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Foreword

Issues surrounding the theories and practices of translation of
Buddhist texts have been an interest for modern scholars from
early on, and accordingly have been the main topic of sundry
academic gatherings. In February 1990, Tibet House, based in
New Delhi, organized an international seminar with the title
“Buddhist Translations: Problems and Perspectives,” the pro-
ceedings of which were edited and published under the same title.”
After a somewhat lengthy interval, in July 2012, the Khyentse
Center for Tibetan Buddhist Textual Scholarship (KC-TBTS),
Universitat Hamburg, organized a three-day international
symposium on “Cross-Cultural Transmission of Buddhist Texts:
Theories and Practices of Translation” (July 23-25, 2012,
Hamburg). This symposium has been followed by a series of
international events focusing on various aspects of translation of
Buddhist texts: Shortly after the Hamburg symposium, in
December 2012, the K. J. Somaiya Centre for Buddhist Studies in
Mumbai organized an international conference on “Cross-Cultural
Transmission of Buddhist Texts: Critical Edition, Transliteration,
and Translation.” A year and a half later, Prof. Dr. Klaus-Dieter
Mathes and Mr. Gregory Forgues organized a one-day workshop
on “Iranslating and Transferring Buddhist Literature: From
Theory to Practice” (May 21, 2014, University of Vienna). The
latter was followed by yet another related symposium, dealing with
“Studies on Translation of Buddhist Sutras: On ‘Outstanding’
Translation” (May 24, 2014), which took place within the
framework of the 59th International Conference of Eastern Studies
(ICES) and was organized by the Toho Gakkai and chaired by

*Doboom Tulku, (ed.) Buddhist Translations: Problems and Perspectives. New Delhi:
Manohar Publishers, 1995.



Cross-Cultural Transmission of Buddhist Texts

Prof. Dr. Akira Saito (then at the University of Tokyo). Later that
year, the Tsadra Foundation, in collaboration with several other
foundations and institutions, organized a conference on
“Translation and Transmission” (October 2-5, 2014, Keystone,
Colorado), in which numerous academics, practitioners,
translators, and interpreters dealing with Tibetan Buddhist texts or
oral teachings (or both) participated in various capacities. Most
recently, in March 2015, the Institute for Comparative Research
in Human and Social Sciences and International Education and
Research Laboratory Program (Faculty of Humanities and Social
Sciences), University of Tsukuba, Japan, organized a symposium
on “Philosophy across Cultures: Transmission, Translation, and
Transformation of Thought” (March 5-6, 2015, Tsukuba).

I had the privilege to attend all these events and thus to
experience first-hand the rapid developments in the field. It was
indeed a humbling experience, which taught me not only (a) the
complexity of themes relevant to theories and practices of
translation, but also (b) the existence of a persistent interest on the
part of various groups—be they academics from the field of
Buddhist Studies or Translation Studies, translators, interpreters,
or Buddhist masters and practitioners—in exploring and
deepening our understanding of the challenges involved in
translating and transmitting Buddhist texts and ideas.

The present volume mostly consists of scholarly
contributions by participants (arranged in alphabetical order) of
the above-mentioned symposium “Cross-Cultural Transmission of
Buddhist Texts: Theories and Practices of Translation,” which
took place in Hamburg in 2012. Each of these contributions deals,
in one way or another, with issues concerning the cross-cultural
transmission of Buddhist texts in general or with theories and
practices of translation of Buddhist texts in the past or present in
particular. I would like to take this occasion to pay homage to the
late Prof. Dr. Emeritus Michael Hahn (Philipps-Universitat
Marburg), who over the years contributed in various ways to the
translation of both Sanskrit and Tibetan texts into modern western
languages. Despite his illness, he worked tirelessly to revise and
finalize his contribution to the present volume, which he submitted
on March 30, 2014, only about three months before his passing
away on July 12. Sadly, he did not live to see this volume in print. I
am thankful for having had the opportunity to be in frequent email
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Foreword

correspondence with him over various issues regarding the
finalization of his contribution. Michael Hahn was widely known
for being particularly kind to younger colleagues, and I can
confirm this with much retrospective gratitude.

It is hoped that this volume, with its rich and diverse
contributions, will be of some relevance and usefulness to those
interested not only in the cross-cultural transmission of Buddhist
texts but also in the cross-cultural transmission of texts and ideas—
or in specific theories and practices of translation—in other
disciplines and fields of specialization.

I wish to take this opportunity to express my profound
gratitude to all the institutions and individuals who contributed in
various ways to the success of the above-mentioned symposium
“Cross-Cultural Transmission of Buddhist Texts.” My thanks go to
all the participants (including those who unfortunately were not
able to contribute to the present volume), and also to the students
and staff of the Department of Indian and Tibetan Studies, Asien-
Afrika-Institut, Universitat Hamburg, for their help and support in
organizing the event. Special thanks are due to Dzongsar Khyentse
Rinpoche and the Khyentse Foundation without whose vision and
support the Khyentse Center would not exist and academic
activities such as the symposium on the cross-cultural transmission
of Buddhist texts could not take place. Last but not least, I thank
the Fritz Thyssen Foundation (Die Fritz Thyssen Stiftung fiir Wissen-
schaftsforderung) for their generous financial support of the same
event.

Dorji Wangchuk

9.9.2016, Hamburg






On the Permeable Boundary between Exegesis
and Scripture in Late Tantric Buddhist
Literature

Péter-Daniel Szanto! (Oxford)

In his Indian Esoteric Buddhism, in a chapter entitled “Siddhas,
literature, and language”, which contains much food for thought,
Ronald Davidson wrote (2002: 252):

The subculture of tantric composition (especially the yogini
tantras [sic!]) exhibited clearly different values from those of
the commentarial subculture: one is creative and outrageous
while the other represents rapprochement with institutional
norms.

Although there is quite a lot in the said chapter that would
disprove, or at least partially invalidate this statement, the sentence
encapsulates a neat dichotomy that has proven rather influential in
scholarly thinking about Tantric Buddhism, especially when it
comes to trying to identify the social groups behind the two types
of composition, scripture and exegesis. According to this thinking,
exegesis was, at least for the most part, the duty of the monastic
community, or at least some kind of group that would try to ‘tame’
the fantras and make them more palatable for the larger Buddhist
fold. It follows therefore that the tantras themselves came from a
different environment.

'T wish to thank Prof. Dorji Wangchuk for his kind invitation to the conference
of which this is the proceedings volume; Prof. Alexis Sanderson, Prof. Harunaga
Isaacson, and Dr. Ryugen Tanemura for their help in accessing manuscripts;
and the Warden and Fellows of Merton College (Oxford) for their financial
help.



Cross-Cultural Transmission of Buddhist Texts

While there 1s probably some truth to this line of thinking,
since quite a lot of evidence could be cited and plausibly
interpreted in such a way as to support this dichotomy, in my view
there is substantial evidence to point to the fact that such a well-
defined borderline does not hold as neatly as one would like it to.
Davidson himself recognizes that some authors—he cites
Padmavajra and his famous Guhyasiddhi as a prime example—
occupy some sort of middle ground, “offer[ing] voices that side
with one, then with another”, as he says, “just to keep life
interesting” (thid.: 292). He also alludes to the case of the so-called
explanatory ftantras (vyakhya- or uttaratantras), which, although
technically scriptures, often seek to elucidate statements from the
so-called basic (mala-)tantra, sometimes radically changing the
message therein. (This is by no means their exclusive role, since
they can contain what might be termed as additional revelations.)

The present brief paper proposes to draw attention to some,
mostly unpublished, texts from the canon of the yognitantras that
might change, or better said, put some more subtle shades on the
problem of texts and passages that are in this greyish middle,
between outright scripture and outright exegesis. As I hope to
show through some examples, scriptures can sometimes become
scriptures as if by accident, or they can be created from exegesis,
partially or entirely. By examining the texts and passages in
question, I shall briefly discuss—if at all discernible—the (mostly
not too subtle) modus operandi of the compiler (or compilers), and
offer some reflections concerning their presumable reason for
acting in the way they did. The overall aim 1s to present evidence
that would allow a more nuanced understanding of scriptural
production in the later phase of Tantric Buddhism.

1. The Misclassification of the So-called *Mantramsa

The *Mantramsa (Toh. 4292%), according to Tibetan authorities,
whose judgement decided the position of this text in the Tibetan
Canon, is one of the explanatory tantras of the Catuspitha (1'oh.
428). I have already published a small article on this problem in

21 refer to all canonical Tibetan translations according to the numbers in
Hakuju Ui, Munetada Suzuki, Yensho Kanakura, & Tokan Tada, 4 Complete
Catalogue of the Tibetan Buddhist Canons (Bkah-hgyur and Bstan-hgyur). Sendai: T6hoku
Imperial University, 1934.
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Péter-Daniel SZANTO: Boundary between Exegesis and Scripture

2008, but I now realize that my phrasing may have given room for
misunderstanding (see Wedemeyer 2013: 250, n. 54). I shall
therefore reiterate my conclusion as briefly as possible here.

The *Mantramsa 1s considered scripture only by Tibetans.
Originally it was part of an initiation manual (mandalopayika), the
author of which may or may not have been [an] Aryadeva. The
recension history of this text is somewhat complicated, and we are
very fortunate to have witnesses in Sanskrit for at least three stages
of the text. The first stage—better said, parts that allow us to infer
that such a primitive stage existed—survives as additions in a
manuscript of the Catuspithatantra itself. This stage 1s most
importantly characterized by the fact that the main deity is still not
Yogambara, but Jianadakini, as taught by the fan#ra. A next stage
survives only partially: here the main deity is already Yogambara,
and the text contains as its “fourth chapter” what we now have as
the *Mantramsa in the Tibetan Canon. The last stage contains only
what used to be the first three chapters of the above recension,
with different chapter-markers. We have it on the authority of a
small fragment dated 1153 CE, an anonymous commentary on
some verses of the “fourth chapter” of the mandalopayika, that is to
say the “*Mantramsa”, that the text was known in India as one
authored by Aryadeva.

In other words here we have a text (or part of it) that due to
its contorted transmission south of the Himalayas somehow came
to be known as a fantra for Tibetans. The reason or reasons for this
could have been manifold. Given the identity of the Indian
translator, the (in)famous Gayadhara (see Davidson 2005: 167
passim), it could be suspected that the misattribution was conscious,
since translating a scripture presumably came with greater prestige
than the translation of a sastra. However, we must remember that
the Indic author, whether it was [an] Aryadeva or not, consciously
sought to emulate the ungrammatical style of the Catuspithatantra,
therefore a mere look at the text by somebody who was familiar
with the curious language of that scripture could have plausibly
resulted in the judgement that the text is in fact an explanatory
tantra of that cycle.

2. The Yogambaramahatantra, an Anthological Scripture

To stay within the cycle of the Catuspitha, our second example is
probably a Nepalese composition—or better said, compilation—,
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which although identifying itself as a fantra, is in fact a collage of
scriptural and non-scriptural passages (overwhelmingly in verse),
and a meditation manual. Several manuscripts survive under this
title, but I have had the opportunity to consult only two: IASWRS3
MBB-1I-120 (Nepalese paper, ff. 55, common Newar script,
undated) and Buddhist Library, Nagoya,* Takaoka Ka 51-1
(Nepalese paper, ff. 43, common Newar script, dated 1908 CE).

The tantra 1s split into two patalas. The first chapter
mysteriously identifies itself as yogambaramahatantre vajrasattvasya
samvegacittapariksasitrapatalah, while the second ends with another
somewhat obscure colophon: srtyogambaramahatantrarga atmapithah
samaptah. In actual fact the first chapter is a subhasita anthology of
esoteric and exoteric Buddhist principles and serves as a kind of
theoretical basis, whereas the second forms the practical part.

This, the second, part is nothing else but the text of a well-
known sadhana manual, that of Jagadanandajivabhadra, a Nepalese
author, which is extant in several Sanskrit manuscripts (to my
knowledge the best of which, though still rather inferior, i1s Kaiser
Library no. 125 = NGMPP> C 14/3) and a Tibetan translation
(Toh. 1611).

The first part 1s an anthology of 129 scriptural and non-
scriptural verses (the number of prose passages is negligible). There
does not seem to be any clear method or organizing principle in
the way these verses follow each other. I could not identify the
provenance of each and every stanza, but I am quite confident that
a separate, more in-depth study could trace most of the remaining
Verses.

Among verses that are lifted from other scriptures, as
expected, the ones from other ‘antras are in the greatest number.
The sources are: the Hevayra, the Dakinwvajrapaijara (102-105 =
1.31-349), the Guhyasamaa, the Ralacakra (and sometimes the

3 [Christopher George & William Stablein,] Buddhist Sanskrit Manuscripts. 4
Title List of the Mucrofilm Collection of The Institute for Advanced Studies of World
Religions. New York, 1975.

+ Hidenobu Takaoka, A Microfilm Catalogue of the Buddhist Manuscripts in Nepal. Vol.
I. Nagoya: Buddhist Library, 1981.

5 http://catalogue.ngmcep.uni-hamburg.de/

6 Toh. 419, 380v—381r. With this single exception I have not given the loci for
other scriptures, since these are not immediately relevant for the discussion.
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“Adibuddha” as quoted in the Vimalaprabha), and the Abhidhanottara.
Sutric sources include the Gunakarandavyiaha, the Candrapradipa, and
the Prgjiaparamita corpus.

Verses from non-scriptural sources are again dominated by
tantric material, especially from authors of the so-called Arya
exegesis of the Guhyasam@a and the works of Advayavajra. I have
identified the following from the first group (the first number 1s the
verse no. in my draft transcript of the Yogambaramahatantra): Pafica-
krama’ (1 = 4.38, 2 = 3.10, 5 = 5.11), Svadhisthanakramaprabheda® (4
= 47), Pradipoddyotana® (59-61 = first three verses). Advayavajra’s!?
verses are even more numerous: Rudrstinughatana (47 = 4), Paficata-
thagatamudravivarana (28 = 1), Paficakara (36 = 4), Premapaiicaka (37—
38 = 3—4), Tatwwaprakasa (49-50 = 6-7), Tattvaratnavalt (47—48 = on
p. 22), Mahayanavimsika (35 = 8), Mahasukhaprakasa (54 = 17, 64 =
14), Mayanurukti (55 = 6), Yuganaddhaprakasa (118 = 2), Sekanirdesa (27
= 35, 33-34 = 33-34, 86 = 19, 87-88 = 21-22, 89-91 = quoted
as 779, 92 = quoted as 10, 93 = quoted as 11, 94-99 = quoted as
12-17). There is a minor presence of Aalacakra authors as well:
Paramarthaseva' (85 = 163), Hevajrapindarthatika'® (100 = 1.59).

7 Katsumi Mimaki & Toru Tomabechi, Paficakrama. Sanskrit and Tibetan Texts
Critically Edited with Verse Index and Facsimile Edition of the Sanskrit Manuscripts.
Bibliotheca Codicum Asiaticorum 8. Tokyo: The Centre for East Asian Cultural
Studies for Unesco, The Toyo Bunko, 1994.

8 Janardan Pandey (ed.), Bauddhalaghugranthasamgraha [A Collection of Minor Buddhist
Texts]. Rare Buddhist Texts Series 14. Sarnath: Central Institute of Higher
Tibetan Studies, 1997, pp. 169-177.

9 Chintaharan Chakravarti, Guhyasamaatanirapradipodyotanatikasatkotivyakhya.
Tibetan Sanskrit Works Series No. 25. Patna: Kashi Prasad Jayaswal Research
Institute, 1984.

10 For all following works see Haraprasad Shastri, Advayavajrasamgraha. Baroda:
Oriental Institute, 1927.

I Francesco Sferra, “Fragments of Pundarika’s Paramarthaseva”. In: Konrad
Klaus & Jens-Uwe Hartmann (eds.), Indica et Tibetica. Festschrifi fiir Michael Hahn.
Wiener Studien zur Tibetologie und Buddhismuskunde, Heft 66. Vienna:
Arbeitskreis fiir Tibetische und Buddhistische Studies Universitait Wien, 2007,
pp- 459-476.

12 Francesco Sferra, “The Laud of the Chosen Deity, the First Chapter of the
Hevajratantrapindarthatika by Vajragarbha”. In: Shingo Einoo (ed.), Genesis and
Development of Tantrism. Institute of Oriental Culture Special Series, 23. Tokyo:
Institute of Oriental Culture, 2009, pp. 435—468.
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Nagarjuna is well-represented by the following verses: Ratnavalt'3
(39 = 2.12, 40 = 4.58, 41 = 4.56, 42 = 4.55, 43 = 4.57, 65 = 1.6,
66-67 = 1.20-21), Yuktisastika'* (32 = 6), Bodhicittavivarana'> (6-7 =
61-62, 13 = 68, 36 = 57'%), Acintyastava'” (44 = 44). Miscellaneous
authors include Candrakirti, 7Trisaranasaptati '® (83ab = 35cd);
Dharmakirti, Pramanavartika '° (63 = pratyaksapariccheda  285);
Kambala, Alokamala®® (101 = 274), and Krsnacarya, Vasantatilaka®!
(110 = 1.12). All in all close to half of the first chapter of this tantra
can be traced back to works the authors of which are well-known,
indeed, one may say, “classics”.

Although the number of untraced verses remains quite large,
judging by the above list it 13 perhaps not implausible to accept as a
working hypothesis that they are not original but simply
untraceable for the time being. The Yogambaramahatantra would

13 For the first chapter see Giuseppe Tucci, “The Ratnavali of Nagarjuna”. In:
Journal of the Royal Asiatic Society of Great Britain and Ireland, No. 2, April 1934, pp.
307-325. For the second and fourth chapters see Giuseppe Tucci, “The
Ratnavali of Nagarjuna”. In: Journal of the Royal Asiatic Society of Great Britain and
Ireland, No. 2, April 1936, pp. 237-252.

14 Christian Lindtner, Naganuniana. Studies i the Whitings and Philosophy of
Nagaruna. Buddhist Traditions vol. II. Delhi: Motilal Banarsidass, 1987 [reprint
of 1982]. As Lindtner notes on p. 105, (the second half of) this verse is also
quoted in the Advayavajrasamgraha (more precisely, in the Paficakara).

15 Ibid. Vv. 61-62 and 68 were at that time not known to have been extant.

16 As Lindtner has already noted (op. cit., p. 203 and n. 57), this verse is quoted
by Advayavajra (again in the Paficakara).

17 Ibid.

18 Per K. Serensen, Candrakirti - Trisaranasaptati. The Septuagint on the Three Refuges.
Wiener Studien zur Tibetologie und Buddhismuskunde, Heft 16. Vienna:

Arbeitskreis fiir Tibetische und Buddhistische Studies Universitit Wien, 1986.
This half-verse was at that time not known to have been extant.

19 Rahula Sankrtyayana (ed.), Pramanavarttikam by Acarya Dharmakirti. Appendix to
Journal of the Bihar and Orissa Research Society, vol. XXIV, 1937.

20 Christian  Lindtner, “A  Treatise on Buddhist Idealism: Kambala’s
Alokamala”. In: Christian Lindtner (ed.), Miscellanea Buddhica. Indiske Studier V.
Copenhagen: Akademisk Forlag, 1985, pp. 109-221.

21 Samdhong Rinpoche & Vrajvallabh Dwivedi (eds.), Vasantatilaka of Caryavratt
Srikrsnacarya with Commentary: Rahasyadipika by Vanaratna. Rare Buddhist Text
Series 7. Sarnath: Central Institute of Higher Tibetan Studies, 1990.
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thus merit an in-depth study, especially since some of the verses
listed above are (again, for the time being) not known to have
survived elsewhere in Sanskrit.

In spite of the fact that there seems to be no clear reason as
to why these verses were selected and why were they arranged in
this way, the compilation was almost certainly a conscious act. The
most plausible reason, at least to my mind, for the creation of this
compilation could have been the fact that Yogambara did not
possess his own scripture.

3. Bhavabhatta’s Cakrasamvaravivrti Enshrined as
Scripture

Up to this point I have used the word “exegesis” somewhat loosely,
making it refer not only to commentaries proper, but to any kind
of treatise the author of which is known. However, there are cases
where commentaries proper are either partially incorporated into
or almost entirely recycled as scripture.

An example for the first case is one *Bhago’s commentary
on the Vagramrtatantra (Toh. 1651).221 have dealt with this case
elsewhere (Szantd, 2013) and the details ought not be repeated
here. In short, sub-chapter 7.4 of the Samputodbhava, a very
influential yoginitantra from the late tenth century, contains prose
passages that are almost an exact match with the Tibetan
translation of *Bhago’s commentary. The parallel is interrupted
merely by a few vocatives (e.g. bhagavan) and speaker-markers (e.g.
bhagavan aha), presenting the commentators’ standard question-
answer format as if it were a dialogue between a petitioner and a
deity addressed as “Lord” revealing a tantra. The text lifted over
from the commentary ends abruptly. We shall see a similar case
just below.

An even bolder repackaging of exegesis proper was pointed
out to me by Prof. Alexis Sanderson. IASWR MBB-1-70-73, a late
Nepalese manuscript, has the following description of its contents
in the colophon (139v4-3): aryacakrasamvaravivritau mahatantrarae
hamkaranirgata-odiyanasapadalaksad — uddhrtah. The colophon thus
betrays that the compiler was aware of the original title,

22 Since the last draft of this paper, Prof. Francesco Sferra has located a Sanskrit
manuscript of this commentary in China and he has kindly communicated to
me the name of the author in the colophon: Sribhanu.
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Cakrasamvaraviorti, and that he made it into a scripture by prefixing
it with arya-, and styling it as a “great king of /antras”. The opening
of the text i1s almost word-for-word the opening section of the
Samputodbhava. The editor was, however, careful, and wherever the
title of that lantra appeared, he changed it to Cakrasamvaraviorti. E.g.
the Samputodbhava has this petition (ed. Skorupski?3, p. 216):

Srotum icchami jiianendra sarvatantramdanam rahasyam samputod-
bhavalaksanam |

But our text has (1v7—2rl):

Srotum icchami jianendra sarvatantranidanam rahasyam cakra-
samuvaravivrttau laksanam |

After some further initial verses from the Samputodbhava, on f. 3v4
we start having the text of Bhavabhatta’s Cakrasamvaraviort;**
proper, picking up in mid-sentence: p. 3, 1. 6 in the Sarnath
edition. It is to be noted that two of the codices (Kha and Ga) used
by the Sarnath editors also become available from exactly this
point. It is perhaps not unreasonable to assume that the compiler
had access only to the/an ancestor of these manuscripts that lacked
the beginning. Could it have been the case that he piously thought
he was merely restoring the beginning of a fragmentary scripture?

4. Sastric Passages in the Samputatilaka

It could be argued that “recycling” exegetical passages into
scripture was a late Nepalese phenomenon, since both the
Yogambaramahatantra and the Cakrasamvaraviorti as a tantra are extant
in late Nepalese manuscripts. However, the case of *Bhago’s
commentary in the Samputodbhava seems to invalidate such a
proposition, since the Samputodbhava 1s very likely not a Nepalese,
but an East-Indian composition. In other words, the procedure of
recycling commentaries as scripture was already in vogue in tenth-
century East India.

23 Tadeusz Skorupski, “The Samputa-Tantra, Sanskrit and Tibetan Versions of
Chapter One”. In: The Buddhist Forum: Volume IV. London: School of Oriental
and African Studies, 1996, pp. 191-244.

24 Janardan Shastri Pandey (ed.), Sriherukabhidhanam Cakrasamvaratantram with the
Vivrte: Commentary of Bhavabhatta. Vols. 1-1I. Rare Buddhist Texts Series 26.
Sarnath: Central Institute of Higher Tibetan Studies, 2002.
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The Samputatilaka® is sometimes transmitted as the eleventh
chapter of the Samputodbhava, but the two old manuscripts that do
so are Nepalese, therefore it could be suspected that it was
compiled in Nepal. However, the Samputatilaka shares many
passages with an anonymous commentary on the Samputodbhava
called the Prakaranarthanirnaya (Kaiser Library no. 228 = NGMPP
C 26/1), and the only known manuscript in which this text is
transmitted is undoubtedly from East India, more precisely from
the scriptorium of the famous Vikramasila monastery. The
direction of borrowing is not entirely clear for the time being: as a
working hypothesis I will assume that the Prakaranarthaniraya is
lifting over without attribution large chunks of the Samputatilaka,
but the opposite could also be the case, especially in light of the
evidence presented below, namely that the Samputatilaka contains
fairly long passages from $astric texts.

Either way, the matter I wish to focus on here is something
of a different nature. Up to this point we have seen that recycled
material is overwhelmingly, though not exclusively, tantric. The
Cakrasamvaraviorty 13 a prominent example of Vajrayana exegesis,
and even the first chapter of the Yogambaramahatantra 1s dominated
by tantric authors such as Advayavajra. Verses by non-tantric
authors (or works that do not, at least primarily, discuss tantric
matters) are almost incidental. Furthermore, it can be suspected
that some of these non-tantric verses were not lifted over from the
original work, but from quotations in tantric exegesis. For
example, although Yogambaramahatantra v. 26 ultimately 1s from the
Candrapradipasatra, the same verse 1s quoted by e.g. Advayavajra in
his Paiicatathagatamudravivarana. Similarly, v. 101 = Alokamala 274 is
also quoted in the same work, and v. 63, traced back above to the

25 Although there are some more manuscripts of the text, I shall here use only
the two oldest, palm-leaf witnesses with the following sigla: W = Wellcome
Institute Library e 2, ff. 186, palm-leaf, old Newar, undated, perhaps 11th
century (miscatalogued as a Saiva tantra in Dominik Wujastyk, A4 Handlist of the
Sanskrit and Prakrit Manuscripts in the Library of the Wellcome Institute for the History of
Medicine. Vol. 1. London: The Wellcome Institute for the History of Medicine,
1985.); R = Royal Asiatic Society, London, Hodgson Ms. no. 37, ff. 127, palm-
leaf, old Newar, undated, but very likely from the middle of the 11th century (E.
B. Cowell & J. Eggeling, “Catalogue of Buddhist Sanskrit Manuscripts in the
Possession of the Royal Asiatic Society (Hodgson Collection)”. In: Journal of the
Royal Asiatic Society of Great Britain and Ireland, new series 8,1, 1876, pp. 1-52).
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epistemologist Dharmakirti, i1s quoted e.g. in Ratnaraksita’s Padm-
n7,%% a commentary on the Samvarodaya.

The Samputatilaka also borrows passages from tantric works.
For example, the very last portion of the text (given here in the
appendix as 2a and 2b) corresponds to a section of the
Tattvasiddla®’, a famous apology of antinomian practice by [a]
Santaraksita. Editorial intervention is kept to a minimum. In 2a,
just before the quoted verse, the Samputatilaka introduces two
vocatives (bhagavan kulaputrah) that defy interpretation, but do lend a
“scriptural” flavour to the text. Similarly, in 2b instead of evam te
ragadaya asayavisesabhavino visistaphalavahaka bhavantiti we have evam te
kulaputra ragadaya asayavisesabhavino visistaphalavahaka bhavantiti. A
more serious, rather ad hoc intervention comes at the very end. In
the original, Santaraksita presents his reasoning in a standard
formulation (introduced by the word prayogah), identifying his Aetu
as the svabhavahetuh at the end. The Samputatilaka, however, changes
this to svabhavasuddhah, which sounds rather mystical, but does not
make good sense in the context. If one were to edit the
Samputatilaka without knowledge of its sources, one would often,
such as here, be hard-pressed to find any plausible meaning.

But it is not only tantric works that are recycled in such a
way. The passage immediately before the one discussed above, has
a somewhat surprising provenance: the Madhyantavibhaga and its
Bhasya.?® I have presented this passage with its corresponding loci
in appendix la and Ib, not only to demonstrate how it is turned
into scripture, but also because of the relative rarity of sources for
this very important text.

The Sastric text 13 “scripturalized” in an unsubtle way. As in
the case of the Samputodbhava and *Bhago’s Vajramrta commentary,
the compiler took advantage of standard exegetical style and by
inserting speaker-markers turned the text into a dialogue between
a petitioner and a revealer. Thus, introducing v. 4.4, Vasubandhu

26 Ms. Buddhist Library, Nagoya, Takaoka CA 17, f. 22r. T'oh. 1420, 42v.

27 For this text see the forthcoming edition of Toru Tomabechi (the section
number in the appendix also refers to this edition). I have access to a
preliminary draft for which I owe many thanks to the author.

28 Gadjin M. Nagao, Madhyantavibhaga-bhasya. A Buddhist Philosophical Trealise
Edited for the Fist Time from a Sanskrit Manuscript. Tokyo: Suzuki Research
Foundation, 1964.
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writes: katame pafica dosa ity aha and then gives the text of the karika;
in the Samputatilaka we have katame (/ katame te) pafica dosah | bhagavan
aha followed by the karka introduced by a somewhat mysterious
and superfluous tatra. Similarly, introducing pada a of verse 1.18,
the Bhasya has: kimartham ca prapadyate [scil. the bodhisattval,
followed by the text of the karika: subhadvayasya praptyartham. Again,
the commentator’s avataramka is turned into a question of a
petitioner: kimartham (/ kimartham ca) pratipadyate (/ prapadyate) | bhaga-
van aha | Subhadvayasya praptyartham. The insertions are no doubt
intentional: they show that the compiler knew very well that he
was modifying the status of the text.

What is more difficult to ascertain is why these particular
passages were selected and why they were arranged in this order.
At least to my mind, they do not add anything to our
understanding of any part of the Samputodbhava. Moreover, the
running theme of one passage is strongly disrupted by the
following unit. This 1s most evident in the (non-existent) transition
between 1b and 2a: 1b ends in mid-sentence with ftatra Siunyatayah
pindarthah. The Bhasya continues with the rest of the sentence: la-
ksanato vyavasthanatas ca veditayyah; however, the Samputatilaka jumps
to incorporating a passage from the 7attvasiddhi that deals with
something completely different.

If I am right in thinking that there is no logic in the sequence
in which these passages follow each other, we must face the
somewhat disturbing hypothesis that the compiler was simply
copy-pasting almost randomly. In the present case we are fortunate
to have the source-texts available, and we can show that e.g. the
half-sentence mentioned just above is indeed the original reading,
in spite of the fact that it is a meaningless one. Were we to edit the
text without knowledge of the Madhyantavibhaga/bhasya and the
Tattvasiddhi, cruces of desperation would have to be used profusely.
But if a scriptural statement does not have good meaning, what
then 1s its role?

Conclusion

I hope to have managed to identify several further grey areas
between scripture/fantra and exegesis/sastra in the literature of late
tantric Buddhism. It would seem that sometimes texts that did not
claim to be scripture became just that by accident. It would also
seem that commentaries and treatises, sometimes of well-known
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authors were often consciously recycled, in whole or in part, as
scripture. I find it difficult to believe that nobody in Buddhist
communities took notice of this fact, but, unfortunately, as to this
date I have been unable to find any traces suggesting that the
problem was ever raised or debated. Furthermore, it can be shown
that such compositions were mostly done in a very unsubtle and
careless manner, the result often being nothing more than a
strange collage of non-sequiturs and half-sentences that defies
traditional philological criticism.
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Appendix

The text given here, the concluding part of the Samputatilaka
discussed 1n section 4, is a diplomatic transcript of ms. W with the
variants or R given in brackets. <kimcit> denotes an
addition/correction; <kimcit= denotes deletion; as in kim + t, +
with spaces on both sides denotes loss of an entire aksara, in kim+it
it refers to partial loss of an aksara; om. abbreviates ‘omission’,
including that of dandas; 1 occasionally use asterisks *to denote
larger units to which a critical note is added*. Although the four
passages here given as la, 1b, 2a, and 2b run as continuous text in
the Samputatilaka, for the sake of convenience I have split it up
according to the textual units they copy. Some standardization has
been applied, such as removal of gemination after -r-.

[1a]
Samputatilaka [W 181v2—-183v4, R 124v2-126r1] = Madhyantavibha-
ga 4.1-6 with the Bhasya [ed. Nagao, pp. 50-52]

pratipaksasya bhavana bodhipaksa? (bodhipaks<a> R) bhavana
(bhavanan R) idanim vaktavya | tatra tavatadau (tavad adau R)

dausthulyat trsnahetutvad

adhimohatah | (avimo<ksata=hatas$ R)
catu(catuh- R)satyavataraya
mrtyupasthana(smrtyupasthana- R)bhavana

kayena hi dausthulyam prabhavyate | (om. R) tatpariksayaya
(tatpariksaya R) duhkhasatyam avatarati | tasya dausthulya
(dausthulyasya R) samskaralaksanatvat | dausthulyam hi samsa-
rath + + + (samskaraduhkhata taya R) sarvam (sardham R) sasra-
vam avastv adya (sasravan cadrstvarya R) duhkhata<h> pasya-
<|2ntiti (pasyamtiti R) | trsnahetur vedana (trsnahetu verdana R)
tatpariksayaya (tatpar<<i=>iksaya R) samudayasatyam avatarati |
[W182r| atmanivesavastu (atmabhinivesavastu R) citta (cittam R)
tatpariksayaya (tatpariksaya R) nirodhasatyam avatarati | atma-
cchedatayapagamat | (atm<abhinivesavastu=cchedabhayapaga-
mat R) dharmapariksayaya (dhurmapariksaya R) samklesikavyava-
danani + + + sammohat (samklesikavy<aiya>vadanikadharma-

29 Insertion mark, presumably for -sya, but insertion lost due to a partial tear of
the lower margin.
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sammohat R) | margasatyam avatarati | ata adau (Sda=<a>dau
R) catu(catuh- R)satyavataraya smrtyupasthanabhavana (smrtyu-
<pa>sthanabha[R123r (sic! for 125)]vana R) vyavasthapyate | ta-
tah (atah R) samprahanabhavana | (sam-pra<ha>nabhavana R)
yasmat

parijiiane vipakse ca

pratipakse ca sarvatha (sarva<ta=tha<ga=> R)
tadavagamaya (R adds: *viryam

caturdha sampravartate

smrtyupasthanabhavana ya vipakse pratipakse ca sarvaprakarah |
parjnato vipaksapagamaya®*) pratipaksapagamaya (pratipaksava-
gamaya ca R) viryam caturdha sampravartate | utpannanam pa-
panam (papakanam R) akusalanam dharmanam prahanayeti vista-
rah | (vistara<ta=h R) prak kathita iti [ed. Nagao, p. 51]

karmatasthite | (karmanyatasthites R) tatra

sarvarthanam sambuddhaye (samrddhaye R)
pancadosaprahanasta- (-prahana<ya>sta- R)
sam|[W182v]skarasedhananaya (-samskarasevananvayah | | R)

tasma (tasmat R) tadigamaya (tadadhigamaya R) viryabhavanaya
cittasthite (cittasthiteh R) karmanyata | catvara rddhipadah (rddhi-
padah R) | sarvarthasamrddhihetutvat | (om. R) sthitir atra citta-
sthiti (citrasthitth | R) samadhir veditavyah (veditavya R) | atah
samyakprahanantaram (-prahananantaram R) rddhipadah sa
punah karmanyata | (om. R) paiicadosaprahastasta(-prahanayasta-
R)samskarabhavanatvaya veditavya (veditavyah R) | katame (kata-
me te R) panica dosah | (| | R) bhagavan aha | tatra

kausidyam avavadasya

sammoso laya uddhata eva ca (layah | uddhatah R) |
asamskaro ‘rtha ("tha R) samskarah

pafica dosa ime mata (mat<ah=<e> R) |

tatra layoddhatyam (layoddh<r=atyam R) eko dosah kriyate | an-
abhisamskaro  layoddhatyapravasanakale  (layauddhatyapra-
samanakala R) [R123v (sic! for 125)] dosah | anabhisamskara
(abhisamskara R) prasantau | esam prahanaya katham astau
prahanasamskara vyavasthapyante (vyavasthapyante | R) catvarah
| (om. R) kausidyaprahanaya cchandavyayamasraddhaprasra-
bdhayah (-prasrabdiddhayah R) | te punar yathakramam [W183r]
veditavyah |
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asrayo athasriya (thasritas R) tasya
nimitam phalam eva ca |

asraya (asrayas R) cchando (chando R) vyayamah (vyayamasya-
srito vyayamah R) | tasyasraya (-asrayas R) cchandasya (chanda-
sya R) nimittam $raddha | (om. R) sampratyaya (sampratyaye R)
saty abhilasat | (om. R) tasyasrita (tasyasritasya R) vyayamasya
phalam prasrabdhi (prasrabdhis R) sa cchandaviryasya (chanda-
viryasya R) samadhi[ed. Nagao, p. 52]viSesadhigamat | (om. R)
Sesa$ catvarah prahanasamskarah smrtisamprajanyacetanopeksas
(-opeksa$ R) caturnam (caturnam dosanam R) yathasamkhyam
pratipaksah (pratipaks<a>h R) | te punah smrtyadayo veditavya
yathakramam |

alambane asammoso (alambamne ’sammoso R)
layoddhatyanubadhyata

tadvayayabhisamskara (tadupayabhisamskarah R)
$antau prasavavahita (prasa<va=thavahita | R)

smrtir alambanasampramosah | (alamban<a>sampramosah R)
samprajanyam asampramose sati layoddhatyanubodhah |
abudhya (anubudhya R) tadupagamartha’bhisamskaras (tadapaga-
martho ’bhisamskaras R) cetina (cetana R) layauddhatyasya (la-
yoddhatyasya R) upasantau satyam prasavavahita (prasa<tha>va-
hita R) cittasya upeksa (upeksa | R) *rddhipada[W183v|nantaram
pamcendriyani $sraddhadini tesam katham vyavasthanam

aropyate | moksabha 3%ye
cchandayogadhipatyatah |
alambane ’sammosau
dhisaradhipatyatah |

adhipatyata iti vartate |* (*..* om. R due to an eyeskip) rddhipa-
dau (rddhipadaih R) karmanya(karmanya- R)cittasyavaropite
moksabhagiye kusalamula cchandadhipatah (cchandadhipatyatah
R) prayogadhipatyatah | (<prayogadhipatyatah |> R) alambana-
sampramosadhipatyatah | [R124r (sic! for 126)] avisaradhipatya-
tah | (om. R) pravicayadhipatyas$ ca (-adhipatyatasva R) yathakra-
mam | panca sraddhadinindriyani (Sraddhadinindriyani R) vedita-
vyani |

30 Space of one aksara, presumably for an illegible -g1-.
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[1b]

Samputatilaka [W 183v4—1851r5, R 126r1-127r2] = Madhyantavibhaga
1.17 (karika excluded)—22 with the Bhasya [ed. Nagao, pp. 25-27]

tatra bhoktrbhojanastnyatam ahuh (aha R) | adhyatmikany ayata-
nany arabhya bhojanasunyata bahyani | taddeha (+ ddehas R)
tayor bhoktrbhojanayo (-bhojanayor R) d adhisthana (yad adhi-
sthanam R) Sariram tasya $unyata | (om. R) api pasyan akhinyah
(akhila- R) samskaram parityajet (parityajate | R) kusalasyaksayaya
ca (ca | R) nirupadhiSese (nirupadhisese | R) adhyatmabahi-
[W184r|rddhasunyatety (-Sunya tad R) ucyate | pratisthavastu
bhajanalokas tasya vistirnatvat | sunyata (tacchunyata R) mahasu-
nyatety ucyate | tac cadhyatmikayatnadi (-ayatanadi R) yena
sunyam ($unya R) drstam (drsta R) §unyatajiianena tasya $unyata |
(om. R) $unyasunyata ($unyatasunyata R) | yatha drstam parama-
rthakarena tasya (tac- R) §unyata (-chunyata R) paramarthasunya-
ta | tadartham ca bodhisattvah prapadyate | tasya sunyata | (om.
R) kimartham (kimartham ca R) pratipadyate | (prapadyate | | R)
bhagavan aha |

Subhadvayasya praptyartham

kusalasya samskrta | samskrtasya (samskrtasamskrtasya R)
sada sattvahitaya ca (ca | R)

atyantasattvahitartham (atyamrtham sattvahitartham R)
samsaratyajanartham ca (samsaratyajanartham tu R) |

anavaragrasya samsara (samsarasya R) $unyatam apasyam (apa-
$yan R) khinnah samsaram parityajet |

kusalamsyaksayaya (kusalasyaksayaya R) ca |

nirupadhi§esanirvane pi vyatnavakirati (yan n<a>vakirati R)
notsrjati (notsrjati | R) tasya su[R124v (sic! for 126)|n[ed. Nagao,
p. 26]yata | ana<ka=vakasasunya (anavakarasunyata R)

gotrasya (<$§ro=gotrasya R) vi[W184v]ddhyartham (visuddhya-
rtham | R)

gotram hi prakrtih (prakrti R) svabhavikatval
laksanavyafijanaptaye

mahapurusalaksananam sanuvyafijjananam praptaye
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suddhaye buddhadharmanam
bodhisattva (bodhisattva R) prapadyate (prapadyante | R)

balavaisaradyadinam eva (evam R) tavac caturdasanam $unyata-
nam vyavasthanam veditavyam | (om. R) ka punar atra $unyata

pudgalasyartha dharmanam

abhavah | (om. R) sunyata ($unyata | R) tarhi
tadabhavasya sadbhava (sadbhavas R)

tasmin sa $unyata para

pudgaladharmatabhavas (pudgaladha+ma + bhava$ R) ca $unyata
| (om. R) tadabhavasya (tadbhavasya ca R) sadbhavah
(sam=<d=bhavah R) | tasmin yathoktadau (yathoktabhoktradau R)
Sunyateti $unyatalaksanaksapanartham (-khyapanartham R) wvi-
dham ate (dvidhamate R) $tnyata (Sinyatam R) vyavasthapayati |
abhavasunyata (-Sunyatam R) abhavasvabhavasunyatam ca (ca |
R) pudgaladharmasamaropasya | (pudgala + rmasamaropasya R)
tacchunyatapadavadasya (tacchunyatapavadasya R) ca parihara-
rtham yathakramam (yathakramam | R) eva (evam R) §unyatayah
pra<bhe>do (prabhedo R) vijW185r|jieyah | katham sadhanam
vijiieyah (vijieyam R) |

samklista ced bhave (bhaven R) nasau
mukta (muktah R) syuh sarvadehinah |
visuddha ced bhaven nasau (na + R)
vyayamo nisphalo (nisphallo R) bhavet |

yadi dharmana (dharmanam R) $unyata agantukaih samklesair
anutpanne [ed. Nagao, p. 27] ti (<’>pi1 R) pratipakse na samklista
bhavet | samklesabhavat | (samklesabhavad R) ayatnata eva mu-
ktah (muktas R) sarvasattva bhaveyuh (bhaveyuh | R) athotpanne
pi (athotpanna pi R) pratipakse (prati + [R127r] kse R) na (na R)
viSuddha bhavet | moksartharambho nisphalo bhavet | evam (e-
vam ca R) krtva

na klista napi vaklistam (<napi vaklista> R)
Suddhasuddha na caiva (na caiva <|= R) sa

katham na klistanam (n<a>klistana R) suddha prakrtyaiva (Spra-
tyava=prakrtyaiva R)

prabhasvaratvac cittasya |

katham naklista (na klista R) na suddha
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klesasyagantukatvat (kles<a=sya + + + tv<a>t R) |

evam $§+ + + (Sunyataya R) upadista (uddista<h> R) prabhedatah
| (prabhedah R) sadhito bhavati (bhavati | R) tatra $unyatayah
($unyataya<h> R) pindarthah |

[2a]

Samputatilaka [W 185r5—185v3, R 127r2-127r4] = Tattvasiddhi §17
(five lines from beginning)

tad (yad R) apy uktam | (om. R) naga(raga- R)pratipakso asubhadi
($ubhadir R) dvesapratipakso maitri | [W185v] mohapratipaksah
(mo<ksa=hapratipaks<a=h R) pratityasamutpadah | tatra katham
ragato (ra + to R) vinivrttih | (vinivrttis R) tadviruddhatvad iti cet
(11§ cet R) | nanu yad (yady R) eva (evam R) ragasyatmiyakarane
pi viraga<h> (viragah R) syat | tatha coktam (coktam | R) bhaga-
van kulaputra | (kulaputrah | | R)

aho hi sarvabuddhanam ragajianam anavilam |
hatva viragam ragena (ragena R) sarvasaukhyam dadanti te (te |
R)3!

+ + + gadinam (na ca ragadinam R) prakrtisavadyamtvam (-sava-
dyatvam R) | anyatha §rotapannasya ragapratilambhah (-pratila-
mbha<h> R) syat tasya ragadyapariharena (-aparihakarena R)
pravrtteh |

[2b]
Samputatilaka [W 185v3—186v5, R 127r4—| = Tattvasiddhi §17

(resuming after a short omission)

kim tu santanavisesad gunavisesa’vahaka (kim tu samtanavisesava-
haka R) bhavanti | yatha ketakipuspam (ketikipuspam R)
gandhahastinopabhuktam kastarikadibhavena (kasturikadibhavena
R) parinamati | (parinamati | | R) itarai§ ca hastibhir upabhuktam
amedhyabhavena parinamati | te<na> (tena R) na tatra ketakipu-
spadosas (-dosah | R) tatha ragadayo pi vistarasantanavartino (vi-
Suddhasam + [R127v]navartino R) vidistam (vi<sista-nopi=$istam
R) eva phalam kurvam[W186r|ty (kurvanty R) asayavisesayogat |

31'The quotation is from the Sarvatathdgatatativasamgraha (ed. Horiuchi 1,44,55).
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yatha ksiram sarpadibhir upabhujyamanam visadibhavena parina-
mayati (parinamati R) | anyai$§ ca punah purusai bhujyamanam
(purusair upabhujyamanam R) amrtabhavam (rtabhavam R) apa-
dyate | (apadyate + R) evam te kulaputra ragadaya asayavisesa-
bhavino vidistaphalavahaka bhavantiti (bhavantiti | R) prakrtinira-
vadyatvat prayoga + (prayogah | R) + + (ye ye R) vidistasantana-
bhavinas te ti (-bhavinas te R) visistaphalavahaka (-phalavahaka R)
yatha te (yatha R) ketakyadayo visi + + + tanavartinas ca (+ §ista-
santanavartinasva R) ragadaya iti svabhavasuddhah (svabhava-
<vi=§uddha R) | |
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