J.W. de JONG

NOTES ON PRAJNAPARAMITA TEXTS

1. Conze's translation of the Astasahasrikd-prajiidpdramitd-siitra.

Edward Conze's translation of the Astasahasrika was first published
in 1958 as Work Number 284 (Issue Number 1578) of the Bibliotheca In-
dica. According to Conze’s preface the new edition of his translation (The
Perfection of Wisdom in Eight Thousand Lines & Its Verse Summiary,
Four Seasons Foundation, Bolinas, 1973) contains numerous corrections.

‘Bibliographical information on editions, translations, etc. of the
A [=Astasahasrika] is to be found in Conze’s The Prajidapdramita Lite-
rature (‘s-Gravenhage, 1960), pp. 51-52. A useful supplement to Conze's
book on the Prajifparamita literature is Hanayama Shoyii's article on
Japanese studies: A Summary of Various Research on the Prajfiaparamita
Literature by Japanese Scholars, Acta Asiatica, 10 (Tokyo, 1966), pp. 1693,

Conze’s translation of A does not contain any notes and for his inter-
pretation of the vocabulary of A and other Prajiiaparamita texts it is neces-
- sary to consult his Materials for a Dictionary of the PrajAiaparamita Lite-
rature (Tokyo, 1967) 1. Very useful for the elucidation of difficult places in
A is Haribhadra's commentary, the Abhlsamayalamkaraloka edited by U.
Wogihara (Tokyo, 1932-1935; reprinted in 1973). Wogihara's edition con-
tains the complete text of A and gives page references to Mitra's edition.
Haribhadra’s commentary dates from the eighth century. According to
Mano Ryiikai Haribhadra lived roughly from 730 to 795 2. Of a much later
date is another commentary, which has been preserved in Sanskrit, the
Saratami (or Sarottami) of Ratnakarasénti who, according to P.S. Jaini,

1. For a supplement see Edward Conze (ed., tr.), The Gilgit Manuscript of the
Astddasasahasrikdprajiiapdramita. Chapters 70-82 corresponding to the 6th, 7th and
8th abhisamayas (Serie Orientale Roma, XLVI, 1974), pp. 245-254.

2. Cf. Mano Ryiikai, Genkan shoégonron no kenkyii (Tokyo, 1972), p. 17.
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lived in the first half of the eleventh century. We must await Jaini’s edi-
tion of this text in order to know how much help it offers for a better
understanding of A3,

To the translation, mentioned by Conze in his book on Prajfidpira-
mita literature, one must add two translations into Japanese, which have
been published recently: a translation of chapters 1, 2, 3 and 30 by Hira-

~~kawa Akira (Nakarniira Hajirie ed.; Butter vol. 1T Toky; 1965, pp--305-358)

and the first volume (chapters 1- ll)of a complete translation by Kajiyama
Yiichi (Nagao Gajin ed., Daijé butten vol. 2; Hassenjuhannyakyd I, Tokyd,
1974). Kajiyama'’s translation reached me after I had written the following
notes on Conze’s translation. Therefore it was not possible for me to

study it in detail. However, I have been able to quote a few passages
from it.

Buddhist scholars owe a great debt of gratitude to Edward Conze for
his work on the Prajfiaparamita literature. In the West the Prajhapara-
mitd texts have been rather neglected in the past. It is the great merit
of Edward Conze to have realized the importance of these texts and to
have contributed much to a better, knowledge of them by his numerous
editions, translations and studies. His work has laid a solid foundation
for further research in this field. It is generally acknowledged that,
among the Prajfiiparamiti texts, A occupies a very important place.
-For this reason the new edition of Conze’s translation is a very welcome
opportunity to make some notes on his translation as a small contri-
bution to the study of the Prajiiaparamita literature. The notes follow

. the order of the text, referring first to the pages of Conze’s translation
and, between parentheses, to the pages of Wogihara's edition (the page
references—to-Mitra’s-edition—are taken-from—-Wogihara’s -edition).-The.
problems, discussed in these notes, are of a different order. Some point
out obvious mistakes or omissions in Conze's translation. Others discuss
in more detail difficult expressions or passages without an attempt to
suggest a definitive solution. Finally, I would like to draw attention to
the fact that the publication of these notes is entirely due to the insi-
stence of Edward Conze himself who prompted me to publish them
instead of communicating them to him by letter.

’ Sigla and abbreviations
A = Astasahasrika-prajidparamita-sitra. ‘
-AA = Abhisamayalamkaraloka:

BHSD = Franklin Edgerton, Buddhist Hybnd Sanskrit Dictionary. New
Haven, 1953.

3. Cf. Padmanabh S. Jaini, The Alokd of Haribhadra and the Saratamd of
Ratnakarasanti: a comparative study of the two commentaries of the Astasahasrikd,
BSO0AS, 35 (1972), pp. 271-284.
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BHSG = Franklin Edgerton, Buddhist Hybrid Sanskrit Granumar. New
Haven, 1953.

C = Conze's translation of A.

H = Haribhadra.

Kajiyama = Kajiyama's translation of A, vol. I (chapters'1-11). Tokyo,
1974,

M = Edward Conze, Materials for a Dictionary of the Prajfidpdramita
Literature. Tokyo, 1967.

Mi. = R. Mitra’s edition of A. Calcutta, 1888.

MW = M. Monier-Williams, A Sanskrit-English Dictionary. Oxford, 1899.
P = Parficavimé$atisahasrika-prajiiaparamita-siitra.

PW = Petersburger Worterbuch, 1855-1875.

T = Tibetan translation, Lhasa Kanjur.

TD = Taishé daizékyd. Tokyo, 1924-1934.

W = Wogihara’s edition of the Abhisamayalamkaraloka.

Wall. = M. Walleser’s partial translation of A. Prajfidparamitda. Die Voll-
kommenheit der Erkenntnis. G6ttingen-Leipzig, 1914.

P. 85 (W 44; Mi. 7): etad eva Bhagavan kaukrtyam sydt yo 'ham
vastv avidann anupalabhamdano 'samanupasyan namadheyamdtren’ dyav-
yayam kuryam yad uta bodhisattva iti — C « It would surely be regret-
table if I, unable to find the thing itself, should merely in words cause
a Bodhisattva to arise and to pass away ». H explains aya and vyaya by
" vidhi « affirmation » and nisedha « denial ». The same explanation is given -
by H in his Sphutartha in explaining dya-vyaya in AA, 284, cf. E. Ober-
miller, Analysis of the Abhisamaydlamkara, Fasc. I (London, 1933), p. 65,
n. 3; Mano Ryiikai, op. cit,, p. 110. Obermiller remarks that Tsor-kha-pa
explains aya-vyaya ('du-’god) as « appearing and disappearing »: 'du-'god
skye-'jig dan bral-ba’i gzugs-sogs. The Lankavatara interprets dya and
vyaya as « origination » and « destruction » (vinasa), cf. p. 175. 16-18 and
BHSD s.v. @ya. Vimuktisena, too, in commenting on a passage of P: riipas-
yadham Bhagavann ayam® ca vyayam ca nopalabhe na samanupasydmi
(ed N. Dutt p. 124. 6) gives the same explanation: tatrdyam utpado, vyayo
nirodhah (Abhisamayalamkaravrtti, ed. C. Pensa, Roma, 1967, p. 57. 16-17).
Haribhadra’s explanation seems not to be supported by other texts or
commentaries. Kumarajiva translates dyavyaya in A 7 by « coming and
" going » (TD 227, p. 537 b 28). Kajiyama (p.12) translates aya-vyaya with
« origination and destruction », but adds in parentheses: «ie. affirma-
tion and denial ».

4. In M s.v. @ya read AA i 28 for AA i 18.
5. In Pensa’s edition of the Abhisamayilamkaravrtti (p. 57.5) read Bhagavann
dyam for Bhagavan ndyam.
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P r96-(W-131; Mie-33): baddhasimano hi te samsarasrotasah -~ C « The
flood of birth-and-death hems them in». The Arhats are incapable of -
rebirth because « they Lave put a limit to the stream of transmigration ».
H explains srotasah as an abl.: samsarasrotaso janmapravahad baddha-
simano nuz‘pattzdharmamya kr tamaryadah T translates srotasah as an
abl.: de—dag -gis 'khor-ba'i rgyun—las mtshams bead-pas (29 b 7). However,

—-srotasah-is-undoubtedly -a-gen.-and-not-an-abl.-Kumarajiva-translatess

«'because’ they have made a dam in birth and death » (TD 227, 540 a 19),
Hsiian-tsang « because they made a boundary partition in the stream of
birth and death » (TD 220, 769 ¢ 20). Conze’s translation is probably due
to a misunderstanding .of baddha which, of course, has an active sense
~as-in—baddhavaira;-etc.-See-also-Suvikrantavikrami-pariprccha-(ed: R.
Hikata, Fukuoka, 1958), p. 58.3-4: krtaparyantas ca samsarasrotasah (T
'khor-ba'i rgyud mthar byas-pa) « they have put an end to the stream of
transmigration »,

P. 99 (W 163; Mi. 41): atha khalu Sakro devdnﬁm indras tasyam vela-
yam puspany abhinirmdy’ dayusmantam Subhiitim abhyavakirvat | atha
khalv dayusmatah Subhiiteh sthavirasya Sakram devanam indram anu
vydharandyaitad abhiit. — C « Sakra then conjured up flowers, and
scattered them- over the Venerable Subhuti. The Venerable Subhuti
thought to himself by way of reply ». Conze seems to read anuvydhara-
naya, cf. M s.v. vy-@-harati: anu—vyahamna reply, A ii 41. T also has read
anuvyaharandya (brgya-byin-la rjes-su brjod-pa’i phyir). However, it is
obvious from Haribhadra’s commentary that he considers anu to be a
postposition: Indram anu vyaharanayeti anusabdo laksanarthe (cf. Panini
1.4.84: anur laksane). The only meaning given by PW for anuvyaharana is
« repeatedly stating » (das wiederholte Hersagen). It seems betier to

separate anu and vydharanaya as has been done by W in his edition and
to translate vyaharana by « utterance » and not by « answer ». It is not
easy to understand the exact meaning of Indram anu. Probably one must
understand that Indram implies the magical creation of the flowers by
Indra: « Then Subhiiti conceived the following thought in conformity with
[the action of] Indra ». According to H Subhiiti uses the explanation of
the true nature of the magically created flowers as a pretext for teaching
the essence of the substratum: nirmitapuspatattvakathanavydjen’ adhira-
svartipasya pratipddandyaitad vaksyamandarthanukdari cittam abhild iti.

P. 107 (W 216; Mi. 61): iyam eva prajfdparamita sukham abhiksnam
Srotavyd — C « he should indefatigably and continually hear ... this very
perfection of wisdom ». H explains correctly that sukham here means
« w1thout effort » (anayasam).

~P. 107 (W 216; Mi. 61): tisthato va Kausika parzmrvrtasya va T atha-
gatasya — C « when the Tathagata has disappeared into final Nirvana ».
Conze omits tisthato va: « Whether the Tathfigata remains or has entered
into final Nirvana ».

P. 110 (W 242; Mi. 77-78): nalzam Sdariputra tesam anyatzrthyanam
parivrdjakanam ekasydpi $uklam dharmam samanupasyami — C « Be-
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cause I saw not even one pure dharma in those Wanderers ». — « Because
I saw no pure dharma in even one of those Wanderers» - . ... .

P. 112 (W 252; Mi. 84): ma khalu mam kascit paryanuyufijitopiram-
bhibhipraya iti — C « They will have no fear of being plied with questions
by hostile persons ». A few lines further Conze translates paryanuyoga
with « censure » (p. 113, L1) cf. also M s.v. paryanuyoga. H (p. 40.3; 252.23)
glosses paryanuyoga with codyam « 6bjection ». The meaning « censure »
is given by PW with reference to Haldyudha and the Mitiksarda but in
Buddhist texts paryanuyoga seems to have always the meaning « questio-
ning, raising objections », cf. Abhidharmakosga (ed. P. Pradhan) p. 471.10:
paudgalikas tu paryanuyojyah (T 7'gal-zhz'r'z brtag-par bya), tr. L. de La Val-
lée Poussin (IX, p. 269): « Interrogeons i notre tour le parusan du moi ».
The same Tibetan equivalent (brgal-zhiri brtag-pa) is given in the Maha-
vyutpatti for paryanuyoga (No. 7197). In Vimuktisena’s Abhisamayalam-
karavrm (p: 56.19) paryanuyoga is a mlsprmt for paryanuyoga.

P 118 (W 276; Mi. 98): evam eva Bhagavan pra]napammztaya ete
the -all- knowing are derived from the perfectlon of wisdom ». — « Such
are those qualities of the perfection of wisdom and of the knowledge of
the all-knowing one »,

P. 118 (W 277; Mi. 98-99): yathd ca Bhagavan rajapuruso rajanubhavat
mahato janakdyasyakutobhayah piijyah - C «As a king should be
worshipped, because his royal might gives courage to a great body of
people ». — « As a servant of the king fears nothing on account -of the
power of the king and is honoured by a great body of people ». Just.as
the rdjapurusa is honoured on account of the king, the preacher of the
dharma is honoured on account of the dharmakdya.

P. 121 (W 298; Mi. 112): ma pranamksit — C « should beware of
making obeisance to it ». Cf. Edgerton BHSG 32.83: AsP 112.17- (prose)
has prananksit, from nas ‘perish’, wich has no s-aorist in Skt.; H: ma
vinasto bhavisyati.

P. 130 (W 358, Mi. 153-154) tryadhvatraidhatukaparyapannatvat
tathaiva parindmo 'py aparydpannah — C « For everything that is in the
three periods of time or in the triple world is unincluded [in ultimate
reality]. In consequence the turning over is also unincluded », The préce-
ding passage explains that one should turn over with the understanding
that morality, etc. are unincluded in the triple world and in the three
periods of time: « because [all that, i.e. morality, etc.] is unincluded in
the three periods of time and in the triple world the turning over is
also unincluded ». Hsiian-tsang translates: « because these dharmas (sila,
etc.) are svabhavasinya, therefore they are unincluded in the triple
world and in the three periods of time. The turning over is also of such
nature »."(TD 220, p. 795 a 13-14). Traidhatuka is « the triple world », not
that which is in the triple world (cf. BHSD s.v.). Conze’s explanation of
traidhdtuka in M has to be corrected accordingly. Conze's. translation is
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probably - influenced by - H: tryadhvatrazdhatukasya tattvendanutpadad
aparyapannatve katham tatra sthitah parmama iti « because in reality the
triple world does not orlgmate [everythmg] is unincluded in it. How then
can the turning over repose in it »? This interpretation corresponds to
H's commentary on the preceding passage: traidhatukaparyapannapari-
namamanaskdaram pratipadayann aha (p. 358.13). See -also Kajiyama

———«~(p~~186)—~«—For (morahty, etc.,-which-are-svabhavasinya)-are not-included

. in the three periods of time and in the triple world ».
0

P 130 (W 359; Mi. 154): atha tam parinamayati nivisate — C « when
- he settles down in what he turns over ». The text must be corrected: atha
‘tam parinamam abhinivisate (T de-ste yoris-su bstio-ba de-la mnon-par

chags-$in) « when he settles down in the turning over », cf. H: aparya-
panna ity abhiniveso.

“P. 140 (W 398; Mi. 181) ye kecid imdm gambhiram pra]naparamztam

. pratibadhitavyam mamsyante ... naham Sariputraivamriipanam. pud-
galanam dar$anam apy abhyanujanami | kutas taih saha samvdsam kuto
va labhasatkaram kutah-sthanam — C « All those who oppose this perfe-
ction of wisdom and dissuade others from it are persons to whom'I do
not grant any vision. How can one become intimate with them,‘how can
they gain wealth, honour and position »? — « As to those who oppose
this perfection of wisdom and dissuade others from it, I do not allow
you even to see such persons, how much less to dwell together with
them, how much less [to give them] wealth and honour, how much less
[to give them] high positions ». Kajiyama (p. 218) translates taili saha
samvasam with «to become intimate with them » and sthanam with
« to dwell together ». However, his rendermg of sthanam does not seem

~appropriate:

P. 140 (W 399; Mi. 182): Sariputra aha |/ na bhagavatd tasya pudga-
lasya tatropapannasya mahanirayagatasy’ atmabhavasya pramanam akhy-
atam [ Bhagavan aha | tisthatu Sariputra tasya pudgalasya tatropapan-
nasya mahdnirayagatasy’ atmabhdvasya pramanam [ tat kasya hetoh [
ma tathardpasya pudgalasya tad datmabhavasya pramanam $rutva usnam
rudhiram wmukhdd agacchet .. maiva mahdpratibhayam tasy’ atmabha-
-vasya pramdnam asrausit yasyeme dosah samvidyante — C « Sariputra:
the Lord has not told us about the length of time such a person must
spend in the great hells, The Lord: Ledve that alone, Sariputra. If this
were announced those who hear it would have to beware lest hot blood
spurt out of their mouths ... lest they be overpowered by a great fright ».
~— « ... The Lord: Leave that alone, Sariputra. Why? Lest hot blood
spurt from the mouth of such a person after hearing the length of time
(he has to spend in the great hells). .... Lest he who is gullty of these
sins, hear that frightful length- of tlme ».

P. 151 (W 445; Mi. 204-205): asatparamiteyam Bhagavann akasa—asat—
tam (W sattam but T nam-mkha’ .ma mchis-pa; H akasasyeva nityari-
pendsattam) upddaya. — C « This is a perfection of what is not, because
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space is not something that is ». H explains that the prajfiaparamitd is
an asatprajfiaparamitd because its non-existence is similar to that of
space. Cf. Wall.: « Dieses ist die Vollkommenheit eines Nichtseienden mit
Hinsicht auf das Nichtsein des Weltraums » (p. 78).

P. 151 (W 446; Mi. 205): asamharyaparamiteyam — C « One cannot
partake of this perfection'» — One cannot take away this perfection »
Conze has translated asamhdrya in many different ways cf. M s.v. asam-
harya. However, in all the passages, quoted by him, asamharya has no
meanings other than « cannot be taken away, cannot be overwhelmed ».
This becomes clear by examining the following passages of A. P. 184
(W 583; Mi. 285): yena bodhisattvena ... prajfiapdramitd ... pariprasnikrtd
ca bhavaty ekam va dinam dve va trini va catvari va pafica va dinani
tasya tavatkaliki $raddhd bhavati samhriyate ca punar evasamharyd ca
bhavati pariprcchayd — C « Another Bodhisattva, again, has asked que-
stions about this perfection of wisdom, for one, two, three, four or five
days, and now only for a certain time he has faith in it, but afterwards
it is withdrawn again and he no longer feels like asking questions about
it ». — « ... and his faith remains only for such a time and then it is.
withdrawn but by questioning it becomes again a faith which cannot
be taken away » P. 202 (W 675; Mi. 329): bhiksuh ksindasravo na parasya
$raddhaya gacchati dharmatayam pratyaksakari asamhdryo bhavati Ma-
rena papiyasi — C «a monk whose outflows are dried up, does not go
by someone else whom he puts his trust in, but he has placed the nature
of dharma (read dharmat@m for dharmatayam?) directly before his own
eyes, and Mara has no access to him» — «.. and Miara cannot over-
whelm him » (cf. W 762; Mi. 380: te bodhisattva mahdsattva asamhdryah
sadevamanusasurena lokena). H glosses: anapaharaniyatvad asamharyal.
P. 209 (W 695; Mi. 341): anantam aparyantam jfidnam pratilabdham asa-
mharyam sarvasravakapratyekabuddhaih — C « he has gained a cogni-
tion which is endless and boundless, and to which Disciples and Pratye-
kabuddhas have no claim ». — « ... and which cannot be taken away by
Disciples and Pratyekabuddhas ». (H sarvalokakampyatvendsamharyam).
In PW samharya is translated as « dem man Etwas zukommen lassen
muss, Anspriiche habend auf » with a reference to Mahabharata 13,2538:
bhiiyo bhiiyo 'pi samharyah pitrvittat, but the Poona edition reads: bhiiyo
'pi bhilyasd haryam pitrvittar (13.47.38).

P. 152 (W 450; Mi. 206): asambhinnapdramiteyam Bhagavan sarvadha-
rmasambhedanatam upadaya — C « This perfection is undifferentiated,
because all dharmas are ». — « ... because all dharmas are undifferen-
tiated ».

P. 156 (W 474; Mi. 217): tenaiva piirvakena kusalamiilenopanamite-
yam tasmai gambhird prajiiaparamitd — C «It is just because of the
existence of these wholesome roots in him that this deep perfection of
wisdom has bent over to him ». — « These wholesome roots, acquired in
the past, have brought this deep perfection of wisdom to him ». See also
M s.vv. upandmita and upa-ndmayati.

8 INDOLOGICA TAURINENSIA II
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2o P 157 (W 475; Mi. 218): $rnvatas cainam [i.e. prajiiaparamitam]
ramate cittam asyam pra]naparamztayam arthzlcamya cotpadyate -—. C
« when he hears it, his thought delights in it, and he becomes desirous
of it ». C£. M s.v. ar thzkata arthikataya utpadyate -« becomes desirous ».
One, must certainly . read qrthikam tayq, cf. T. #ian-pa na dela dga’ -zhin
ses—rab kyz pha—rol-tu phym~pa la’ don-du grier-ba’i sems bskyed-pa
( 194 b 6) »

. P:160° (W 490; M1 227) yad utemam’ evanuttamm samyaksambodhzm
arabhya’— C « ie. starting from just this my supreme enlightenment ».
A few lines* further on Conze translates yad uta ‘i ambhya correetly by

«16 cOncermng »oo T

P 160 (W 491 M1 227) asyam pra]naparamztayam Marenapz te na
" Sakya bhedayitum. kutah punar. anyaih. saitvaih.yad.uta. cchandato va
mantrato va —:.C-«. They cannot be diverted from it. even by Mara, how
much-less: by other beings, whether they use willpower or mantras », H
explains that chanda and mantra can- refer to the Bodhisattvas or to
Mara.-In the-first case.chanda is explained as the. satrantamahayand-
bhildsa, in the second as.osadhi-Conze adopts the second alternative, but
translates  chanda. by .« willpower ». The Sabdakalpadruma indicates that
the meaning « poison (visa):for chanda. is found ina lexicon, the Sabda-
candrikd (cf.~Th. Zachariae; Die indischen Wérterbiicher, Strassburg,
1897, p. 39). If one accepts the second alternative, yad uta has the normal
meaning « namely, to wit », but: the first alternative is only possible if
yad :uta has the meaning « because » for, which. Edgerton adduces one
example from- the Saddharmapundarika (cf. BHSD s.v. yad uta 2).-

P 162 (W-502; Ml 233) ~pra’jﬁcipammzz‘am sarvama;nanasyahm iledyy—==
C & this perfectmn of w1sd0m which nourishes’ the cognition of the all-
knowmg », Aharika means « bringiiig abotit », cf. H. utpddika. Conze seems
to, derive aharzka from’ aha;a « food » and not from ahara « brlngmg near,
procunng », ¢f. 1\41 5.V, aharzlca The correct meaning is to be found m
BHSD S.v. aharlka « brmger that which brmgs »

v P 163 (W 504: Mi. 235): so 'ndhakére hastznam Zabdhva yena prakd-
Sam tenopanidhydyeta, tenopanidhydyan hastzpadam paryegztavyam nman-
yeta — C « In the darkness he would touch and examine the foot of the
elephant » g Having found an elephant in the ‘darkness, he would
examine it where there is light, but. examining it there, he would think
it fit to examine the footprint.of the elephant ». Pada méans here the
footprmt (T rjes, 207b 4). Both Kumiarajiva (TD 227, p. 556 a 18) and
Hsuan—tsang (TD 220, .p. 810 ¢ 16) have understood pada in this sense.
It is normal practice to judge the size of an elephant. from his footprint,
cf. for instance MaJJhlmamkaya I, pp. 175-176: Seyyatha pi bho. kusalo
nagavamko nagavanam: pavzseyya so passeyya ndgavane mahantam hat-
thipadam dighato ca: @yatam tiriyam ca vztthatam so wiftham. gaccheya
mahda vata bho ndgo ti. .
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P. 166 (W 511; Mi. 241): gulmasthana — C « bathing places ». Conze
follows H: gulmasthanam ghattasthanam. A little further on the word
gulmadarsana occurs (W 512; Mi. 242). Conze translates it as « troops of
soldiers ». A variant reads gulmdksadarsana which is confirmed by T
(la-gcan-gyi cho-lo Ita-ba, 213 a 3) and by H: gulmdksadarsanam ghatta-
sthane pasakadidarsanam. The meaning of gulma is not well established,
cf. BHSD gulma «a kind of fee, perhaps transit fee, fee for pass». In
Divyavadana 4.12 gulma is translated in Tibetan by bsel-pa’i rian-pa
« charge for escort » (cf. D.R. Shackleton Bailey, « Notes on the Divya-
vadana », JRAS, 1950, p. 168). In translating Divyavadana p. 34.13 and
p. 501.23 the Tibetan translation uses the expression la-gcan « duties on a
ghat or a pass » (cf. H.A- Jischke, Tibetan-English Dictionary, p. 539 a).
The same equivalent was used by the translators of A, cf. M s.v. gulma-
darsana. Gulmaksadarsana is mmentioned in A after raja, kumara, hasti,
asva and ratha. W reads gulmadarsanamanasikarah but variants read gul-
mamanasikarah and gulmaksadarsanamanasikarah. It is possible that gul-
mdksa is a corruption for gulmaka « division of an army (cf. Edgerton
s.v.) but darsana is difficult to explain. On gulma see also V.S. Agrawala
Vak 5 (1957), p. 158.

P. 173 (W 539-540; Mi. 257): samksiptani cittani, viksiptani cittani —
C «collected thoughts, distracted thoughts ». In Lalitavistara p. 151.15
samksipa and viksipa are two adjectives qualifying the thoughts of the
beings. Edgerton (BHSD s.v. samksipa-viksipa) interprets them as mea-
ning « narrow, limited » and « wide, extensive ». In the Dagabhlimikastitra
samksipta is applied twice to the lokadhatu (ed. J. Rahder, p. 15.13:
-lokadhatuvipulasamksipta-; p. 90.21-22: samksiptaya lokadhator vistir-
natam adhitisthati). In another passage which closely resembles A pp.
257-258 the mind is said to be samksiptam [ viksiptam | samdahitam |
asamdhitam (ed. R. Kondd p. 57.12). Moreover, samksipta is rendered in
Tibetan by dog-pa « narrow » and in Chinese by « narrow, small », cf. J.
Rahder, Glossary of the Dasabhumika-siitra (Paris, 1928), s.v. samksipta.
The use of samksipta in this text confirms the interpretation given by
Edgerton.

P. 174 (W 543; Mi. 260): tani cittani asatsamkalpani — C « they [ie.
those thoughts] are just a false representation of what is not ». Both H
(asattatulyani) and T (med-pa dan 'dra-ba yin-te) understand samkalpa
in the sense of kalpa « like, similar ». Samkalpa cannot be amended to
kalpa because Hsiian-tsang (TD 220, p. 815 a 23) has « without discrimi-
nation » and therefore it seems better to assume that samkalpa here is
used in the sense of kalpa.

P. 175 (W 549; Mi. 264): samadars$andni ... tani cittani — C « those
thoughts look at the same thing ». Both PW and MW indicate that sama-
darsana has the meaning « of similar appearance, like » only at the end
of a compound. However, it is the only meaning which fits this place
cf. T miiam-par bstan-pa (232 a 7).
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- P 175-(W-550; Mi. 265): tani cittani $iinyany arambanavasikani — C
« those thoughts are empty, devoid of objective support ». Conze’s tran-
slation is probably based upon the Tibetan which has a negation: mi-
dmigs-pa’i dban-du gyur-pa’o (233 a 2). Hsilan-tsang confirms T: «not
master over obJects » (TD 220, 815 c 25-26). However, H has not read a
negation and is therefore obliged to add the word samwvrtyd: dlam-

- bAMGVASTk AN - samvrty’ - alambanaparatantrini.--It--would--be-- better Q-

render vasika as « depending on ».

P. 182 (W 579; Mi. 282); C « Bodhisattvas who resolutely believe ..
Bodhisattvas should be corrected to « beings » (sattva).

P. 186 (W 587; Mi. 288): tasydanyena bhandaw: bhavisyati anyena si

naur vipatsyate iti — C « When his ship has burst asunder ». — « His
goods will be at one place and his ship will perish somewhere else ».
Hsiian-tsang (TD-220; p: 820 b-1-2)- translates: « men, ship-and goods will
all be scattered in different places ».

P. 190 (W 606 Mi. 299) vamayzkavzvzktasvabhavas te . . bodhisattva
— C « Their own-being is isolated from the need for dlSClpllne ». H gives
a very farfetched explanation, cf. M s.v. vainayikaviviktasvabhdava. It
seems preferable to tramslate: « their own-being is disciplined and de-
tached », cf. Hsiian-tsang’s translation (TD 220, p. 822 a 19-20): « their
own-being is discipline and separation ». T renders vainayika by « deri-
ving from discipline » (dul-ba las byuﬁ-ba, 264 a 7) = vinayaprabhava.
The expression vainayikaviviktata occurs in chapter 27 (C 259; W 847:
Mi. 445) but here T translates vainayika by « one to be disciplined » (cf.
M- s.v.) and Conze translates accordingly vainayikaviviktata by « the
isolatedness of those who should be disciplined ».

P. 194 (Wie42; Mi. 309): iyam mahaprthivi ... sadvikdram astadasama-
hanimittam akampat — C « the great earth shook in six ways ». Conze
does not translate astadasamahanimittam. According to H these elghteen
great signs refer to the division of the six ways of trembling in weak,
medium and strong: astddasa mahanimittani punar esam eva sanndm
wikaranam mrdumadhyadhzmatmkrzyabhedenakampat T have not seen
this mentloned anywhere else.

P. 201 (W 668; Mi. 325): dasa kusalan karmapathan nadhyapadyate
— C « He never commits offences against those ten precepts ». Edgerton
(BHSD s.v. adhyapadyate) reads dasakusalan and translates adhyapadyate
with « commits (a sin) ». Both T (284 b 6) and Hsiian-tsang (TD 220, p. 826
a 21) translate dasakusalan. See also H: nadhyapadyeta na kuryat; A 390
(W 777) apattim adhyapadya; E. Conze, The Gilgit Manuscript of the Asta-
dasasahasrikaprajAaparamita. Chapters 70-82 (Roma, 1974), p. 108, 34:
dasdkusalan [ed. dasaku(sa)lah] karmapaz‘han adhydpadyeta. Read dasa-
kusalan.

P. 201 (W 673; Mi. 327): na ca kamcid dharmam samanupaéyatz yam
na dharmadhdtuna yo;ayaz‘z sarvam eva ca tam prayujyamanarm samanu-
pasyati — C « There is not any dharma which he does not see as yoked to
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the nature of dharmas, and each dharma he sees simply as engaged in
that effort ». T translates sarvam eva ca tam prayujyamdnaipn samanii-
pasyati with thams-cad kyan de-dan ldan-par yar-dag-par mthorn-10 (286 b
3-4). According to M s.v. prayujyamana T does not translate prayujya-
méana. However, daii-ldan-par certainly corresponds to prayujyamanam.
Probably one must read tatprayujyamanam «being yoked to that ».
Prayukta is used as an equivalent of samprayukta, cf. M. swv. pra-
yukta and Suvarpabhasottamasiitra p. 74.10 (ed. J. Nobel). For this
reason I suggest the following translation: « He does not see any dharma
which he does not yoke to the nature of dharmas and he sees everything
as being yoked to it ».

P. 204 (W 679; Mi. 331): ko 'trafijasyati — C « Who can anoint himself
for it » — One must read ko 'trdjiasyati, cf. T su-zhig de-la Ses-par ’gyur
(290 a 4).

P 204 (W 679; Mi. 331): nirarthakam tvam vihanyase — C «it is use-
less for you to resist». Vikanyate has here the normal meaning «to suffer,
to be distressed, to exert oneself in vain », cf. T #ion-mons-so. The same
meaning applies to A 403 (W 793; C 239): sattvan ... vihanyamdanams ca
-« beings who suffer ». Conze translates: « beings who are doomed to be
killed ». '

P. 204 (W 680; Mi. 332): vivecanata — C « critical examination ». See
BHSD s.v. vivecayati « causes (one) to abandon, dissuades »: T ‘bral-bar
byed-pa.

P. 205 (W 686; Mi. 335): abhedavarnavadinas — C « They praise
without causing dissension » — « They praise the absence of dissension ».

P. 209 (W 696; Mi. 341): sadhu sadhu Subhiite | yas tvam gambhirani
gambhirani sthanany arabhya nigamayitukamah — C « Well said, Subhu-
ti. You obviously bring up the very deep positions because you want
me to change the subject ». The meaning of nigamayati is made clear by
H (pratipadayitukamah) and by T: Ses-par-bya-bar’dod-pa (297 b 5): « You
desire to be instructed ». Cf. Wall.: « Gut, Gut, Subhiiti, der du die iiberaus
tiefen Orter zu Grunde legend ergriinden willst ». (p. 106); M. Winternitz,
Der Mahayana-Buddhismus (Tiibingen, 1930): « Gut, gut, Subhiiti, dass
du in bezug auf die unergriindlichen Tiefen etwas zu lernen wiinschest »
(p. 67).

P. 209 (W 698; Mi. 342): dscaryam Bhagavan yavat siiksmenopayena
rilpatas ca nivarito nirvapam ca siicitam — C « It is wonderful, O Lord,
how a subtle device has opened up [or: impeded] form, etc., and indi-
cated Nirvana at the same time». Cf. T gzugs-las kyan bzlog-la mya-tian-las-
*das-pa’an bstan-pa (298 b 2). H also understands nivarito in the sense of
« kept off from »: tathatayam ripadipratisedhid ripadau pravrttinirdka-
randya nivaritah. Hsiian-tsang (TD 220, p. 829 b 2-3) translates: «It is
wonderful how a subtle device has removed the forms and revealed
Nirvana ». It is difficult to understand m.sg. nivarito instead of n.sg. A
similar case occurs in A 422 (W 813): na maya 'dhyasayato vikopayitavyah
yena ... See below sub P. 247, '
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P. 211 (W 705-706; Mi. 346): abhisamskaro, punyabhisamskaro — C
« accumulation, accumulation of merit ». Also Edgerton proposes this
translation but, as indicated by H (abhisamskara$ cittabhogo), abhi-
samskara signifies « performance, accomplishment » and punyabhisam-
skara is the performance of a meritorious deed. It seems better to
reserve the translation « accumulation » for samcaya.

e Pr215 (W 7297 Mi357)dsyd pra]naparamztabhyasatah svapnanta; a-

gatasyapi — C « He also in his dreams remains quite close to perfect
wisdom ». Pra]naparamztabhyasatah is '« because of the cultivation 'of
perfect wisdom », cf. T goms-pa’i (310 a 1).

P. 222 (W 749; Mi. 370): tatha ca pratyaveksitavyam aviksiptaya citta- -

samtatya yathd pratyaveksamano riipam iti tam dharmatdam dharmatayi
na samanupasyet — C «But he should contemplate that with an undistur-

. bed series of thoughts in such a way, that when he contemplates the fact

that « form, etc. is empty », he does not regard that true nature of
dharmas [i.e. emptiness] as something which, as a result of its own true
nature [i.e. emptiness] is a real entity ». Conze’s translation is based
upon Haribhadra’s commentary: tam dharmatam Sinyatam dharmatayd
Stinyatayd riipam vastv iti pr atyavelcsamano yatha na samanupasyet.
Probably dharmataya has to be translated as a predicative instrumental:
« He does not regard that true nature of dharmas as a [really existing]
true nature of dharmas ». T translates: chos-fiid de-la chos-iid- kyi ran-
bzhin yod-pa yin-no / zhes yan-dag-par r]es-su mi mthon-ba (320 a 3) which
corresponds to the following passage in H: Sinyatam Sinyatdsvabhave-
ndstiti yathd nopalabheta (T na samanupasyati cf. W note 3) « he does
not consider that emptiness exists in its own nature of emptiness »

- ($dnyata-replaces-here-dharnata). The-Tibetantranslators seem to-have

made use of Haribhadra's commentary or some other commentary which
gives the same explanation.

P. 231 (W 774; Mi. 387): apagatapadamraksarno — C « frugal ». Conze
translates the commentary and not the text, cf. H: alpecchatvad apagata-
padamraksanah.

P. 246 (W 812; Mi. 419): anistatvaya (W has anirdistatviya but see
H p. 814.23) — C « conditions Wthh are unserviceable », — « Conditions
which are undesirable ».

P. 247 (W 813; Mi. 422): na maya 'dhyasayato vzlcopayztavyah — C
«For I, since I am earnestly intent [on full enlightenment], should not
do harm to others ». T bdag-gis lhag-pa’i bsam-pa 'khrug-par bya-ba ma
yin-no (362 b 5): « I must not disturb my earnest intention ». T seems to
have read adhyasayo instead of adhydsayato. If one keeps the reading
adhyasayato, one is forced to consider vikopayitavyah as an error for

vikopayitavyam: « I must not let myself be distracted from my earnest

intention ». Cf. E. Conze, The Gilgit Manuscript of the Astadasasahasrika-
prajfidparamita. Chapters 55 to 70 corresponding to the 5th abhisamaya

" (Roma, 1962) p. 37, lines 2-3: (adhyasaya)s ca me na vikopitavyah.
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P. 275 (W 912: Mi. 479): ripam kusSalakusaladharmasamcayavigatam
— C «it [i.e. form] has no definité boundary like the collection of all
wholesome and unwholesome dharmas ». Conze adds aparyantasamam
which occurs before. However, it is better to adhere to the text: « Form
is free from the accumulation of wholesome and unwholesome dharmas».

P. 278 (W 930; Mi. 483: asti hi..Marah papiyan dharmabhanakasya...
ripasabdagandharasasparsan upasamharati sevitum — C « For there is
always Mara, the Evil One, who may suggest that your teacher tends ..
things that can be seen, heard, smelled, tasted or touched ». Upasamharati
has here the meaning « brings together, provides for someone » (cf. BHSD
s.v.). For asti see PW p. 535. « It happens that Mara, the Evil One, presents
to the teacher things to be seen, etc. in order to make use of them ».

P.279 (W 932; Mi. 485-486): tesam ca saptaratnamayandm prakaranam
Jambiinadasya suvarnasya khodakasirsani pramanavanty upodgatani —
C « The walls all round that town are made of the seven precious sub-
stances. Their well-founded copings slope into the golden river Jambu ».
Jambinadasya suvarnasya is a genitive of matter: « copings made of gold
from the Jambii river ». See also A 488 (W 934: C 280): Jambiinadasya
suvarnasya kadalivykso.

P. 280 (W 935; Mi. 488-489): ye ’pi te sattvas tatra Gandhavatyam
nagary@m vastavyas te 'pi madhye nagarasyngatakasya Dharmodgatasya
bodhisattvasya mahdsattvasy’ dsanam prajfiapayanti suvarnapadakam ..
cailavitanam muktavicitritam, samam sahita niratah kim ayam samsthita
iti susamsthitavicitravipakataya dharayanti, samantac ca tam prthivipra-
desam paficavarnikaih kusumair abhyavakiranti — C « And the citizens
of that town built a pulpit for the Bodhisattva Dharmodgata in the
central square of the town. It has a golden base ... there is an awning
shining with pearls, even and firm. All round that pulpit flowers of the
five colours are strewed ». — « ... there is an awning shining with pearls.
[The citizens wondering whether the pulpit] was well established, hold
it up, in like manner united and rejoicing, through the well-established
ripening of their various deeds, and they strewed all round that place
flowers of the five colours ». See T (which omits niratah): ci ’di legs-par
gnas-sam siiam-pa | legs-par gnas-pa sna-tshogs-pa rnam-par Smin-pas
lhan-cig-tu mfam-par rab-tu 'dzin-par byed-cinn (418 b 5-6).

P. 285 (W 947; Mi. 498) karanam; P. 286 (W 949; Mi. 500); P. 287

(W 952; Mi. 504): karanam — C « treatment ». Better « torture, torment »,
cf. BHSD s.v. For this meaning PW quotes one passage from the Dasa-
kumairacaritam (= ed. M.R. Kale, Delhi, 1966, p. 92.4-5): draksyasi pdram
astadasanam karananam. See also p. 174.4-5: yad esa narakakah kara-
nandm narakindm rasajfiandya nital.
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