa; P: bka’ stsal ba ||

kun dga’ bo ] Dd: kun dga’ bo [1 space, evident erasure, probably sa]; Hi: kun dga’ bos

mngon par shes te | | AFT: mngon bar shes te |; P: mngon par shes ste |
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stong gis | NV: stong gis |

gang ga'i mchog | DDdJPPjPz: gang ga'i mchog; Nv: gangga'i mchog; Hi: gangga’i mchog; Ph: gang
'ga’i mchog

ces bya ba | F: ces bya ba'i

kho na'i dge bsnyen ma ] F: kho na'i dge snyen ma; Ph: kho na’i dge snyend ma

sha stag las brtsams te | ] CzDkGtNpTS: sha stag las btsams te; F: sha stag las btsarhs te |; Nv: sha
stag la brtsams te |

chos kyi rnam grangs ] S: chos kyi rnam grang

'di bshad do || ] FHi: 'di bshad do [; Ph: 'di bshad de |

d)

dge bsnyen ma ] Ph: dge snyend ma

rab tu byung nas | | ADDdFHeHiJPjPz: rab tu byung nas; T: rab tu byung ta nas |

phung po lhag ma med pa’i mya ngan las 'das pa’i dbyings su ] AGoPh: phung po myed pa’'i mya
ngan las 'das pa’i dbyings su; CzDDkGtHeJNpPPzST: phung po med pa’i mya ngan las 'das pa'i
dbyings su; Dd: phung po [3 letter space with evident erasure] med pa’i mya ngan las 'das pa’i
dbyings su; F: phung po med pa’i mya ngan las 'das pa’i dbyingsu; Hi: phung po med pa’i mya
ngan las 'das pa’i dbyings su [; Pj: phung po [added below line in a similar hand: Thag ma] med
pa’i mya ngan las 'das pa’i dbyings su

yongs su mya ngan las 'das so || ] F: yongsu mya ngan las 'das so |; Tv: yongsu mya ngan las
'daso ||

§15

a)

bcom ldan 'das la ] CzDkGtNpS: bcom ldan 'das la |; F: bcorh 1dan 'das la

tshe dang Idan pa | A: tshe dang ldan ba; T: tshe dang ldan ‘das ba

ces gsol to || ] AGoPh: ces gsold to ||

'di'i ming ci lags | ] AGoPh: 'di'i mying ci lags |

'di ji Itar bzung bar bgyi | ] CzDkFGtHeHiS: 'di ji ltar gzung bar bgyi |; DDdJPjPz: i ltar gzung bar
bgyi |; GoPh: 'di ji Itar bzung par bgyi |; P: 'di ’ji Itar bzung bar bgyi |; T: 'di ci ltar bzung bar
bgyi |

b)

bka’ stsal pa | ] AGoPh: bka’ stsald pa |; F: bka’ tsal pa |; P: bka’ stsal pa ||

kun dga’ bo ] Hi: kun dga’ bos

chos kyi rnam grangs 'di ni | CzZDDkGtNpST: chos kyi rnam grangs 'di; Hi: chos kyi rnam grangs
di ni |; N: chos kyi rnam grangs 'di’i ming ni; Ph: chos kyi rnam grangs | 'di ni; V: chos kyi rnam
grangs 'di'i ni

dri ma med pa zhes bya ste | | AGoPh: dri ma myed pa zhes bya ste |; F: dri [looks corrected from
'di ’dri] ma med pa zhes bya ste ||; HeHi: dri ba zhes bya ste |; P: dri ma med pa zhes bya ste ||

'di dri ma med pa ] AGo: 'di dri ma myed pa; HeHiNV: 'di ni dri ma med pa; Ph: 'di ni dri ma myed
pa

zhes bya bar zung shig | | A: zhes bya bar zung shig ||; CzZDkGtNpPjS: zhes bya bar zung zhig |;
He(ac): zhes bya bar zung shig |, (pc): zhes bya bar bzung shig |; P: zhes bya bar bzung shig |; Ph:
zhes bya bar zung shig ||
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§16

a)

'di bstan pa na | ] AGo:’di bstand pa |; CzDDdDkGtJNpPjPzST: 'di bstan pa na; F: 'di bstan pa na |;
Ph:di bstand pana |

bzhi brgya len pa med par zag pa rnams las | AGoPh: bzhi brgya lend pa myed pas zag pa rnams;
HeHi: bzhi brgya len pa med pas zag pa rnams las; P: bzhi brgya len pa med pa [space] las |; V:
bzhi brgya len pa med pa zag pa rnams las

sems rnam par grol lo || ] F: sems rnam par grol bo ||; Hi: sems rnams par grol lo ||

b)

'dod pa na spyod pa dang | | Dk: from de nas until the second spyod pa written small in ten spaces,
but erasure is evident; F:'dod pa na spyod pa dang ||; P: 'dod pa spyod pa dang |

gzugs na spyod pa’i lha’i bu rnams kyis ] Go: gzugs kyi spyod pa’i lha'i bu rnams kyis; PPh: gzugs na
spyod pa’i lha'i bu rnams kyis |; T: from bu until'di skad ces written in another hand on a piece of
paper pasted over the original: gzugs na spyod pa’i lha'i bu kyis [continuing Tha'i me tog rnams
dang |, as in the next lemmal

lha’i me tog rnams dang | ] Go: lha’i mye tog rnams dang |

tsan dan gyi phye ma rnams | Go: tsan dan gyi phye mas rnams; T: tsan dan gyis phye ma rnams

mngon par sprul te | | AGoPh: mngon par spruld te |; F: mngon par sprul te ||

bcom ldan 'das la | P: bcom ldan 'das ma

gtor nas | A: gtord nas; FHeHiP: gtor nas |; Ph: gtord nas |

)

tshig 'di skad ces ] F: tshigs 'di skad ces; PNV: tshig 'di skad ces |

di Itar grong khyer mnyan yod na | ]| CzZDDdDkGoGtJNpPjPz: 'di Itar grong khyer mnyan yod na; N:
di Itar grong khyer mnyan [space] yod na |; Ph: 'di Itar grong khyer gnyan yod na |

dge bsnyen ma | He: dge snyen ma

'di Ita bu gnas la | | DDdJPjPz: 'di Ita bu gnas la; Go: 'di Ita bu gnas pa la |; Hi: 'di Ita bu gnas pa
la |

de de bzhin gshegs pa dang ] A: de de bzhin gshegs pa; P: de de bzhin gshegs pa dang |; Ph: de bzhin
gshegs pa dang

lhan cig smra yang | | AFHeHiPh: Ihan cig smra yang; DDdJPjPz: lhan cig tu smra yang; DkGtS: lhan
cig smra'ang |; Go: lhan gcig smra yang; P: lhan [cramped: gcig] tu smra yang |; T: Ihan cig smra
dang |

de’i lus ngal bar yang | P: de'i lus ngal bar

mi ‘gyur ba dang | | AGoPh: myi 'gyur ba dang |; P: mi 'gyur ba dang [space]

d)

jiltar yang | F: ci ltar yang; GtS: ji ltar; P: ji [cramped: 1tar yang]; T: ci ltar

gang ga'i mchog ] DDAJPPjPz: gang ga'i mchog; NTV: gangga'i mchog; Hi: gangga’i mchog; Ph: gang
'ga’'i mchog

'di sngon gyi rgyal ba la | Go:di ni sngon gyi rgyal ba dag la

lhag par bya ba byas shing | ] A: lhag par bya ba byas [2 spaces]; CzDDdDkGtHeHiJNpPjPzT: lhag
par bya ba byas shing

bskyed pa dang | ] GoPh: skyed pa dang |

dge ba spyad pa dang | ] A: dge ba’i rtsa ba spyad pa dang |; DF: dge ba spyad pa dang ||; Go: dge’ ba
spyod pa dang |; Hi: dge ba spyang pa dang |

tshangs par spyad pa dang | ] AGoPh: tshangs par spyod pa dang |
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bsnyen bkur byas pa ] A: bsnyend bkur byas pa; HeHi: bsnyen bkur byas pa |; Ph: dsnyen [sic!] bkur
byas pa

'di ni ngo mtshar to ] A:’'di ni ngo mtshard to |; F: 'di ni ngo mtshar to |; GoPh: 'di ni ngo mtshard
to; P: 'di ni ngo mtshar to ||

zhes smras so || ] J: zhes smras so |; T: zhes smraso ||

e)

bka’ stsal pa | | AGoPh: bka’ stsald pa |; V: [4 space erasure, filled with tshegs] bka' stsal pa |

lha’i bu dag | A: 1ha'i bu

de de bzhin te | ] F: de de bzhin no ||; Go: de bzhin te |

lhag par bya ba byas pa | | F: lhag par bya ba byas pas; N: lhag par bya bar byas pas; T: lhag par bya
ba byas pas |; V: lhag par bya bar byas pas |

dge ba'i rtsa ba bskyed pa | | HeHi: &; Ph: dge ba'i rtsa ba skyed pa

yun ring du | F: yun ning du; Nv: yun ring po

tshangs par spyad pa la gnas pa'o | ] D: tshang par spyad pa la gnas pa'o |; F: tshangs par spyad pa
la gnas pa'o |; GtST: tshangs par spyod pa la gnas pa'o ||; HeHi: tshangs par spyad pa | yun ring
du tshangs par spyad pa la gnas pa'o ||; J: tshangs par spyad pa [1 space] la gnas pa'o |

§17

a)

de skad ces bka’ stsal nas | | AGoPh: de skad ces bka’ stsald nas |; P: de skad ces bka’ stsal nas ||

gang ga'i mchog dang | | DDdJPPjPz: gang ga'i mchog dang |; F: gang ga'i mchog dang; HeNV:
gangga’i mchog dang |; Hi: gangga’i mchog; Ph: gang 'ga’i chog dang |

lha dang | CzDDdDkGoGtJNpPhPjPzS: lha dang |

mi dang | ] DFPj: mi dang; GoPh: myi dang |

lha ma yin dang | | Go: lha ma yin dang

dri zar bcas pali ’jig rten | F: dri zar bcas pa’i yid ga [yi-da-ga] rten; Ph: dri zar bcas pa'i ’jig
rtend

yid rangs te | | C2DDdDkGtHe]NNpPjPzST: yi rangs te |; F: yid rangs te |

mngon par bstod do || ] AGo: mngon bar bstod do ||; FPPh: mngon par stod do ||

§18

a)

"phags pa | FN: || 'phags pa; P: | ~ || ‘phags pa; Ph: phags pa

dkon mchog brtsegs pa ] He: dkon mchog rtsegs pa; Hi: dkon mchog [mchog added below line]
rtsegs pa

rnam grangs le'u | CZDDkGtNNpSTV: rnam grangs

stong phrag brgya pa las | | DdJPjPzT: stong phrag brgya pa las; F: stong phrag brgya pa las ||; P:
stong phrag rgya pa las |

b)

gang ga'i mchog gis ] CzDkGtNpST: "phags pa gang ga'i mchog gis; DDdJPPjPz: gang ga'i mchog gis;
Hi: gangga'i mchog gis; N: ‘phags pa gangga'i mchog gis; Ph: gang ’ga’i mchog gis; V: [ from here
rewritten very small] gangga'i mchog gis

zhus pa'i le'u | GoPh: zhus pa [see next];

zhes bya ste | | DJNPjPz: zhes bya ste; Dd: zhes bya [1 space erasure] ste; FHeHi: zhes bya ste |;
GoPh: zhes bya pa'i le'u ste ||
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c)

sum cu rtsa gcig pa | A: sum bcu rtsa gcig pa; CZDkGtNNpV: 'dus pa sum cu rtsa gcig pa; GoJPh:
gsum bcu rtsa gcig pa; P: sum bcu rtsa gcig pa |; ST: 'dus pa sum cu rtsa gcig pa;

rdzogs so || | AF: rdzogs s.ho ||; GoPPhT: rdzogs s.ho | ||; HeHi: rzdogs s.hyo || |; S: rdzogs so | ||

§19

FGo: @

a)

Ph: &

rgya gar gyi mkhan po | ADNV: || rgya gar gyi mkhan po; P: || || rgya gar gyi mkhan po [space]

dzi na mi tra dang | | A:'dzi na myi tra dang |; Hi: 'dzi na mi tra dang |; J: [1 space] dzi na mi tra
dang |

da na shila dang | | A: da na shi la dang |; CzHeHi: da na shi la dang |; Nv: da na shi la dang |

zhu chen gyi lo tstsha ba ] A: zhu cen gyi lo tsa ba; DkGtHeNpS: zhu chen gyi lo tsa ba; Nv: zhu
chen gyi lo tstsha ba |

ban de ye shes sdes bsgyur cing zhus te | ] A: ban de ye shes sdes bsgyurd cing zhus te |; DDdJPjPz:
ban de ye shes sde la sogs pas bsgyur cing zhus te; Hi: ban d.he ye shes sdes bsgyur cing zhus
te |; P: ban de ye shes sdes [cramped through phab pa] la sogs pa’i bsgyur cing zhus te; S: bande
ye shes sdes bsgyur cing zhus te |

b)

Ph: @

skad gsar bead kyis kyang ] A: skad gsar cad kyis kyang; DDdJNPjPzV: skad gsar chad kyis kyang; P:
skad gser chad kyis kyang

bcos nas gtan la phab pa || ] A: bcos nas | gtan la phab pa ||; HeHi: bcos te gtan la phab pa ||; P: bcos
nas | gtan la phab pa || ||; GtS: bcos nas gtan la phab pa |

c)

shu lo ka brgya dang beu'o || | ADDdHeHiJPPjPz: &; CzDkGtNpS: shlau ka brgya dang beu'o ||; Ph:
shu log brgyad beu ||
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5 Indices

SILK

In principle in these indices only the first reference is given for each citation, even if the

terms occur multiple times.
I Chinese-Tibetan Index

—1J], thams cad, 6a

—VJJ#87%, chos thams cad, 8g

—H%, dus gcigna, 1a

—[Hl, phyogs gcig du, 1c

1+, bdun brgya, 16a

_E%, bar du mngon bar byung, 13b

15, gtso bor gyur, 14¢

“Ru]15, dmyigs par myi ‘gyur, 7d

A1, dmyigs su myed, 8b

A1, dmyigs par myi ‘gyur, 8e

“1E, ’gro bar myi ‘gyur, 4a

KB 5, bsam gyis myi khyab pa’i dbyings,
12b

A FE R, bsam gyis myi khyab pa’i gnas, 8e

A4z, skyes bar myi ‘gyur, 4a

KRHE, ... B, tha myi dad par mthong ba, 4c

K&, mngon du myi byed, 4a

7Y, gdod, 10a

J5%, bar du, 4¢

HZRE YR, dri zar, 17a

=, dngos po, 14a

ZAr], ci ltar, 2d, 8a

AT, ei'i slad du, 3¢

JIE, kyang, ad

JIME, yang, 8b

JNEE, yang myed, 2d

A\, myi, 17a

LIA], gang gi slad du, 14a

LI, mnga’ ba’islad du, 7b

{H, 'on kyang, 7c

{F, gnas pa, 10b

o] DATE, de c'i phyir zhe na, 7d

{A[75¢, 1ta smos kyang ci dgos, 8e

{88, bcom 1dan 'das, passim

{EA1/2 5, di skad du ... zhes ched du brjod
pa ched du brjod par gyur, 16b

K, 'ongs, 2a

L%, rim 'gro dang mchod pa byas, 16d

&, mngon bar bsgrub pa, 10a

1%, bzar, 14a

{B%£55, dge bsnyen ma, 14¢

3%, 'od zer kha dog, 13b

3%, gsal bar byas, 13b

FAHEN %S, phan tshun lan 'debs, 16¢

EEMATEE, dzum ba mdzad, 13a

H %%, khyim nas khyim myed par rab du
byung ba, 14d

1E, sprul pa, 3a

1B, sprul pa’i skyes bu, 2c, 2d, 6b

{EAE, mngon bar sprul, 16b

+ —[A%, rten cing 'brel par ’byung ba bcu
gnyis, ga

-, stong, 14c

Bl, de nyid ni, 5¢

N, yang, 3a

N, gzhan yang, gc

%%, tshor ba, ga

2FF, gzung bar bgyi, 15a

i, g.yas pa, 14a

£ & kun du yang so so nas, 14C

&2, logs su thal mo sbyar, 14a

[5], mtshungs pa, 5d

245, mying, 7d

#H, bka’ stsal pa, 4a

fif, rmas pa, 2a

[, 'dri, 5b

fifl, mas par gyur, 5b

ffl, rmas pa, 7c

5, bka’ stsal lags, 3¢

=2\, rigs kyi bu mo, 7¢

= 5HR, bde 'gro dang ngan ’gro, 4b

2R, dge ba'i rtsa ba, 8a

=B rigs kyi by, 7c

VU, bzhi brgya, 16a

[Rl%%, rgyu dang rkyen, na

[R5, ‘jig rten gyi khams, 13b
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Hh, sa, 14a
Htf:k, sems can dmyal ba, na
& =18 A, mngon ba’i nga rgyal can, 10c
1 |18, mngon ba’i nga rgyal can, 10b
kg, ltung ba, na
K ... &€, the tsom chen po, 10c
K¥LZ, rab du dga’ ba, 17a
K2, khor dus pa, 14d
K, shin du skrag pa, 10c
K, lha, 17a
X _F, mthoris, 4a
K, 1ha'i by, 16b
KEEWDTE, Tha'i me tog gya nom ba, 16b
Y%K, de bzhin gshegs pa, 7b
417K TH, de bzhin gshegs pa’i dbu'i gtsug, 13b
Y142, de de bzhin, 3b
Y15E, de ltar, 8a
Y14E, de Ita bu, 10¢
ZE (s, gnod sems, 1a
‘H, yang dag par, gb
‘H %, yang dag pa'i mtha 12b
Zi#, tshe dang 1dan ba, 14a
i, kyang, 8e
I sngon, 16d
T% rtag tu, 8g
%J1E, sgyu ma dang sprul pa, 4b
4B, sprul pa’i skyes bu, 4a
J&E, stan, 14a
1i72E, de dag, 7d
¥, mams su ’gro, 4¢
1¥7K, phan tshun ’gro zhing 'ong ba, 2d
%, '0og du, 1a
5. JE, yongs su mya ngan las 'da’s par gyur,
14d
54T, myi jigs pa thob par gyur ba, 16¢
&4, gang nas, 2a
#EFHAFFE, de gnas nas, 1c
187K, gzhan yang, 4d
%52, 'dzum ba ... mdzad, 14a
Ly, sems, 8e
ILAATAEZ, sems las byung ba'i chos, 8e
2B, disnyam du, 14a
721¥, mngon bar dran, 14c
M, bsam ba, 8d
1%, ngo bo nyid, 4d
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ZE, smre sngags 'don pa, 10c

5E ., 1ta ba ngan pa, 1a

SR, ngan song, 4a

1, 'khrug pa, 10c

48, 'du shes, 9a

EEE2E, blun po kha cig, na

%, mya ngan, 10c

[, dgra bcom ba, 14a

JE\] B4, yongs su smyin par bya ba, 7¢

2R, yongs su smyin pa, 7C

I, bdag, 4b

F&, nga, 10c

FX/%, nga i bstan pa, 10a

FLHH, bdag gi mtshan nyid, gb

FiTHE1S, 'thob par 'gyur ba, 8d

FITHEX, shes par ‘gyur ba, 8d

Fft&, skad smras pa, 3b

FiT&i, zhes bka’ stsal pa, 8c

845, dmyigs pa, 7a

e bkye ba, 13b

#, phyir, 7¢

Y ... [, mngon bar gtor, 16b

Hfr, i, 7c

4, gcod pa, na

HH, ston par mdzad, 8c

+r, sngon 'da’s pa’i dus su, 14¢

2801, de nyid, 8e

&, de'i phyir, 12¢

¥, dei tshe, 1b

¥, tshe, 8b

- HE, kun khyab par, 13b

H, rmas par gyur, 6b

@, ’khor, 7¢

715, dmyigs pa yod pa, 10b

R, zag pa dang bcas pa, ga

7%, kun nas nyon mongs pa, 9a

A4, tshangs pa’

4T, tshangs par spyod pa, 10a

A1 FL, "dod pa’i khams, 16b

1F% %2, yang dag par rdzogs pa’i sangs rgyas,
14a

[, 'di, 7¢

3, 'chi ba, 10c

ELF/ESR, dge slong ma, 16a

EL %%, dge slong, 16a
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7K, chu, gc

7Kk %, gtan zad, 16a

72, khyod, 2a, 3b

H1%, gzhig, 12b

7%, chos, 3a

JZH, chos 'chad pa’i gang zag dag, na

Ji#E, khor ba’i rgyun, na

JE#% mya ngan las 'das pa, 4a

JE#25L mya ngan las 'da’s pa’i dbyings, 5a

&, zab mo, 10c

B, yongs su mya ngan las ’da’s pa, 1a

R, zag pa, 16a

# ... 1[15, myi dmyigs pa, 9c

##15, thob pa yang myed, 8f

4’5, sems myed pa, 8b

4, sems ma mchis pa, 8c

1S, dmyigs su myed pa, 10a

22 dmyigs pa yod pa ma yin, 7¢

7, myed, 2d

#EH ... A]15, myi dmyigs pa, gb

R, zag pa ma mchis pa, ga

##/F 3, skye ba ma mchis pa, 5b

#E/3, skye ba myed pa, 5¢

2%, mngon bar rtogs pa yang myed, 8f

4t &, tshad myed pa snyed, 13b, 16d

48 ik V5 5%, lhag ma byed pa’i mya ngan las
'da’s pa, 14d

ZA, mod kyi, 7¢

B ... 7, ched du, 8a

&4, de bzhin, 4a

B, de nas, 14a

%4, yang, 7d

$640, mtshungs, 8g

H%%, zab mo, na

H E#5H, shin du ngo mtshar che, 16¢

4z, skye bar 'gyur ba, 10c

4, skye ba, 10c

4, skyed pa, na

A=%E, khor ba, ga

4 ), skyed ba dang | 'gag pa, 2d

FH ... #%, dbang gis, 1a

5L, khams, ga

$L, dbyings, 12b

EE nam yang, 4d

i, tha dad pa, 4b

SILK

J7§, na ba, 10c
2R, 'dri ba 'di dris pa, 7¢
H =, gsol pa, 4b
E% thams cad, 3a
#H, mtshan nyid, gb
15, yang dag par, 10a
fE, zhe sdang, na
T, bskyed pa, 16d
F87&, rmam pa sna tshogs, 13b
HEE, stsogs par bgyid, 8a
T&E 5 2 1%, bstsags pa nyid kyi tshe, 8b
FEEEHE, bstsags pa ma yin bai tshe, 8b
ZEEX, dbug, 12b
7%, lan 'debs pa, 2c, 5b
&I, leb rgan, 13b
4%, chos kyi rnam grangs, 15a
ZEHE, thogs pa, 8g
#s, don, 8¢
#, rga ba, 10c
I, kyang, gb
fH], thos, 10¢
[, phrag pa, 14a
%, phus mo ... lha nga, 14a
4, bka’s rmas pa 'di rmas lags, 7b
“>{4E, mnyan yod, 1a
{f1, gzugs, 9a
75, gal te, 2c
i, sdug bsngal ba, 10c
E§E, byang cub, 8a
%, byang cub sems dpa, 8b
%, btsugs, 14a
JiZ, skye mched, ga
REZ2, nam mkha, 8g
2%, khor 'dus pa, 14¢
{7, du byed, 9a
#, bla go, 142
H, mthong, 4b
4, yang dag par rjes su mthong, 10a
¥H3T, bsnyen bkur, 16d
¥, mthong, 4d
fi# R, rnam par grol ba, 10c
fi# R, rnam par grol ba thob par gyur, 16a
=, gsol pa, 8a
=&, tshig gis brjod pa, gb
&, bshad pa, 2d
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=5 bstan, 10¢

£ 44, zhes bya, 10a

5%, rnams su 'gro, 8b

56, rnams su, passim

&, mngon du brgyid pa, 4b
3%, rnam par shes pa, 9a
BE4[], di Ita ste dper na, 6b
7, dmar po, 13b

#E, langs, 142

i, gzhol ba, 5a

T8, zhabs, 1c

5, lus, 4b

B4, dug, 1c
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Fa[{£2E, Iha ma yin, 17a

[e &, kun dga’ bo, 14a

B’%fg, smyug rgyu, 9¢

BEY5 %, dri ma myed pa’i rnam par dag pa,
15b

#, sngon po, 13b

JE, mayin, 8d

JEZ, kun nas nyon mos pa yang ma yin, 8f.

JE’F, rnam par byang ba yang ma yin, 8f.

[, zhal gyi sgo, 13b

JHS, mgo bos phyag byas, 1c

KEZY, chu shel, 13b

i, gser po, 13b,
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kun khyab par, 3%, 13b

kun dga’ bo, [, 14a

kun du yang so so nas, £5£%, 14¢

kun nas nyon mongs pa, %%, 9a

kun nas nyon mos pa yang ma yin, JE2%, 8f

kyang, 7M&, 4d

kyang, 4, 8e

kyang, ifij, gb

bka’ stsal pa, 51, 4a

bka’ stsal lags, {5, 3¢

bka’s rmas pa 'di rmas lags, i, 7b

bkye ba, Ji¥, 13b

skad smras pa, FTEH, 3b

skye mched, i%, 9a

skye ba, &, 10c

skye ba ma mchis pa, 4E 3, 5b

skye ba myed pa, /£ 3, 5¢

skye bar ‘gyur ba, £, 10c

skyed pa, 4, na

skyed ba dang | 'gag pa, 4=J#, 2d

skyes bar myi ‘gyur, N2, 4a

bskyed pa, f&, 16d

khams, 5%, ga

khyim nas khyim myed par rab du byung ba,
H1%¢,14d

khyod, %, 2a, 3b

"khor, &, 7c

’khor ’dus pa, S8 &, 14¢

’khor 'dus pa, A2, 14d

’khor ba, ZE3E, 9a

’khor ba'i rgyun, Ji#H, na

’khrug pa, 14, 10c

gang gi slad du, DA {f], 14a

gang nas, {{A], 2a

gal te, 35, 2c

dge bsnyen ma, {B£55, 14¢

dge ba’i rtsa ba, =4[, 8a

dge slong, [, .78, 16a

dge slong ma, [L 1 JE 2R, 16a

dgra becom ba, JiE, 14a

mgo bos phyag byas, JEfS, 1c

'gro bar myi’gyur, ~1F, 4a

rga ba, %, 10c
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rgyu dang rkyen, [Rl%%, na

sgyu ma dang sprul pa, 41, 4b

nga, ¥, 10c

nga i bstan pa, /%, 10a

ngan song, T, 4a

ngo bo nyid, 14, 4d

dngos po, Z&, 14a

mnga’ ba’i slad du, LLA, 7b

mngon du brgyid pa, £5, 4b

mngon du myi byed, 55, 4a

mngon ba’i nga rgyal can, ¥ 183, 10b

mngon ba'i nga rgyal can, & F18 A, 10c

mngon bar bsgrub pa, {Z, 10a

mngon bar gtor, §Y ... [-,16b

mngon bar rtogs pa yang myed, 5, 8f

mngon bar dran, 221F, 14¢

mngon bar sprul, {E{E, 16b

sngon, .1, 16d

sngon 'da’s pa’i dus su, &, 14¢

sngon po, 7, 13b

ci ltar, {0, 2d, 8a

ci'i slad du, =], 3¢

gcod pa, B, na

bcom ldan 'das, {#f;, passim

chu, 7K, 9c

chu shel, fEZY, 13b

ched du, & ... i, 8a

chos, /£, 3a

chos kyi rnam grangs, 4%, 15a

chos 'chad pa’i gang zag dag, ;£Fifi, na

chos thams cad, —V]J5E72%, 8g

chi ba, 4E, 10c

’jig rten gyi khams, B 57, 13b

mnyan yod, <& BT, 1a

bsnyen bkur, $13%T, 16d

gtan zad, 7k 7%, 16a

rtag tu, i, 8g

rten cing 'brel par ’byung ba bcu gnyis, + —.
H&, 9a

Ita ba ngan pa, 55, na

Ita smos kyang ci dgos, {777, 8e

ltung ba, ¥, na

stan, J&, 14a
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stong, T+, 14¢

ston par mdzad, BH, 8c

bstan, £}, 10c

tha dad pa, 52, 4b

tha myi dad par mthong ba, & 5, ...
thams cad, &5, 3a

thams cad, —1JJ, 6a

the tsom chen po, X ... &%, 10c
thogs pa, EH¢, 8g

thob pa yang myed, f&{, 8f
thos, [H], 10¢

mtho ris, X _F, 4a

mthong, &, 4b

mthong, i, 4d

'thob par 'gyur ba, ATHETS, 8d
dus gcig na, —HF, 1a

de ci'i phyir zhe na, fa] DL, 7d
de nyid, 7ZH[, 8e

de nyid ni, B[], 5c¢

de Ita bu, 41E, 10c

de ltar, 414, 8a

de dag, K75#, 7d

de de bzhin, 41:&, 3b

de nas, ¥, 14a

de gnas nas, {EEA{EER, 1c

de bzhin, £, 4a

de bzhin gshegs pa, 417K, 7b
de bzhin gshegs pa’i dbu'i gtsug, 215K JH, 13b
de’i phyir, JZH#, 12¢

de’i tshe, i, 1b

don, %, 8¢

\

/|

IS
)

dri ma myed pa’i rnam par dag pa, BEI5E 5,
15b

dri zar, ¥7 5 2%, 17a

gdod, /Y, 10a

bdag, %, 4b

bdag gi mtshan nyid, 48, gb

bdun brgya, -1, 16a

bde ’gro dang ngan 'gro, = £iil, 4b

'di, 3fr, 7¢

‘du byed, 1T, 9a

‘du shes, 8, ga

‘dug, B4, 1c

'dod pa'i khams, U7, 16b

dri, [, 5b
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'dri ba 'di dris pa, 25T, 7c

sdug bsngal ba, ¥, 10c

na ba, ¥, 10c

nam mkha, 7%, 8g

nam yang, %, 4d

gnas pa, TE, 10b

gnod sems, /[, 1a

mam pa sna tshogs, FE7#, 13b

rnam par grol ba, fi#flii, 10c

rnam par grol ba thob par gyur, f#fi, 16a
mam par byang ba yang ma yin, FE7F, 8f
rnam par shes pa, &, 9a

rnams su, 54

rnams su ’gro, 1, 4¢

rnams su ’gro, £, 8b

dmyigs pa, 2%, 7a

dmyigs pa yod pa, HFf15, 10b
dmyigs pa yod pa ma yin, fi£2£4%, 7¢
dmyigs par myi 'gyur, N A] 15, 7d, 8e
dmyigs su myed, 7], 8b

dmyigs su myed pa, fEFT{5 10a
sprul pa, 1L, 3a

sprul pa’i skyes bu, 1B\, 2c, 2d
sprul pa’i skyes bu, ZJ{E A, 4a

sprul pa’i skyes bu, {1\, 6b

phan tshun 'gro zhing 'ong ba, 1£7K, 2d
phan tshun lan debs, 2:AHEM T, 16¢
phus mo ... Iha nga, {%&, 14a

phyir, #7, 7¢

phyogs geig du, —IHi, 1c

phrag pa, [5, 14a

bar du, /5%, 4¢

bar du mngon bar byung, [~ %, 13b
byang cub, Z$E, 8a

byang cub sems dpa, E[i%, 8b

bla go, ¥, 142

blun po kha cig, EEEZE, na

dbang gis, F ... #, na

dbug, ZFEZ, 12b

dbyings, 5, 12b

ma yin, JE, 8d

mas par gyur, i, 5b

mod kyi, Z4, 7c

mya ngan, %, 10c

mya ngan las 'das pa, 255, 4a
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mya ngan las 'da’s pa’i dbyings, J2#2 5, 5a
myi, A, 17a

myi ’jigs pa thob par gyur ba, 15T, 16¢
myi dmyigs pa, fi&5 ... A[{5, ob
myi dmyigs pa, ff ... A] {5, oc
mying, %5, 7d

myed, 75, 2d

dmar po, 7%, 13b

gzhan yang, {§7, 4d

gzhan yang, ¥, gc

gzhig, JHI¥, 12b

gzhol ba, iffi, 5a

rmas pa, i1, 2a, 7¢

rmas par gyur, =, 6b

smyug rgyu, [55}#, gc

smre sngags 'don pa, 7, 10c

gtso bor gyur, 175, 14¢

btsugs, %, 14a

stsogs par bgyid, 54, 8a

bstsags pa nyid kyi tshe, &5 I, 8b
bstsags pa ma yin ba’i tshe, fEEEHF, 8b
tshangs pa’i’jig rten, 5 tH, 13b
tshangs par spyod pa, %17, 10a
tshad myed pa snyed, fit &, 13b, 16d
tshig gis brjod pa, Z &4, gb

tshe, B3, 8b

tshe dang ldan ba, 27, 14a

tshor ba, 57, 9a

mtshan nyid, £, gb

mtshungs, 441, 8g

mtshungs pa, [F], 5d

dzum ba mdzad, JE[EFHEE, 13a
'dzum ba ... mdzad, {52, 14a
zhabs, /&, 1¢

zhal gyi sgo, [HI['F, 13b

zhe sdang, IE, na

zhes bka’ stsal pa, FITE}4, 8c

zhes bya, 55 %, 10a

bzhi brgya, VU, 16a

zag pa, Jfi, 16a

zag pa dang bcas pa, g, 9a

zag pa ma mchis pa, #f, 9a

zab mo, }%5, 10c

zab mo, %5, n1a

gzugs, {4, 9a
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.....

bzar, ff, 14a

di, [t 7c

'di skad du ... zhes ched du brjod pa ched du
brjod par gyur, fEU/Z 5, 16b

'di skad bdag gis thos pa, 412F [, 1a

'di snyam du, /(57,142

'di Ita ste dper na, Z£4[1, 6b

‘og du, 1%, 1a

‘ongs, 7K, 2a

‘od zer kha dog, 3, 13b

'on kyang, {H, 7c

yang, X, 3a

yang, §%, 7d

yang, 71{&, 8b

yang dag pa'i mtha, & [, 12b

yang dag par, &, gb

yang dag par, &, 10a

yang dag par rjes su mthong, i, 10a

yang dag par rdzogs pa’i sangs rgyas, -3 &,
14a

yang myed, 7R, 2d

yongs su mya ngan las 'da’s pa, J&, 11a

yongs su mya ngan las 'da’s par gyur, 155 /&,
14d

yongs su smyin pa, iiZ, 7¢

yongs su smyin par bya ba, i AT 2K, 7¢

g.yas pa, f5,14a

rab du dga’ ba, KEUE, 172

rigs kyi bu, Z 58+, 7¢

rigs kyi bu mo, A, 7¢

rim ’gro dang mchod pa byas, {I{t, 16d

langs, &, 142

lan 'debs pa, &, 2c

lan 'debs pa, %, 5b

lus, &, 4b

leb rgan, 41, 13b

logs su thal mo sbyar, &%, 14a

shin du skrag pa, KE, 10c

shin du ngo mtshar che, & 5775, 16¢

shes par ‘gyur ba, FATHE R, 8d

bshad pa, &, 2d

sa, i, 142

sems, /[, Se

sems can dmyal ba, #/:, na
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sems ma mchis pa, ., 8c

sems myed pa, /[, 8b

sems las byung ba’i chos, /[3FT4272, 8e

gsal bar byas, ¢, 13b

gser po, &4, 13b

gsol pa, HE, 4b

gsol pa, =, 8a

bsam gyis myi khyab pa’i gnas, - E iR, Se

bsam gyis myi khyab pa’i dbyings, & E & 57,
12b
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bsam ba, EfE, 8d

lha, X, 17a

lha ma yin, [ {£4#, 17a

lhag ma byed pa’i mya ngan las 'da’s pa, &R
YEHE, 14d

lha’i bu, K+, 16b

lha’i me tog gya nom ba, KEE#P1E, 16b
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