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Vehicle (yana) and Wisdom (j7iana) in the Lotus Sutra
—— the Origin of the Notion of yana in Mahayana Buddhism”

Seishi KARASHIMA

Prologue
Relying on the studies of other scholars (especially Fuse 1934), the present author
assumes that the Lotus Sutra consists of the following three strata:

The first stratum: from the Updaya (II) to the “Prophecies to Adepts and Novices” (IX)
(KN 29~223). This stratum consists of the following two layers.

(A) The first layer: the Tristubh (or Tristubh-Jagati) verses in the aforementioned 8
chapters. I also assume that most of these had been composed originally in the
colloquial language of that time, namely Prakrit, and then transmitted orally, being
rendered in Sanskrit later on.

(B) The second layer: the Sloka verses and prose in the aforementioned 8 chapters,
except for the latter half of “Plant” (V).

(C) The second stratum: 11 chapters from the “Dharma Master” (X) to “Tathagata’s
Mystical Powers” (XX) (KN 224~394), as well as the “Introduction” (I) (KN 1~28)
and “Entrustment” (XXVII) (KN 484~487). Probably the latter half of “Plant” (V)
(KN 131.13~143.6), which has no parallels in Kumarajiva’s translation, also belongs
to this stratum.'

(D) The third stratum: all other SP chapters (XXI~XXVI) (KN 395~483) and the latter
half of the “Stipasamdarsana” (XI) — , where stories about Devadatta’s previous
life and a daughter of a dragon king are found (KN 256~266)".

Though the precise ages of the compositions of these strata and layers are unknown, they
were probably formed in the order, A, B, C and D (see above). However, it is unclear whether
the prose in B or the verses and prose in C appeared earlier. The former might have been
composed earlier, but, because it was easy to add or alter sentences in it, there is no guarantee
that this is in its original form.

There are also exceptions. A part of the Tristubh-Jagati verses, which occur here

*1 should like to thank Prof. em. Oskar von Hiniiber and Peter Skilling, who read an earlier version of this
article and made valuable suggestions. I am grateful also to Peter Lait for checking my English.

' Cf. note 4, (9).

? Kumarajiva’s translation (406 C.E.) had not contained this part originally, but after it was translated into
Chinese later in 490 C.E., it was interpolated into the former’s translation in the 6th century (cf. Krsh 1992: 332
with references). An old fragmentary Central Asian Sanskrit manuscript from Farhad-Beég Yailaki, dating back
probably to the 5th or 6th century, lacks this part as well.
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and there in C, could be as old as A. Also, the verses in the Samantamukha (XXIV) had been
transmitted originally as independent hymns in praise of Bodhisattva Avalokitasvara/
Avalokite$vara, but were integrated into the Lotus Sutra in the fourth or fifth century C.E.
Although this integration was thus late, they had been composed assumedly much earlier.

As I have demonstrated elsewhere’, the text of the Astasahasrika Prajiiaparamita
took shape in Northern India, though we can never exclude the possibility that the basis of
Prajiiaparamita thought was created in Southern India, such as in the Andhra region where
the Mahasamghika school, with which this scripture is closely related, predominated, as is
often maintained. On the other hand, from a linguistic point of view, I assume that the first
stratum of the Lotus Sutra was probably composed elsewhere other than Northern India. The
influence of Prajiiaparamita thought is not seen in this, though it is evident in the later strata.
Presumably, this sutra was transmitted to the Gandhara region where it encountered
Prajiiaparamita thought and under its influence, the second stratum (C) was added. Much
later on, when the holders of the Lotus Sutra met the beliefs in Avalokitasvara (an earlier
form of Avalokite§vara), Amitabha, Samantabhadra and in dharanis, the third stratum (D)
was further included.*

? Karashima 2013.

* The following nine discrepancies between the first stratum and the later strata of the Lotus Sutra indicate that

the former was not influenced by Prajiiaparamita thought, though the later ones were composed under its

influence.

(1) caitya vs. stiupa
The Astasahasrika Prajiiaparamitd (abbr. AsP) proclaims the worship of a caitya, containing a copy of the
Prajiiaparamita scripture, while denouncing the worship of stipas, which hold relics of the Buddha.
Similarly, in the second stratum of the Lotus Sutra, the worship of a caitya, with a copy of the Lotus
Sutra inside it, is exhorted, while stipa-worship is condemned. In contrast to this, in the first stratum of
the same text, erecting stipas and worshipping them, is described in positive terms, while the word caitya
does not occur at all! Cf. Fuse 1934: 173ff., 274ff.

(2) “writing the scripture”
Throughout AsP, copying the scripture is exhorted as a meritorious practice — the expression “writing
the scripture” occurs more than 90 times in the oldest Chinese translation (179 C.E.), whose original text
might have dated back to the first century C.E. and composed probably in Gandhari. In the first stratum
of the Lotus Sutra, however, the expression “writing” does not occur, while “writing the scripture” does
repeatedly from the second one onwards. In this connection, it should be pointed out that the word V/ikh
(“to draw; to write”) occurs 137 times throughout AsP. In the first stratum of the Lotus Sutra, however, it
is used to in the meaning “draw (the Buddha-image)” in Chapter II, vv. 86, 89 and “(an employee of a
rich man) writes (bills)” in Chapter IV, v. 15. Except for these, 45 other instances all occur in the meaning
“copy (the scripture)” in the second and third strata. Also, the word pustaka (“book”) occurs 60 times
throughout AsP. In the first stratum of the Lotus Sutra, it never occurs — the word pustakarman
(“plastering”) appears in Chapter 11, v. 85 —, while, in the second stratum, the words pusta and pustaka,
both meaning “book”, occur 20 times. It is apparent, therefore, that the first stratum was originally only
transmitted orally, while the second and third ones were written down. Cf. Fuse 1934: 144f.

(3) imaginary persons as the Buddha’s interlocutors
In AsP, Bodhisattvas Maiijusri and Maitreya appear frequently as the Buddha’s interlocutors throughout the
text. The former appears only in Mahayana texts. Though the latter is referred to in the Dighanikdya as
Metteya as well, as I have pointed out elsewhere (Karashima 2013: 178), this occurrence must be an
interpolation, made long after the formation of the Canon. In the first stratum of the Lotus Sutra, the
Buddha’s interlocutors are his disciples, in other words, historical individuals, while in the second and third
strata, imaginary persons, such as Mafijusr1 and Maitreya, appear in such roles.

(4) kulaputra and kuladuhity
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Thus, when we compare the present texts of the Lotus Sutra and the Astasahasrika
Prajiiaparamita as a whole, the former is apparently of a later composition than the latter.

In AsP, the Mahayana terms kulaputra and kuladuhitr, literally meaning “son of good family” and “daughter
of good family”, respectively, which designate lay followers of the Mahayana teachings, appears numerous
times throughout the text — kulaputra 463 times, kuladuhity 259 times. Both occur 264 times and 61 times
in the Lotus Sutra as well. The latter term never appears in the first stratum. The word kulaputra occurs only
once in a verse of “The Parable of the Burning House” in Chapter III, when the father addresses his sons —
it has, therefore, no Mahayanistic meaning —, while the reading in a Central Asian manuscript (O) differs
completely: “iha samti” (KN 86.9; cf. Karashima 1992: 73~74). The term kulaputra with the Mahayanistic
meaning appears 6 times in two prose parts in the first stratum (Chapter VII, KN 183.8, 11; Chapter IX, KN.
218.8, 10, 219.1~2 [twice]). Thus, it occurs 6 times only in 11 lines (KN 183.8~11 and 218.8~219.2) out of
195 pages of the first stratum (KN. 29~223), which makes me wonder whether this is a later interpolation or
not. Except for these 6, 258 other occurrences are found in the second and third strata.

(5) dharmabhanaka
The term dharmabhanaka (“preacher of the Dharma”) is characteristic of Mahayana Buddhism, though it
appears only three times in Pali commentaries (Sp 925; Spk I 189, 297) and a few times in the extended
version of the Mahavamsa. A dharmabhanaka, which was probably a self-proclaimed title, should not be
confused with bhanaka (“reciter-cum-holder [of the traditional agamas or suttas]”’), dharmakathika (“an
[authorised] preacher of the teachings”), dharmadesaka (do.) or dharmadhara, -dharaka (“an [authorised]
holder of the teachings™). I assume that dharmabhanakas composed and proclaimed the early Mahayana
scriptures. This word appears 37 times in AsP. In the Lotus Sutra, it occurs in one verse in the first stratum
of the Lotus Sutra, Chapter II, v. 14 (KN 32.6), though a Central Asian manuscript (O) has dharmadesaka
instead. This word dharmabhanaka occurs once in the prose of the same stratum (Chapter VII, 184.4) as
well. Except for these two instances, 58 other instances are all found in the later strata.

(6) prajnaparamita
The expressions prajiiaparamita (KN 3.2, 333.1, 457.12) and “the six paramitas” (KN 18.13, 142.7, 256.10
etc.) occur only in the later strata of the Lotus Sutra. In the older verses in Tristubh-Jagati metre, i.e. vv.
75~76 in Chapter II, the six virtues, namely dana, Sila, ksanti, virya, dhdayna and prajia, are listed.
However, such a list is found also in Nikaya-Buddhist literature, e.g. the Mahavastu (Mvu) III 226.3. In
AsP, prajiiaparamita is described as transcending the other five paramitas, providing a basis for them,
controlling, guiding and supporting them. This main idea of AsP is found in the second stratum in
the Lotus Sutra (Chapter XVI, KN 332.11f.) as well.

(7) anutpattikadharmaksanti
The notion and expressions of anutpattikesu dharmesu ksanti / anutpattikadharmaksanti (“the acceptance of
[the principle of] non-arising dharmas”), which is thought to be a characteristic of Prajiaparamita thought,
appear repeatedly in AsP (AsP[V] 139.29, 155.3, 169.13, 182.4, 202.12, 223.19, 255.20 = AsP[R] 280.17,
310.2, 339.18, 368.14, 408.8, 451.16, 517.13 = AsP[W] 575.8, 644.2, 692.8, 747.20, 799.3, 856.26, 978.9).
The oldest (179 C.E.) and the later Chinese translations of AsP have parallel expressions as well (cf. Krsh
2010: 513). In the Lotus Sutra, the expression anutpattikadharmaksanti occurs only in the second and third
strata (KN 266.1, 327.4, 403.7, 419.6, 7, 437.1) and a similar expression anutpattiki~ dharmaksanti~ (v.1.
anutpattikadharmaksanti) occurs in the latter half of Chapter V “Plant” (KN 136.10), which belongs to the
second stratum.

(8) dharant
The notion and expression of dharani appeared probably at first in Mahayana Buddhist scriptures (cf. Mpp$
IV 1854~1864; Braarvig 1985). In AsP, the word occurs twice in the story of Sadaprarudita (AsP[V]244.10,
252.6 = AsP[R] 494.9, 510.22 = AsP[W] 943.29, 959.8), which lacks parallels in the older three Chinese
translations in both cases, while Kumarajiva’s one (408 C.E.) has its transliteration (T. 8, no. 227, 582al2.
FEXEJE); cf. Krsh 2011: 481, n. 380; 501, n. 589. In the Lotus Sutra, this word occurs 31 times, all of which
are only from the second and third strata (e.g. KN 2.11, 263.4, 270.8, 327.5, 8, 330.3, 4 etc.).

(9) punar aparam
The expressions khalu punar and punar eva, both meaning “further, moreover”, occur throughout the Lotus
Sutra, 149 times and 9 times, respectively. Their synonym punar aparam, which appears repeatedly in AsP
(166 times), occurs in the Lotus Sutra only 12 times, all of which are found in the second and third strata,
including the latter half of Chapter V “Plant” (KN 131.13) which belongs to the second stratum.
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However, it does not mean that the first stratum of the Lotus Sutra came into existence after
the Prajiiaparamitd text.

In my opinion, the twofold meaning of yana, as we shall see later, in the Lotus
Sutra quite possibly demonstrates that its language was not Sanskrit but Prakrit, which shows
its antiquity.

Based on my own and other scholars’ research, I now assume that many of the
Buddhist sutras in the Northern tradition of both so-called Hinayana and Mahayana
Buddhism, created to be preached to common people and ordinary monks, were composed
and transmitted in a colloquial language, namely Prakrit, until around the 3™ century C.E. and
later, they were translated gradually into a more refined language, namely Sanskrit, probably
from the third century onwards. This shift can be reflected very clearly in the Chinese
translations, in which most of the early ones show that their original languages were
colloquial, while the translations, made by Kumarajiva (early 5" century), demonstrate that
their original language was Buddhist Sanskrit mixed with colloquial elements. The
underlying language of the Chinese translations made by Xuan Zang in the 7" century was
apparently (Buddhist) Sanskrit, though probably containing atypical colloquial elements. The
extant (Buddhist) Sanskrit texts are, in other words, the result of constant sanskritisation,
wrong back-formations, additions and interpolations over the centuries. This transition from
Prakrit to Sanskrit has not been taken into serious account when doing research on Mahayana
Buddhist scriptures. Once we acknowledge that the earlier Mahayana texts were composed
originally in colloquial languages, transmitted orally and not written down until afterwards,
we may be able to uncover the true meanings of Buddhist expressions, which have been
obscured by the sanskritisation of such texts.

The Lotus Sutra is one such early Mahayana scripture. By analysing discrepancies
among readings in different Sanskrit manuscripts and the Sanskrit versions and Chinese
translations by Dharmaraksa (translated in 286 C.E.) and Kumarajiva (translated in 406 C.E.),
I realised that the earlier the version was, the more colloquialisms they contained (or reflected
as in the case of the Chinese translations). Also, the oldest layer (A) seems to have contained
more colloquial elements than the later layer (B) and strata (C and D). The above-stated
discrepancies probably resulted from different interpretations of colloquial forms, e.g. while a
Central Asian Sanskrit manuscript reads bho (“you!”), others have khalu (“indeed”), both of
which go back to the common Prakrit equivalent 40°. Another example is where the Sanskrit
manuscripts read bhavati (“exists, i1s”) or its colloquial form bhoti, Dharmaraksa’s translation
reads 1L (“perfect enlightenment”), {/ii& (“Buddha’s enlightenment; enlightenment”) etc.’,
indicating that the underlying text of this old Chinese translation was bhodi, a Gandhari
equivalent to the colloquial word bhoti (< bhavati), which the Chinese translator understood

*E.g. KN 189.8. khalu / O bho; KN 457.8. khalu / O bhoh / Hi(261). ho; KN 457.9. khalu / O bhoh; KN 469.9.
khalu / O bho; KN 483.5. khalu / O bhoh etc. Cf. also Karashima 2001a: 212.

SE.g. KN 45.9. bhonti / Dr 70a23. 1E%2 (“perfect enlightenment”); KN 46.3. bhavanti (O bhonti) / Dr 70b4. fJi
J& (“Buddha’s enlightenment; enlightenment”); KN 57.15. utpadu (v.I. °da) bhoti (Mss. °tr; O bhonti) / Dr
72¢27. BLEEHITE (“produces divine enlightenment”); KN 63.2. bhoti tatra (O tatra bhoti) / Dr 73¢26. K& 1
(“therefore [he] was enlightened”); KN 99.4. bhonti gocaras / Dr 79¢26. {Tfffii (“practises Buddha’s
enlightenment”) etc. Cf. Krsh 1998: 144f.
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mistakenly for bodhi (“enlightenment”).

Broadly speaking, there are two groups of Sanskrit manuscripts of the Lotus Sutra.

(I) The Gilgit manuscripts (D1, D2, D3, etc.), dating back to the 7" or 8" century,
which, though not complete, still cover eighty percent of the entire text, and the manuscripts
from Nepal and Tibet, of which the oldest ones date back to the middle of the eleventh
century. These I call, as a whole, the Gilgit-Nepalese recension (abbr. G-N rec.).

(IT) The second group consists of Central Asian manuscripts and fragments, dating
probably between the 5™ and 8" centuries, namely: (1) the so-called Kashgar manuscript
(abbr. O), though purchased there, was actually discovered in Khadaliq, dating probably
back to the 8" century; (2) a fragmentary manuscript, discovered in Farhad-Bég Yailaki, now
kept in the Oriental and India Office Collections in the British Library (abbr. F), dating
probably back to the 5™ or 6™ century; (3) fragments from various collections, such as
Petrovsky (abbr. R), Otani (abbr. Lii), British Library (abbr. Or), Turfansammulung etc. These
I call, as a whole, the Central Asian recension (abbr. CA rec.).

There are many cases, where the Gilgit-Nepalese recension reads jiana
(“wisdom”), while the Central Asian manuscripts have yana (“vehicle”). Interestingly
enough, this discrepancy is found frequently between the Sanskrit version and the Chinese
translations as well. In this paper, we shall examine such instances, try to clarify the reason
why these two completely different words interchanged and, further, consider the origin and
development of the notion of yana in the Lotus Sutra.

Also, in this paper, I shall quote from the Kern-Nanjio edition (abbr. KN), the editio
princeps, which is still the best even a hundred years after its publication, although, strictly
speaking, it is not a critical version, as it is based mainly on the collation of the six Nepalese
manuscripts, to which Kern inserted readings of the so-called “Kashgar” manuscript (O) in a
very arbitrary way.

(1) The yana / jiiana confusion among the Sanskrit recensions
(1.1) yana / jiiana in verse
KN 12.2. buddhajiiana | O buddhayana (= Dr 64c11. 7€, Kj3a2l. ffiiH)
KN 45.11. bauddhasya jiianasya (= Dr 70a26. £, Kj 8a2. il £)
/ O bodhasmi yanasmi
KN 46.2. varadasya jiiane (= Dr 70b2. i LAEEEE)
/ O varabuddhayane (= Kj 8a7. K)
KN 46.13. bauddhasya jiianasya (= Dr 70b18. .2 EEE, Kj 8a20. 5 E%)
/ O boddhasya yanasya
KN 49.2. yana (= O) (= Kj 8cl. &) / C3 jiiana; cf. Dr 71a2. E3(jiana and yana)
KN 53.2. bauddhasmi jiianasmi (= Dr 71c24. HE & E, Kj ob2. (R
/ O boddhasmi yanasmi
KN 90.12. buddhana jiianam (= Dr 78al3. F#1EE2 )
/ O buddhdana yanam (= Kj 15a7. ASHEE 23E)
KN 147.10. buddhajiianam (= Kj 21a10. 54 -2 Dr 87a12. )
/ O, Hs(298). buddhayanam

167



PDF Version: ARIRIAB XVIII (2015), 163-196

KN 152.7. jiianam (= Kj 21c9. 8 E) / O yanam Cf. Dr 87¢23. AKX (jana)
KN 198.6. sarvajiia-jiianasya (= Dr 94b13. —UJEE, Kj 27b4. ffi—LI%
/ O sarvajiia-yanasya
KN 198.7. sarvajiiajiiand (= Dr 94b14. Sl E Kj 27b5. — Y&
/ O, Ry(No. 55, p. 133) sarvajiiayanam
KN 198.10. sarvajiiajiiane (= Dr 94b19. FEHEE Kj 27b8. E)
/ O sarvajiiayanam; Ry(No. 55, p. 133) (sarvajiia)yana
(1.2) yana / jiiana in prose
— )RR
/ Or.15010/132 recto 3. (tathaga)tayanam sarvvajiiayanam (Dr 69c12. GHiHE ey
KN 43.8. buddhayana- (= O; Dr 69¢22. 1 7)
/ Or.15010/132 verso 4. buddhajiia/naj-*; Kj 7b28. -
KN 66.8. buddhajiiana- (= Dr 74b16 2, Kj 11c2.ME) / O buddhaydna-
KN 78.8. buddhajiiana- (= Lii. B2 verso 1) (= Dr 75¢26. #l1EEL, Kj 13a28. ) /
O, Hs(283). buddhayana-
KN 189.1. ekam eva buddhajiianam
/ O eka eva buddhayanam (= Dr 92c14. — 3, Kj 26a15. —1fii3l)
KN 189.2. buddhajiianam (= Dr 92c15. 5 E)
/ O buddhayanam (= Kj 26al7. ffii&)
KN 189.9. tathagatajiianam (= Dr 92¢28. AI12RE%, Kj 26a21. ffiEx)
/ O, He(3006) tathagatayanam
(1.3) yana / jiiana in the Sanskrit recensions of the Lotus Sutra

The above-quoted instances tell us the following:

(1) Except for KN 12.2, all instances of this confusion are found in the first stratum of
chapters, while there are no examples of this in the second and third strata. This is probably
due to the fact that yana and jiiana are not mentioned very much there, but another reason
could be for example, differences of language between these two strata.

(2) Except for KN 49.2, all instances of the yana / jiana confusion occur between the
Gilgit-Nepalese recension (G-N rec.) and the Central Asian one (CA rec.). Also, it is
noteworthy that all the cases are of j7iigna in the G-N rec. as opposed to yana in the CA rec.,
while there are no examples of yana in the G-N rec. as opposed to jrigna in the CA rec. —At
present, I cannot think of a reason for this.

The two Chinese translations (Dr and Kj) agree at times with the G-N rec., while at
other times with the CA rec. The readings of the two translations also differ from one another.
In the next section, we shall see the yana / jiiana confusion, focussing on the readings in the
Chinese translations.

7 Cf. BLSF IL1, p. 496.
$ Cf. BLSF IL1, p. 497.
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(2) The yana / jiiana confusion between the Chinese translations and the Sanskrit
recensions
We have seen instances of the yana / jiiana confusion in the Sanskrit recensions.
Apart from the above-quoted cases, there are no examples of this in the Sanskrit version,
while there are cases, in which the readings in question in the Sanskrit version differ from
those in the Chinese translations.
(2.1) The yana / jiiana confusion in verse
(2.1.1) yana / “wisdom”
There are two instances, where the Sanskrit version reads yana, while Kj has
“wisdom”.
KN 91.12. bauddham tu yanam / Kj 15a20. % E (“the Buddha-wisdom”); Dr 78b7. -
KN 203.6. udira-yane / Kj 28al1. K& (“great wisdom”); Dr 96a15. fUPHLEF (cf. § 4.4)
(2.1.2) jiiana / “path” (= yana) in verse
There are many cases, where the Sanskrit version reads jiiana, while the Chinese
translations have dao i, which is used as a rendering of yana elsewhere’. Therefore, the
original word of ddao i# in the following cases could have been also yana.
KN 116.12. jinasya jiianam / Dr 82¢1. 5l -+ #5H; of. Kj 18b23. HhiEE
KN 117.5. bauddhasya jiianasya (= Kj 18c1. (iFEE) / Dr 82¢7. FEiHERH
KN 145.10. bauddhasya jianasya (= Kj 20c14. & £) / Dr 86¢10. i
KN 145.11. jiianam idam anuttaram (= Kj 20c16. € b2 E) / Dr 86¢12. it I KB
KN 149.8. jianasya / Dr 87b11. i 2 B, Kj 21b4. Ki&
KN 154.7. bauddham ... jiiana / Dr 88a21. F k&, Kj 22a3. &
KN 255.8 (in Sloka metre). buddha-jiianasya (= Dr 105al1. #E) / Kj 34b10. {iE
KN 330.5. uttamabuddhajiiane / Kj 44b21. {38 cf. Dr 115¢23. I8 EE 42 (?)
KN 334.3 (in Sloka metre). buddhajianam anuttaram (= Kj 45al. ffiEx)
/Dr 116b12. #§ &
KN 334.13 (in Sloka metre). buddhajiianasya (= Dr 116b22. f##2%) / Kj 45a10. $ 3
KN 335.2 (in Sloka metre). buddhajiianasya / Dr 116b26. #3E; cf. Kj 45a14. -
(2.1.3) jiiana, yana / “vehicle”-cum-“wisdom” in verse
The Chinese renderings huishéng 23 (“vehicle-cum-wisdom™) and daohui 82
(“wisdom of the path”) in Dr are probably cases of “double translations”, in which an Indic
word was rendered twice in close proximity'.
KN 49.2. yana (= Kj 8cl. 3), C3 jiiana / Dr 71a2. E: 3 (“vehicle-cum-wisdom™)
KN 49.7. yane (= Kj 8c7. fii) / Dr 71a9. JEEL (“wisdom of the path” or “path-cum-
wisdom”)
Zhi & (“wisdom”) and dadao K& (“the great path”) in the following sentence in Kj are

9E.g. KN 46.11. yanam / Dr 70b15. fi3&; KN 81.4. O tathagatayanam / Dr 76a24. QlI5&E; KN 49.7. yana / Kj
8c7. k.

1 A well-known example of a double translation is yudnyijué #&—% (“those, who perceive causation and
oneness”), occurring throughout Zhi Qian’s translations, which indicates that either the original texts had read
pracea-buddha, an attested Gandhari form of pratyeka-buddha / pratyaya-buddha, and that he understood
pracea as having two meanings namely “one, single” (pratyeka) and “causation” (pratyaya), or that he
misunderstood it in this way, when somebody else recited Indian texts to him.
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presumably also a “double translation”:
KN 294.10. anuttaram ... jignam (= Dr 110a22. it FEZ) / Kj 39c2. R 2K
i (“infinite wisdom, [that is] the Buddha’s great path™)
(2.2) The yana / jiiana confusion in prose
(2.2.1) yana / “wisdom”
There is no instance in which the Sanskrit version reads yana in prose, while its
Chinese parallels have “wisdom”.
(2.2.2) jiana / “vehicle” “path” (= yana)
''''' FHIEEE TR (“the vehicle of the
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wisdom of penetration”)

Here, zhiitonghui 82 in Dr is a rendering of sarvajiia, while shéng e (“vehicle” = yana)
corresponds to jiiana in O. In all other instances, the Sanskrit version reads jiiana, while its
parallel in the Chinese translations is dao & (“path”):

KN 29.2. buddhajiianam (= Kj 5b25. 55 ) / Dr 68al. fflii# (“the Buddha-path”)

KN 312.1. buddhajiiane (= Dr 112c8. JE'?) / Kj 41c17. fi3& (“the Buddha-path™)

KN 323.9. bauddhasmi jiianasmi (= Dr 114c6. BiiEE") / Kj 43b15. il (“the Buddha-

path”)
(2.3) The yana / jiiana confusion between the Chinese translations and the Sanskrit
version
As we have seen above (§ 1.3), the yana / jiiana confusion among the Sanskrit
recensions occurs almost only in the first stratum of the Lotus Sutra, while the same
confusion between the Sanskrit version and the Chinese translations is seen also in the second
and third strata as well. Also, among the Sanskrit recensions, there is no instance of yana in
the G-N rec. as opposed to jiiana in the CA rec., though there are two cases in which the
Sanskrit version reads yana, while its Chinese parallel in Kj is zhthui 755 (“wisdom™) (§
2.1.1). Instances of “double translations” in which the Chinese translators rendered an Indic
word as “vehicle-cum-wisdom” are noteworthy and their backgrounds will be discussed later.
From this, a question naturally arises namely, why and how did yana and jriana

become mixed up among the Sanskrit versions and between the Sanskrit version and the
Chinese translations? Did the editors or scribes intentionally change yana to jiiana or vice
versa? If so, their intention to change these is unclear. Also, the instances of this confusion
are quite widespread in the Lotus Sutra. I assume, therefore, they were not changed
intentionally but confused due to the similarity of their pronunciation.

(3) The yana /jiiana confusion caused by phonetic development in Prakrit
(3.1) yana, jiiana > Pkt. *jana/jana

OIA. yana (= Pa; Gandhar1 yana) becomes jana in Prakrit (Pkt.), while OIA. jiiana
(> Pa. niana, Gandhari 7iana) develops into nana, nana or jana." Though Turner (CDIAL
5281 jiana-) assumes that the development jiiana > Pkt. jana took place under the influence

"'=Kj 7b7. —YJFEE (“the wisdom embracing all modes, i.e. the wisdom of a buddha”).

12 Dao 8 (“path”) of L corresponds to buddha. Dharmaraksa translated bodhi and buddha as dao 8.
13 Fédao il of &AL corresponds to bauddha. Cf. the preceding note.

14 Cf. Pischel: § 276.
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of the verb janati, 1 assume the development j7i- > Pkt. j(j) might have occurred by itself."
There are traces of OIA. jiiana > Pkt. *janal/jana, found in medieval and modern dialects,
such as: Old Marathi jana (see DOM, s.v.), Sindhi janu, Panjabi jan, Gujarati jan, Kashmiri
zan, Newali, Bengali, Hindi jan etc. (Turner, loc. cit.). To sum up, both yana and jiiana
became *jana/jana in Prakrit."

(3.2) The reason for the yana / jiiana confusion in the Lotus Sutra

At § 1.1, I have listed all the occurrences of this confusion in the verse section.
These verses are presumed to belong to the oldest layer of the Lotus Sutra, and were,
therefore, probably transmitted in Prakrit or in Sanskrit-cum-Prakrit. Except for KN 147.10
which is in Sloka metre, all other instances are verses in 77 ristubh-Jagati metre (% —~ —— >~
—~—=orv—v——vv—v—v)in which the third, sixth, seventh and ninth syllables are
required to be short. Except for KN 49.2, in all other instances, the word j7iana in question
appears immediately after the third or ninth syllable, which means that as j7i- does not make
metrical position, it must have been read as a single consonant, namely either 7iana/nana or
*jana/jana. If we suppose that fiana or nana stood in those verses, it is difficult to explain
why it was confused with yana. However, if we surmise that *jana (or jana) stood there, it is
easy to explain the yana / jiiana confusion, because *jana (or jana) is also a Prakrit form of
OIA. yana. We may assume, then, in the earliest stage of the transmission of the Lotus Sutra,
the Prakrit form *jana or jana (< OlA. jiiana, yana), which could mean both “vehicle” and
“wisdom”, had stood in these places and that later, somebody back-formed it to jiiana
(“wisdom”), while other redactors sanskritised it to yana (“vehicle™).

The same applies to the yana / jiiana confusion, which is found in the verses of the
Sanskrit version and those in the Chinese translations, as we have seen above (§ 2.1). This
confusion between the Sanskrit and Chinese versions also occurred in the prose section as
well as in the chapters of the second stratum, as we have seen above (§§ 1.2, 2.2, 2.1.2,
2.1.3), which may indicate that the common Prakrit form *jana (or jana) of yana and jiiana
was used until much later.

As in Gandhari, yana became yana, while jiana became riana, the yana / jiana
confusion could not have taken place in this Northwestern Indian dialect. Therefore, the old
stratum of the Lotus Sutra, where this confusion is found, may not have originated in that
region.

We have noted (§ 2.1.3) a few instances in which the Chinese translators rendered
one word with a double meaning, such as “vehicle” and “wisdom”. Also, these examples

5 Cf. gjiia > Pkt. ajja, prajia > Pkt. pajja abhijiia > ahijja; vijiia > vijja ; sarvajiia > savvajja; sujiana >
sujjana (cf. Pischel § 276); janin > jani; samjiia > samja. Cf. also Siddhahemacandram Adhyana V111, 11 83.
Il jiio fiah Il 83 Il jiiah sambandhino fiasya lug va bhavati | janam | nanam | savvajjo | savvannii | appajjo /
appannii | daivajjo | daivannii | imgiajjo | imgianni | manojjam | manonnam [ ahijjo | ahinnii | pajja | panna /
ajja | ana | samja | sanna Il kvacin na bhavati | vinnanam | (Pischel 1877: 53); BHSD, a-janaka, janaka; KN
115.5. rajana so naigama- / O sa rajinam jjatina (< jiatin~) naigama-. In the Jain text Mahanistha, whose
language is essentially Jaina Maharastr1 though blended with Ardhamagadhi, we find a part, where nana and
jana, both Pkt forms of Skt. jiigna, occur repeatedly side by side (Deleu / Schubring 1963: 51; translation
1201)).

16 In the Jaina text Siiyagada, § 1.1.1.18, there is a word janaya, which is said to mean “Buddhists” (cf. MW, s.v.
2janaka “pl. the Buddhists”). Some relate this form to yana, while others to jiianaka. Cf. Bollée 1977: 75.
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indicate that in the underlying Indian texts, *jana (or jana) had stood there, which could have
meant both “vehicle” (Skt. yana) and “wisdom” (Skt. jiiana). There are also quite a few
instances in the Chinese translations, which indicate the translators’ confusion over these
words and thus, show traces of the form *jana (or jana) as originating from both OIA. yana
and jiana. We shall see such examples in the next chapter.

(4) Traces of Pkt. *jana (“wisdom”) in the Chinese translations
(4.1) jiana | -jana
Dharmaraksa often confused the genitive plural forms -jana, -janam, -janam of -ja
with jiiana.
KN 23.4 (v). prajana uttamas (Kj 4622 AHEE) / Dr 66b28. £ EfE [+ (“wisdom is
unsurpassed’)
KN 23.5 (v). prajana nayako; O prajana uttamo (Kj 4b23.1H2%) / Dr 66¢1. B2 Mkl
(“divine intelligence is infinite”)
KN 28.12 (v). atmajanam (Kj -[5b23)) / Dr 67¢28. £$k.Z M (“notion of the self”)
KN 116.10 (v). jinatmajananm (Kj 18b20. f%F#) / Dr 82b27. ix/BF G (“the meaning of
wisdom of the Jina”)
KN 117.9 (v). jinatmajanam (Kj 18c6. A1) / Dr 82c13. msimE &2
(“wisdom of the scripture which the Jina preaches”)
KN 193.1 (v). Mss. sarva-prajanam uttama'’ (Kj 26¢4. B & 5 MHE) / Dr 93b24. &5 1

= (“All attain the foremost wisdom”)

He most probably misunderstood -jana, -janam, -janam as Prakrit forms of jiana and so

rendered them as zhihui R E{(“wisdom”), shengda HHiE (“divine penetration, divine

intelligence”), xigng 8 (“notion”), hui Z{(“wisdom”). Such examples indicate that he knew
the Prakrit development *jana (or jana) < jiiana'.
(4.2) jiiana / jana
There is one instance in which Dharmaraksa rendered jriiana as “people” (= Skt.
jana):
KN 23.6 (v). O, D1, N2. koti-sahasra jiiane” (Kj 4b24. fi& ... ffi2%%) / Dr 66¢3. fEH T
A (“hundreds of billions of people”)

Jiiane stands immediately after the ninth syllable in the verse in Tristubh metre and therefore,

jni does not make metrical position and must have been read as a single consonant. In the
underlying text of Dr, therefore, *jane instead of jiiane might have stood here, and
Dharmaraksa could have misunderstood its stemming from Skt. jana (“people”).
(4.3) jiiana > *jana / jhana < dhyana
There are some instances in which jiiana and dhyana were confused in the Sanskrit
manuscripts and Dr:
KN 206.1 (v). dhyana- (= O, Ry{No.64], D[Toda 1988]; Kj 28b18. jit}) / Nepalese Mss.

7KN reads sarvajinanam uttama (# Mss.).

'8 All the above-quoted instances are from the verses in Tristubh-Jagati, and -jana, -janam and -janam stand
immediately after the seventh or ninth syllable, which is required to be short. Dharmaraksa, therefore, might
have understood that jiana~ had become -jana etc. for metrical reasons.

1 The other manuscripts read uttami buddhajiiane instead.
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jnana- (= Tib. mngon shes [v.l. par])

KN 82.2 (prose). dhyana- (Kj 13¢9. 5 ) / Dr 76b6. 2 (“wisdom™)

KN 194.2 (v). jiianam (Kj 26¢14. £) / Dr 93¢10. i#%E (“dhyana-meditation”)

KN 287.2 (v). jiianam (Kj 38b24. £5ff}f) / Dr 109a27. %€ (“meditation”)
OIA. dhyana became Pa. jhana, Pkt. jhana, Ga. jana, jana (cf. Khotanese jana). The above-
quoted instances of the confusion between jiiana (“wisdom™) and dhyana (“meditation”)
indicate that they were pronounced *jana and jhdana, respectively, resembling each other, in
the early stages of the transmission of the Lotus Sutra.
(4.4) yana | jana | jiiana | dhyana

The following examples also indicate that, in the early stages of the transmission,
the Prakrit form *ja@na had stood, which was later sanskritised to yana and jiiana:

KN 53.2 (v). jiianasmi (= Kj 9b2. BH#ERE) / O yanasmi / Dr 71c24. MER =
(“dhyana-meditation [and] wisdom” = dhyana + jiiana)
KN 152.7 (v). jiianam (= Kj 21¢9. BE) / O yanam / Dr 87¢23. NK (“people” = jana)
In these cases, jiiana stands immediately after the third and ninth syllables (¥ — v ——v v -+~ —
=) respectively, in the verses in Tristubh-Jagati metre. As ji- does not make metrical position
there, the original form must have been pronounced as *jana (or jama), from which the
redactor of the Central Asian version sanskritised it to y@na, while Dharmaraksa, interpreting
*jana (or jana) in the first case as coming from both jiigna and dhyana, rendered it with two
meanings chanding zhihui THE R E “dhyana-meditation [and] wisdom”. In the second case,
he seems to have confused *jana with jana (“people”)™.
KN 203.6 (v). uddra-yane / Dr 96al5. (b H{FER (“subtle tranquillity”) / Kj 28al1. K&
(“great wisdom™)
In this instance, -yane stands immediately after the third syllable in a verse in Tristubh-Jagati
metre, namely at the position where a single consonant is required. Therefore, one may
assume that, in the earlier stages of the transmission, the Prakrit form *jana (or jana) had
stood here, which the Sanskrit redactor sanskritised to yana, while Dharmaraksa and
Kumarajiva understood it as coming from dhyana (“meditation”) and jiana (“wisdom”),
respectively.

If jiiana or its colloquial form 7iana (or nana) had stood here, it is impossible to
explain the above-quoted confusions. However, if we assume that the colloquial form *jana
(or jana), which meant both “wisdom” and “vehicle”, had stood here, then these confusions
can be resolved simply.

(4.5) *jana (< jiiana and yana) in the earliest stage of the transmission of the Lotus Sutra

To sum up, in the earliest stage of the transmission of the Lotus Sutra, to which the
Gilgit-Nepalese Sanskrit recension, the Central Asian one as well as the Chinese translations

2 A similar misunderstanding by Dharmaraksa is found in his translation of the Dasabhimikastitra. Where the
Sanskrit version reads pratyekabuddha-yana (Dasa-bh[K] 116.3), Siladharma’s translation (T. 10, no. 287,
556b4; in the Tang Dynasty) has diijué sheéng %2 J¢ (“the vehicle of self-enlightened ones”) and Kumarajiva’s
translation (T. 10, no. 286, 517¢9; 408 C.E.) reads bizhifézhihui KX E (“pratyekabuddha’s wisdom”),
which was adopted by Buddhabhadra (T. 9, no. 278, 561b15; 418~420 C.E.), while Dharmaraksa’s translation
(T. 10, no. 285, 479a29) has yudnjuézhizhong ¥%2 2% (“a multitude of those who are enlightened through
causation”), of which zhong # indicates that he understood -yana as jana (“people”).
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go back, the Prakrit form *jana (or jana) must have stood in place of jiiana and yana, which
must have caused the later confusion of jiiana (“wisdom”) and yana (“vehicle”).

(5) An instance of wordplay based on the Prakrit form *jana (< jiana and yana) —
Chapter III “Parable” of the Lotus Sutra
We have seen above that jiiana and yana were pronounced as *jana in the earliest
stage of the transmission of the Lotus Sutra. There are also traces of wordplay of this double-
meaning Prakrit form *jana in the well-known “Parable of the Burning House” in Chapter 111
“Parable” (Aupamya-parivarta) of the Lotus Sutra.
(5.1) “The Parable of the Burning House” in verse
I summarise here the parable described in these verses (KN 87.7f., vv. 71~84):
21“As expedient means for saving his children from the burning house, the father
says to them: ‘Listen my sons, I have carts (yanaka)* of different sorts, yoked with
deer, goats, and excellent oxen, lofty, great, and completely furnished’ (v. 71)*. On
hearing of such carts (yana), his children immediately rush out of the house, pushing
each other out of the way (v. 73). The children ask their father for those vehicles of
three kinds as he had promised (vv. 77, 78). As he possesses® a mighty treasury of
gold, silver, precious stones, pearls, and numerous servants, he prepares vehicles
(vana) of one and the same kind®* (v. 79). The carts (ratha) are made of precious
substances, yoked with oxen*, most excellent, with benches and a row of tinkling
bells, decorated with umbrellas and banners, and adorned with a network of gems
and pearls, embellished with gold, covered all around with excellent cloth and fine

2' T have modified H. Kern’s translation of the Saddharmapundarikasitra (SP[tr.K] 86ff.)

2 Kumarajiva translated this word as ZIuZE WEIFH (Kj 14b20; “precious toys, wonderful carriages
adorned with beautiful jewels”), which indicates that he understood that the “carts” which the father has
promised are not real ones but just toys. In fact, in the corresponding prose part of the Sanskrit text, he has
promised his children various toys (kridanaka) such as ox-carts, goat-carts and deer-carts (KN 74.3f.). His
children, on hearing of these (KN 74.8), rush out of the house and ask him for the toys (kridanaka), namely the
promised ox-carts, goat-carts and deer-carts (KN 75.3f.). Probably what the father has promised, are toys, but
being overjoyed with the rescue of his children, he gives them real ox-carts — this disparity between toys and
real ox-carts makes this story all the more interesting.

B KN v. 7led. mrgair ajair gonavarais ca yuktd ucca mahanta samalamkyta ca. Cf. O ajaratha mrgarathas ca
yukta ucca mahata atha gunayukta; He301) // tha mrgarathaka /7 ; Li A-5. verso 4. /// (ha)/nta] ‘tha
gonayukta. Kj 14b21. FEHFEH K2 Hi (“carts yoked with sheep, deer and big oxen”) is rather nearer to the
Central Asian recension. Dr 77b14. FEHEIBR ... a3 Kif% (“My children are carefree and absent-minded, ...
I shall rescue them [over?] the big wall”) is completely different from other versions.

# KN 88.11. bhaveta, while O reads viditva (“Having realised [his being wealthy, he prepared vehicles of one
and the same kind.]”).

» The reading KN 88.12. upasthayaka nekavidhanayand is not supported by the manuscripts. Here, I quote
readings in some older manuscripts: K upasthape ekavidham sahayan; Bj upasthape-n-aikavidhan sa yanan;
D1 upasthahe-d-aikavidhan sa yanan; D2 upasthape ekavidhan sa yanan; O upasthapesy ekavidha sa yanam;
R,(No.47). /// sa yanam. For the hiatus-bridgers -n- (Bj) and -d- (D1), cf. BHSG §§ 4.64~65, RgsGr § 4.158,
von Hiniiber 2001: § 273. Cf. Tib. bshon pa de yang rnam pa sna cig (v.I. gcig) byin. For the meaning of
upasthape, cf. BHSD, s.v. upasthapayati; CPD, s.v. upatthapeti.

KN 89.1. ratnamaya (v.I. °an) gonaratha visistah (v.I. °an); O, R,(No0.47). ratnamaya (R, °as) so ratha
karayitva (“Having had a cart [or “carts”] of precious stones made, he ...”) = Kj 14c8. DAREY) 1EaE KH
(“Using many precious substances, he had large carts made”)
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white muslin. The jewelled carts (ratha) are yoked with white oxen, well fed, strong,
of great size, very fine, and are attended by numerous persons. (vv. 80-83). When he
gives those exalted (visista) carts (ratha)® to all his sons, they become excited, and
go and play with them everywhere (v. 84).”
The parable ends here, after which the Buddha’s deeds, which are likened to those
of this father, are described (KN 89.11f. vv. 85~95):
“In the same manner, I am the protector and father of all beings, and all creatures
who, are captivated by the pleasures of the triple world, are my sons. This triple
world is as dreadful as that house. This triple world is my domain, and those who are
suffering in it from burning heat are my sons (vv. 85~87). As expedient means for
saving (people) from numerous evils of the triple world, I tell them® of the three
vehicles (yana) (v. 89). Here are my sons who are endowed with the three kinds of
knowledge and six transcendent powers (i.e. Sravakas), pratyekabuddhas, and
bodhisattvas, who do not retrogress (avaivartika) (v. 90). I am now showing the
single Buddha-vehicle (eka~ buddhayana) to them, who are equally my sons, by
means of this excellent parable. Receive it! You shall all become jinas (v. 91). That
(tad) is the wisdom (G-N rec. jiana = Dr; O yana = Kj)* of the buddhas, being the
most excellent (varistha), attractive, exalted (visista) in the world, sublime and to be
revered (v. 92). (There are) powers, meditations, emancipation and many hundreds
of kotis of self-concentration, namely the exalted (varistha) vehicle (ratha) with
which the sons of the Buddha constantly enjoy. In playing with it they pass days and
nights, fortnights, months, seasons, years, intermediate kalpas, nay, thousands of
kotis of kalpas (v. 94). This is the most excellent (varistha) jewelled vehicle by
which many bodhisattvas and disciples, who listen to the Sugata, go to the terrace of
enlightenment, while enjoying themselves (v. 95).”
It is evident that the exalted (visista) carts (ratha), yoked with white oxen, which are
described in verses 80~84, are likened to the most excellent (varistha) Buddha-vehicle
(buddhayana), described in verses 91 and 93~95. Then, why does the expression “that (fad) is
the wisdom of the buddhas (buddhana jiiana), being the most excellent (varistha) and exalted
(visista)” in verse 92 suddenly occur? This comes immediately after the sentence “I am now
showing the single Buddha-vehicle (buddhayana)’, and thus “the Buddha-vehicle
(buddhayana)” is identified with “the wisdom of the buddhas (buddhana jiiana)”’. Where the
G-N rec. (= KN) and Dr read “the wisdom of the buddhas” (buddhana jiiana, Dr 7 -2 ES),
O and Kj have “the vehicle of the buddhas” (buddhana yana, Kj 3€) instead. The latter
reading, being consistent with the context, is seemingly better and more original. However,
even the oldest Chinese translation by Dharmaraksa (286 C.E.) reads “wisdom of the
perfectly enlightened ones” (zhiizhéngjué hui 7 IE%EE) here, which agrees, therefore, with
the G-N rec., hence we cannot conclude that the reading of buddhana jiana is a later

KN (89.9) reads varan, while the older manuscripts O, D1, D2, K, Bj etc. have rathan instead. I adopt the
latter.

% KN 90.5. caisam; O praninam = Dr 78a5. 2/ (“sentient beings”), Kj 15al. 7574 (“sentient beings™).

®KN 90.12. buddhana jianam (= G-N rec.; = Tib) = Dr 78al3. §&IEEE (“wisdom of the perfectly
enlightened ones”) / O buddhana yanam = Kj 15a7. 3 (“vehicle”).
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corruption.

The above-quoted verses in Tristubh-Jagati metre, which are assumed to be the
oldest layer of the Lotus Sutra from the point of view of the development of Buddhist thought
as well, must have been transmitted either in Prakrit or in Prakrit-cum-Sanskrit. J7i in the
phrase buddhana jiiana in question in verse 92 stands immediately after the third syllable in
the verse in Tristubh metre and therefore, does not make metrical position and must have
been read as a single consonant, that is to say that buddhana *jana (or jana) in place of
buddhana jiiana may have stood here originally. The redactor of an earlier text of the Gilgit-
Nepalese recension might have sanskritised it to buddhana jiiana, while that of the Central
Asian recension sanskritised it to buddhana yana.

Then, which of the phrases “the wisdom of the buddhas” and “the vehicle of the
buddhas” was originally meant by the expression buddhana *jana? If we suppose that the
former (namely jiiana) was meant by *jana, then it is out of context, as we have seen above.
If we presume, however, the latter (namely yana) was meant, it does not correlate very well
with “powers, meditations, emancipation and many hundreds of kofis of self-concentration”
in the next verse, especially as “wisdom” is not listed with these attributes®*. To sum up,
neither jiiana or yana fits the context very well. I assume that the above-quoted phrase
buddhana *jana in verse 92, which can mean both “the wisdom of the buddhas” and “the
vehicle of the buddhas”, is an example of a double-entendre.

In Indian literature, “double-entendre”, a figure of speech, which can be understood
in two different ways, is often employed. In Prakrit, where different Sanskrit word forms are
combined in one and the same form, double-entendre is easier to utilise than in Sanskrit.*!
One of the most illustrative examples of a double-entendre in Buddhist literature could well
be attadipa and dhammadipa in the Mahaparinibbanasuttanta®. The Buddha, having fallen
sick and realising that death was not far off, said to Ananda “tasmat ih’ Ananda! attadipa
viharatha attasarand anannasarana dhammadipa dhammasarand ananna-
sarand” (“Therefore, Ananda, dwell with yourselves as your own island, with yourselves as
your own refuge, with no other refuge; dwell with the Dhamma as your island, with the
Dhamma as your refuge, with no other refuge.”)”. The word dipa is understood as “lamp” in
Sanskrit, while it means both “lamp” and “island” (Skt. dvipa) in Pali. In fact, this word of
the Buddha is interpreted as “lamp” generally in Northern Buddhism, while it is understood

0 Cf. Kj 15a10. FE/0f@ME BE R EE (“powers and emancipations, meditations and wisdom™). Kumarajiva thus
added “wisdom” here, which has no parallels in the Sanskrit versions nor in Dharmaraksa’s translation either.
' For example, the Kathasaritsagara (3.3.1371f.) relates the following story: Long ago, there was a great sage
namely Gautama, whose wife was more beautiful than any apsara. One day, Indra, being captivated by her
beauty, seduced her, and she willing succumbed. After discovering this through his magical powers, Gautama
arrived on the scene. Being terrified, Indra immediately transformed himself into a cat (Skt. marjara, Pkt.
majjara). Gautama then asked his wife who was there. In colloquial language, she answered: “Here is just a cat
(Pkt. majjara).” Then, the sage, laughing, said, “Indeed it is your lover (¢fvaj-jara)!” and put a curse on his
unfaithful (papasila) wife, condemning her to become a stone (sila). He also placed a curse on Indra, saying
“You are greedy for a vulva, so you shall have a thousand of them on your body!” The amusing part of this story
lies in the word majjara, which the wife used, meaning “cat” in Prakrit but, at the same time, means “my (may)
lover (jara)” in both Sanskrit and Prakrit. Therefore, the sage said “your (¢tvaj) lover (jara).”
2 DN II 100.20f. = SN V 163.10f.
3 SN(tr) 1644.
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as “island” as a figurative expression for “footing, refuge™*, in Theravada Buddhism, the
Mahavastu® and (Miila)Sarvastivadins texts*. Which of the two interpretations did the
Buddha mean by dipa has been long debated. I assume that he used this word as a double-
entendre, namely “lamp” and “island” and Ananda, hearing this word, must have understood
this as such. Later, when the transmitters of Buddhist texts sanskritised them, they had to
choose between either Skt. dipa (“lamp”) or dvipa (“lamp”), relying on their understanding of
the word. Thus, the double-entendre word dipa was no more regarded as such.

In the Lotus Sutra, which has been one of the most popular Buddhist texts
throughout Buddhist history, double-entendre and wordplay must have been used to attract
ordinary people. I assume that *ja@na in verse 92 was originally intended as such.

A more significant matter is that, if a double-entendre of *jana is intended here, the
whole “Parable of the Burning House” might originally have been based on this wordplay,
namely: As the father gives the carts (*jana < yana) of one and the same kind to his sons who
have asked him for three kinds of carts (*jana < yana); the Buddha teaches “the wisdom of
the buddhas” (*jana < jiiana) to sravakas, pratyekabuddhas and bodhisattvas who have been
seeking the three kinds of wisdom (*jana < jiiana). We shall next examine this assumption in
the same parable found in the prose portion.

(5.2) “The Parable of the Burning House” in the prose portion

The prose portion of Chapter III “Parable” (Aupamya-parivarta) was composed
assumedly later than the verses in the same chapter. Therefore, it is not clear whether jiiana
and yana still remained there in the same colloquial form, namely *jana (or jana), or were
phonetically similar enough for wordplay. However, if wordplay was really employed in the
verse section, there must be traces of such in the prose portion as well, as it reiterates, in
detail, the content of the verses.

(5.2.1) Desiring yana is likened to desiring jiiana

At KN 80.5ff., sravakas, pratyekabuddhas and bodhisattvas are likened to the

children who ask their father for the three kinds of carts:
“Amongst them, there are those who, desiring to follow what they hear from others*’,
apply themselves to the teaching of the Tathagata in order to comprehend the Four
Noble Truths, and for the sake of their own parinirvana. They are said to be those
who, desiring the vehicle of the sravakas (Sravaka-yana), escape from the threefold
world, just as some of the boys escaped from that burning house, desiring a cart

3 Cf. MW, s.v. dvipa “place of refuge, shelter, protection or protector”; cf. also Ayar § 1 6.5.4. se andsayae
anasdayamane vajjhamdananam pananam bhityanam jivanam sattanam, jahd se dive asamdine, evam se bhavati
saranam mahamunt (“But a great sage, neither injuring nor injured, becomes a shelter for all sorts of afflicted
creatures, even as an island, which is never covered with water.” [Jacobi 1884: 61])
3Mvu 1 334.12. atmadvipa bhiksavo viharatha ananyadvipah atmasarandh ananyasaranah, dharmadvipa
ananyadvipah dharmasarana ananyasaranah.
Cf. MPS § 14.22. (tasmad) Anandditarhi mam(a va)tyayad datmadvipair vihartavyam atmasaranair
dharmadvipair dha(rmasaranair ananyadvipair ananyasaranaih). The parallel phrases in the Chinese and
Tibetan translations of the Vinayavastu of the Milasarvastivadins read “island” here as well. Cf. MPS, loc. cit.
KN 80.6. paraghosasravanugamanam akanksamana (= Tib); Burnouf translated as follows: “désirant suivre
les directions qu’on entend de la bouche d’un autre” (SP[tr.B] 51); O reads paramaghosasravadhimukta; the
Chinese translations read differently from the Sanskrit version (Dr 76al4f.; Kj 13b18f.).
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yoked with deer (mrga-ratha®).
There are other people, who, desiring wisdom without a teacher (andcaryaka jriana),
with self-restraint and tranquillity (dama-samatha), apply themselves to the teaching
of the Tathagata in order to understand cause and effect for the sake of their own
parinirvana. They are said to be those who, desiring the vehicle of the
pratyekabuddha (pratyekabuddha-yana), escape from the threefold world, just as
some of the boys escaped from that burning house, desiring a cart yoked with goats
(aja-ratha).
There are other people, who, desiring the wisdom of the Omniscient One (sarvajria-
jhana), the wisdom of the buddhas (buddha-jiiana), the wisdom of the Self-
generated One (svayambhu-jiiana), wisdom without a teacher (andcaryaka jiiana),
apply themselves to the teaching of the Tathagata in order to understand the wisdom,
powers and confidence of the Tathagata (tathagata-jiiana®-bala-vaisaradya), for the
sake of the welfare and happiness of many people, out of compassion for the world,
for the benefit, welfare and happiness of many people, both gods and men, for the
sake of the parinirvana of all beings. They are said to be those who, desiring the
great vehicle (mahayana; O tathagatayana)®, escape from the threefold world.
Therefore, they are called bodhisattva-mahasattvas. They are just like some of the
boys, who escaped from that burning house, desiring a cart yoked with oxen (go-
ratha).”
Thus, the three groups of boys, who desire carts (ratha) yoked with deer, goats and oxen,
respectively, are likened to sravakas, who follow what they hear from others, to
pratyekabuddhas, who desire wisdom without a teacher (anacaryaka jiana) and to
bodhisattvas, who seek the wisdom of the buddhas (buddha-jiiana). Also, the latter three are
designated as those, who desire the vehicle of the sravakas (sravaka-yana); those, who desire
the vehicle of the pratyekabuddhas (pratyekabuddha-yana); and those, who desire the great
vehicle or the vehicle of the Tathagata (mahdayana; O tathdagatayana) as well. As can be seen
clearly in the descriptions of the pratyekabuddhas and bodhisattvas, desiring yana (or ratha)

3 In the following portion and KN 74.4, mrga-ratha, aja-ratha and go-ratha are listed in this order in the G-N
rec. (= KN), while, in O, the order differs, namely pasu-ratha (once aja-ratha), mrga-ratha, go-ratha.
Kumarajiva’s translation agrees with O: Kj 12¢9, 13b21f. *FHL .. JlEHL .. -Hi, Dharmaraksa translated “carts
yoked with goats, horses and elephants” (Dr 76al8, 75b17. FFHi, FHi, 4RIf), which probably agrees also
with the reading of O. Skt. mrga means “any wild animal” as well as “deer”. The translator might have
understood it as a wild horse, and, at times, he mistranslated Skt. go as “elephant”: e.g. KN 89.7. gona / Dr
77¢17. . The same parable is found also in Dharmaraksa’s translation of the Yogacarabhiimi, Xiuxingdaodi
Jjing EATEHIAL by name (T. 15, no. 606; 284 C.E.), where “elephants, horses and carts” are listed (226¢2.
R, B, HF).

% KN 81.3. tathagatajiiana-; O tathagatajiianadarsana- = Dr 76a24. KEIE .2 2 (“the great sage’s wisdom
of universal insight”), Kj 13b26. A5 %1 i, (“the knowledge and insight of the Thus Come One”).

“ KN 81.4. mahayanam (= Kj 13b27. K “great vehicle”); O tathagatayanam (= Dr 76a24. A12K3E “the path
of the Thus Come One”).
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is likened to desiring jiiana®'.
(5.2.2) Mahayana likened to buddhajiiana
At KN 78.6f., the father’s decision to give great vehicles (mahayanani) to his
children is likened to the Buddha’s resolution:
“I am the father of these beings. I must save them from this mass of evil, and bestow
on them the immense, inconceivable bliss of the Buddha-wisdom (G-N rec.
buddhajiiana-; O buddhayana-)*, with which they shall sport, play, and enjoy
themselves.”
It is thus evident that the great vehicles (mahdayanani), given by the father, are likened to “the
Buddha-wisdom” (buddhajiiana) bestowed by the Buddha.

Also, KN 81.7f. relates as follows:
“As the father, considering that he possesses great wealth, finally gives his children
one single superb cart (udara yana; singular!), so also the Buddha, considering that
he possesses a great wealth of wisdom, power, and confidence (mahdjiianabala-
vaisaradyakosa), and that all beings are his children, leads them to parinirvana by
means of nothing other than the Buddha-vehicle (buddha-yana).”
This action of the Buddha is paraphrased more concretely as “he teaches all beings the
Dharma which is connected with the wisdom of the Omniscient One (sarvajiia-jiana)”* and
“he preaches the one single great vehicle (mahayana; O buddhayana)”™. 1t is thus evident
that the Buddha-wisdom (sarvajiia-jiiana, i.e. buddha-jiiana), the Buddha-vehicle (buddha-
yana) and the great vehicle (mahdyana) are used synonymously.
(5.3) *buddha-jana, meaning “Buddha-wisdom”, was sanskritised to buddha-yana
To sum up, in the prose portion of Chapter III “Parable” (Aupamya-parivarta), a
clear comparison is made between the father’s giving mahayana to all his children, who
desire the three kinds of yana, and the Buddha’s bestowing one single buddha-jiiana to all
beings, children of the Buddha, who desire the three kinds of jiiana.* This comparison
between yana and jiiana agrees with the double-entendre of *jana, meaning both “vehicle”
and “wisdom” as assumed in verse. Also, the confusion of yana and jiiana occurs not only in
verse (v. 92), but also in prose (see notes 42 and 43).
From the investigation, which we have carried out above, we may assume that there
had been a double-entendre of *jana, meaning both “vehicle” (yana) and “wisdom” (jiiana),

4 Here, as the words jiana and yana are used in nearly the same way, we could replace sravaka-yana,
pratyekabuddha-yana, mahdyana (tathagata-yana) with *Sravaka-jiiana, *pratyekabuddha-jiiana, mahajiiana
(tathagatajiiana), respectively. A similar list is found in the Sumarngala-Vilasini: Sv 100.10ft. savaka-parami-
Aana, paccekabuddha-iiana, sabbanniuta-nana.

“2KN 78.8. buddha-jiiana- (= G-N rec., Lii B-2 verso 1; Tib, Dr 75c26. #&FIEE, Kj 13a28. 5 E); O,
Hs(283). buddha-yana-.

great vehicle”).

“ KN 82.10. mahayana; O buddhayana = Dr 76b14. ffi3f¢ (“the Buddha-vehicle”), Kj 13c17. 7€ (do.).

“In the parable, the father is said to be very rich and possesses such “great vehicles” (mahayanani) (KN
75.101f.) and likened to the Buddha, who possesses rich wisdom (read me jiiana instead of mahdajiiana [#
Mss.]), powers and confidence (KN 81.12f.). The parallelism between the “vehicle” of the father and “wisdom”
of the Buddha, also indicates a double-entendre of *jana in this parable.
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in the verse portion of this chapter, but later, when *j@na was sanskritised to yana and jriana,
this wordplay became incomprehensible. Some traces of this double-entendre can, however,
be seen in the confusion of yana and jiiana as well as in the comparison between yana and
jriana, described in the prose portion.

A significant fact is that the expression buddha-yana, which was often interchanged
with buddha-jiiana (cf. §1.1f.), does not explicitly mean a “vehicle” in the Lotus Sutra.*® I
assume, then, that the expression *buddha-jana, meaning “Buddha-wisdom” (buddha-jiiana)
originally, was sanskritised to buddha-yana similar to mahajana (“geat wisdom”), which
became mahayana. This, we shall examine later.

(6) On yana and jiiana used synonymously
(6.1) Verses in Chapter II “Expedient Means”
The words yana and jiana are used synonymously in verses 54 and 55 (KN
46.11f.) in Chapter II “Expedient Means” (Upayakausalya-parivarta)
ekam hi yanam dvitiyam na vidyate trtiyam hi naivasti kadaci loke /
anyatr(’) updayd purusottamanam yad yanananatv(’) upadar§ayanti //54//

bauddhasya jaianasya prakasanartham (O boddhasya yanasya pravedhanartham®)

loke samutpadyati lokandatha (O lokasmi utpadyati lokanayaka)/
ekam hi karyam dvitiyam na (O na dvitiya) vidyate
na hinayanena nayanti buddha (O pranina) //55//
“There is, indeed, just one vehicle; there is neither a second nor a third anywhere in

the world, apart from the case in which the highest of men (i.e. the Buddha) uses
expedient means to show that there is a variety of vehicles.

The Protector (O “the Leader”) of the world appears in the world to proclaim the

Buddha-wisdom (O “to make the Buddha-vehicle known”). He has but one purpose,
indeed, no second; the buddhas do not lead (living beings) (O [Buddhas] do not lead
living beings) with an inferior vehicle.”

Probably, the colloquial form *jana stood here originally in place of yana and jiiana, as in the
instances we have seen above and presumably, all occurrences of *jana initially meant
“wisdom” here, except in the case of *hinajana (> hinayana), which could have been
intended, at first, as a double-entendre of “inferior wisdom” and “an inferior vehicle”.

(6.2) A verse and the prose part in Chapter VIII “Prediction of Buddhahood for Five
Hundred Disciples”

At the beginning of the prose part in Chapter VIII, it is said that Purpa received a
prediction of Buddhahood from the Buddha. In a corresponding verse in 7ristubh metre in the

4 Other than Chapter III “Parable” (Adupamya-parivarta), yana explicitly means a “vehicle” only in verses
14~17 in the first chapter, which belongs to the second stratum of the Lotus Sutra (KN :10.11~11.4): “Thinking
that “We wish to gain the vehicle. The best and most excellent vehicle in the threefold world is the Buddha-
vehicle (buddhayana)’, they donate horses, goats, palanquins adorned with jewels, carriages harnessed with
four horses or those made of precious stones, wishing to attain enlightenment by doing so.” Here, it is said that
the metaphysical yana (a synonym of enlightenment) is to be obtained by physical yana (carts, carriages,
palanquins, horses or goats).

47 pravedhanartham : A hyperform of pravedana®.
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same chapter, the following is said of Purna’s past and future lives:
“By preaching the most eminent and righteous Dharma, he brought thousands of
kotis of sentient beings to full ripeness (pariV pac) for this supreme, foremost vehicle

(anuttara agra-yana), whilst purifying his own excellent field.” (KN 204.13f.: v. 11)
“(In future), he will always preach the Dharma confidently by means of thousands of
kotis of expedient means, and bring many beings to full ripeness (pariVpac) for the
wisdom of the Omniscient One (sarvajiia-jiana), which is free from
depravities.” (KN 205.3f.: v. 13)

It is evident that anuttara agra-yana and sarvajiia-jiiana are used synonymously. Here again

-yana and -jiiana stand where a double consonant (ji7) does not make metrical position.
Therefore, probably *-jana stood originally here in place of -yana and -jiiana and meant
“wisdom”.
(6.3) Chapter VII “The Parable of the Phantom City”
The words yana and jiiana are used synonymously also in both the verse and prose
portions of Chapter VII “The Parable of the Phantom City”.
(6.3.1) Verses of Chapter VII “The Parable of the Phantom City”
In the concluding part of this chapter, the Buddha proclaims that:
“It is (simply) as expedient means of the buddhas that great sages teach the three
vehicles (yad yana desenti trayo maharsi). There is only one single vehicle, no
second (ekam hi yanam na dvitiyam asti); but in order to make (sentient beings) feel
relaxed, two vehicles are taught (visramanartham tu dvi yana desita). (v. 106)*®
Therefore, I now tell you, O monks, call forth your utmost efforts in order to attain
the wisdom of the Omniscient One (G-N rec. sarvajiia-jiana; O sarvajiia-yana)®; it
is not time for rest (nirvrti). (v. 107)
But when you have attained the wisdom of the Omniscient One (sarvajiia-jiiana; O,
R, sarvajiia-yana)® and the ten powers of the jinas, you will become buddhas,
endowed with the thirty-two characteristic signs and have (true) rest. (v. 108)
Such is the teaching of the Leaders: in order to relieve (you), they speak of rest
(nirvrti); (but), having known’' that (you) have become relaxed by the (provisional)
rest, they lead all onwards to the wisdom of the Omniscient One (sarvajiia-jiana; O,
R, sarvajiia-yana).” (v. 109)
These verses reveal that two forms of yana, namely sravaka-yana and pratyekabuddha-yana,
do not really exist but are merely devised by the buddhas as expedient means. The true yana
is one and single, namely jiiagna of the Omniscient One. Thus, yana and jiiana are used
synonymously here. It is all the more evident from the fact that the Central Asian manuscripts
read sarvajiia-yana instead of sarvajiia-jiiana throughout these verses.
These verses in Tristubh metre in Chapter VII belong to the oldest stratum like
those in Chapter III, which we examined at § 5.1. The word sarvajria-jiiana- in verses 107c,

“ KN 198.4. tu dvi yana desita (= Dr 94b11. 873, Kj 27b2. @t ); O dvaya eka hi yanau.

“ KN 198.6. sarvajiia-jiiana (= Dr 94b13. —YIEEE Kj 27b4. #i—YIE); O sarvajiia-yana.

0 KN 198.7. sarvajiia-jiana (= Dr 94b14. i, Kj 27b5. —HIE); O, R,(No. 55, p. 133) sarvajiia-yana.
! Read jriatvana instead of KN 198.10. jiigtvad na.

2 KN 198.10. sarvajiiajiiane (= Dr 94b19. FIHEE, Kj 27b8. fiEE); O, R,(No. 55, p. 133) sarvajiayanam.
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108a, 109d stands at the beginning of the pada, which is scanned as % — v — —. Therefore,
*sarvajiia-jana- had probably stood here previously, and it was later sanskritised to sarvajia-
jhana- (= G-N rec.) and sarvajiia-yana- (= CA rec.). Also, yana in the expressions ekam hi
vanam and dvi yana desita in verse 106, stands where a double consonant (j77) does not make
metrical position. Therefore, probably *jana had stood here originally in place of jiana and it
was later sanskritised to yana incorrectly.

To sum up, yana and jiana are used synonymously in these verses, which may
indicate that they were interchanged through their common colloquial form *j@na. Next, we
shall examine the corresponding prose portion of the same chapter.

(6.3.2) Prose portion of Chapter VII “The Parable of the Phantom City”

At KN 188.11f., the Buddha is likened to the leader of treasure hunters, who
magically conjures up a city in the distance in order to enable his exhausted party to rest there
and thus encourage them to keep going:

“In the same manner, the Tathagata, the guide of all sentient beings, thinks thus: This
expansive wilderness of defilements must be crossed. But, on hearing that the
wisdom/vehicle of the Buddha (buddha-jiiana; O buddha-yana)® is one and only,
sentient beings will suddenly turn back and not proceed to the end with the thought
that it is too difficult to attain the wisdom/vehicle of the Buddha (buddha-jiiana; O
buddha-yana)*.> Then, the Tathagata, like the leader of the treasure hunters,
knowing that they are weak-willed, in order to make them feel relaxed, teaches and
proclaims expediently two stages (bhiimi) of nirvana, namely the stage of the
disciples (Sravaka-bhiimi) and that of the pratyekabuddhas (pratyekabuddha-bhiimi).
When sentient beings remain there, the Tathagata will say (to them): “You have not
accomplished your task; you have not done what had to be done. But behold, O
monks, you are near the wisdom/vehicle of the Tathagata (tathdgata-jnana; O, Hs
tathagata-yana)*. See and consider that your nirvana is not the true one. The three
vehicles (yanani) are expounded simply as the expedient means of the Tathagatas.’”
If we interpret verse 106 in the light of its corresponding prose, we see that “The three
vehicles are taught simply as the expedient means of the buddhas. Wisdom is one and only,
that is the Buddha-wisdom. Simply in order to make people feel relaxed, the buddhas teach
the stage of the disciples and that of the pratyekabuddhas.” Thus ‘“the one single
vehicle” (eka yana) in verse 106 is replaced by “the one and only Buddha-wisdom” (eka
buddhajiiana; O eka buddhayana). 1t is, therefore, evident that yana and jiiana were used
synonymously, which is supported by the confusion of these two words between the readings
in the G-N rec. and the CA rec. I assume that *ja@na, meaning “wisdom”, had stood originally
also in the above-quoted places in Chapter VII, and it was later sanskritised to yana

3 KN 189.1. buddha-jiiana; O buddha-yana (= Dr 92c14. —3¢, Kj 26al15. — 7).

S*KN 189.2. buddha-jiiana; O buddha-yana (= Kj 26al7. fffi&). Dr 92c15. JEE (“wisdom of the path” or
“path-cum-wisdom”) is probably an example of a “double translation”.

In the Central Asian manuscripts, there is an interpolated sentence: O tena vaya(m a)pratibalam
buddhajiianam abhisamboddhum, Hy(285). /// m abhisambo ///; = Kj 26a17. J5 WJ{3B M (“Ultimately one can
attain Buddhahood.”).

6 KN 189.9. tathdga-jiiana (= Dr 92¢28. WIZREE, Kj 26a21. fiE); O, Ho(306) tathagata-yana.
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incorrectly in several cases.
(6.4) *jana > jiiana, yana

As we have seen above, in Chapters II, VII and VIII of the Lotus Sutra, there are
quite a few instances, which indicate that the words yana and jiiGna were interchangeable.
Probably, the colloquial form *jana (< jiiana “wisdom”) originally stood in these examples,
and presumably it was later sanskritised to j7iana but also incorrectly to yana in several cases.

(7) Mahayana < mahajana (i.e. mahdjriana)
(7.1) “One single jiiana. The three forms of jiiana are devised as expedient means.”

As we have seen above, the leitmotif in the verses of the oldest stratum of the Lotus
Sutra is “There is only one single buddha-jiiana / buddha-yana, but the Buddha has explained
it in a threefold way as expedient means.” The same can be said about enlightenment (bodhi)
in the verses in Tristubh-Jagati metre:

“Remembering the former buddhas and their expedient means, (I thought): ‘I also shall
explain this Buddha-enlightenment (buddha-bodhi) in the threefold way’.” (Chapter
I, v. 118)

“The Tathagata, who is fully aware of the deeds of all beings and individuals, preaches
various forms of the Dharma, while indicating this best enlightenment
(agrabodhi).” (Chapter 1V, v. 62)

Thus, yana and bodhi are used synonymously in the Lotus Sutra. The synonymity of yana
and bodhi in this scripture is confirmed by the fact that the latter verse quoted above was
translated by Kumarajiva as “(The Buddha) preaches the one and sole Vehicle and Path as
being three in accord with what the situation demands” (Kj 19all. JR—3iE FEHZL=)
and also by the fact that agrabodhim in Chapter II, v. 104 (KN 53.12) has a variant reading
agrayanam (= O, D2, Bj, C3 etc. = Tib)"".

Also, from the following sentences, it is clear that yana is used as a synonym of
parinirvana: in Chapter 11, v. 105 (KN 53.14), the Buddha says “Buddhas preach the one
vana, that is the supreme tranquil state (Santabhiimi)”, also in the prose of Chapter VII (KN
186.71., 12f.), the Buddha says: “The parinirvana of tathdgatas is only one; there is no
second one other than nirvana of tathagatas”, “In this world, there is no second yana, no
second parinirvana, needless to say a third. It is an expedient means that the Buddha teaches
sentient beings such nirvana.”

The word yana, appearing in the old verses in the first stratum, does not mean
“vehicle” nor “path”, which is confirmed also by the fact that this word is not combined with

29 <6

verbs such as “ride”, “go”, “proceed” etc., while, in the Upanisads and in Pali scriptures, the
word ydna, meaning “path” in metaphysical contexts, is connected with verbs such as Vya

(“to g0”), Vruh (“to ride”), Vyuj (“to yoke™)*.

7 Cf. Karashima 1992: 58.
¥ E.g. Taittiriyabrahmana 3, 1, 2, 10. sugair no yanair upayatam yajiiam; Sadvimsabrahmana 5, 10, 2. atha

kamaragam virdjetva brahmalokiipago ahu; Thi, v. 389. sdham sugatassasavika maggatthangikaydnaydyint; SN
V 4.26f. brahmam vata bho yanam brahmayanariipam vata hoti ... (5.7) setd sudam assa yuttda honti ... (5.15f.)
ariyassa atthangikassa maggassa adhivacanam brahmayanam iti pi dhammayanam iti pi ... (6.16) niyyanti
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Thus, it is clear that yana (or rather *jana), found in the old verses in the first
stratum, is neither “a vehicle (by which one can attain enlightenment)” nor “a path (to
enlightenment)”, but is enlightenment itself, namely “(Buddha-)wisdom”. In other words, it is
not a means to arrive somewhere or attain something, but the purpose itself. In conclusion, I
assume that such yana (or rather *jana) did not mean “vehicle” but “wisdom” (= jiiana).

Therefore, the leitmotif of the Lotus Sutra must have been originally “There is only
one single Buddha-wisdom, but the Buddha has explained it in the threefold way as expedient
means.”

(7.2) Mahajana meant originally “great wisdom” (mahdjiiana)

In the verses of the first stratum, the expression mahdayana does not occur, though it
was not impossible to incorporate this word (~ — — =) in a verse. Instead of this expression,
buddha-yana (Chapter II, v. 91), agra-yana (Chapter III, v. 1; VI, v. 11), udara-yana
(“excellent yana”; Chapter VIII, v. 2) are used in those verses. We have already examined the
expression buddha-yana in “The Parable of the Burning House” (see § 5.1). Agra-yana in
VIII, v. 11 is paraphrased as sarvajiia-jiana (“the wisdom of the Omniscient One”) in a
subsequent verse (Chapter VIII, v. 13). Udara-yana appears as an antonym of hina-yana
(“inferior yana) — this contrast is replaced with that between tathdgata-jiiana, sarvajia-
Jjhana versus paritta jiiana (“limited wisdom”). Also, where the Sanskrit version reads udara-
yana, the Chinese translation by Kumarajiva has K& (“great wisdom”; 28all) (see above
§ 2.1.1). Therefore, we may assume that buddha-yana, agra-yana and udara-yana were
pronounced originally as *buddha-jana, *agga-jana and *udara-jana, respectively, and could
be understood both as “Buddha-wisdom”, “foremost wisdom”, “excellent wisdom™ and as
“Buddha-vehicle”, “foremost vehicle” and “excellent vehicle”.

As stated above, the word mahayana does not occur in the verses of the first
stratum. The Buddhist term mahayana occurs first in the prose portion of “The Parable of the
Burning House” in Chapter III, KN 81.4 (= Kj; # O tathagata-yana [= Dr]), 82.7 (= O, Dr,
Kj) and 82.10 (# O buddha-yana [= Dr, Kj]). Thus, there is only one instance (KN 82.7),
where all versions read mahdyana, while the same word, designating grand cart, which the
father gives to his children, occurs several times in the same prose portion (KN 76.2, 3, 4, 6,
77.2,79.3, 82.4). We may, therefore, assume that this Buddhist term was not well established
in the first stratum of the Lotus Sutra.

As we have seen above (§ 5.3), there is a clear comparison between the father’s
giving mahayana to all his children, who desire the three kinds of yana, and the Buddha’s
giving one single buddha-jiiana to all beings, children of the Buddha, who desire the three
kinds of jiana. From this fact, we may assume that the word mahdyana was pronounced
originally as mahdjana — this form does occur in later Buddhist inscriptions in the 9th to
12th centuries in East and Central India® —, and could be understood both as “great

dhird lokamha; Mil 276.30. iddhiyanam abhiruyha. Cf. Gonda 1965: 591f.

¥ 1BInsc I, p. 150, Bodh-Gaya 36 (1157/1230 C.E.), 1. 2. parama-mahajananuydyinah (“a follower of the
excellent mahdyana™); ibid. p. 159, Chandimau 1 (10"~11" centuries), 1. 1. do.; ibid. p. 215, Tetrawan 1 (1073
C.E.), l. 1. do.; ibid. p. 611, Gopalpur (Jabalpur) 1 (11"~12" centuries), 1. 1. do.; IBInsc I, p. 917, Sarnath 111
(1058 C.E.), L. 8, 10. mahajananujayr, 1. 10. mahajandfnujjaina; Mitra 1998: 285 (9*~10" c. C.E.), . 1. pravara-
mahajana-jayinah Sakya-bhiksor aryamilasarvastivadaparsada-Vanga-visayika-sthavira-Dharmmamittrasya;
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vehicle” and “great wisdom”, which made it possible to use this word as a double-entendre
for the parable.
(7.3) The Lotus Sutra elucidates “the equality of the great wisdom” (mahdjiiana-samata)

In fact, the expression mahdjiiana (“great wisdom™) does occur in Chapter XI in the
Central Asian Mss. and the Chinese translations of this sutra, which proclaims: “This sutra is
a scripture which shows equality of the great wisdom (mahdjrniana).” This very important fact
has remained unnoticed, because this phrase lacks in the Nepalese manuscripts and,
consequently, in modern editions which rely on them.

At the beginning of Chapter XI (Stipasamdarsana), it describes how a stilpa, made
of the seven precious stones, arose from the earth. It says that a voice, praising Sakyamuni for
having expounded the Lotus Sutra, issued from that stipa. In the Sanskrit manuscripts from
Nepal and Tibet read here as follows — this part in the Gilgit manuscripts has not been
discovered yet:

KN 240.3f. sadhu sadhu bhagavaii Sakyamune subhdsitas te ’yam Saddharmapundariko
dharmaparyayah (“Excellent, excellent, Lord Sakyamuni! You have well expounded
this religious discourse of the Lotus of the True Dharma.”)

In contrast to this, in the Central Asian manuscript from Khadaliq, dating probably back to
the 8™ century, and a fragment dating back to the 5 century, the Lotus Sutra is defined as
“an elucidation of the equality of the great wisdom”.

O sadhu sadhu bhagavam cChakyamune{r} yad imam bodhisatvasamgrraham

mahajiiana-samata-nirdesam sarvabuddha-parigrhitam dharmaparyayam desayasi

samprakasayanti (read °kasayasi) (“It is excellent, excellent, Lord Sakyamuni, that
you show and expound this religious discourse which is a compendium for
bodhisattvas, an elucidation of the equality of the great wisdom, and which all
buddhas embrace.”)

Lii(B-11.Recto 7) /// [viam Sakyamunim ya imam bo[dhijsatvalh sumjeraham mahdjidna-
samatafnij(rde) /// (“{It is excellent], O Lord Sakyamuni, [that you show and expound
this religious discourse which] is a compendium for bodhisattvas, an elucidation of

the equality of the great wisdom, ...”")

There are parallels in the Chinese translations:
Dr 102¢3f. ik | 3k | H2E, 2 | HAPTS, BEXY, @ik, 2058
, AU ZE, BMEA Y (“Excellent! Excellent, O Sakyamum O Sugata! All
what you have said is correct. The virtues of the [Buddha-]Path are deep, subtle and
surpass all. Like the sky, (the) wisdom is impartial and alone, completely free from

differentiation.”)

Kj 32b28f ik | ok | BRI S | ARV REHCE E:, (g (Wik
L) L KR (“Excellent! Excellent, O Sakyamunl, O World-Honoured One,
that you teach the bodhisattvadharma with impartial great wisdom, [and] preach the

Lotus Sutra, which the buddhas keep in mind, to the great assembly.”)
From the third-century Chinese translation by Dharmaraksa to the Central Asian
Sanskrit manuscript of the 8" or early 9" century, the phrase “an elucidation of the equality of

Gupta 1965: 131, no. 30 (11" century). pravara-mahajana-jayinah, ibid. p. 156, no. 166 (10" century), do.
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the great wisdom” exists, while this is wanting in the Sanskrit manuscripts from Nepal and
Tibet, dating from the middle of the eleventh century onwards. We may assume that this
phrase existed from the beginning and it was deleted later.

I assume that mahdjrniana (“great wisdom”) in this passage is none other than the
repeatedly proclaimed buddha-jiiana (“Buddha-wisdom”), and that the term mahdyana
probably originated from mahajiiana.®

The most important fact, which we can deduce from this phrase, is that those, who
composed and transmitted the Lotus Sutra, regarded this scripture as being “an elucidation of
the equality of the great wisdom” (mahajiana-samata-nirdesam).

In the Suttanipata, which is regarded as retaining Sakyamuni’s teachings, not only
he, himself, but also his disciples, such as Sﬁriputta/Sériputra, are designated as buddhas.
Sakyamuni proclaimed that anybody, who follows his teachings and his practices together
with his mode of living, can become a buddha. However, much later, when he was deified,
Buddhists came to think: “It was only Sakyamuni who could attain Buddha-wisdom.
Nobody except for him can attain it, can become a buddha” and thus, the hierarchy of lay

N

“1t is remarkable that Zhu Daosheng “ZjE%4: (355~434 C.E.), a disciple of Kumarajiva, wrote, in his
commentary on the Lotus Sutra, concerning the meaning of mahdyana, the following: “The theme of the
scripture is ‘great vehicle’. ‘Great vehicle’ means impartial great wisdom. One begins with one good (deed) and
attains supreme wisdom ultimately.” (X[1] 150, 396d18f. = X[2] 27, no. 577, 1b24f. MAEDIRF A5, Kk
H, HPEREL B, KT,

We find traces of the interpretation of mahdyana as coming from mahajiiana in other texts as well:
e.g. SuPP 19.18f. = SuPP(V) 10.26f. katamac ca mahdyanam? sarvam jianam mahdayanam (“What is
mahayana? Entire wisdom is mahdyana.”); Yogaratnamalda 105.7f. mahajiianani mahayanapranita dharmah
(“Great wisdom is produced from mahayana.”). Cf. Wangchuk 2007: 118.

The confusion of mahdayana | mahajiiana is found also in other scriptures as well. Where the
Sanskrit version of the Dasabhiimikasiitra reads mahdyana (Dasa-bh[K] 21.6; 145.2; = Siksananda’s translation,
T. 10, no. 279, 182a20, 200c19. A F; Siladharma’s translation, T. 10, no. 287, 539a25, 561c10. K FE; both in
the Tang Dynasty), Dharmaraksa’s translation has RERER (“great, sacred wisdom™; T. 10, no 285, 462¢8) and i
FiKE (“supreme, great wisdom”; do. 484a10), and Kumarajiva’s translation reads K E (“great wisdom”; T.
10, no. 286, 501b29, 522c¢l1; T. 9, no. 278, 545¢27, 566all). On the contrary, where the Sanskrit version of the
same text has mahdjiiana (Dasa-bh[K] 184.6), most Chinese translations read correspondingly KE{ (“great
wisdom”) and K#HEE (do.), while Siladharma’s translation has K7€ (“the great vehicle; T. 10, no. 287, 568¢7).
Also, in the Gandavyitha-siitra, where the Sanskrit version reads mahajiiana- (Gv 187.3, 473.2; Gv[V] 143.21,
372.4), the Chinese translations have K (“the great vehicle”; Buddhabhadra’s translation, T. 9, no. 278,
713¢21; Siksananda’s translation, T. 10, no. 279, 424al5).

According to Tenshd Miyazaki’s study (2012: 79~80), the confusion of mahayana | mahdjiiana is
found also among the Chinese translations by Lokaksema (T. 15, no. 626, abbr. Lk), by Dharmaraksa (T. 15, no.
627, abbr. Dr) and the Tibetan one (Peking Kanjur [Pk], no. 882, Derge Kanjur, no. 216; abbr. Tib) of the
*Ajatasatrukaukytyavinodanasiitra:

Lk 389b4. FERREYEL (“supreme wisdom™) / Dr 406¢16. K€ (“the great vehicle”) / Tib, Pk, mdo Tsu
221a3. ye shes chen po (“great wisdom™)

Lk 389b9.- / Dr 406¢23. K3E / Tib, Pk. mdo Tsu 221a7. ye shes chen po

Lk 389cl. - / Dr 407a20. K3 / Tib, Pk. mdo Tsu 222a6. ye shes chen po

Lk 389c17. #EHMREL (“supreme wisdom™) / Dr 407b5. K (“the great vehicle”) / Tib, Pk. mdo Tsu 222b8.
ye shes chen po

Lk 398b22f. BEGIHT AR—BEGAE AR MEAG 2L (“*mahaiiana — *mahaiana is supreme wisdom™) / Dr
418b17. K3 (“the great vehicle”) / Tib, Pk, mdo Tsu 253b5. theg pa chen po (“the great vehicle™).

Moreover, Apple (2014: 161, n. 11) points out that towards the end of the Avaivartikacakrasiitra
(Peking Kanjur, no. 906; Derge Kanjur, no. 240), the Buddha declares to Ananda an alternative title to the sutra
as “the teaching on great knowledge” (ve shes chen po bstan pa = *mahajiiana-nirdesa).
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Buddhists, disciples, pratyekabuddhas and Sakyamuni Buddha was formed. This was the
common-sense approach of the Buddhists — so-called Nikaya-Buddhism — at the time
of the composition of the Lotus Sutra, and this belief is still held in Theravada Buddhism.

Accordingly, in Abhidharma literature, wisdom is classified in a threefold way,
namely the wisdom of disciples, of pratyekabuddhas and of the Buddha®; also the three
classes of wisdom, namely the inferior, medial and superior, are identified with the threefold
enlightenment, namely that of disciples, of pratyekabuddhas and of the Buddha®. Thus, in
Nikaya Buddhism, wisdom was graded rigidly. As a complete antithesis to this doctrine, what
the Lotus Sutra proclaimed originally was “There is only one single Buddha-wisdom, but the
Buddha has explained it in the threefold way as expedient means.” In other words,
“Everybody can obtain Buddha-wisdom equally and should aim at obtaining it.” This slogan
was so to say a renaissance of the teaching of everybody’s possibility of becoming a buddha,
which Nikaya Buddhism denounced.

The belief that “Everybody can obtain Buddha-wisdom equally and should aim at
obtaining it” is what all so-called Mahayana scriptures proclaim. It is so to speak the
commonsense approach of Mahayana Buddhism. However, in the second stratum of the
Lotus Sutra, it describes how the “preachers of the Dharma” (dharmabhanaka), because of
their proclaiming the Lotus Sutra, were harshly blamed, slandered for having composed
kavyas (i.e. the Lotus Sutra itself) and for propagating a heresy®. They, nonetheless, forbore
all such insults, persecution, expulsion from monasteries, and undauntedly proclaimed the
Lotus Sutra, which had been entrusted to them by the Buddha, without caring for their lives.
Thus, it is evident that their belief was a very dangerous heresy in the eyes of the Buddhist
authority of that time, which clearly indicates that the Lotus Sutra is the oldest text among the
so-called Mahayana scriptures, which proclaim everybody’s possibility of becoming a
buddha. 1f such a Mahayana doctrine had already spread widely, the dharmabhanakas of the
Lotus Sutra would not have suffered such persecution nor needed such strong forbearance as
repeatedly described in the second stratum of the text.

In conclusion, I assume that “Buddha-wisdom” had been designated also as “great
wisdom” which was pronounced as mahajana in a colloquial way at an earlier stage of the

' E.g. *Abhidharmamahavibhasasastra, T. 27, no. 1545, 516a4f. 4 --- Ry --- BHE%R (“the wisdom of
the Buddha, of pratyekabuddhas and of voice-hearers”); Vibhasasastra T. 28, no. 1547, 448b5. HESZEE IR,
FEMER (“[Sariputra] was able to attain the wisdom of voice-hearers but not that of the Buddha”); cf. Sv
100.10ff. savaka-parami-iiana ... paccekabuddha-niana ... sabbaiiiuta-iiana.

© E.g. *4bhidharmamahavibhdsasastra, T. 27, no. 1545, 662c11~21. # DA R EIEE0E, - FEAME LIRS
fe. AR S, - B Th RS, A DU RIS, - B D EEE S (“One, who

observes those [i.e. the great elements, mahabhiitas] with superior wisdom, ... realises unsurpassed, perfect
enlightenment. One, who observes those with mediocre wisdom, ... realises the medium enlightenment of
pratyekabuddhas. One, who observes those with inferior wisdom, ... realises the inferior enlightenment of

voice-hearers”; = *Abhidharmamahavibhasasastra, T. 28, no. 1546, 218c27~29. #7 DL _FEBIURGRAH, 400
e, ADUPR, BRELHRER, #ADUTR, PR, This idea is referred to also in the Lotus Sutra:
Chapter V (“Plants”), vv. 61~62: “As an able teacher he shows the true law; he reveals supreme Buddha-
enlightenment to him who is most advanced. To those of middling wisdom the Leader preaches a middling
enlightenment; again another enlightenment he recommends to him who is afraid of the mundane
whirl.” (SP[tr.K] 138).

8 Chapter XII, the Utsaha-parivarta, KN 271~274; cf. Karashima 2001b.
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development of the Lotus Sutra, and mahdajana could have been understood as “great vehicle”
as well, and later it was interpreted incorrectly as mahdayana (“great vehicle”), which was
then adopted also by the composers of other scriptures so as to define a new concept of
“Mahayana Buddhism”. Presumably, the wordplay on yana / jiiana, through the use of the
double-entendre word *jana, found in “The Parable of the Burning House”, may have given
rise to this misinterpretation.

(8) The meaning of mahdyana in the Astasahasrika Prajiaparamita
(8.1) The difference between mahayana and bodhisattvayana

The term bodhisattva-yana appears first also in the prose portion of “The Parable of
the Burning House” in Chapter III: “As the father, having saved his children from the burning
house, using expedient means, gives them great vehicles (mahdyanani), in like manner, the
Tathagata, in order to liberate sentient beings from the triple world, shows the three vehicles,
namely sravaka-yana, pratyekabuddha-yana and bodhisattva-yana.” (KN 79.11f.). Following
this, at KN 80.5ff., sravakas, pratyekabuddhas and bodhisattvas, who seek sravaka-yana,
pratyekabuddha-yana and mahayana (= Kj; O tathdagata-yana = Dr), respectively, are
likened to those children, who ask their father for three kinds of carts (see § 5.2.1); and at KN
82.6f., it is said that the Tathagata first displays the three vehicles as expedient means and
afterwards, leads sentient beings to parinirvana by means of mahayana.

Then, what is the difference between mahayana and bodhisattva-yana? From the
first sentence quoted above, it is clear that the latter is an expedient means. The second
sentence tells us that what bodhisattvas seek is not bodhisattva-yana but mahayana. In the
prose portion of “The Parable of the Burning House”, the three vehicles are likened to the
three kinds of carts, which the father promises to his sons, while mahdayana is the one single,
absolute, great vehicle. Therefore, bodhisattva-yana and mahayana are completely different.
As we have seen above, yana of sravaka-yana, pratyekabuddha-yana and maha-yana was
originally *jana, meaning “wisdom”, and the prose portion of the parable states that
sravakas, pratyekabuddhas and bodhisattvas seek the wisdom of sravakas, wisdom of
pratyekabuddhas and wisdom of buddhas. However, yana of bodhisattva-yana cannot be
understood as “the wisdom of bodhisattvas”, because what they seek is not that but the
wisdom of buddhas. The word bodhisattva-yana, however, means “path, vehicle or practice
of bodhisattvas”. For example, in Chapter XXII of the Lotus Sutra, “Bhaisajyaraja’s Former
Lives”, those, who have set out in the bodhisattva-yana and seek supreme enlightenment, are
exhorted to follow the practice of Bodhisattva Sarvasattvapriyadarsana (the previous
incarnation of Bhaisajyaraja), who ate and drank various kinds of incense and burnt his own
body in order to revere the Tathagata and the Lotus Sutra while, in his following life, burnt
his arms so as to worship the Tathagata’s stipa (KN.414.10ff.). I assume that the term
bodhisattva-yana was formed, when yana was no longer understood as “wisdom” but as
“path, vehicle or practice (leading to enlightenment)”.

Also, with the advent of the term bodhisattva-yana, the notion of the three yanas
changed. As we have seen above, the leitmotif in the verses of the oldest stratum of the Lotus
Sutra is “There is only one single buddha-yana (or rather *jana), but the Buddha has
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explained it in a threefold way as expedient means”, and the three yanas (or rather *janas)
are the wisdom of sravakas, pratyekabuddhas and buddhas. However, once yana came to be
understood as “path or vehicle (leading to enlightenment)” or “practices (for attaining
enlightenment)”, the three yanas were accordingly seen as the three kinds of paths / vehicles /
practices of sravakas, pratyekabuddhas and bodhisattvas.
(8.2) The meaning of mahdyana in the Astasahasrika Prajiiaparamita
In the Astasahasrika Prajiiaparamita (AsP), which is one of the earliest Mahayana
scriptures, the term mahdayana appears. However, unlike in the case of the Lotus Sutra, it is
used there in the meaning of “vehicle, leading to Buddhahood” there, which is evident from
the following sentences in Chapter I (AsP[V] 11.31~12.24 = AsP[R] 23.5~24.17 = AsP[W]
94.2~108.14):
%Subhuti asked the Lord: “Thus, O Lord, a bodhisattva-mahasattva is armed with
the great armour, has set out in the mahayana, and has mounted the great vehicle.
However, what is that mahayana? How is one, who has set out in it, known? From
where will that mahayana go forth? To where has it set out? Where will it stay? Who
will go forth by means of this mahayana?” Then, the Lord replied: “‘Mahdyana’ is a
synonym of immeasurableness. It is immeasurable because of the infinitude (of its
virtues). By means of the (six) paramitas, one has set out in it. From the triple world,
it will go forth. It has set out to where there are no objects (of the senses)®. It will
stay in omniscience (sarvajiiatd). A bodhisattva-mahdasattva will go forth.”
The Lord further said: “Thus a bodhisattva-mahasattva is armed with the great
armour and has mounted the mahayana.”
As the Lord explained thus, Subhiiti said to him: “Because the mahayana is greatly
vast as space, it will go forth, surpassing the world with its gods, men and asuras. As
in space, so in this vehicle (vana) there is room for immeasurable and incalculable
beings. So is this mahayana for bodhisattva-mahdsattvas. Neither its coming nor
going is not seen, nor its staying is not perceived. Thus one cannot recognise the
beginning, end nor the middle of this mahdyana. This vehicle is (constantly)
identical. Therefore, the mahdyana is called ‘mahayana’.”
Then, the Lord praised Subhiiti: “So it is, O Subhiiti! Thus is the great vehicle of
bodhisattva-mahasattvas. Having trained (Siksitva) therein, bodhisattva-mahasattvas
(of the past, present and future) have attained, do attain, will attain omniscience
(sarvajnata).”
Thus, in AsP, the term mahayana is defined as “vehicle, which go forth from the triple world”
and “a means, leading to Buddhahood”, and means virtually all practices of bodhisattvas.
As in the Lotus Sutra, the expression “the one and single yana” (eka~ yana~) is
found in Chapter XVI of AsP as well (AsP[V] 159.1ff. = AsP[R] 319.11ff. = AsP[W]
657.81tf.):

% T have modified Conze’s translation of AsP (AsP.tr 9f. = AsP.tr.Il 91).
65 Read yena ndrambanam (= Tib. mi dmigs pa gang yin pas; T. 8, no. 228, 590b24. i) instead of
yena arambanam (AsP[V] 12.8 = AsP[R] 23.16 = AsP[W] 104.17).

189



PDF Version: ARIRIAB XVIII (2015), 163-196

%Venerable Sariputra criticised Venerable Subhiiti, who maintained that there is no
dharma which turns back from perfect enlightenment, in the following way:
“According to Venerable Subhiiti’s inference concerning dharmas, there is no
dharma which turns back from perfect enlightenment. The Tathagata defined three
kinds of persons (i.e. sravakas, pratyekabuddhas and bodhisattvas) who belong to
the ‘bodhisattva-vehicle’ (bodhisattvayanika). However, O Venerable Subhiiti, there
is no longer such distinction of these three, because according to your exposition,
there should be only the one and single vehicle (for all of them), i.e. the buddha-

yana, the bodhisattva-yana.”

In replying to this criticism, Subhtti said: “In terms of (ultimate) truth and constant
nature, no dharma of a bodhisattva can be apprehended. Where do you, then, get the
idea that ‘this one belongs to the vehicle of the disciples, that one to the vehicle of
the pratyekabuddhas, that one to the great vehicle (mahayanika)’? ...”
This utterance of Subhiiti was applauded by the Lord.

Thus, in AsP, buddhayana is equated with bodhisattva-yana. Both the Lotus Sutra and AsP
state: “There is only the one and single yana”, but the latter says that “the means which leads
to Buddhahood” is one and single, while the Lotus Sutra talks about the single Buddha-
wisdom.

To sum up, yana is used in the meaning of “vehicle, means, practises, leading to
Buddhahood” in AsP. As we have seen above, in the Lotus Sutra, such meanings first occur in
the prose part of the first stratum, explicitly in the case of bodhisattva-yana. In other words,
the usage of yana in AsP is newer than that in the old verses in the first stratum of the Lotus
Sutra.

In AsP, the word mahaydana occurs 39 times, of which 36 appear in Chapter 1. In the
Sanskrit version, mahayana is found also once in Chapter VIII (AsP 95.13) and twice in
Chapter XI (AsP 116.32, 118.5), but these three instances have no parallels in the Chinese
translations between the 2™ and 7" centuries, which tells us that they were interpolated much
later. The expression mahdayanika (“belonging to the great vehicle”) occurs four times
successively in Chapter XVI (AsP 159.7, 9, 11, 17), as quoted above. If the notion of
mahdyana were essential to AsP, the word would not have occurred in such an irregular way.
Chapter I shows apparently a more developed philosophical phase than in other parts. As an
introduction is usually written after the completion of an entire book, Chapter I of AsP is
thought to have been composed at the very last stage of its compilation.

The following episode in this chapter demonstrates that the notion of mahdayana
had been originally heterogeneous to this scripture (AsP[V] 12.25ff. = AsP[R] 24.18ff. =
AsP[W] 108.2091t.).

Having heard the dialogue between the Buddha and Subhiiti on the definition of
mahdyana quoted above, the venerable Purna said to the Buddha: “Being asked
about prajiiaparamita, O Lord, this venerable Subhiiti thinks that mahdyana should
be explained.”

Then, the venerable Subhiiti said to the Buddha: “I, O Lord, did not speak of

% T have modified Conze’s translation of AsP (AsP.tr 118f. = AsP.tr.IT 198f)).
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mahdyana without regard for prajiiaparamita.”
The Buddha said: “Yes, O Subhiti! You explained mahdayana in line with
prajiaparamita.”

Purna’s criticism that to relate mahayana with prajiiagparamita was unreasonable,
indicates that mahdayana had been originally heterogeneous to Prajriaparamita thought.

On the other hand, the terms bodhisattva-yana and its adjective bodhisattva-yanika
occur 47 times throughout AsP, namely Chapters VI, VIII, X, XI, XVI, XXI, XIV, XXVI,
XXVII. Therefore, this word was used more often than mahayana/mahayanika, which
appears virtually only in Chapters I and XVI.

Probably, the catchphrase of the oldest stratum of the Lotus Sutra that “Everybody
can obtain Buddha-wisdom equally and should aim at obtaining it” gave rise to the terms
*buddha-jana, *mahdjana and so on, which originally had meant “Buddha-wisdom, great
wisdom”, and when *jana was sanskritised to yana and yana came to be understood as
“vehicle, means, practises, leading to Buddhahood”, the new term bodhisattva-yana was
formed. I assume AsP adopted the notion of yana with this meaning.

I assume that the text of the Astasahasrika Prajiiaparamita took shape in Northern
India®, while the first stratum of the Lotus Sutra was composed elsewhere. Later, the Lotus
Sutra was transmitted to the Gandhara region where it encountered Prajiiaparamita thought
and under its influence, the second stratum was added, while the notion of mahdyana was
adopted from the Lotus Sutra in the Astasahasrika Prajriaparamita.
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