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Abstract

This study is an annotated edition and translation of Nisthananda Vajracarya’s 1909 Newar
commentarial translation of the Prajriaparamita Ekavimsati-Stotra, a devotional praise of the
Prajfaparamita (Perfection of Wisdom) attributed to Rahulabhadra (c. 2nd century CE), a con-
temporary of Nagarjuna. The paper also features an extensive introduction which discusses the
stotra by Rahulabhadra and provides a brief introduction to the Newar language and Buddhism,
a biographical introduction to Nisthananda Vajracarya (1858-1935), a discussion of his com-
mentarial translation into Newar, a linguistic note, and an explanation of the conventions uti-
lised in editing and translating the text. The edition is based on two source-texts—a manuscript
copy (Asa Saphu Kuthi DP no. 4075) and Nisthananda’s second printed edition—and features
a critical apparatus. For comparative purposes, a translation of the Chinese text (the earliest
witness for the stotra) is also provided in an appendix.

The study focuses on Nisthananda Vajracarya, a central figure in the Newar Buddhist
revival. His 1909 translation was one of the earliest movable-type Newar publications. His
commentarial translation integrates doctrinal elaborations characteristic of Newar Buddhist ex-
egesis. The study explores his interpretive strategies, particularly his emphasis on
Prajiiaparamitd as a goddess, text, and devotional object. This study highlights the transmis-
sion and adaptation of Prajiiaparamitd literature in Nepal, revealing the interplay between tex-
tual traditions, religious practice, and vernacular exegesis. The Ekavimsati emerges as both a
philosophical treatise and a lived text within Newar Buddhist communities.
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Prajiiaparamita Ekavimsati-Stotra

Introduction

Rahulabhadra’s Prajiiaparamita Ekavimsati-Stotra

The Prajriaparamita Ekavimsati-Stotra, or the Praise of the Perfection of Wisdom in Twenty-
One Verses, is a short philosophical praise of the Perfection of Wisdom, or Prajiiaparamita,
often attributed to Rahulabhadra, a potential contemporary of Nagarjuna. This stotra, while not
as famous today as the Hrdaya or Heart Siitra, holds its own significance. It is found at the
beginning of many manuscripts of texts in Prajfiaparamita literature copied in Nepal.! It would
have been well-known to Newar Vajracaryas as a concise encapsulation of Prajfiaparamita
thought as it was received in Nepal.

In Mahayana Buddhism, the Prajiaparamita is not only conceived of as the sixth of six
perfections (paramitd) required of a bodhisattva to attain full awakening or buddhahood, en-
tailing a state wherein phenomena are seen without attachment or delusion, but is also a term
that came to be used synonymously with the texts in which that realisation is fully explicated,
and lent its name to their titles. As such, we can speak of Prajiaparamita literature as a genre.
As the principle and genre of the Prajhaparamita developed in the Buddhist world, that princi-
ple began to be deified in goddess form. While new implications of the nature and form of the
Prajfiaparamita changed over time, none of these changes erased prior understandings, and the
Prajfiaparamita, as understood in contemporary Nepal, is not only a text and a genre of texts
but also a goddess, a powerful, personal, devotional, and transformative principle of the
Dharma, whose realisation in the mind of the practitioner is sufficient for awakening (bodhi).

Many treatises, praises, and ritual texts not considered to have been directly spoken by
the Buddha have also been written within this genre. While the Prajiiaparamita genre is often
associated with the Madhyamaka school of Buddhist philosophy, it is more accurately these
treatises that directly comment on Prajiiaparamita that fit within this genre. One of the first,
then, appears to have been Rahulabhadra’s praise in twenty-one verses, the Ekavimsati. Not
much is known about Rahulabhadra as a person, though the same name appears much later in
Indian Buddhist history as the name of a mahdasiddha. However, traditional accounts of Rahula-
bhadra converge on his being a contemporary of Nagarjuna. While the Chinese tradition has
tended to position him as a disciple of Nagarjuna or Aryadeva,? Candrakirti sees him as a
teacher of Nagarjuna.’

The FEkavimsati’s earliest witness 1is its appearance in fascicle 18 of the
Mahaprajidaparamita-Sastra (translated by Kumarajiva and traditionally attributed to Nagar-
juna),* datable to c. 405 CE. The text of the $@stra does not name Rahulabhadra as the author
of the praise. Yinshun argues, based on conclusions reached by Etienne Lamotte and Christian
Lindtner, that the fact that the author of the Sastra quotes this praise when Rahulabhadra is
often said to have been a disciple of Aryadeva is evidence against Nagarjuna’s authorship of

' E.g. Cambridge University Library MS Add. 1643 (c. 1015 CE). Discussed also in Michael Hahn, ‘Zwei
Texte aus dem Phudrag-Kanjur’, Indica et Tibetica 13 (1988), 59.

2 E.g. in Kivkara and Tanyao’s Chronicle of the Successive Transmission of the Dharma Canon T i #&
#{#(T2058.319c14). For abbreviations and sigla (and the citation conventions for the Taisho Tripitaka)
please see the Abbreviations and Sigla section at the end of the Introduction.

3 J.W. de Jong, ‘La Madhyamakasastrastuti de Candrakirti’, Oriens Extremus 9, no. 1 (1962), 49-51.

4 T25.1509.190b10-191al.
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the sastra, whose second-generation disciple must have lived a while after him. In contrast,
Jizang’s Commentary on the Miilamadhyamaka-Karika * % 3% B states that while Nagarjuna
‘praises Prajiia in a gatha’, that gatha ‘was actually composed by Dharma Master Rahula-
bhadra’. In terms of the relative timing of these figures, Yinshun explains that Jizang suggests
that since ‘Nagarjuna, Rahulabhadra, and Aryadeva were contemporaries’, Nagarjuna’s $astra
could quote the others” words.’> While there are doubts about the authorship of the Sastra, this
dispute will not be our focus here. The Chinese text, however, is interesting because it differs
from the Sanskrit text that we currently have (see Appendix).

The earliest Sanskrit manuscript containing the stotra appears to be the Cambridge Uni-
versity Library MS Add. 1643, which was copied in Nepal in 1015 CE. Around the same time,
we see a version in the Phudrag-Kanjur (c. 11th century) and the Tanjur (c. late 11th century
to early 12th century);® it later appears in the Derge’ and Peking canons.® While Tibetan tradi-
tion has often attributed the stotra to Nagarjuna, it was identified by Bu ston as belonging to
Rahulabhadra, who nonetheless lists it in a set of sfotras attributed to Nagarjuna. Bu ston gives
it two names, the Nirvikalpastotra (after its first verse) and the Prajiiaparamitastotra (which
appears in its Sanskrit colopha), but gives its length as 40 stanzas.’

Edward Conze first translated the sfotra into a Western language, initially in English in
1951 and then in German in 1957, with a revised English version appearing in 1959.1° Conze’s
translation is poetic, but it has what we may consider to be errors. A more authoritative edition
and translation into German, consulting various Sanskrit witnesses and two early Tibetan man-
uscripts, was produced by Michael Hahn in 1988.!! Several translations from the Chinese exist,
including Lamotte’s translation,'? the English translation thereof,!* and Robert Smitheram’s
2021 translation of the fascicle.!*

The stotra itself, in anustup sloka, serves as a fine poetic encapsulation of
Prajfiaparamita thought, expressing the ineffable and all-encompassing nature of this realisa-
tion in a manner that Yinshun characterised as establishing a vision of Prajfiaparamita as es-
sentially monistic—where different aspects of Prajiaparamita take on different conventions
depending upon the context in which they are spoken about. For example, when discussing the
virtue of cessation, Prajiaparamita is termed ‘mirvana’; when talking about the virtue of

Yinshun, Yongguangji 7k X% (Zhéngwén, 2005), 97-98.

Hahn, ‘Zwei Texte’, 58.

Bstod tschogs, Fol. 76a1-76b7. As cited by Hahn.

Bstod tschogs, Fol. 87b2—-88b3. As cited by Hahn.

Hahn, ‘Zwei Texte’, 57.

10 Edward Conze, trans., ‘Rahulabhadra: Hymn to Perfect Wisdom’, The Middle Way: Journal of the Bud-
dhist Society 26,n0. 1 (1951), 24-25; trans., Im Zeichen Buddhas: Buddhistische Texte (Fischer Biicherel,
1957), 123-125; trans., Buddhist Scriptures (Penguin Books, 1959), 168—170.

' Hahn, ‘Zwei Texte’.

Etienne Lamotte, Le traité de la grande vertu de sagesse: Chapitres 42 suite—48 (Institut orientaliste de

Louvain, 1966), 1060—1065.

Karma Migme Chodron, trans., ‘Part 3—The Prajfiaparamitastotra’, Mahaprajiiaparamitasastra (digital

version on Wisdom Library, 2019), https://www.wisdomlib.org/buddhism/book/maha-prajnaparamita-

sastra/d/doc225451 .html.

Robert Smitheram, trans., The Great Perfection of Wisdom Treatise: Fascicle Eighteen (Fo Guang Shan

International Translation Center, 2021), 9-15.

O o 9 N W
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awakening, it is termed ‘bodhi’; and when discussing its nature as leading beings to that awak-
ening, it is termed the ‘one vehicle’ (ekayana).'®

The text opens by establishing the Prajiiaparamita as faultless, ineffable, and all-per-
vading, likening it to space and using the analogy of the moon and moonlight to illustrate how
it is pure and non-dual with its functions and pervasiveness (vv. 1-3). It then extends the non-
dualism to a familial dimension, establishing the Prajiaparamita not only as the teacher and
object of contemplation of all buddhas (v. 3), but also as substantive of the buddhas’ nature (v.
4), the generative force behind awakening (v. 6), and even as the ‘paternal grandmother’ of all
beings (v. 7)—whose father in the analogy is understood to be the buddhas. These passages
will likely bring to mind the passages in the Astasahasrika about the Prajiaparamita being the
mother and genetrix of all hodhisattvas.'® Jizang also draws out the same maternal-paternal
analogy in his Commentary on the Millamadhyamaka-Karika, where he likens prajiia to a
mother because it is vacuous, still, and akin to yin ([2), while upaya is likened to the father for
its active, dynamic quality resembling ydng (%), an analogy which Jizang supports with a
quote from the Vimalakirtinirdesa which establishes the analogy of prajnia as mother and upaya
as father.'®

The praise employs extensive natural imagery, such as the moon’s rays being followed
by stars (v. 8) and dewdrops melting in the sun’s warmth (v. 10), to illustrate the pervasive and
paradoxical nature of the Prajfiaparamita. While the Prajfiaparamita is stainless and pure, its
nature can inspire fear in the foolish, undercutting the presumptions underlying their sense of
reality, and comfort in the wise, bringing them liberation and bliss (v. 11), reminiscent of the
Astasahasrika’s discussion about how one can identify a bodhisattva as one who does not give
rise to fear upon hearing the Prajiiaparamita."®

The text then moves to a more paradoxical tone, suggesting that the wise do not appre-
hend the Prajiiaparamita as it neither goes anywhere nor comes from anywhere (v. 13), remi-
niscent of the Astasahasrika’s statement that the buddhas neither go anywhere nor come from
anywhere.?® It suggests that there are people who both see and do not see the Prajiaparamita
and are still bound in samsara, as well as people who both see and do not see the Prajiaparamita
and are liberated, portraying it as something whose realisation requires absolute acceptance of
non-apprehension (vv. 14-15). This paradoxical nature is then extended into the
Prajfiaparamita’s ineffability: while it is ‘astonishing, profound, and famous’, it is elusive and
like an illusion—seen and yet not seen (v. 16). Despite its myriad forms and names, its true
nature remains beyond the confines of ordinary language and thought, meaning that any state-
ment about it is not a statement about it (v. 18).

15 Yinshun, Shéngmanjing Jidngji fi & #€ 5% 30, (Zhéngwén, 1951), 191-192.

16 E.g., P.L. Vaidya, ed., Astasahasrika Prajiiaparamita (Mithila Institute, 1960), 125.

17 T1824.42.20c11-18.

Corresponding to v. 1 at §7.6, Klaus Wille, ed., “Vimalakirtinirdesa,” Géttingen Register of Electronic
Texts in Indian Languages (2020), https://gretil.sub.uni-goettingen.de/gretil/corpustei/transfor-
mations/html/sa_vimalaklrtinirdeza.htm.

Vaidya, Astasahasrika Prajiiaparamita, 3. Here, the term is italicised to indicate that it refers to the text
specifically, whereas when not italicised, it refers to the Prajiaparamita more inclusively, yet still not
excluding the textual referent.

Vaidya, Astasahasrika Prajiiaparamita, 253.

20
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The text concludes with a fervent aspiration—amidst a reinforcement of ineffability—
that through the accumulation of merit via the praise of Prajnaparamita, the whole world may
eventually recognise it as the highest resort (v. 21). Rather than being a dry philosophical trea-
tise or karika, Rahulabhadra composed a tapestry of metaphors, paradoxes, and devotional im-
agery, positioning the Prajiaparamita as the sole path to liberation, as affirmed by its veneration
by buddhas, pratyekabuddhas, and sravakas alike (v. 17).

On the Newar Language and Newar Buddhism

While I intend the translation in this paper to be accessible to a general readership, the edition
itself may only be accessible to specialists already familiar with the Newar language and Newar
Buddhism. With this dual readership in mind, those already familiar with the Newar language
and Buddhism may wish to skip over this section. For a general readership, however, a few
words on the Newar language and Buddhism may be of assistance.

Newar is a Tibeto-Burman language,?! popularly known as Newari but referred to by
many native speakers and writers by the Sanskritic name Nepal Bhasa (meaning Nepal Lan-
guage) or the colloquial Newar name Newah Bhay or Newah,?? commonly spelled in English
as Newar,?* by which I shall refer to it in this paper. The speakers of Newar are the indigenous
population of the Kathmandu Valley, initially concentrated in small city-states (primarily Kath-
mandu, Lalitpur, and Bhaktapur) and out-of-valley clusters.>* Our knowledge of Newar in its
historical forms dates back to the 12th century.?> However, it took on its mature literary form
in the 15th to 16th centuries.?® This historical literary form of Newar is called ‘Classical Newar’.
The term ‘Contemporary Newar’ refers to colloquial Newar, which began to be written in prose,
starting with figures like Nisthananda. Contemporary Newar exhibits several differences from
Classical Newar, and owing to a preference for the Classical forms in writing until the 20th
century, it is challenging to trace its development fully.?” Moreover, Nisthananda still utilised
terms and grammatical forms that may be considered Classical but are no longer common in
Contemporary Newar, such as the locative -sa,?® where the modern Newar would have -e or -
ay. Nisthananda also uses these modern forms,? so we can consider his work to be evidence
of a transitional period.

2l Dan Raj Regmi, 4 Sociolinguistic Survey of the Languages of Nepal: A Synopsis (Including a Sociolin-

guistic Typology of the Tibeto-Burman Languages Spoken in Nepal) (LINCOM GmbH, 2021), 90.

Tej Ratna Kansakar, ‘Newari Language and Linguistics: Conspectus’, Contributions to Nepalese Studies
Journal 8, no. 2 (1981), 1.

23 John Whelpton and Michael Hutt, ‘The Catalogue of the Hodgson Collection in the British Library’,
European Bulletin of Himalayan Research 23 (2011), 134n3. The popular ‘Newari’ (or Nevari) is rarely
used in contemporary Newar studies due to widespread opposition by language activists.

Regmi, Sociolinguistic Survey, 90-96.

25 Kamal Prakash Malla, ‘The Earliest Dated Document in Newari: The Palmleaf from Ukii Bahah NS
235/AD1114°, Kailash (1990).

Siegfried Lienhard and Thakur Lal Manandar, eds., Nepalese Manuscripts, Part I: Nevari and Sanskrit
(Franz Steiner Verlag, 1988), ix—xvii.

Kansakar, ‘Newari Language and Linguistics’, 2—4.

Nisthananda Vajracarya, Sr7 Prajiiaparamita Deviyagu Sitra: Sri Ajimayagu Stotra, 2nd edn (abbr. A),
1.

A 16; Nisthananda Vajracarya, Sri Prajiiaparamita Ekavimsati Stotra, pp. 5378 in Asa Saphu Kuthi DP
no. 4075, ASK no. bada 06 (abbr. B), 67.

22

24

26

27
28

29
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Prajiiaparamita Ekavimsati-Stotra

Newar Buddhism is a term used to refer to the tradition of Mahayana and Vajrayana
Buddhism practised by speakers of the Newar language, which developed in the Kathmandu
Valley. This type of Buddhism comprised the literate, ceremonial, and esoteric Vajrayana as
well as the exoteric Mahayana found in northern India in the late first and early second millen-
nia. Over time, owing to various historical and political factors, the esoteric priesthood of tan-
tric priests (vajracaryas) and monks (sakyas) solidified into caste-restrained hereditary roles.
The vajracaryas thus assumed the role of a hereditary priesthood, akin to Buddhist brahmanas,
with the Sakyas and other Buddhist or semi-Hindu castes serving as their patrons.*° One of the
common practices that vajracdryas officiate over is the public recitation (pdtha) of siitras.®!
Closely connected to this is the practice of public storytelling for patrons and the laity, where,
especially on fast days (posadha), vajracaryas frequently practise either the reading or the im-
provisation of popular narrative literature such as Jatakas or Avadanas, generally localising or
‘domesticating’ that literature to make it fit the time and place in which it is being recited.* It
is within this narrative tradition that we find Nisthananda situated.

A quick note on names: while in publications it is common to refer to people by their
surnames, in the case of Nepalese society this becomes difficult, because surnames double as
caste or profession names. Thus, rather than ‘Vajracarya’, I refer to the author of the text on
which we shall be focusing as ‘Nisthananda’. For authors who popularly publish in English
with established Romanised names, I use those spellings (e.g. Chittadhar Hridaya). Otherwise,
I employ IAST spelling to maintain convertibility to Devanagarf.

Nisthananda Vajracarya: the Author of the Newar Translation and Commentary
Nisthananda Vajracarya (1858—1935), with his prominent role in the project of the revival of
the Newar language in prose (gadya), is widely regarded in Nepal as one of the four pillars of
the temple of the Newar language (nepal bhasa degahya pyamgah tham), with the others being
the poet Siddhidas Amatya (1867-1929), the educator Jagat Sundar Malla (1882-1952), and
the social reformer Yogbir Singh Kansakar (1885-1942).% Unlike these other figures,
Nisthananda also doubles in a popular list of revivers of Buddhism in Nepal (bauddha dhar-
mayd punarjagarana), with Nisthananda called the reviver (punaruddharaka) of Nepalese
Mahayana, Kenchen Lama (fl. 1924-1939) called the re-establisher (punarsthapaka) of Bud-
dhism, and Mahaprajiia (1900-1978) called the founder (samsthapaka) of Theravada Bud-
dhism in Nepal.**

Nisthananda (see Figure 1) was born in the district of Kathmandu’s Om Bahah in 1858
in a family of Buddhist tantric priests (vajracarya). He married Ratnaprabha in 1873 at age 15,
and had two children with whom he developed the habit of telling stories. By 1900, at the age

30 David N. Gellner, Monk, Householder, and Tantric Priest (Cambridge University Press, 1992), 21-22.

31 Alexander James O’Neill, ‘Textual Manifestations: The Use and Significance of Mahayana Literature in
Newar Buddhism’, European Bulletin of Himalayan Research 54 (2020), 40.

32 Todd Lewis, Popular Buddhist Texts from Nepal: Narratives and Rituals of Newar Buddhism (State Uni-

versity of New York Press, 2000), 5; Todd Lewis, ‘4vadanas and Jatakas in the Newar Tradition of the

Kathmandu Valley: Ritual Performances of Mahayana Buddhist Narratives’, Religion Compass 9, no. 8

(2015).

Kasinath Tamot, Gadyagurii Pam. Nisthananda Vajracarya va Vaykahya ‘Lalitavistara’ (Cakana

Sahitya Pala, 1984), 2.

Tamot, Gadyagurii Pam, 5.

33

34
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of 42, he had established himself as an oral storyteller. The same year, his first wife died, and
he married the daughter of a member of Kva Bahah, a monastery in Lalitpur (just to the south
of Kathmandu). From 1900 to 1903, he honed his writing skills while working as a curriculum
writer for Nepali-language examinations in the Seti Zone in the far east of Nepal. Around this
time, he apparently began telling renditions of popular narratives about the Buddha’s life, such
as the Lalitavistara and Bhadrakalpavadana, among others. Back in Kathmandu, crowds gath-
ered as he narrated these stories at monasteries such as Jana Bahah.>> At some point in the early
1900s, he also apparently began to see the value in printing his writings for dissemination.

Figure 1. Nisthananda Vajracarya. Portrait by Juju Tuladhar. CC BY-SA 3.0.

35 Tamot, Gadyagurii Pam, 4; Premhira Tuladhar, Gadyagurii Pam. Nisthananda Vajracarya va Lalitavis-
tara (Nisthananda Smrti Guthi, 2012), 2—4.
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While woodblock printing disseminated broadly in Tibet starting in the 11th century,
Nepalese print culture remained strictly manuscript-based until the 20th century. Professional
manuscript copiers or religious specialists were employed to supply the valley’s abundant mon-
asteries and libraries. Printing presses first arrived in Nepal in 1815, but were under strict gov-
ernment control. Private printing had to be performed in Bengal or Benares. In this environment,
Nisthananda had no choice but to procure a printing press from Calcutta for printing with De-
vanagarl characters (until then, Newar was predominantly written in traditional Newar scripts
such as Pracalit and Rafijana). Having obtained and prepared his printing press, the very first
Newar book printed with movable type was Nisthananda’s Ekavimsati in 1909, followed by
several other highly influential books, such as his renditions of the Svayambhii-Purana and the
Lalitavistara, a popular retelling of the life of the Buddha based on the Sanskrit original, in
1914. While this shift marked the start of a Newar literary renaissance (nepalbhasaya punar-
jagarana) amidst the repression of the Newar language and culture, the focus on Devanagart
with the new printing presses signified the end of the widespread use of traditional scripts.*®

The most significantly impactful of Nisthananda’s works was his Lalitavistara, which,
after being read and performed in public in 1924, inspired several Newar Buddhists to become
ordained in the Tibetan tradition.’” After it was reprinted by Min Bahadur Shakya in 1978,
several Newar Buddhists were moved again to become ordained, but this time in the Theravada
tradition.>® Conceivably even more popular than Nisthananda’s retelling of the life of the Bud-
dha was the epic poem inspired by it, Sugata Saurabha by Chittadhar Hridaya, written secretly
while Hridaya was imprisoned for language activism by the Rana regime in 1940-1941, and
published in 1946.%

Nisthananda continued printing by himself from 1909 until around 1922. At the nadir
of the oppression of the Newar language and culture, publishing books in Newar was officially
declared illegal in 1906, which significantly curtailed the amount of Newar literature that could
be produced. While fines were levied, the strictest punishments came between the years 1940
and 1945, when, during the premiership of Juddha Saméer Rana, many Newar authors, such as
Chittadhar Hridaya, Dharma Ratna Yami, and Siddhicharan Shrestha, were imprisoned.*’ De-
spite printing all of his books during this period of official Newar oppression, Nisthananda
appears to have managed to pass the era unscathed and may have been condoned by the gov-
ernment, being granted an audience with the premier, Bhim Samser Rana, in c. 1929.4!

For the remaining years of his life, Nisthananda taught children how to read and write
at a library he established in Svayambhii (one of the major caityas of the Kathmandu valley)

36 Christoph Emmrich, ‘From Manuscript to Print in South and Southeast Asia’, Oxford Encyclopedia of
Religion (26 May 2021), https://oxfordre.com/religion/view/10.1093/acre-
fore/9780199340378.001.0001/acrefore-9780199340378-e-582, 7-8.

37 David N. Gellner and Sarah Levine, Rebuilding Buddhism: The Theravada Movement in Twentieth-Cen-
tury Nepal (Harvard University Press, 2005), 31.

3 Gellner and Levine, Rebuilding Buddhism, 41.

39 Chittadhar Hridaya, Sugata Saurabha: An Epic Poem from Nepal on the Life of the Buddha by Chittadhar

Hridaya, trans. Todd Lewis and Subarna Man Tuladhar (Oxford University Press, 2009).

Siegfried Lienhard, Songs of Nepal: An Anthology of Nevar Folksongs and Hymns (University of Hawai’i

Press, 1984), 4.

Tamot, Gadyagurii Pam, 6.

40
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and continued to practise the Dharma until his death in 1935.%? After his death, his impact was
celebrated, and most of his works were re-edited; his translation of the Bhadrakalpavadana
was published posthumously by Abhayananda Vajracarya in 1947.% In 1998, a bust of
Nisthananda was installed near his former residence in Om Bahah, located to the south of the
Hanuman Dhoka Palace in Kathmandu (see Figures 2 and 3).** However, his most lasting leg-
acy was his prose style, with which, according to K.P. Malla and Hridaya, he not only showed
the Newars how to write in colloquial Newar (facilitating the transition from Classical to Con-
temporary Newar)* but also awakened an awareness that Newar can be a living language with
a rich literature.*® As such, he was affectionately dubbed the ‘Prose Guru of the Newar Lan-
guage’ (nepal bhasdaya gadyagurii) by Chittadhar Hridaya,*’ an appellation that has stuck.

Figure 2. Om Bahah in 2022. Photo by Chandan Shakya.

42
43

Tamot, Gadyagurii Pam, 5; Tuladhar, Gadyagurii Pam, 6-7.

Tamot, Gadyagurii Pam, 5.

4 Gellner and Levine, Rebuilding Buddhism, 42n23.

45 Kamal Prakash Malla, Musah Nibahdha (Cvasapasa, 1963), ix.

46 Chittadhar Hridaya, ‘Svargiya Pandita Nisthananda Bajracarya’, Nepal 1, no. 6 (1966), 27.

47 Hridaya, ‘Svargiya Pandita Nisthananda Bajracarya’, 26. Guri with a long final -i7 is a common spelling
of guru in Newar.
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Figure 3. Bust of Nisthananda Vajracarya. Internet Archive, CCO.

Nisthananda’s Translation and Commentary

While the first edition of Nisthananda’s Lalitavistara was printed in pothi format,*® it is unclear
whether this was the case for his Ekavimsati, as its first edition is exceedingly rare. According
to Kashinath Tamot, only the second edition and a scan of a handwritten copy (possibly from
the first edition) are in circulation, ¥ but the full title of the first edition is
Sriprajnaparamitadeviyagu Ekavimsatislokaya Bhasasahitam (Twenty-One Verses on SrT
Prajiiaparamita Devi together with the Newar [ 'Bhasa’]). According to Premhira Tuladhar, the
date of the second edition is unknown (though it may be estimated to date no later than the
1920s), but it is unique in having a section called ‘The Fruits of Reciting’ (patha yandaguya
phala) as a postface.”

4 Emmrich, ‘From Manuscript to Print’, 8.
4 Personal communication, July 2023.
0" Tuladhar, Gadyagurii Pam, 4-5.
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Figure 4. 2nd Edition, c. 1920s (witness A), p. 4.

Figure 5. ASK no. 4075, containing both Dharmasastra and Ekavimsati (witness B), pp. 53—54.
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The two texts that we have available to work from, then, are the second edition, which
circulates privately in the form of scans (abbr. A; see Figure 4), and the manuscript copy,
housed at the Asa Saphu Kuthi archive®! (abbr. B; see Figure 5). While B is copied with
straightforward but unstandardised orthography—as is common in Newar even today—A is a
unique example of the difficulties that Nisthananda must have faced in putting his work into
print, clearly lacking the available type and letters to spell everything he intended (e.g., y is
often used for p, sr for v or sc, and other similar lexemes that look alike in Devanagar).

The text itself is both a translation and a commentary, a characteristic that stands out as
unusual in modern translations, but which is the norm in Newar Buddhist practice.’?> As such,
the reader may notice that these terms are often used interchangeably because, in this case, they
are. Nisthananda highlights translation’s nature as a necessarily interpretative and commentar-
ial act.”

As far as the actual translation is concerned, the content of the two witnesses to the
Ekavimsati is mostly identical, except that verse 5 is missing in A. Concerning paratextual
material, A features a preface,>* which serves as a second postface to B.>> Both A and B also
feature separate postfaces that are not shared. We have no reason to suppose that any of this
paratextual material is not by Nisthananda Vajracarya, as he likely prepared the printing of A.
According to Tamot, B was copied in the hand of a professional scribe, who, in principle, would
have copied what he saw in front of him, which may have been the first edition. This manuscript
(witness B), a codex in Devanagari on typically bright yellow Nepalese paper treated with
orpiment, features two texts. The first text is a Buddhist Dharmasastra of unknown prove-
nance—further study of which is a desideratum, to determine if it is also a work of
Nisthananda—and the second text is Nisthananda’s Ekavimsati.

The preface to A, which is the second postface to B, serves perfectly to paratextually
frame the reader’s entry to the text, explaining that while there are five principal methods for
attaining yogic knowledge (samddhi, austerities, worshipping devatas, the service of the
knowledgeable, and mantra recitation), these are all difficult for those lacking sufficient merit.
This type of address is intended to appeal to the average reader, the ordinary Buddhist, who
may have found it challenging to achieve samadhi. While Nisthananda notes that such individ-
uals are often encouraged to perform piijas to secure the protection of the devatas, as an expe-
dient for individuals not firmly established in the Dharma the Buddha has offered the Perfec-
tion of Wisdom in Eight Thousand Lines (Astasahasrikda Prajniaparamita), promising immense
merit to anyone who recites it. In this way, Nisthananda entices the reader to be devoted to the
Prajfiaparamita, in precisely the same way that the Prajfiaparamita literature entices its readers
through self-referential passages.’® Going further, in what is a revolutionary statement for a

31 ASK no. 4075.

32 Compare contemporary translations of Sanskrit Buddhist texts by Divyavajra Vajracarya, e.g.

Aryagandavyihasiitram  (Lotus Research Centre, 1996), or Jogmuni Vajracarya, e.g.

Gunakarandavyithasutra (Nagarjuna Institute of Exact Methods, 1995).

For an interesting theoretical discussion on these issues, see Lawrence Venuti, Contra Instrumentalism:

A Translation Polemic (University of Nebraska Press, 2019).

#OA2.

35 Starting at B 78.

%6 Alexander James O’Neill, ‘Self-Referential Passages in Mahayana Sutra Literature’, Pacific World, 4th
series, 1 (2020).
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member of the hereditary tantric-priest class (i.e., a vajracarya), Nisthananda states that just as
devotion to deities does not free one from samsara, mantra recitation with desire remaining
does not result in liberation—this requires the relinquishment of desire and the attainment of
the supreme fruit of omniscience that is expounded in the Prajfiaparamita literature. This pref-
ace/postface also communicates Nisthananda’s understanding of the Ekavimsati as, itself, a
paratext pointing the reader to the Astasahasrika Prajiiaparamitd, a text to which the
Ekavimsati is often appended as a preface.

The postface to B,>” which is not found in A, is an excerpt of precisely one of those
self-referential passages so abundant in the Astasahasrika that encourage the reader to read,
worship, and teach the text. Such passages served as self-promotion strategies when the
Mahayana literature was in its infancy and could not rely on the sitra-recitation infrastructure
of what was then mainstream sravaka Buddhism.’® However, this time, the addressee is not
just the human reader but also the devas and unseen non-human beings who will have gathered
to hear the recitation. In addition to providing all beings who worship the sitra, whether divine
or mundane, with the text as a Dharma-gift (dharmadana), the excerpt also promises that the
reciter who recites the text of the postface ‘will have eternal merit’. Thus, in a move that goes
beyond Genette’s model of paratextuality (where the paratext serves as a means to promote the
referent text),”” here the paratext itself is also praised. We might imagine the potential for an
infinite regress of such paratexts.

The postface to A, which is not found in B, is a passage titled ‘The Fruits of Reciting’
(patha yanaguyda phala). This section is not a quotation from the Astasahasrika, but appears to
be an original adaptation of similar passages of self-reference and praise, suggesting that the
reciter of ‘this book’ (thva saphu)—the referent of which, in this case, is ambiguous, possibly
suggesting the Ekavimsati itself—will be protected from an untimely death and calamity, and
will be protected by divine beings. It also gives instructions on how to tell if a devata has come:
either one will see a bright light like a flash of lightning or smell a fine incense (the latter being
a piece of trivia one will find within the text of the Astasahasrika itself).*

Structurally, the translation itself takes the following form. Each verse is presented in
Sanskrit. In A the Sanskrit is at the top of each page, whereas in B it comes before each section
of the translation without starting a new page, divided by dandas and a verse/section number.
The translation follows the Sanskrit verse number and is marked in A by ‘bhasa’, i.e., Nepal
Bhasa (Newar). Nisthananda does not directly translate the verse line-by-line or word-by-word,
but paraphrases it in ways that are reminiscent of the vajracarya didactics and pedagogical
style discussed by Todd Lewis,®! featuring narrative elaboration, improvisation, and domesti-
cation. Thus, this ‘translation’ should be seen as an elaboration that allows us to see how an
innovative Newar vajracarya at the start of the 20th century understood and taught about the
Prajfiaparamita and how he understood its place within the doctrinal and ritual paradigms of
Newar Buddhism—as a realisation, but also as a goddess (devi) and a book to be worshipped.

T B 77.

8 O’Neill, ‘Self-Referential Passages’, 54-57.

39 Genette, Paratexts.

0 Vaidya, Astasahasrika Prajiaparamita, 44 and 258.
6l Lewis, ‘Avadanas and Jatakas’.
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In contrast, the original Sanskrit Ekavimsati hints at these themes and uses the goddess
as a rhetorical device in much the same way as the Astasahasrika. However, as Jacob Kinnard
has shown, it was not really until the 9th century that the goddess form of the Prajiaparamita
came into its own as an object of worship.%? In this and many other ways, Nisthananda’s ex-
pression is particularly Newar in its approach. It needs to be understood and appreciated on its
own terms, rather than as a mere reproduction into Newar of a Sanskrit original.

To begin analysing Nisthananda’s translation/commentary directly with a few overall
observations: for the most part he manages to express, though in many more words, the import
of the Sanskrit passages, but occasionally his own understanding or agenda causes him to de-
viate from it. Each translation echoes the Sanskrit in addressing the Prajiaparamita personally
in the second person (chalapola) either as Prajiaparamita or as Mother (ke mata, ‘O Mother’).
Moreover, while the verses refer just to Prajiaparamita, maintaining its ambiguous identity as
a goddess, a text, and an attainment, Nisthananda specifically refers to it/her as a devi in the
title,® preface,® and final verse.®

To further the personal theological/Buddhological theme, while the verses use the term
‘see’ (pasyati) to refer to seeing the Prajfiaparamita in an abstract sense, Nisthananda brings in
the more theological term darsana rather than the conventional Newar svaye (to highlight this,
the former is rendered in this translation as ‘beholding’). Darsana is more commonly used in
Hindu settings to refer to a gaze upon a deity’s image that can confer blessings on the viewer,
reflecting Nisthananda’s wish to emphasise the nature of the Prajiaparamita as a devi from the
perspective of a vajracarya within a majority Hindu state. However, he does not downplay the
traditional scriptural implications of the Prajiaparamita, continuing to maintain that seeing it
implies attaining omniscience.®’ Nisthananda also addresses his audience (who, as is common
in Newar Buddhist circles, are likely to have mixed devotion to non-Buddhist deities), suggest-
ing that Prajfiaparamita manifests as devis such as Durga, Kali, Bhavani, and Bhagavati,®® and
frequently mentioning the relative powerlessness of great devatas like Brahma, Visnu, and
Mahadeva.®

As a final broad observation, many of Nisthananda’s commentarial translations serve a
didactic purpose, explaining complicated or scholastic terms to a general audience. For exam-
ple, besides glossing Sanskrit terms with colloquial Newar terms, in A (but not B) he explains
the six paramitas’® and the differences between buddhas, pratyekabuddhas, and sravakas.” 1t
should be understood that Newar, although a Tibeto-Burman language, utilises a vocabulary
that can consist of up to 25% Sanskrit loans (called tatsamas) or Middle Indo-Aryan loans

92" Jacob N. Kinnard, Imaging Wisdom: Seeing and Knowing in the Art of Indian Buddhism (Routledge,
1999), 133.

S A1B75.

4 A2B7S.

6 A24B75.

% Diana L. Eck, Darsan: Seeing the Divine Image in India (Columbia University Press, 1998).

57 A 8 B 56.

% A12B6l.

® A23B74.

AL

T A20B7I.
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(called tadbhavas).”? Thus, much of the lexical content of the original verses will be under-
standable to a typical Newar reader. So, while most of Nisthananda’s commentarial translation
explicates the more technical words in this manner, he also devotes some time to original ex-
position based on the verses, to which we shall now turn our attention.

Nisthananda views the Prajiaparamita as an object of devotion, but also as a subject of
meditation by a yogi (jogi), even when the root verses do not necessarily dwell on meditation,
as in verse 2,”® where Nisthananda asserts that knowing and seeing the Prajfiaparamita beyond
words means seeing emptiness and suchness in meditation. Further, he equates that vision itself
with the worship of both the Prajiiaparamita and the tathagatas, who, echoing verse 3, he indi-
1.7* Despite this early emphasis on devotion, as noted in his
preface Nisthananda also highlights the Buddha’s compassion for those who are devoted (bhak-
tajana), and it is this devotion that, in verse 5, Nisthananda begins to identify directly with
darsana, or devoted viewing. While the Sanskrit specifically sees unfailing beholding (amo-
ghadarsana) as an attainment that results from seeing the Prajfiaparamita, Nisthananda turns
this around to identify it with the devotee’s vision—implying that such vision is unfailing

cates should be known as identica

(amogha) in granting the devotee the fruit of liberation (moksaphala).

In very few instances, Nisthananda appears to deviate from the meaning of the Sanskrit.
He seems to have some trouble with the more paradoxical verses. In verse 13, while the point
of the Sanskrit is that the wise (bodhisattvas) do not apprehend anything corresponding to the
Prajnaparamita, Nisthananda resubstantialises the matter, suggesting that ‘When yogis are per-
forming samddhi without discriminations, they see that you are pervading everywhere.’” In
verse 14, when the Sanskrit suggests that despite not seeing anything, practitioners who resort
to or rely on (prapadyante) the Prajiaparamita will be liberated, Nisthananda indicates that
there are some people and yogis who can still see the Prajiaparamita and be liberated if they
have devotion despite not having discriminated (samkalpavikalpa) the Prajiaparamita. While
the Sanskrit does reintroduce seeing in the next verse, 15, Nisthananda wishes to read it back
into 13 and 14. Nisthananda’s explanation of verse 15, which is rather terse, also appears to
expand on the meaning of the verse in a way that is not supported by the Sanskrit, but that can
conceivably be thought of as consistent with Prajfiaparamita thought: he asserts that there is a
difference between seeing with and without greed and hatred—with them, one remains bound
in samsara, whereas without them, one is liberated.

Overall, in a broad assessment concerning most of these verses, Nisthananda offers
fascinating interpretations that provide a striking insight into the mind of one of the visionaries
of the Newar Buddhist renaissance. Returning to the primary theme of the work, that of devo-
tion, in his commentarial translation of verses 20 and 21,7® Nisthananda expands on the root
verse in a manner broadly consistent with Prajiaparamita thought, suggesting that anyone who
reads this praise will quickly attain nirvana. This reminds one of the earlier suggestion that this
is an expedient compassionate dispensation by the Buddha to assist frustrated sentient beings

72 Kamal Prakash Malla, Tej Ratna Kansakar, and Kashinath Tamot, eds., 4 Dictionary of Classical New-

ari: Compiled from Manuscript Sources (Cvasapasa, 2000), xii—xiii.
3 A6B54.
7+ A7BS5S.
S A16B67.
76 A 23-24 B 74-75.
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mired in samsara. It also positions the work, and potentially Nisthananda’s commentarial trans-
lation, as an instrumental work that can liberate the reader. This interpretation is reinforced by
the framing of the text at the close by the ‘ye dharma hetu’ verse—which is typically used after
sitra recitations (patha)—as well as by the two postfaces on the benefits of recitation, which
will remind readers not only of self-referentiality in Mahayana literature, but also of the
phalasruti (statement of benefits) passages in Purana literature.”’

A Linguistic Analysis of Nisthananda’s Commentary

Nisthananda’s work is, in essence, very linguistically modern. If we look for typical marks of
Classical Newar, such as the antecedent converb yanava, we see that Nisthananda uses modern
forms, like yana. However, a few elements are continuities from Classical Newar. One that I
have already mentioned is the final -sa for the locative, found throughout the commentary,
which in contemporary Newar is usually written using the final -e, -ay, or -i, all of which
Nisthananda also uses. In addition, Nisthananda uses the Classical reflexive pronouns thava
and thama, which in contemporary Newar are usually written thah. Thus, to an extent,
Nisthananda’s work is still in a linguistically transitional state. However, only a complete dia-
chronic corpus analysis will enable us to say for sure when these shifts became solidified.

Editing and Translating Nisthananda’s Commentary

This publication attempts to present an edition of Nisthananda’s Ekavimsati that balances his-
torical orthography with accessibility and readability—when the two sources differ, I choose
the most readable version from the perspective of modern Newar—and uses it as the basis for
a translation into English.

Regarding the edition, it is presented in the next section on the left-hand side, with page
and line numbers from A given in square brackets, and from B given in parentheses. At the
outset, it is essential to remember that Newar, even today, does not have a standardised orthog-
raphy, and that this was even more the case with historical Newar, whether classical or early
contemporary. Moreover, there are no established standards for editing Newar texts, and early
editions of late classical Newar texts sacrificed orthographic standardisation for pronouncea-
bility.”® This practice neither perfectly conveys pronunciation nor allows for back-transcription
to Devanagari, and thus is increasingly out of favour among scholars of Newar, who are now
tending to opt for the IAST transliteration scheme behind which Indologists have come to put
their weight for the past century.” This edition utilises the IAST transliteration scheme. Read-
ers should be mindful that the edition uses a strictly orthographic transcription and not a pho-
netic transcription. Thus, tadbhavas (mainly from Hind1 or Nepali) and fatsamas (from Sanskrit)
that are pronounced without an inherent -a in contemporary Newar are written with the inherent
-a when the source texts did not have a halanta/virama to mark its absence orthographically,

77 McComas Taylor, ‘Heavenly Carrots and Earthly Sticks: How Phalasruti Paratexts Empower Puranic
Discourse’, Journal of Hindu Studies 5, no. 1 (2012), 92.

E.g., Hans Jorgensen, ed., Batisaputrikakatha: The Tales of the Thirty-two Statuettes, a Newari Recen-
sion of the Simhasanadvatrimsatika (Ejnar Munksgaard, 1939); Siegfried Lienhard, ed.,
Manicudavadanoddhrta: A Buddhist Re-birth Story in the Nevari Language (Almquist and Wiskell,
1963).

7 Alexander James O’Neill and Marieke Meelen, ‘The Diachronic Annotated Corpus of Newar: From

Manuscript to Morphosyntax’, Cahier de Linguistique Asie Orientale (2024), 9.
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and readers familiar with Newar will be able to identify these words and read the IAST as they
would the Devanagari (e.g. IAST aneka as IPA an ek, IAST cijabija as IPA {[i:d3bi:d 3,
etc.).%?

However, a strict transliteration from Devanagari using text A poses several difficulties.
When printing the text, the compositor evidently lacked the complete set of letters for proper
transcription, so graphemes that look similar are often substituted for one another (for example,
y for p, v for b, sr for sv or sc, etc.). In this edition, these substitutions are not regarded as errors
or variants but are taken to represent their usual graphemes. Moreover, Newar typically allows
for a wide range of orthographic variation, making it difficult to designate anything as defini-
tively incorrect. Consequently, this edition retains these common variants as far as is reasona-
ble. For instance, gabalyam and gabalem are both acceptable forms because the phonemes ya
and e are phonetically identical in Newar. Likewise, va and o are phonetically identical, and it
is not unusual for a single source to use both variants of the same word interchangeably.

That said, certain spellings prevail in modern Newar. Where A and B differ, and one
aligns more closely with contemporary usage, this edition adopts the more modern form for
readability and accessibility (for example, e is now more common than ya, so if there is a
difference such as gabalyam versus gabalem, or ydya versus yaye, this edition uses the latter).
The graphemes v and b, however, can be more problematic: they are often used indiscrimi-
nately, and while there may not always be a distinction in pronunciation, an initial v is, in
principle, pronounced as an IPA b, whereas a b within a word is pronounced closer to an IPA
v. Hence, if a choice must be made between transcribing thaba or thava, this edition prefers
thava. Meanwhile, other variants, such as r and /, are broadly tolerated. These orthographic
variations occur so frequently that they should be assumed to exist and will not be noted at
every instance.®!

By contrast, any variant that suggests a substantial difference in meaning, or where one
source text lacks material found in the other, is recorded in the edition’s apparatus. Choosing
between two variants does not imply that those not selected are incorrect. In general, variants
not chosen are not considered wrong; they often provide equally valid readings. Instead, the
text is edited for ease of reference and translation, and the presence of two variants has fre-
quently proved highly beneficial in this process.

Another alteration from the source material in the edition has been the introduction of
spaces for the sake of improved readability. Newar manuscripts were written in scriptio con-
tinua. While text A has spacing, it is not as much as we would find in contemporary Newar
today, and often what appears to be a space is a gap required for fitting in all of the graphemes,
due to the unrefined type. Text B is written in scriptio continua but features markings, typical
in manuscripts, to indicate separate words (sometimes referred to as ‘half dandas’). These

80" This method prioritises orthographic consistency but will clash with systems for transcription of modern
Indic languages like Hind1, which encourage a contradiction between transcription and DevanagarT and
are neither perfectly phonetic nor orthographic transcriptions (cf. R.S. McGregor, Outline of Hindi Gram-
mar, Oxford University Press, 1986, xxiv—xxv). Newar has no established methodology like this and has
been in constant dispute. This edition’s methodology is just one of many possible approaches.

At the 20th IABS Congress at Leipzig Univeristy, Bastian Jantke argued for broad tolerance of these
kinds of variants in ‘Newarized’ Buddhist Sanskrit as well (somewhat as an antithesis to common philo-
logical instincts), in an exemplary talk entitled ‘Editing and Translating “Newarized” Buddhist Sanskrit:
Challenges and Approaches with Samples from Nepalese Buddhist Tirthamahatmyas’ (12 August 2025).
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markers, like the spaces in text A, do not always indicate words that would be separated in
contemporary Newar, and sometimes appear in places one would not expect. For the most part,
this edition does not directly reproduce this spacing or marking and attempts to separate words
in a manner that appears most consistent with contemporary Newar spacing conventions today.

As for the Sanskrit passages quoted by Nisthananda, his spelling featured variants ac-
ceptable in Newar but less common in Sanskrit. The edition mostly corrects these to conform
with what is found in Hahn’s edition,*? but minor variants in Nisthananda’s rendering that help
us understand his interpretation of the text have been retained, as will be noted in the annotation.
For clarity, translations from the Sanskrit are rendered into English in bold type, whereas
Newar is rendered in non-bold type. At points where Nisthananda reuses words or expressions
found in the Sanskrit, the translations are rendered in bold, and the Sanskrit equivalent is given
in parentheses if it was used word-for-word by Nisthananda. Readers will see that the first
postface reproduces in toto a passage from the Sanskrit Astasahasrika, the translation of which,
accordingly, is presented in bold.

The translation of the Newar, which will be found on the right-hand side in the next
section, is a literal translation with minor adjustments made for readability, so that readers and
students of Newar can follow along in both languages. For the inevitable infelicities which
result from a literal rendering of a language with such a different structure to English as Newar,
I ask the reader’s patience. Non-English words which readers familiar with Buddhism would
likely know, such as Prajfiaparamita and devata, are retained in their original forms. When it
refers specifically to the text, Prajriaparamita is italicised, and when it generally refers to the
goddess, religious attainment, or is ambiguous, it is not italicised.

Abbreviations and Sigla

A Nisthananda Vajracarya, S¥i Prajiiaparamita Deviyagu Siitra: Sri Ajimayagu Stotra,
2nd edn (c. 1920s).

B Nisthananda Vajracarya, SrT Prajiiaparamita Ekavimsati Stotra, pp. 53—78 in Asa Sa-
phu Kuthi DP no. 4075, ASK no. bada 06.

Nep. Nepali.

Skt Sanskrit.

T Junjird Takakusu, Kaigyoku Watanabe, et al., eds., Taisho Shinshii Daizokyo, 100 vols.
Taisho Issaikyd Kankokai, 1924—-1934. References to the Taisho follow this format:
Taisho. Text no. 2058. Page 319. Row C. Line 14. Volume number is not always in-
cluded, but when it is, it comes after the initial T.

82 Hahn, ‘Zwei Texte’.
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The Edition and Translation

[17'

[Handwritten:] pra_prajiaparamita

|| $11 prajiiaparamita deviyagu sitra ||
|| $rT ajimayagu stotra ||
|| vam] bahalasa cvanamha nisthanan-
dayake® du ||

[2](785)*

om namah $r1 prajiiaparamitayai ||

|| samsare yoga jiiana layagu nyagu upaya du
|| samadhi 1 tapasya 2 devatapijana 3 jiiani-
yagu seva 4 mamtrajapa yayagu 5 thva nyagu
layata mahakasta || janma 2 pattim yana
vayagu punyayagu phala madayakam
samadhiyagu jian 1a1 makhu punyahina
jusyam li cittanam drdha jui makhu || athyaya
nimtim devatapimta pija yayamala || pija
yatasa jaka devatapim prasamna juya raksa
yai || gvalota satya dharmasa (79) macvana
valota parame$varapisam priti tal makhu
adhyaya nimtim $17 bhagavanam upayanam
lokapimta astasahasrika $r1 prajhaparamita
pustaka dayaka varadana biya bijyata || suno’
$11 prajiiaparamita deviyagu patha yai vayata
nana prakaraya punya phala 1a1 dhaka $r1
bhagavanam pratijia yana bijyakagu
juyanimtim® thva saphu [3] patha yanagulim
ananta punya 12|

The PrajiiaparamitaZ

A Sitra of Sii Prajiiaparamita Devi
The Praise of the SrT Ajima
By Nisthananda of Om Bahah

OM Homage to St7 Prajiiaparamita!
There are five methods of obtaining
knowledge of yoga in the world: (1) samadhi,
(2) austerities, (3) the worship of devatdas, (4)
the service of the knowledgeable, and (5) the
recitation of mantras; it is exceedingly diffi-
cult to obtain these five. For those who come
to be born lacking the fruit of merit, the
knowledge of samadhi will not be attained;
since they are deficient in merit, their minds
will not be firm. In such a case, they must do
pujas to the devatas. If they just do pijas, the
devatas, being pleased, will protect them. For
anyone not established in the true Dharma,
for whom the highest lord [devatas] do not
have affection, for their sakes, the ST Bhaga-
van created the book of the Sri
Prajiiaparamita in Eight Thousand Lines as
an expedient and presented it as the choicest
gift to the populace. In order that whoever re-
cites from the St Prajfiaparamita Devi will
obtain various kinds of merit, the S17 Bhaga-
van promised that those who so practise will
obtain infinite merit after reciting that book.

! Page and line numbers from A are given in square brackets, and from B are given in parentheses.
2 The source text has a handwritten title underlined, which probably functions as a strikethrough. In Newar
practice, one does not strikethrough in the middle of writing but uses either underlines or marks above

the text.

3 A 1 nistanandayake. Literally ‘with/of Nisthananda, who dwells in Om Bahah’. In the translation, I have
rendered this in a more conventional way as attributing authorship and place of origin.

4 While appearing as a preface to A, the following serves as a second postface to B, starting at 78s. For the
first postface in B, please see after the main body of the stotra. The postface to A will follow the first

postface of B.
Var. of sunam.
B 79910 juyanitim.
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| hanam patha yayaguya' bheda du ||
gumhasya® 2 istadevata brahma visnu® ma-
he$varadi || gumhasya* 2 istadevata buddha
dharma samgha pim gumhasya® (80) gumha
2 devatayagu patha yal umhasyata umha
umha devatapisam mitrabhava yai || umha
umha devatayagu bhuvanasa vasa 1ai ||

|| hakanam thamam 2 yanagu punyayagu
phalam chagti niyatakalasamma svarga vasa
yana bhoga phuyava hakanam prthivi ©
mamgdalesamtu janma ju vai || thumita janma
maranam gabalyam’ chutaye jui makhu ||
jadi® brahma® visnu mahadeva dhayaka jan-
ma jlisanam tapas yayagu bhoga phuyava
phera!® hakanam pthivi mamdalesamtu janma
ju vai || athyaya nimtim jianijanapisam (81)
janma maranam chutaya juya moksa van-
yagu iccha yai thumhasye sakama mamtra
yata || arthat iccha maphika'! phala byiigu
saka[4]ma mamtra yata chum prayojana tai
makhu || sakima mamtram'? kevala svarga-
samma phala 1a1 moksaphala 1a1 makhu ||
moksaphala layagu iccha dusa niskamanaya
kamana yayamate kamana madayava ka-
thathye sarvajiatva phala 1ana moksa phala

1a1 dhaka $ribhagavane ajiia dayaka bijyata'’
”14

A 32 B 7911 yayaguyam.

A 3, gumhasyam.

A 3; visna.

A 33 B 7913 gumhasyam.

A 34 B 7914 gumhasyam.

A 33 B 807 prthivi.

A 39 B 80879 balyem.

Skt yadi, ‘if’.

A 310 bahma.

Nepali (abbr. Nep.) ‘again’, ‘time’.
Hindi muaphik, ‘according to’, ‘pursuant to’.
A 4 mamtre.

13 A 45 bijya.

14 B 8111 no danda.
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Prajiiaparamita Ekavimsati-Stotra

Moreover, there are differences regarding
recitation. For some people, it is to the tute-
lary deities Brahma, Visnu, Mahes$vara, and
so forth. For some people, it is to the tutelary
deities of the Buddha, Dharma, and Sangha.
Whichever deities one recites to, those deities
will become friendly to one, and [those who
so recite] will go to dwell in that deity’s
heaven.

However, having dwelt in heaven for a
limited time, after consuming the fruits of
one’s merits, one will again be born on earth.
One will never be liberated from birth and
death. If one is born as a Brahma, Visnu, or
Mahadeva, then after exhausting the profits
of one’s austerities, one will again be born on
earth. Considering this, intelligent people
will wish to go to liberation, where birth and
death are cut off, and they perform mantras
with desire.!®> This means they perform man-
tras with desire for fruit according to their
wishes, [but] this is of no use [for liberation].
By mantras with desire, one can only obtain
fruit up to heaven, but one cannot obtain the
fruit of liberation. If one wishes to obtain the
fruit of liberation, one must not have any de-
sires. Then, being without desire, in due
course, having obtained the fruit of omnisci-
ence, one will obtain the fruit of liberation:
thus taught the Sr Bhagavan.

Without a negation, it seems this sentence would match the next one.
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Alexander James O’Neill

[51(534)

|| || om namah $riprajfiaparamitayai || ||

|| || nirvikalpe namas tubhyam
prajhiaparamite ‘mite ||

ya tvam sarvanavadyangi
niravadyair niriksyase || 1 ||!

2omkarasvarlipt §riprajiiaparamitayata na-
maskara ||

||| bhasa® || |

Sprajfiaparamite || sakalajianam® purna juya
bijyakamha he prajiaparamita jim -chal-
apolayata namaskara yana || chalapola gathi-
mmbha dhalasa || nirvikalpa samkalpa vikalpa
8 madugu nirvikalpa samadhi yana bi-
jyakamha “chalapolayata 'samkalpa vikalpa
mayase nirvikalpa samadhi yana cvampim!!
yo(54)gijanapisam  jaka  chalapolayata
dar$ana ya1 '?chalapola amita || chalapola-
yagu rupa thathyacom athyacom dhaka
sunanam anta kaya maphu ||'* tabala'* napa
chum madu thathimha chalapolayata nirdoso
jogijanapisam jaka dar$ana yaye phai dosija-
nayata dar$ana madu || 1 ||

OM Homage to the Sri Prajiiaparamita!

Homage to you, Prajiaparamita, who are
without discriminations and infinite!

You, whose limbs are entirely faultless,
are contemplated by those who are
faultless. (1)

Homage to Sri Prajiiaparamita, whose
own form is the letter OM!

Newar

To Prajhaparamita, who is full of omnisci-
ence! O Prajiiaparamita! I pay homage to
you! Of what manner are you? Without dis-
criminations (nirvikalpa): only the yogis
performing the samadhi of non-discrimina-
tion without intention or discrimination to-
wards you—who are without intention or
discrimination and who perform the samadhi
of non-discrimination—will behold you; you
are infinite (amita). No one can grasp your
end, saying your form is ‘like this’ or ‘like
that’. Only those yogis who are faultless can
behold you who are peerless—faulty people
do not behold you. (1)

O 0 9 N W B W
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In this and each succeeding Sanskrit verse, A and B largely conform to Hahn, ‘Zwei Texte’, and
Nalinaksha Dutt, ed., Pasicavimsatisahasrika Prajiaparamita: Edited with Critical Notes and Introduc-
tion (Luzac, 1934). I have corrected minor errors to accord with Hahn and Dutt’s editions. Separate padas
are given new lines. In A and B the quadruple dandas appear in some lines, but not all; for consistency
of formatting, they are here given for every line.

B omits this line.

A 54 omkara$vartpi.

L.e., Nepala Bhasa: what follows is in Newar.

B7 he ...

B 5375 sakalajfianagunam.

A nodandas.

B 5312 Chum

B 53,3 thathimmbha ...

B 5313-14 raga dvesayata tota ...

A 511 copim.

B 54,_3 || dosTjanapisam dar$ana yaya phai makhu || ‘Faulty people cannot behold you.” In A this sentence
is moved to later in the section.

B 54;_s finishes the section this way. A omits the sentence from chalapolayagu to the double danda and
continues with the following sentence. The foregoing sentence might have been omitted in the later ver-
sion since it might have been a misunderstanding of sarvanavadyangi.

Nep. var. tabah.
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[61(545)

|| || akasam iva nirlepam
nigprapaficam niraksaram ||
yas tvam pasyati bhavena
sa pasyati tathagatam || 2 ||

||| bhasa ||

he prajhaparamita gathya akasa nirlepa ||
aneka prakaraya lepananam lipta maju
suyagum samgatanam maya || nisprapamca
aneka prakaraya paripamcananam makhu
arthat sunanam dayaka dumham makhu
aphaisvasii || niraksara aksara $§variipanam
makhu athava $§abdasvartipanam makhu kev-
alathavagu $variipasa sada kalam thira juya
bijyakamha thathimmha (55) chalapola
dhakasika gumhasye? dar$ayai || hanam thva-
thyam tathagata arthat $ribhagavanayatam
§1ka bhavanam?® sahita yana bhajana yai thva-
mhasem tathata || arthat Sunyatasa bijyana
commbha tathdgatayamgu daréanalai natara*
dar$ana yaye phai makhu® || 2 ||

Prajiiaparamita Ekavimsati-Stotra

Like space, unstained, free from falsehood
and free from letters;'

One who sees you truly,
Tathagata. (2)

sees the

Newar

O Prajnaparamita! How are you unstained
(nirlepa) [like] space (akasa)? Not being
soiled by stains of many kinds, you are not
associated with anyone. Free from false-
hood (nisprapamca): being without false-
hood ¢ of various kinds means not being
crafted by anyone, self-existent. Free from
words (niraksara): not having your own
form in letters or not having your own form
in words, you are the only one whose own
form is eternally firm; one who is made to
know you thus is one who will see you.
Moreover, one who reveres you,’ having
meditated in a state of tathata, also knows the
Tathagata—meaning the Sri Bhagavan. This
means that one who abides in emptiness will
obtain vision of the Tathagata; otherwise,
one cannot behold him. (2)

Hahn renders this as ‘unvergénglich’, ‘imperishable’ (‘Zwei Texte’, 62). In fact, unnegated, aksara could
be read as ‘imperishable’, but here the term is negated (‘not-the-imperishable’, i.e., “‘without words’).
Letters being referred to as ‘the imperishable’ reflects their role as fundamental, unchanging units of
sound, signifying their eternal and indestructible nature, consistent with the theology of sound expressed
in the Vedas and Upanisads (e.g. Manditkya Upanisad 1.1).

B 55 gumhasyam.

While the ergative can function to create an adverb of the manner in the same sense as the instrumental
adverb in Sanskrit, it appears Nisthananda is here interpreting bhavena as being related to bhavana, or
meditation.

Nep. var. natra.

B 5535 tathata arthat Sunyatasa bijyatd commha tathagatanam darsana 1ai dhakasiki || ‘Suchness means
that one who abides in emptiness will obtain a beholding of even (emph.) the Tathagata; they know you
thus.’

Nep. paripamca = Skt praparica.

Or, ‘will sing praises’.
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Alexander James O’Neill

[71(555)

|| || tava carye gunadhyaya
buddhasya ca jagadguroh ||

na pasyanty antaram santas
candracandrikayor iva || 3 ||

|| I bhasa || |

he prajiiaparamita thva samsare gulita uttama
juya comgu vastu dayacona ulimadhe chal-
apola $restha tathagata jagataya guru || chal-
apolayagu va tathagatayagu mahima yogija-
napisam nam amtakaye maphu sinam masyi
gathya dhalasa candrama va candramayagu
kirana arthat candrama va tuimila va chum
pharaka® madu (56) || gathya manusyapisam
suryya athava camdrama $vaibale thumigu
mikham candrasuryya makhamtale can-
drasuryyanam thvam mata khani makhu ||
camdrasuryyayagu rasmim thumita khas§val-
etini thumisanam camdrasuryanam khani
yatothyam gumha manusya S$riprajiiapara-
mita daranayata || thvamhasem tathagata-
nam dar$ana 1ai || tathagata va || prajiia-
paramita va || chum pharaka® madu nimham
chamha dhakasika bhajanaya || 3 ||

And, O noble one, between you, who are
rich in qualities, and the Buddha, the
world’s teacher,

The wise do not see a difference, just like
the moon and moonlight.! (3)

Newar

O Prajnaparamita! In this world, the highest
thing is you, the best, and the Tathagata, the
world’s teacher. Even yogis cannot find a dif-
ference between your glory and that of the
tathagatas; if it is asked how even they do
not know [a difference], it is [like] the moon
and the light of the moon; that is, there is no
difference between the moon and [its] shine.
How could humans, when observing the sun
or the moon, not see the moon or sun with
their own eyes? Or not see the light of the
moon or sun? Just by looking* at the rays of
the moon or sun, thus they see the moon or
sun. In just that manner, the human who sees
the Sri Prajfiaparamita will also see the
Tathagata. There is no difference between
the Tathagata and the Prajiaparamita. The
two should be known and worshipped as
one.’ (3)

The Ekavimsati may be the source of the metaphor of the moon and moonlight as signifying non-duality,
but it also appears in the Sivapurana (7.2.4.9): yatha sivas tatha devi yatha devi tatha Sivah | nanayor
amtaram vidydac camdracandrikayor iva || ‘As is Siva, so is the Devi; as is the Devi, so is Siva. One
should not know any difference between the two, as between the moon and moonlight.’

Nep. pharak.

Nep. pharak.

kha(na)-svale-tini.

The numbers here take the animate classifier. Moreover, bhajanaya can also be taken as singing praises.

L

Asian Literature & Translation 12(1), 2025 52



[81(569)

|| || krpatmakah prapadya tvam
buddhadharmapurahsarim ||

sukhenayanti mahatmyam
atulam bhaktivatsale || 4 ||!

||| bhasa ||

he prajiiaparamita chalapola gathimmha
dhalasa buddhayagu dharmaya nhyonhyo bi-
jyana lokapimta svargamarga bhaktamarga
va yana bijyakamha thathimmha chal-
apolayata jogijanapisam dar§ana yana sarva
jhatvapada 1ana vana chalapolaya krpam
jogi(57)janapi dakvam dayavanaksamadhari
juya sukha anamdanamta tulya madaya
comgu anuttarajiana 1ana mahapuriisa
dhayaka moksapada lana vana chalapola
bhaktivatsala || sunam chalapolayata bhajana
yai thvamha bhaktajanayata chalapolam
sadam daya taya palanaposana yana raksa
yana bijyakamha chalapola || 4 ||?

No Chinese parallel.

Prajiiaparamita Ekavimsati-Stotra

The tender-hearted, having gone forth to
you, the foremost essence of the Bud-
dha-dharmas,’

Easily attain unequalled magnanimity, O
you who are affectionate to devotees.

4
Newar

O Prajnaparamita! If it is asked what you are
like: being at the fore of the Buddha’s
Dharma, you lead the world on the path to
heaven, the path of devotion, and thus, yogis
who behold you, obtain omniscience. By
your compassion, yogis all become bearers
of pity and tolerance, being ones of une-
qualled (atula)* bliss (sukha) and happi-
ness,’ having obtained highest knowledge,
being called great persons,® having obtained
liberation, O you who are affectionate to
devotees (bhaktivatsala). Whoever will wor-
ship you: to such devotees, you always show
pity, nourish and cherish them, and you are
the one who protects them.

2 Le., the qualities of the Buddha, rather than the teachings (Dharma) of the Buddha. The Yogacarabhiimi
Sastra gives 140 uncommon Buddha-dharmas (T30.1579.566c¢), catvarimsaduttaram avenikam bud-
dhadharmasatam (A. Charles Muller, ed., Digital Dictionary of Buddhism, http://buddhism-dict.net/ddb,
31 August 2025, s.v. ‘5 M+ 71 £ #%), but more common is the enumeration of eighteen uncommon
Buddha-dharmas, astadasavenikabuddhadharmah (see Lamotte’s treatment in Le traité de la grande
vertu de sagesse, 1625-1628).

B57s |||

The negated a-tula being represented in Newar by tulya madaya.

Or, ‘enjoyment’.

It could be that Nisthananda is interpreting mahatmya as equivalent to mahapurusa.

N W B W
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Alexander James O’Neill

'(579)

|| || sakrd apy asaye suddhe

yas tvam vidhivad ksate ||
tenapi niyatam siddhih

prapyate 'moghadarsane || 5 ||

[|I || bhasa || []]

he prajiaparamita chalapolayata bhaktajana-
pisam chako matra cittasuddha yana raga
dvesa maya moha dakva tota vidhipurvaka
bhavananam sahita yananam sahita yana
chalapolayata dar$§ana yai || thumha (58)
bhaktayata avasya siddhi phala 1ai|| gathya
dhalasa chalapola amoghadarsana || chal-
apolayata darSana yanagu gabalyam nisphala
jui  makhu darSana yana matranam
moksaphala 1a1 || [5] ||°

One who sees you in the proper way,
even once, with a purified [mental]
basis,

Unfailingly gains attainment in that un-
failing beholding.? (5)

[Newar]

O Prajfiaparamita! Those who are devoted to
you, having purified (suddha) the mind only
once, entirely abandoning passion, hatred, il-
lusion, and delusion, and having joined in
the performance of meditation in the proper
way, will behold you. Such a devotee will
certainly obtain the fruit of attainment (sid-
dhi) because you are the one of unfailing be-
holding (amoghadarsana). When some-one
beholds you, they will never be fruitless;
having beheld you, they will immediately
obtain the fruit of liberation. (5)

The following verse and commentary are absent in A.
Hahn reads amoghadarsane in the vocative, as ‘O Du, deren Anblick gliickbringend ist!” ‘O you, whose

sight brings happiness’ (‘Zwei Texte’, 64). It is hard to see that reading as working, but in any case, my
translation here appears to be consistent with the interpretation of Nisthananda Vajracarya, because
‘When someone beholds you, they will not be fruitless.’

> B 58| el
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[91(587)

|| || sarvesam api viranam
pararthaniratatmanam ||
posika janayitr1 ca
mata tvam asi vatsala || 6 ||

|| I bhasa || |

he prajhaparamita gumhasyam thavagu cit-
tam opini karane arpana yai || arthat para
upakara yayaguli citta taya thavagu manasa
vaca karmananam' para upakara yaye dhaka
sarira arpana yai || thvayata vira dhai
thathimpim virapurtisapininam adhikajanani
mam yanam mam juyabijyakamha chalapola
(59) athava sadakalam $vartha tota kevala
para  upakara yayeguli citta taya
upakarayamha chalapolaya putra thvayata
chalapolam utpatti yana palana posana yana
thva yatamtu chalapolam dar§ana biya
uddhara yana bijyata thathya mamam
kayamacayata palana posana yana raksa yai
va themtha va bhaktayata palana posana yana
bijyakamha chalapola || 6 ||

1
2

A 96 karmajanam.

Prajiiaparamita Ekavimsati-Stotra

For any and all heroes who are concerned
with the welfare of others,

You are the nourisher, genetrix, and af-
fectionate mother. (6)

Newar

O Prajiiaparamita! One who dedicates their
mind to others, meaning one who intends to
help others, will sacrifice oneself to help oth-
ers with one’s own body, speech, and actions.
This is called a ‘hero’ (vira); for such heroic
people, being mothers for other people, you
become the mother. Stated otherwise, having
abandoned self-interest for all time, one who
is a helper, having thought only of helping
others, is your son; and having given birth to
them, and having protected and nourished
them, you bestow beholding and deign to
save them. Just as a mother protects, nour-
ishes (posana),” and guards her son, you are
the one who deigns to protect and nourish
such a devotee. (6)

The Newar posana being used for the Sanskrit posika.
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Alexander James O’Neill

[10](59s)

|| || yad buddha lokaguravah
putras tava krpalavah ||

tena tvam api kalyani
sarvasattvapitamahi || 7 ||

|| bhasa || |

he prajhaparamitd thva samsare gulita
pranipim daya cona thvapim sakalayatam
hita sukha yaya dhaka lokapimta dakva
jhianaguna senekane yana guru juya bijyana
compim buddha bhagavanapim dakva chal-
apolaya putra || cha(60)lapolam sadakalam
jagatyata kalyana yana bijyata chalapola sa-
kalalokaya pitamahi |* ajimaju juya bijyak-
amha arthat chalapola sakalaya guru chal-
apolaya guru samsare sum madu sa-
kalalokaya asra chalapolayake chalapolaya
suyakyam asra madu || 7 ||

Since the buddhas, who are the parents
and teachers' of the world, are your
compassionate sons,

You, O beneficial one,” are the paternal
grandmother of all beings. (7)

Newar

O Prajhaparamita! Being merciful to how-
ever many living beings there are in this
world in order to please and benefit them all,
the buddha bhagavans, deigning to become
parents and teachers (guru), instructing all
beings* in the qualities of knowledge, are all
your sons. You, having deigned always to
benefit the world, are the paternal grand-
mother (pitamahi) of all beings. This means
you deigned to become their ajimdju.’ You
are everyone’s teacher. You have no teacher
in the world. You are everyone’s support. No
one is your support. (7)

As Hahn rightly points out (‘Zwei Texte’, 66), guravah has the implication of both ‘Lehrer und Eltern’,

‘parents and teachers’, which does not have an equivalent one-word translation in either German or Eng-
lish. The expanded translation is necessary in order for the paternal grandmother metaphor to make sense.

More typically, kalyana could be translated as ‘wholesome’ or ‘excellent’. For consistency with the use

in the Newar commentary, it is here translated as ‘beneficial’.

A 109 ... sakalalokaya || pitamahi || ...

Typically, lokapi- would refer to men or humans generally, in the sense of ‘folk’, but for consistency

with pranipi- above, it is translated here as ‘beings’.

Paternal grandmother.
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[11](607)

|| || sarvaparamitabhis tvam
nirmalabhir anindite ||

candralekheva tarabhir
anuyatasi sarvada || 8 ||

||| bhasa || |

he anindite || nimdadosa chum madaya sar-
vatha prasamsa yaye jogya juya bijyakamha
he mata gathya candramaya lyu lyu naksatra
ganapim bijyana sobhayamana juya cona ba-
tothvam nirmala juya comgu, sat paramita
dakvam lyu lyu baya $obhayamana juya bi-
jyana commha chalapola (61) gana 2 bijyata
ana satparamitanam samjukta juya cona ||
gu[li]sem chalapolayata darSana mayata
vayake nanaprakaraya gunadaya comsam
thvayagu gunaya $obha madu || Y| sat
paramita thakyadugu vastu parayata biyagu
dana $ucine mayayagu $ila lokapisam
nhayagu apara dhayasanam ksama yayagu
ksamti thamam yanagu jya siddha yayagu
viryya cittayata visayayake hataya yana
dhyana yayagu dhyana moksa vanigu jfiana

(118111

1
2

The rest of this section is absent in B.

Prajiiaparamita Ekavimsati-Stotra

O irreproachable one, you are always fol-
lowed by all the paramitas devoid of
stain,

Just as the moon’s rays are always fol-
lowed by the stars. (8)

Newar

O irreproachable one (anandite)! Having
no fault of blame at all, it is suitable to praise
you in every way. O Mother! Just as the con-
stellations follow the moon, adorning it, in
that way, being stainless, the six paramitas
all come and adorn you. Wherever you are,
that place is supplied with the six paramitas.
Inasmuch as one does not behold you, even
though they may have many kinds of virtues,
they are not adorned by this splendour [of the
Prajiia-paramita). The six paramitds are sep-
arate things: giving is ‘dana’, restraint out of
purity is ‘sila’, being patient when people
perform what are called the seven crimes? is
‘ksanti’, working to accomplish one’s own
task is ‘virya’, maintaining application of the
mind to an object is ‘dhyana’, and
knowledge is reached through liberation by
performing dhyana. (8)

nhayagu apara. These words could refer to the seven kinds of dpatti, or transgression, according to the
pratimoksa systems of various vinayas. While it is possible that Nisthananda was acquainted with the
Theravada, it is not likely that he would consider the ‘seven crimes’ the definitive object of the patience
of Mahayana ksanti, and so these words remain ambiguous. They could be the first seven of the ten ways
of unwholesome action (dasakusalakarmapatha), or nhaydagu apara could be a typo for nayagu apara,
‘five crimes’, for which there would be several candidates.
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Alexander James O’Neill

[12](615)

|| || vineyam janam asadya
tatra tatra tathagataih ||

bahuriipa tvam evaika
nananamabhir idyase || 9 ||!

|| I bhasa || |

he prajiaparamita gana 2 upadesa biyagu
jogya juya compi $isyapim napalata ana 2
thumita tathagatapisam patra vicara yana
nana prakaraya namanam chalapolayagu
stuti yata || || arthat tara durga kali bhavani
bhagavati adim nana prakaraya devatapim du
dhaka tathagatapisam 2ajiia dayaka bijyata ||’
yadyapi thathya dhaka kalpana yasanam *
chalapolaja chamha he (62) kha khaasanam®
chalapola vi$variipa chalapolayagu riipa °
aneka prakaraya du ||” sunanam amta kaya
maphu ||® aneka riipe’ vyapaka juya bijyana
gvommbha'® chalapola || 9 ||

A 125 no verse number.
Rendering the passive as active.
A 129 no danda.

A 120 kalapana yasanam.

A 12y ... svariipa.

A 1212 no danda.

A 1212 no danda.

B 623 rupam.

10" B 624 ... bijyakamha ...

O 0 N N W B W N =
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I understand this as khasanam, ‘clearly’ or ‘perfectly’.

Having approached, in various places,
people who are to be instructed, the
tathagatas

Praise you, who are indeed one with
many forms, with various names.? (9)

Newar

O Prajiiaparamita! Wherever you meet disci-
ples who are fit to be instructed, there the
tathdgatas, having considered what is appro-
priate, praised you to them with various kinds
of names. This means that the tathagatas
speak about [Prajfiaparamita] as various
kinds of devatas, such as Tara, Durga, Kali,
Bhavani, Bhagavati and so forth. Speaking in
this way, although you are indeed one, you
are of manifold forms, and you perfectly
have various different forms—no one can ap-
prehend the limit. You are the one who per-
vades in various forms. (9)

’
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[13](625)

|| || prabham prapyeva diptamsor
avasyayodabindavabh ||

tvam prapya pralayam yanti
dosa vadas ca vadinam || 10 ||

|| I bhasa || |

he prajfiaparamita gathya §1° suryya udaye
juya suryyayagu rasmim khaya matranam
bama choma® adim trnajatiya cokasa comgu®
jalabimdu nasta juyd madaya’ bani bato
thyam chalapola 1ana matranam chal-
apolayagu prabhavam vadijanapimgu ¢ vada-
vivada dosa arthata’ jhakara takara dakvam?®
nasta juya bani’ athava guthayata'® lokapisam
chalapolayagu dar§ana malata uthayata thu-
migu mati samsaya'' aura'? vadavivada jha-
kara takara yayegu nasta juya bani makhu'?
arthat thvamisam ni$raya'* jfiana laya phai
makhu || 10 ||

B 627 omits $11.

B 629 chvama.

B 6210 congu.

A 136 omits madaya.
B 62,3 vadijanapini.
B 62,4 arthat.

B 6214 takara yayagu dakvam.
B 625 ban.

10" B 62,5 guthayataka.
B 63 samsaya.

B 63 omits aura.

A 132 omits makhu.

O ® N S L AW N~

prabhava (‘power’).
16 Or, ‘the knowledge which is a refuge’.

Asian Literature & Translation 12(1), 2025

Prajiiaparamita Ekavimsati-Stotra

Like dewdrops upon meeting the sun’s
rays,

The mistakes and disputes of disputants,
having met you, certainly melt away.!
(10)

Newar

O Prajiiaparamita! Just as when the auspi-
cious sun rises, as soon as the sun’s rays
touch the drops of water on the tips of
grasses—like paddy plants and young bam-
boo shoots—they disappear like the wind, so
as soon as debaters have obtained you, by
your power !° their mistakes and disputes
(dosd vadas ca)—meaning their quarrels and
disputations—all vanish. Put another way,
wherever people do not behold you, doubts
arise in their minds, and disputes, debates,
and disputations do not vanish, meaning they
cannot obtain determinate knowledge.!® (10)

Literally, ‘go unto dissolution’. Certainly is taken from avasyaya in the first line.

The intended meaning here is probably niscaya, ‘determinate’, rather than nisraya, ‘support’ or ‘refuge’.
Here, I think Nisthananda may be playing with the meanings and etymologies of prabhda (‘light’) and
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[14](634)

|| || tvam eva trasajanani

balanam bhimadarsana ||
asvasajanant casi

vidusam saumyadars$ana || 11 ||

||| bhasa ||

he prajnaparamita || balakha || arthat murkha-
janayata' chalapolam bhayamkara muruti?
kyana trasa’ utpattiyana bijyata || athava mur-
khajanapim chalapola khana jfianaconi* tha-
thimmha murkhayata® chalapolam gyanapu-
gu muruti kyana trasa biya bijyata ||® hanam’
vidvanjanapimta  chalapolam  §amtagu
muruti® kyana ragadvesadi dakvam $amta
yana bijyakambha ||° chalapolayagu rasmi thu-
mita §itala' juya coni || athava jfianijanapisam
chalapolayata darsana yaya dhaka aneka-
prakaram jatnajukti'' yai murkhajanapim '?
chalapola khana jiana'? coni || 11 ||

Skt marti.
Skt trasa.

AW O —

the Newar gyana(pu), ‘fear’.

B 6311 mursayata (= murkhayata).
B 6313 no danda.

B 6313 hahanam (probably an error).
B 631415 $anta muruti.

O o 9 N W

You indeed, with terrifying appearance,
are fear-inspiring to fools;

And you, with gentle appearance, are
comfort-inspiring to the wise. (11)

Newar

O Prajiiaparamita! To the infantile,'* mean-
ing to foolish people, you displayed a fearful
image, ' giving rise to terror. Stated other-
wise, to the foolish who are such foolish peo-
ple that they would be afraid having seen
you, you display a terrifying image, deigning
to bestow terror. However, to wise people,
you display a peaceful image, being one who
deigns to pacify all passion, hatred, and so
forth. Your light will be cooling to them. On
the other hand, the fearful people who will
engage in many kinds of exerted stratagems
in order to behold you, those fools, having
seen you, will be afraid. (11)

B 6373 he prajhaparamita mursajanapimta (= murkhajanapimta). Skt markha.

B 6310 gyanaconi. Both readings are legitimate, but the jiana here is not the Sanskrit ‘knowledge’ but

B 6315—64; ragadvesaadim $anta yana bijyakamha chalapola || Essentially the same, but the translation

would read ‘you, being one who ... or ‘O you, being one who ...".

10 B 64 §ila.

From jatanajukti. Skt yatanayukti.
A 143 murkhajana.

13 B 645 gyana.

Asian Literature & Translation 12(1), 2025

Nisthananda first gives balakha as a gloss for the Skt balanam set off between two pairs of dandas in A,
but it is omitted in B. It appears that in A, he wished to make this a gloss, whereas in B, it is simply
presented with the synonym, and the sentence, as read according to B, can be understood as starting from
‘To foolish people ..." in the translation.

The Newar transposes the abstract, albeit devotional, darsana with the concrete and ritually relevant
muruti. In their daily lives, Newar Buddhists encounter a variety of both fearful and peaceful images of
buddhas and bodhisattvas, and this translation serves to explain such a phenomena in a way that is di-
rectly relevant to the Dharma. Also, as the term is abstract and is not explicitly treated as the verbal
darsand by Nisthananda, it is not rendered as ‘beholding’ in the translation of the Sanskrit.
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[15](64¢)

|| || yasya tvayy apy abhisvangas
tvannathasya na vidyate ||

tasyamba katham anyatra
ragadvesau bhavisyatah || 12 ||

|| I bhasa || |

he prajfiaparamita chalapolaya natha arthat
tathagata  vasapolanam  ragadvesayata
tiraskara yana chalapolayata napalata ||! he
mata thva? them chalapolaya kyanam raga
dvesa chum madu || he mata thumha
tathagatam samsare aneka prakaraya cijabija*
dayacomsanam chu vastukisam ragadvesa’
maya ||® arthat chalapolayata napalana daréa-
nayaka’ gu(67%)lim krtartha juya bijyata || he
mata tathagatayakya va chalapolayakya raga
dvesa dhayagu gabalyam dai makhu sakala
vastukesam raga dvesa madaya nivrtti juya
vana’ || 12|

B 6411 no danda.
B 64, vato.

B 64, no danda.
Nep. cijbij.

B 6414 raga.

A 159 no danda.
A 1519 dar$anaya.

e R = T e S U O

B 6534 ... vastu kesam nivrtti juya mada vani.
A 1513 15 (an error).

_ =
- o

context.

Asian Literature & Translation 12(1), 2025

Prajiiaparamita Ekavimsati-Stotra

He who has you as his master, but does
not know affection for you—

How, O Mother, could he experience pas-
sion or hatred elsewhere? (12)

Newar

O Prajiiaparamita! He who has you as his
master'! means the Tathagata: he disdained
passion and hatred (rdgadvesa) and met
you. O Mother! In this way, with you, there
is nothing like passion or hatred. O Mother!
Even though there are many kinds of things
in the world, this Tathagata did not have pas-
sion or hatred towards any of them. This
means that because he met and beheld you,
he became satisfied. O Mother! There is
never any such thing as passion and hatred in
the Tathagata or in you, and [through you] all
passion and hatred for things comes to be
abandoned. (12)

The page numbers in B jump here, but the text continues.

Taken at face value, chalapolaya natha would mean ‘your master’, but that would not make sense in this
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[16](674)

|| || nagacchasi kutadcit tvam
na ca kvacana gacchasi ||
sthanesv api ca sarvesu
vidvadbhir nopalabhyase || 13 ||

|| I bhasa || |

he prajnaparamita jogijanapisam chal-
apolayata' dhyana yana dhyanam bicara ya-
na sobale thumisam patta kaya maphu ||?
chalapola gananam® bijyamhanam makhu ||*
hanam ganam bijyaimham makhu sakala
sthane chalapola vyaptamana juya® cona ||°
thugu kham’ vidvan janapisamnam masyu |®
arthat jogijanapisam chalapola gana bi-
jyanacona dhaka dhyanam bicara’ yana so-
bale chalapolayata ganam khamkya maphu ||
nirvikalpasamadhi yana(68)copim jogijana-
pisam bicara'® yana sokabelasa chalapola sar-
vatresam vyapaka juyacomgu khana'! || 13 ||

A 164 omits chalapolayata.
A 165 no danda.

B 659 ganam.

A 166 no danda.

B 651 ...sthane vyapta juya ...
A 167 no danda.

B 651 thathya dhaka ...

A 16g no danda.

A 169 bica.

10 A 164, bicalaya.

1" A 161, vyapaka khana.

O 0 9 N W B WD =
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You neither come from anywhere nor do
you go anywhere,

And you are also not apprehended by the
wise in any place. (13)

Newar

O Prajnaparamita! When the yogis meditate
or think of you in dhyana, they cannot catch
a trace of you. You neither come from any-
where nor do you go anywhere; you are
pervading everywhere. Even the wise and
learned do not know this. This means that
when yogis meditate on where you are, they
cannot see you anywhere. When yogis are
practising samadhi without discrimination,
they see that you pervade everywhere. (13)
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[17](683)

|| || ye tvam evam na pasyanti
prapadyante ca bhavatah ||
prapadya ca vimucyante
tad idam mahad adbhutam || 14 ||

|| I bhasa || |

he prajiaparamita sunam chalapolayake
samkalpavikalpa mayasya? premapurvakan-
am chalapolayata dar§ana yana matranam
mukta juya vanam thva chagu vara ascaryya
|| athava jogijanapisam chalapolayake
samkalpavikalpa mayasya kevala premapur-
vaka yana chalapolayata darSana yana
matranam mukta juya vana thva chagu vara
ascaryya | gumhasyanam chalapolayata
dar$ana yaya maphu ||° daréana yaya ma-
phusam * mukta juya vana thvanam® vara
a(69)tbhiita ascaryya® || 14 ||

~N O B W

Prajiiaparamita Ekavimsati-Stotra

Those who do not see you thus, but resort
to you,!

Having resorted to you, are liberated—
this is a great wonder. (14)

Newar

O Prajiiaparamita! That someone is liberated,
without having discriminated you, having
merely beheld you with devotion, is a great
miracle. Also, that yogis attain liberation
without having discriminated you, having
just been devoted and having merely beheld
you, is [also] a great miracle. That one who
cannot behold you still attains liberation even
though they cannot behold you, is also a great
wonder (adbhuta) and miracle.” (14)

Tunderstand this bhdava as the respectful second person pronoun. Hahn, however, understands it as ‘being’
or ‘essence’ (‘Wesen’): ‘Dich (aber trotzdem) vom Wesen her erreichen ...°, ‘[But still] reach you by

being/essence ...” (‘Zwei Texte’, 68).

A 175 ... kim tu gathya dhalasa ... ‘But why?’
A 1711 no danda.

A 172 sanam.

A 1713-14 thva chagu.

A 1714 2Scaryya.

On the difficulties of interpreting this commentarial translation, see the introduction.

Asian Literature & Translation 12(1), 2025
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[18](691)

|| || tvam eva badhyate pasyann
apasyann api badhyate ||

tvam eva mucyate pasyann
apasyann api mucyate || 15 ||

|| I bhasa || |

he prajfiaparamita sunam chalapolayata
dar$ana yai' dar$ana yana chalapolayake rag-
advesatala dhalasa thumha jogi sadakalam
bandhana? coni || || hanam gumhasyam chal-
apolayata  darSana  mayata  thumha
manusyaja® sadakalevam? dhane cvani jula ||
|| hanam gumha 2 jogijanapisam chal-
apolayata daréana yana moksapada’ 1ana va-
na ||® tara chu dhalasa vinam chalapolayata
darsana mayasye moksaphala 1ai makhu || ||
gumhasyam chalapolayata dar§ana yana
ragadvesa matalasa thumha jogiyakenam ’
moksa(70)vanimha® jui || 15 ||

A 184 dar§ana yata ...

A 186 bandhane.

A 187 manusya.

A 187_g kalamvam.

A 189 moksa.

B 6911 no danda.

A 1812 jogi §ighra ...

A 18513 moksa gami jui.

Lo I = LY T S O R S
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One who sees you is bound, and one who
does not see you is also bound;

One who sees you is liberated, and one
who does not see you is also liberated.
(15)

Newar

O Prajiiaparamita! Whoever will behold you,
and having beheld you, speaks with greed
and hatred towards you, that yogi will be
bound forever. However, whoever does not
behold you, will always receive a human
birth. However, some yogis, having beheld
you, attain liberation. But in any case, with-
out beholding you, one will not attain libera-
tion. Whoever, having beheld you without
harbouring greed and hatred: it is just that
yogi who will attain liberation. (15)
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[19](701)

|| || aho vismayaniyasi
gambhirasi yasasvini! ||
sudurbodhasi mayeva?
dr$yase na ca drsyase || 16 ||

|| I bhasa || |

aho ascaryya chalapolam atyanta vismaya
padartha utpatti yana bijyata chalapolayagu®
gati lumamkam lumamkya maphu ||* parama
acimtya vicara® yana svayam® thathe com
athya cvam dhaka sunanam pattakaya maphu
kevala nirvikalpa samadhim jakasi yakyagu
upaya du chalapolayagu guna loke
prakhyata 7 juya cvona chalapolayata bo-
dhayayata kathinam jaka bodha jui maya
svariipa khane du ||* hanam chakhyam’ svay-
abale dhalasa mayathyanam'? (71) makhu ar-
that chagu kale chagt sthane jogijanapisam
jaka chalapolayata'! daréana yayagu samar-
tha dai ||'> murkhajanapisam'® chalapolayata
dar$ana yayagu samartha dai makhu || 16 ||

A 195 chalapolaya.

B 706 no danda.

A 196 vica.

A 196 $vayam.

B 7010-11 gumna lokasa prakhyamta.
B 7013 no danda.

A 1911 chamkhyam.

A 1911 mayathyamnam.

B 71,3 chalapola polayata.
A 1913 no danda.

A 1913 murkhajanam.

O 0 N N W R W N ==
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Prajiiaparamita Ekavimsati-Stotra

O you are astonishing, you are profound
and famous!

You are hard to realise, like an illusion:
you are seen and yet not seen. (16)

Newar

O it is miraculous! You have deigned to arise
in a most astonishing (vismaya) form, and I
cannot remember your way with memory.
No one can find out if you are ‘this way’ or
‘that way’ by searching for you after thinking
on supreme thoughtlessness, but only by
means of the discriminationless samadhi;
your virtue is pre-eminent in the world; your
realisation (bodha) will only be realised
with determination and will be seen to be like
an illusion (mdaya). However, on the other
hand, you are not like an illusion. That is,
only yogis are able to behold you at a partic-
ular time and place. Fools are not able to be-
hold you. (16)

Acc. to A 191 B 70,. Hahn has yas$asvini (‘Zwei Texte’, 70).
A 19; B 703 mayaiva (also in Dutt, Pasicavimsatisahasrika Prajiiaparamita).
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[20](715)

|| || buddhaih pratyekabuddhai$ ca
sravakai$ ca nisevita ||

margas tvam eka moksasya
nasty anya iti niScayah || 17 ||

|| I bhasa || |

samsare buddha || pratyekabuddha || sravaka
||! svata prakaraya jogi du thumisam chal-
apolayagu seva yana cvana moksayagu
marga chalapola chamha jaka du mepim sum
madu dhaka niScaya yana? bijyata vinam
chalapolayata darsana mayasem kadacit
moksa vani makhu dhaka pratijiia yana bi-
jyata || || jim thugu jya yaya (72) dhaka
pratijiia yana jogi juya jogam pure yana sar-
vajfiatva phala 1ana asamkhya lokayata jogt
yana lyulyu taya jumhayata buddha dhat || ||
buddha bhiimisa gamana yayagu ichayai
ichayasanam vane maphaya bicesamtum
jogl* jumhayata’® pratekabuddha dhaka dhaf ||
|| mepim nigu chum bhalasa madu dhaka
thathe® thamanam $anta juya lokahita yana
$ravaka dhai’ || ®thva $vata prakaraya jogim
moksapada 1ana vana || 17 ||

e R = T e S U O

B 719 no danda.

B 7112 ya.

A 201, yogi.

A 2013 yOgi.

B 72¢ jumhayata.

B 725 thavathe; A 20,5 thathya.

Worshipped by the buddhas, pratyek-
abuddhas, and sravakas,

You are the one path to liberation; there
is no other, this is certain. (17)

Newar

In the world, there are three kinds of yogis:
buddha, pratyekabuddha, and sravaka. They
worship you, having certitude that you are
the only path to liberation. They have de-
clared that there will never be liberation
without beholding you. One who becomes a
yogt, having declared, ‘I shall engage in this
practice’, and who, having fulfilled their
yoga, has obtained the fruit of omniscience,
bringing countless people into practising
yoga, is called a ‘buddha’. The yogi who
wishes to reach the stage of a buddha, but
who thinks they are not capable of attaining
that aspiration, is called a ‘pratyekabuddha’ .’
One who does not have the confidence of the
other two but has attained tranquillity for
themselves and works for the benefit of the
world is called a ‘sravaka’. These three kinds
of yogis attain liberation. (17)

B 72910 lokahitayakamha sravaka dhayT; A 205 omits verb (dhai or dhay7).

Final sentence omitted in B.

This is not the standard definition of pratyekabuddha, which is rather, as the Abhidharmakosabhdasya
(3.94) puts it, vinopadesenatmanam ekam pratibudhd iti pratyekabuddhah || te hy ekam atmanam dama-
yanti nanyan || ‘ Pratyekabuddhas are those who awaken by themselves without instruction, for they tame
[teach] only themselves, not others.” A full buddha, in contrast, teaches others.

Asian Literature & Translation 12(1), 2025
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|| || vyavaharam puraskrtya
prajiiaptyartham $aririnam ||

krpaya lokanathais tvam
ucyase ca na cocyase || 18 ||

|| I bhasa || |

he prajiaparamita chalapolayagu carca
jogijanapisam nirvikalpa samadhi joga
yananam anta kaya maphu ||' athyaya nimtim
lo(73)kavyavahara? || arthat® lokacarayagu
kham' * nhyone taya $ariradharana yana
cvampim pranijanapimta cetana dayakayata®
dayakrpa taya lokaya natha juya compim
jogijanapisam® athava’ buddha pratyekabu-
ddha $ravaka janapisam chalapolayagu carca
thathe com athe com dhaka S$isyapimta
gunavarna® yana bijyata || gulisenam’ praka-
$amaya || 18|

A 215 no danda.

B 7215-731 lolokavyavahara.

B 7215 danda placement: arthat ||.

B 73, anusvara (m) instead of candrabindu.
A 213 dayakeyata.

A 219 danda inserted.

A 219 arthat.

A 2111 gunavarna; B 73s gunavarnana.

B 7359 gulisyanam.

10" B 739 has circle in place of number.

O 0 N N W B W N =
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Prajiiaparamita Ekavimsati-Stotra

Having taken into account convention,
and to give beings a designation,

The lords of the world, in their pity,
speak of you and yet speak not of you.
(18)

Newar

O Prajiaparamita! Your discourse cannot be
reckoned by yogis through the yoga practice
of the discriminationless samadhi, because it
is a worldly convention. This means that
with consideration for living things who are
bearing a body (saririn), putting matters of
worldly conduct first, having compassionate
pity (krpa), being lords of the world,
vogis—buddhas,  pratyekabuddhas,  or
Sravakas—deign to characterise you for dis-
ciples, saying you are ‘like this’ or ‘like that’.
Even so, they have not fully revealed you.

(18)
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[22](739)

|| || $aktah kas tvam iha stotum
nirnimittam nirafijanam ||
sarvavagvisayatitam
ya tvam kvacid anisrita || 19 ||

||| bhasa ||

he mata chalapolayagu stuti yayephumha su
du arthat sum madu ||' chalapola nirnimitta ||*
nimitta chum madu | jagataya karane juya
bijyakamha* || niramjana || chala(74)po-
layagu akara chum khane madu ||7 arthat
sthuladeha makhu stksmadeha juya bi-
jyakamha® chalapolayata jogijanapisam dhy-
ana caksunam svadabale’ jaka chalapolayata
khani natara khani makhu!® vacanayakem
agocara $abdagunayakyanam!! pare bijyana
commha ||'? he mata chalapola ganam pyaha
bijyagunam makham ||!* arthat sarajagataya
asraya juya commha chalapolayake
sarajagata asrita juya cvanam || 19|

B 7313 no danda.

B 7314 no danda.

B 7314 no danda; A 22¢ athava ||.
A 226 commbha.

B 7315 no danda.

B 74,5 athava.

A 227 no danda.

A 223 bijyakamha thathimha.
A 229 $vadvabale.

A 2219 manu.

B 743 kyam = kenam.

12 A 2241 no danda.

13 B 745 no danda.

B 74,; number omitted.

O ® N S L AW N~

Who here is able to praise you, who are
signless and stainless,

Beyond the range of all speech—you who
are not dependent on anything? (19)

Newar

O Mother! Who is able to praise you? The
answer is: no one. You are signless: without
any cause, > because you are the cause of the
world. You are stainless, as your form is in-
visible. This means that you do not have a
gross body; you have a subtle body. Yogis
can see you only with the eyes of three years
of dhyana, and not otherwise. You are be-
yond the reach of speech and the qualities of
sound. O Mother! You are not dependent on
anything. That is to say, you are the support
for the entire world; the whole world is de-
pendent on you. (19)

The latter meaning of nimitta is how it is understood in Newar (‘cause’), whereas the former (‘sign’) is

Buddhist Sanskrit (this distinction may not have been clear to Nisthananda).

Asian Literature & Translation 12(1), 2025
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|| || saty evam api samvrtya
vakpathair vayam 1drsaih ||

tvam astutyam api satim
tustiisantah sunirvrtah || 20 ||

|| I bhasa || |

api ||' he prajiaparamita (75) chalapolayagu
tuti yayegu jigu samartha madu yadyapi ath-
yanam vacanayagu dvaram ? citta $uddha
yana barambara tuti yayagu iccha yana cvana
|| |I? chuya nimti* dhalasa jim moksapada
laya dhaka® iccha yana thugu tuti® yana ||
chalapolayagu tuti yayephumha su du
brahma visnu mahadevaya’ samartha madu
mepini chu samartha dai || athyanam chal-
apolayata thugu tuti bvana stotra yana
matranam lokapimta moksapada loka® dhaka
iccha yana jim’ thugu'® tuti'! yana ||'? sunam
thugu tuti'® yai umha manusya yakanam nir-
vanapada laimha jutma'# || 20 ||

B 7414 no danda.

A 235_¢ dvaranam.

B 754 omits cvana and the dandas.

A 237 chu yarnitim; B 754 chuya nirti.
A 23g dhayagu.

B 75¢ tvatra.

B 7573 ... brahma adi devalokapininam.

[ IS e LY, I SR VS I SR

Prajiiaparamita Ekavimsati-Stotra

Even though your ladyship is hidden, by
praising you thus

We are satisfied and well-emancipated—
although your ladyship is not praisa-
ble. (20)

Newar

Moreover, O Prajfiaparamita, while it is not
in my power to praise you, still, I wish to pu-
rify my mind by repeatedly praising you
through these words. Why? Because I wished
to attain liberation, so I am making this
praise. Who can praise you? It is not within
the power of Brahma, Visnu, or Mahadeva.
So, what power do others have? Even so, I
wish for people to attain the state of libera-
tion just by reciting this praise of you; so I
have made this praise. Whoever will perform
this praise, that human will quickly attain nir-
vana. (20)

B 7511 lo. I suspect this is actually supposed to be a verb, perhaps layki (‘cause to attain ...”). I have

translated this passage under this assumption, otherwise it will be hard to make sense of it.

B 751 omits jim.
10 A 234, thu.

11" B 751, totra.

12 B 753 no danda.
13 B 751 totra.

B 7514 juyima.
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[24](7514)

|| || prajiaparamitam stutva
yan mayopacitam subham ||

tenastv asu (76) jagat krtsnam
prajhaparaparayanam || 21 ||

||| bhasa || |

$r1 prajfiaparamita deviyagu stotra' yanagu
punyayagu phala chum bhatica jita lata >
thugu punyaya prabhava jigu mati iccha juki’
saraprthivisa* cvana compim® pranijanapim®
sakasyanam ’ yakanam $r prajidparamita-
devi darSana yana sarvajiatva phala lana
moksa vanipim juima || 218 ||

iti 1 prajfidparamita ekavims$atistotram °
samaptam ||

|| ye dharma hetuprabhava
hetus tesam tathagatah ||'°
hy avadat tesam ca yo nirodha
evam vadi mahasramanah ||'!

12|| §r1 prajiiaparamita devi namah ||

e R = T e S U O

— = =
No= O

A 244 tuti.

A 24s alata.

B 7645 juiiki.

A 24¢ saraprthivi.

A 246 com.

A 247 pranipim.

B 766 ekasnanam.

B 765 has circle in place of number.
B 7610 °stvatram.

B 7611 no danda.

B 7612 no danda.

Final homage absent in A.
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Through whatever benefit I have accu-
mulated by praising the
Prajiiaparamita,

May the whole world quickly make
Prajia its highest resort. (21)

Newar

Whatever little merit I have accumulated
from praising Sri Prajiaparamita Devi, I
wish that through the power of this merit, all
living beings on the entire earth may quickly
behold S1i Prajfiaparamita Devi, obtain the
fruit of omniscience, and attain liberation.
21)

End of the Praise of Prajiaparamita in
Twenty-One Verses.

Those dharmas that arise from causes, the
Tathagata has declared their cause
And that which is their cessation—thus

speaks the Great Sramana.

Homage to Sri Prajfiaparamita Devi!
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77!

§r1  prajiaparamita  pustakapuja  yana
samkalpa yayagu vakya %ye kecid dasasu di-
ksu aprameyesv> asamkhyesu lokadhatusu
deva naga yaksa gamdharva asurd gariidah?
kimnara mahoraga manusya amanusyas te
itah pustakat prajiiaparamitam’ pasyantu va-
mdantam® namaskurvantu udgrnhantu’ dhar-
ayantu Va'lcayantu8 paryyavapnuvantu desay-
antu upadi$antu uddisantu svadhyayantu® pa-
1iksya vanditva namaskrtyodgrhya'® dharayit-
va vacayitva paryyavapya pravartya
desayitvopadisyodisya '! svadhyayya punar
api'? svabhavanani gacchantu tesam'® i(78)-
dam dharmadanam eva dattam bhavantu || ||

visarjananam thuki he vana thugu samkalpa
vakya bona sunam pujabhava yai $vayata
ananta punya lai || I I I

Prajiiaparamita Ekavimsati-Stotra

Verse for the pledge when performing a
pustaka pija of the Sri Prajiiaparamita:
May those devas, nagas, yaksas, gandhar-
vas, asuras, garudas, kinnaras, mahoragas,
humans, and non-humans in the ten direc-
tions, in the innumerable and countless
world-systems, see the Prajiiaparamita
from this book here. May they pay hom-
age to it, bow down to it, take it up, bear
it, recite it, master it, teach it, indicate it,
explain it, and study it. Having seen it,
paid homage to it, bowed down to it, taken
it up, borne it, recited it, mastered it,
taught it, indicated it, explained it, shown
it, and studied it, may they again go to
their own abodes—may this Dharma-gift
thus be given to them.

Here, [the devas] are dismissed. Whoever
performs a piija having read this pledge verse
will have unlimited merit.

This section is a postface found in B but not in A.

The following is a quote from the Astasahasrika Prajiiaparamita. Cf. Unrai Wogihara, ed., Abhisama-

valamkar’aloka Prajiiaparamitavyakhya

(Commentary

on Astasahasrika-Prajiiaparamita) by

Haribhadra, together with the Text Commented On, pt 1 (Toyd Bunko, 1935), 257; cf. also Vaidya,

Astasahasrika Prajiiaparamita.

B 773 aprameyesu.

B 775 garuda.

B 777 prajfiaparamita.

B 777 vamdanam.

B 777 udgrhnantu.

Not in Wogihara or Vaidya’s editions.
B 7710 svayantu.

B 7711 namaskrtya udagrhya.

B 77135 desayitva upadisya udadisya.
Wogihara and Vaidya’s editions have eva.

B 7714 tesamm- (B effectively reads ‘tesammidam’).
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[25]'

|| patha yanaguya phala ||

sunam thva saphu dayaka nhitham dharana
yai patha yai parayata upadesa bii thvayata
akala mrtyu jui makhu samgrame vamsanam
bepare vamsanam samudra para yasanam
thvayata gabalyam bhaya dai makhu kro-
dhalobhanam dai makhu gabalya 2 krodha ut-
patti juya bosanam jhatta smrti daya krodha
samta juya vani || || gana thva sutra patha yai
ana bhiita preta pisacapim daya comsam
hrdaye juya vani guli 2 thvaya cimta suddha
jula uli 2 devatapisam priti tai || || devatapim
bijyagu sikyagu upaya || || akasmat palapasa
to thyam? joti khani || athava divyagandha
srikhamda aguru adim dhupaya basana
valadhalasa | thana sum devatapim bijyata
dhaka  sitki || I I I

This section is a postface found in A but not in B.
L.e., palpasa thva them.

‘that devatas have arrived’.

Asian Literature & Translation 12(1), 2025

The Fruits of Reciting

Whoever makes this into a book and chants
it daily, recites it daily, and gives instruction
in it to others, will not die an untimely death;
when going into battle, when going into busi-
ness, or when crossing the ocean, they will
not be afraid; whenever anger arises, they
will immediately remember reading it and
their anger will be calmed. Where this sitra
is read, there ghosts, pretas, and pisacas will
become kind of heart; the purer one’s mind,
the more the devas will be pleased. Methods
for knowing that devatas have come: If a
sudden, powerful light appears like a flash,
or you smell a divine fragrance like sr7
khanda, aguru, etc., then you will know that
a devata has arrived.?

I translate understanding the plural as an honorific singular, but this could also be understood as saying
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Appendix: the Chinese Praise of the Prajiaparamita

As it preserves a rendition of these verses datable to c. 405 CE, the Chinese rendition, as it
appears in fascicle 18 of the Mahaprajiiaparamita-Sastra (translated by Kumarajiva but tradi-
tionally attributed to Nagarjuna), is also worth considering.! As discussed in our introduction,
the earliest attribution to Rahulabhadra appears to be by Jizang. > While several translations
exist, which have their respective merits,’ a translation that can align vocabulary where appro-
priate to a translation from Sanskrit, while annotating parallels, is desirable.*

Below, I present the Chinese text of the praise as it appears in the Taisho on the left,
accompanied by an English translation on the right. To contextualise the praise, I will provide
the passage that directly precedes it, which brings up the praise as a way to illustrate a passage
in the Paricavimsatisahasrika Prajiiaparamita (as translated by Kumarajiva)—on which the
sastra is a commentary—regarding the term ‘the true nature of all dharmas’. The sastra first
explains that the true nature of all dharmas is that they are beyond grasping, indestructible,
unchanging, and uncreated. While people may hold diverse views about all dharmas, the bo-
dhisattva who teaches about them will neither affirm nor negate characteristics as belonging to
them or not. By thus abandoning conceptuality regarding dharmas, one comes to realise how
they are of the nature of nirvana: fundamentally equal and neither arising nor ceasing.

Regarding the verses themselves, I have indicated in parentheses the verses in the extant
Sanskrit to which they correspond. The first thing that one will notice is that while there are
twenty verses (representing translations of four-pada slokas), they do not line up with our ex-
tant Sanskrit (i.e., we could call it a Prajiaparamita-Vimsati-Stotra). The Chinese praise is
missing verses four, five, eight, fourteen, and twenty-one; has expanded verse fifteen into two
verses; and includes three additional verses not found in the Sanskrit. Taken at face value, these
additional verses and variants appear credible; however, we should expect nothing less from
Kumarajiva, the skilled artisan behind the creation of the final form of the sastra as it appears
in Chinese. One possibility for these divergences would be that we are looking at a witness
earlier than the one that we now find in Sanskrit, which had been altered over time until it came
to match what we see in Nepalese manuscripts. The second possibility, which, however, cannot
be easily dismissed, would be that Kumarajiva employed his characteristic skill in presenting
a praise that does not necessarily serve as a formal translation of a Sanskrit witness, but which
expresses the qualities of the original by employing idioms that were, nonetheless, traditionally
accepted.

' T25.1509.190b10-191al.

2 Trans. from T42.1824.168¢c2-7.

Lamotte, Le traité de la grande vertu de sagesse, 1060—1065; Chodron, ‘Part 3—The Prajfiaparamitasto-
tra’; Smitheram, Great Perfection of Wisdom Treatise, 9—-15.

As Hahn’s edition and translation shows, the Tibetan aligns with the extant Sanskrit, such that it does not
necessarily warrant its own appendix.
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Question:

What is the ‘true nature of all dharmas’?’

Answer:

Everyone speaks of the true nature of all dhar-
mas, each thinking their own explanation is true.
In this case, the true nature of all dharmas is in-
destructible, permanent, unchanging, and with-
out a creator. As the Buddha says to Subhiiti in
a later chapter:

‘Ifa bodhisattva observes all dharmas as nei-
ther permanent nor impermanent, neither
suffering nor bliss, neither self nor not self,
neither existent nor non-existent, and so
forth, and also does not make such observa-
tions, then it is said that that bodhisattva
practises the Prajhaparamita.’

This means that if one abandons all observa-
tions, extinguishes all speech, and separates
from all mental activities, then from the begin-
ning there is neither arising nor cessation, just
like the nature of nirvana; the nature of all dhar-
mas 1is also like this. This is the nature of all
dharmas. As is stated in the Gatha of Praise of
the Prajiiaparamita:

‘The Prajhaparamita, the true Dharma free
from error,

Which is removed from thought, perception,
and observation, and in whom the dhar-
mas of speech have also been extin-
guished, (= 9)

Which is infinite and free from faults, a pure
mind, always unified;

Thus [also] are those excellent people who
can see you, O Prajna. (=1)

Like space, unstained, free from falsehood,
and free from letters;
If one can see thus, one sees the Buddha. (=2)

If one sees the Buddha, Prajna, and Nirvana
according to the Dharma,

Then these three are of one aspect; they truly
are not at all different. (=3)

The ‘true nature of all dharmas’ is the siitra passage on which this part of the Sdstra is a commentary.
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R ETE, e A 25— 177 All buddhas and bodhisattvas can benefit all
MEHZEH, BHEEEF. [beings];
Their mother is Prajia, who can give birth to
and nourish them. (=6)
2B ER, I ERE A, The buddhas are the fathers of sentient be-
2H A —1Y, BAEZHEF, ings, and Prajfia can give rise to buddhas;
Therefore, she is the grandmother of all sen-
tient beings. (=7)
ERE—, fHREE4g, Prajfia is the one Dharma, [for which] the
B AN, AZTEF, Buddha speaks various names;
In accordance with the powers of sentient be-
ings, different words are established for it.
(=9)
EAGHKE, FEaLER If someone attains Prajfia, thoughts of dispu-
BEn W B BRI — B 4, tation are all extinguished,
Just as when the sun rises, dewdrops imme-
diately disappear. (=10)
MEZBAE, BB A The majesty of Prajiia can move two kinds of
BEERWM, HEXEE. people:
Fools are fearful, and the wise are joyful.
(=11)
AL, HlALEE, If someone attains Prajiia, then Prajfia is their
Bt E, TR master:
They are not attached to Prajia, let alone to
other dharmas. (=12)
MEEpT R,  IFEERTE, Prajiia neither comes from anywhere nor
BEE IR, KZIEE. does it go anywhere,
And it cannot be apprehended by the wise in
any place.® (=13)
P N BB A, If one does not see Prajiia, then one is bound;
EARE,  ERLws, If one does see Prajiia, then one 1s also bound.
(=15.1)
HEAREE, ZAEMER; If one sees Prajiia, then one is liberated;
ELREEE S BB, If one does not see Prajiia, then one is also

liberated. (=15.2)

6 ‘Cannot be apprehended’ (1~ &£ 7% ) here refers to cognitive inapprehensibility (Skt anupalambha, and the

like). The corresponding Sanskrit verse (13) has nopalabhyase.
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BEEAFH, EBEEAAKL: This is a rare matter, exceedingly profound
Bmidy,  RBWATE R and incredibly famous;
Just like an illusion, it is seen and yet cannot
be seen. (=16)
R EDE, BRI, Buddhas and bodhisattvas, Sravakas and
BRERE, WEMER, pratyekabuddhas,
The path to liberation and nirvana—all these
are attained through Prajiia. (17)
sHAHAE, BER—1%K, Verbal expression is for the sake of worldly
Bt E, HRTAR. convention: because of kind compassion
for all,
Through designations, Dharma teachings are
spoken, yet that speaking is not speaking.
(18)
ERER, Bk ok, The Prajiiaparamita is just like a great flame
g AT B,  EBUF B Which is ungraspable on all four sides:
there is neither grasping nor non-grasping.
(=9)
— B B, P A N1 All grasping being abandoned is what ‘un-
AEEWmME, ZH4ZA5. graspable’ means;
Grasping the ungraspable is what is known as
‘grasping’. (= Q)
BEEEME, @m—YFE, Prajina is without the characteristics of decay
MEF G, e and is beyond all language;

Not dependent on anything, who can praise
your virtues? (=19)

MEHEE, RAHSGEEE, Although Prajiia is beyond praise, I can now
BARAAHM, HADTEHED praise it;

7

Although I am not yet released from the stage
of mortality, it is as though I am already
emancipated!” (=20)

A note in the Taishé edition indicates /& as a variant for the character iF here. This would not change the
English translation, but might imply a stronger degree of dependence, in the sense of ‘subjection’.
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