Tndo - Lranian Journal, vol. X: no. | (l?é@

36 REVIEWS

gnomic sources are well-known to the specialists. Probably no other scholar would
have been able to quote so many additional sources. Henceforth Dr. Sternbach’s
supplement will be an indispensable tool for every user of Bohtlingk’s Indische Spriiche,
even if he does not share Dr. Sternbach’s expectation that *the specification of addi-
tional sources in which an aphorism occurs may one day help in the determination of
the authorship of that aphorism™.

A.N.U., Canberra J. W. de Jong

Richard Hauschild, Register zur Altindischen Grammatik von J. Wacker-
nagel und A. Debrunner (Bd. I-1II). Géttingen, Vandenhoeck & Rup-
recht, 1964. 264 pp. bro. DM 40,-, Lw. DM 44,-.

Several generations of scholars have witnessed the growth of Wackernagel’s grammar
of which volume I was published in 1896. Only in 1957, with the publication of the
supplements to I and Il, 1 by Albert Debrunner and the annotated translation of
Wackernagel’s general introduction by Louis Renou, were volumes I-III completed.
In this voluminous work of almost 2800 pages the only index of words consists of
three pages at the end of volume III, published in 1930. In the preface to the same
volume Wackernagel proposed the publication of a detailed index after the completion
.of the entire work.

After the last war Debrunner realized that it would not be desirable to postpone the
compilation of an index of volumes I-III. He found Richard Hauschild, who had
already contributed the brief index to volume 111, willing to undertake this tremendous
task. The Register zur Altindischen Grammatik lists the Old Indian words in volumes
I-III and the supplements, with the exclusion of Wackernagel’s Einleitung which has
been replaced by Renou’s translation. References are given to the pages and not to
the paragraphs. According to a rough estimate the index contains about 30.000
words. We must be extremely grateful to Richard Hauschild for having compiled this
index which unlocks the treasures of this monumental work.

In the preface Richard Hauschild informs us that an index of the Middle Indian,
New Indian, non-Indian Indo-European and non-Indo-European words has been
planned from another hand. With the publication of this index nothing remains to be
desired in regard to the volumes I-1Il. We can only look forward to the publication
of volume 1V which will deal with the verb and the adverb. Let us hope that it may be
possible to find a scholar willing to complete and elaborate Wackernagel’s materials
on syntax. Debrunner remarked in the preface to Volume I, 2 that after the funda-
mental work of Delbriick there was no urgent need for a syntax. Nevertheless, in this
field the last word has certainly not been said by Delbriick, and a grammar of this
scope would be incomplete without a syntax.

A.N.U., Canberra J. W. de Jong

Jikido Takasaki, 4 Study on the Ratnagotravibhaga (Uttaratantra).
Being a Treatise on the Tathagatagarbha Theory of Mahayana Buddhism
(= Serie Orientale Roma, XXXIII). Roma, 1966, xiii + 439 pp. L.
16.000.

For several reasons the Ratnagotravibhaga deserves our attention. It is the only text
on the tathdgatagarbha which has been preserved in Sanskrit. There are many problems
connected with its place in the history of Mahayana philosophy and with its authorship.
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The Tibetan tradition attributes the verses to Maitreya and the prose commentary
to Asanga. This text is held in high regard as one of the five treatises composed by
Maitreya. However, the Chinese tradition attributes the whole work to Saramati.
This tradition is mentioned by Yiian-ts’e (613-696) in his commentary on the Sam-
dhinirmocanasitra® and by Fa-tsang (643-712) in his commentary on the Dharma-
dhatvavisesasastra®. Probably the earliest reference to Saramati as author of the
Ratnagotravibhaga is to be found in Chih-i's Mo-ho chih-kuan (Taisha, Vol. XLVI,
Nr. 1911, p. 31b18-26) which has been dictated by him in 594 (cf. p. 125 of Tsukinowa’s
article mentioned in note 8). The identity of Saramati raises many problems. Some
scholars have identified him with Sthiramati,® others have distinguished two Sara-
mati’s.4 There are also many obscurities in the Chinese traditions concerning the
translator of the Chinese version. Chinese catalogues mention two translations, one
by Ratnamati and the other by Bodhiruci.

In 1931 E. Obermiller published a translation of the Ratnagotravibhaga from the
Tibetan: “The Sublime Science of the Great Vehicle to Salvation”, Acta Orientalia,
Vol. IX, Part ILIII, pp. 81-306.* His interpretation of the text is based upon a com-
mentary by Tson-kha-pa’s pupil and successor rGyal-tshab Dar-ma rin-chen (1364-
1432).% The Sanskrit text has been edited by E. H. Johnston and published by T.
Chowdhury: The Ratnagotravibhaga Mahayanottaratantrasdstra (Patna, 1950). This
edition is based upon two manuscripts found in Tibet by Rahula Sarhkrtydyana. The
edition of the Sanskrit text has given a new impulse to the study of the Ratnagotravi-
bhaga. Several passages of the Ratnagotravibhaga have been translated by E. Conze
(Buddhist Texts through the Ages, Oxford, 1954, pp. 130-131, 181-184 and 216-217).
In Die Philosophie des Buddhismus (Berlin, 1956, pp. 255-264) E. Frauwallner has

1 P, Demiéville, BEFEO, XXIV, 1-2 (1924), p. 53.

2 N, Peri, BEFEO, XI (1911), p. 350; Takasaki, p. 9.

s Cf. H. W. Bailey and E. H. Johnston, “A Fragment of the Uttaratantra in Sans-
krit”, BSOS, VIII (1935), pp. 77-89 (esp. p. 81) and Johnston’s foreword to his edition
of the Sanskrit text, pp. x-xii. To this Sthiramati the Tibetan tradition attributes
a commentary on the Kasyapaparivarta. The Chinese translation (Taisho, 1523) is
due to Bodhiruci. According to Chinese catalogues this commentary, just as the
Ratnagotravibhaga, has been translated by both Bodhiruci and Ratnamati. Cf. A.
Staél-Holstein’s edition (4 Commentary of the Kasyapaparivarta, Peking, 1933) and
P. Pelliot’s review, TP, XXXII (1936), pp. 75-76. According to Chinese traditions
both Bodhiruci and Ratnamati have translated also the Dasabhimikasitrasastra
(Taisho, No. 1522), cf. Nogl Peri, “A propos de la date de Vasubandhu”, BEFEO,
XI (1911), pp. 352-353; Stanley Weinstein, “The concept of alaya-vijiiana in pre-
T’ang Chinese Buddhism”. Essays on the History of Buddhist Thought. Presented to
Professor Reimon Yiki (Tokyo, 1964), pp. 34-35. On the relations between Bodhiruci
and Ratnamati see P. Demiéville, “Sur Pauthenticité du Ta tch’eng k’i sin louen”,
Bulletin de la Maison Franco-Japonaise, 11, 2 (Tokyd, 1929), pp. 30ff.

4 See the references given by Et. Lamotte, L’ Enseignement de Vimalakirti (Louvain,
1962), pp. 92-93, n. 2. According to Hattori Masaaki, there is only one Saramati
who lived between Nagirjuna and Asanga-Vasubandhu.

s Cf. La Vallée Poussin’s interesting review, MCB, 1 (1931-1932), pp. 406-409.

¢ Cf. G. Tucci, Tibetan Painted Scrolls, 1 (Roma, 1949), p. 119: A Catalogue of
the Tohoku University Collection of Tibetan Works on Buddhism (Sendai, 1953), No.
5434. Ogawa Ichijo, “Butsu (Nyorai) to Busshd (Nyoraizo) — Darumarinchen-zd
Hoshoron Shakuso o shoe to shite”, IBK, XI1I (1965), pp. 247-250. Id.: “Indo Daijo
Bukkyd ni okeru Nyoraizo-Bussho-shiso ni tsuite — Darumarinchen-z6 Hoshoron
Shakuso no kaidoku o kokoromite —”, Tohogaku, 30 (1965), pp. 102-116. A com-
plete translation of this commentary would be very welcome.
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given a summary of the ideas contained in this text and a translati

verses.” In 1959 Ui Hakuju published a detailed study on the Ratnzgozzvs:zz?:;
(Ho‘sho’rqn Kenkyi) which contains a complete translation (pp. 471-648), together with
a Sanskflt-Japanese glossary (pp. 1-60 with separate paginatbion).8 Professor Takasaki’s
translation was undertaken during his stay in India (1954-1957) and continued after-
ward.s. Apart from this book he has published between 1958 and 1964 ten articles
relating to the Ratnagotravibhaga (a list is given on pp. xii-xiii).?

The translation is preceded by a long introduction (pp. 5-62) and a synopsis (pp
63-133) which indicates the divisions of the chapters, the main topics, the numbers.
of the verses, the page numbers in Sanskrit, Tibetan (Derge edition) ar’ld in Chinese
quotations and comparisons with passages in the Buddhagotrasastra (Taisho, No’
1610), the Mahayanadharmadhatvavisesasastra (Taisho, No. 1626-1627) and the ’Anut-.
tarasrayasitra (Taishé, No. 669).

The introd_uction deals briefly with the Tibetan and Chinese traditions concerning
the authorship of the Ratnagotravibhaga, but refrains from discussing the theories
pf modern scho}ars._ The latest discussion of the problems connected with Saramati
is to be found in Ui’s book (pp. 89-97), in which the author acrimoniously attacks
Johnston’s hypothesis of an older Sthiramati, to whom are due the Ratnagotravibhaga
t!le commentary on the Kasyapaparivarta, the Dharmadhatvavisesasastra, and pos-,
S}bly the Mahayanavatara (Taisho, No. 1634).1° In the second sectic;n of thé introduc-
tion qufessor Takasaki studies the structure of the text and tries to reconstruct
Fhe original text which, according to him, consists of 27 verses of chapter I (cf. pp.
? According to Frauwallner Saramati lived about 250 A.D.

F?r completeness’ sake mention must be made of a synoptic edition of the Sanskrit
text in Roman letters and the Chinese translation by Nakamura Zuiryii: The Ratna-
go.trav.ibhdga-Mahdydnotlaratantra-;a'stra. Compared with Sanskrit and Chinese
with introduction and Notes (Tokyo, 1961) (published originally in Osaki Gakului-
103-110,' 1955-1959). More important are the following articles: Tsukinowa Kenryﬁ,
“Kuky()lc.huéhéshéron ni tsuite”, Nihon Bukkys Kyckai Nenpao, V11 (1935) pp. 121-1 39"
Takata Ninkaku, “Kukyoichijohdshoron no johon ni tsuite”, Mikkyé Bunka, 31 (1955;
pp. 9-37; Hattori Masaaki, “‘Busshéron’ no ichi kosatsu”, Bukkyo Shigak,u 1v, 3-4
£19§5), pD.- ]6-.36 (I have not been able to consult the last two articles); Takata l\,link’aku

Hoshéron.m okeru tenne (dsSrayaparivrtti) ni tsuite”, IBK, VI (1958), pp. 501-504"
Ogawa Ichlj(‘.), “‘Busshd’ to ‘buddhatva’™, IBK, XI (1963), pp. 544-5:15. ’
° 'N'o”t mentioned are two articles published in 1953: “Hoshoron ni okeru nyoraizo
;11? lpg; ‘ s 214[11-(2, ‘lﬁpp 368-369; “Nyoraizd to engi — Hoshoron o tegakari to shite —, IBK,
1o I_Ji dwe!ls at great length on the fact that Johnston gives the Chinese translation
of Saramau’s. name as Chien I and not as Chien Hui, and insists that Hui and I must
be shz}rp]y distinguished. However, Tsukinowa quoted as early as 1934 a passage
of Chih-i’s Mo-ho chih-kuan (see above, p. 37) where Saramati is translated by Chien-i
As.far as I can see Ui does not mention anywhere either this passage or Tsukinowa’s'
article. In general, he is very sparing with references to other scholars. Ui’s bitter
attack on Johnston culminates in the remark that Johnston treats Chinese Buddhism
and the history of Chinese Buddhism with 100 much ease. He adds that without
knowledge of Chinese Buddhism, it is impossible to understand Indian Buddhism and
Buddh!sm in general. One could make a similar remark about Ui in respect of Tibetan
Buddhism. Although Ui states that the translation of sdra by chien is quite usual
and not limited to personal names, nevertheless Johnston is quite right in remarking
that Saramati is a somewhat unusual form. Usually, personal names ending in -mari
have as first element an adjective or a participle. The name Saramati does not seem
to occur anywhere else.
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393-395 which give the text of these verses). Ui has reconstructed a basic text in 187
verses which he gives in Japanese translation (pp. 38-81). The form of the Ratnago-
travibhaga is, as Johnston remarks, somewhat unusual. It consists of verses and prose
but only part of the verses are karikas. The remaining verses either explain the karikas
or illustrate them by similes. Moreover, the Chinese translation consists of two parts.
The first contains only verses with occasional captions (Taishd, vol. XXXI, pp. 813-
820) and the second agrees on the whole with the Sanskrit text but omits many verses
which occur in the first part (pp. 820-848). There is a number of omissions and additions
in the Sanskrit as compared to the Chinese translation. The main differences between
the two texts are listed on page 19 of the introduction and the less important ones
are pointed out in the notes to the translation, but not exhaustively (cf. for instance,
my remark below apropos of p. 50. 13-15). It would have been helpful to have a
synopsis of the two parts of the Chinese translation with the Sanskrit text. In view
of the form of the Sanskrit text and the complicated hybrid structure of the Chinese
translation, attempts to reconstruct an original text are quite justified, however hypo-
thetical they will always be. Both Ui and Professor Takasaki rely exclusively on
internal evidence. For a more reliable reconstruction this should be combined with
a detailed comparison of the Ratnagotravibhdga with related texts.

Section III of the introduction is devoted to an exposition of the main doctrines
of the text and section IV to the genealogy of the rathagatagarbha theory, in which
Professor Takasaki discusses the main texts quoted in the Ratnagotravibhaga.'* In
the following section it is proved that the Mahdayanadharmadhatvavisesasastra,
the Buddhagotrasastra and the Anuttarasrayasiitra depend on the Rarnagotravibhaga.'*
In the last section Professor Takasaki considers the place of the Ratnagotravibhaga in
Mahayana Buddhism. As to the date and the authorship he arrives at the following
conclusions: (1) The original verses were composed before Asariga. Most probably
they are to be attributed to Maitreya. (2) The present form of the text dates from the
early Sth century A. D. and after Asariga and Vasubandhu. Saramati is the author
of the commentary and the systematizer of the garbha theory.

Many problems relating to the Ratnagotravibhdga are also discussed in the articles
mentioned above. These articles as well as the introduction and the notes to the
text contain a wealth of information. We may expect that they form the prelude
to a systematic treatment of the garbha theory and its history. With his profound
knowledge of the Sanskrit, Chinese and Tibetan texts and of the results of Japanese
scholarship, Professor Takasaki is eminently qualified to give us an exhaustive study
of this important chapter of Mahayana philosophy.

The translation of the Rarnagotravibhaga by Professor Takasaki is the first to be
based on the Sanskrit text and the Chinese and Tibetan translations. Obermiller
utilized only the Tibetan version and his translation, excellent as it is, contains a
number of mistakes which are obvious in the light of the Sanskrit text. Ui utilized
both the Sanskrit text and the Chinese translation, but he was unable to consult the
Tibetan translation directly. His knowledge of it was based upon a Japanese trans-
lation, made for him by Tada To6kan, and upon Obermiller’s English translation. It
is clear from many indications that the Chinese translation is closer to the original
than both the Sanskrit text and the Tibetan translation. However, as concerns the
interpretation of the text, the Chinese translation is noyf' always a reliable guide. There

1 Ui has studied in great detail the texts quoted (pp. 272-353) and has devoted
a special chapter to the Srimaladevisimhanddasitra (pp. 435-469).

12 In chapter four of his book entitled “The relations with other siitras and $astras™
(pp. 354-429) Ui has examined the Anuttarasrayasitra (pp. 354-366), the Buddhago-
trasastra (pp. 366-389), the Mahayanadharmadhatvavisesasastra (pp. 389-407) and the
Mahayanavatara (pp. 407-423).
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are several places where Professor Takasaki has been too much influenced by it but
in general he indicates very well the wrong interpretations which are to be found in
the Chinese translation. For the Tibetan translation Professor Takasaki has con-
sulted only the Derge edition. A comparison of the passages quoted in the notes
with the corresponding passages in the Peking edition (the only one at my disposal)
shows that the Derge edition does not always give a satisfactory text. An edition
of the Tibetan translation based on the Derge, Peking and Narthang editons would
be highly desirable. In view of the importance of the vocabulary of the Ratnago-
travibhaga for both Buddhist Sanskrit and Mahdyana terminology, it would also be
very useful to have indexes on the lines of those compiled by Professor Nagao for
the Mahdyanasatralamkara.

The Ratnagotravibhdga is not always easy to interpret. While reading the trans-
lation, I have made a number of notes with regard to the interpretation, the edition
of the text and similar matters. I venture to publish them in the conviction that
any contribution, however, insignificant, may be of some help in the study of this
very important text. At the same time my remarks are meant as a tribute to Professor
Takasaki’s scholarship for which I have the greatest respect. I have used the following
abbreviations: T. = Tibetan translation (my quotations of T. are taken from the
Peking edition. Whenever necessary, I refer to the Derge, Peking and Narthang
editions by the initials D., P. and N.); J. = Johnston’s edition of the Sanskrit text;
O. = Obermiller’s translation of the Tibetan translation; BHSD = Edgerton’s Bud-
dhist Hybrid Sanskrit Dictionary (New Haven, 1953); CPD = A Critical Pali Dic-
‘tionary (Copenhagen, 1924-1965).

2.8-10 sarvasravakapratyekabuddhair api tavac chariputrayam artho na sakyah
samyak svaprajiiaya jRatum va drastum va pratyaveksitum va | prag eva balaprthagjanair
anyatra tathagatasraddhagamanatah | Tak. “This meaning, O Sariputra, can neither
.be known nor be seen, nor be examined correctly through the knowledge of the Sravakas
and the Pratyekabuddhas. Needless to say, this applies to the case of ignorant and
ordinary beings, except when they have faith in the Tathdgata.” Tak. has followed
the punctuation of the Sanskrit text which is wrong. The danda after va must be deleted,
because those who are able to understand through faith (sraddhdgamana; T. dad-pas
rtogs-pa) in the Tathagata are to be found among the Sravakas and Pratyekabuddhas,
cf. 22.3-4: Sesanam devi sarvasravakapratyekabuddhdanam tathagatasraddhagamaniyav
evaitau dharmav iti. The Tibetan translation puts a double stroke (is-sad) before
sarvasravaka® and after tathagatasraddhagamanatah. Ui is right in translating anyatra
... as a new sentence, cf. p. 484: shikashi, nyorai ni taisuru shin ni yotte nomi tsiazuru
koto o nozoku.

4.3 indriyaparamaparamitapraptah; Tak. “brings all faculties [of living beings] to
the highest perfection”; T. dbari-po mchog-gi pha-rol-tu phyin-pa. See Edgerton, BHSD
s.v. paramita (1). It is not possible to give a causative meaning to prapta. One must
translate: “has obtained the supreme perfection of [his] faculties”, cf. 31.14 sarva-
dharmanairatmyaparaparamipraptah (“paraparam abhipraptah has been corrected on
p. xvi; T. dam-pa’i pha-rol-tu phyin-pa briies); Tak. “has attained the highest supremacy,
[knowing] non-substantiality of all the phenomena”; 87.3-4 gunaih [ visuddhiparami-
praptair; 115.18 divyabrahmavihdraparamigatah; Tak. “having been transferred to the
abode of Brahman in heaven™; T. /ha tsharis-gnas mthar-sori. This passage deals with
meditation (115.17 dhyayed dhyanam ...) and must be translated accordingly: “who
has arrived at mastery in the divine brahmic states”, cf. Ui. p. 643: Tenteki no shibonji
no higan ni tétatsu-shi.

4.5-6 anabhogabuddhakaryapratiprasrabdho; Tak. “calmed in the Buddha’s effort-
less acts uninterruptedly”. Edgerton gives a more understandable translation,cf.
BHSD s.v. apratiprasrabdha: “unceasing in the effortless activities of a Buddha”.
This passage must be added to those quoted by Edgerton,
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5.6-7 imam carthavasam upadaya; Tak. “and because ol: the effect of l_hIS' me?nlngte.
See Edgerton, BHSD s.v. artha-vasa and Ui, p. 488: s;oshtte, kakaru riyit ni mois¢::mt hé

7.2 samghe garbho jﬁﬁnadhdtvﬁptini:!hatf; Tak. ) In the_ 'C'm}’mlgmﬁ; ;x(t > (e
Matrix, which is The element of Wisdom, aiming at its acquisition™. ot h . “ss {gh -
las) and C. have read samghad. Johnston prefers the' MS. readmg samgkrizn al%‘dS
Tathagatagarbha is in each member of tl}e cpmmumty anq b"y nlsJ _wor aris sads
to the acquisition of knowledge and rea!lsatlon of .the dhatu”. Ui ;;emI S inat
the tathagatagarbha exists in all men and is not restr_lcted to the samg zlzl. ctiove
that the reading samghad is preferable also, because it corresponds tp the aT £Ii( s
in the first pada: buddhad dharmo dharmatas cﬁryasamghab: Accordmgdto‘da' -“ng
in the third pada (tajjfianaptis cagrabodhir) refe:rs to garbh:l in the so’:cm; pha bab s
acquisition of the Wisdom is the Supreme Enhghtenment . T. (ye-set.]v le : 41) gdas
chub mchog) does not bear out this interpretlatlon. I suggest th‘at t c':sle1 wl P "
be translated as follows: “From the Community comes Eh? Matrix whlc. gu ml.nathe
in the obtaining of the Element of Wisdom. The obtamu}g of t.hat .Vle. omhlftoku
Supreme Awakening”, see Ui’s translation, p. 490: sé. {c_ara 26 ga art,.chte ai no sho
o kukyé to shi, soshite, sono chie no shotoku wa saijo bc:’dat de art; gt

8.2 iti smrtam; Tak. “Thus remembered by tradition”. Better thus it is taug
(O%fll‘:)ct?;:ﬁz >trabhisambodho *bhipretotpadah; “Here thp .wor.d ‘I:L{ayfz’ n;.eaél”s ger{;cf
enlightenment’ (abhisambodha), in which the se'nse “orlglnatlon is lmp) l;edl.( S b e:
D. is quoted by Tak., p. 157, n. 17) o-ta-ya ni *dir mron-par r{ogs-pa la of :t l;wm uy o
ba ni ma yin-no; O. “Here the word ‘udaya’ is to be understood in the sense oh So k%it
cognition’, but not in that of ‘origination’”. One must certainly correcdtdt ; ar;lsable
text according to T., which has been misunderstpod .by Johns'ton, and'a ht l\jl Ss;y Lable
no: *bhipreto notpadah; no and to are almost similar in the script us‘ed in the !’ . : , 0
that the omission of no is practically a case of haplology. That l‘Jl follows Johns on
text is certainly due to his ignorance of Tibetan, p. 4?3:kk;1:¢:ir: :f:u o0 eta to yi no

, ita koto de atte, nozomareta mono o eta ko aru. .

waé.;g?fglcrl;t::ldultkhamfdam samdsato yd kacid bhavesu m'in'rarugabhmlrvrt.rtl.:, T;i.lt(.
“Of these, the root of Suffering is, in short, one kind of grlglnauon of Inglw?ui}li’z
(namariipa) on the [three] existences”; ya@ kacid means “any whatsoever”, cf.

i . 494 issai. ) ) .
tralr}:?tslor;;'kl:id‘}tgd vividha sampannavinayopdyamukhe'su supraw.,s',tat‘vat; Tak. t[The;:
Compassion is ‘named] mastery (vikridita)’, becau‘se‘ n.e,r’lters' well into ;hf gz::jd;d
accomplished means of training in various ways (vmdlm)‘ . Ui also translates vidh
as an adverb: p. 496: shuju ni, but no such adverb exists. As Johnst;r; rem les;
T. corresponds to vividhesu sampannavineyopdyamukhe,su (p. 10, n. 2). e simp!

i 1d be to read vividhasampanna®.

501;3.13 r:'zZZarmauidhigamasamprﬁpands’ayatvﬁt; Tak'. .“pecause [t!1e Buddha] - hils
the intention to lead [the living beings] to the acquisition o‘f their o’wn natur:, . ”E'l
note 50 Tak. remarks “it seems C. takes ‘svadharma!a" as ‘Buddha’s own na;c ure” :
Here svadharmata has indeed the same meaning as in 10.4: svadharmarazra rg:‘::_
visistatathagatagarbham and in verse 100 (60.16-17) vilokya tqdvat suga{a, sva yhol
malém avicisamsthesv api buddhacaksusd. Ui gives the same Z]ter::lretauon, p. :
jil sho no shotoku ni tasseshimen to yit igyo taru ga yue de aru. i

I'kfof"fzflgfh(;:io k;:alu jAanena paramaniryopqs’dntipadasvdbhisqmbodhlsth;nagun:zé
svarthasampat paridipita; Tak. “Besides [there is unf)ther meaning]. .By the wo’|
‘Wisdom’, the fulfilment of self-benefit is designated, in so fz?r as the h'g|’e5"|?‘|°1r"“

and quiescent place has the character of being the basis of ~h|s owrln'pelfect en l.g tcin‘;
ment”. T. yar-na ye-Ses-kyis ni mchog-tu rtag-pa flmi | rie-bar 2i-ba’i gna;') ran-iii

mnon-par byan-chub-la gnas-pa’i yon-tan-gyis na r(lfi-gl-d(”‘l‘ phun-sum-tshogs-ga‘ vs{ag;)};g :
T. suggests the followirg translation of the Sanskrit text; “On the other hand, ‘Wis



42 REVIEWS

elucidates the accomplishment of one’s own purpose, because it has the property of
being the basis for the self-realisation of the supreme and eternal place of Quiescence”.

12.4 dvayavikalpasamudacarayogena. Tak. translates samuddacdra by ‘origination’
just as samudaya in 12.3 Elsewhere he translates samuddcara by ‘takes place’ (13.6),
‘produce’ (13.9) and ‘arising’ (33.8). Better is the translation ‘manifestation’ in 50.12.
Everywhere T. has kun-tu spyod-pa and Ui, p. 499, etc.: gengyo. In 13.9 T. (kun->byur-
ba las) and the context (ayonisomanasikarasamuddcarat klesasamudayah | klesasamudayat
karmasamudayah) suggest a reading °samudayat.

13.1-4 vibandhah punar abhitavastunimittarambanamanasikarapiirvika ragadvesamo-
hotpattir anusayaparyutthanayogat | anusayato hi balanam abhitam atatsvabhavam
vastu subhakarena va nimittam bhavati ragotpattitah [ pratighakarena va dvesotpattitah |
avidyakarena va mohotpattitah; Tak. “And ‘bondage’ (vibandha) means the origination
of Desire, Hatred and Ignorance preceded by the thought which takes its basis of
cognition upon the characteristic of unreal things. It is due to the union of the state
of tendency (anusaya) with manifested state (paryutthana) [of defilement]. Indeed,
people regard the unreal, i.e. ‘not of its nature (aratsvabhdva)’ thing as the [real]
characteristic because of its desirable looks (subhdkara) when Desire comes forth from
its state of tendency; when Hatred comes forth [from its state of tendency], [they
regard the unreal thing as the real characteristic] because of its detestable looks (prati-
ghakarena); and when Ignorance comes forth, then it is the same because of its obscure
looks (avidyakarena)”. This difficult passage becomes clearer when compared with
~ chapter XXIII of the Prasannapada which is devoted to the viparydsas, see karika 1:
samkalpaprabhavo rago dveso mohas ca kathyate | subhasubhaviparyasan sambhavanti
pratitya hi | and the commentary (p. 452.4-5): tatra hi subham akaram pratitya raga
utpadyate [ asubham pratitya dvesah | viparyasan pratitya moha utpadyate | samkalpas
tv esam trayanam api sadharanakaranam utpattau |. The commentary explains that
the beautiful aspect (Subhakara), the ugly aspect (asubhakara), the permanent, the
self etc. (nityatmadi) have been superimposed (adhydropa), see p. 457.6-8. The Rat-
nagotravibhaga explains that an unreal object (abhiitam vastu) becomes something
which appears (zimirta) as having a beautiful, repulsive or wrongly understood aspect,
although it has not the nature of those [three characteristics] because desire, repulsion
or delusion arise out of their latent state. For nimitta see BHSD nimitta (I): “external
aspect or feature, appearance”; Jacques May, Candrakirti, Prasannapada madhyama-
kavrtti (Paris, 1959), p. 510: “indice de détermination, détermination, cause déter-
minante”, and Haribhadra’s Abhisamayalamkaraloka (Wogihara’s ed.), p. 333:
samanyaripaparicchedan nimittikuryat (transl. by Edward Conze, Oriens Extremus,
1X, 1962, p. 36, n. 15 by “[treat as a sign] by defining their general marks™). Tak.
has wrongly rendered atatsvabhdavam at other places too, see 31.12: sarve hy anyatir-
thya ripadikam atatsvabhdvam vastv armety upagatah; Tak. “Indeed, all the other
Heretics consider the things consisting of form, etc. as the Ego though they are of
the unreal nature”. One must understand: “For all other heretics consider the object,
consisting of matter, etc. as the Self, although it has not the nature of it.” See also
86.5-6 (verse 40 c-d): kriydsu cintamanirajaratnavad vicitrabhavo na ca tatsvabhavavan;
Tak. “He has a resemblance, in his acts, to the king of wish-fulfilling gems, appearing
in various forms, which, however, have not their own substance.” This passage refers
to the sambhogakdaya which appears as different beings but without possessing the
nature of those [different beings] (T. sna-tshogs-drios dar de-yi ran-bzin min). In the
verses 51 and 52 (87.11-14) which explain verse 40 atatsvabhava occurs once and
atadbhdva twice: desane darsane krtydasramsane ’nabhisamskrtau | atatsvabhavakhyane
ca citratoktd ca paficadha | (51) rargapratyayavaicitryad atadbhavo yatha maneh |
sattvapratyayavaicitryad atadbhavas tatha vibhoh [ (52); Tak. “In teaching, in the
visible form, in acting ceaselessly, and acting with no artificial effort, and in its ap-
pearance of illusion, the variety of [its manifestation] is said to be five-fold (51). Just
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as a gem, being dyed with various colours, does not ma_ke manifesf its re.al essence;
similarly, the Lord never shows its real nature, though it appears lr_l Yarlo-us forms,
according to the conditions of the living beings (52)”. Here amtsval{havakhyanef\eans
“in the manifestation of what is not its nature” (T. de-yi fio-bo mi-ston-la = “in the
non-manifestation of its nature™). See also Nyayabindu (ed. Stcherbatsky), 27.?,:
yady atatsvabhave *nutpadake ca kascit pratibaddhasvabhavo; Stch‘erbatsky.,.BuddInst
Logic, 11, p. 75: “If the existence of something copld be necessarily c?ndltloned by
something else, something that would neither be its cause, not essentially the sar\ne:
reality.” Tak.’s translation of anus’ayaparyutthﬁnayogdt ( !3.2) h'as to be correctcd,
yogat (T. dar-ldan-pas) does not indicate the union of anusaya with paryutthana, but
the union with both. . o .
13.15-17 ya evam asatas ca nimittarambanasyadarsanat sata{ €a_ yathabhitasya para-
marthasatyasya darsanat tadubhayor anutksepapraksepasamatdjfianena sarvac.iharmasa-
matabhisambodhah; Tak. “And thus, this realization of all natures by Wlsdom,. as
being equal without any addition nor diminution because 9f these two facts, i.e.
because we cannot see any characteristic nor basis of non-bemg, and we can see .the
real character of being as the absolute truth.” This passage explains that the reqhzatnon
of the sameness of all dharmas is due to the knowledge of the sameness which docs
neither reject (utksepa, T. bsal-ba) the non-existing support .of. the appearance (asan
nimittarambanam) nor establish (praksepa, T. bZag-pa) the e)flstmg absolute in its true
reality (sad yathabhitam paramadrthasatyam) because the first is not seen and the second
is seen. o )
15.1-2 anasrave dhatau kusalakusalayos cittayor ekacaratvad dvitiyacittanabhisam-
dhanayogena; Tak. “In the immaculate sphere there is no succession of a sesond
mind because both minds, good and bad, act together as one and the same. T.
dge-ba darn mi-dge-ba’i sems-dag las gcig rgyu-bas sems-gﬁf's:pa _mtshams-sbyor-ba med-
pa'i tshul-gyi. O. “when one of the two forms of the Spirit, either 'the defiled or thi
undefiled, manifests itself, it has no (real) contact with the other (its counterpart).
Tak. understands ekacara as “acting together”, T. as “acting of one“.. The usual
meaning, however, of ekacara is “wandering or living alone”. In the immaculate
sphere the good and bad thoughts are isolated from each other and therefore there
is no relation of a second thought with a first thought, i.e. a bad t!\opght .cannot
arise from a good thought and vice versa. Ui seems to understand it in thxs‘ v'va).':
p. 503: muro no kai ni oitewa, zen to fuzen to wa tandoku no mono de aru kara, dainishin
to no ketsugo ni tekishinai node. ] .
16.17 and 17.2 °avabhdsapratyupasthitam; Tak. “standing in the lllummatwr} ;
pratyupasthita means here “engaged in”, cf. BHSD s.v. prat yupastltﬁn{z: prat:vupasrlzlra.
In 36.3 Tak. has misunderstood pratyupasthapanam: buddhadhatuvisuddhigotram ...
dvividhakaryapratyupasthapanam bhavati; Tak. “the Essence of t!le B’l;lddha, the per-
fectly pure Germ, ... has the two kinds of foundation of its actions.” The meaning
is: “The Germ brings about two kinds of effect”, cf. Dasabhamika 49.18: avidya
dvividhakaryapratyupasthana which is quoted by Edgerton. o
17.4 ananyaposiganyam ... daryasravakam; Tak. “the holy Sravakas ... indifferent
{o the nourishment of others”; J. notes that posin is recorded by the PW (?nly from
the Kathasaritsagara and Tak. that C. probably has misread posa for posin. There
is no doubt about the meaning of ananyaposin, cf. Pali anafifiaposin, CPD: “not sup-
porting others, said of the houseless ascetic, who maintains no family anc'l’ fosters
no passion”; °ganya probably has to be interpreted as “belonging to a clags @)ut T.
(gzan rgyas-par byed-pa mi-ldan-pa according to D.; P. ... dan-ldan-pa, which is cer-
tainly wrong) has no word corresponding to it.
20.17 sarvajagaddsayasobhanimittatvat; Tak. “because they are the ca}Jse of t?f:aut’y‘
intended by the whole world.” T. >gro-ba thams-cad-kyi bsam-pa d;,.re:ba’z rgyu y:n-[{a i
phyir, O. “as they are the cause of the virtuous thoughts of all living beings.” The
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interpretation given by the Tibetan translator is correct; d@sayasobha is litterally “the
splendour of the thoughts”, cf. also Ui’s translation, p. 512: issai seken no kesshut-
suseru igyd no in taru ga yue de aru.

21.11-12 tesam eva daSabaladinam buddhadharmanam pratisvam anuttaram karma,
Tak. “the automatic, highest act of these Qualities of the Buddha — 10 Powers, etc.”
The meaning of pratisvam is “one by one”, not “automatic” as given by Tak. in ac-
cordance with C. One must translate: “the single supreme acts of these qualities of
the Buddhas as the ten powers, etc”, cf. Ui’s translation, p. 513: sorera jiriki-t6 no
buppé no ichi-ichi no mujé no gé de atte.

23.7 tatropagamikayd mimamsaya samanvagatah: Tak. “possessed of the skill to
approach there (i.e. to the big cloth).” Here upagamika has the same meaning as
-upaga and -upaka in Buddhist Hybrid Sanskrit, cf. BHSD s.v. -upaka: “pertaining,
belonging to; suitable, appropriate”. The same expression occurs in the Dasabhiimi-
kasitra (p. 61.15) which has wpagataya instead of upagamikaya: tatropagataya
mimamsayd samanvagato. In Vinaya IV.211: tatrupdyaya vimamsaya samannagata
(quoted by The Pali Text Society’s Pali-English Dictionary s.v. tatra) one must probably
read tatrupayaya. Kern’s explanation has to be rejected (Toevoegselen op °t woorden-
boek van Childers, 11, Amsterdam, 1916, p. 90: tatrupaya = tadipiya, suitable, cor-
responding, SVibh.II,211. Misschien vervorming van fadriipiya).

26.10-11 pirvataram tu yenarthena sarvatravisesena pravacane sarvakaram tadartha-
siicanam bhavati tad apy adhikrtya nirdeksyami. Tak. notes that T. reads pravacana
(gsuni-rab) as the subject. However, T. has gsun (omitted by P.) -rab thams-cad-du

“which corresponds to sarvatra pravacane, O. “throughout the whole of Scripture”.
I do not believe that Tak.’s translation and explanation (p. 198, n. 13) of this sentence
are correct, but the text (26.1-11) is clearly in disorder as noted by J. and Tak.

28.10-11 sanyatadrstayas cabhimanika yesam iha tadvimoksamukhe ’pi sanyatayam
. madyamananam Sanyataiva drstir bhavati; T. mrion-pa’i ra-rgyal-can ston-pa-iiid-du
lta-ba ste | *di-la stori-pa fid-du lta-ba gari-dag de’i rnam-par thar-pa’i sgo-la yan stori-
pa-fid-du lta-ba >gyur-ba. Probably the text at the basis of T. had sunyatadrstinam
instead of sinyatayam madyamdandnam which is not represented in C., too.

32.10 akasop attvabhdjanalokanairatmyanisthdgamanad; Tak. “[the Tathagata]
has realized perfectly the non-substantiality of living beings and of the material world,
just as the sky [reaches up to the limit of the world].” In a note Tak. remarks that
akdsopama (T. nam-mkha’ ltar) is relating to nisthdgamana. However, T. relates it
to nairatmya: sems-can dan snod-kyi ’jig-rten nam-mkha’-ltar bdag-med-pa’i mthar-
thug-pa fid-du rtogs-pa’i phyir = “because the Tathagata has realized completely
the sky-like non-substantiality of the world of the living beings and the material
world.” This interpretation seems more obvious, although Tak’s interpretation is
not precluded. Ui’s translation is ambiguous, p. 530: kokii no gotoki, shujo-seken
to kiseken to no muga no kuky?é ni tasshita kara to.

32.15 vasitapraptanam ca bodhisattvanam. In note 109 Tak. remarks that it is not
necessary to limit this qualification to those Bodhisattvas who abide on the 10th bhimi
as mentioned in the Tibetan commentary and that we can regard this ‘vasitaprapta’
as an epithet for Bodhisattvas in general. Tak. refers to Larkavatara, p. 274.21:
sarvabodhisattvabhiimisu vasitapraptah, but this quotation is from the Lalitavistara.
The Tibetan commentary (O., p. 170, n. 1) does not limit this qualification to bodhisat-
tvas on the 10th bhiimi, but to bodhisattvas who abide in the last three bhiimis. The ten
vasitas are obtained on the 8th bhiimi, cf. Dasabhiimikasiitra (ed. J. Rahder), p. 70
and Mahdyanasiitralamkara 26.2-3: dasavasitalabhat | yatha dasabhimike ’stamyam
bhiamau nirdistah.

33.5-6 sarvaklesamaladaurgandhyavasanapakarsaparyantasubhapdramitam; J. notes:
“Text as in A; °vasanaprakarsa®, B, which does not make sense; T. seems to have
read °vasandyogat (bag-chags ... dan-ldan-pa’i phyir), which would bring the sentence
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into the same form as the following ones.” According to Tak. (p. 216, n. 122) 'both
T and C. take ‘paryanta’ as ‘atyanta’ and attach it to Subhaparamita as an attribute
and instead of apakarsa T. has dan-ldan-pa’i phyir. However, prakarsa makes good
sense and corresponds to T. rab; T. mthar-thug-pa corresponds to paryanta and not
to afyanta which is rendered in T. by Sin-tu (cf. 32.9,33.8,9). T. ﬁon-moﬁs-.pa'i dri-ma
dri-na-ba’i bag-chags thams-cad dan-ldan-pa’i phyir gtsan (P. gsan) -ba’i pha-rol-tu
phyin-pa rab-kyi mthar-thug-pa = sarvaklesamaladaurgandhyavasandayogat pr-akar,ya-
paryantasubhaparamitam | T. confirms the reading of MS. B, but add§ yoga{. Tak.
translates klesamaladaurgandhyavasana by the “dusts of defilements with their bad-
smelling impressions”. In this case, too, the Tibetan interpretation is to be preferred:
«the traces of the bad smell of the impurities of the defilements”.

34.18-19 anityasamsdranapakarsanatas cocchedantapatanan nityanirvdndft{m{iropa-
natas ca sasvatantapatanat; Tak. “Because he does not fall into the Nihilistic !Ex-
tremity through his not diminishing, neglecting the non-eternal Phenomenal Life;
nor does he fall into the Eternalistic Extremity through his not intensifying the ete:rnal
Nirvana.” In T. (P., D. and N.) apakarsana is rendered by ’brid-pa which has misled
both J. and Tak.:; it must be corrected into ’bri-ba which corresponds exactly to
apakarsana. The terms apakarsana and samdropana are synonymous \yith tt‘le' more
usual terms apavada and samaropa, cf. 76.11. Samaropa is the supenmposltpn of
non-existing ideas and entities upon the absolute reality; apavada is the opposite of
it. For these two terms see Jacques May, op.cit., p. 187, n. 609.

36.13-15 na ca bhavati tavad yavad agantukamalavisuddhigotram trayandam anyata-
madharmadhimuktim na sa samuddanayati satpuru;asamsargddicamhs’uklasamavadhdr'ta-
yogena; Tak. “Really, it cannot take place unless they bring about the Qerm which
is purified from accidental pollutions and the faith in any one of thre.e Vehxc-les through
being endowed with the four kinds of good actions, beginning with pavmg contact
with a personage of high virtue.” The subject is the gotra which brings gbout the
adhimukti by means of the catuhsukla. The preceding lines explain tl}at w1tl:lout the
gotra the duhkhadosadarsanam and the sukhanusamsadarsanam are impossible. T.
ji-srid-du blo-bur-gyi dri-ma rnam-par dag-pa’i rigs skyes-bu dam-pa la brten'-pa la
sogs-pa *khor-lo bzi yan-dag-par *byor-ba’i tsul-gyis | gsum-las gari-yan-run-ba’i chos-
la mos-pa | skyed-par byed-par ma-yin-pa de-srid-du ni >gyur-ba yar ma-yin-no [. )

38.5-7 bodhisattvakarunabhdvandya varisadharmyam tasyah sarvajagati paramasnig-
dhabhavaikarasalaksanaprayogad iti; J. remarks: “T. om. laksanapra; C either as in
text or reading °laksanayogad, which is perhaps preferable.” Both Tak. (p. 226, n.
203) and Ui (p. 538, n. 2) point out that C. corresponds to °laksanaprayogad. T de
ni® gro-ba thams-cad-la mchog-tu brlan-pa’i ran-bzin-gyi ro-gcig-pa dan-ldan-pa’i phy:r-rq.
Tak. renders T. as follows: “its nature of the highest moisture in all the world is
endowed with one taste”, but the meaning is: “because it [bodhisattvakarunabhavanal
possesses the unique savour of extreme moisture in regard to all living be'ings.”‘ .

39.2 prabhdsvaras tadubhaydgantukataprakrtitah: Tak. “It (asravaksaya) is ‘radiant
by nature because these two Obstructions are merely of an occasional nature.” In
note 214 Tak. remarks: “T. reads as ‘tad-ubhaya-agantukata-aprakrtital’ (glo-bur-pa-
fid-kyi ran-bzin ma yin-pa’i phyir-ro, being agantukatd, they are not the innate char-
acter).” The Sanskrit text must be interpreted in conformity with the Tibetan trans-
lation: “Tt is radiant because these two, being accidental, do not constitute its nature.”
The compound dgantukatdaprakrtitah is analysed by T. as agantukataya-aprakrtitah,
cf. P. od-gsal-ba ni de gii-ga glo-bur-ba fiid-kyis ran-bzin ma-yin-pa’i phyir-ro (P. adds
ran-fiid-kyis after Aid-kyis). See Ui’s translation, p. 539: myajé towa kono rydsha no
kyakujin taru mono o jisho to nasanai kara de aru.

50.13-15 sa punar dasravaksayabhijiiabhimukhyasangaprajiiaparamitabhavanayd maha-
karunabhavanaya ca sarvasattvadhatuparitranaya tadasak satkaranad abhinn(khyd'rﬂ
bodhisattvabhimau pradhanyena vyavasthapyate; Tak. “And this state is predominantly
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established in the 6th stage of Bodhisattva called Abhimukhi. Because, [in this Stage],
the Bodhisattva, facing the acquisition of the Extinction of Evil Influences through
his practices of unobstructed Highest Intellect and Great Compassion, still does never
realize that acquisition in order to protect all living beings.” Tak. has omitted the
word abhijiia, which is missing in C., although both T. and S. give it. I would prefer
to follow T. and S. The MS. B has the reading dsravaksayabhijiabhimukhyam asanga®
which seems preferable: “And this [pure and impure state (suddhdasuddhavastha)) is
mainly established on the Stage of the Bodhisattva, called Abhimukhi, which ap-
proaches the supcrknowledge of the extinction of the defilements on account of the
practice of the unobstructed perfection of wisdom [but does not obtain it] because
[the Bodhisattva] on account of the practice of the great compassion has not realized
it in order to protect all living beings.” T. gives no clue which would allow to choose
between the readings of the MSS. A and B but palaeographically it is more likely
that the reading of MS. A is corrupt as against that of MS. B. It is necessary to
connect asargaprajiaparamitabhavanaya with dasravaksayabhijriabhimukhyam and
mahakarunabhavanaya with asaksatkaranad, see the commentary (50.16-51.9) which
explains that on the sixth stage the Bodhisattva approaches the extinction of the
defilements because he has produced the unobstructed wisdom, but that, out of com-
passion, he is born in the Kamadhatu, thus being at the same time in the pure and
impure state. In his translation Tak. has followed T., whereas C. gives the right
interpretation (Tak., p. 251, n. 395). In the Chinese translation the passage between
sarvasattvaparitrandya (50.19) and sasthyam (51.1) is missing. In its place there is a
" different passage (834c27-835a3) which has been translated by Ui (pp. 554-555) who
combines both S. and C.

51.5-7 SamasukhanasvadanatayG tadupdyakrtaparijayasya samsarabhimukhasat-
tvapeksaya nirvanavimukhasya bodhyargaparipirandya dhyanair vihrtya punah kama-
. dhatau samcintyopapattiparigrahanato; Tak. “While cultivating the means for the
bliss of the Quiescence, but not in order to taste it [by himself] he turns his face away
from Nirvanpa, for the sake of the living beings who are facing the world of trans-
migration. Though abiding [in the desireless World of Form] with [4 kinds of] contem-
plations in order to accomplish the factors for the acquisition of Enlightenment, he
voluntarily assumes again existence in the World of Desire.” Instead of nirvanavimu-
khasya both T. and C. have nirvanabhimukhasya (Tak., p. 252, n. 407). This reading
is to be preferred: “Although he has cultivated the means for the bliss of Quiescence
without tasting it, [nevertheless] for the sake of the living beings who are turned
towards transmigration, he, who is turned towards Nirvana, aftcr having dwelt in
meditations in order to obtain fully the factors of Awakening, again voluntarily
assumes existence in the sphere of desire.” T. zi-ba’i bde-ba’i ro mi-myan-bar de'i
thabs-la byan-bar byas-pa’i >khor-ba-la mrion-du phyogs-pa’i sems-can-la bltos-te | mya-
rian-las-’das-pa la mrnon-du phyogs-pa | byan-chub-kyi yan-lag yors-su rdzogs-par bya-ha’i
phyir bsam-gtan dag-gi gnas-nas slar *dod-pa’i khams-su bsams-bzin-du skye-ba yoris-su
>dzin-pas |. It is exactly the opposition between samsarabhimukhasattva and nirvanabhi-
mukha-[bodhisartva] which brings fully into relief the great compassion of the Bodhi-
sattva.

51.13-14 ata eva jagadbandhor upayakarune pare | yad aryagotraprapto drsyate
balagocare || (70); Tak. “Having attained the position of the Saints, he is never-
theless seen amongst ordinary beings; therefore, he is, for the friends of all the world,
the Highest means and Compassion.” Tak. had misunderstood jagadbandhu “‘the
friend of mankind”, i.e. the bodhisattva. 70a-b = “therefore the means and the com-
passion of the friend of mankind are supreme”. T. de-fid-phyir ni >gro-ba-yi || grien-
gyi thabs dan siin-rje mchog [|. Ui’s translation is correct, p. 555: seken no shitashiki
mono no, saiko no hoben to daihi to no ni o.

52.8 jagaty akdsaparyante; Tak. “among the world, limitless like the sky”. In note

REVIEWS 47

421 Tak. remarks that for paryanta T. has mtha’-klas (ananta) but mtha’-klas-pa
occurs more often for paryanta and paryavasana, cf. G. M. Nagao, Index to the Ma-
hayana-sitralamkara, part I (Tokyo, 1958), p. 150 (samudraparyantamahaprthivi®),
Friedrich Weller, Tibetisch-sanskritischer Index zum Bodhicaryavatara, 1 (Berlin,
1952), p. 182 (asesakasaparyantavasinam kimu dehinam), Mahavyutpatti, No. 371: akasa-
dhatuparyavasanah. H. A. Jiaschke has already noted a case in which mthas-klas
corresponds to paryanta, cf. A Tibetan-English Dictionary (London, 1881), p. 240b.
Therefore one must translate “in the world bounded by the sky”, cf. Ui, p. 556:
kokii o henzai to suru seken ni oite.

60.20 jalaruham sammifijitam; Tak. “a faded ... lotus flower”; T. padma zum; O.
“a lotus flower with folded leaves”. Tak. ’s wrong translation is due to the fact that
the lotus is described above (60.12) as vivarna.

61.4-9 yathd madhu praniganopagiadham vilokya vidvan purusas tadarthi | samantatah
praniganasya tasmad upayato pakramanam prakuryat [| (102) sarvajiiacaksurviditam
maharsir madhipamam dhatum imam vilokya | Tak. “Suppose a clever person, having
seen honey surrounded by cloudy bees, and wishing to get it, with skillful means,
would deprive the bees completely of it; — (102) Similarly, the Great Sage, possessed
of the eyes of the Omniscience, perceiving this Essence known as akin to honey.”
T. ... de-dan thabs-kyis srog-chags tshogs (P. sogs) || kun-nas bral-bar rab-tu byed-pa
bzin || (102) drar-srori chen-pos kun-mkhyen-spyan-gyis ni [| rigs khams sbran-rtsi
dan-"dra *di gzigs-nas || = “with the help of a strategem he would completely remove
the swarm of bees from it. (102). The Great Seer, having seen that this Essence,
which he has perceived with his omniscient eye, is like honey ...”

61.13-14 madhva ... kuryat karyam; J. notes: “kuryat tatvam, A and B (reading
doubtful in both); bya byed-pa T.” Perhaps one must read kuryat krtyam.

61.19 bhavanti ye *nnadibhir arthinas tu: Tak. “Those who wish to utilize it as food
and the like.” In a note Tak. remarks that annadibhir (instr.) is grammatically peculiar
(usually in loc.). However, in classical Sanskrit the instrumental is normal and in
Buddhist Hybrid Sanskrit arthika also is constructed with the instrumental, cf. BHSD
s.v. The meaning of this pada is: “those who want food, etc.”; T. zas-sogs don-du
grier-ba gan yin-pa.

69.4 kamasevanimittatvat paryutthanany amedhyavat | Tak. “Being characterized
as devoted to [such] Passion, the outburst of Passions is repulsive like impurities.”
Tak.'s translation is based upon C. which has misunderstood nimitta. T. *dod-pa
bsten-pd’i rgyu yin-phyir || kun-nas Idan-pa mi-gtsan >dra [[ ; O. “The outburst of
their passions, being the cause for giving way to the desires, is abhorrent like impurities.”
See also Ui’s translation, p. 580: yoku ri fukeru koto o in to nasu node, ten wa fun
no gotoku de aru. )

69.12 vikosagarbhavaj jiianam avikalpam vipakavat; Tak. “And the non-discrimi-
native Wisdom has a resemblance to the matured form of an embryo delivered from
its covering.” It is impossible to relate vipakavat to vikosagarbha. Ui (p. 580: mufun-
betsu no chi wa taizé o hanareta mono no gotoku, jukushita mono no gotoku de afu)
takes both vikosagarbhavat and vipakavat as comparisons. The same interpretation
is given by T.: mrial-sbubs bral-dra mi-rtog-pa’i || ye-Ses rnam-par smin-pa bz'in. /s
but this does not make sense. One has to take vipakavar as a possessive adjective
relating to jidna “the ripened knowledge”, i.e. the knowledge obtained in the last
three stages of the bodhisattva.

71.3 riapagatesu sarvagam; Tak. remarks that Mahayanasitralamkara IX, 15,'the
source of this quotation, has riipaganesu instead of riapagatesu. One must certainly
correct ripaganesu into ripagatesu; T. has gzugs-gyur kun-tu, cf. Nagao, op.cit.., I,
p. 208. This correction is not listed in Nagao’s corrigenda to Lévi’s edition. Ui (p.
582) has changed the reading of the Ratnagotravibhaga according to the Mahayana-
satralamkara!
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73.10 sattvadhatav iti; Johnston’s correction of the reading of the MS. (samrvadyata-
natija) is based upon C. However, T. has yod-do /| Zes-bya ba’i bar ni | = samvidyata
iti yavat.

73.12-14 yaiva casau dharmata saivatra yuktir yoga updyah paryayah | evam eva
tat syat | anyathd naiva tat syad iti [. J. remarks: “Reading uncertain. parydya eva
vai tat syat, B.” and Tak. notes that both T. and C. do not translate paryaya. T.
chos-flid gan-yin-pa de-fiid ni ’dir gan-gis de-Ita-bu kho-nar ’gyur-gyi gzan-du mi’gyur-ro
Zes-bya-ba’i rigs-pa dan sbyor-ba dari thabs yin-te | = yaiva casau dharmata saivatra
yuktir yoga updyah | yayaivam eva tat syat | anyathd naiva tat syad iti /.

74.10 nedam sthanam vidyate; Tak. “There is [absolutely] no room for it.” The
meaning is: “This is impossible”, cf. BHSD s.v. sthana (5).

75.14-15 sata eva dharmasyottarakalam ucchedo vindsah parinirvanam iti; Tak.
“thinking that the perfect Nirvana means the Extinction, i.e. the destruction of the
elements [for the Phenomenal Existence] in future.” Tak. has omitted sata eva, T.
yod-pa’i; O. “... the destruction of elements which did really exist.” Cf. Ui, p. 588:
Jitsuu no hé ga goji ni danmetsu-shi metsue-suru no ga sunawachi nehan de aru to kangaeru
mono.

71.18 atmasnehas cadhikah; Tak. “and besides, affection for one’s self.” T. bdag-
chags lhag-pa[’i] = “excessive self-love.” The Tibetan translation is correct. See Ui’s
translation, p. 591: tsuyoi jitsuga no aijaku ga.

78.1 viviktam samskrtam sarvaprakaram bhitakotisu; Tak. “all kinds of phenomena,
made by causes and conditions ... are ... deprived of reality.” In Mahayana philos-
ophy vivikta, litt. “separated, free from”, means “without substance”, cf. Prasannapada,
p. 349,4: skandha sabhavatu S$anya vivikta. Therefore the translation is as follows:
“In the absolute reality_ everything which is produced by causes is isolated (without
substance).” See Ui’s translation, p. 591: shinjitsuzai ni oitewa, issai no shurui no ui
‘wa onri-serarete iru.

78.9 bodhicittodaye ’py asya; Tak. remarks that T. has bodhicittodaye yasya and
relates yasya to tasya in the next verse, but he prefers the reading of the MSS. because
in relation to the preceding verse api is quite necessary. I am not convinced by this
argument and would prefer to follow T.

78.21-22 tathagatagarbhadhikarah prathamah paricchedah Slokarthasamgrahavya-
khyanatah samaptah; T. de-bzin-gsegs-pa’i sfiir-po’i skabs-te tshigs-su bcad-pa dan-po’i
don-gyi bsdus-pa’i bsad-pa rdzogs-so || = tathagatagarbhadhikarah prathamaslokartha-
samgrahavyakhyanam samaptam. MS. B has °adhikaraprathamasloka°. Chapter II
ends with bodhyadhikaro nama dvitiyah paricchedah which corresponds to T. byan-
chub-kyi skabs Zes-bya-ba ste le’u giiis-pa’o, chapter IlI with gunddhikaro nama
tritiyah paricchedah; T. omits ndma: yon-tan-gyi skabs-te le’u gsum-pa’o. Chapter IV
ends with tathagatakrtyakriyadhikaras caturthah paricchedah slokarthasamgrahavya-
khyanatah samaptah; T. de-bzin-gsegs-pa’i phrin-las mdzad-pa’i skabs-te le'u bti-pa’o //
/| tshigs-su bead-pa’i don-gyi bsad-pa rdzogs-so || = ... caturthah paricchedah | slokar-
thasamgrahavyakhydanam samaptam. Finally, chapter V ends with anusamsadhikaro nama

Ppaficamah paricchedah slokarthasamgrahavyakhyanatah samaptah; T. phan-yon-gyi le’u-
ste Ina-pa’o || [ tshigs-su bead-pa’i don-gyi bsdus-pa’i bsad-pa rdzogs-so || = ... paficamah
paricchedah | Slokdarthasamgrahavyakhyanam samaptam.

80.5 dharmanam tad akalpanapravicayajiianasrayad apyate; Tak. “and is attained
when the elements [of existence] take resort to the non-discriminative and Analytical
Wisdom.” Tak. considers the reading dharmanam as doubtful because both T. and
C. connect dharma with avikalpa. However, T. corresponds quite well to S.: de ni
chos-la mi-rtog rnam-byed ye-Ses-la brten-nas thob = “it (Buddhahood) is obtained
by having recourse to non-discriminative and analytical knowledge in regard to the
dharmas.” See Ui’s translation, p. 595: shohé ni taisuru mufunbetsu to kenchaku to
no chi ni eshi-suru koto ni yotte, tasserareru no de aru.
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85.14 tatprayatnah: T. de rtogs-pa = tatprapannah?

88.11 balasarthativahanar: Tak. “toiling excessively for the company of ordinary
beings.” It is better to render ativahana by “leading, guiding”, cf. BHSD s.v. ativaha.
Ui’s translation is too literal and he has gone wrong in his interpretation of sartha,
p. 606: bonbu o mokuteki kansei ni hakobu ga yue ni.

89.13 nityam asarananam ca saranabhyupapattitah; Tak. “and he gives a refuge for
those who have no shelter, because of these [10] points, he is ‘eternal’.” Ui interprets
nityam in the same way, cf. p. 607: soshite kiesho no nai hito-bito ni kie o keiyo-suru
kara, butsu wa jojii de aru. It seems to me impossible to relate nityam n. to lokanathah
in verse 62 (89.2). The eternity of the Buddha is explained by verse 68 (89.14-15).
Both C. and T. relate nityam to asarananam, etc. T. rtag-pa skyabs-med rnams-kyi ni ||
skyabs-la sogs-pa ’thad phyir-ro |.

89.19 upamanivrttitah: T. has read upamativrttitah (dpe-las *das-pa’i phyir). This
reading seems preferable.

92.11 jfieye vastuni sarvathatmaparayor jiianat svayam jiapanad; Tak. “He himself
knows and causes others to know all the things cognizable in all their forms.” Tak.
seems to relate atman to jiiana and para to jiapana. Also Ui has the same interpreta-
tion, p. 613: ji to ta to no ni ni oite, mizukara shiru kara, ta ni shirashimeru kara. How-
ever, T. relates armaparayor to jiieye vastuni: bdag-gian Ses-bya’i dros-po rnam-kun
Ses dan Ses-mdzad phyir. Obermiller’s translation (“He knows himself and makes
known to others all the things cognizable in their forms”) is improbable on account
of the position of bdag-gZan. It is impossible to translate the Sanskrit text in this
way because svayam would duplicate arman. Moreover, the caesura after armaparayor
shows also that it is related to jiieye vastuni: “In regard to the things to be known
completely by himself and others he himself knows and causes others to know.”

93.6 nopeksapratisamkhyaya; Tak. “He is not indifferent, nor without consideration.”
Of course, one must understand: “He has no apratisamkhyayopeksa”, cf. T ma-brtags
btari-sfioms mi-mna’-ste. Apratisamkhyaya is a gerund and not a BHS form for -yayam
(fem-loc.) as stated by Tak. See Ui’s note (p. 615, n. 1) and his translation p. 615:
shichaku-sezu shite no sha no nai to.

93.11 svarasadhyupeksapam; Tak. “indifference to one’s own taste”. Svarasa-
dhyupeksanam (T. ran-gis gtan-siioms), litterally “natural indifference”, is a synonym
of apratisamkhyayopeksa. See Ui’s note (p. 615, n. 2) and his translation p. 615:
jinen no sha. Tak.’s renderings of svarasa are not very adequate, cf. 44.13 svarasa-
yogena, T. ran-gi nan-gis, Tak. “with its own essence”; 58.1 °svarasavahimargajfiana®
(svarasavahin, T. ran-gi ran-gis ’jug-pa). Tak. “the knowledge of the Path ... bearing
its own taste”. In both places C. translates well by “natural” (rzi-jan). Svarasayogena
means “in its nature” and svarasavahimargajiiana “the knowledge of the path which
proceeds naturally”.

93.13 muktijiiananidarsandc ca; Tak. “of the intuition of freedom™. In a note Tak.
remarks that T. om. nidarsana of muktijiiananidarsana (reading apparently ‘vimuk-
text and the Tibetan translation are imperfect renderings of vimuktijianadarsanat (cf.
93.7) Metrical exigencies made it impossible for the Sanskrit text to repeat vimuk-
tijianadarsanat and for T. to translate darsana. As one of the avenikabuddhadharmas
‘nasti vimuktijiianadarsanaparihanih’ is mentioned in the Dharmasamgraha. However,
it does not occur in other lists, cf. Mahavyutpatti, 136-153; Mahdyanasitralamkara,
pp. 187-188. Its authencity is guaranteed by the fact that it is listed in the Dasasdhas-
rika Prajfiaparamita, cf. Sten Konow, The two first chapters of the Dasasahasrika
Prajiiaparamita (Oslo, 1941), p. 43. As far as I know, there is no detailed study of
these lists. References are given by L. de La Vallée Poussin, L’Abhidharmakosa de
Vasubandhu, VII (Paris-Louvain, 1923), p. 67; Har Dayal, The Bodhisattva Doctrine
in Buddhist Sanskrit Literature (London, 1932), p. 326, n. 81; Et. Lamotte, La somme
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du grand Véhicule, Tome 11 (Louvain, 1939), p. 61*; BHSD s.v. avenika; Mochizuki
Shinkd’s Bukkyo daijiten, s.v. jithachi fuguhd, pp. 2361c-2366a.

97.11 dvatrimsal laksanah kaye darsanahladaka gunah; Tak. “the 32 marks are the
properties, visible and causing delight in the body.” T. mthor-na tshim-byed yon-tan
gan || sum-cu-rtsa-giiis zes bya-ba [| O. “The other 32 distinctive features, which, being
perceived, arouse delight.” T. ’s translation of darsanahladaka is correct. See also
Ui’s translation, p. 619: shin ni sonsuru sanjiniso wa, kore o mireba kangi o ataeru
shokudoku de atte.

98.8-10 krtsnam nispadya yanam pravaragunaganajiianaratnasvagarbham punya-
JjAanarkarasmipravisrtavipulanantamadhyambarabham | buddhatvam ... vilokya; Tak.
“Having completely established the Vehicle, the ocean of knowledge filled with the
multitudes of the excellent virtues and endowed with the rays of the sun of Merit
and Knowledge, and having perceived that Buddhahood, like space, pervading ex-
tensively and of neither limit nor middle ...” Tak. follows T. in making a break after
°rasmi and in relating punyajiianarkarasmi to yanam and pravisrta® to buddhatvam.
T. yon-tan rin-chen mchog tshogs dan-ldan ye-ses chu-mtsho bsod-nams ye-Ses ri-"od
can [| theg-pa ma-lus nes-par bsgrubs-te mtha’-dan-dbus med rgya-chen nam-mkha’
Itar khyab-pa || sans-rgyas-iid ... C. relates punya®...°bham to buddhatvam. 1 prefer
to follow this interpretation and to translate: “Buddhahood, which is like the sky
without end and middle and pervaded by the rays of the sun of merit and knowledge.”
Ui, also, does not split up punya®...°bham but relates it to yanam p. 620: fukutoku
to chie to no hi no hikari o sosogi, kodai de, hen mo chit mo naki kokii no gotoki jo no
subete o joju-shita no de, ... The impossibility of this interpretation is clearly shown
by 99.9 vipulanantamadhyatvad bodhir akasadhatuvat. A break after °rasmi is impos-
sible because the rays of the sun of merit and wisdom cannot illuminate the Vehicle
which is compared to an ocean but only the Buddhahood which is likened to the sky.
" 101.7-8 svacittapratibhdso *yam iti naivam prthagjanah | jananty atha ca tat tesam
avandhyam bimbadarsanam || Tak. “Ordinary people do not notice that this is merely
a reflection of their mind; still this manifestation of the Buddha’s features is useful
for fulfilling their aim.” A preceding verse (100.16-17) explains that one sees the
Buddha appear in one’s own mind (svacetasi) when it is pure through faith etc. (srad-
dhadivimale) and developed by the virtues of faith, etc. (sraddhadigunabhavite). [Tak.’s
translation of this verse is rather too free.] Therefore, I think that it is better to translate
svacittapratibhasa by “an appearance in their own mind” and bimdadarsanam by “the
vision of the image (of the Buddha)”. Bimba refers to the nirmanakaya, cf. 86.9.

101.17-18 vaidiiryasvacchabhiite manasi munipaticchayadhigamane, citrany utpa-
dayanti pramuditamanasas tadvaj jinasutah [ Tak. “Similarly, for obtaining the shadow
of the Lord of Sages on their mind which is radiant like the Vaidiirya stone, the sons
of the Buddha, with minds full of delight, produce various pictures showing the Bud-
dha’s life, eic.” The reading citrany utpadayanti gives no good sense. T. has sems
rab-skyed-par byed (D.; P. gsegs instead of sems, a mistake due to the preceding de-bZin)
and C. “they make vows to carry out different acts.” Johnston himself had read cittan
vyutpadayanti which was “corrected” by T. Chowdhury (p. ii). I propose to read cittany
utpadayanti which corresponds well to both C. and T.

102.6 parvasuklanubhavatah; Tak. “owing to the previous, virtuous experiences”.
Here as well as in 107.10 (subhanubhavat; Tak. “of the pure experiences”) Tak. has
mistaken anubhava for anubhava.

102.7 yatnasthanamanoriipavikalparahita sati; Tak. “[the divine drum], being apart
from efforts, from a particular place, from forms of mind, and from thought-con-
structions.” Tak.’s translation is probably the result of the wrong interpretation by
T.: *bad dari gnas dan yid-gzugs dan || rnam-par rtog-pa med. It is clear from 102.14
(yatnasthanasariracittarahitah sabdah; P. *bad gnas lus dan sems bral-ba’i || sgra) that
one has to translate as follows: “[the divine drum] which is free from thought-con-
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structions as to effort, place, mind and matter”. Tak. equates manoripa and vikalpa
in 102.7 with sarira and citta in 102.14, but manas and ripa correspond to citta and
Sarira. Perhaps one must translate sthana by “pitch, tone”; C. (818b29) has “use,
function” (yung).

102.10-11 vydapya buddhasvarenaivam vibhur jagad asesatah | dharmam disati bhavye-
bhyo yatnadirahito pi san [| Tak. *“Similarly in this world, the Buddha who is all-
pervading and free from effort and tie rest, reaches the Doctrine by his voice towards
the worthy without exceptions.” I prefer T.’s interpretation: de-bzin khyab-bdag *bad-
sogs-dan [| bral-dan ’gro-ba ma-lus-pa [| sans-rgyas gsun-gis khyab-mdzad-de || skal-
Idan rnams-la chos ston-to || = “In the same way, the Lord who pervades the world
entirely with his Buddha-voice teaches without effort etc. the Law to the worthy.”
See Ui’s translation, p. 626: butsu no koe no hibiki mo, hiroku, amasu tokoro mo naku,
seken ni shithen-shite, doryoku-nado o hanarete itemo, butsu ni narubeki mono-té ni
ho o shisetsu-suru no de aru.

103.4 asurddiparacakra®; Tak. “the invasion of Asuras and others.” One must
follow T.: lha-ma-yin la-sogs-pa pha-rol-ghi tshogs, O. “the Asuras and the other hosts
of adversaries.” Ui translates cakra with “weapon” which is possible but less probable,
p. 627: ashura-t6 no teki no buki.

103.5 asatkamaratisukhavivecanataya; Tak. “owing to its distinguishing bliss from
the pleasure caused by evil enjoyment.” See BHSD s.v. vivecayati: “causes to abandon,
dissuades from”. See Ui’s translation, p. 627: fujitsunaru gokan no yokubé kiraku no
raku kara hanareshimeru koto ni yori.

104.2 samadhicittarpanabhavavacakam: T. tin-dzin sems-gtod bsam-pa skul-byed
fid [| = samadhicittarpanabhavacodakam. This latter reading seems preferable.

104.3-6 samdsato yat sukhakaranam divi ksitav anantasv api lokadhatusu | asesaloka-
spharanavabhasanam praghosam agamya tad apy udahrtam || Tak. “In short, that which
is the cause of bliss, in heaven, on earth, as well as in all the other numberless worlds,
is the voice [of the Buddha] which manifests pervadingly in the world leaving no
residue; and in respect to those points, thus it is illustrated.” T. mdor-na ma-lus *jig-
rten khams-su yan [| lha dan sa-gnas bde-ba’i rgyu gan-yin || de ni ma-lus ’jig-rten
khyab snan-ba || dbyasis-iiid la ni rab-tu brten-par brjod [[; O. “In short, that which
is the cause of bliss, in all the regions of the world, the celestial and the earthly is
said to have its foundation in the unique voice which pervades the whole of the
world without exception.” Obermiller’s tianslation corresponds well to the Sanskrit
text. For dgamya see BHSD s.v.: “with reference to, owing to, because of, on account
of, thanks to”, “that which is the cause of bliss is said to be due to the voice [of the
Buddha]”.

104.10 aparicchinna®; Tak. “without interruption”; rather “without limitation”.

106.14 °sraddhanumanyad; Tak. “because of their following the faith”. Tak.’s trans-
lation corresponds to T.: dad-pa’i rjes-’braris-nas. Perhaps one must read °sraddhdnu-
sarad.

108.15-16 sada sarvatra visrte dharmadhat stale | buddhasiirye vineyadritan-
nipato yatharhatah || Tak. remarks: “The readings ‘visrte’ and ‘buddhasirye’ are to
be corrected into ‘visrto’ and ‘buddhasiiryo’, respectively. Also ‘vineyadri’ should be
changed into ‘vineyadraw’ (loc.) and be separated from ‘tannipato’. So T., C. omit
this verse.” There is no need to change this verse in this drastic way. T. corresponds
to S.: rtag-tu thams-cad-la khyab-pa [| chos-dbyiris nam-mkha’i dkyil-du ni || sans-rgyas
fi-ma gdul-bya-yi [| ri-la ji-ltar >os-par *bab [| The fact that T. does not render the
locative absolute and has ri-la does not mean that the Tibetan translator has made
use of a different Sanskrit text.

109.15-16 yugapad gocarasthanam sarvabhiprayapiranam | kurute nirvikalpo ’pi
prthak cintamanir yatha [/ Tak. “Just as the wishfulfilling gem, though itself is of
no thought-construction, fulfills all desires of those living in the same region, separately”.

Kl
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Tak. considers yugapadgocarastha as a compound. It seems preferable to relate
yugapad to kurute: “Just as the wishing gem, without discriminations, fulfills simul-
taneously and separately the wishes of all who are in its reach”. T. ji-ltar yid-bzin
nor-bu ni || rtog-pa med-kyar cig-car-du || spyod-yul-gnas-pa rnams-kyi ni || bsam-kun
so-sor rdzogs-byed ltar |/.

115.9 manisamskrtani kanakaksetrani; Tak. “golden lands, constructed by jewels”;
preferable “adorned with jewels”. T. renders samskrta by spras-pa, not spros-pa as
given by Tak. See Ui’s translation, p. 642: manishu ni kazarareta agon no kokudo o.

116.10-11 asty asau visayo ’cintyah sakyah praptum sa madysaih | prapta evamgunas
cdsav iti Sraddhadhimuktitah || Tak. “Indeed, as he is full of devotion and faith that
there ‘exists’ this inconceivable sphere, that it ‘can’ be realized by one like him, and
this sphere, ‘endowed with such virtues’, has been attained.” The context shows that
it is impossible to translate prapta by ‘has been attained’. I suggest to translate:“that
it (this sphere), when attained, has such good qualities.” This interpretation agrees
with;C: “that it has such good qualities.” T. bsam mi-khyab-pa’i yul ’di ni || yod-pa
(P. yon-tan) bdag-’dras thob (P. thos)-nus dan || thob-pa *di-’dra’i yon-tan dan [| ldan
zes dad-pas mos-pa’i phyir [/ O. “Indeed, he is full of devotion and faith that this
inconceivable sphere exists, that one like himself can realize it, and, having once
attained it, becomes endowed with such properties.” Also Ui relates prapta to the
wise man mentioned in the preceding verse; cf. p. 643: soshite tasshita toki ni wa,
kare wa kakuno gotoki moromoro no kudoku o uru to. This translation is not possible
‘because asau (which is not rendered in T.) can only refer to visaya.

117.7-8 dhiyadhimuktya kusalopasampada samanvita ye ...; Tak. “Those intelligent
people who are endowed with faith and accomplishment of virtues.” Tak.’s inter-
pretation corresponds to C. and T.: gari-dag mos dge phun-sum-tshogs Idan blo [/ but,
nevertheless, one must understand dhiya-adhimuktya: “Those who are endowed with
-intelligence, faith and the attainment of virtue.” See Ui’s translation, p. 645: chi to
shinge to o gushi, shuzen bugyo o guseru mono.

117.18 sastaram ekam jinam uddisadbhih. Tak. “who refer to the Lord as only Pre-
ceptor.” See BHSD s.v. uddisyati: “uddisyati (= uddisati; not recorded in this sense),
recognizes: Divy. 191.3 (mam ...) Sastaram uddisyadbhir ..., those who recognize me
as teacher ...”

118.5 yat svayam eva nitam rsina siitram vicalyam na tat; Tak. “the Scripture should
not be interpolated, which is discoursed by the Sage himself.” Vi-cal- means “to depart
or deviate from”. Therefore, it would be better to translate: “One must not deviate
from the discourse taught as final doctrine by the Sage himself.”

118.9 tasman nabhinivesadystimaline tasmin nivesya matih; Tak. “Therefore, your
mind should not be attached to the dirt of the prejudiced conception.” More precisely:
“to that which is soiled by a prejudiced conception”.

118.13 lobhagredhataya; Tak. notes that T. has labhagredhataya (P. rited-la brkam).
This reading must be adopted.

In the notes there are many references to the Tibetan text. Tak. has used only the
Derge edition. In several cases P. gives a better reading. In some cases the inter-
pretation of the Tibetan translation is not correct. Also quite a few misprints must
be corrected. P. 146, n. 27: “For ‘svalaksanendnugatani’, T. as if ‘svalaksanasyanu-
gatani’”. P. ran-mtshan-fid-kyis rjes->brel-ba corresponds to S. p. 148, n. 51: correct
yons-su to yons-su. P. 149, n. 59: correct ne-bar to fie-bar. P. 151, n. 74: correct /lal to
bal. P. 158. n. 25: correct Sen to fen. P. 166, n. 15: correct re-tshig to res-tshig.
P. 168, n. 29: correct brol to bral. P. 170, n. 43: correct mtshan-par to mtshan-mar.
P. 176, n. 25: correct cig-Ses to cig-Sos. P. 179, n. 49: correct gzugs-briien to gzugs-
briian. P. 183, n. 28: correct gfad to gsed. P. 184, n. 33: correct thung to thug. P. 185,
n.49: correct bsian to briian. P.203,n.31:read with P. mun-pa bas kyan ches mun-pa |
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mun-pa nas mun-pa chen-por instead of mun-pa-las kyan ches, mun-pa chen-por. P. 209,
n. 78: read with P. gzur instead of bZuri; n. 82: correct ston to stor. P. 216, n. 123:
correct drir to dri-na. P.221, n. 162: pratyupasthapana (not pratyupasthana) corresponds
exactly to T. fie-bar gnas-par byed-de. P. 229, n. 225: read with P. sgo-nas instead
of sgo-la. P. 241, n. 310: read with P. >go-nad instead of mgo’i nad. P. 254, n. 420: correct
sbyod to spyod. P. 264, n. 491: T. does not omit akara; P. has de-rnams which has to be
corrected to de-rnam. P. 270, n. 21: read with P. zum instead of thum. P. 272, n. 40: P. has
kun-tu dag-par. P. 283, n. 115: correct snir to siin. P. 294, n. 4: correct tshas to tshad.
P. 295, n. 12: read with P. ries-par instead of Ae-bar. P. 299, n. 42: fie-bar bzag (D.
g2ags)-pa corresponds to upasthdpita, not to upasthita. P. 302, n. 63: correct *phrol
to *phro-la. P. 304, n. 76: P. has mthons. P. 305, n. 4: correct lam to lan. P. 306, n.
12.: correct bgag-cag to bdag-chags; n. 17: correct spral-ba to sprul-pa. P. 318, n. 35:
correct rjas to rdzas. P. 319, n. 49: read with P. dam-pa instead of dag-pa. P. 322,
n. 65: correct bstan to brtan. P. 326, n. 102: correct gzugz to gzugs. P. 328, n. 120:
correct stori to ston. P. 329, n. 133: read with P. *khor dgyes-rol-pa instead of *khor-
gyis dkyes-rol. P. 339, n. 18: delete go-cha. P. 341, n. 36: correct nams to fams.
P. 344, n. 69: read with P. ni instead of rin. P. 346, n. 95: correct sphu to spu; n;
96: correct mthor to mthon. P. 357, n. 171: sgom-pa renders bhavita P. 358, n. 30:
read with P. lha-bdag instead of lha-dag; T. does not omit marutam which is rendered
by lha’i. P. 362, n. 70: correct gtori to gtod. P. 363, n. 77: correct rtogs to giogs.
P. 366, n. 110: read with P. rdo-tshan instead of rdo-than; n. 111: read with P. sul
instead of yul (cf. Mahavyutpatti 5260). P. 381, n. 8: read with P. spras instead of
spros; n. 13: bsgoms renders dhyayed (115.17). P. 384, n. 33: correct rje to rjes. P.
386, n. 46: read with P. rgyal-ba ston-pa instead of rgyal-pa’i bstan-pa. P. 387, n. 63:
correct brtam to brkam. P. 388, n. 71: correct riams to fiams (so P.); n. 76: bya-ba
min renders acarana; vadhdcarana “the bad act of killing”.

Due to a slip of the pen is the remark that abudha is Buddhist Hybrid Sanskrit
for Sanskrit abuddha (p. 155, n. 5; p. 158, n. 20). In note 417 (p. 254) Catuhsubha
must be corrected to Catuhstava and Minor Buddhist Works, 11, etc. to Minor Buddhist
Texts, 11, pp. 235-246, Roma, 1956. Misprints are rather numerous, especially in
Sanskrit words. They will give no difficulties to specialists and it is superfluous to list
them here.

The translation does not indicate the pages of the Sanskrit text. For this reason a
concordance of the page numbers of the text and the translation may be helpful. The
first number refers to the text, the second to the translation.

1-141 18- 180 35-219 52-253 69 - 282
2-142 19-182 36 - 221 53-255 70 - 284
3-144 20-183 37-224 54 - 257 71 - 286
4-147 21-186 38 - 226 55-258 72 -288
5-149 22-188 39-228 56 — 261 73-291
6 - 151 23-190 40 - 230 57 -262 74 - 296
7-153 24 - 191 41-232 58 - 264 75 -298
8-156 25-193 42-234 59 - 266 76 - 300
9-158 26-197 43 -237 60 - 269 77 - 303
10 - 160 27-200 44 - 238 61 - 270 78 - 306
11-163 28 - 202 45 -240 62 -271 79 -310
12 - 166 29 - 205 46 - 242 63 -272 80 -314
13-169 30-207 47 -244 64 - 273 81 -316
14 -172 31-209 48 - 246 65 -274 82-318
15-174 32-212 49 - 248 66 - 276 83-320
16 - 176 33-215 50 - 249 67 -277 84 - 321
17-178 34-217 51-252 68 — 280 85-323



54 REVIEWS
86 — 325 93 - 341 100 - 356 107 - 368 114 -379
87 - 327 94 - 342 101 - 357 108 - 369 115 - 380
88 - 329 95 -1345 102 - 359 109 - 370 116 - 381
89 - 332 96 — 347 103 - 361 110 - 372 117 - 383
90 - 334 97 - 347 104 - 362 111 -374 118 - 386
91 - 336 98 - 351 105 - 364 112 - 375 119 - 388
92 - 339 99 - 353 106 - 366 113 -377

A. N. U., Canberra J. W. de Jong

Studies of Esoteric Buddhism and Tantrism (Mikkyo-gaku mikkyo-shi
ronbunshi). In Commemoration of the 1,150th Anniversary of the Founding
of Kdoyasan. Koyasan, Japan, Kdyasan University, 1965. 2 + 3 +
428 + 2 + 4 + 438 pp. 4.000 Yen.

The Studies of Esoteric Buddhism and Tantrism have been published to commemorate
the fact that in 816 Kiikai (774-835) established a monastic centre at Mt. Koya.
Kdyasan has since become one of the most famous religious centres in Japan. Academic
studies have been fostered actively since the foundation of the Koyasan University
- eighty years ago. Important contributions to Buddhist studies have appeared in the
Mikkyo Kenkyi (Tantric Studies) and the Mikkyo Bunka (Tantric Culture) published
in Kdyasan respectively from 1918 to 1944 and from 1946 onwards. The many scholars
both Japanese and nan-Japanese who have contributed to this volume testify to the
~ importance of Tantric studies. It is unfortunately impossible to enumerate the

47 articles in this volume. Among the contributors of the 19 articles in English,
French and German are well-known scholars such as Professors Bailey, Lalou, Gonda,
Conze and Wayman. The Japanese section contains 28 articles of which detailed
English summaries are given (pp. 347-370 of the English section).

Japanese Tantrism! was introduced from China during the T’ang dynasty. Kikai,
better known under the posthumous title K6bé Daishi conferred upon him in 921,
sojourncd from 804 to 806 in Ch’ang-an where he studied the Tantric texts translated
in the eight century by famous Indian masters such as Subhakarasimha (637-735),
Vajrabodhi (671-741) and Amoghavajra (705-774). Sino-Japanese Tantrism is dis-
tinguished from Indo-Tibetan Tantrism by its absence of erotic elements. Professor
Demiéville has pointed out that the Chinese Buddhist canon was subject to the super-
vision of the state, and consequently of Confucian prudishness (L’Inde classique, 11,
Paris-Hanoi, 1953, p. 424). Helmuth von Glasenapp, who was much interested in Tan-
trism, tried to disprove this and to show that in India also there were older forms of Tan-
trism which were free from erotic elements.? Von Glasenapp was rather too rash in
stating that only this older, non-erotic Tantrism was introduced to China and Japan.
Tantric literature is traditionally divided into four classes: kriyd, caryd, yoga and anutta-
rayoga. The erotic elements are mainly to be found in the anuttarayoga class. Texts of
this class were translated in China but deprived of erotic elements. The most famous of

1 In Japan the expression “Esoteric Buddhism” is preferred to Tantrism. However
there is no valid reason for not using the term Tantrism which has the advantage
of stressing the fact that Japanese Tantrism is derived from Indian Tantrism in the
same way as Tibetan Tantrism, although they differ as to the elements which they
have adopted from it.

2 “Die Stellung der esoterischen Sekten Japans in der Geschichte der buddhistischen
Uberlieferung”, Ostasiatische Studien (Berlin, 1959), pp. 81-84.
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these, the Guhyasamdja, is a good example. Even non-Tantric texts were bowdlerized
and amusing examples have been adduced by Professor Nakamura.® On the other
hand, in due justice to von Glasenapp one must point out that Tantric texts such
as the Guhyasamaja were translated into Chinese only during the Sung dynasty, when
Chinese Buddhism had lost much of its vigour. This is undoubtedly another reason
which explains why the anuttarayoga class of Tantras did not have any influence in
China or Japan. In recent times Japanese scholars have come to realize that the
Tantric tradition as it has been handed down and developed in Japan does not represent
the whole range of Tantric doctrines and practices which were once current in India.
They can only be studied from Sanskrit manuscripts and, above all, from Tibetan
translations. Indian Tantrism is at present intensively studied in Japan. Professor
Matsunaga presents an excellent survey of recent Japanese studies in this field (pp.
229-242 of the English section). One may expect that these researches will lead to
a re-appraisal of the Japanese Tantric tradition as an offshoot of Indian Tantrism
which, during its long history in China and Japan, has developed in its own way.

In the West, interest in Tantrism is growing, as is evident from several excellent
studies which have appeared since the Second World War. This interest, however,
is almost exclusively concentrated upon Indian and Tibetan Tantrism. It is to be
hoped that this volume may help to draw the attention of Western scholars to Japanese
Tantrism. Just as Japanese scholars have benefited very much from studying Indo-
Tibetan Tantrism, Western specialists would derive much profit from carefully studying
Japanese Tantrism. Even though this branch of Tantrism has been subject to the
influence of Confucian ethics and other doctrines, nevertheless it represents a tradition
which goes back via China to Indian Tantrism. In India itself Tantrism survived
here and there in a debased form. In Tibet it has always been very powerful, but
it is to be fearcd that it will be unable to outlive the pressures brought to bear upon
it in the present circumstances. For some time to come it will still be possible to
learn the Tibetan Tantric tradition from Tibetan lamas in exile, but in the future
one will have to fall back on texts alone. Therefore the Japanese form will become
increasingly important for our understanding of Tantrism as a living religion. In
this volume will be found many excellent articles by Japanese scholars on different
aspects of Japanese Tantrism. For English readers the most interesting of these is
Professor Joseph Kitagawa’s study on Kobo Daishi as master and saviour. As a
historian of religions and a pupil of Joachim Wach Professor Kitagawa examines
these two aspects of Kobo Daishi and illuminates his significance as a “classical
figure” of Japanesc Buddhism.

Japanes2 Tantrism is still little known outside Japan. Very few Western specialists
in the field of Tantric studies are able to read Japanese publications. This is much
to be regretted because, even as concerns Indian Tantrism, more work is done in
Japan than in the rest of the world. However, it does not seem likely that the number
of Western specialists who read Japanese will increase rapidly. For this reason it
would be very welcome if Japanese scholars would undertake to publish in English
an introduction to Japanese Tantrism which would take into account the fact that
many things which are self-cvident for Japancse Buddhists need to be explained for
foreign readsrs.? A work of this kind would be extremely useful not only for Western
specialists of Tantrism but also for historians of religions who have hitherto had to

3 “The influence of Confucian ethics on the Chinese translations of Buddhist Sutras”,
Liebenthal Festschrift (Santiniketan, 1957), pp. 156-168; “Elegant Attitude on Sexual
Matters”, Ways of Thinking of Eastern Peoples (Hawaii, 1964), pp. 260-264.

4 For instance, the History of Esoteric Buddhism (Himitsu bukkyd-shi) by Toganoo
Shoun (1881-1953), published in 1933, is an excellent introduction for Japanese readers
but would have to be expanded and adaptcd for the English-speaking world,



