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PREFACE

The literature on Prajiiaparamita, vast, deep and vital to an understanding
of the Mahayana, has so far been somewhat neglected by European scholars.
With the aim of facilitating its study, I have in this book set out a certain
amount of information about it. This is a handbook which records for the
use of scholars the very limited knowledge we have acquired during the last
century. I am well aware that a compilation of this kind lends itself to
innumerable sins of commission and omission. The critical reader will
discover many of them, and I must console myself with having given him
something to build on. After completing my typescript, which has slowly
matured over twenty years, I find that the gaps in my treatment stand out
more clearly than its contours. The Bibliography, though comprehensive,
is by no means complete. I have not listed all the translations, articles and
books which have appeared in Japanese, nor the numerous Chinese commen-
taries which are not included in the Taishé Issaikys. As for the Mongol,
I have ignored the Tanjur, which seems to exist only in Ulan Bator. The
Manchu translations of the Kanjur, which were done between 1730 and
1790, are likewise inaccessible in Europe. Modern translations into Dutch,
Italian, etc., are noted only sporadically. The treatment of the commen-
tatorial literature is quite unsatisfactory, and generally confined to listing
the bare bibliographical data. ‘The material is so vast that no one person can
be expected to do everything. Others will, I hope, take up the thread
where 1 have left it.

London, March 1958 Epwarp Conze



PREFACE TO THE SECOND EDITION

By 1972 the first edition of this work had been sold out. Mouton & Co.,
the publishers, had by then largely withdrawn from their Indological publica-
tions and returned the copyright to the author. Over the years a number
of minor inaccuracies have been detected in the original text, and they
have been corrected for this reprint. In addition much has been published
on Prgjiidparamitd since 1960, and I have, as far as I could, inserted these
later publications in their appropriate places in the Bibliography. In
fact it appears that the Prdjﬁdﬁdmmitd writings have in recent years been
cxplored more thoroughly than most other branches of Buddhist literature.

The Reiyukai has done wonderful work in providing us with precious
materials for the study of the Saddharmapundarika, and all Buddhist scholars
will now be grateful to them for having brought this monograph on the
Prajiaparamita back into circulation. In 1963, when I was a professor
in Madison, Wisc., I tried to make up for my neglect of the Japanese contri-
butions to this subject by supervising and directing Hanayama Shéyi’s survey
on what had been done in Japan up to that date (see p. 91). In the last
fourteen years much more has been written in that country and I can only
apologize for its omission. The simple truth is that I do not know the
language and am now too old to learn it.

Sherborne, December 1977 Edward Conze
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CHRONOLOGICAL SURVEY

A. THE DEVELOPMENTS IN INDIA

The composition of Prajfidparamita texts extended over about 1,000 years.
Roughly speaking, four phases can be distinguished: 1. The elaboration
of a basic text (ca. 100 B.C. to 100 A.D.), which constitutes the original
impulse; 2. The expansion of that text (ca. 100 AD. to 300); 3. The
restatement of the doctrine in 3a. short Sitras and in 3b. versified Sum-
maries (ca. 300 AD. to 500); 4. The period of Taniric influence and of
absorption into magic (600 A.D. to 1200).

1. The oldest text is the Perfection of Wisdom in 8,000 Lines, in 32 chapters
(Bibl. no. 5). Most of the Satras of this class, although in prose, are named
after the number of lines (slokas of 32 syllables) which they contain. The
English translation is about 110,000 words long. Some parts of this basic Pra-
jiiaparamitd probably date back to 100 B.C. Other sections were added at lat-
er times, and the composition of the whole may have taken over two centuries.

The place of origin of the Prajfidparamita has been the subject of some
controversy, Several authors have claimed that it probably developed
among the Mahasanghikas in Southern India, in the Andhra country,
on the Kistna river.,! Near Amardvatl (“The sojourn of the immortals™)
and Dhanyakataka (the modern Dharanikot), the Mahasanghikas had two
famous monasteries, which gave their names to the sects of the Pidrvadailas
and of the Aparadailas. These sects are significant because 1) they had a
Prajidparamiti in Prakrit,? they 2) spoke of the dharmadhatu in the same
sense as the Prajidparamita?, and 3) their Buddhology prepared the way
for that of the Prajiidparamita. The doctrines which the Kathavatthu attri-
butes to the Andhakas are so much akin to the Mahayana doctrines that
the latter may well have developed from them.*

Nagarjuna, whose name is associated with the consolidation of the Prajia-

1 For the references see E. Lamotte, “Sur la formation du Mahayana”, Asiatica,
1954, p. 386 n. 49.

2 Paramartha; cf. Przyluski, Rgjagriha, p. 304.—Siddhi p. 752.-According to Lamotte
p- 387 the Tibetan Grub-mtha’ is the authority for this.

3 The verses are preserved in Candrakirti, Prasannapada, p. 548.

4 So R. Samkrityayana, in j4s, Oct.-Dec. 1934, pp. 195-208.
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piramitd, came from the South of India, and was probably connected with
Nigarjunikonda in the Andhra country, which is not far from Amaravati.!
His Suhrllekha was dedicated to Satavahana, king of the Dekkhan, and accord-
ing to the Harsacarita® he collected Siitras from the Niagas for the same
king, and it is an often repeated legend that he recovered the text of the
Prajfiaparamitd from the palace of the Nagas in the Nether Regions® A
striking illustration of this event is found in an 11th century Ms of the Pafi-
cavim$atisahasrikd, now in the Baroda Museum.* Nagarjuna lived in Dhanya-
kataka,’ and the name of the Bhadanta Nagarjunacarya occurs on an inscrip-
tion found in the neighbourhood of the Stipa of Jaggayyapata.® In this
area both Dravidian and Greek influences made themselves felt, and Grousset
has rightly called the Sttipa of Amaravati a “Dravido-Alexandrian synthesis™.
In view of the close analogies which exist between the Prajfiaparamita
and the Mediterranean literature on Sophia,’ this seems to me significant.
Also the Andhras were a non-Aryan people who spoke a Telugu language,
and the matriarchal traditions of the Dravidians may well have something to
do with the introduction of the worship of the ‘“Mother of the Buddhas™
into Buddhism.

The Asta (A x 225) states that ‘“‘after the passing away of the Tathigata”
the perfection of wisdom will “proceed to the South”, and from there spread
first to the West, and then to the North. The different recensions of the
Prajhiaparamita, from the earliest onwards, as preserved in Chinese,® all
agree, with one exception?, that the itinerary of the Prajfidparamitd began
in the South, or South-East.!? Further, the Mafjjusrimilatantra, as Obermiller
points out!!, specifies four regions for the recitation of various Mahayana

1 P.S. Sastri, “Nagarjuna and Aryadeva™, IHQ ,XXX, 1 (1955), pp. 193-202,
has provided further evidence for the thesis that Nagarjuna was an Andhra,

2 Ed. L. Parab (Bombay, 1945), p. 250.~Cf. F. W. Thomas, Harshacarite, p. 252.—~
De La Vallée Poussin, L’Inde au temps des Mauryas (1930), takes on p. 207 sata=
munda sata—horse, for the Andhras treated the horse as an incarnation of a great
god. See E. Lamotte, HBI, 1958, p. 524.

3 The Srivakas, according to Taranitha p. 71, concluded that Nagarjuna had
actually written the Satasdhasrika. But that seems unlikely.

4  Bulletin, ¥, 1, (1943-4), p. 35, Figure 14, Restoration of Prajiiaparamita.

5 Klon rdol gsuri-’bum C p. 9a. Bu-ston, II, 127. Taranitha, p. 73, 81, 303.

6 J. Burgess, Notes on the Amaravait Stiupa (1882), p. 57.

7 See E. Conze, in Religion, V (1975), pp. 160-167. Further interesting
suggestions also in A. Migot, BEFEO, XLVI (1954), pp. 530-32, and cf. the
literature in C. Regamey, Buddhistische Philosophie (1950), pp. 28-29.

8 Cf. E. Lamotte, Le traité de la grande vertu de sagesse, 1 (1944), pp. 25-26.

9 The translation of 4 by Chih-Ch’ien; see Lamotte, p. 26 n.

10 According to Hsiian-tsang’s translation of 4 and P.

11 Analysis of the Abhisamayalankara, p. 346.
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Siitras, and the Prajhaparamitd “is to be recited in the South™.

We may also mention the Arapacana chapter of the large Prajfiaparamita
(S ix 1450-1453), in which 42 letters of the alphabet are illustrated by words
that begin with them!. In its present form this chapter clearly points to
the North-West of India, for it includes the letter YSA=Z, illustrates the
letter SA by saniga (for sanga), etc. But while the letters of the alphabet have
remained substantially the same, the words used to illustrate them have
undergone great changes between 200 and 900 A.D. The Sanskrit text
of the Chinese translations often differed from that of the Nepalese manu-
scripts and the Tibetan translation. Moksala, for instance, has at CHA
chorana for the chedana of S, at SMA $masana for smarana, and at TSA utsarga
(utsddana) for utsaha. It is to be hoped that a competent scholar will one day
determine from all sources the development of the Arapacana alphabet.?
What is important for our argument is that in the case of DA Nigéirjuna’s
commentary indicates that the word which illustrates it had its origin in
Southern India.?

The evidence for the Southern origin of the Prajfiaparamita is merely
circumstantial, and by no means conclusive. The whole theory has recently
been challenged by E. Lamotte* who is inclined to localize it in the North-
West and the region of Khotan. It is, we must admit, clearly speculative
in that it refers to a period antecedent to the one for which documents have

1 Translated SS no. 127. It is difficult to decide whether the Arapacana consists
of 42 or 43 letters. The Gandavyiha and Kumarajiva have 42, and S. Lévi (Mémo-
rial S. Lévi, 1937, pp. 355-363) and F. W. Thomas (Miscellanea Academica Beroli-
nensia, 1950, p. 204) assume this to be the original number. This is to some extent
confirmed by P 536b, duplicated by Gilgit Ad f. 282r, which speaks of 42 aksaras,
though not explicitly in connection with the Arapacana. On the other hand, the
number is clearly 43 in Hsilan-tsang, in Ghosha’s edition of § and, most important
of all, in the Gilgit Ms of P.

2 A useful compilation of the alphabets in the Chinese translations of P. P. texts
and Avatamsaka is found in an article by Yamada Ry0j5: Shijini jimon ni tsuite
(he proposes 42 letters), Nihon Bukkyigaku Kyokai Nempo, 111, 1931, pp. 201-267.
see also E. Lamotte, HBI, 1968, pp. 549-550.

3 Mpp-s T 1509 p. 408, col. 2,4 from left. “If you hear the syllable DA you at
once (or: in fact) know the unburning (or: not hot) characteristic of dharmas.
The word dgjada (=jada?) in South Indian usage means “unburning” or “not
hot”.” Prof. Burrow has kindly explained this passage to me: The usual Dravidian
words for “cold”, like tap, etc., cannot be in question here. Nigarjuna therefore
did not refer to a Dravidian language, but to a peculiarity of South Indian
Sanskrit usage, in which jada (usually meaning “dull” etc.) was used in the sense
of “cold”. Cf. F. Kittel’'s Kannada Dictionary (1894). ‘““This meaning is only
recorded in Monier-Williams® Sanskrit Dictionary on the authority of Wilson, who
presumably got it from his South Indian pandit. It is not found in ordinary
classical Sanskrit usage.”” The Chinese: ‘are separated from the heat’.

4 See note 1 on p. 1.
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survived. The new creed may well have originated in one area in which
circumstances, historical and climatic, were unfavourable to the survival
of documents, and then shifted from that to another area, i.e. the North-
Waest where some documents survived the universal destruction and were
preserved either in the climate of Nepal and Central Asia, or in translations
into Chinese and Tibetan. It is not unreasonable to assume that the new
texts existed for a time orally in the Prakrit of the regions in which they
originated, and were only later on, around the beginning of the Christian era,
transferred into a written language, i.e. Buddhist Hybrid Sanskrit which
is unrelated to the Southern Prakrits, but has many affinities with Ardha-
migadhi and Apabhramsa and contains a number of Middle-Iranian words
introduced by Indo-Scythians. By some chance we have, as we saw, docu-
mentary evidence to show that the Arapacana alphabet was re-modelled
when it reached the North-West. The same remodelling may well have
applied to the Abhidharma lists! and to the location of legends. 1In the
interest of increasing the monastic income from pilgrims Buddhists everywhere
were inclined to locate mythical events in places within their own neigh-
bourhood. Lamotte makes much of the tradition according to which the
Gandhavati of the Sadaprarudita story lies in Gandhara. Yet the Blue
Annals? in their turn assure us that “the city of Chen-tu in Szi-chuan
province is believed to be Dharmodgata’s residence”. So no great cer-
tainty can be attained in this field. In any case, the entire story is a late
avadina® which was added to the Asfasdhasrik@ centuries after its doctrines
had been quite clearly formulated. In other words I believe that Lamotte
has shown no more than that the Prajiidparamita had a great success in the
North-West at the Kushana period, and that, to use his own words (p. 392),
that region may well be the “fortress and hearth”, though not necessarily
the “cradle” of the Mahayanistic movement. The Moafjusrimilakalpa
(LIII v. 575) says that under Kaniska the Prajfiaparamita was “established”
(pratisthita) in the North-West, but not that it originated there, and its
Southern origin has not, I think, been definitely disproved.

Two kinds of ideas can be distinguished in the Asta: The first set contrasts
point by point with the Abhidharma, the second is newly created by the Maha-
yana. The persons against whom these writings are directed are perpetually
referred to as the “Disciples and Pratyekabuddhas™. Judging from the

1 The 119 wholesome dharmas in the commentary to Nagarjuna’s Vigrahavya-
vartani (v. 7) are totally different from those in the Ta-chih-tu-lun. See IHQ xiv,
1938, 314-323.

2 Trsl. Roerich p. 938.

3  Which has its counterpart in Saddharmapundarika ch. 22 and Samadhiraja ch. 33.



THE DEVELOPMENTS IN INDIA 5

Mahaprajiiaparamitopadesa (no. 2 cy 1) the new ideas arose historically speaking
as a reaction against the Abhidharma traditions of the Sarvastivadins. The
affiliation of the Asfz with the same school is, however, by no means certain.
No distinctive Sarvastivadin doctrines are ever referred to, and the three
references! to the Buddhavacana are, as far as I know, still untraced anywhere,
The first is an allusion to the story of Srenika Vatsagotra, at i 8-9, which
seems to presuppose a scriptural basis other than Samyuktdgama no. 105 (pp.
31c-32). The second is at iv 94; i.e. uktam hy etad Bhagavata: dharmakdya
Buddha Bhagavantal. ma khalu punar imam bhiksaval satkdyam kayam manyadhvam.
dharmakdya-parinispatitto mam bhiksavo draksathaisa ca Tathagatakayo bhitako-
tiprabhavito drastavyo yad uta prajiaparamits. The third quotation is at xi
246. uktam hidam Bhagavata: acchatdsamghatamatrakam apy aham bhiksavo bhava-
bhinirvrtiim na varnayami. sarvam hi samskriam anityam, sarvam bhayavagaiam dub-
kham, sarvam traidhatukam Sanyam, sarvadharma anatmanas tad evam sarvam asdSvatam
anityam dubkham viparinamadharmakam viditoa panditair ihaiva srotaapatiiphalam
praptavyam ... thaiva-arhattvam praptayyam. ma no bhiyas tabhih sampatiivipattibhir
dubkhabhiiyisthabhik samavadhanam bhid iti. The Pali at AN i 34-5 (quot. Mil.
142,6) is rather different: appamattakam pi giutho dugghandam hoti; evam eva kho
aham bhikkhave appamattakam pi bhavam na vannemi antamaso accharasanghatama-
ttam pi-iti.

In any case, the opponents are personified by Sariputra, the most outstand-
ing representative of the traditional Abhidharma.? The Abhidharma works
have, as we know, developed from numerical summaries called matrka (Migot
538-9), and in these mdatrkds we must, I think, see the forerunners of the lists
which figure so prominently in the Prajfidparamita Sutras. First of all,
matrkd means “mother”, and Przyluski translates the Chinese equivalent
in the A-yii-wang-ching as ‘“‘sagesse-mére’”. Secondly, both the Vinaya of the
Miilasarvastivadins and the Afokavadana give the following definition of the
matrkapitaka (Migot p. 524): It clarifies the distinguishing points of that which
ought to be known (jiieya). It comprises the four applications of mindfulness,
the four right efforts, the four roads to psychic power, the five dominants,
the five powers, the seven limbs of enlightenment, the eight limbs of the Path,
the four analytical knowledges, the aerandsamadhi, the pranidhanasamadhi.

1 The fourth, at xii 256, refers to AK-vyakhya 23 and SN iv 52, but is not distinctive
of any school.—There are other quotations at xviii 346-7, xix 356-8, xxii 405, xxviii
445, but they are not much use for historical purposes, and may even refer to other
passages in the Prajfidparamita itself.

2 A. Migot, “Un grand disciple du Buddha, Sariputra”, BEFEOQ, XLVI (1954),
pp. 405-554, Chapter XI.

3 J. Przylusky, Le concile de Rajagrha (1926), p. 45.~This gives 43 items, correspond-
ing to 43 letters in some versions of the Arapacana. It should be remembered that
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"T'his is precisely the list which, with many innovations towards the end, takes
up so much space in the Prajfidpdramita Sitras.

At some time in Buddhist history, probably towards the end of Adoka’s
reign. (Migot 541), the adherents of a comparatively late concern with
praiia (Migot 511-514)! composed a literature of mdfrkds. Later on the
rationalists developed this into works on Abhidharma, the mystics into works
on Prajfidparamitd. Sariputra was traditionally associated with abhidharmic
prajid, or with “analytical knowledge’ (patisambhida, Asl. 16), and this the
Prajitaparamita literature regards as both his strength and his limitation.
No longer the dhamma-sendpaii, no longer next to the Buddha himself in his
wisdom, he now becomes the representative of an inferior kind of knowledge.
His ability to review events impersonally, reducing them into their constitu-
ents according to a prescribed method, is a step in the right direction. But
it is not sufficient. Sariputra is thus, in the Mahayana literature, addressed
by the Buddha as a recipient of the higher wisdom which he has yet failed to
grasp. In the Asfa he is subordinated to Subhuti, whom he constantly asks
for information, whose superiority he repeatedly (e.g. at ii 43-4) acknow-
ledges, who occasionally shows up his utter obtuseness (e.g. at i 20), and who
“reproves” him, “although the Ven. Sariputra has taken hold of the matter
correctly as far as the words are concerned” (i 32). His understanding of
why the Bodhisattva is a “great being” or a “great hero” is contrasted most
unfavourably with that of Subhtiti and Porna (i 18-20), who both had
their hearts in the right place. His clear logical mind does not at all feel
at home in a doctrine which equates the dream world with the real world
(xix 356-61), and he always tries to tie down to neat formulas and precise
definitions those spiritual phenomena which transcend them. At viii 187-9
Sariputra gives the attributes of the perfection of wisdom insofar as they
follow from purity, whereas Subhiiti understands the absolute purity and
the purity of self. Sariputra, obsessed with his anatté doctrine, cannot
speak of the self as Subhiti does, Subhtti whose understanding is based on the
equivalence of the self and the Absolute, which must seem outrageous to

matrka, according to Monier-Williams, is also an “‘epithet of certain diagrams
written in characters to which a magical power is ascribed”.

1 A. K. Warder in his Preface to the P. T. S. edition of Kassapatthera’s Mohavic-
chedani (1961, xix-xxvii) distinguishes six stages in the history of the Pali Matikas
(lists of topics, ‘metrics’). He believes that the oldest matika was the list of 37
bodhipakkhiya dhamma, divided into 7 groups, which the Lord gives as the summary
of his teaching in D. N. II 120 (Mahaparinibbanasutta) and which Vbh. 372 simply
calls saddhammo. The Nettipakarana has 43 bodhipakkhiva dhamma (p. 112), adding,
according to the cy, 6 safiids. The list “gives a consistent and orderly exposition
of the striving or yoga of the early Buddhists”. Many additions were made later on.
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Sariputra. It is greatly conducive to a comprehension of the background of
the prajiiaparamitd if one notes the formulations of prajid which are put into
the mouth of Sariputra (cf. furthermore iii 77, vii 170-3, 176-7, 181-3, viii
190, x 211-13, xvi 309-20, xxvii 444), and which constitute the agreed
starting point of the debate between the Mahayana and its Hinayana oppo-
nents,

Although the rivalry with the Hinayana is intense, the term itself is rarely
used.! The contrast is in the main a fivefold one:

1) The ideals, aims and career of a Bodhisattva are opposed to those of the
Arhat and Pratyekabuddha. 2) The perfection of wisdom is contrasted with the
wisdom of the old schools. 3) The Abhidharmists were constantly occupied
in “reviewing” dharmas. By contrast it is said often that one “should not review
dharmas”. The Abhidharmists were probably too self-conscious of what they
were doing, and presumably not without some touch of self-centred pride.
4) The Abhidharmists acquired great skill in reviewing the rise and fall of
dharmas. Here they are taught that there is no such thing, because of the
non~production of all dharmas. 5) A multiplicity of separate dharmas was consi-
dered to constitute the ultimate reality. Here it is taught that a) there is
no such multiplicity, because all is one; b) there are no separate dharmas,
but what appears to be so are mere words.

As for the new ideas, one must always bear in mind that in these Sitras
we are not dealing with a series of philosophical propositions about the
nature of things, but with a set of practices designed to bring about a state of
complete detachment by intellectual methods. Among the new ideas one
may single out three:

1) The greater interest in the Absolute leads to such terms as “‘Suchness”
etc. On the whole, the terminology is , however, that of the Old Wisdom
School. 2) The new concept of skill in means, through which, in the spiritually
advanced, all doings and thoughts become tools of an all-embracing com-
passion, 3) The concept of the dedicaiion of merit. One gives up the merit
one has acquired, and transfers it to other beings, so that they may gain full
enlightenment,

The thousands of lines of the Prajfidparamitd can be summed up in the
following two sentences: 1) One should become a Bodhisattva (or, Buddha-
to-be), i.e. one who is content with nothing less than all-knowledge attained
through the perfection of wisdom for the sake of all beings. 2) There is
no such thing as a Bodhisattva, or as all-knowledge, or as a ‘being’, or as the
perfection of wisdom, or as an attainment. To accept both these contra-

1 It occurs at xi 238. But other combinations with hina (inferior) are freely used
of opponents, e.g. hingjaiika, hinaprajiia, hinavirya, hinasattoa and hinadhimuktika.
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dictory facts is to be perfect.

Not everything that we find in our present text of the Asfa belongs to
the same period.  Like many other Oriental works, the Asta has been sub-
jected to additions and alterations in the course of the centuries, to suit the
taste of different generations. The internal evidence of the text itself, a
comparison with Rgs (no. 5A), with the larger recensions of the Prajfidpara-
mitd (no. 1-4) and with the early Chinese translations make it possible to
separate the most obvious accretions from the basic original text which, in
its turn, must have grown gradually:

[. 'T'hree chapters, XXIX to XXXII, are clearly later than the remainder
of the book. They are not found in either § or Rgs. Chapter XXIX is a
litany, and chapters XXX to XXXI give the story,—carried on into the
first page of chapter XXXII—of how the Bodhisattva Sadaprarudita (‘Ever-
weeping’) went out to seck for perfect wisdom. This story serves the purposes
of propaganda and edification. Its authors wished to inspire devotion to
the perfection of wisdom, to show that inability to understand it is but due to
the unworthiness of people who are unwilling to make the necessary sacrifices,
and to indicate the conditions under which it can be attained.

II. A set of four additions (i.e. XIX 365, 7-369; xxvil 449, 12452, 153;
457-458; xxviii 464a—474) can be inferred from the fact that the name of
the Buddha Aksobhya occurs in them. Aksobhya was very popular at the
beginning of the Christian era, and his special connection with the Prajfia-
paramita, in its origin perhaps due to psychological considerations,! contin-
ued right into the Tantric period (see p. 15). A closer examination of the
four passages in question shows that the text was worked over at a time
when the cult of Aksobhya came into vogue, and that a follower of that cult
inserted a number of references to him.

Once these later additions are eliminated, chapters XXV to XXVIII
(and XXXII) present a fairly coherent argumentation, which at one stage
of the development of the text could easily have been a fitting conclusion to
the Prajiiparamita. The chapters in question would then consist of two
different treatises, i.e. 1) the praise of the supreme excellence of perfect
wisdom (XXV 424 to XXVIII 460, 14), and 2) the entrusting of the sitra
to Ananda (XXVIII 460-464a, XXXII 527-529). Such a parindani was

1 Imperturbability is the special result of wisdom, as shown by a passage in Matrce-
{a’s Satapaiicasatka, v. 96:

Silasampada Suddhah prasanno dhyanasampada

tvam prajiidsampada-aksobhyo hradah punyamaho mehin.
“You are a great lake of merit, pure through your perfect morality, serene (or
alm) through your perfect meditation, unperturbed (or ‘untroubled’, not ‘unshak-
wble’ as S.B.) through your perfect wisdom.”
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added to some Mahiyana Siitras, as a means of contending for their authen-
ticity as the word of the Buddha himself.!

III. A few other suspected additions may be mentioned in passing.
Chapters VIII and IX have been worked over by a later hand, and chapter
XIIT seems to be posterior to Rgs. The passage XX 380, 13 to XXI, 395
begins abruptly, the argumentation is fairly incoherent, the style fumbling
and clumsy, and the whole is largely an afterthought to chapter XVII.
Likewise the bulk of chapters XXII to XXIV seems to be a later insertion.

A verse summary of this text, or at least of its first 28 chapters, is called
Verses on the Accumulation of the Precious Qualities of the Perfection of Wisdom
(no. 5A), in 302 verses in irregular Vasantatilaka metre. Many of the
early Mahayana Sitras exist in two forms, in verse and in prose. Usually
the verse form is the earlier of the two. The original Rainagunasamcayagatha
is now lost. All we possess is Haribhadra’s revision, which to some extent
brings the text in line with the chapter divisions of the Asjasdhasrika, as they
existed in the 8th century.

The status of this work is not quite clear. There are three possibilities:
1) The verses formed originally part of the Asfa, and were later on sepa-
rated. 2) The verses are the original form of the 4sfa. 3) The verses have
been made up afterwards. It is very difficult to come to a decision on
this, because, whereas in some instances the correspondence between Rgs
and 4 is nearly literal, in others where the text of 4 is summed up or rewritten,
it sometimes appears that the text of 4 is prior to Rgs, because Rgs is elliptic
and unintelligible without reference to 4.

In chapters 1 to 28, the Rgs follows the text of A4 fairly closely. There
are, however, even in that section a number of verses, i.e. 31, or 36, one
seventh of the total, which have no counterpart in our text of 4. These are
iii 8, v 2 (?), 5-8, vii 7, ix 1, xii 6-9, xiv 1 (?), xix 8-5, xx 5-7, 11, 12 (?),
13, 14 (?), 15, 16 (?), 17-20, xxi 8, xxii 6, xxiii 1, 3, xxiv 2, 6, xxvi 2, 3, xxvii
8. On the other hand, the following passages of A are unrepresented in our
text of Rgs: ii 334, 41; iii 50-57, 10; 75-80, 82-92; v. 102-112, 114-122;
vi 138, 12-142, 12; 143, 3-150, 11; 161-169; vii 1701 ; viii 196-9; ix 200, 201~
211, 5; x 221-230; xi 235-238, 240-242, 244-248; xii 257, 20-281, 8; xiii
281-283, xvi 312-321, xix 357-360, 365-369, xxii 405-409, xxiii 410413,
414-415, xxiv 417-420, 421423, xxv 428430, xxvi 434-435, xxvii 444446,
449, 19-452, 9; xxviii 457-458, 459-466, 471-474, xxix 475-xxxii 529,

1 The Saddharmapundarika is entrusted to a group of great Bodhisattvas (p. 484),
the Tathagataguhyanirdesa, a section of the Rainakiifa, to the Bodhisattva Guhyaka
Vajrapani, the Vimalakirtinirdesa to Maitreya, the Sandhinirmocana to Mafijusri
(Lamotte, Asiatica, p. 383).
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These are roughly 240 out of 529 pages, or between one half and one third
of the total.

The verses which are given under chapters 29 to 32 of Rgs do not at all
correspond to the text of 4. Chapters 29 to 31 describe the five paramiids,
beginning with the dhydnaparamitd and ending with the danapdramita, while
chapter 32 first of all explains in 5 verses the rewards of practising the six
perfections, with verse 6 forming the conclusion of the whole work and giving
its title.

2. About the beginning of the Christian era the basic Prajidparamita was
expanded into a “Large Prajiaparamitd”, as represented today by three
different texts—Perfect Wisdom in 100,000 Lines, Perfect Wisdom in 25,000 Lines,
and Perfect Wisdom in 18,000 Lines. These three texts are really one and the
same book. They only differ in the extent to which the “repetitions” are
copied out. A great deal of traditional Buddhist meditation is a kind of
repetitive drill, which applies certain laws or principles to a certain number
of fixed categories. If, for instance, you take the statement that “X is empti-
ness and the very emptiness is X, then the version in 100,000 lines labor-
tously applies this principle to about 200 items, beginning with form, and
ending with the dharmas, or attributes, which are characteristic of a Buddha.
Four-fifths of the Satasahasrika, or at least 85,000 of its 100,000 lines, are made
up by the repetition of formulas, which sometimes (as in ch. 13 and 26)
fill hundreds of consecutive leaves. An English translation of the Large
Prajfidparamita, minus the repetitions, forms a handy volume of about 600
printed pages (see p. 37). The reader of the Sanskrit or Tibetan version
must, however, struggle through masses and masses of monotonous repetitions
which interrupt and obscure the trend of the argument. The versions in
25,000 and in 18,000 Lines are so much shorter because they give fewer
items, sometimes only the first and the last. A version in 125,000 Lines, if
it ever existed, is now lost. The version in 25,000 Lines was a favorite with
commentators, and the one in 18,000 Lines seems to have been popular in
Central Asia.

In addition two short texts, which are more in the nature of specialized
treatises, and which show some affinity to the Rainakiita collection, belong to
the early centuries of the Christian era (see p. 20). The one, a Perfect
Wisdom in 500 Lines, also called “The questions of the Bodhisattva Nagasri”,
(no. 12) applies the basic concepts of the Prajfiiparamita to the various aspects
of begging for alms, of eating, of food, etc. The other, the “Prajiidparamita
Sttra explaining how Benevolent Kings may protect their Countries”, is
mainly concerned with the practical effects of the Prajiiaparamita on society.
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It explains how a ruler’s devotion to the Prajfidparamita will increase his
merit, and will call forth the protection of great and mighty Bodhisattvas,
who will ward off all calamities from his country and his people. The
greater part of the Siitra may have been written in China.

3. The huge bulk and chaotic arrangement of the Large Prajfidparamita
proved an obstacle to later generations (see p. 101). The exuberance
and pious ardor of three centuries had produced a huge unwieldy text,
invested with a high prestige, but very hard to grasp. The thought, extremely
abstract and profound, was not easy to follow. Then there was the huge
load of repetitions to cope with. And finally, since the work was a com-
bination of a number of disjointed treatises composed at different times
which reflected the interests of succeeding generations of Buddhists, one
had to sort out the different arguments, which in a most disconcerting
way jumped from one subject to another. The challenge was met in two
ways; by new, shorter Sitras of a philosophical character, and by
condensed summaries of the large text.

a. Among the shorter Sitras, the finest are the two earliest, both before A.D.
400, the “Heart Satra” in 25, or 14, and the “Diamond Siitra’ in 300 Lines.
The “Heart Sitra”, one of the sublimest spiritual documents of mankind, is
a restatement of the four Holy Truths, reinterpreted in the light of the
dominant idea of emptiness. The “Diamond Siitra”, in spite of its rather
chaotic arrangement of great renown in the East, does not pretend to give
a systematic survey of the teachings of the Prajfiiparamita. It confines itself
to a few central topics, and appeals directly to a spiritual intuition which
has left the conventions of logic far behind. This Siitra is one of the most
profound, sublime and influential of all Mahayana Scriptures. It develops
the consequences of seeing all things as void of self. Although the term
“empty™ is not mentioned even once, the doctrine of emptiness is nevertheless
established in an ontological, psychological and logical form.

Ontologically, the selflessness of everything means that there is no dharmas.
Even the ultimates of Buddhist analysis do not exist in themselves, nor does
the doctrine which contains that analysis. Psychologically, we are urged to
“raise a thought” which is not fixed, or attached, anywhere, or which does
not “stand about anywhere” (ch. 10, 4), or which is supported nowhere,
does not lean on anything, does not depend on anything. Logically, the Siitra
teaches that each one of the chief Buddhist concepts is equivalent to its
contradictory opposite. A special formula is here employed to express this
thought, i.e. “A mass of merit, a mass of merit, Subhiiti, as a no-mass has
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that been taught by the Tathagata. In that sense has He spoken of it as a
‘mass of merit” ” (ch. 19, 8). The same, or a similar, formula is used for
beings (14f, 17f, 21b), the marks of a Tathagata (5, 13d, 20, 26a), the consti-
tueuts (dharmas) of a Buddha (8; cf. 17¢), the four Fruits (9a-d), Buddhafields
(10b, 17g), personalities (10c), particles of dust (13c), true perception (14a),
the perfection of patience (14e), the perception, or notion, of beings (14f),
endowment with a body (17e), trends of thought (18b), the Tathigata’s
perfect material body (20a), the demonstration of Dharma (21a), wholesome
dharmas (23), seizing on a self (25), foolish common people (25), the Tathi-
gata (29), collections of atoms (30a), world systems (30b), seizing on material
objects (30b), the view of self (31a), and the notion of dharma (31b).

Sitras of the same type, probably of the fifth and the early sixth centuries,
arc the “Perfect Wisdom in 700 Lines” (before A.D. 500) and “Perfect
Wisdom in 2,500 Lines” (before A.D. 550), also known as the “Questions of
the Bodhisattva Suvikrantavikrimin—and there is also a rather undistin-
guished “Perfect Wisdom in 50 Lines”., The version in 700 Lines deserves to
be better known. It tries to give a novel treatment to all the basic teach-
ings of Perfect Wisdom. From the earlier works it differs by its stress on
the startling, paradoxical, self-contradictory and nonsensical character of the
doctrine of emptiness. Another new feature, observed also in the “Questions
of Suvikrantavikramin”, is the endeavor to bring out the “hidden meaning”
of the sayings of the Buddha. Here we have to see the influence of the
Yogacarins.

b. Among the Versified Summaries the most outstanding is the Abhisamaya-
alarkara, “A Treatise explaining the Perfection of Wisdom, or Memorial
Verses on the Reunion (with the Absolute)”, a work of the fourth century,
ascribed by tradition to ‘“Maitreya, the Saviour” (Maitreyanatha). The
work is a brilliant versified Table of Contents, which in 273 memorial verses
and in nine chapters of unequal length, sums up the contents of the Paicavim-
Satisahasrika Sitra, brings out the logical sequence of its arguments, and at the
same time assigns to each section of the text a place on the stages of spiritual
progress which Buddhist tradition had mapped out, thus everywhere showing
the practical way by which one can become a Buddha. Although a shade too
schematic at times, the treatise is invaluable for anyone who wishes to study
the Sitra. In both India and Tibet it has dominated the exegesis of the
Large Prajfiaparamitd for centuries to come, whereas in China it remained
unknown. The divisions of the Abkisamayalarikira were at some later time,
probably in the fifth or sixth century, inserted into the text of one of the
recensions of the version in 25,000 Lines (no. 2A).
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Other Yogécarins also produced versified Summaries of teachings of
the Prajfiaparamiti—Asanga in the form of a Sastra to the Vajracchedika,
and Dignaga (ca. 450) in his Pindartha, which arranges the teaching under 32
subjects, and dwells chiefly on the 16 kinds of emptiness and the antidotes to
the ten kinds of false imputation.

4. After A.D. 600, with the spread of Taniric ideas, came the desire to
adapt the Prajiidparamita teachings to the new trend of thought and taste.
The new concepts of Vajrayana philosophy are, however, introduced only
in the case of the Adhyardhasatika (no. 17; cf. 26). The Tantric phase of the
Prajiidparamitd is marked by three distinctive features:

An attempt is made to compress the message of the Prajfidparamita into
the short, but effective, form of spells. In the Astasahasrika already the
prajiiaparamitd had been described as a vidyd, and Indra had been advised to
use it to defeat the heretics and Asuras (4 iii pp. 55, 72-74). The Hrdaya
(ca. 350) had added a definite manira, and Kumarajiva’s translation of the
Mahamayir: (ca. 400) mentions, at the beginning, a prajiiaparamita-dharanit,
The great prestige of the Prajfiaparamitid suggested its use as a source of
wonderworking power, and from the 6th century onwards the civil authorities
used the Siitra for penitential services and to work ritual magic,? i'e. to
produce rain, remove pestilence, etc., and in the 7th century both Harsavar-
dhana and Hstian-tsang employed the Hrdaya for purposes of personal protec-
tion. ‘‘At first, when the Master of the Law was dwelling in Shuh (S.W.
China, ca. 618), he saw a diseased man, whose body was covered with ulcers,
his garments tattered and filthy. Pitying the man he took him to his convent,
and gave him clothing and food; the sick man, moved by a fecling of deep
gratitude, gave to the Master of the Law this little Siitra book (i.e. the
Hrdaya), and on this account he was in the habit of reciting it continually.
Arriving at the Sha-ho (Sandy Desert), as he passed through it, he encountered
all sorts of demon shapes and strange goblins, which seemed to surround
him behind and before. Although he invoked the name of Kwan-yin, he
could not drive them all away; but when he recited this Sitra, at the sound
of the words they all disappeared in a moment. Whenever he was in danger,
it was to this alone that he trusted for his safety and deliverance.”® In the
Tantric literature the prajfidparamita has been expressed through the

1 T 9881, vol. 19, p. 482, col. 3, line 14 just mentions prajfiaparamitadhdrani, Ava-
lokitesvaradhdarani, and then proceeds to an enumeration of the heavens. The
term is not found in the Sanskrit text of the Mahamayari.

2 M. W. de Visser, Ancient Buddhism in Japan, 1 (1928), II (1935).

3 Hwui Li, The Life of Hiuen-isiang, trsl. S. Beal (1914), pp. 21-22,
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medium of numerous bija-maniras (usually Dhik for the yellow, and Pam for
the white forms), mantras and dharanis (see p. 89).

By about A.D. 550 the production of Siitras in the old style seems to have
come to an end. Between A.D. 600 and 1200 a number of Tantric abbre-
viations of the Prajiiaparamitad were then composed, all very short. The
most interesting is the “Perfection of Wisdom in a Few Words” (no. 18),
which is designed as a counterpart to the “Heart Sitra”. While the Hrdaya
is addressed to the spiritual elite, this Siitra appeals to the less endowed, to
beings who have “but little capacity to act”, who “have little merit”, who
are “dull and stupefied”. Ten other Tantric Prajfiaparamita texts are found
in the Tibetan Kanjur (no. 17, 19-26, 32). One of these, “Perfect Wisdom
in One Letter”, deserves mention for its brevity, the one letter “A” being said
to contain and represent the Perfection of Wisdom. Another text gives the
108 “names” or “‘epithets” of Perfect Wisdom, and another the 25 “Doors”
by which it may be approached. A Tantric text which is in a class by itself
is the “Perfection of Wisdom in 150 Lines” (no. 17), before A.D. 650, which,
although called a Prajfiaparamita, expounds the new ideas of Tantric Bud-
dhism,

Finally, personified as a deity, the Prajiaparamitd is inserted into the
pantheon of mythological figures, becomes the object of a cult, and a number
of Ritual Texts describe the methods by which her spiritual power can be
evoked. The personification of the Prajfiiparamita goes back to the fourth
century. Statues of the Prajfiapiramita are attested in India as early as
400 A.D. by Fa-hsien’s account (cf. S. Beal, Si-yu-ki, I, p. xxxix). All
the early representations of the Prajfiaparamiti are now lost. No surviving
example seems to be older than ca. A.D. 800. The earliest literary docu-
ments are preserved only in Chinese. The oldest is the Dharanisamuccaya
(no. 33), translated before 625. A.D. In its section on the Bodhisattvas it
gives a long chapter on the Prajfiaparamitd, which begins with a prajiiapara-
mitamahéhydaya-sitra. It then proceeds to make remarks on the figure of the
prajiidparamitad (see p. 88), its mudras, mantras, mandala and ritual. Here
we have (p. 805b) our earliest description of a Tantric two-armed P. P.
(1Cd). Our second document is a Commentary to the Ninné (no. 34), which
was translated into Chinese about 750 A.D. There the Prajfidparamita is
said to sit cross-legged on a white lotus. The body is golden yellow, grave and
majestic, with a precious necklace and a crown, from which silken bands hang
down on both sides. Her left hand, near her heart, carries the book. Her
tight hand, near her breasts, makes the gesture of argumentation.! A statue

V' Seppo-in. Cf. de Visser, Ancient Buddhism in Japan, p. 173.~In this case, the ring
inger touches the thumb. In others, it is the forefinger (e. g. a Buddha in Tun-
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in the Lama temple in Peking is the one surviving work of art which cor-
responds to this description.!

In the Mi-tsung form of Tantrism the Prajfiipiramiti occurs twice in
the garbhadhatumandala. The Prajfiaparamita is, however, not among the
110 persons mentioned in the Vairocana-sitra, nor among the 164 of Subha-
karasimha’s commentary. It is found only in the genzus (see p. 27), which
go back to about 800 A.D. In the commentary to the Vairocana Siira
(T 1796 1V, 623a, 12-15) we read that the officiant, in order to contemplate
Vairocana, “stood between the two 2idydrgja (i.e. Acalanitha and Trailokya-
vijaya)”. This place, where he identified himself with Vairocana, was
called the “chamber of the Buddha”. When the officiant left it, his place
should be taken either by his svadhidevata, or by the prajfiaparamitasiira,
Originally, so the Japanese assume,? the Mandala was a real structure on
the ground, in which the officiant stood in person. When he left the Man-
dala, the Sttra was placed on the spot where he had stood. Later on, when
the Mandala became a painting, the place of the officiant was unoccupied,
and the image of the Prajfidaparamitd was inserted in his stead. Several
very early rituals (vidhi, vidhana) velating to the Vairocana Sitra already
mention all the five persons of the Vidyadharavrti. T 851, which is attributed
to Subhakarasimha himself (A.D. 716-735) describes the four widydraja as
placed underneath Vairocana (p. 100 b-c) and, a bit further on (p. 106b
16-25), the prajiaparamita vidyargjiii as placed in front of Vairocana. She
has six arms: the first left hand carried the pothi on the palm, the first right
hand is in the mudra of protection; the second left hand is raised to the navel,
the second right hangs down in varada; the third right and left hands are in
the “basic mudra” (i.e. the dharmacakra?). She carries armor and head-
dress, and is called the “mother of the Buddha”,

The Mafijusrimiilakalpa describes at least two mandalas in which the Prajiia-
paramita occurs as a subordinate figure. One of them is a very elaborate
mandala of Sakyamuni in which she figures twice,® another has Ma#ijuéri
for its central figure.t

The developed Vajrayana places the Prajfiaparamiti with Aksobhya,
Vajrapani and others into the duvesa family. The connection, which began
very early (see p. 8), continued to be maintained by psychological links.

huang and Tibet), in others again the middle finger (some Chinese Buddhas).

1 1Cc Cf. E. Conze, TYBS 247-8, 264-5.

2 Mikkys Daijiten, I (Kyoto, 1932), p. 1029. Toganoo Shoun, Mandara no Kenkyiz
(Koyasan, 1927), p. 144.

3 1, p. 40, trsl. BEFEQ, XXII1, 313-4.

4 xxviii, p. 318. M. Lalou. Jconographie des étoffes peintes (1930), pp. 64-5, Planche
VIL.
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The Prajiiapiramita would appeal to those who are dominated by hate,
since aggressiveness aims at “smashing the offence”, and a more thorough
annihilation of the world than by the analysis of the Prajfisparamita is not
casily conceived. How different from the attitude of those who are dominated
by greed, and who find their outlet in bhgkti!! A number of sadhanas of the
Prajiidparamitd are preserved in the Sadhanamald (see no.35). All the
yellow forms are documented in works of art, in Java, India, Nepal or Tibet
(sce Oriental Art, 1949=TYBS 263sq.). The drawing of the white Prajfia-
paramitd in the “Five hundred gods of Narthang”, section Rin-’byunn 67a
corresponds to sadhana 154. In addition to the visual appearance of the
Prajfidparamita, each sddhana gives the germ syllable and the manira which
correspond to each. form (see p. 89). The mantra for no. 153 is om dhik
Sruti-smrti-vijaye svahd. The mantra of the six-armed Mi-tsung form is om
dhi $ri $ruta vijaye svaha, and the Kausika (no. 19) has under no. XIV, om dhi
$ri Sruti smrti mati gati vijaye svahd. Dhi is usually explained as dharmadhatu.
Otherwise dhik is an abbreviation for prajiid, often used in verses for metrical
reasons, e.g. AK i pp. 81,291. Itmeans “thought, conception”, etc. Others
say that (as di) it means “splendor”. S, “splendor, beauty, prosperity,
glory, majesty”, is used of Laksmi. Sruti alludes to the threefold division of
prajiid into Srutamayi cintamayi bhavanamayi, i.e. the wisdom which consists in
hearing, or learning from others, in reflection, and in meditational develop-
ment. Vijaya, “victory” or “victorious” is personified in Shingon manda-
las (cf. Hobogirin s.v. Bijaya).

5. After A.D. 1200 there are no more works on Prajfizparamita in India.
Buddhism itself disappeared from that country. But before that happened,
the Prajfidparamitd had experienced a resounding success under the Pila
dyansty, which between 750 and 1200 ruled over Magadha and Bengal, and
patronized a Buddhism which combined Prajfidparamita and Tantra. Tar-
anatha (pp. 217-8) reports that Dharmapila (A.D. 770-815) “made Hari-
bhadra and Buddhajfianapada his priests, filled all regions with Prajizpa-
ramitd and Guhyasamajatantra, and ordered that the scholars who knew
Guhyasamija and the Paramitas should occupy the place of honor. Imme-
diately on ascending the throne, he invited all those who explained the
Prajfiaparamita, but he chiefly honored the Acdrya Haribhadra, This king
founded a total of 50 religious schools, of which 35 were devoted to the
exposition of the Prajfiaparamita. Beginning with this king, the Prajfiapara-'
mitd spread more and more”. The work of interpretation increased in

1 See E. Conze, Hate, love and perfect wisdom, The Mahabodhi Journal 62, 1954,
pp. 3-8.—TYBS, 1967, pp. 185-190
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momentum under the Pala dynasty, and about 20 Pila commentaries are
still extant, mostly in Tibetan translations.

The Pala commentators were, however, unaware of the long historical
development of the Prajfiiparamitd literature which we have outlined so
far. To them all the Sttras were not only contemporary with each other,
but also with the Buddha Sakyamuni himself. Their classification of the
texts is therefore different from that adopted here. Dharmamitra, for
instance, in AA-cy 5-2, according to Bu-ston (II 49) classified the extant
Prajtidparamita texts as follows: Their subject-matter may be either (1)
the essence of the doctrine, or (2) the process of intuition of the truth (abhi-
samaya). The first is expounded in the Hrdaya etc., in discourses which demon-
strate the absolute truth, i.e. the emptiness of all the elements of existence and
the three doors to deliverance. The second is expounded in §, the most
detailed of all; P, the most detailed of the discourses of the intermediate
compass; Ad, the intermediate of the intermediate; Da, the most abridged
of the intermediate; 4, the most detailed of the abridged; and Rgs, the most
abridged of the abridged. These all have the same subject matter, which is
the teaching about the eight forms of the intuition of the Path. They differ
only in being either more diffused or more abridged. Tsorni-kha-pa, in AA-cy
15, objects, however, that the Samcaya, as forming chapter 84 of Ad, cannot
be regarded as an independent Siitra,

Another Tibetan division is as follows:

rtsa-ba (miila) yan-lag (anga, branches)

\
yum drug 11 sras all the others

no. 1-5, 5A no. 7, 7a, 8 (sum brgya-pa?),
17, 9, fler lha-pa, 6, 19, 32, 18, 11

The teachers of this period regarded the Prajfidparamita as the Buddha’s
“second turning of the wheel of Dharma” (as already 4 ix 203 had done),
the Hinayana being the first, and the Yogécara the third. Bu-ston (I 48-51)
remarks on this subject that the teaching of this period is that of emptiness,
and aims at causing all those who had adhered to false views to abstain
from them, and at directing them to the unique vehicle to salvation, to the
doctrine of emptiness and of monism (e¢kanaya). The place where it was
delivered was the Grdhrakiita mountain. ‘“The duration of time was,
according to Tho-lo 30 years, according to Chim-pa 27 years, according to
Chag 31 years, and according to others 12 years.” In the larger Siitras, from
100,000 to 8,000 Lines, the enquirers are always the same i.e. Subhiti,
Sariputra, Ananda, etc., and so is the prophecy granted to the Goddess of
the Ganges. They were therefore delivered at the same time, although they
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were expounded differently, in conformity with the faculties of the listeners.
According to whether that is weak, intermediate or keen, one is made to
understand the doctrine in three ways, ie. as detailed, intermediate or
abridged. The Prajitaparamita in its full extent is not to be found among
men, but only among superhuman beings.!

1 Bu-ston II 170: “The detailed Prajfiaparamita containing 1,000,000,000 $lokas
is preserved in the abode of the king of the Gandharvas, the intermediate (of the
letailed), of 10,000,000 Sokas, in the realm of the king of the Gods, and the abridged
of the detailed), that is the Satasahasrika, exists in its complete form in the region
of the Nagas.”



B. THE DEVELOPMENTS OUTSIDE INDIA

1. In Ckina translations of Prajfiaparamita texts had a decisive influence
on the development of Buddhist thought. Their basic ideas had a close
affinity with the indigenous tradition of the neo-Taoist “Dark Learning”,
and in consequence they enjoyed a quite extraordinary vogue in the third
and fourth centuries of our era. For that early period only a knowledge of
the versions in 8,000 and 25,000 flokas is attested with any degree of certainty.

The Astasahasrika was first made accessible in 179-180 A.D. by Lokaksema
(Chih-lu-chia-ch’an), an Indo-Scythian from Kushdna. The translation in
10 fasc. is called the Tao-hsing Satra, the “Siitra of the Practice of the Way’”?
(T 224). Lokaksema collaborated with Chu Shuo-fo, an Indian, and with
several Chinese laymen (Z 35). His version is described as “crude and
sometimes hardly intelligible” (Z 61). When we compare it with our present
Sanskrit text we find many omissions, and much seems abbreviated (e.g. ix
205-7, xxviil 462 sq.), also there are a few transpositions (e.g. iv 98-99
comes before page 96; also the hymn at vii 170-1 is rearranged). On some
occasions the text is nearer to that of the Large Prajfidparamitd than to the
dsta (e.g. at 1 3, 17, 30), and on others there are great differences which
cannot always be explained by Lokaksema’s incomprehension (e.g. at i
26-7, 29, 32, viii 185, 192, viii 199-ix 200, 202-3). About half a century
later, ca. 225, Chih Ch’ien, an Indo-Scythian who went from Lo-yang to
Chien-yeh, made another translation of 4 (T 225; B 289; cf. 117-9). This
is more polished than Lokaksema’s, but rather free, and guided by the
desire ““to present the doctrine to the literate public in a more palatable
form”. The first chapter contains many anonymous commentarial additions
(Z 54) and probably belongs to a later period?. Although it was a *high-
ly polished and very ‘Chinese’ version”, it lost its influence soon after
“the first half of the third century” (Z 65). In 382, Dharmapriya, a Hindu
$ramana, together with Chu Fo-nien, translated an extract, only 13 chapters
of 4 (T 226; B 156, Z 202, 204, 394).

The Paficavim$atisihasrikd was first translated in 286 by Dharmaraksa,
an Indo-Scythian from Tun-huang, from an Ms brought from Khotan.
Dharmaraksa worked together with Gitamitra. Only a part of his version,

1 B 39-40 —The earliest catalogues also mention another Han version of 4
(or of part of it), in one chilan, ascribed to Chu Shuo-fo or to Lokaksema, Z 332.

2 A was translated a century later by Wei Shih-tu (B 134). This translation is
lost. But see Z 78. — cf. Z 53 for what might be another lost translation of 4.



20 CHRONOLOGICAL SURVEY

up to chapter 27, has come down to us (T 222; cf. B 86, Z 65-70, 197).
Another translation of P followed in 291, when the Khotanese Moksala
translated at Ts’ang-yiian, together with the sinicised updsaka Chu Shu-lan,
a birch bark text of P, brought from Khotan (T 221). It is called “The
Scripture of the Emission of Rays™, in view of the first chapter of P which
describes the miracles performed by the Buddha as a prelude to the preaching
of the Sitra. This work “perhaps more than any other scripture would
come to play a dominant role in the formation of Chinese Buddhist thought”
(Z 63). All the “indigenous schools of speculative thought” in the 4th
century “were primarily based upon different interpretations of the older
versions of the Prajfigparamitd”, notably that of Moksala and Lokaksema
Z 65).1 1In 304 the text was once more revised, and “the redactors divided
the text into twenty chiian and added section headings” (Z 64).

Any translations of other texts that may have been made in this period
are now lost, and we cannot be sure that they ever existed. Yen Fo-t’iao
of Southern China is credited with a translation of the version in 500 Lines,
under the title Ta-pan-jo-na-chia-shih-li-fén (made under the Han according
to Chéng-yiian hsin-ting shih-chiao mu-lu 11, T 2157, p. 780 a-b. And Dhar-
maraksa may have, between 307 and 313, translated the Ninng (B 96, 192).

A new development starts with Kumarajiva, who was born in A.D. 344
as a native of Kuchi, and came to China in 385, where from 401 to 413 he
worked at Ch’ang-an. He translated the versions in 25,000 and 8,000 Lines
(T 223 and 227), the “Diamond Satra” (T 235), Nagarjuna’s large com-
mentary to the version in 25,000 Lines (T 1509), and perhaps (see Hikata
p. xxiii) the Ninn (T 245, which is said to be quite similar to that of
Dharmaraksa (Bagchi 193)). His pupils translated the Hrdgya (T 250).
The Hydaya was first attributed to Kumairajiva in the K’ai-yian-shih-chiao-lu
in 730. The table in J4s 1931, p. 155 reveals a tendency to multiply Kuma-
rajiva’s works as time went on.

Between 420 and 479 Shih Hsiang-kung, a Chinese monk, produced the
second translation of the Paiicasatika (T 234; Bagchi 404). Shortly after
500 the Saptasatikd was twice translated, first by Mandrasena (T 232) and
then by Sanghabhara (T 233), both from Fu-nan in Cambodia. Man-
drasena worked for a time with Safighabhara in Nanking, then the capital
of Liang. He knew little Chinese, and his translation is obscure (Bagchi
414-7). A little later, in 509, Bodhiruci, of Northern India, translated
the “Diamond Sitra” for the second time (T 236), as well as some of its
commentaries (T 1511 and 1512, ascribed to Vasubandhu). A lost trans-

1 L. Hurvitz, “Chih Tun’s Notions of Prajfia,” J40S 88, 1968, pp. 243-261.
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lation of a Ninno i belongs to the same century, although the information
about it seems to be conflicting. It was done either by Chén-ti in the Chiang-
hsi province (ca. 535-546), or it is ascribed to Chén-ti (Paramértha) who
wrote it in 554 (Bagchi 193, 422-3). Paramartha’s Jén-wang pan-jo-shu,
(6 fasc.) of 549 (Bagchi 424), is of course, a different, though related, work.
In 565 Upadinya from Central India translates the Questions of the Deva-
king Pravara (T 231; Bagchi 266, 431}. About the same time, in 562, Para-
martha of Ujjayini in West India, produced the third translation of the
“Diamond Sitra” (T 237; Bagchi 425), while about 600 Dharmagupta from
South India, who worked between 591 and 619 in China, produces the fourth
(T 238; Bagchi 467), a very literal one, and also translates one commentary
to it (T 1510).

Hsiian-tsang, who returned from India in 645, worked between 659 and
663 on his translation of the “Great Prajidparamita” (T 220; vol. V, 1-1074;
VI, 1-1073; VII, 1-1110), in 600 fascicles. It consists of the “16 meetings
in 4 places”, i.e. of 16 sermons held respectively on Vulture Peak (1-6,
15), in Anithapindada’s Park at Sravasti (7-9, 11-14), in the Abode of the
Paranirmitavadavartin Gods (10), and at the Snowy Heron Pond in the
Bamboo Park near Rajagrha (16; the Sanskrit gives: Rdjagrke...Venuvane
Kalandakanivape). This translation comprises the following texts!:

l.no. 1 (S) 400 fasc.

2. no. 2 (P) f. 401478

3. no. 3 (Ad) f. 479-537 The Fa-yian chu-lin (T 2122), ch. 100, says
that the original was in 18,000 verses.

4. no. 5 (A) f. 538-555 Corresponds closely to Sanskrit 4, though
less than the Sung translation (T 228).

5. no. 5 (A) f 556-565 The Fa-piian chu-lin, ch. 100, says that the
original was in 4,000 verses. A great deal
of it, though not all, corresponds to part 4.
It represents a primitive state of the text,
comparable to the one translated in the
2nd century A.D.

6. no. 12a f. 566-573

7. no. 7 (Sa) f. 574-575

8. no. 12 (Na) f. 576

9. no. 8 (V) f 577. AD. 648

10. no. 17 (150) f. 578

1 For the first five items see also Yamada’s Table (Bongo Butten no Shobunken,
1959) and Hikata’s Table II.
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t1.-15, no. 14 f. 579-592
6. no. 6 (Su) f. 593-600.

In addition, Hstan-tsang in 649 translated the Hrdaya (T 251). His
ranslation is practically identical with that of Kumadrajiva. It uses (at
10. 7) a different character for ‘skandha’, omits the two additions which
{umarajiva had inserted after no. 9 and no. 21, and omits the words
nahamanitro at no. 52 where also 5 Nepalese manuscripts and the Tibetan
ranslations have only mantro. (The numbers refer to JRAS 1948, pp.
14-7=TYBS 149-153).

Diviakara, a monk from Central India, greatly interested in magic, trans-
ated no. 8-cy 3 in 683. Bodhiruci, from Southern India, in 693, and Siksa-
1anda from Khotan, who lived in China between 695-705, and 708-10,
ranslated the Hrdaya. Both translations are now lost, and we know of them
mly through a Catalogue (T 2154 of A.D. 730). Then I-ching, the famous
“hinese traveller, in 703 translates the Vajracchedika for the fifth and last
ime (T 239), as well as 8 cy-1, and 1-1 and 1-1-3 in 711. In 693 Bodhiruci
f South India and about 725 Vajrabodhi, who had studied at Nilanda,
nade the second and third translation of the Adhyardhasatika (T 240 and 241).
(hen in 741 Dharmacandra (?) from East India for the first time translates
he long text of the Hrdaya (T 252). The body of the Sutra here agrees literally
vith Kumarajiva’s translation.

Amoghavajra, born in Ceylon, came to China, with Vajrabodhi, his
eacher, in 724, and his work of translating extended from 746 to 771. He
ranslated the Adhyardhasatika (T 243), and the Ninns (T 246), adding 36
"harapis at the end of the 7th chapter. The emperor T’ai-tsung wrote in
'65 a preface to the latter work, in which he says that he ordered Amoghavajra
o “complete” this text (Matsumoto p. 21). Amoghavajra also translated
. number of texts interpreting the Ninns (no. 27-8, 33-4).

About 790 Prajfia, of Kafiristan, who had studied in Kashmir and Nalanda,
ranslates the Hrdaya once more (T 253). His translation agrees with that of
{umairajiva after line 9. Between 800 and 1000 there was a long pause
n the work of translation, which was only then resumed by a group of trans-
ators. There was just one translation of the Hrdaya, i.e. that of Prajiiacakra,
n 861 (from Central Asia, T 254).

The version in 150 Lines was once again translated, in a very enlarged
orm (T 244), by Dharmadeva (?), Fa-t'ien, a monk from N&landi, who
ame to China in 973. Devadanti (?), T’ien-hsi-tsai, also known as Dharma-
thadra (Fa-hsien), from Kashmir, arrived in China in 980 and died in
001. He translated for the first time the Ratnagunasamcayagatha (T 229)
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in 991, the Svalpaksara (T 258) in 982, and two small Tantric texts (no.
38 and 39). Danapala (?) (Shih-hu), from Oddiyana, started work in
China in 982, He translated three Sitras once again, i.e. the Astasdhas-
rika as DasSasahasrika-prajiiaparamita (T 228), the Adhyardhasatika (T 242) and
the Hrdaya (T 257). Other texts he translated for the first time, i.e. the
Astasatika (T 230), Nitartha, Ardhasatika, Kousika (T 247-249) and no. 40,
as well as ¢y 5 and 5-1 to no. 5. Dharmaraksa (Fa-hu) from Western India
came to China in 1004 and worked there until 1054. He translated 5-cy 6
together with Wei-ching, a Chinese $rdmana, who began work about 981,
and to whom we also owe no. 15 (T 260).

The writing of commentaries began about 580, and some information
about the commentators can be found in Index 4.

No iconographical data are available for China outside the sphere of
Lamaist influence. Statues of the Prajiidparamitd have been found only
in Lama temples, for instance in the one of 1653 in Peking (cf. W. E. Clark,
Two Lamaist Pantheons, 1937, 4A 17 and 6 A 61) and in the 18th century
Yung-ho-kung in Hall X (Lessing I, 1942, p. 75). No indigenous Chinese
representations of the Prajfidparamita, either Mi-tsung or Ch’an, seem to
be extant.

2. Most of our Prajfidparamitd manuscripts come from Nepal, where they
continued to be copied out for nine centuries with steadily diminishing
accuracy. The Astasahasrikd was regarded as one of the “nine great dhar-
mas”. In iconography we must mention the trinities composed of the
Buddha, the four-armed Prajfiiparamita and the four-armed Avalokite$vara—
in namaskarah and with rosary and lotus, or book—representing Buddha,
Dharma and Samgha respectively, which were very popular in Nepal,
and are often found in temples and on house altars (see E. Conze, 04, III,
pp. 106-7). The Prajiidparamita is here considered as the quintessence of
the doctrine, just as the compassionate activity of Avalokite$vara is the
model for the duties of the monastic community.

The same trinity occurs frequently in Kimer sculpture and inscriptions
of the 10th and 11th centuries, on many votive tablets (Brah Bimb) of the
same period, in Siam, and sometimes perhaps in Tibet. The votive tablets
show the Buddha in meditation on a Naga, on his right a four-armed Ava-
lokiteévara, and on his left a two-armed Prajfiaparamitd. The four-faced
monolithic caityas of Cambodia often show Prajfidparamita together with
Loke$vara. Sometimes the Buddha on a Naga is added as a third, and
Vajrapani, or Hayagriva, as a fourth (E. Conze, 04, 111, p. 107). Inscrip-
tions between 950 and 1000 likewise link the Prajfiadevi, or Divyadevi, with
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Lokesvara, and also in some cases with Vajrapani and the Buddha., In
Cambodia Buddhist theology was strongly influenced by Sivaism. Lokeé-
vara corresponded to Maheévara, just as the Prajiadevi to the Sivaite
devi. At the end of the 12th century, King Jayavarman VII consecrated
statues of his mother as prajfidparamita, mother of the Buddhas.

3. In Tibet the ideas of the Prajiidaparamita were first introduced by Santa-
raksita and Kamalaéila about A.D. 750. They played a great part in the
controversies which took place about 794 between Kamalasila and the Chinese
Ch’an monk, the Hva-§ati Mahayana, and both sides are fond of quoting the
Prajfiaparamita, either the large text or the Vajracchedika, in support of their
views.! The Ch’an followers claimed to expound nothing but the “true
principles of wisdom”,2 and to achieve a state of “thoughtlessness in perfect
wisdom”,? quite in the spirit of the 8th century Ch’an, which had given the
subtitle of Mahaprajiiaparamitasiira to Hui-néng’s Platform Siatra (T 2007),
and which had placed the Vagjracchedika above all other Satras (Shen-hui,
in Gernet pp. 99-105). It is curious to note that the Prajiidparamita doctrine
which had in India led by natural stages to the scholasticism of the Abhi-
samaydlarikdra, should on Chinese soil have brought forth the diametrically
opposite quietism of the followers of the ‘“sudden enlightenment”,

Translations of the texts and commentaries were made between 790 and
840, and in them Ye-§es-sde took a prominent part. About 800 we have
the first translation of the A4, by sKa-pa dPal-brtsegs, or dPal-brtsegs Rak-
shita of the sKabs clan, who lived under the kings Khri-sron1 lde-btsan (755-
797), Sad-na-legs (798-817) and Ral-pa-can (817-836), He was one of
the redactors of the ’Phan-thari-ma and the [Dan-dkar-ma catalogue.*

After the eclipse of 840 to 1000, the ideas were reintroduced by such
men as Dipankarasrijiiana (Atisa)5, Abhayakaragupta, etc. Further trans-
lations were executed between 1000 and 1150. The Abkisamayalarkara
maintained its importance for the teaching of Prajfidparamitd. It was
translated a second time by Riog blo-ldan $es-rab (1059-1109), who also
wrote a commentary to it (AA-cy 12). For other commentaries see pages
112-120, which give some slight idea at least of the “enormous literature
of manuals for the study of this subject in monastic schools” of which Ober-
miller (p. IX) speaks.

Cf. P. Demiéville, Le Concile de Lhasa, I (1952).

Ibid., p. 111.

p. 100; cf. also p. 102 n., 162 n. 3, 335.

Cf. Blue Annals, 1, 102, 331, 344. M. Lalou, JA4s, 1953, pp. 313sq.
His instructors in Prajiidparamitd on p. 243 of Blue Annals.

Gt WO N —



THE DEVELOPMENTS OUTSIDE INDIA 25

The 13th century saw the final codification of the Kanjur. The Prajiia-
paramitd Sitras comprise in the Peking edition 30 texts in 24 volumes, in
the Narthang and Derge editions 23 texts in 21 volumes. In the Kanjur
of Lhasa, Derge and Peking, the Berlin Ms of the Kanjur and the Mon-
golian Kanjur (Ligeti vol. 47, no. 779-791), thirteen texts are added at
the end of Ser-phyin, which are to be found in the last volume of mdo in the
edition of Narthang, and in the British Museum Kanjur Ms. They are
sometimes said to be translated from the Pali, but they differ too much
from the Pali text, and on closer investigation they turn out to represent
Hinayina Siitras from the Canon of the Sarvistividins and other Hina-
yana sects in contact with Tibet. They were jointly translated by
Anandaéri and Ni-ma rgyal-mtshan dpal bzan-po, and a number of them
have been translated into French by L. Feer in his Fragments extraits du Kandjour
(1883). They are listed in To 31-43 (=0 747), and they are: 1. Dharma-
cakrapravartanasitra, fol. 183b-187a (Feer 111-123); 2. Jataka-nidana, fol. 187a—
264b; 3. Atandtiya-sitra, f. 264b-274b; 4. Mahasamaya-siira, . 275a-278b;
5. Maitri-sitra, f. 278b-286a; 6. Maitri-bhavand-satra, f. 286a—287a (Feer
221-3); 7. Pafica-SiksyanuSamsa-sitra, f. 287a-292b (Feer 230-243); 8.
Giri-Ananda-siitra, f. 293a-295b (Feer 145-50); 9. Nandopananda-nagardja-
damana-sitra, f. 295b-298a (Feer 415-419); 10. Mahakasyapa-sitra, f. 298a~
299a (Feer 150-2); 11. Swurya-sitra, f. 299b-300a; 12. Candra-siira, f. 300-ab
(Feer 411-13), and 13. Mahamangala-satra, f. 300b-301b (Feer 224-227).

Bu-ston’s (1290-1364) “History of Buddhism™ (Chos-’byun, trsl. by E.
Obermiller, 2 vols, 1931-2) contains a great wealth of information about the
history of the Prajfiaparamita. One would also have to compare the genea-
logies which Bu-ston gives in volume MA of his “Collected Works”, i.e.
of the transmission of 44 (9B-10A, no. 34) and of the Satasahasrika (10B,
no. 36). A great deal of information about the Prajfiaparamitd is also
contained in the “Blue Annals” (Deb-ther snion-po) of *Gos lo-tsa-ba gshon-nu-
dpal (1476-8) (trsl. G. Roerich, 1949, 1953).

He mentions (pp. 69-70, 206-7, 209, 249, 265, 1107) several translations
made in the 11th and 12th centuries, chiefly of works connected with the
A4 and also numerous commentaries (pp. 94, 330-1,336) up to the 15th
century. The Prajfiaparamitda was greatly esteemed, copied out, studied,
and valued as a precious gift and for the magical powers believed to be
inherent in it. The great importance attached to the Prajfidparamita
and its place in the scheme of studies is shown by the advice "Brog-mi
took to India around 1010, “Listen to the Vinaya, for it is the Basis of
the Doctrine. Listen to the Prajfiaparamita, for it is the Essence of the
Doctrine. Listen to the Vajrayina, for it is the Spirit of the Doctrine”
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(p. 206). Don-grub rin-chen, Tson-kha-pa’s teacher, had given him the
following instruction: “You will first study earnestly the Abkisamaydlan-
kara which is the ornament of the three “Mothers” (the large, middle and
abridged versions of the Prajfidparamita). If you become learned in
it, you will be able to master all the Scriptures” (p. 1074).

Three lines of transmission and interpretation of the Prajiaparamita
should be distinguished (pp. 330-1):

Khams
Rin-chen bzan-po (ca. 1025)
. — .
Ses-rab-"bar Byan-chub ye-Ses Phyéa-pa (ca. 1125)
| l
"Bre Ar

|
Bu-ston rin-po-che (1290-1364)
Sakya dpafi-phyug

Gshon-nu-dpal

Much attention was naturally paid to the relations between Prajfia-
paramitd and Tantra, and attempts were made to combine the practices of
the two (cf. pp. 724-5 on the bKa’-brgyud-pa discussions about Mahiamudra
and Prajfidparamitd; cf. also pp. 910, 913-4, 921-2, 924, 938, 977-9). Of
great interest is the account of the ‘“Precepts of the Prajfiapdramita”, a term
frequently used to indicate the Shi-byed system and the gCod rites.

The first is called sDug-bsnial Shi-byed for the following reason: ‘“Most
of the secret precepts and instructions which reached Tibet helped to protect
disciples from sinful actions and purified the defilements of their minds.
This doctrine brings a speedy alleviation of the sufferings of those who,
by the influence of their former lives, are afflicted in body, tormented by
diseases, poverty-stricken, tormented by devils, and enables them to practise
Yoga” (p. 986). “It was also so named after the Mantra which alleviates
all sufferings” uttered by the Buddha in the Prajiiaparamitahrdaya. (sDug-bsial
thams-cad rab-tu shi-bar byed-pa’i siiags, sarvadubkha-prasamanamantrak). (More
information about this pp. 896-911.)

The system called “The Prajfiaparamitd cutting (the influence of) the
demons” (pha-rol-tu phyin-pa bDud-kyi gCod-yul) seems to go back to Maitri-pa.
It is based on a verse of the Ratnagunasamcayagathd (XXVII 3): “A Bodhisattva
endowed with the powers of learning (mkhas stobs ldan; balavdn vidu) cannot
be overcome by the four Maras, on account of four reasons: 1) because he
abides in the Void, 2) because he has not abandoned living beings, 3) because
he acts as he speaks, 4) and because he is sustained by the Sugata’s blessing.”
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The followers of the gCod-yul system observe the above four religious injunc-
tions as the foundation of their religious training (p. 981). (1) To abide in
the Void means first to abandon the view which maintains the substantiality
of the aggregates which constitute the individual stream or continuity,
and secondly the non-acceptance of the notion of the reality and substan-
tiality of other living beings. (2) “The non-abandoning of living beings means
a practice characterised by the great compassion, and abstention from
doing harm to demons (mi ma-yin) and others, by which one becomes free
from any sort of illwill towards living beings, and makes them enter on the
path to enlightenment.” (3) To observe the moral rule of the Bodhisattvas
of acting as one speaks “means to abstain from harsh actions (tho-co ma yin),
and to abstain from breaking the vows which were taken at the time of the
manifestation of the Mental Creative Effort towards Enlightenment”. (4)
To strive for the blessing of the Sugata means to take one’s refuge with the
Teacher and the spiritual Lineage, and to offer prayers to them.

4. In Japan, the texts were used on a large scale ceremoniously, to give
peace to the empire, and to avert calamities. De Visser (Ancient Buddhism
in Japan) has collected a great many details on the history of these
ceremonies. The Dai-hannya-kys had its greatest vogue in the 9th century.
The “reading” of the large Prajfiaparamitd by revolving the rolls on
which it is written is still a feature of Zen monasteries. Several commen-
taries to the Ninnd were composed between 700 and 1700 (no. 13 cy. 5-15).
Iconographically important are the genzu (current images) (see p. 15) of
the Mahavairocana Satra which developed in the Shingon sect. The oldest
representation of the garbhadhatumandala is that of the Takao-san near
Kyoto, which is said to have been executed by Kukai between 824 and
833. This painting, without colours, in gold and silver on purple silk, has
now become rather indistinct. Generally, a copy made by Kenni in 1034
is the model for reproductions. In 1869 wood cuts were made after this
copy, which are preserved in the Ninnaji of Kydto. They are reproduced
in Taisho Issaikys, Zuzi, vol. 1, p. 700 and 725. In Japan other paintings
of this mandala exist, some in colours, which are said to go back to the
Japanese pilgrims who visited China in the 9th century.

Most of these have 444 figures. The Prajfiaparamitda occurs: 1) in the
centre of the Vidyadhara-vrti, flanked by four angry sidyarajas, and 2) among
the ten paramitdas of the Akasagarbha-vrti. The actual representation of these
two prajiidpiramitas varies greatly. Of the first we have at least two
descriptions. The one is by Toganoo Shéun (in Mandara no kenkyd, p.
143), to which corresponds the Prajfiaparamitd from the lid of the Sitra
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box from Nanatsudera, Nagoya (1175), with two Bodhisattvas, two Disci-
ples, and the 16 Guardians, as well as the illustration of the Taishi Issaikys
(sce E. Conze, Oriental Art, II, 1949, pp. 49-50). A different one is given
by Shunnyi (890-927) in Taizokai-shichishii (in Dainihon Bukkyézensho, XLIV,
p. 230). Of the second we have at least three differing descriptions, one
in the Taizokai-shichishii (quoted Dnbz, XLIV, p. 266), the second in T
853, a 9th century ritual for T 848 by a Chinese, and a third one is
adduced from other sources in Mikkyé Daijiten, p. 1839.

A Ninnokys Mandara, in colours on silk, was painted in the early part
of the 12th century, traditionally by Jokai (1075-1149), who copied the
Chinese originals brought home by K6bs Daishi (in A.D. 806; cf. Kokkwa
no. 363 iii). It is preserved in the Daigoji at Kydto. There are also
drawings of deities of the Ninnokys, after Kobo Daishi’s designs (Kokkwa
no. 363 iv and v).

The coming of European influence has led to editions of Sanskrit texts
by Wogihara, Matsumoto, Masuda, Toganoo and others, in the thirties
of the 20th century. In 1932 Tokumyd Matsumoto published, in German,
a survey of the Prajiidparamita literature after Chinese sources. In addition
we have two important essays written by D.T. Suzuki, one dealing with
the “significance of the Hrdaya in Zen Buddhism” (Essays in Zen Buddkism,
ITI, 1934, pp. 187-206), and another with the “philosophy and religion
of the Prajfiaparamita” (ibid., pp. 207-288). The last 40 years have seen
about one hundred short articles on problems connected with the litera-
ture on P. P., some in English, but most in Japanese. In 1944 K. Ka-
Jjiyoshi’s monograph of more than 1,000 pages on the early P. P. Siitras
concluded that the original Prajfigparamita is roughly identical with the
first chapter of 4, as extant in Lokaksema’s translation of A. D. 179. His
suggestion is much nearer the mark than the later ones of M. Suzuki
and R. Hikata (FBS p. 170). His only difficulty is that, alas, by 1944
Obermiller’s Ratnaguna had not yet travelled from Leningrad to Japan.
Since Kajiyoshi only knew its Chinese translation of A. D. 991 it was
natural that, unaware of its archaic diction, he mistook it for a late
fdstra. In his fine edition of no. 6 R. Hikata in 1958 included a valuable
essay on the P. P. literature (see FBS pp. 169-171). Recently interest has
returned to the Abhisamaydlarikira, and we may mention H. Amano’s well-
produced “Study on the Abhisamaya-alamkara-karika-¢astra-vrtti” (1975)
as a first step towards the much-needed edition and translation of Hari-
bhadra’s Sphutartha (see p. 113). For the rest there is a vast expository
literature on Zen, which incidentally cannot fail to come to grips with
some aspects of P. P. thought.
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5. For Europe, the Sanskrit Prajfiaparamita was first discovered by B.H.
Hodgson in Nepal between 1830 and 1840. The manuscripts arrived in
1837 in Paris. There is in the Bodleian an earlier attempt by a Spaniard
to translate parts of the Chinese Prajfiiparamita, but he desisted fairly
soon. In 1837 I.J. Schmidt published the first Tibetan version of a
Prajfiaparamiti, i.e. the “Diamond Siitra”. Isaak Jacob Schmidt (1779~
1847), of whom we have a biography by F. Babinger (Festschrift F. Hirth,
Berlin 1920, O0.Z. vol. 8, pp. 7-21), was born in Amsterdam, went in
1800 to Russia, and was all his life a faithful member of the Herrnhuter
Briidergemeinde. He translated the New Testament into Mongol and
Kalmuk. In 1828 he published a booklet called “Uber die Verwandtschaft
der gnostisch-theosophischen Lehren mit den Religionssystemen des Orients,
vorziiglich dem Buddhismus™. In the Mémoires of the Academy of St.
Petersburg further articles of his appeared on Buddhism in 1834 and 1835.
E. Burnouf made a translation of the first 28 chapters of the A4sta, which
is preserved in manuscript in the Bibliothéque Nationale, and in 1844 he
published in his Iniroduction & Uhistoire du Buddhisme Indien the first chapter
of his translation as a “fragment bizarre”.

When we consider the work done during the last century by Europeans,
or under the influence of European philological methods, we find that
during the first 60 years attention was almost entrely confined to the
Diamond Sutra and Hrdaya. The larger Prajfidparamitis have only very
gradually appeared on the horizon, first through editions made by Hindus
(i.e. by Mitra in 1888, Ghosha from 1888 to 1913, and N. Dutt in 1934),
then by a partial German translation by Walleser (1914), and then, after
1930, the interest was stimulated by publications about the Abhisamayalan-
kara. After 1940 the bulk of the work has been done by two men, Edward
Conze and Etienne Lamotte, In an appendix, on pp. 127 to 137, Dr.
Akira Yuyama has listed Prof. Conze’s 62 contributions to P. P. studies.
From his fastness in Louvain Prof. Lamotte, his exact contemporary
from across the German border, has done no less,—not only by his superb
annotated rendering of the Ta-chih-tu-lun, but also by introducing new
standards of precision and comprehension into the treatment of kindred
texts such as the Vimalakirtinirdesa (1962). These two were not alone, of
course, and other scholars have made valuable contributions. Apart from
G. Tucci, C. Pensa, J. W. de Jong, L. Schmithausen, L. Lancaster, etc.
there are the numerous publications about the Madhyamikas who re-
stated P. P. thought in more philosophical terms. Even the non-academic
public has increasingly responded by buying this literature, motivated
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ANNOTATED BIBLIOGRAPHY

A. ORDINARY PRAJNAPARAMITA SUTRAS

AA. The large Siitra

THE PERFECTION OF wisboM IN 100,000 rLings.

Satasahasrika prajiiaparamita-sitra.

Manuscripts in Calcutta, Cambridge, New Delhi, Paris, and Tokyo.
ed. P. Ghosha, Bibl Ind., 1, 146-148 (1902-1913). ch. 1-12.

T 220, 1-400. Hstian-tsang, A.D. 659-663.

S. Lévi, Un fragment chinois de la S. P. In: A. F. R, Hoernle,
Manuscript Remains, 1, 1916, 390-395,

Ses-rab-kyi Pha-rol-tu phyin-pa stor-phrag brgya-pa. 300 bampos. 0 740.
-To 8. —Cf. also To 5574 (11). 5275 (122).

Sher-phyin, ed. P. Ghosha, 3 vols, Bibl. Ind. (Calcutta, 1888, 1890, 1891).
pp. 511, 252, 565. Up to bampo 78=Skr. vol. II p- 39, 14=middle of
ch. 12. —Fragments I0SC no. 107-109.

M. Lalou, Les manuscrits tibétains des grandes Prajfiaparamitas trouvés
a Touen-houang, Silver Jubilee Volume of the Zinbun-Kagaku-Kenkyisho
Kyoto University, 1954, pp. 257-261. —Les plus anciens rouleaux tibét-
ains trouvées & Touen-houang, Rocznik Orientalistyczny xxi, 1957, pp.
149-152. —Manuscrits tibétains de la $.P. cachés & Touen-houvang, Jds
252, 1964, pp. 479-486. —Inventaire des manuserits tibétains de Touen-houang
conservés & la Bibliothéque Nationale (Fonds Pelliot Tibétain), vol. 111, 1961,
xix, 220 pp.

: Ligeti no. 746-757. vol. 26-37. —trsl. Siregetit giiisi chorji (ca. 1600).

SS no. 11, 44-5, 49, 55, 66, 85, 91, 96, 105, 125, 127.

For ch. IX, pp. 1450-1453, cf. S. Lévi, Ysa (1929), in Mémorial
Sylvain Lévi 1937, pp. 355-363. —Sten Konow, “The Arapacana Al-
phabet and the Sakas”, Actq Orientalia, XII (1934), pp. 13-24. —F.
W. Thomas, “A Kharoshthi document and the Arapacana alphabet”,
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Miscellanea Academica Berolinensia, 1950, pp. 194-207.

T'his Sitra falls into three somewhat unequal parts:

Part T is an cxpansion of chapter I of the Asta. It covers chapters 1 to
13, or 638 of the Cambridge Mss Add 1633 and 1630. There is much
expansion, and also seven new items are added, i.e. 1. Cosmic miracles,
which precede the teaching (i 3-55, 17). 2. The aims and desires of a
Bodhisattva which are fulfilled by the practice of perfect wisdom (i 55,
17-118, 7). 3. Preliminary Instructions to a Bodhisattva (i 118, 27-308,
19). 4. An interlude (i 308, 22-323). 5. A classified list of dharmas (vii
1257, 15-1263, 8. 6. Lists enumerating 20 kinds of emptiness, 112 concen-
trations, 17 practices, 43 dhdrapi-doors, and 10 stages (vii 1407-1473, 18).
7. Aun explanation of the difference between worldly and supramundane
perfections (xiii f. 137b~139b).

Part II follows 4 ch. ii to xxviii fairly closely, usually expanding the text,
but often, especially in the later parts, abbreviating it. It covers chapters
14 to 51, or 1,021 leaves of the Cambridge Mss Add 1630, 1631, 1632. In
this part almost no new matter is added to the Asta except quite at the begin-
ning. Quantitatively the expansion, which was greatest in the first part,
in some sections up to 80 times the length of the Asfa, diminishes as we get
to the end of 4, particularly in chapters 40 to 51, which correspond to 4 ch.
18-28. Chapter 26 of § occupies an anomalous position. It is abnormally
long, but contains only a part of ch. 8 of 4, the bulk of it consisting merely
of repetitions.

Part 111 is an independent treatise. It can be said to begin with chapter
52 of §, and covers 413 leaves. This part is throughout concerned with
the obvious conflict that exists between an ontology which proclaims
the emptiness of everything, and the practical needs of the struggle for
enlightenment. It also gives a number of useful definitions, e.g. of the
three kinds of omniscience, of the Buddha, of enlightenment, of perfect
wisdom, of prapaica, of the major and minor marks of a Buddha’s body, and
so on. Part III does not begin abruptly. One might rather say that the
text of 4 slowly peters out. The turning point is a long discourse on the
six perfections, which Haribhadra calls saf-paramita-nispatti (ch. 51, 194b—208a)
and which develops a sentence in 4 xxviii 472, i.e. prajfigparamitayam hi Subkite
carato bodhisattvasya mahdsativasya danaparamitd bhavanaparipiirim gacchati, evam
§tlaparamitd, etc. The remaining sentences of 4 xxviii 472-3 occur then
scattered about in § ch. 53, 263b and 264. From then onwards the text
follows entirely its own logic, if one can speak of logic in this context. This
independent development is perhaps indicated in § ch. 53, 274a 3 by a
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restatement by Subhiiti of the basic question with which Sariputra had
opened the discussion in the beginning (S§1i55 and 118), i.e. katham Bhagavan
prajhaparamitdyam  caritavyam?  katham  prajiiaparamitabhinirhartayya?  katham
prajfiaparamita bhavayitayyd?

In substance § is the same as P and Ad, and there is no reason to believe
that it is later than they. The additional 75,000 or 82,000 slokas are due
to nothing but the copying out in extenso of the repetitions for the purpose
of acquiring merit. § was composed in an age which loved long books, as
witness the Mahavibhasa, the Mahabhdrata, etc.

There is some evidence that S was either composed, or worked over at
different times. The repetitions give usually 18 kinds of emptiness, the
special treatise on emptiness (VII pp. 1407-1411) 20, but in such a way
that it is obvious that originally there were only 16, the last four being added
rather abruptly. Occasionally we also hear of lists of 7 (S i 137, though
the corresponding passage of Gilgit P gives 10), and 14 (Gilgit 44 LXIII,
248 b).

Bu-ston (II 50) points out that in §, as distinct from the other long versions,
four chapters are absent, and he says that they “have not been brought by
Nagarjuna from the realm of the Nagas”. They are 1. The Questions
of Maitreya (Ad. ch. 83, P ch. 72). They contain the Yogiacara teaching
on the three aspects of reality (parikalpita, paratantra, parinispanna). Tson-
kha-pa has discussed this problem in detail in his Legs-bSad sfin-po. 2.3.
The chapters on Sadaprarudita and Dharmodgata (4d 85-86, P 73-75). 4.
The summary at the end (parindand, Ad 87, P 76) (see p. 43).

Commentaries :
Cy 1: Dharmaéri (?), -vivarana (vyakhya?)
Ti: rmam-par bSad-pa. mdo-"grel XI 256a-331b. —To 3802
Cy 2: Damstrasena, -brhattika
Ti: rgya-cher bsad-pa. mod-"grel XII, 1-392a, le’'u 1-23; XIII
1-308, le'u 24-52. —To 3807. ursl. Surendrabodhi, Ye-ses-sde.
Cy 3: Smrtijfidnakirti, -traya-samana-artha-asta-abhisamaya-$asand.
Ti: *bum dan fi-khyi [ta stori-pa dav, khri-brgyad store-pa gsum don mihun-
par mron-rtogs brgyad-du bstan-pa. mdo-"grel II 207a-275a. —To
3789.
According to Tson-kha-pa’s AA-cy 15, p. 105 feeble, and full
of mistakes.

Cy 4: Damstrasena, Arya-satasahasriki-paficavimsatisahasrikd-astadasasahasrika-
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prajhiaparamita-byhatfika.
Ti: rgya-cher bsad-pa. mdo-grel XIV 1-333a.—To 3808. trsl.
Surendrabodhi, Ye-ées-sde.

According to Taranatha (212 n.) the Tibetan king Khri-sron lde-btsan
added a Tikd to this commentary. Its standpoint is Yogacara, and according
to Bu-ston (I 52-3) it proceeds by way of three “media” and eleven “in-
structions”. The subject is opened up by means of an introduction (§i 4-55).
Then comes (1) “the medium of teaching in abridged form”, as, “O Sariputra,
the Bodhisattvas and Mahasattvas who wish to attain complete enlighten-
ment with regard to all the clements of existence, in all their forms, must
be keen upon (the study of) the perfection of wisdom” (§ i 55), where the
individual, the cause, the subject and the way (of studying) is briefly indicated.
Next comes (2) “the medium of moderate teaching”, up to the close of the
first chapter (of 44,=S ch. 13), and finally (3) “the medium of teaching in
detail”, ch. 14 up to the end.

The 11 instructions are: 1.-3. the precepts delivered to Sariputra (as
above), 4. the speech of Subhiiti (?), 5.-6. the two instructions delivered
to Indra (?), 7.-10. the four to Subhiiti, 11. one to Ananda (ch. 50 ?).

Cy 5: Satasahasrikaprajiaparamita.
Ti: Ses-rab-kyi pha-rol-lu phyin-pa stori-phrag brgya-pa’i don ma nor-bar
bsdus-pa. (’bum chun). mdo-man no. 102, f. 322b—328a.
Colophon: Jo-bo-rjes Bal-po a-su-la gnan/Bal-pos So-lo-kar dkor-pa
rdzogs sof Jo-bo-rje dpal-ldan A-ti-sas lo beu-ghis-kyis bar-du gsuiis rab-
rnams gzigs-pas|’bum chun *di kho-na phan-yon Sin-tu che-bar *dug-pas|phyi
rabs-kyi gan-zag rnams-kyis kyan, *di-la klog *don byed-pa gal che gsuns so.
Cy 6: Kloni-rdol bla-ma nag-dban blo-bzazn, ’bum-gyi ’grel-rkar brgya-risa-
brgyad tos-’dzin,
Ti: To 6542, Da 1-16 (a brief explanation of the 108 topics of S).

2. THE PERFECTION OF wisDoM IN 25,000 LINEs.

S:  Paficavimsatisahasrikd prajfiaparamit@-siitra. Lost.

s:  The New Delhi Collection of Gilgit Mss contains folios 1 to 187 of
P. At folio 150, although the pagination is continuous, the text breaks
off in the middle of chapter 21 (=P, Add 1629, f. 156 b) and is resumed
again in chapter 30 (=P 301). About 30 folios have thus inadvertently
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dropped out. At folio 188 (=P 361) the text changes without any
warning into that of Ad (see no. 3). .

A facsimile of the entire P. P. Gilgit Ms (no. 2 and 3) in: R. Vira and L.
Chandra, Gilgit Buddhist Manuscripts, New Delhi, Satapitaka Series,
volume 10, parts 3 and 4, 1966; part 5, 1970.

91 very short fragments from this, or another recension shorter than
S, are preserved in the Indikutasaya Copper Plaques in Sinhalese
script of the 8th or 9th century. The majority belong to P, ed. Dutt,
pp. 5-14. Epigraphica Zeylanica, iii (1928-1933), L 1933, pp. 200-212.
For the Mss and some illustrations see B. Bhattacharya, in Bulletin
of the Baroda State Museum and Picture Gallery 1 1, 1943-4, pp. 17-36.
T 221 xx. 76 ch. Moksala, A.D. 291. T wviii, 1-146. The Prajiapara-
mitd-sitra which emits light.

T 222 x. Dharmaraksa, A.D. 286. —T viii 147-216. —Incomplete,
only up to ch. 27, i.e. the end of 4 ch. 2.

T 223 xxvii (or xL). Kumarajiva, A.D. 403—4. —T viii 216-424 (Maha-
prajiiaparamitisiitra).

T 220, pp. 401-478. 85 ch. Hsian-tsang, A.D. 659-663. —T' vii 1-
426.

Ses-rab-kyi pha-rol-tu phyin-pa stor-phrag fii-Su Ina-pa. 76 ch. trsl. Ye-Ses-
sde? 0 731. —To 9. —Cf. To 5574 (7).

Mo: Ligeti no. 758-761. vol. 38-41.

This Stitra must have existed in a variety of recensions. The recension of
P which forms the basis of the Tibetan translation is practically identical
with $, except for some minor stylistic variations, though naturally it omits
most of the repetitions of S. The version of Kumirajiva shows greater
differences from S.

Commentaries :

Cy 1: (Nagarjuna), Mahaprajiiaparamitopadesa.

ch: Ta-chih-tu-lun. T 1509 C. trsl. Kumarajiva, A.D. 405 (cy to
T 223). —See pp. 93-94.

f:  E. Lamotte, Le traité de la grande vertu de sagesse, 1 (1944), ch.
1-15; 1T (1949), ch. 16-30; III (1970), ch. 31-42; IV (1976),
ch. 42-48.
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j+  Yamakami, Sogen, Kokuyaku Daichidoron, I1-IV (1919-20).
Mano, Shéjun, Daickidoron, I-Vb (1935-6).

Cf. HJAS, X 2, (Sept. 1947). —Muséon, VII (1906), pp. 34-35,
on Pali quotations in this cy. —Bibl. Bouddhique, 1, (1930), no.
105; IV-V (1934), no. 307 on Mpp-¢ in Tun-huang and Khara-
khoto. —P. Demiéville, in JA4s, 1950, pp. 375-395. —Other reviews
of Lamotte: see Bibliographie Bouddhique, XXI-XXIII (1952), p. 17.
Also Conze, 04, 1950, pp. 167-8, Baruch, AM, 1949.-K. Venkata
Ramanan, Nagarjuna’s Philosophy as presented in the Mahd-Prajiiapara-
mita-Sastra, 1966, 1975. -M. Saigusa, Studien zum Mahaprajfiaparamita
(upadesa)sastra, 1969.

Cy 2: Chi-tsang. Ch: T 1696 i.

Cy 3: Yuan-hsiao. Ch: T 1697 i.

2A. A RECAST VERSION OF NO. 2.

S:  Arya-pasicavimsatishasrika bhagavati prajiiaparamita Abhisamayalarikira-anu-
sdrena samsodhitd.

S: Nepalese manuscripts in Cambridge (Add. 1628, 1629; 18th and 19th
century), Paris (Bibl. Nat. Sanscrit 68-70, 71-73, 19th cent.; good);
Tokyd Un. Library, Matsunami, no. 234 (good), 476 fols. Also no. 235,
Fragments in Kajiyoshi.

s: ed.N. Dutt, Calcutta Oriental Series, no. 28 (1934), 269 pp. (Ist abhisamaya).

s: E. Conze, “The Buddha’s laksanas in the Prajfiaparamita”, Journal
of the Oriental Institute (Baroda) XIV, 1965, pp. 225-9.

s: E. Conze, “Maitreya’s Questions’ in the Prajiidparamita”, Melanges
&’Indianisme & la mémoire de Louis Renou, 1968, pp. 229-242.

s:  Takayasu Kimura, Paficaviméatisihasrika Prajiidaparamita (II. 1),
Taishé Daigaku Kenkyiikiys, no. 56 (1971) 164-29; P. P. (II 2), TDK
no. 57 (1972) 524-503; P. P. (II 3), TDK no. 58 (1973) 270-238; P. P.
(IT 4), TDK no. 61 (1975) 668-665. (Based on Mss Tokyo no. 234,
235; Cambridge Add 1628, 1629).

Ti: mdo-"grel III-V. —To 3790. 3 vols. trsl. Santibhadra, Tshul-khrims
rgyal-ba.

Attributed to Haribhadra. This constitutes a different version which
departs in some ways from the Sanskrit text of the Nepalese manuscipts,
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and is obviously later than it.

Mo: Xylographs (T oung Pao, 27, 1930).

E: E. Conze. The Large Sitra on Perfect Wisdom, with the divisions of the
Abhisamayalankara, Part I. 1961. Parts II and III, 1964, repr. 1966.
—xviii, 679 pp. UCP, Berkeley, Cal. 1975. (see p.41) -Rev.: G.
Schopen IIJ 19, 1977, pp. 135-152.

N. Hakamaya, A consideration on the Byams shus-kyi l'u from the
historical point of view. Journal of Indian and Buddhist Studies XXIV
1, 1975, pp. 499-489.

This version may possibly belong to the 5th century, if we can believe
Taranatha’s account which says that the doubts of Arya-Vimuktisena, who
had found discrepancies between P and 44, had been removed by a copy
of P in eight sections which the Upasaka Santivarman had brought to
Benares from the South (pp. 139, 144-5). It follows the text of the other
large Prajfiaparamitas usually quite closely, but superimposes on it the
framework of the 44, and after each section the appropriate heading from
44 is added. The chief particularities of the revision are:

1. A few additions: At the end of S ch. 5 one page (P 149, 14-150, 17)
is inserted to complete the “fourfold discrimination” (44 I 3 t-u). At
the beginning of § ch. 63 about one half of a leaf is added (P 523a-b), in
order to gain a textual basis for the first three items of the 8th abhisamaya
i.e. the svabhavika-kayak, the sambhogika-kayah, and the nairmanika-kayak. -which
in all probability were alien to the text of the Prajfiaparamita as it stood.

2. Actual omissions are very rare. One can, however, notice some
desire to abbreviate ch. 2-20 of 4, while at the same time adding lsts
and cliches.

3. Transpositions are fairly frequent. The chapters on the varieties
of the thought of enlightenment (44 I 2) and on the different kinds of Bodhi-
sattvas (44 I 2, 3c) are completely rearranged. Later on, 50 leaves
of § ch. 53 (fol. 209-254) are transferred to follow on ch. 48 of S. In these
three cases the rearrangement seems to have been due to a desire to fit the
text into the scheme of the A4. At the end of the first abhisamaya, two
passages on the worldly and supramundane perfection of wisdom (P 265-6)
are absent in the corresponding part of $, where they are found elsewhere.
It may also have been a wish for greater logic and lucidity which dictated
the rearrangements, compared with S, of the very difficult argument at
P 261-2,
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4.  Minor alterations are very numerous, and mostly terminological. They
often aim at greater conciseness, but in most cases no principle can be disco-
vered behind them.

In its lowest subdivisions the 44 direcily contacts the text of the Prajia-
paramitd, and can be checked against it. In many instances the text
on which the 44 is based differs materially from all the nine recensions of
the Large Prajiidparamita that have survived. We have no means of deciding
whether the countless minor variations of the scheme from the other texts
are innovations on the part of the author of 44, or whether they are based
on a special form of P, which may have been popular in Yogacara circles.
For instance, in agreement with 44 VIII v. 38 (bodher arigesu) no. 2A has at
P 574a 3 the question: katamani Bhagavan bodhisattvasya mahasativasya bodhy-
angani? S 68, fol. 578a 11 has, however, margani in the place of bodhyar,gani.

In the bhimi chapter a few interesting divergences may be commented
upon. 1In the first bhami, the first list of S-S, P-Ti, Ad-Ti and no. 2A gives
hitavastutaparikarman as a separate item. It occurs in the second list only
in no. 2A, which here follows 44 I v, 48, and which drops the 9th item
of the first list, i.e. manastambhanirghdiana, whereas Ad-T: drops adhyasayapari-
karman in the first list, but gives it in the second. Hitavastutaparikarman
was probably originally a gloss, which developed the -dd: following adhydsaya,
and we know from the Mahayanasiitralarikara X 20 (ed. Lévi p. 16) that the
expressions adhyasaya and hitavastuid were closely associated in the current
descriptions of the first stage.

A great diversity exists only on the fifth stage. There is no agreement
even on the number of items. P-Dh (List 1) and P-Mo (list I) give 8; no. 24,
$-Hs, Ad-Hs, P-Hs and the AA give 10: P-Dh (list 1I), P-Mo (list II), P-Ku
give 12; P-Ti gives 6 plus 8, $-S and S-7% 6 plus 18. Within the same text
there is often no agreement between the first and the second enumeration.
The oldest documents, P-Dk (list I) and P-Mo (list I) count only eight dharmas
“‘which should be avoided”. In their second lists they increase this number
to 12. The later recensions essentially adhere to this figure, although by
subdivisions, etc., they seem to arrive at a different result.! The case of
victkitsd throws a certain light on the interdependence of the various recensions,
It is absent in the oldest Chinese versions (P-Dk, P-Mo, P-Ku), in the second
list of $-S, and in the three Tibetan versions (S, P, Ad). It appears, on the
other hand, in the first list of the latter, in the two lists of no. 2A, and in all
the versions of Hsiian-tsang (S-Hs, P-Hs, Ad-Hs). Under the synonym of

1 This, and other problems connected with the bhimi chapter have been discussed
by Prof. E. Lamotte and myself in our edition of that chapter, which has so far
remained unpublished.
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vimati it occurs also in the AA. As for wapadaciita, on the other hand, it
appears in the majority of the recensions, but is absent in no. 2A and in all
the versions of Hsiian-tsang. In the original Sanskrit of § it was equally
missing, and its insertion in the second list is, as the displacement of a sentence
shows, due to a later hand. This observation, together with the preceding
one, indicates a certain affinity between the first list of Sanskrit §, no. 2A
and the versions of Hstian-tsang.

These details could be pursued indefinitely, but little that is definite
could at present be gained thereby.
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