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Editorial

Richard Gombrich

As most of our readers know, Pali is the language of a large body of ancient
Indian texts, known as the Pali Canon. Followers of one Buddhist tradition,
the Theravada, equate these texts with “the word of the Buddha”. They accept
information given in one of these texts that the Buddha, a man called Gotama,
died at the age of 80 (or thereabouts); most of them hold that he died in about 483
BC, but those who care about such matters mostly accept modern scholarship
when it says that he died in about 400 BC. They also accept information from
the same source that the Canon was established at a Council of Buddhist monks
soon after the Buddha’s death, and has been successfully transmitted by monks
and nuns ever since. They assume that Pali must therefore be the language in
which the Buddha preached. The texts, they believe, were composed orally and
for the first few centuries were presumably preserved orally.

Other Buddhist traditions take different views. For various reasons they
propose a very diverse range of dates for the lifetime of the Buddha. They also
note that several other versions of the same texts, composed in different Indian
languages, are known to have existed; some are lost, but several fairly full
versions have survived in Chinese translations. These other traditions mostly
propose that the First Council took place much as described by the Pali tradition,
but the texts then established were the versions proposed in their own traditions.
Though the Chinese translations are mostly dated (within the Christian era), we
have no solid clues to the dates of the composition of their Indian originals.

On the basis that they consider the dating of the Buddha to have no credible
basis, in recent years many scholars, particularly in America, have held the view
that there may never have been such an individual as Gotama Buddha, and if
there was, we know virtually nothing about him. I begin the final chapter of my
book What the Buddha Thought by citing a professor at Chicago University



who says that Pali sources are “centered around the literary conceit of Gotama
‘preaching’”; he sneers at my believing this conceit, but offers no view of
how, when, where, by whom or in what language this huge body of texts was
composed. The scepticism of these scholars concerning the Buddha’s date
extends to the dating of all the canonical texts, first and foremost their Pali
versions. However, they seem to have no proposal how we should imagine that
the Pali texts (or any others) were composed or preserved.

I have written a short book called Buddhism and Pali, which is about to be
published by Tony Morris in his series Mudpie Books. In this book I describe
the Pali language and its place in history, and discuss how texts were composed
and preserved in the society in which the Buddha lived, where there was no
writing. | use strands of what we know about the language and that society to
construct an argument which makes it appear possible, even probable, that Pali
is the language that the Buddha used when during a long lifetime he walked to
and fro through the villages of northern India, preaching and interacting with
the villagers. They must have grown up using local dialects. These dialects must
have been related, with no clear boundaries between them, since the institutions
of administration and education which create such boundaries were lacking. He
needed to understand the users of those dialects and in turn to be understood
by them, and this need led him, perhaps unconsciously, to develop a composite
dialect containing a great many variants. As he gathered disciples, some of
whom moved with him, the language of his preaching became known as the
“language for recitation”, which in my opinion is what the word “Pali” means;
and it became the private (not secret) language of the religious community
which he founded, the Sangha.

My claim that Pali was the language used by the Buddha will surprise no
traditional Buddhists, because they have always believed it. They have believed
it, however, without any awareness of the difficulties it involves. To give just one
example: it is surely remarkable that without writing, let alone any more modern
technology for recording speech, all these texts could be accurately preserved for
centuries. Western students of Sanskrit have now studied Sanskrit at the feet of
traditional teachers and observed how not only their Indian pupils but also the
western visitors can acquire mnemonic powers of which we did not know we
were capable. Another relevant study is modern linguistics: fieldwork has shown
that in other periods too parts of India have evolved common languages (one can
call each of them a /ingua franca) which occupy a middle ground between local
dialects and a formalized educated language learnt and used by an elite.



If Pali, or something very much like it, really was the language of the
Buddha, this has great implications for the history of Buddhism. Among those
early traditions which preserved their texts in languages other than Pali, there
began to evolve various new strands of belief and practice which became known
as Mahayana.

The Mahayana texts were in Sanskrit, or in what for simplicity’s sake we
can call deviant forms of Sanskrit containing some of the features of Pali. None
of them were in Pali itself: that was too firmly identified with the conservative
Theravada. Mahayanists, however, have often claimed that their texts are
authentic utterances of the Buddha, which he wanted kept as an esoteric secret
teaching reserved for his more advanced disciples. This theory was never
probable, and my discovery makes it more improbable still.



The Buddhas of the Three Times and the
Chinese Origins of the Heart Sutra

Jayarava Attwood

Abstract

The phrase tryadhvavyavastithah sarvabuddhah “all the buddhas that
appear in the three times” in the Sanskrit Heart Sutra is a hapax legomenon
in Buddhist Sanskrit, but it is similar to the common Chinese idiom =
=4 “buddhas of the three times”. In every case where this Chinese
phrase is used in a Prajiaparamita text, other than the Heart Sutra,
the corresponding extant Sanskrit texts have afitanagatapratyutpanna
buddhah “past, future, and present buddhas” instead. Additionally,
where one translator has used the phrase ={HEE{f another frequently
prefers EEARRIALFEE{E “buddhas of the past, future, and present”,
suggesting that their source texts also had this form with the three
different times spelt out. The phrase tryadhvavyavastithah sarvabuddhah
is unambiguously a Chinese idiom translated into Sanskrit in ignorance
of Sanskrit Prajiiaparamita conventions. This proves that the Heart Sutra
was composed in Chinese. !

' I thank Jeffrey Kotyk for his useful comments on an earlier draft.

JOCBS. 2018(15): 9-27. ©2018 Jayarava Attwood



THE BUDDHAS OF THE THREE TIMES AND THE CHINESE ORIGINS OF THE HEART SUTRA

Introduction

The Chinese Origins Thesis

Buddhists and academics alike long considered the Heart Sutra to be an Indian
text, composed in Sanskrit and later translated into Chinese. It was a classic of
the Sanskrit Prajiaparamita genre and revered as such by Mahayana Buddhists.
However, in 1987, Japanese scholar Fukui Fumimasa (writing in Japanese)
concluded “that the Heart Sutra is not really a sutra at all”, but a dharani (cited
in Nattier 1992: 175-6). Then in 1992 Jan Nattier made a simple but powerful
argument that the Heart Sutra was composed in Chinese and “back-translated”
into Sanskrit. As Nattier says,

“To assume any other direction of transmission would present
insuperable difficulties—or would, at the very least, require
postulating a quite convoluted series of processes, which (by virtue
of this very convolution) seems considerably less likely to have
taken place... The Heart Sitra is indeed—in every sense of the
word—a Chinese text.” (1992: 198-199)

Jan Nattier’s article stands out as one of the most brilliant individual
contributions to 20" Century Buddhism Studies. It presents a truly original,
even astonishing idea, which is deeply researched, and written about in precise
and elegant prose. Anyone reading it must be impressed by the logic of the
argument. All of the evidence points to her singular conclusion. However, the
reception of Nattier’s article has been mixed so far (it has only been 26 years
after all). The “Chinese origins hypothesis” as it is often called, is now widely
acknowledged to exist, but there is little engagement with it and still enormous
resistance in Japan.

It will be useful to briefly review Nattier’s method to show why her
conclusions shift the burden of proof in the discussion about the origins of the
Heart Sutra. We have known since the 7" Century that half of the Heart Sutra
is a quoted passage from Paricavimsatisahasrika-prajiiaparamita-sitra (Pafic).
Nattier compared the quoted section as it appears in four texts:

2T hope to publish a comprehensive survey of responses to Nattier’s thesis in the near future.
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THE BUDDHAS OF THE THREE TIMES AND THE CHINESE ORIGINS OF THE HEART SUTRA

1. The 6™ Century Gilgit manuscript of Paric’

2. Kumarajiva’s Chinese translation of Paric, T223, completed in
404 CE (Dajing)*

3. Conze’s edition (1948, 1967) of the Prajiiaparamitahrdaya (Hrd)
4. The canonical Chinese Heart Sutra or Xinjing (T251)°

If the Heart Sutra was composed in Sanskrit and then translated into Chinese,
we would expect substantial similarities between the extant recensions of Paric
and Hrd, and idiomatic Sanskrit throughout. Assuming that the quote was
translated into Chinese at different times by different teams, we expect some
significant differences in sentence construction and character choice between
the Dajing and Xinjing. However, our expectations are confounded. The cited
passage in Hrd is syntactically (though not semantically) different from the
extant Paric texts and it contains a number of unidiomatic phrases. Furthermore,
Xinjing is almost identical to Dajing (the Damingzhoujing is identical) and is
idiomatic throughout. These observations point to a particular sequence of texts
and processes:

translation redaction translation

Paric — Dajing — Xinjing — Hrd

3 The facsimile edition by Vira and Chandra (1966) has since been superseded by Karashima
et al (2016), but without any impact on this discussion.

* Nattier also looked at the associated Upadesa (T1509), translated concurrently with T223
by Kumarajiva’s team. The Upadesa contains an embedded version of Paric with a single minor
variant reading, which opens the possibility that it was the source of the quoted passage. However,
the text of T251 has the same variation in some older recensions of the Chinese Tripitaka and this
makes it impossible to determine provenance of the variant reading. This problem is also explored
by Huifeng (2008) and Attwood (2017) without resolution.

5 The other version of the Heart Sutra (KHAFLEE) Damingzhoujing (T250) is not used in
Nattier’s main comparisons, but she does look at differences between it and Xinjing (T251) when
considering the question of authorship of these two versions (1992: 184 ff.).

11



THE BUDDHAS OF THE THREE TIMES AND THE CHINESE ORIGINS OF THE HEART SUTRA

One of Nattier’s key examples perfectly illustrates this general finding. Take the
parallel sentences from the four texts:

Paiic:  nanyad ripam anya sunyatd
Dajing: R Fe

Xinjing: O ARHL2ZE

Hrd: sunyatdya na prthag riipam

All of these statements may be translated into English as, “Form is not
different from emptiness”. Where Paiic follows the expected Sanskrit idiom for
a Prajiiaparamitd text (na anya X anya Y), Hrd uses the formulation with na
prthag “not different”. This is not wrong or bad grammar, it’s just that it is not
used in Prajiiaparamita texts. It looks like a naive Sanskrit translation of the
Chinese, rather than a genuine Indian composition.

The comparison makes it obvious what has happened, but the Western
Intellectual tradition burdens us with tooth-fairy agnosticism — if we can
imagine another scenario, no matter how unlikely, we are forced to hedge our
conclusions. To remove all doubt we would need to show that the Sanskrit Heart
Sutra contains a passage that could on/y be a result of translating from Chinese
to Sanskrit. I will show that there is such a passage, involving a reference to
the “three times”. It was not included by Jan Nattier in her article, possibly
because it is not part of the quoted section. However, not being a quote means
that it reflects the language of composition and thus gives us a way to positively
identify what that language was.

The Three Times

Ancient Indian Buddhists treated time as being made up of past, future, and
present (almost always in this order). The usual Sanskrit words are afita,
andagata, and pratyutpanna, while the Chinese equivalents are %% 7=, 47K, and
IRAE (guoqu, weilai, and xianzai).® The Sanskrit time adjectives are all past
participles: ati-ita “gone beyond”; an-a-gata “not arrived”; and prati-utpanna
“just now arisen”. Feng Zhiwei points out that the three Chinese adjectives i
2, KK, and FIAF are semantic loan words from Sanskrit (2004: 7). They have

® In some early translations, e.g. T224 and T221 we see & 2K for “future”; and S¥4F for
“present”.

12



THE BUDDHAS OF THE THREE TIMES AND THE CHINESE ORIGINS OF THE HEART SUTRA

similar literal meanings and morphology, i.e. ##7% “gone beyond”, K7 “not

yet come”, and I {E “presently existing”.” The three times, —{H (san shi), is

sometimes also written, =£%, but not in any of the Prajiiaparamita texts.®
Buddhist sutras referred to the three times as a set in three ways:

Individually, one after another, i.e. “In emptiness, past appearance
is not apprehended ... In emptiness, future past appearance is
not apprehended... In emptiness, present past appearance is not
apprehended...” (na sanyatayam atitam ripam upalabhyate

. evam na Sunyatayam andgatam ripam upalabhyate ... na
Sunyatayam pratyutpannam ripam upalabhyate. Kimura 2010:
1-2, 132-3).

Collectively, using a dvandva compound, i.e. “In emptiness,
past, future, and present appearance is not apprehended.” (na
Sunyatayam atitanagatapratyutpannam ripam upalabhyate.
Kimura 2010: 1-2, 134).

Collectively, using tryadhvan i.e. “All the buddhas appearing in
the three times.” (tryadhva-vyavasthita sarvabuddhah. Only in the
Heart Sutra, i.e. Conze 1948).

Chinese translations also had three ways of referring to the three times
corresponding to these:

“In emptiness, past appearance is not apprehended ... In emptiness,
future past appearance is not apprehended... In emptiness, present
past appearance is not apprehended...” (Z5 FiE A O AR A] 1S, .. 28
PRI EA G, ZEREAECA R - T5.333.a.1-6).

“In emptiness, past, future, and present appearance is not
apprehended.” (ZZ B LRI A TS o T 5.333.2.8-9).

“buddhas of the three times” (=& T 8.848.¢.17).

" The phrase I7fF may also be (more literally) interpreted as meaning “manifestly existent” or
“visibly present”. Jeffrey Kotyk, personal communication.
$ See the Digital Dictionary of Buddhism, sv=1t.

13
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When Buddhist Sanskrit texts refer to the buddhas of the three times, they always
use the dvandva compound, i.e. atita-anagata-pratyutpannd buddhdah “past, future,
and present buddhas™ or, rarely, atita-andagata-pratyutpanna sarvabuddhah “all
past, future, and present buddhas”. In Chinese translations we find the equivalent
of this in the form of & RATAEZE{H (guoqu weilai xianzai zhu f) “buddhas
of past, future, and present”, but we also commonly find the expression used in
the Heart Sutra, i.e. —tHZE# (san shi zhi f0) “buddhas of the three times”.
The exact Sanskrit equivalents of =t{# and =1HZ&(H i.e. ryadhva-buddhah,
tryadhva buddhah and tryadhva-sarva-buddhah or tryadhvah sarva-buddhah are
never found either as a compound or as individual words in Prajiiaparamita texts.
Tryadhvan is used a handful of times, especially in the compounds tryadhvasamata
“the equality of the three times”; tryadhvanirmukta “liberated in the three times”,
and tryadhvatraidhatuka “belonging to the three times and three realms”.

To the best of my knowledge, tryadhva-vyavasthita “appearing in the three
times” is a hapax legomenon. The Astasahasrika-prajiiaparamita-siitra (Asta)
does use the word in another context:

“Thus, Subhiti, all phenomena do not arrive or depart, are not
constructed or demolished, they are not shaped, do not remain, do
not hold, do not appear (avyavasthitd); do not arise or cease, and
are undifferentiated like space.”

To refer to the buddhas who (at least notionally) lived in the past we can
simply use the Sanskrit word for “past” as an adjective, i.e. atitah buddhah.
We don’t need to specify that a buddha “appears” or “exists” in the past
because this is implied by the adjective: a “past buddha” is precisely a buddha
who lived in the past. To specify that an event occurred in the past we can
also use the locative case, e.g. atite 'dhvani bodhisattvair (Kimura 2010: 1-2,
135) “by bodhisatvas in the past”. The addition of vyavasthita is unnecessary
and unidiomatic.

By contrast, the Chinese phrase —1HzE{# has been in use in Chinese
Buddhist texts since the mid-3rd Century CE. Perhaps the first use is in { AHH
fEZK ) (T225), a translation of Asfa attributed to Zhigian (ca. 223-229 CE). The
phrase is found throughout the Chinese Prajiiaparamitda translations, especially

° evameva subhiite sarvadharmd andgata agata dakrta avikrta anabhisamskrta asthita

asamsthita avyavasthita anutpannd aniruddha akasakalpatvada-vikalpah. (Vaidya 1960a: 148:
reading agata for agata)

14
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in various translations by Kumarajiva and Xuanzang. Thus, this phrase is
idiomatic in Chinese by the time the Heart Sutra is composed, which had to
have happened after Kumarajiva completed his translation of Paric in 404 CE
(since this is the source of the quoted passage).

The importance of the phrase “all the buddhas of the three times” in the
Heart Sutra is that it is not part of the quoted passage, but was composed as part
of the frame for the quotation and thus reflects the language of composition. The
phrase tryadhva-vyavasthita sarvabuddhah in the Sanskrit Heart Sutra looks
like a Chinese idiom translated into Sanskrit.

Method

In order to test this proposition, I used the CBETA Reader to survey all of
the Chinese Prajiiagparamita translations in the Taisho Shinshii Daizokyo
edition of the Chinese Tripitaka (volumes 5-8) for the target phrases —1H
=£{# “all the Buddhas of the three times” or ={H{# “buddhas of the three
times”. Since we have physical evidence of the Heart Sutra dated 661 CE
in the form of the Fangshan Stele (Lin 1958), it had to have been composed
before this date. The survey is thus limited to texts translated in the 7"
Century or earlier. Moreover, Xuanzang’s Prajiidparamitd translations are
collected together under one title, i.e. (AKFEEREREZLLL) (T220; Skt.
Mahaprajiiaparamita Sitra), which makes up volumes 5-7 of the Taisho
Shinshii Daizokyo, whereas all the other Chinese translations make up
volume 8. Xuanzang’s use of terminology is consistent across all of the texts
within T220, so to make the survey more manageable, I took T220 parts ii
and iv to be representative of Xuanzang’s translations of the larger (/X)) and
smaller (/|\) Prajiiaparamita sitra respectively, thus avoiding considerable
repetition. Thus, the survey involved the sutras shown in the table below, in
chronological order of translation.

The attribution of early Chinese translations to translators in the 7Taisho
Shinshii Daizokyo is sometimes contradicted by modern scholarship. Jan
Nattier’s 4 Guide to the Earliest Chinese Buddhist Translations (2008) provides
a helpful summary of such issues. Nattier (2008: 76) follows Erik Ziircher and
Paul Harrison in taking T224 to be authentically attributed to Lokaksema.!°

' The reconstructed Sanskrit of the name ZE#IHE (Zhi Loujiachén) is disputed, but
Lokaksema is the most widely accepted version. The prefix 37 marks him as ethnically Yuezhi.
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Chinese Title Text Taisho No. Translator Date
CEITREEES) Asta  T224 Lokaksema 179 CE
(RHAREEE) Asta  T225 Zhi Qian 225 CE
(EREE) Paiic  T222 Dharmaraksa 286 CE
(BOEREEE) Paiic T221 Moksala 291 CE
FEST R 045 ) Asta  T226 Zht Fonian 382 CE
(MRS aR e ) Vaj T235 Kumarajiva 402 CE
(BESH RS A R B R A Pafic  T223 " 404 CE
/N 45 ) Asta  T227 " 408 CE
(BRTFRE W EEEELLY  Suv  T231 Upasunya 565 CE

T220-iil1 (401-

GL A PR A7 2«7 ~
(RIS SR 88 ) Paric 478)

Xuéanzang 663 CE
" Asta  T220-iv (538-555) " "

" Suy T220-xvi (593-600) " "

"Roman numerals indicate the part of T220 as enumerated in Conze (1978: 11-12)

16
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However, Nattier also notes that T224 “has not been transmitted without
alteration” but shows signs “here and there” of later editing (2008: 80). The
provenance of T225 is complex and appears to be the work of two distinct
writers. In Nattier’s notation, T225A consists of chapter one plus an interlinear
commentary. T225B consists of chapters two through thirty and appears to be a
revision of T224. Nattier concludes, “On balance, therefore, it seems reasonable
to conclude that T225B is the work of Zh1 Qian, while T225A was produced by
another hand” (Nattier 2008: 137). In an article focussed on the authorship of
T225, Nattier concludes, “T225B is a revision of Lokaksema’s T224, produced
with at least a cursory reference to a different Indian manuscript” (2010: 335),
while with respect to T225A in the absence of definite evidence of authorship,
“it seems most prudent to regard it simply as an ‘anonymous’ text” (336). The
part of the text referred to in the present study is from the Zh1 Qian portion (i.e.
T225B). Translators attributed to other texts seem to be uncontested.

Having identified the target phrases in Chinese, I then attempted to find them
in the corresponding Sanskrit editions of the sutras. However, this process is
far less straightforward than it might seem at face value. Take, for example,
the first occurrence of the target phrase in the Asta translation produced by
Kumarajiva’s group, i.e. T227. The context is a speech that Maitreya gives at
the behest of Subhiiti (beginning at 8.548a17). Maitreya is trying to explain
how one can practice transference of merit without falling into wrong views. It
is easy enough to locate the same speech in Vaidya’s Sanskrit edition (1960a:
72).12 However, in Vaidya’s text, the speech is approximately three times as long
as it is in T227. Whereas the target phrase occurs once in the T227 version of
the speech, it occurs several times in Asta. In the translation by Xuanzang (220-
iv), the speech (beginning at 7.791c29), is considerably longer again. The extra
material was not simply added to the end of the existing text, but instead was
woven through it. The different recensions, although closely related and with
the same basic message, are also unique. There is no exact counterpart of the
context for the phrase as found in Kumarajiva’s text, but there are still references
to the buddhas of the three times in all versions of the speech, enabling some
comparison of different texts.

12 Although Vaidya’s editions are perceived as problematic, they are often the only versions
available digitally and thus available for electronic searching. This makes using them for this kind
of study unavoidable for now. I note that Seishi Karashima (2012) also uses this edition of Asta
for comparative purposes. Where possible, I have compared the digitised versions of Vaidya’s
editions with others editions. I found no differences that would affect my argument.
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There is, in effect, no single text of Asta. In 2™ Century Gandhara, 4sta
was a relatively short, Gandhari language text. In the 10" Century Pala
Empire, it was a much longer Sanskrit text. The Sanskrit editions of Asta
are based on Pala Era manuscripts. The Chinese translations from different
centuries reflect the development of the text. That said, in China, after
Kumarajiva, especially after his translation of the commentary on Paric
(T1509) in 404 CE, the Prajiiaparamita tradition was taught and learned
in Chinese. Something similar happened with Tibetan translations. Each
community treated their version of the text, in their preferred language, as
the text.

Weneed to be very cautious about thinking of any Sanskrit text as “original”
or “authentic”. In fact, the original Prajiiaparamita text was almost certainly
composed in Gandhart (Karashima 2013). The extant Sanskrit manuscripts
certainly do not constitute an “original” for Kumarajiva’s translation since
they represent a much later recension. The oldest dated Sanskrit witnesses
of Asta are from the 10™ Century, so Lokaksema’s 2™ Century translation
from a Gandhar1 source-text may well be much closer to the ur-text, and
thus more “authentic”, if that term has any meaning in this context. Joseph
Walser has recently argued that the Ur-text of the whole Prajiiaparamita
literary tradition may have included just the first few paragraphs of Chapter
1 (Walser 2018: 129 ff). Jonathan Silk (2015) has called into question the
applicability of the standard methods of philology to Buddhist texts. The
idea of an ur-text under these circumstances of constant change and the
adoption of different recensions as authentic by different communities is far
more fluid than is suggested by how we treat texts. We need to reconsider
how we present and understand Buddhist texts both diachronically and
synchronically.

Given the wide disparities between versions over time, we must carefully
compare each text for each occurrence of the target phrase. Fortunately,
the idiom of the Sanskrit texts and Chinese translations was established
early and is conserved, meaning that ways of referring to the buddhas of
the three times are quite stable across the centuries. Because the idiom is
both conserved and different in the different languages, comparisons are
still possible.
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Results

Astasahasrika

1. In Chapter 7 of T227, on the subject of transference or dedication [of merit]
(3 [a]; parinamana), our target phrase comes at the end of Maitreya’s speech
about how to transfer merit without falling into wrong views.

[Maitreya]: “A bodhisatva dedicates dharmas, just as Buddhas in
the three times understand dedication, I also dedicate [them] to
ultimate, complete awakening, this is called a real dedication.” *

In Vaidya’s edition (1960a), Maitreya’s speech appears in Chapter 6,
Anumodanaparinamana, i.e. Joyful Transference [of Merit]. It has been
reorganised in the process of accumulating a lot more material, eliminating a
precise parallel of the phrase in T227. However, he does refer to the buddhas
and bhagavants of the three times (atitanagatapratyutpannanam buddhanam
bhagavatam Vaidya 1960a: 75). Lokaksema has “past, future, and present
buddhas” EFEEARRSIHIFM (T224; 8.438¢9-10). Zhti Fonian retains
Lokaksema’s phrasing (T226; 8.520b15-16)."* Xuanzang’s translation (T220-
iv) is substantially longer even than Vaidya’s Sanskrit text and appears to have
some structural changes. Where Maitreya refers to the Buddhas of the three
times, Xuanzang uses the compound phrase #5725 RKAIFIEEE[E “all past-
future-present buddhas” (e.g. 7.794¢.06).

Itis a curious feature of this story, in all the extant versions, that after Maitreya
has given his speech in response to Subhiiti’s prompting, that the Buddha praises
Subhdti rather than Maitreya.

2. The second occurrence is in Chapter 20 of T227." The context, in this case,
is a speech by the Buddha in praise of kalyanamitra “the beautiful friend” and
of the six perfections as beautiful friends. It is precisely from practising the
six perfections that the Buddhas of the past, future, and present have attained
ultimate perfect awakening.

B EEE AL =R TR R o FIR A A E PR % A =5 =R 0 BRI
[a] o (8.549a03 =~ Conze 1973: 130-1)

14 The passage is in Chapter 4 of T226.

5 OROSKERE  *adhyasaya-prasamsthita [setting out with intention?] = Chapter 22
Kalyanamitra-parivartah in Vaidya 1960a.
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And the universal knowledge (FEZFS; sarvajia) of the buddhas
of the three times (=1HZE ) are all born of the six perfections

(NI EEE). '

The received Sanskrit is again considerably more elaborate. It repeats the same
phrase three times attributing the awakening of buddhas to the six perfections but
uses the individual phrases: aitite 'dhvani “in the past time”; anagate 'dhvani “in
the future time”; and etarhi “at present”.!” This appears to be the only time that
etarhi substitutes for pratyutpanna in this context. The sentences each have two
clauses: the first refers to the ultimate awakening of the tathagata arhat, and
the second refers to the universal gnosis (sarvajiia) of the buddha bhagavant.
Lokaksema follows the same plan as the received Sanskrit text with three
repeated passages using #% 7 “past”, &K “future” and 55 “present”.'® T226
lacks a parallel to this chapter. Xuanzang also uses the standard phrases for past,
future, and present, i.e. #%7=, 2K, and TLAF (7.839.¢18-25).

3. In T227 Kumarajiva uses the phrase %% 2 K AT F =& {# once in the chapter
on Hell in a speech about the consequences of having no faith in Prajiaparamita
(8.551.a26-7). Zhi Qian (T225) translates with —=1H3%{f (8.488.a29). The
parallel in Vaidya uses the phrase twice, both times using the compounded form
atitanagatapratyutpannd buddha (Vaidya 1960a: 90 = Conze 1973: 135)."”

4. There is one example of Xuanzang using the target phrase = &3 in Chp
17 (7.828.c05). Vaidya’s text refers separately to the Buddhas of the past, present
and future, and in that unusual order.?® Kumarajiva, in this instance, has a hybrid

O =R » BTN EEE A - (8.571c04)

7 ye 'pi te subhiite atite 'dhvani tathagata arhantah samyaksambuddha anuttaram
samyaksambodhim abhisambudhya parinirvrtah, tesam api buddhanam bhagavatam ito nirjataiva
sarvajiatd, yaduta sadbhyah paramitabhyah / ye 'pi te subhiite bhavisyanty anagate 'dhvani
tathagata arhantah samyaksambuddhda anuttaram samyaksambodhim abhisambhotsyante, tesam
api buddhanam bhagavatam ito nirjataiva sarvajiata, yaduta sadbhyah paramitabhyah / ye 'pi
te subhiite aprameyesv asamkhyeyesv aparimanesv acintyesu lokadhatusu tathagata arhantah
samyaksambuddhda etarhya nuttaram samyaksambodhim abhisambuddhds tisthanti, dhriyante,
yapayanti, dharmam ca desayanti, tesam api buddhanam bhagavatam ito nirjataiva sarvajiiata,
vaduta sadbhyah paramitabhyah / (Vaidya 1960a: 197)

' OEAIERERE PR - =HR = > I EEE ¢ A EACIHEERE » PUEER
=HE=1 - B ERE L o SEAE I P g AR E iR g ~ PTEEsT ~ =ZHR=fk > JRE
R EREE Y ETFS o (8. 462a.2-462a.6).

1 One occurrence in the genitive plural, one in the nominative plural.

2 nayam kevalamatitanameva buddhanam bhagavatam saddharmaparigrahah, pratyutpannanam
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“the buddhas of the past and present... and... of future time” GEEIRIEEE . ..
JR... FAAH: 565.¢15-16).

5. T225 uses the target phrase =1z4(f as well as the variant =t {f in
Chapter 25 (8. 502.c22-24). This equates to Chapter 28 of Vaidya’s text,
which has atitanagatapratyutpanna buddha and atitandagatapratyutpannanam
tathagatanam arhatam (1960a: 228). In T227 this passage is included in Chp
24, and uses the phrasing, “buddhas of past, future, and present” ##& 7 ~ 7K
BAEA M (577c24-5)

6. T226 never uses the phrases = t{#; or = {HZE{#; though it is missing some
of the chapters where these terms would be expected to occur.

Pancavims$atisahasrika

1. The first occurrence of =1#&({# in Kumarajiva’s translation of Pasic comes
in Chapter 36 (T 288b.22-3), in a dialogue between Ananda and the Buddha
about why the Buddha focussed on the perfection of prajiid rather than the other
perfections. The corresponding dialogue occurs in Chp 30 of Pasic (Kimura
2-3:79 = Conze 1975: 241) but has no parallel use of the target phrase. Nor does
the phrase occur in the parallel in T221, translated by Moksala (cf. T 8.50a.3-10).

2. The phrase =3 also occurs in Chp. 41 (T 8.304c10) though it is
immediately preceded by #ERKIF{EZEM (T 8.304¢.9), showing that
Kumarajiva used both expressions. In T221, there is only one mention of the
all the buddhas of the three times, which takes the form #8255 A ST E 8
(T 8.63a10), where < EH1F is used for FR{E (% means “present, today”). This
has a parallel in Paric, atitanagatapratyutpannanam buddhanam bhagavatam
(Kimura 2-3, 150 = Conze 1975: 288)

3. Finally, in T223, we find the target phrase used twice within three lines in Chp
66 (T 8. 364a.22 and 24). In this passage, the Bhagavan pulls out his tongue and
covers his whole face with it, asking Ananda whether such a tongue could lie.
T221 abbreviates the bi-syllabic time adjectives #7%, &7k, and 5 to just &
84 (T 8.106a.12 and 14). Paric has atitanagatapratyutpannanam buddhanam
on both occasions (Kimura 5:78 = Conze 1975: 489).

api  buddhanam bhagavatamesa eva saddharmaparigrahah, anagatanam api buddhanam
bhagavatamesa eva saddharmaparigrahah aham api tatra tesamanagatanam buddhanam
bhagavatam samkhyam gananam pravista iti, (Vaidya 1960a: 169. See also Conze 1973: 207)
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Vajracchedika

The target phrase is not used in Vaj, but we do find mention of the three
times using the adjectives separately. In Kumarajiva’s translation (T235) the
wording is:

Subhiti, past mental events cannot be apprehended, future mental
events cannot be apprehended, present mental events cannot be
apprehended.?!

Here, “mental events” translates /[y = Skt. Citta, while “apprehended”
translates 75 = Skt. upaVlabh. Vaidya’s (1961) Sanskrit edition is more or
less identical to this, as is the Gilgit manuscript edited by Schopen (1989).2

“Subhiiti, a past mental event (citta) is not apprehended
(upalabhyate), a future mental event is not apprehended, a present
mental event is not apprehended.”

Suvikrantavikramipariprccha

Another relevant, though often overlooked, text is the Suvikrantavikrami-
pariprechda-prajiiaparamita-sitra (Suv) or The Inquiry of Suvikrantavikrami.
Lancaster and Park (1979), in their The Korean Buddhist Canon: A Descriptive
Catalogue, designate T231 as a version of Suv. > The title of T231 is, in fact, [i%
K F R e 4K = Skt. Pravaradevaraja-prajiiaparamita-siitra. It features
dialogues with 557K T or Pravaradeva Raja frequently addressed as KT, i.e.
maharaja. However, in the Sanskrit version (Vaidya 1961: 1-74) there is no
king, no one is ever addressed as maharaja, and the text is focussed on the
eponymous bodhisatva, Suvikrantavikrami. My impression is that they are not
the same text. On the other hand, Xuanzang’s translation, T220-xvi (fascicles
593-600), appears to have been translated from a text very like the extant
Sanskrit manuscript both in form and content.

PHER BRI  BIE ORI RO R o (8.751028)

Zatitam subhiite cittam nopalabhyate | anagatam cittam nopalabhyate | pratyutpannam cittam
nopalabhyate || 18 || (Vaidya 1961: 86 = Schopen 1989: 9a3-4)

2 Translation by Upasiinya: 9th month, 6th year of Tianjia (CK:5z), Chén dynasty (f§) (A.D. 565)
in Yangzhou (#5)1). Based on BAITEEZ #%, a catalogue of Buddhist texts compiled during the Tang
Dynasty Kaiyuan Era (713-741) (Lancaster and Park 1979; substituting Pinyin Romanisation)
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This said T231 uses the phrase —tHz5{j seven times. Vaidya’s Sanskrit
edition of Suv uses the phrase atitanagata-pratyutpanna buddhah a number
of times. If T231 is indeed related to Suv, then it follows the patterns
established above.

Xuanzang’s translation of Suv, T220-xvi, uses ==& just once (7.1108.
b12.) and this corresponds to the Sanskrit text, atitanagata-pratyutpanna
buddha bhagavanto (Vaidya 1961: 71).

Conclusion

All Chinese translators prefer translating the Sanskrit phrase atita-andgata-
pratyutpanna buddhah and its variants using the Chinese equivalent %7
FAIFAE LB, For example, across all his Prajiaparamita translations,
Xuanzang uses EERRIZESEM 227 times and =tHEE@ 69 times
(remembering that his contribution contains a huge amount of repetition
between the various versions of the same siitra expanded to different sizes).
Similarly, in Kumarajiva’s Prajiiaparamita translations, he uses ## 7 K7
IRAE =4 60 times and = tHEE{# just eight times.

Where we find =& in a Chinese text, we find atita-andagata-
pratyutpanna buddhah or atita-anagata-pratyutpannah sarvabuddhah in
the extant Sanskrit texts. Additionally, where one Chinese translator uses
— =&, we often find that another will have translated the same passage
using i8R ARATHEZE .

We can say that using “the three times” as opposed to “past, future, and
present” to refer to buddhas in a Prajiiaparamita text, is common though
not preferred in Chinese and that it is unknown in Sanskrit, with the single
exception of the Heart Sutra. The expression tryadhvan-vyavastithah sarva-
buddhah in the Heart Sutra is consistent with the Chinese conventions for
referring to the buddhas of the three times and inconsistent with the Buddhist
Sanskrit conventions. We conclude that it is a Chinese expression translated
into Sanskrit and not the other way around. Taken alongside the evidence in
Jan Nattier’s 1992 article, this shows conclusively that the Sanskrit Heart
Sutra is a translation from the Chinese Heart Sutra and not the other way
around. The language of composition was Chinese.

Although the exact reference to the “buddhas of the three times who
rely on Prajiiaparamita” is not a quote per se, the sentence would not be
out of place in the Prajiiaparamita literature. Where the redactor of the
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Chinese Xinjing was not actually quoting from the Dajing they seem to
have been consciously employing the language found in it, that is to say,
employing Kumarajiva’s Chinese idioms. We also know they used some
terms preferred by Xuanzang, but not his translation of Parsic as the basis of
their redaction.

This study confirms existing observations by Nattier (1992), Huifeng
(2014), and Attwood (2017) that have all showed, in one way or another,
that whoever translated the Heart Sutra seems to have struggled to express
the ideas found in the Chinese text using Sanskrit. Even though they have
some facility in Sanskrit, the translator does not seem to have had access to,
or familiarity with, Prajiiaparamitd literature in Sanskrit. Although Huifeng
(2014) does not explicitly say so, one of the mistakes he points out—
misreading PAFEFTISHEL as apraptitvad rather than anupalambhayogena—
tells us that the translator was probably not familiar with Kumarajiva’s
Dajing either, since the term is used often and unambiguously in that text.
This rules out a number of suspects as the translator. Anyone very familiar
with the Sanskrit Prajiaparamita literature and/or with Kumarajiva’s
Dajing, such as Xuanzang, can be eliminated from our inquiries.

We can affirm Nattier’s conclusion that the Heart Sutra is a Chinese
text and add that the Sanskrit translation was not produced by an expert
in Prajiiaparamita (Chinese or Sanskrit). As Kyoko Tokuno (1990) and
Tanya Storch (2014) have shown, redacted extracts of larger texts known as
“digest sutras” (#0&%), texts like the Heart Sutra, were circulating in their
hundreds in early Medieval China. The initial production of a text like the
Heart Sutra is therefore unremarkable.

The real puzzle is how the Heart Sutra ever came to be mistaken for
a genuine sutra ([F4%). It was common knowledge that the sources of
digests were Chinese translations. We can only presume that, along with
the attribution to Xuanzang, the forged Sanskrit “original” was part of an
attempt to assert the authenticity of the Heart Sutra as a sutra, an attempt
that clearly succeeded. In a forthcoming article, 1 will apply observations
by Tokuno and Storch to the Heart Sutra in the hope of shedding light on
its history.

24



THE BUDDHAS OF THE THREE TIMES AND THE CHINESE ORIGINS OF THE HEART SUTRA

Abbreviations

Asta Astasahasrika-prajnaparamita-sitra

Pafic Pariicavimsati-sahasrika-prajiaparamita-siitra

Suv Suvikrantavikrami-pariprccha-prajiiaparamita-sitra
T Taisho Shinshii Daizokyo

Vaj Vajracchedika-prajiiaparamita-siitra
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Chan Master Hanyue’s Attitude toward
Sutra Teachings in the Ming

Yi-hsun Huang

Abstract

Historically, a number of Chan masters are regarded as advocates of siitra
learning as a supplement to Chan. Despite this commonality, they all have
different approaches and demonstrate varying degrees of reliance on siitra
teachings. This article aims at understanding Chan Master Hanyue’s ;2 H
(1573-1635) attitude toward siitra teachings in the late Ming. Hanyue’s
work, Guiding Words on the Zhizheng zhuan, represents a mature and
confident attitude towards sitra teachings on the part of a Chan master
during this late stage of development in imperial China.

Introduction

Although the claims that Chan is separate from the sitra teachings (jiaowai
biechuan Zy4NAI{&) and is not reliant upon the written word (buli wenzi “~
T 35F) are part of a famous slogan for the Chan school, siifra teachings still
play an important role in the works of some Chan monks. The early famous
examples are Guifeng Zongmi =E1§5%%% (784-841) in the Tang, and Yongming
Yanshou 7k BHZEEE (904-975) in the Five Dynasties.! Moreover, siitra teachings

""Peter N. Gregory, Tsung-mi and the Sinification of Buddhism. Honolulu: University of Hawaii
Press, 2002; Albert Welter, Yongming Yanshou's Concept of Chan in the Zongjing Lu. New York:
Oxford University Press, 2011.
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are also transmitted through different genres of Chan literature such as lamp
records (denglu ¥& %), recorded sayings (yulu 5E$%), and collections of gongans
(gongan ji )NZEEE).

In the Song, Juefan Huihong Z&iZE/It (1071-1128), an influential Chan
master, coined the term “literary Chan” (wenzi chan S F{#) to emphasize
learning Chan through written words.? Huihong also wrote the Zhizheng zhuan
TG H (4 commentary on wisdom and enlightenment) to explain siitra teachings
and demonstrate their value. During the Ming dynasty, Zibo Zhenke &5 E 7]
(1543-1603) praised Huihong’s Zhizheng zhuan and republished it. Later, the
famous late Ming Chan master Hanyue Fazang J% H /A& (1573—1635) taught the
Zhizheng zhuan at his monastery. These lectures were compiled and published by
one of his disciples in a work entitled Hanyues Guiding Words on the Zhizheng
zhuan (Yumi shenti jiyin zunzhe zhizheng zhuan > %S HE RS BE 5 (H).

The Zhizheng zhuan, therefore, serves as an excellent example for illustrating
the role of siitra teachings in Chan Buddhism due to its long lasting influence
from the Song to the Ming dynasties. By using Huihong’s Zhizheng zhuan and
Hanyue’s Guiding Words on the Zhizheng zhuan as source material for the
present study, several questions will be addressed: If the Chan school’s identity
requires independence from the sitra teachings, why did Huihong and Hanyue
not give up sitra teachings? What are the value and function of sitra teachings
explained in their works? Do they treat sitra teachings with the same attitude?
The author hopes to answer these questions and clarify the relationship between
Chan and sitra teachings according to Huihong and Hanyue in the Song and the
Ming respectively.

As Hanyue is seen as one of the most prominent Chan masters in late
imperial China, his Guiding Words on the Zhizheng zhuan represents a mature
and confident attitude held by a Chan master toward siitra teachings during this
period.’ Hanyue’s use of this text to attract and convert Confucian literati also
demonstrates how siitra teachings were used as a crucial bridge between clerics
and elite lay followers in Chinese society.

2 George Albert Keyworth, “Transmitting the lamp of learning in classical Chan Buddhism:
Juefan Huihong (1071-1128) and literary Chan.” Ph.D. dissertation, University of California, Los
Angeles, 2001, p. 3.

* Yikei Hasebe =4 2 lAEZ states that Hanyue’s Guiding Words on the Zhizheng zhuan could
be seen as the direct cause for the controversy between him and his master Miyun Yuanwu 253E
& (1566-1642), see his “Sanho ichimon no ryiitai” Z&—FD[EES. dichi kaguin daigaku ronsé
ippan kyoiku kenkyin B R1ER e KE2Smas—REEHSL, 32.1, 1984: 109.

29



CHAN MASTER HANYUE’S ATTITUDE TOWARD SUTRA TEACHINGS IN THE MING

Huihong’s Zhizheng zhuan

The Zhizheng zhuan is a collection of 109 quoted passages combined with
Huihong’s comments. Sixty-two of the passages come from twenty different
sitras and sastras. Forty-six passages come from thirty-three works by Chinese
Buddhist masters, including those of some Chan masters. There is also one
passage that comes from the Book of Changes. Huihong adds his comments after
each quoted passage, which places the Zhizheng zhuan stylistically between
traditional Chinese Buddhist commentaries and Chan gongan literature.* The
most frequently cited sitras in the Zhizheng zhuan are the Avatamsaka, Lotus,
and Lankavatara sitras; $astras are the Po sexin lun T35 (Sastra of
Refuting Form and Mind),® Yugie shidi lun ¥5i{iEf#t s (Yogacarabhiami), and
Qixin lun #£(Z % (The Awakening of Faith). The Chinese Buddhist masters most
frequently cited are Yongjia Xuanjue 7k 5z 2% (665-712), Linji F&/E (?-867),
Dongshan ([ (807-869), Caoshan B [[] (840-901) and Yongming Yanshou.
Judging by the frequency of citations, sitras and Sastras are his preferred type
of material. Additionally, in his own comments Huihong quotes many other
sitras, sastras and works by Chinese masters.

However, there is no preface written by Huihong, and therefore no
explanation why he, a Chan master, chose to include so many sitras and Sastras
in his Zhizheng zhuan. The only clue we can find is a passage he quotes from the
Vimalakirti Siitra containing the term zhizheng %556 . In a discussion about not
avoiding entanglement with sound and form, that siitra says,

FTREeEEE  FTHBEHRES > EFHETE
FreEkAoh  ZEMBOEE > MEEEWLIME - °
The forms you see are equivalent to [what] the blind [see]; the
sounds you hear are equivalent to echoes; the fragrances you
smell are equivalent to the wind; the flavors you eat should not

* George Albert Keyworth, “Transmitting the lamp of learning in classical Chan Buddhism:
Juefan Huihong (1071-1128) and literary Chan,” pp. 359-367; Zhou Yukai F#a$E, Songseng
Huihong xinglu zhushu biannian zongan 7RG B TE il 4R FE44 25, Beijing: Gaodeng jiaoyu
chubanshe =HEZE H R, 2010, p. 145; Lin Bogian #{H& and Chen Hongxue [§5,AE2,
Biaodian zhushi zhizheng zhuan FEZLEFFEERIZEE, Taipei: Xiuwei zixun keji FHEERHYE,
2004, pp. 35-76.

5 The Po sexin lun is also called Weishi lun 38z (T31, no. 1588). According to the Taishd
edition, it is written by Vasubandhu and translated by Bodhiruci.

¢ Wemojie suoshuo jing, T14, no. 475, p. 540b3-5.
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be discriminated; your tactile sensations are like the realizations
of wisdom; and you should understand that the dharmas are like
phantasms.’

In the Zhizheng zhuan, Huihong cites this passage to explain Chan Master
Caoshan’s assertion that one should not avoid the entanglement of sound and
form, because one could use sound and form sensed by him as opportunities to
realize that dharmas are like phantasms, and thus attain wisdom (zhizheng).®

Although there is no way to be sure that this definition from the Vimalakirti
Sitra is the reason that Huihong chose the title for the text, the concept of
wisdom does play an important role in his Zhizheng zhuan. Huihong emphasizes
the meaning and function of wisdom for Chan practitioners as follows:

SHEZHMORZIE » MEFEZH > AR 2B -7
Now, Chan practitioners seek madly and are afflicted by dishonesty.
This is because they cannot refine themselves with wise intellection.

Wise intellection is the best way to solve Chan practitioners’ tendencies toward
unchecked seeking and dishonesty. Otherwise, Huihong comments that they
will have no chance to rest their minds and achieve freedom:

HEANEUEBE Z DR > 2B W AE -1
If Chan practitioners cannot employ the power of wisdom to refute
and eliminate ignorance, they will remain frantic for the rest of
their lives.

To Huihong, the teaching from the Vimalakirti Siitra shows that wisdom can
be attained by understanding the meaning of emptiness through any sound or
form. This wisdom also cures Chan practitioners’ mad seeking and tendencies
toward dishonesty, so that they can rest their minds and achieve freedom.

Huihong’s concept of wisdom, stated clearly in his Zhizheng zhuan, led to
attacks from other Chan masters. After the Zhizheng zhuan was published, it
was mentioned in the Congli gonglun EM N\ (Public comments on Chan

"Emphasis added. My translation is based on The Sutra Preached by Vimalakirti, tr. by John R.
McRae (Berkeley: Numata Center for Buddhist Translation, 2004), pp. 87-88.

8 Zhizheng zhuan, X63, no. 1235, p. 175b22-24.

% Zhizheng zhuan, X63, no. 1235, p. 189¢15-16.

10 Zhizheng zhuan, X63, no. 1235, p. 187b6-8.
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monasteries), compiled in 1189. Huibing ZE#, the author of this work, harshly
criticizes the Zhizheng zhuan. Huibin lists six examples of how Huihong
misunderstands the teachings of the Buddha and patriarchs.!" Considering how
much the other monks’ works benefited from the Zhizheng zhuan, the modern
Buddhist historian Lin Bogian #&{H: cannot refrain from remarking that
Huibin’s comment cannot be considered a “fair comment” (gonglun 7\Ew),
because Huibin only lists six examples without providing any explanation or
correction.'?

After the Song, for reasons unknown, the Zhizheng zhuan was not included
in the early editions of the Ming canon, such as the Hongwu ;i1 and Yongle 7k
4% editions, but was privately carved, printed and circulated. The monk Mizang
Daokai #3755 (active 1560-1595) records in his catalogue Zangyi jingshu
biaomu JEiREEFLE that Lengyan si 15/E~r, located in Xiushue 7K,
published three of Huihong’s works: Zhizheng zhuan, Sengbao zhuan %% {%
and Linjian lu PRfE]$%.1> Most importantly, the Zhizheng zhuan became widely
circulated through its inclusion in the Jiaxing 7% canon, which was probably
due to Zibo Zhenke’s involvement in its publication.

Zibo and the publication of Zhizheng zhuan in the Ming

Master Zibo is regarded as an eminent monk in the late Ming, and is also known
for believing that a serious Chan practitioner must combine the practice of
meditation with other forms of Buddhist practice, including doctrinal studies.'
Of particular importance is the fact that Zibo was responsible for raising funds
for the Jiaxing canon and deciding on the string-bound style of binding. This
reduced costs and made the books easy to handle in comparison with accordion-
style binding. This contributed greatly to the propagation of Buddhist teachings
in the late Ming and early Qing."

" Conglin gonglun, X64, no. 1268, p. 772a7-9.

12 Lin Boqian, Biaodian zhushi zhizheng zhuan, pp. 66-67.

B Zangyi jingshu biaomu §i%&EEIEZH, B14, no. 84, p. 442b12-16. The Lengyan si at
Xiushue was one of important printing centers in the late Ming, see Chen Yunu [ £ 2, Mingdai
fomen neiwai sengsu jiaoshe de changyu BA{HFIANIME BRI HRYEIE. Taipei: Daoxiang
chuban she, 2010, pp. 228-235.

14 Jiang Wu, Enlightenment in Dispute: The Reinvention of Chan Buddhism in Seventeenth-
Century China. New York: Oxford University Press, 2011, p. 13.

'S Darui Long, “Managing the Dharma Treasure: Collation, Carving, Printing, and Distribution
of Canon in Late Imperial China.” In Spreading Buddha's Word in East Asia: The Formation and
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A clue about Zibo’s motivation for publishing Huihong’s Zhizheng zhuan is
provided in Hanyue’s preface to his Guiding Words on the Zhizheng zhuan. The
text was found by Zibo’s disciple Jieru 7141 in a pile of discarded paper and
presented to Zibo.

HER > MLAEPNRR T EELE - JIEZ2E5M &
AN EAH D TSR | ERSLARERD | R anBE AR
BYR Tt o

During the Wanli era (1573-1620), the Elder Jieru obtained this text
unintentionally when he bought a pile of discarded paper. He then
presented it to Master Zibo. The Master sighed, “How fortunate!
There is still a disciple of Linji!” The Master then asked the Elder
Kai to print and circulate it in order to make it available to the
public and later generations.

Master Zibo considered Huihong to be a true disciple of Master Linji and
asked his other disciple Mizang Daokai to publish it with Huihong’s two other
texts, the Sengbao zhuan and Linjian lu, in order to make it available to the
public.'®

In his “Preface to the Reprint of the Zhizheng zhuan”, written in 1585, Zibo
lamented that the reason why Buddhism was in a state of decline was because
Chan masters were not clear about the principle of Chan; fortunately, Huihong’s
Zhizheng zhuan could rectify this problem. Zibo writes,

AR - BEEN PR SEEGRE O SIELHE -

Transformation of the Chinese Buddhist Canon. New York: Columbia University Press, 2015, pp.
224-231.

1o T have emended the original text, which reads “4&[ ],” to ““&f{1” (Zibo), based on context,
as Jieru was Zibo’s disciple.

7 Yumi shenti jiyin zunzhe zhizheng zhuan > BGSTE RS BLE B25 18, p.2. The Yumi shenti
Jjiyin zunzhe zhizheng zhuan is a rare book from Shanghai library. A photo copy of this rare book
could also be found in the Collection of Buddhist Rare Books from the Ming and Qing (Mingging
xijian wenxian W5 #2085 K08, v. 3, the Center for Buddhist Studies (#2720, Fo
Guang University fff1: AE2, Taiwan.

'8 Daokai was responsible for moving the Jiaxing Canon from Mount Wutai to Jizhao an %378
JéF at Jingshan si {&LL5F in 1593. For more information on Minzang Daokai, see the Mizang kai
chanshi yigao s 5H HET#ERE, J23, no. B118, p. 34bl-c4; the Xinxu gaosengzhuan ré&E =18
{8, B27, no. 151, p. 86a6-16; Ryuzo Nakajima F1ilE[Zj&, “Kakd nyuzo butten to mitsuzd dokai
no tachiba” 5z 81 A ek (/1 & ek BB D 1135, Tohogaku 81775113, 2007: 34-50.
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TELARFE > E%HEMW  LEmA=mAE -
The Chan Master Juefan [Huihong] of the Song dynasty was very
concerned about this issue. He brought Chan and the teachings
together, citing passages to show where they matched, and
reconciled the tenets of the five houses. He revealed the secrets
of the Chan school without concern for whether this would
offend the masters of the Chan school.

Zibo explains that what Huihong does in the Zhizheng zhuan is matching
Chan and Buddhist teachings by citing passages to integrate them. He even
admits that by doing this Huihong is revealing the secrets of the Chan school
without concern for whether this offends other Chan masters.

As for the meaning of zhizheng, Zibo disapproves of the definition from
the Vimalakirti Sitra as “your tactile sensations are like the realizations of
wisdom”. He offers his own explanation as follows:

LT A IREAN R UPEIIE - JREA R DT EST -
SRR TTREERA - TEE L 0 BIRNE — ABRE
REIEE > EZE4E TS A EEF IR -

The title of the text is zhizheng, meaning that without wisdom, one
is not able to distinguish right from wrong; without enlightenment,
one is not able to carry out reward and punishment. Only when one
has both wisdom and enlightenment is one able to represent the Great
Dharma. Juefan [Huihong] hopes that as long as there is one person in
the world who has a chance to read this text, understand the principle,
and carry out the patriarchs’ teaching, he did not write it in vain.

Zibo’s interpretation extends the meaning of zhizheng beyond the personal
spiritual experience of enlightenment through wisdom to the qualifications
a Chan master needs to teach others. For Zibo, a Chan master should have
wisdom (zhi), so that he or she is able to distinguish right from wrong;
furthermore, only when the Chan master is enlightened (zheng) is he or she
able to carry out “reward and punishment”, which means making correct
judgements and responses about his or her disciples’ states of realization.

1 See Zibo’s preface “Chongke zhizheng zhuang yin” EZI|%EZEE5 | in the Zhizheng zhuan,
X63, no. 1235, p. 170 b6-12.

2 Zhizheng zhuan, X63, no. 1235, p. 170 b13-16.
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Zibo’s devotion to the publication of the Jiaxing canon and his decision to
reprint Huihong’s works illustrate his belief that the tenet of the Chan school
can be revealed through the sitra teachings. Furthermore, as Zibo states in his
preface for the reprint of the Zhizheng zhuan, as long as there is one person in
this world who has a chance to read it, understand the principle, and carry out
the patriarchs’ teaching, Huihong did not write this text in vain. As we look at
the history now, there is at least one person who truly appreciated Huihong and
Zibo’s efforts in the late Ming: Hanyue Fazang.

Hanyue and his Guiding Words on the Zhizheng zhuan

According to Hanyue’s chronological biography, he was born in a Confucian
family at Liangxi Z2% (current Wuxi 7 in Jiangsu). He left the household
life at age 15, became a novice at age 19 and received full ordination at 37 years
of age. In this early stage, he went on a pilgrimage to visit many monasteries,
but failed to find a master that suited him. He finally settled down at a remote
temple on Yushan EELL[ (in current Changshu 7 #4), which later became the
famous monastery, Sanfeng gingliang chanyuan =% 5 52 At age 40, he
entered a one hundred day silent and solitary “death retreat” (buyu siguan gk
3Lf#) and finally obtained enlightenment without a master’s guidance.?!

Four years after his enlightenment, in the summer retreat of 1616, he decided
to use Huihong’s Zhizheng zhuan as teaching material. He explained one or two
of Huihong’s passages and comments each day. Since there are 109 cases in
the Zhizheng zhuan, and Hanyue had some health problems, it took him four
years to finish teaching the text, and so his lectures ended in 1620. Hanyue’s
teaching was recorded by his disciple Guangmin E#{, and was published with
the sponsorship of a loyal lay follower named Yan Zhang fgzf& in 1624.%

Also in 1624, Hanyue visited Miyun Yuanwu ZZE[8[[E (1566-1642), who
was regarded as an authentic lineage holder in the Linji school. After their
encounter, Miyun confirmed without hesitation that Hanyue could be included
in the lineage of the Linji school (chengsi yuanliu 7X i )J507% ). Hanyue, however,
did not accept Miyun’s Dharma transmission until three years later.”® The

2 Zanfeng zang heshang yulu =& A1 5E8%, 134, no. B299, p. 207b10-16; Shi Jianyi F&
H—, Hanyue fazang zhi chanfa yanjiu % F 72§ 2 #8052, Taipei: Fagu wenhua 7257571,
1998, pp. 9-12.

22 The preface of Yumi shenti jiyin zunzhe zhizheng zhuan and fascicle 1, p.1 and p. 20.

2 Lian Ruizhi #3545, “Hanyue fazang (1573-1635) yu wanming sanfeng zongpai de jianli” 7% F
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relationship between Miyun and Hanyue started with an awkward encounter and
ended with an unpleasant argument. The controversy began with the publication
of Hanyue’s work the Wuzong yuan H5%ZR (Origin of the five Chan schools)
in 1628 and deteriorated when Hanyue started teaching the Zhizheng zhuan
again at several monasteries in 1631.

In modern scholarship, discussions of the dispute between Miyun and
Hanyue have mainly focused on the Wuzong yuan, because Hanyue’s Guiding
Words on the Zhizheng zhuan has long been unavailable. 1 have discovered
that this text is held in the Shanghai Library and the old Buddhist library
(cangjing lou §E&5HE) at Xiyuan si PHESFE in Suzhou &FJM. Its complete
title is Yumi shenti jiyin zunzhe zhizheng zhuan N5 2385 B4 o 5.
A variation of its title recorded in Hanyue’s recorded sayings is simply Yumi
chanshi ti zhizheng zhuan FYZEHETFEEES(H.2* The term “Yumi” A% is
Hanyue’s style name and the character # # indicates that this text is Hanyue’s
“guiding words” (tiyu $£z5) to Huihong’s Zhizheng zhuan. The additional
character shen 2, found in both editions, is a puzzle, and its meaning is not
explained either in Hanyue’s preface or in his introduction.

The character shen, however, also appears in the titles of other works by
Hanyue® and has a negative connotation in those contexts.? In the preface to
his Guiding Words on the Zhizheng zhuan, he explains that despite his own
arrogance and superficiality (kuanglou JT[i%), it is necessary for him to pick
up Huihong’s Zhizheng zhuan and add his own guiding words in order to teach
his disciples.?” Therefore a possible explanation for the character shen in the
titles of his works could simply indicate that Hanyue considers his teachings
as imperfect or containing “infiltrations™ (shenlou }2}), an expression of his
humble attitude.

SEIEE (1573-1635) B AH =I5 ZIRIVEETL. Zhonghua foxue xuebo THEEHELELHT 9, 1996: 167-208.

2 Zanfeng zang heshang yulu, J34, no. B299, p. 207b16.

2 The character “shen” /2 also appears in the titles of Hanyue’s other works such as Yumi shen
chanbing ji X %5157 (& (compiled in 1619), Yumi shen songyuan sanzunsu zuogongfu yinyuan
xiezhengzhu BB RIT = B M T RN I 1T, and Yumi shen shishi zhigai Y ES00E 5
g% (X59, no. 1082). The first two texts are rare books from Shanghai Library and now can also
be found in the Collection of Buddhist Rare Books from the Ming and Qing v. 38, the Center for
Buddhist Studies, Fo Guang University.

26 1t can be found in Hanyue’s recorded sayings when he describes that there are three kinds of
“infiltrations” (shenlou }%J), or flaws: emotional (ging %), views (jian }7,) and language (yu £5),
Zanfeng zang heshang yulu, J34, no. B299, p. 157b8-9.

2" Yumi shenti jiyin zunzhe zhizheng zhuan, “preface,” p. 3.
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Hanyue’s Guiding Words on the Zhizheng zhuan contains four parts: 1.
Hanyue’s preface written for the initial publication of the text; 2. Zibo’s
preface to the reprint of Zhizheng zhuan; 3. Hanyue’s introduction to his
Guiding Words on the Zhizheng zhuan; and 4. the main body of the work.
There are 109 cases in Huihong’s Guiding Words on the Zhizheng zhuan but
the Shanghai Library edition of Hanyue’s text only contains cases 1 to 57.
Fortunately the author has recently discovered the second part of Huihong’s
Guiding Words on the Zhizheng zhuan in the old Buddhist library at Xiyuan
Si in Suzhou.?®

Judging from information in Hanyue’s introduction and main body, Hanyue
taught the Zhizheng zhuan before his disciples in the meditation hall. Several
passages from the main body indicate that the text records things Hanyue said
after shouting at his disciples (ke yun I&7) or hitting the ground with his staff
(zhuo zhuzhang yixia yun E3 R — T 7).

As seen in the text, Hanyue provides his guiding words first, which are then
followed by full quotations of the cases from Huihong’s Zhizheng zhuan. This
is similar to the “pointer” (chuishi F£7x) in the Blue Cliff Record (biyan Iu 35
B #%).2 The woodblock printing uses a triangle sign (/\) to indicate Hanyue’s
guiding words. Hanyue’s guiding words are followed by the corresponding
passage in Huihong’s Zhizheng zhuan, which is followed by Huihong’s
comments. Furthermore, the woodblock printing adopts the standard format of
Chinese commentary tradition to indent Hanyue’s guiding words and Huihong’s
comment one character lower from the top boundary line (pl. 1 and pl. 2).

The historical context of Hanyue’s teachings on Huihong’s Zhizheng zhuan
is clearly explained in his introduction to the text. Hanyue writes that in 1616,
while he was giving summer retreat lectures at Sanfeng si, he talked all day but
taught them nothing because he did not have anything effective to teach. As a
result, he picked up the Zhizheng zhuan.

—EZSHEEE > TTF2EME  KSHEE > FY5R—
gh o - WEAE > Nl e éﬂjt%ﬂﬁé wi%iat =5
B (EEE) -

28 A photocopy of the complete version of Huihong’s Guiding Words on the Zhizheng zhuan
now can be found in the Collection of Buddhist Rare Books from the Ming and Qing, v. 101, the
Center for Buddhist Studies, Fo Guang University, Taiwan.

» Foguo yuanwu chanshi biyanlu {#55- B 1EHENZE 8%, T48, no. 2003, p. 140al2.
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Title: Yumi shenti jiyin zunzhe zhizheng zhuan 53 He 5 5 BLE Hiie(#

Author: Hanyue Fazang J% H /A5 (1573-1635)
Page: 15.2 x 25.5 cm, 9 columns of 19 characters. Woodblock

Shanghai Library /& [E[EEE

Date: 1624
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In the summer retreat at the Sanfeng this year, I could not find
anything effective to teach. I talked all day, but did not say a word.

.. If you still do not understand it, I have to pick up arrowroots and
vines to stir up your thought. Therefore I picked up the Venerable
Jiyin’s Zhizheng zhuan.

It is worth noticing that Hanyue used the term “arrowroots and vines” (geteng
B ) to refer to the Zhizheng zhuan. This is like Chan Master Wumen Huikai
#EFTEERH (1183-1260) referring to gongans as bricks to knock on the door in
his Gateless Barrier (Wumen guan #E[5[E#).° This shows the general attitude
of Chan masters who see everything in the world, including the gongan, as
expedient means in order to realize the ultimate truth.
The main reason why Hanyue favors the Zhizheng zhuan is closely related to
his own personal experience. Hanyue recalls in his Wuzong yuan:

TH2 =22 5HFS  AORJEHTT - MEEEA - BRARE (
EESRE) K (ESEE) ZEEWNE SRS - St
W EAHED - EfeHAR - RAEEE > WREmESE -
When I was young, I investigated the meaning of [Linji’s] three
mysteries and gained deep insight. I then visited many masters in
order to confirm my realization, but failed to find one who could.
I came across the Master’s (Huihong) work Linji zongzhi FgH5
5, as well as his Zhizheng zhuan, which contains the spontaneous
shouting exchange between the head monks of two halls at Linji
si. Suddenly, my contemporary mind met the Master’s ancient
mind as if we were facing each other in person. I checked to see
if he had any Dharma heirs, but found none. Therefore, I made a
vow to carry on Huihong’s essential teaching through transmission
byremote succession.

After trying unsuccessfully for many years to find a master to confirm his
enlightenment, Hanyue claimed to be Huihong’s Dharma heir. This phenomenon
of “transmission by remote succession” (yaosi #fii), is defined by Jiang Wu
as “a monk declar[ing] himself the master’s legitimate Dharma heir without

3 Wumen Huikai calls koans “qiaomen wazi @51 F. T in the Wumen guan, T48, no. 2005,
p- 292b17-18.
31 Wozong yuan, X65, no. 1279, p. 104a9-12.
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meeting the master in person.” This type of transmission was common in the
late Ming when Chan masters could not find a proper teacher in their own time.*?

In Hanyue’s case, in addition to declaring himself Huihong’s Dharma
successor, he also used Huihong’s works to verify the authenticity of his own
enlightenment. In the introduction to his Guiding Words on the Zhizheng
zhuan, Hanyue emphasizes, “from now on, people who attain enlightenment
without a master (wushi ziwu fEETIEfE) can use this text to verify their
enlightenment (yuci zhengzhi X IILE8 ). The Zhizheng zhuan was used by
Hanyue and could also be used by other Chan practitioners as material to
verify self-enlightenment.

Nevertheless, this kind of self-enlightenment is considered by Hanyue to be
a last resort. Hanyue still highly respects the role and function of a master, as
seen in his explanation of the title of the Zhizheng zhuan:

EHG &R IEFHFRRRNT - SBREI - RS - PISE
e e -

When the venerable [Huihong] collected sitras and compiled
his [Zhizheng]| zhuan, the Buddha Dharma was flourishing.
Disciples worked hard and masters helped them. People attained
enlightenment through wisdom; their wisdom was verified by their
enlightenment. This is how the lamps [of Chan] are transmitted.

Hanyue strongly believes that even for disciples who work hard in their
practice, help from the master is also necessary. This is probably one of the
reasons why at age 52, when he had his own monastery with his own disciples
and was well respected as a Chan master, Hanyue still went to Miyun for a
Dharma transmission.

Although subsequent generations present conflicting accounts of Hanyue’s
first encounter with Miyun, we can say that it did have a beneficial impact on
Hanyue. After that time, Hanyue was invited to reside and teach at several
monasteries in Hangzhou and Suzhou. Notably, in 1631 Hanyue started teaching
the Zhizheng zhuan at Anyin Si ZZ[Z=F and then in 1633 at Zhenru Si EL.415F.
A common feature of the audiences at both monasteries was the presence of
many literati. Hanyue describes his motivation for teaching the Zhizheng zhuan

32 Jiang Wu, Enlightenment in Dispute, p. 10.
33 Yumi shenti jiyin zunzhe zhizheng zhuan, p. 2.
3% Yumi shenti jiyin zunzhe zhizheng zhuan, preface, p. 1.
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in a public talk (pushuo i%35i) entitled “Commenting on the Zhizheng zhuan at
Anyin Si” (Anyinsi ti Zhizheng zhuan Z- &5 He 1 8(H):

"EfG T B NEENEEE o AT EECRME T ARSE
F o REEML LR - fHBUEED - DIGEERERES - 50 RiesE
sfHAT (EREE) - o MUTERE
[Hanyue said,] “This is the third time I have been invited to Anyin.
The first two times, I tried my best to lecture on the main ideas of the
five houses. However, | was not able to help people of all capacities
to understand how Chan and the teachings verify each other and to
benefit people of different capacities. This time, I will teach and
provide guiding words on Chan Master Juefan’s Zhizheng zhuan.”
The lecture lasted more than 40 days.

Obviously, when Hanyue taught the main ideas of Chan’s five houses in
his first two visits to Anyin Si, not everyone could understand. The third time,
Hanyue decided to add sitra teachings in order to supplement his instructions
on Chan so that he could include and benefit people of different capacities. For
this particular purpose, he chose to lecture on the Zhizheng zhuan. Hanyue’s
motivation and purpose is finally clear to us now that his Guiding Words on the
Zhizheng zhuan is available for research.

Hanyue’s decision to teach the Zhizheng zhuan caused his master Miyun
to launch severe attacks against him. In 1634, in the seventh letter he wrote to
Hanyue, Miyun accused Hanyue of turning Chan monasteries (chanyuan i
[5%) into lecture monasteries (jiangsi 55f%) by teaching the Zhizheng zhuan at
several monasteries.*® Miyun criticized Hanyue for violating the Chan taboo
(daji K=.) of causing more cognitive hindrances (suozhi zhang Fii1[E) for
his audience.?’

35 Zanfeng zang heshang yulu, J34, no. B299, p. 156a21-26.

% Miyun yunwu chanshi tiantong zhishuo 2 E[BITERET A HER, fascicle 1, p. 5, in the
Collection of Rare Books from the Ming and Qing, v. 1, the Center for Buddhist Studies, Fo
Guang University; Miyun chanshi yulu 73 B TE 1 ETizESE, J10, no. A158, p. 83¢20-28.

37 Miyun yunwu chanshi tiantong zhishuo, fascicle 1, p. 5, in the Collection of Rare Books from
the Ming and Qing at the Center for Buddhist Studies, v.1, Fo Guang University; Miyun chanshi
yulu, J10, no. A158, p. 83¢20-28. Furth readings on this topic, see Lian Reizhi, “Hanyue fazang
(15573-1635) yu wanming sanfeng zongpai de jianli.” Zhonghua foxue xuebao 9, 1996: 167-208;
Liao Chaoheng 212572, “Huihong juefan zai mingdai EHEEIEHA(R.” Zhongyang yanjiuyuan
lishi yuyan yanjiusuo jikan WP YRFZERERE LB S WIS ATEET75.4, 2004: 797-837.
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Hanyue’s attitude, however, is consistent with literary Chan, defined by
Robert Gimello as encompassing those who ‘“encouraged the combination
of spiritual discipline with literacy and learning” and were critical of “anti-
intellectual Chan”.*® Ironically, this literary characteristic, which irritated Miyun
the most, helped Hanyue attract many Confucian literati to become his disciples
or lay followers.** Extant records contain lists of literati who attended Hanyue’s
lectures on the Zhizheng zhuan in Hangzhou, including such figures as Zhang
Xiuchu 5575%]], Feng Yangong /& {# 2\, Weng Jixiang 45Z=1F, Jiang Dao’an J 1.
75, and his brother.*® For Hanyue, teaching Confucian literati requires more
sophisticated contents, which is exactly what the Zhizheng zhuan could offer.

As aresult, despite Miyun’s criticisms, Hanyue continued to teach the Zhizheng
zhuan until the last year of his life. In the spring of 1635, he was invited to give
talks at Shengshou si E2Z7F. A lay follower named Zhou Yongnian f& 7k - wrote
an essay describing Hanyue’s teaching on the Zhizheng zhuan at that monastery."!
Moreover, in Zhou’s postface to the Recorded Sayings of Chan Master Sanfeng
[Hanyue Fa] Zang Abiding at Shengshou Si, he provides other details of Hanyue’s
talks. Zhou records that Hanyue said, “I made a vow to teach this [Zhizheng]
zhuan ten times in my life. [ will count this as several times in order to fulfill my
vow.” Hanyue passed away in July after this talk, and Zhou recalled that Hanyue’s
teaching of the Zhizheng zhuan at Shengshou si was like the Buddha’s teaching
of the Lotus Sitra before he entered nirvana, because the cases Hanyue raised
and his guiding words were the essentials (xinyao /%) of the Chan patriarchs’
teachings to practitioners.** Zhou’s postface clearly displays how much Hanyue’s
teaching of the Zhizheng zhuan impressed the literati in Hangzhou.

In summary, the most important significance of Huihong’s Zhizheng zhuan
for Hanyue is that Hanyue verified the authenticity of his enlightenment with its
contents and thereby claimed to be Huihong’s Dharma heir in the Linji lineage.

3% Robert Gimello, “Marga and Culture: Learning, Letters, and Liberation in Northern Sung
Ch’an.” In Paths to Liberation: The Marga and Transformation in Buddhist Thought, edited by R.
E. Buswell, Jr. and R. M. Gimello. Honolulu, Hawaii: University of Hawai'i Press, 1992, p. 381.

3 Ren Yimin fFHE, Zhongguo fojiaoshi (Qingdai) TR {H## 5 - 75{L. Beijing: Renmin
chubanshe A R, 2015, pp. 252-287.

4 Sanfeng zang heshang yulu, 134, no. B299, p. 209¢10-11.

4 See Zhou’s essay entitled “Chunri shengshou si cangyun tang ting sanfeng heshang ti
jlyin zunzhe zhizheng zhuan” 75 [ B8 =55 a0 18 = 2 1 IR RS B B 58 H in the Wudu
facheng =HREJE, B34, no. 193, p. 499a12-b3.

% See Zhou’s postface “Sanfeng zang chanshi singling shengshou si cangyun tang yulu houxu =
ZE R HATPAE BE 53 S AL B %18 5 in the Wudu facheng , B34, no. 193, pp. 748b14-749a4.
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Hanyue’s statement that “People attained enlightenment through wisdom; their
wisdom was verified by their enlightenment” becomes the best explanation
of his understanding of the term “zhizheng”. Notably, based on his teaching
experience, Hanyue felt that witty Confucian literati who were fond of Chan
particularly needed sitra teachings to supplement their understanding of
Chan. That is why Hanyue taught the Zhizheng zhuan at several monasteries in
Hangzhou from 1631 to his death. This decision caused severe counterattacks
from his master Miyun, who criticized Hanyue for violating the Chan taboo of
creating more cognitive hindrances in his audience, a common complaint about
literary Chan in Chinese Buddhist history. In the following discussion, we will
look at the content of Hanyue s Guiding Words on the Zhizheng zhuan in order to
find out the reason why Huihong and Hanyue dared to violate this Chan taboo.

From Huihong to Hanyue

Hanyue was born about 500 years after Huihong, and both of them represent
a type of Chan master who emphasizes the importance of sitra teachings and
wisdom. Typically, such masters were born in Confucian families, received a
good education and were well read. This does not mean they were against the
concept of enlightenment, as their opponents often accused. Rather, they simply
believed that wisdom from the sitras is important for achieving enlightenment
and it is not necessary for Chan to be separated from the doctrinal teachings.®
They do however hold varying attitudes toward sitra teachings and show
varying degrees of reliance on those teachings.

To demonstrate how differently Huihong and Hanyue incorporate siitra
teachings into Chan, the following passage is an example from Hanyue's
Guiding Words on the Zhizheng zhuan which includes all three elements—
Hanyue’s guiding words, the original case cited by Huihong, and Huihong’s
comment—in their original order.

(7%= A Esh
N TR 2 BEIRE o — AR AR o - B A A
AIE - HEEY B4R - ) IEE—-T=: TEgE

# George Albert Keyworth, “Transmitting the lamp of learning in classical Chan Buddhism:
Juefan Huihong (1071-1128) and literary Chan,” p. 285; Robert Gimello, “Marga and Culture:
Learning, Letters, and Liberation in Northern Sung Ch’an,” p. 381.

# This character is missing in the original text. I have added the character “I” based on
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[Hanyue’s guiding words]

/A\“Raise a staff to hit the empty sky, the earth cracks open,
At once, birth and death come back together.
Pick up an old case and throw it in front of the assembly,
A subtle fragrance in the snow becomes the first plum bloom.”
[The master] hits the ground with his staff and says, “If you
understand this now, you will then understand the meanings of
host and guest,* simultaneous shouts,” four host-guest relations,
three mysteries and three essentials,”® four kinds of shout,”
illumination and functioning,® and [four] principles,”’ all at
once. ... In fact, these are all just ways of pacifying the mind. ...
However, if you don’t understand them, I have to be like other
people of our day who stand in front of you and talk about things
like the poison-smeared drum. What they do not know is that

context.

* Yumi shenti jiyin zunzhe zhizheng zhuan, fascicle 1, pp. 2-3.

% The host and guest relation can be found in the Linji chanshi yulu &5 Ef=ES: of Guzunsu
yulu HEfEEESF version, X68, no. 1315, p. 32 b21-23; see also the Record of Linji, translated by
Ruth Fuller Sasaki. Honolulu: University of Hawaii Press, 1975, p.245.

47 “Simultaneous shouts” can be found in the Linji chanshi yulu of Guzunsu yulu version, X68,
no. 1315, p. 23b19-21; see also the Record of Linji, translated by Ruth Fuller Sasaki, p.133.

* “Three mysteries and three essentials” can be found in the Linji chanshi yulu of Guzunsu
yulu version, X68, no. 1315, p. 23¢20-21; see also the Record of Linji, translated by Ruth Fuller
Sasaki, p. 148.

# “Four kinds of shout” can be found in the Linji chanshi yulu of Guzunsu yulu version, X68,
no. 1315, p. 504a26-28; see also the Record of Linji, translated by Ruth Fuller Sasaki, p. 308

0 “Illumination and functioning” can be found in the Linji chanshi yulu of Guzunsu yulu
version, X68, no. 1315, p.32c¢21-33a2.

31 “Four principles” can be found in the Linji chanshi yulu of Guzunsu yulu version, X68, no.
1315, pp. 23¢23-24c5; see also the Record of Linji, translated by Ruth Fuller Sasaki, p. 150.
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by doing this, they obstruct you from attaining enlightenment,
planting the concepts of self and dharmas in your head which
give rise to the four false conceptions of personhood.”
Themastershoutsandaskstheassembly, “WhatistheoriginofLinji?”
The assembly is quiet. The master cries, “For shame! For shame!”
He then raises the case:

(REUHER

<<¢’5§Z<“>> H: "EA A DAEEERERE  REAT
B 7 > WA - EZ B0 HERR— APRILE - &
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[Case raised by Huihong]

The Nirvana Sitra says, “Suppose a person smears poison on a
large drum, and then, in the company of other people, beats the
drum, which makes a sound. Although no one intentionally wishes
to hear this sound, whoever hears it, dies, except for one type of
person. The same is true for this Mahayana scripture, the Nirvana
Sitra. Any type of person, in any place, who hears it will have their
greed, anger and ignorance destroyed completely. Although some
had no intention of thinking about [these matters], the causal power
of the Nirvana Siitra destroys their afflictions so that their fetters
break of their own accord. When a person who has committed
one of the four serious offenses or one of the five heinous crimes
hears this siitra, causation will be created that leads to supreme
Bodhi, and they will gradually become free of afflictions. The only
exception is the icchantika, who suffers no such death.” ...

2 Daban niepan jing KIEEHREE, T12, no. 375, p. 661a20-28; Yumi shenti jiyin zunzhe
zhizheng zhuan, fascicle 1, pp. 3-4.

3 My translation was done with reference to Mark Blum, trans., The Nirvana Sutra (Moraga:
BDK America, 2015, pdf edition), p. 291.
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[Huihong’s | Comment:

Chan master Yantou Huo once said, “The three divisions in the
Nirvana Siitra are similar to the essential teaching of Chan.”*
Because he said they are “similar”, it is clear that the teaching of
the Nirvana Siitra is not the same as the essential teaching of Chan.
Although the essential teaching of Chan cannot be understood with
words and speech, can it be understood without words or speech? It
is for this reason that Linji said, “Each statement raised by a master
must include three mysteries and each mystery must include three
essentials.” What Linji said above is like the sound of the poison-
smeared drum. Even though Linji has been dead for two hundred
years, there are still people who die when they hear his words.

One way to understand the above material is to read the case raised by
Huihong first. He cites a passage from the Nirvana Siitra saying that the teaching
of the Nirvana Sutra is like a poison-smeared drum that kills people’s greed,
anger and ignorance when they hear it. Huihong comments that Chan master
Yantou Quanhou EZUE 4755 (828-887) likens this idea from the Nirvana Siitra
to the essential teachings of the Chan school.*® Huihong, however, emphasizes
that when the master says that they are similar, it means they are not the same.
Nevertheless, Huihong believes that Linji’s teaching of the three mysteries and
three essentials has the same “killing” effect as the sound of the poison-smeared
drum. In short, Huihong makes an effort to connect the teaching of the Nirvana
Siitra with Linji’s Chan teaching in his comment.

Then, in the late Ming, Hanyue’s work first provides his guiding words,

% Yumi shenti jiyin zunzhe zhizheng zhuan, fascicle 1, p. 4.

55 A similar passage can be found in the biography of Chan master Yantou Quanhuo EZ0E£E
in the Jingde chuandeng lu S5 & 8%, T51, no. 2076, p. 326b18-19.

56 See further references in his biography, “Ezhou yantou quanhuo chanshi” 5[\ g5 0E 4 #4 18
Efi from the Jingde chuandeng lu, T51, no. 2076, p. 326b18-26.
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followed by Huihong’s passage from the Nirvana Siitra and Huihong’s comment.
Additionally, and unlike Huihong’s comment, Hanyue does not even mention
the title of the Nirvana Siitra in his guiding words. He starts with a verse, then
strikes the ground with his staff and says that if people understand this right
now, they also understand Linji’s teachings about host and guest, shouts, three
mysteries and three essentials, illumination and functioning, and four principles
all at once. To Hanyue, understanding these teachings of Linji is all about
pacifying the mind (anxin Z.()). However, if people cannot understand this,
then Hanyue has to teach them something like the “poison-smeared drum”.
Although Hanyue adopts the same simile from the Nirvana Siitra, he insists
that giving sitra teachings still obstructs people from attaining enlightenment
by planting the concepts of self and dharmas in their minds. Nonetheless, he has
no choice but to use siitra teachings because people cannot understand Chan in
a sudden manner.

Huihong’s and Hanyue’s attitudes toward siitra teachings differ in that while
Huihong agrees that the sitra teachings have the same effects as Chan, Hanyue
considers sitra teachings to be necessary expedient means for some people.
He still insists that sitra teachings would also obstruct people from attaining
enlightenment if they lack proper guidance. As a result, in Hanyue’s guiding
words, he cites a much smaller number of sitras and sastras than Huihong,
and does not provide detailed explanations of concepts such as karma and merit
like Huihong. For example, in the third case of the Zhizheng zhuan, Huihong’s
comment elaborates on the story of Sudhana /4 learning meditation from the
holy man il A Pimu EE H in the Huayan jing. By contrast, Hanyue’s guiding
words warn his readers not to follow Huihong’s explanation, otherwise they
would become entangled by “arrowroots and vines”.”

Hanyue not only holds this kind of critical attitude toward sitra teachings,
but also challenges some Chan masters who are fond of siitra teachings, for
example Zongmi. In the case 3 of the Zhizheng zhuan, Huihong cites a passage
from Zongmi about maintaining the correct mind at the last moment of death:

EEFEAEE - TEARBERERL - (FERERAELL -
AvELPETSE > ERAHCREE - BB B - IR - Y

57 Huayan jing, T10, no. 279, pp. 345c18-346a4; Yumi shenti jiyin zunzhe zhizheng zhuan,
fascicle 1, p. 17.

% This statement can be found in the biography of Zongmi (zhongnanshan guifeng zongmi
chanshi zhuan 4555111252 5225 (HET & from the Jingde chuandeng Iu, T51, no. 2076, p. 308b6-13.
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A verse from Master Guifeng [Zong]mi:*“When people are aware
of the purpose of what they are doing, this is known as awakened
mind; When they are not aware of the purpose of what they are
doing, this is called scattered mind. People with scattered minds are
driven by their emotions and will be led by their karma when they
die. On the contrary, people with awakened minds will not be driven
by their emotions, and can change their karma when they die.”

In Huihong’s comment, he tells a story about a woman who became a widow
at age 19, decided not to remarry, recited the Lotus Siitra, had a clear mind every
moment for the rest of her remaining 50 years, and was able to foresee the time
of her death.”® Huihong uses this woman’s story to exemplify how a person
could have control of his or her mind. However, while reflecting on Zongmi’s
words, Huihong doubts that Zongmi had great freedom when he died because
he was still obstructed by intellectuality (lizhang FH[E).

With similar judgement, Hanyue in his guiding words directly calls Zongmi
a patriarch from a non-standard branch of Chan (pangchu 3%t}) and represents
the “losing side’s” (fuduo & 8)* view of Chan.

BEERHR G L ET > HEE 2 SR E A - 55 BB AR
REERIUG) 20 » A FIER - RS KHEAT > SUER
VRN RELIAS  AOMEFANAREH ~ k32 - B2 - BRI 8
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HEmB R - 2@ A A T RZERFTEL - o

This is a patriarchal teaching from a non-standard branch of Chan;
it is the losing side’s view of Chan. Those masters from the non-
standard branch understand fathdgata Chan thoroughly and do
not fall into the tetralemma about existence and non-existence.
Although they penetrate the profound meaning of Dharma, they
are not able to obtain and carry out the great function. That is why
they only realize the truth with reasoning, but cannot surpass this.

3 Zhizheng zhuan, X63, no. 1235, p. 171b8-9.

% The term “losing side” is also found in the Blue Cliff Record. In doctrinal disputes in India the
winner holds a red flag in his hand, while the loser turns his clothes inside out and departs through
a side door. Foguo yunwu chanshi biyan lu, T48, no. 2003, p. 154a10-12; Blue Cliff' Record,
translated by Thomas Cleary and J. C. Cleary, Boston: Shambhala Publications, 2005, p. 89.

" Yumi shenti jiyin zunzhe zhizheng zhuan, fascicle 1, p. 6.
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For example, monks like Niutou, Yongjia, Niaochao and National
Master Zhong could exhaust mystery, but could not understand
doctrine thoroughly. By contrast, in the lineage of Shenhui,
Guifeng [Zongmi] realizes the profound meaning of perfect
enlightenment, but his language is excessively dry (pianku
f#). Chan practitioners must not take the meaning of the ultimate
teaching as ultimate.

For Zongmi, the dhyana of the highest vehicle is known as tathdgata-purity
dhyana (rulai gingjing chan {135 5 #), believing “that one’s own mind is
from the outset pure, that the depravities have never existed, that the nature
of the wisdom without outflows is from the outset complete, that the mind is
Buddha.”2 To Hanyue, Zongmi only realizes truth with reasoning (/ixing ¥14:)
and understands the profound meaning of perfect enlightenment through sitra
teachings. Furthermore, Hanyue warns Chan practitioners that they should not
take the meaning of ultimate teaching (liaoyi zhi yi | % F%) taught in the
stitras as ultimate (jiujing F2%). Zongmi’s tathagata-purity dhyana advocating
a clear and pure mind with the understanding of doctrine is still not a free mind.

Hanyue’s critical attitude towards sitra teachings, as well as toward
Zongmi and Huihong, helps us to understand the reason why, in contrast to
Huihong, who adds his comments after the cited passages, Hanyue puts his
guiding words before the cited passages and Huihong’s comments. By doing
this, he ensures that his audience hears his guiding words first. His guiding
words usually do not repeat the cited passages or Huihong’s comments, but
just point out general principles in understanding the contents in a way that is
more consistent with Chan thought. This is similar with the guidelines Hanyue
provides for Chan masters about how to cite passages from the siatras when
they teach Chan practice.

SIBE2E > AEHENE > BE% - SEENLGEREE
B SRR

Whenever you cite sitra teachings to explain Chan practice, you
must first eliminate emotion and reasoning so that you are without

2 Zongmi’s Chanyuan zhuquan jidu xu {FE25EE, T48, no. 2015, p. 399b16-19;
Jeffrey Broughton’s “Translation of the Chan Prolegomenon” from Zongmi on Chan, New York:
Columbia University Press, 2009, p. 103.

% Yumi shenti jiyin zunzhe zhizheng zhuan, fascicle 2, p. 7.
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attachment. ... Now, however, some intellectuals think they can
penetrate Chan simply by explaining and speculating. Isn’t this
ridiculous?

To Hanyue, Chan masters should not cite sitra teachings to explain Chan
practice like lecture masters. Siitra teachings could be used to supplement Chan
practice only when the Chan master has eliminated his or her emotion and
reasoning and has no attachment.® This is why Hanyue insisted on teaching the
Zhizheng zhuan up to the last year of his life despite harsh criticisms from his
master Miyun.

Conclusion

Historically, many Chan masters have been regarded as defending sitra
teachings. Despite this, they have different approaches. Taking Zongmi and
Yanshou as examples, it is easy to find long passages cited from the sitras in
their works. Zongmi has even written commentaries on several sitras. Sitra
teachings and Chan are usually treated as two coexistent entities in their works.
After them, in the Song, the Chan master Huihong cites a considerable number
of passages from the sitras and sastras in his Zhizheng zhuan without hesitation.
He looks at siitra teachings as being “similar” to Chan, and in effect uses them
to introduce important Buddhist concepts and tries to explain them with Chan
teachings. In the late Ming, by using Huihong’s Zhizheng zhuan, Hanyue on
the one hand understands the importance and function of sitra teachings well
and decides to teach them; on the other hand, standing firmly on the ground of
Chan, he states that Chan practitioners should not have attachment to anything,
including sitra teachings, because the meaning of ultimate teachings taught in
the sitras is not ultimate.

Of the Chan masters identified as defenders of sitra teachings, Hanyue in
fact has the most detached attitude. The recently discovered text, Hanyue's
Guiding Words on the Zhizheng zhuan, first helps us to understand Hanyue’s
claim that the Zhizheng zhuan could be used to verify the authenticity of
one’s own enlightenment due to the lack of confirmation from a master,
which was a common problem in Chan Buddhism during the late Ming. It

% Similarly, at age 62, when Hanyue gave a public talk at Guangfu yuan EE#E[5E in 1634, he
emphasized that Chan practitioners should not “read” or rely on the Zhizheng zhuan before they
attain enlightenment, Sanfeng zangheshang yulu, J34, no. B299, p. 157b18-19.
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also shows how Hanyue uses siitra teachings in response to the needs of
literati in the late Ming. This is an important characteristic of Chan and sitra
teachings, serving as a crucial bridge between clerics and lay followers in
Chinese society.

Another important characteristic of Ming dynasty Chan is Hanyue’s way of
dealing with sitra teachings. Without separating Chan from siitra teachings or
equating sitra teachings with Chan like Zongmi, Hanyue places Chan higher
than the sitra teachings and demonstrates a confident attitude by using the
teachings to supplement Chan teaching or verify enlightenment experience.
However, Hanyue is not the only Chan master who holds this kind of attitude.
Many other Chan masters also interpret Yogdcara, Tiantai, Huyan, and Pure
Land with Chan thought in the Ming.®> This is an interesting topic that we
should continue to research, using the many recently discovered rare books
from the Ming and Qing dynasties, in order to complete the picture of Chan
studies during this period.
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Counting the Cost of Buddhist Syncretism

Brian Victoria

Abstract

This article explores the changes that occurred in Buddhism, both
doctrinally and ethically, as a direct or indirect result of its tolerance of
other faiths, particularly the indigenous animistic faiths it encountered
in the course of spreading to various Asian countries. While the history
of Buddhism’s relationship to indigenous animistic religions differs
in its particulars in each Asian country, this article suggests that the
relationship between Buddhism and the animistic faith of Shintd in
Japan is broadly representative of this larger, transnational phenomenon.
Thus, a study of this interfaith relationship in Japan will facilitate a
better understanding of the impact that Buddhism’s tolerance of other
faiths had on Buddhism itself.

Introduction

Observant visitors to most, though not all, Buddhist temples in Japan will
notice that somewhere on the temple grounds are located one or more small,
architecturally incongruous buildings — Shintd shrines. To first-time Western
adherents of one of the Abrahamic faiths, this is a puzzling scene, for in what
Western country would one, for example, find a small Muslim mosque on the
grounds of a Christian church, or a Christian chapel on the grounds of a Jewish
synagogue?
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It is not difficult to find textual evidence of this religious exclusivism,
for it lies in the traditional intolerance of Abrahamic religions towards faiths
other than their own. For example, Deuteronomy 13:6-10 of the Hebrew
Bible states:

If your very own brother, or your son or daughter, or the wife
you love, or your closest friend secretly entices you, saying, “Let
us go and worship other gods” (gods that neither you nor your
ancestors have known, gods of the peoples around you, whether
near or far, from one end of the land to the other), do not yield
to them or listen to them. Show them no pity. Do not spare them
or shield them. You must certainly put them to death. Your hand
must be the first in putting them to death, and then the hands of
all the people. Stone them to death, because they tried to turn you
away from the Lord your God, who brought you out of Egypt, out
of the land of slavery.!

Needless to say, this intolerance is not limited to the Hebrew Bible or
Judaism. In Christianity its echoes may be seen in the Crusaders of the 11-13™
centuries who, when killing Muslims and Jews, shouted, “God wills it!” This
was followed by multiple Christian Inquisitions from the 16" century onwards as
well as long and bloody confrontations between Catholics and Protestants. And,
of course, the persecution and death of infidels and apostates has a long history
in Islam extending to the present day and so-called Islamic terrorism. However,
it is noteworthy that Islam has been the most tolerant of the three Abrahamic
faiths, at least with regard to Jews and Christians: they are recognized as fellow
“people of the Book (Bible)”. Yet this Islamic tolerance does not extend to non-
Abrahamic faiths. The Taliban’s destruction of the “idolatrous” Buddha statutes
in Bamiyan, Afghanistan in March 2001 is but one recent example.

By comparison, Buddhism’s historical willingness to live side by side
with other faiths may be considered exemplary. For example, the Buddhist
King Asoka (aka Piyadasi), r. c. 268 to 232 BCE, wrote in one of his famous
stone edicts:

Beloved-of-the-Gods, King Piyadasi, honors both ascetics and the
householders of all religions, and he honors them with gifts and honors

! Text according to the New International Version of the Bible.
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of various kinds. . . . One should listen to and respect the doctrines
professed by others. Beloved-of-the-Gods, King Piyadasi, desires that
all should be well-learned in the good doctrines of other religions.

In a more contemporary expression of Buddhist tolerance and the thinking
behind it, the American Theravada Buddhist monk Bhikkhu Bodhi wrote:
“Buddhist tolerance springs from the recognition that the dispositions and
spiritual needs of human beings are too vastly diverse to be encompassed by
any single teaching, and thus that these needs will naturally find expression in a
wide variety of religious forms”.?

As admirable as Buddhist tolerance of other religions is, this tolerance raises
a question that has seldom been explored. Namely, what cost did Buddhism
have to pay doctrinally and ethically for its tolerance of other faiths, in particular
the indigenous animistic faiths it encountered. By “animism” is meant the belief
that all natural things, such as plants, animals, rocks, trees and the sun, can
have spirits and influence human events.* While it is true that Buddhism had a
significant impact on indigenous animistic faiths, was Buddhism itself able to
escape being significantly altered in the process?

This article is a preliminary exploration of this topic. It will explore the
interaction that took place in Japan between Buddhism and the animistic
faith that later came to be called Shinto (Way of the Kami). One reason for
this exploration is that Shintd, albeit rooted in animistic practices dating from
prehistory, remains a popular, vibrant and organizationally independent religion
in Japan. Shintdo and Buddhism have a long history of interaction.

The history of Buddhism’s relationship to indigenous animistic religions
differs in particulars in each of the Asian countries which Buddhism penetrated,
but the relationship between Buddhism and Shintd in Japan is broadly
representative of what may be called this larger, transnational phenomenon. As
Buddhist scholar Richard Gombrich notes:

The system which complements Buddhism by dealing with
matters of this world varies from country to country. In Japan
it is called Shinto. In the Theravadin societies of Sri Lanka and

2 Ven. Bhikkhu Bodhi. “Tolerance and Diversity.” Access to Insight (BCBS Edition), 5 June
2010. Available on the Web at: http://www.accesstoinsight.org/lib/authors/bodhi/bps-essay 24.html
(accessed 07-22-2018).

3 Cambridge Advanced Learner's Dictionary & Thesaurus. Cambridge University Press.
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continental southeast Asia it has no all-embracing indigenous
name, and modern anthropologists have used such names as ‘the
spirit religion' and 'the spirit cults'. . . . Despite the lack of a local
name for the system as a whole, it is indeed a system and closely
comparable to Shinto.*

Early conflict between Buddhism and Japan’s indigenous faith

The relationship between Buddhism and Japan’s indigenous religious practices
was in the beginning far from harmonious. Unsurprisingly, those responsible for
the conduct of indigenous religious rituals at the nascent imperial court viewed
Buddhism as a threat, not least to their own position. The struggle occurred
between contending members of the Soga and Mononobe clans. In 552 the king
of the Korean kingdom of Paekche sent a statue of the Buddha to Emperor
Kimmei (r. 531-71), hoping this gift would lead to the formation of a military
alliance with Japan. Although Japan ultimately refused the king’s entreaty, the
head of the Soga clan, Soga no Iname, favored accepting the statue inasmuch
as it was widely worshipped in foreign lands. On the other hand, Mononobe no
Okoshi, head of the militarily strong Mononobe clan, opposed acceptance of the
statue, claiming that “the kami (Shinto deities) of our land will be offended if we
worship a foreign kami”.?

The Buddha as a Deity

Both of the clans struggling over the acceptance or rejection of the Buddha
agreed that he was a kami, i.e. an animistic deity with superhuman powers and
a personality.® This agreement would eventually lead to the formulation of the
well-known Japanese phrases shinbutsu shiigo (unification of kami and Buddhas)
and shinbutsu ichinyo (kami and Buddhas are one). Thus, the struggle was not
one between two separate religions, but, instead, whether or not a foreign deity,
of the same character as indigenous deities, was more powerful than indigenous
deities. In other words, the critical question was whether the Buddha’s alleged
magical powers were superior to those of indigenous deities.

* Gombrich, “A Buddhologist’s Impression of Japanese Buddhism.” In Japanese New Religions
in the West, p. 16.

° Quoted in Tamura, Japanese Buddhism: A Cultural History, p. 26.

¢ Ibid., p. 26.
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Initially itappeared that the Buddha was the loser. When a plague subsequently
broke out, the Mononobe clan was quick to blame the worship of a foreign deity.
This resulted in the image of the Buddha being unceremoniously dumped in
the nearby Naniwa canal. However, when still later Soga no Umako fell ill,
Emperor Kimmei’s successor, Emperor Bidatsu (r. 572-585) allowed the image
to be restored in hope of curing Umako’s illness. It was not until 587, however,
that the issue was finally settled thanks to the Soga clan’s military defeat of the
Mononobe, a feat ascribed to the Buddha’s protection.

The Soga clan prevailed due to the Buddha’s association with the powerful
continental civilizations of Korea and China. These countries, Japanese leaders
believed, could not have become as powerful as they were without the support
of equally powerful deities. As Daigan and Alicia Matsunaga note, Buddhism
was “merely regarded . . . as a possible superior form of magic long practiced
by the advanced civilizations they respected and sought to emulate”.” Thus it
is not surprising to learn that the first Japanese emperor personally to espouse
Buddhism, i.e. Yomei (r. 585-587), did so to enlist the aid of the Medicine
Buddha, Yakushi (Skt. Bhaisajyaguru), in curing his grave illness.

The Buddha as Guardian of the State

To this day, miraculous cures remain attributed in Japan to various Buddhas,
bodhisattvas and even certain Buddhist clerics. However, there was one
additional area in which the magical powers ascribed to one or another of the
Buddhas introduced to Japan was even more important than curing illness:
protection of the state. This is hardly surprising in that sixth century Japan
was still a confederation of clans only nominally under control of the Yamato
clan and its head, the emperor.This magical power could be accessed through
the adoption of three sutras — the Golden Light Sutra (Skt. Suvarnaprabha
sottamasttrendrarajah), the Sutra on the Benevolent King (Ch., Rén Wang
Jing), and the Lotus Sutra (Skt. Saddharma Pundarika Sitra). Elaborate
ceremonial recitations of these sutras were held, and, as Tamura notes, “Most
of the temples were built to ensure the Buddhas’ and Bodhisattvas’ protection
of the nation”.®

The Golden Light Sutra teaches that the Four Heavenly Kings protect a ruler
who governs his country in the proper manner. This sutra was highly esteemed

" Matsunaga, Foundation of Japanese Buddhism (Vol. I), p. 10.
$ Tamura, Japanese Buddhism: A Cultural History, p. 40.
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for the protection it offered not only in Japan but also in China and Korea, where
it was publicly recited to ward off threats and disasters. In China it was first read
at a court ceremony during the Tang dynasty around 660, and in Korea when
the state of Silla defeated the state of Paekche in 663. When in 741 Japanese
Emperor Shomu (r. 724-749) founded provincial monasteries for monks and
nuns in each province, he designated them as “Temples for Protection of the
State by the Four Heavenly Kings Golden Light Sutra” (J. & Ch., £ ¢HHZK
VUK FEE[E 2~ 5F). The 20 monks who lived in each of these temples regularly
recited the Golden Light Sutra to protect the country.

Following Buddhism’s acceptance in Japan, many powerful clans also
erected their own temples. As Miyata Koichi notes, “Each clan had autonomy
and the right to govern their land and people directly. The heads of the clans
could make some of their people become priests without restraint and make
them dwell in their clan temples to pray for the clan’s prosperity”.” Once again,
Buddhas were invoked for the decidedly worldly benefits their worship would
produce. It was not until 701 that the central government was sufficiently
powerful to bring all male and female clerics under its strict control, including
permission to be ordained.

The Sutra on the Benevolent King, also known as Inwang-gyeong in Korean
and Ninno-gyo in Japanese, is purported to be a translation from Sanskrit,
though it is generally believed to be an apocryphal text first composed in China.
The Sutra on the Benevolent King is unusual because, unlike most sutras, its
target audience is not arhats or bodhisattvas but the kings of sixteen ancient
countries in India. Further, instead of expounding on the merits of meditation
and wisdom, the virtues of benevolence and forbearance are promoted as the
most important criteria for a ruler to possess.

In Japan, a ceremonial lecture on the Sutra on the Benevolent King was first
held at court in 660. Stress was placed on a passage stating that when a foreign
threat appears, 100 demons or gods will protect the king if he will make 100
images of the Buddha and invite 100 priests to lecture on it. Such protection was
of no idle concern to the government at the time, given that a military alliance
between the governments of the Chinese Tang dynasty and the Korean state of
Silla had defeated Paikche, a second Korean state, and were threatening Japan.
The ceremony was thus of critical importance to the emperor and his court.

> Miyata, “The Acceptance and Impact of the Lotus Sutra in Japan,” Journal of Oriental
Studies, Vol 11, p. 124.
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The Lotus Sutra is without doubt the most famous and influential sutra in East
Asian Buddhism, especially in Japan. It is considered to bestow innumerable
benefits on believers, including protection of the state. Roben (689-773) was
the first Buddhist priest to hold a ceremonial lecture on the Lotus Sutra in 749,
something destined to become an annual event sponsored by the government.
Included in the ceremony were prayers for the prosperity of the Imperial House
and noble families, security of the state, and a rich harvest, all of which were
integral to the protection of the state. Additionally, the Lotus Sutra was chanted
to ensure recovery from disease and used in memorial services for deceased
parents and ancestors. For example, as early as 726 Emperor Shomu ordered
additional copies of the Lotus Sutra to be made in order to pray for the recovery
of his aunt, retired Empress Gensho (r. 715-724). When she died in 748, Emperor
Shomu ordered 1000 copies of the Lotus Sutra to be produced as part of her
memorial service.

The Emperor as a Buddha

One temple in particular became the center of the state-protecting cult: Todaiji
temple in Nara. Nara was established as Japan’s first permanent capital in 710,
part of the process of creating a strong, unified and centralized government.
As the cultic center of this effort, Todaiji was chosen as the site for Roben’s
first ceremonial lecture on the Lotus Sutra. Moreover, Todaiji served as the
headquarters of the state-protecting monasteries established by Emperor Shomu,
one in each province of Japan.

Befitting its leading position, Todaiji’s main hall was completed in 757.
Housed in what was then the largest wooden building in the world was a
“Great Buddha” statue, i.e. Mahavairocana, a universal Buddha regarded as a
symbol of the unity of the cosmos. Mahavairocana’s cosmic, universal nature
served as the ideal embodiment of Emperor Shomu’s desire for a unified
nation-state. Additionally, Vairocana’s name in Sino-Japanese is Dainichi (lit.
Great Sun [Buddha]).

Legend states that in order to gain approval for the construction of
Dainichi’s statue, Emperor Shomu sent the Buddhist priest Gyogi (668-748)
to the paramount Shintd shrine of Ise to seek the approval of the Sun Goddess
Amaterasu. Gyodgi spent seven days and nights reciting sutras until the oracle
declared Mahavairocana compatible with worship of the Sun Goddess. The
shrine oracle’s response suggested that Dainichi was the universal essence of
the indigenous Sun Goddess. This identification, in turn, enhanced Shomu’s
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position, for like emperors before him, he was regarded as a descendant of the
Sun Goddess. Thanks to the oracle, Shomu could be connected to a universal
Buddha in the celestial sphere, further justifying his reign on earth. Whatever
other virtues Japanese Buddhism may have had, it was definitely a valuable tool
in the hands of the state.

A Shinto/Bodhisattva “God of War”

A good argument can be made that Buddhism cannot be held responsible for
the manner in which Buddha(s) were deified and used for political purposes in
Japan by its secular authorities. However, as Yoshio Tamura notes: “[Japanese
Buddhist priests] certainly were aware of the Buddhist rejection of reality and its
supramundane claims, but their awareness failed to give birth to any resistance
to secular rule”.'” The identification of Mahavairocana/Dainichi with the Sun
Goddess marked only the beginning of a doctrinal process that in following
centuries culminated in the emergence of the Japanese Buddhist doctrine of
honji-suijaku (lit. true nature-manifestation). According to this concept, Shintd
kami were regarded as local manifestations (suijaku) of universal Buddhas as
well as bodhisattvas.

The underlying elements of the honji-suijaku doctrine were not an invention
of Japanese Buddhism, for its roots can be traced back to early Buddhism,
perhaps even to the time of the founder himself. Early Buddhists regarded devas
(gods) as supernatural beings who were capable of being converted and realizing
Enlightenment. However, in order to attain Enlightenment, devas first needed to
be reborn as humans in the human world. Nevertheless, they were assigned roles
as guardians of the Dharma.

In Japan the Tendai sect, like its Chinese antecedent T’ien T’ai, regarded
the Lotus Siitra as composed of two parts. The first consisted of a description
of the historical Buddha, i.e. the phenomenal manifestation of the Buddha
Dharma. The second half, however, explicated the Absolute in the form of
the Original Buddha. This division is also found in the esoteric Dainichikyo
(Skt. Mahavairocana Sutra), in which Dainichi is regarded as the Original or
Absolute Buddha.

Although firmly rooted in the Buddhist tradition of assimilation, the Aonji-
suijaku doctrine promulgated in Japan did contain one unique feature: “the kami
or suijaku is afforded a philosophical equality with its Buddha or bodhisattva

10 Tamura, Japanese Buddhism: A Cultural History, p. 38.
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honji” M In India, it was not until the rise of Tantrism in the 5th to 7th centuries
of'the common era that native deities achieved a degree of equality with Buddhas
and bodhisattvas.

On the one hand, the granting of equality on the part of Japanese Buddhists
may be considered a magnanimous gesture, a further sign of Buddhist tolerance.
At the same time there was no doubt an element of self-interest in granting this
status, since it contributed to Buddhism’s acceptance in Japan. Yet it can also
be regarded as a denigration of Buddhas and bodhisattvas, in that they were
reduced to the status of kami, i.e. powerful supramundane beings whose main
function was to grant blessings in response to believers’ petitions.

A further element of the honji-suijaku doctrine is the concept of a gongen, lit.
incarnation, according to which Buddhas and bodhisattvas choose to manifest
themselves in the form of a kami in order to save sentient beings. This concept
was rooted in the Mahayana Buddhist notion of upaya or "expedient/skillful
means" whereby a teaching, technique, etc., though not ultimately true in the
highest sense, may nevertheless be helpful in bringing the practitioner closer to
true realization. In other words, updaya refers to skillfully adapting one's message
to the intended audience. This understanding also reinforced the belief that kami
(suijaku) were the equals of Buddhas and bodhisattvas (honji).

By the end of the eighth century it was possible for certain kami, who had
allegedly converted to Buddhism, to acquire the title of ‘bodhisattva’, albeit not
yet a full-fledged Buddha. The first to receive this honor was a kami by the name
of Hachiman, originally a Shintd god of war whose roots can be traced to two
semi-legendary rulers: Empress Jingu and her son, Emperor Ojin (r. 270-310?).
Both of these figures were regarded as avatars of Hachiman due to their great
feats in both warfare and culture — Jingu for her invasion of Korea, and Ojin for
inviting Chinese and Korean scholars to Japan.

Hachiman’s first connection to Buddhism occurred in 747 when, as the
chief deity of Usa Shrine on the southern island of Kyushu, he issued an oracle
expressing his wish to travel to Todaiji to pay homage to the Great Buddha. A
shrine maiden transported Hachiman to Tddaiji, where he was installed as the
temple’s official protector. This subsequently led to various Shintd kami being
incorporated as protectors of Buddhist temples throughout the country. Even
today one can see these guardian deities honored in small Shintd shrines located
on temple grounds.

' Matsunaga, Foundation of Japanese Buddhism (Vol. I), p. 239.
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It is noteworthy that Shintd deities were relegated to the role of protecting
Buddhist temples, not the other way round. Their role as protectors was justified
on the basis that, like all sentient beings, kami were suffering creatures seeking
to escape their present condition and attain Enlightenment. Buddhist priests
created a series of tales describing the desire of various kami to receive Buddhist
teachings, thereby overcoming the negative karma that had caused them to
remain as no more than deities. Some kami, it was claimed, even expressed
their desire to become Buddhists by taking refuge in the Three Treasures, i.e.
Buddha, Dharma, and Sangha.

In the following centuries, Shintd clergy accepted (no doubt unwillingly)
what was essentially second class status for themselves and their deities.
This included Buddhist control of major Shintd shrines as embodied in the
construction of jinguji (shrine-temples), built with the encouragement of the
government. At these shrine-temples, Buddhist priests recited Buddhist sutras
for the sake of the kami who had, it was claimed, decided to protect the foreign
faith in hopes of spiritual advancement. However, by relegating kami to a second
class status, Buddhism laid the groundwork for its own suppression more than
1,000 years later.

In 937 Hachiman was officially declared to be a bodhisattva, the first of many
kami to be given this status. In effect Hachiman had completed his transition to
a Buddhist deity although Shintdists continued to view him as one of their own.
This resulted in Buddhist monks being given the responsibility for interpreting
Hachiman’s oracular proclamations. Hachiman proved so popular that he was
eventually elevated to the rank of Great Bodhisattva (J. Daibosatsu) with his
duties expanded to become the guardian of all Todaiji’s subordinate temples in
the provinces. Befitting his martial image, Hachiman’s symbol was originally
that of a bow and arrow, the ancient weapon of choice of Japan’s warriors. In
his Buddhist incarnation, however, Hachiman was depicted in the form of a
Buddhist priest both on scrolls and in statuary.

One of Japan’s greatest religious leaders was Kiikai (aka Kobo-Daishi, 774-
835), founder of the esoteric Shingon (True Word/Mantra) school of Buddhism.
In 816, when Kukai was searching for a suitable spot to establish a mountain
retreat on Mount Koya, legend states that he came across a hunter whose two
dogs, one black and one white, led him to a hidden valley. The hunter was
considered to be the son of the Shintd goddess Niutsuhime, i.e. Princess Niutsu,
who readily granted him permission to build his monastery on her land. This
event marked Kukai’s recognition of the existence of kami and led to the building
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of shrines throughout the mountain. These shrines were serviced by Shingon sect
priests, and the deities they enshrined were, like Hachiman at Todaiji, believed
to protect the monastic compound. This event also contributed to the creation
of similar Shintd shrines on the grounds of other Buddhist temples throughout
the country.

In the 11th century the militarily powerful Minamoto clan selected Hachiman
as its tutelary deity in order to claim descent from Emperor Ojin. Minamoto
Yorinobu (968-1048) made this claim in 1046, and his son Yoriyoshi (988-1075)
strengthened the family ties to Hachiman by crediting the deity for his victory
over the Abe clan in 1062. When the Minamoto and Taira clans went to war in
the Gempei War of 1180-1185, Minamoto Yoritomo (1147-1199), founder of
the Kamakura Shogunate, first put on ceremonial robes and bowed towards the
Iwashimizu Hachiman shrine, requesting Hachiman’s protection. Hachiman’s
greatest alleged triumph, however, occurred at the time when Japan faced
repeated Mongol invasions in the late 13" century. The deity was credited with
responding to prayers for divine intervention by sending the kamikaze, lit. ‘kami
wind', in the form of typhoons, to destroy the two Mongol invasion fleets sent
by Kublai Khan in 1274 and 1281.

Thus it is not surprising that during the Asia-Pacific War of 1937-45
Hachiman was once again called upon to protect Japan, this time from Allied
invasion. In this instance, his protection took the form of the aptly named
kamikaze suicidal (and futile) air attacks. With some 25,000 shrines dedicated
to him, Hachiman remains a popular deity to this day, as both a Shintd god and
a Buddhist bodhisattva.

Kannon as a “God of War”

If a Shintd kami could become a Buddhist bodhisattva, it is perhaps not
surprising that a bodhisattva could be turned into a kami, at least in function.
This is exactly what happened to possibly the most popular bodhisattva in East
Asia, i.e. Kannon (Skt. Avalokitesvara). Inasmuch as Kannon is the Buddhist
personification of compassion, this bodhisattva would appear to be the least
likely of the pantheon of Mahayana bodhisattvas to play the role of Hachiman,
a god of war. To some extent, this transformation in Japan was foreshadowed
by what had already occurred in China. In Chinese art Kannon (Ch. Guanyin) is
sometimes depicted flanked by two warriors. The two warriors are the historical
General Guan Yu (d. 220) of the late Han dynasty (206 BCE-220 CE) and the
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warrior representation of the bodhisattva Skanda.!> With Kannon in the center,
these three figures are understood to protect both the temple where they are
enshrined and Buddhism itself.

In Japan Kannon was turned into a god of war by the Minamoto clan,
specifically Minamoto Yoritomo. As noted above, Yoritomo initially prayed to
Hachiman for his clan’s protection at the time of the Gempei War. Nevertheless
in 1189 Yoritomo had a personal temple built that became known as the Hokke-
do (lit. "Lotus Sutra hall") after his death in 1199. The main object of worship
chosen by Yoritomo was a 6 cm silver statue of Sho-Kannon (lit. holy/proper
Kannon). Given its small size, this statue is likely to be the one Yoritomo always
carried under his helmet, inserted in his hair topknot, during battle.!* Due to the
alleged unity of kami and deified Buddhas/bodhisattvas, Yoritomo was able to
enjoy the protection of figures in both religions.

It is certainly possible to argue, as Buddhist scholar John Nelson does, that in
Japan, if not all of East Asia, Kannon is no longer a specifically Buddhist deity.
Nelson states:

Kannon has been so widely dispersed in Japanese culture, like the
air one breathes, she has become part of the social and cultural
landscape in ways that transcend sectarian doctrine. . . . Perhaps we
are limiting the possibilities by thinking of Kannon as a specifically
Buddhist deity. Surely it makes as much sense in the context of the
Japanese religious culture to see her role as similar to that of a
Shinto kami — specific to the situations of any place and its people,
and attentive to sincere petitions.'*

12 Skanda, also known as Wei Tuo in Chinese, is a Mahayana bodhisattva regarded as a devoted
guardian of Buddhist monasteries who also guards the teachings of Buddhism. Skanda is depicted
as a young man fully clad in the armor and headgear of a Chinese general, and is usually depicted
leaning on a vajra-shaped sword. Son of Siva and commander-in-chief of the army of the devas
(gods), Skanda came into Buddhism from Hinduism. One of his other names is Kartikeya, the
Hindu god of war. Skanda may also be a manifestation of Vajrapani, a bodhisattva who bears some
relation to Skanda because they both wield vajras as weapons, are portrayed with flaming halos,
and are both heavenly protectors of Buddhism. Alternatively, Skanda may be connected through
Vajrapani to Greco-Buddhism, as Skanda’s image is reminiscent of the depiction of Vajrapani as
Heracles.

13 See reference in “Miraculous Japanese Legends About Kannon” section of Kannon
Notebook, Buddhist Statuary. Available on the Web at: http://www.onmarkproductions.com/html/
kannon.shtml (accessed 08-15-2018).

14 John Nelson, "From Battlefield to Atomic Bomb to the Pure Land of Paradise: Employing
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Further supporting Nelson’s argument is the fact that in Shintd art yet
another form of Kannon, Jiichimen Kannon (Eleven-Headed Kannon, Skt.
Ekadasamukha), is a common choice as the honji-butsu (Buddhist counterpart)
of female Shintd deities. Indeed, Juichimen Kannon is one of the two most
common choices as honji-butsu to the Shintd Sun Goddess Amaterasu. As
previously noted, the other common Buddhist identification of the Sun Goddess
is Dainichi/Vairocana Buddha. Yet the question must be asked, isn’t this easy
identification of Buddhas and bodhisattvas with animistic kami problematic?
For example, when Buddhas and bodhisattvas become identified with gods of
war, what happens to Buddhism’s first ethical precept, not to take life?

Buddhas as gods of war

It was not only bodhisattvas who were capable of becoming gods of war.
Buddhas, especially Amida (Skt. Amitabha), was also capable of playing this
role. The great warlord and ultimate unifier of medieval Japan, Tokugawa Ieyasu
(1543 -1616), exemplifies this possibility. leyasu was a devoted follower of the
Jodo (Pure Land) sect, of which the chief object of veneration is Amida Buddha.
Ieyasu had the Pure Land temple of Z5j6ji relocated to Edo (present-day Tokyo)
in 1598. Thereafter Z5joji became the family temple of the Tokugawa clan and
the site of a grand cathedral.

One of the smaller forty-eight attached temples built on Z0j6ji’s spacious
grounds was Ankokuden. The following description of this temple can be found
on the English language version of the temple’s contemporary website:

Enshrined in this building is the Black Image of Amida Buddha,
which was deeply worshiped by Tokugawa Ieyasu. This wonder-
working image is said to have repeatedly saved Ieyasu from dangers
and enabled him to win battles. Since the Edo period [1603-1868],
it has been widely revered as a Buddhist image which brings
victory and wards off evils.'

However, whether by design or accident, it is not until one reads Z0jdji’s
explanation of this “Black Image” in Japanese that one learns the process by
which it became black:

the Bodhisattva of Compassion to Calm Japan's Spirits of the Dead," Journal of Contemporary
Religion 1, no. 2 (2002): pp. 160-61.
15 Available on the Web at: https://www.zojoji.or.jp/en (accessed 08-20-2018) .
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Tokugawa leyasu deeply revered the statue of Amida Buddha said
to be the work of Eshin Sozu (aka Genshin)[942-1017]. leyasu
carried it to battlefield campsites where he prayed for victory. After
leyasu’s death, it was presented to Z0j0ji where, during the Edo
period, it was widely believed to be a miraculous Buddha ensuring
luck at winning and eliminating misfortune. Its name “Kurohonzon”
(lit. black principal image of worship) comes from having been
darkened by incense smoke offered at campsites over the years and
is also due to Amida’s willingness to accept in his own body the
wrongdoings and misfortunes of others, thereby contributing to
turning his body black. Tradition states it was leyasu who named
the statue.'®

Unlike Minimoto Yoritomo’s miniature Kannon, the black statute of Amida
Buddha was full-sized, so large that it had to be transported to battlefield camps
in a special case mounted on wheels. Further, it became black due to the smoke
emanating from countless campfires, not just incense. However, the most
surprising feature of the above description, whether in English or Japanese, is
that the contemporary Zojoji-affiliated priests who placed this description on
the temple’s website did not hesitate to claim that Amida Buddha not only saved
Ieyasu from dangers but “enabled him to win battles”. In making this claim they
clearly support the idea that Amida is a god of war.

As for leyasu, while yet alive he expressed the wish to be deified after
his death in order to protect his descendants from evil. Accordingly, he was
posthumously deified with the name Tosho Daigongen, the "Great Gongen,
Light of the East”. This signifies, as previously noted, that Ieyasu regarded
himself as nothing less than a Buddha appearing on Earth in the shape of a kami
to save sentient beings. In this we can see that the emperor was not the only one
to justify his rule through claiming linkage to cosmic Buddhist figures.

No doubt some would argue that the preceding reference notwithstanding, it
is incorrect to label Amida, let alone Hachiman or Kannon, as gods of war. After
all, the vast majority of prayers made to them are for protection, not killing or
victory. In reality, this is exactly the nature of the prayer political leaders and
military chaplains of every faith, past and present, make to their respective deities
as the faithful go into battle. For example, in ending his speech on Afghanistan

1o Available on the Web at: http://www.zojoji.or.jp/info/history.html (accessed 08-20-2018).
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of July 6, 2016, US President Barack Obama called on God to “bless our troops
and all who serve to protect us”. Would it be accurate to claim that in asking for
God’s blessing Obama had changed the Judeo-Christian God into a god of war?

As difficult as this question may seem, the answer is clear if one but considers
how to determine whether the deity in question answered prayers for protection.
Those warriors who are the beneficiaries of the deity’s protection return safely
from battle, while the enemy, who has no such protection (or protection offered
by an ineffective/false deity), are all killed. In ensuring this result, the deity
whose protection is sought has effectively been turned into a god of war. In the
case of Buddhism, is it conceivable, doctrinally speaking, that Buddhas and
bodhisattvas could act to ensure the deaths of the vast numbers of combatants
who inevitably die in warfare?

Conclusion

It is important to acknowledge once again that what happened to Buddhism in
Japan is, except in its particulars, certainly not limited to that country alone. For
example, it is clear that Buddha(s) and bodhisattvas were deified long before
their arrival in Japan, beginning perhaps as long ago as the creation of the first
Buddhist statuary some two thousand years ago. While Buddhist statues may
have initially been created to recall the founder, it did not take long for certain of
them to be regarded, at least by some adherents, as possessing magical powers.
For example, the Mahayana “Medicine Buddha” emerged prior to the 7" century
CE in India. According to the Medicine Buddha Sutra (Skt. Bhaisajya-guru-
vaidiirya-prabha-raja Sutra) this Buddha, while yet a bodhisattva, vowed to cure
any form of illness, assist the poor, feed the starving, etc. for those devotees who
recited his mantra or even just heard his name. The Medicine Buddha has been
particularly popular in China, where he is depicted as one of three prominent
Buddhas, together with Sakyamuni and Amitabha (Amida) Buddhas.

In addition, the belief that Buddhas could act as protectors of a nation and its
rulers has clear antecedents in both China and Korea, if not other Asian nations.
In Korea, for example, this function of Buddhism was known as hoguk pulgyo
(state-protecting Buddhism). During the Koryd period (918-1392), lectures
were held on Buddhist sutras and elaborate ceremonies conducted to ensure the
safety of the state. The hoguk pulgyo tradition continued during the following
Joseon period (1392-1897), but this time monks took up arms and fought against
successive Japanese invasions from 1592 through 1598.
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Buddhism has, moreover, co-existed, if not coalesced, with animistic
deities in every country to which it has spread. In Thailand, for example,
houses for the guardian spirit of a place, san phra phum in Thai, are found
throughout the country, mounted on a pillar or dais. The long-standing tradition
is to leave offerings of food and drink at the spirit house, rice, bananas, and
coconuts being among the most common offerings. It is believed that friendly
spirits will congregate in the spirit houses to enjoy free food and drink,
thereby serving to keep more malign spirits at bay. Given the widespread
and enduring presence of animistic practices like these throughout Buddhist
Asia, what happened in Japan was no aberration in Buddhist history, but
just one additional example in a long line of similar developments. If there
are lessons to be learned from these developments, they certainly extend far
beyond Japan.

As for Japan, the Japanese have two folk sayings that seem relevant in this
situation. The first is: shii ni majiwareba, akaku naru (If you rub up against
a stick of vermillion, you’ll become red.) As has been observed, Buddhism
in Japan took on many of the characteristics of the Shintd faith, to the point
that, at least in the eyes of many laity, there is today little doctrinal difference
between the two faiths. As previously noted, this identity is expressed by the
term shinbutsu shiigo (the unity of kami and Buddhas). This does not mean,
however, that there were no Buddhist leaders who recognized that Buddhism was
significantly different from Shintd. For example, while Shinran (1173-1263),
founder of the Jodo Shin (True Pure Land) sect, acknowledged the existence
of kami, he believed they were irrelevant in comparison to the power of Amida
Buddha. As a result, associated amulets and other charms, so ubiquitous today
at all large Shintd shrines and many Buddhist temples, are not sold at Jodo Shin
sect temples.

From a purely pragmatic viewpoint, a good argument can be made that
had Buddhism not initially accommodated itself to the indigenous animistic
traditions of the host country it would have been impossible to take root in
Japan (or other Asian countries). Furthermore, this accommodation was far
more humane than the strenuous efforts of the Abrahamic faiths to physically
eradicate the animistic faiths they encountered. From a Buddhist viewpoint,
the proposition can be advanced that Buddhism’s accommodation to animistic
faiths was a form of updya or skillful means: rather than seeking to destroy
indigenous faiths, reconciliation with them was seen as the first step in leading
their adherents on the path to understanding Buddhism’s true ethos.
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Buddhist scholar Richard Gombrich provides a positive interpretation
of the relationship between the two religions, stressing their mutual, though
hierarchical, complementarity:

When, therefore, Japanologists say that Japanese Buddhists have two
religions, because they hold Shinto weddings, but Buddhist funerals,
they are pointing to a feature which has been common to Buddhists
everywhere. Since Buddhism is a pure soteriology, those Buddhists
who live in the world, and to the extent that they live in the world,
need another system to supply their worldly needs, notably that orderly
continuation of society which marriage is designed to ensure. . . .

At the same time, however, the complementarity between Buddhism
and the local spirit religion is hierarchic: Buddhism, from its own
point of view as a soteriology, is superior to the spirit religion and
in a way subsumes it, since it sets the cosmological framework
and prescribes the overarching values. The Japanese tradition of
attaching Buddhist priests to Shinto shrines to bring the gods within
the Buddhist fold and thus serve their spiritual needs, a practice
which was stopped by the modernism of the Meiji Restoration,
exemplifies this hierarchic complementarity, as does the Theravadin
system of offering the merit accruing from Buddhist acts of piety to
the gods in exchange for their material help and protection.'”

In support of Gombrich’s position one can point to what may be viewed
as today’s ‘division of labor’ between the two faiths. Ritualistically speaking,
Shintd currently has a near monopoly on life’s happier moments, e.g. birth-
related celebrations and the conduct of marriage ceremonies, something
Gombrich describes as meeting “worldly needs”. On the other hand, Japanese
Buddhism has a near monopoly on life’s ultimate sadness, i.e. funerary rituals
and repeated memorial services for the deceased extending up to 100 hundred
years or more. This is because, as Gombrich elaborates, “The only life crisis
which it is normal for Buddhism to solemnize is death, because death is an apt
occasion for pondering on ultimate concerns”.'®

7 Gombrich, “A Buddhologist’s Impression of Japanese Buddhism.” In Japanese New
Religions in the West, pp. 16-17.
¥ Ibid., p. 15.
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Gombrich’s insights are both accurate and insightful in establishing a
theoretical construct for understanding the positive relationship between the two
faiths. However, the question is, do they explain the entirety of that relationship?
Has the nearly 1500-year close relationship between these two faiths in Japan
had no negative impact on Buddhist doctrine and ethics?

As this article demonstrates, the negative impact of this close relationship is
equally clear. In short, what happened in Japan, if not in other Asian countries, is
that Buddhism devolved into yet another transactional religion. This means that
Buddhas and bodhisattvas were transformed into supramundane deities who,
when properly propitiated, were believed to bestow abundant secular blessings,
including on the battlefield, to those who worshipped them.

Just how at odds this development was with Buddhism’s traditional teachings
can be seen, among other things, in the teaching of the /ttha Sutta. In this sutra,
the Buddha lists five things people commonly pray for, i.e. long life, beauty,
happiness, status, and rebirth in heaven. He goes on to say, “"Now, I tell you,
these five things are not to be obtained by reason of prayers or wishes”.!” This
teaching of the Buddha was echoed in the stone edicts written by King Asoka.
As Gombrich notes, "[ASoka] says that people go in for all sorts of ceremonies
on family occasions such as marriages, and women especially perform all kinds
of paltry and useless rites for good luck, but the only rewarding ceremony is to
practise dhamma (Skt. dharma). . . ..

Thus, when Buddhas and bodhisattvas are turned into transactional deities who
bestow the blessings people commonly pray for, they have turned the Buddha’s
message into the mirror opposite of what he taught. Further, when these blessings
are believed to be acquired through the practice of elaborate and costly rituals,
e.g. Buddhist funerals in today’s Japan, the betrayal of the Buddha’s teachings
is only compounded, for the Buddha taught that rituals were useless apart from
a very few ceremonies related to Sangha affairs such as full ordination.?! This
is truly an illustration of a second Japanese folk saying, “miiratori wa miira ni
natta (The person searching for a mummy became a mummy). In other words,
what passes for Buddhism in Japan, on the whole, has become a moribund, if not
mummified, religion — the very opposite of its liberating purpose.

! Thanissaro Bhikkhu, trans. Ittha Sutta. Available on the Web at: http://buddhasutra.com/files/
ittha sutta.htm (accessed 09-26-2018).

2 Gombrich, Theravada Buddhism, p. 131.

2! The comments concerning the Buddha’s teaching regarding the overall uselessness of ritual
were shared by Richard Gombrich in an e-mail message to the author on March 7, 2018.
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Expressed in Buddhist terminology, it can be argued that the Buddhist
acceptance of kami as a form of upaya never led to a broad or deep understanding
of the Buddha Dharma in Japan. On the contrary, the alleged unity of kami with
Buddhas and bodhisattvas came to be, for all intents and purposes, a permanent
replacement, even a refutation, of the Buddha’s essential message. In other
words, it was the Buddhas and bodhisattvas who ended up as blessing-bestowing
kami, not the other way around. Buddhist priests were left with little more to do
than conduct funerals and memorial services, turning Japanese Buddhism as a
whole into today’s “funerary Buddhism” (J. soshiki bukkyo).

The final result is what many find to be the greatest danger Japanese Buddhism
has ever faced, a danger even greater than the severe threat Buddhism faced at the
beginning of the Meiji period (1868-1912). At that time outside forces attempted
to physically eradicate Buddhism in a movement known as “abolish Buddhism
and destroy Shakyamuni” (J. haibutsu kishaku). That movement resulted in the
destruction of hundreds if not thousands of Buddhist temples and paralleled
the Japanese government’s decision strongly to encourage Shinto practices
which emphasized the emperor as a divine descendant of the Sun Goddess.
Government control over shrine finances and the training of priests was used
to accomplish this goal. This essentially political program, popularly known
as “State Shintd” (J. kokka Shinto), was created by the Japanese government
to promote national unity and absolute obedience to the emperor’s dictates. It
would last until Japan’s defeat in WW 11.

Unsurprisingly, Shintdists enthusiastically welcomed the opportunity to
free themselves from a thousand years of Buddhist control at the time of the
Meiji Restoration. No longer was Shinto relegated to a subservient position,
one in which Shintdists were expected to protect the Buddhist faith. At long last
Shintd could be independent, even though the cost of this independence was the
requirement that Shintd leaders support the policies of the Japanese government
without question.

As Japan expanded and became an empire in the 1900s, Shintd became an
important spiritual support mechanism justifying Japanese expansion. This may
be considered the Achilles heel of not just Shintd but all animistic faiths: they
are easily captured by the tribal or ethnic Zeitgeist, especially in wartime. Thus
Shintd leaders readily supported the political policies of their ethnic leaders,
no matter how aggressive those policies might be. With Shintd’s support, the
Japanese people were taught to regard Japan as a divine land, protected by kami,
and ruled over by a divine emperor.
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Buddhism’s reaction to this momentous change in its fortunes was both
dramatic and far-reaching. Inasmuch as this was a long and complicated affair,
however, it is a story for another day. Suffice it to say that Buddhism was, in
the long term, weakened substantially. Nevertheless, it is no exaggeration to
say that the danger Japanese Buddhism faces today is even greater than what
occurred when it was under direct assault.

Today the danger Buddhism faces is simply its growing irrelevance to
Japanese life. Even its past near monopoly in funerary rites is being challenged
by a growing trend to conduct secular, and less expensive, memorial services
with minimal or no priestly involvement. A 2015 article in The Guardian
Weekly noted:

Over the next 25 years, 27,000 of the country’s 77,000 temples
are expected to close, in one of the biggest existential crises facing
Japanese Buddhism since it was introduced from Korea in the sixth
century. . . . Society is changing at a rapid rate, but the Buddhist
world has missed out on that because its connection with ordinary
people is focused on funerals and memorials for the dead . . . .
Buddhism must start dismantling the wall it has built around itself,
before it is too late.*?

Lest this assessment be thought too pessimistic or one-sided, it should be
acknowledged that there are Buddhist priests in Japan who are attempting to
break out of traditional norms. For example, some priests have opened cafes in
their temples, while others support volunteer activities, and still others host music
and theatre productions. In Tokyo, priests have even opened a bar, named Vowz,
to dispense spiritual guidance while serving alcohol to their young clientele.

Moeover, at the time of the March 2011 earthquake and tsunami, many
temples opened their doors to survivors, and priests walked the length of the
disaster zone offering spiritual advice and comfort. Commenting on these
actions, Bunkei Shibata, abbot of Kaigenji temple, said, “That’s exactly what
they should be doing. When people are going through difficult times in their
lives, it is our responsibility to help them”.?

22 Justin McCurry. “Zen no more: Japan shuns its Buddhist traditions as temples close,” The
Guardian Weekly, November 6, 2018. Available on the Web at: https://www.theguardian.com/
world/2015/n0ov/06/zen-no-more-japan-shuns-its-buddhist-traditions-as-temples-close.

» Ibid.
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While the merit of Buddhist priests “dispensing spiritual guidance” together
with mind-clouding alcoholic drinks can be debated, it is noteworthy that none
of these recent attempts to make Buddhism relevant to contemporary society
depend on the existence of transactional Buddhist deities bestowing blessings
on adherents. It is equally clear that not all of Japanese Buddhism’s current woes
and bleak future prospects can be blamed on the transformation of Buddhas
and bodhisattvas into transactional deities, or its nearly exclusive focus on the
performance of funerary rites.

Nevertheless, itis noteworthy that there is no recorded instance of the historical
Buddha having ever conducted so much as a single funeral. Nor, of course, did
the Buddha ever lay claim to being a deity capable of bestowing supernatural
blessings of any kind on his followers. On the contrary, he encouraged his
followers to live an ethical life as expressed in the Holy Eightfold Path, part
of the Four Noble Truths. This ethical life can be undermined, if not ignored
completely, when Buddhas are called on to protect the state and its rulers, bring
victory in war, and produce miracles of whatever kind. In attempts to fulfill
decidedly worldly desires, the Buddha Dharma all but disappears.

At the same time, the fundamental impetus for Buddhist practice, i.e. the
unavoidable suffering associated with old age, sickness and death, remains
as relevant today as it was at the time of the historical Buddha. At its best,
Buddhism has always offered a clear method for addressing the basic cause
of suffering through an understanding of the true nature of the individual and
reality. This understanding has no need of transactional deities of any kind.

In days long past, in the absence of advanced medical and scientific
understanding of the world around us, it is understandable that human beings
looked to transactional deities to miraculously/magically solve the challenges
they faced. Where else could they look? Fortunately, those days are, for the most
part, long gone. At least for Buddhism, which never relied on the existence of
transactional deities in the first place, this is a true “blessing”. Buddhism should
now in theory be free to return to what it once was at the time of the historical
Buddha.

But let no one be under the illusion that separating the “wheat from the
chaft” can be easily accomplished. For starters, there will always be differences
in determining what is “wheat” and what is “chaff”. Nevertheless, the need to
divorce Buddhism from the widely accepted belief in transactional deities has
never been greater, for at least in the case of Buddhism in Japan, if not in other
Asian countries, its future viability may well depend on it.
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Text-critical History is not Exegesis
A Response to Analayo

Alexander Wynne

In a recent edition of this journal (2016/11), Analayo argued against the so-
called ‘two paths’ theory of early Buddhist meditation. Originally formulated by
Louis de La Vallée Poussin, and more recently elaborated by Gombrich (1996),
this theory claims there were two opposing soteriologies in Indian Buddhism:!

Without being too rash, one may discriminate in the Buddhist
sources, both ancient and scholastic, between two opposed
theories, the same as the Bhagavadgita distinguishes by the names
of samkhya and yoga: the theory which makes salvation a purely
or mainly intellectual achievement, and the theory which makes
salvation the goal of ascetic and ecstatic disciplines.

’

On the one hand we have prajiia, ‘discrimination between things
(dharma-pravicaya); pratisamkhyana, discrimination; vipasyand,
‘contemplation’; seeing the four noble truths (satyadarsana);
application to the doctrine (compare dhamma-yoga, AN 111, 355).
The ascetic recognises things for what they are (yathabhiitam):
painful, impermanent, empty, without self; he is disgusted with
them; he kills desire and as a result stops the process of acts
bringing retribution and of transmigration.

!"de La Vallée Poussin (1936-7: 189-92), as translated in Gombrich (2005: 133-134).
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On the other hand, the path of samatha, ‘calm’: of samadhi,
‘concentration’; of the dhyanas and the samapattis, ecstasies
and contemplations; of bhavana, ‘meditation’. By a gradual
purification and the gradual suppression of ideas (samkalpa),
this path leads up to a state of unconsciousness — cessation
of all forms of thought, samjiavedayitanirodha or just
nirodhasamapatti — which puts the ascetic in touch with a
transcendent reality which is Nirvana (ancient doctrine) or is
like Nirvana (Sarvastivadin scholasticism). In principle, if not
in fact, this path has nothing specifically Buddhist about it;
‘seeing the truths’ has no place in it; speculative understanding
(prajid) is not employed in it . . .

Louis de La Vallée Poussin here presents the ‘two paths’ as a soteriological
polarity, consisting of a meditative way focusing on calm (and resulting in the
liberated state of ‘cessation’), and a way of insight focused on understanding
the true nature of things (which avoids calm more or less entirely). Analayo
disagrees with this position, at least with regard to the early literature:

The point I intend to make is only that the assumption of two
conflicting approaches to liberation, the one requiring a mode of
intellectual reflection and the other being based solely on ecstatic
absorption, does not accurately reflect what emerges from the early
discourses. (2016: 39)

We will here respond to Analayo’s arguments against the ‘two path’ thesis.
Before doing so, we must first clarify the nature of the historical problem
identified by de La Vallée Poussin. In particular, we must survey three key texts:
AN 6.46, SN 12.68 and SN 12.70.

1. What exactly is the ‘two path’ thesis?

As we have seen, de La Vallée Poussin makes a soteriological distinction
between salvation understood as ‘the goal of ascetic and ecstatic disciplines’,
and ‘a purely or mainly intellectual’ version of salvation. The two path
thesis (TPT) says little about the Buddhist path in general: it is concerned,
specifically, with the states and practices thought to effect liberation. Whether
or not the ‘intellectual’ path dispenses with absorption completely, or allows
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for a minimal level of meditation, does not matter. Likewise, it is hardly
likely that the path of meditation dispenses entirely with insight, as every
Buddhist adept must have a basic Buddhist understanding of things. What
matters is whether the path of meditation finally does away with cognition
and thought, and whether the way of insight does away with jhanic levels of
meditation.

Whether some versions of the insight path include an ‘access’ level of
meditation is likewise beside the point. As has been pointed out by Gombrich
(2005: 96), Harivarman’s Satya-siddhi-sastra is an insight text (of the
Bahusrutiyas) despite the fact that ‘Harivarman accepts a tiny bit of concentration
(samadhi), but only below the level of the first jaana’.? The important point is
Harivarman’s claim that liberation occurs not in a deeply absorbed state of calm,
but rather ‘by a process of intellectual analysis (technically known as parfiid,
insight) alone’.* One of our concerns here is to establish whether a similar path
can be found in the canonical texts.

To put this in simpler terms, we must distinguish between means and ends.
We take it for granted that Buddhist spiritual means includes a wide range of
practices, and the generation of a variety of ethical and spiritual qualities; the
Buddhist path is obviously, complex and multifaceted. But the TPT is about ends:
what is prescribed and/or described, as practice and experience respectively, at
the very end of the path.

We therefore understand the TPT as a characterisation of certain trends in
early Buddhist soteriology. It does not offer a general theory of early Buddhist
meditation, covering the entire path of spiritual development from start to finish;
it is concerned neither with the preliminary levels of calm, nor with entry-level
‘insight’ contemplations. It is, rather, concerned with the specifics of what
happens at the higher reaches of the path, as imagined in certain early Buddhist
texts. The question is this: are there, in the early texts, rival versions of the
trifold Buddhist way of sila, samddhi and pasiiia, which ultimately focus on
either samadhi or paniia at the expense of the other? Keeping this question in
mind, we will now consider the key texts.

2 Gombrich (2005: 96 n.2); (de La Vallée Poussin, 1936-7:201-2).
3 Gombrich (2005: 96).
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2. The key texts

I. AN 6.46. The Mahdcunda Sutta describes two groups of mendicants who
criticise or disparage each other (apasadenti): ‘meditators’ (jhayi bhikkhiz)
and those who ‘work out’ or are ‘applied to’ the doctrine (dhammayoga
bhikkhir). Those who work out the doctrine accuse the meditators of brooding
(pajjhayanti).* The meditators, on the other hand, accuse those devoted to the
doctrine of being ‘haughty, arrogant, garrulous, full of chatter, with confused
mindfulness, lacking full awareness, lacking absorption, having scattered
minds and uncultivated sense-faculties’.’

The tone of both critiques is pejorative, and seems to depict a conflict
between different spiritual orientations: whereas meditators are criticised
for being good-for-nothing idlers, doctrinal experts are criticised for being
superficial chatterboxes. Venerable Mahacunda, advising harmony and
reconciliation, provides us with more information. He advises those who
are applied to the doctrine to esteem the meditators, since they ‘touch the
deathless dimension with the body’;® the meditators are likewise advised to
esteem those who work out the doctrine, because ‘they see, having penetrated
the profound words of the doctrine with insight’.’

What does it mean to ‘touch the deathless dimension with the body’, or
to ‘see, having penetrated the profound words of the doctrine with insight’?
Textual parallels suggest that Mahacunda’s descriptions indicate divergent
soteriologies. With regard to the meditators, a couple of verses from the
Itivuttaka (It 51) equate the attainment of cessation (nirodha) with touching
the ‘deathless dimension’ through the body:

Understanding the realm of form,
but not abiding in the formless [realms],
Released (vimuccanti) in cessation (nirodhe),
those people abandon death.

* AN 1I1.355: idha avuso dhammayoga bhikkhii jhayi bhikkhii apasadenti ime pana
<jhayino 'mha jhayino 'mha ti jhayanti pajjhayanti.

Be also accuses the meditators of ‘musing’ (nijjhayanti) and ‘mourning’ (avajjhayanti/
apajjhayanti).

3 AN I1.355: uddhata unnala capala mukhara vikinnavaca mutthassati asampajana asamahita
vibbhantacitta pakatindriya.

¢ AN 1I1.356: ye amatam dhatum kayena phusitva viharanti.

" AN 111.356: ye gambhiram atthapadam paiinidya ativijjha passanti ti.
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Understanding the realm of form,
but not abiding in the formless [realms],
Released (vimuccanti) in cessation (nirodhe),
those people abandon death.

Touching the deathless dimension (amatam dhatum),
which lacks material substratum,
with the body,

Witnessing the relinquishing of material attachment,
being without defilements,

The Fully Awakened One teaches
the state devoid of grief and defilement.?

While the two items nirodhe and amatam dhatum do not stand in apposition,
they clearly indicate the same goal. This suggests that for some early
Buddhists, ‘touching the deathless realm with the body’ was the same thing as
attaining ‘the cessation of perception and feeling’ (sa7ifiavedayitanirodha).’

The position of those ‘working out the doctrine’ is not so easy to establish.
But there seem to be two possibilities: either the statement ‘they see, having
penetrated the profound words of the doctrine with insight’ (gambhiram
atthapadam paninidya ativijjha passanti) refers to liberating insight, or it
denotes doctrinal expertise. Pali dictionaries support the latter option: the
CPD defines attha-pada as ‘a right or profitable word’; the PED defines
it as ‘a profitable saying, a word of good sense, text, motto’, and the DOP
definition is similar, a ‘profitable saying; word of good sense’. All suggest
that those ‘working out the doctrine’ were experts in early Buddhist teaching
in general.

Despite these definitions, the compound attha-pada is surprisingly rare in
the Pali Suttas.! Chapter VIII of the Dhammapada certainly understands it

81t 51 (Ee pp.45-46): rupadhatum parifiidya aripesu asanthita / nirodhe ye vimuccanti te
jana maccuhayino | kayena amatam dhatum phassayitva niripadhim | upadhippatinissaggam
sacchikatva andasavo /| deseti sammasambuddho asokam virajam padan ti /

Reading riapadhatum and asanthita with Be instead of Ee ripadhatu and susanthita. See also:
It 73 (Ee p.62), Sn 755 (Ee p. 147).

> See Wynne (2007: 103).

1% In what follows, I do not consider the meaning of the term in the relatively late Jataka or
Apadana.
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in the sense of ‘profitable saying’.!! But apart from this, the term only occurs
in the definition of the Dhamma devotees at AN 6.46, and in one other Sutta,
AN 4.192, which mentions the wise bhikkhu who expounds the atthapadam
which is ‘calm, supreme, beyond the scope of logic, subtle, to be known by
the wise’.!? There can be little doubt that arthapadam, here, is a synonym
for Nirvana, and means something like ‘spiritual purpose’. In this sense
atthapadam seems more or less equivalent to amatapadam (Dhp 21); in both
compounds, the term pada seems to indicate the metaphorical ‘place’ of
liberation. As the only other prose occurrence of atthapadam is found in AN
6.46, it is likely that it too uses the term as a designation of Nirvana.

This parallel suggests that those ‘working out the doctrine’ were not
merely doctrinal experts, but rather liberated Arahants. Indeed, in other
texts the notion of ‘penetrating with insight’ (pasifiaya ... ativijjha) indicates
advanced levels of spiritual understanding. AN 1.112 (Ee 1.265) refers to a
bhikkhu who ‘penetrates with insight’ the workings of karmic retribution, to
such a degree that desire (chando) does not recur. Although no comment is
made about the path-level at which insight occurs, this teaching is obviously
concerned with much more than ‘profitable sayings’.

AN 4.186 (Ee 11.178) also mentions ‘penetrating with insight’ in the
context of the higher levels of the path. It states that a learned person (sutava)
with ‘penetrating insight’ (nibbedhika-paiirio) first hears a teaching on the
Four Noble Truths, and then ‘sees, having penetrated the meaning/purpose
(attham) with insight’."* Seeing with insight is thus differentiated from simple
or ‘rote’ learning. Yet again, AN 9.4 refers to the mendicant who preaches the
Dhamma,'* and then ‘penetrates and sees the profound meaning (gambhiram
atthapadam) with insight, just as he illumines it’.!> Once again, doctrinal
learning is followed by a higher level of comprehension, apparently liberating.

A few other places are even more suggestive of insight. In the Piya-
Jjatika Sutta (MN 70; Ee 11.112), panfiaya ativijjha refers to the Buddha’s
understanding of things. Even more importantly, in MN 70, MN 95, SN

' Dhp 100-02 (Ee p.29).

12 AN I1.190: tatha hi ayam ayasma gambhiraii ¢’ eva atthapadam udaharati santam panitam
atakkavacaram nipunam panditavedanivam.

3 e.g. Ee I1.178: idam dukkhan ti sutam hoti, paiiiidya ¢’ assa attham ativijjha passati.

14 Ee 1V.362: dhammam deseti ... brahmacariyam pakdseti.

'S Ee IV.361-62: yatha yathavuso bhikkhu bhikkhiinam dhammam ... brahmacariyam pakdseti,

tatha tatha so tasmim dhamme gambhiram atthapadam pafiiiaya ativijjha passati.
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48.50, SN 48.53 and AN 4.113, the idea of ‘penetrating with insight’ (pafiiidaya
ativijjha) occurs in a pair, the other half of which is kayena phusitva or kayena
sacchikaroti.'® These texts thus set out a calm-insight soteriology, according
to which deep states of calm must be complemented by liberating insight.
They are the closest counterpart to AN 6.46, a text which seems to undo their
calm-insight understanding.

The parallels to the expression gambhiram atthapadam pannidya ativijjha
passati show that it denotes an advanced level of insight, one which is either
liberating or tantamount to it. Only one early text (Dhp VIII) uses the term
atthapada in a sense which is obviously unrelated to liberating insight. If
so, there are good reasons to suppose that the Dhamma-devotees of AN 6.46
were exponents of insight alone, and that the text presents a soteriological
distinction between the rival ways of calm and insight.

I1. SN 12.68. In the Kosambr Sutta, Savittha asks Musila whether he ‘knows,
by himself alone’ (paccattam eva fianam) each of the links in the twelvefold
version of Dependent Origination, in both its arising and cessationist modes;
with each query, Savittha stipulates that this seeing is ‘apart from faith, apart
from personal preference, apart from oral tradition, apart from reasoned
reflection, (and) apart from acceptance of a view after pondering it’.!” Musila
replies positively to these questions. So when Savittha asks if Musila sees
that ‘Nirvana is the cessation of becoming’,'® and Musila affirms that he
does, Savittha concludes that he is an arahant. By staying silent at this point,
Musila indicates his agreement with Savittha’s conclusion.

This exchange is followed by a similar episode, in which Narada asks
Savittha to put the same questions to him. Narada then answers in exactly
the same way as Musila, but when Savittha concludes that he is an arahant,
Narada denies it. He compares his condition to that of a thirsty man who sees
the water at the bottom of a well but cannot reach it. His words are revealing:
he says that although he has knowledge of water, he cannot ‘touch’ the water
‘with his body’.!” This is a very strange way of describing thirst; Pali Suttas

' The Ee page references are MN 1.480, MN II.173, SN V.227, SN V.230, AN IL.115
respectively.

7SN 11.115: ainatr’ eva avuso musila saddhdya aiifiatra ruciya afifiatra anussava aniatra
akara-parivitakka anniatra ditthi-nijjhana-kkhantiya ...

'8 SN I1.117: bhavanirodho nibbana ti.

19 SN 11.118: tassa udakan ti hi kho fianam assa, na ca kdayena phusitva vihareyya.
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do not normally imagine thirst as a person’s inability to touch water with
the body. Narada must be speaking metaphorically, and since the notion of
‘touching with the body’ is associated above all with the formless states (ye
te santda aruppd) or the eight ‘releases’ (vimokkhas),?® Narada must surely
be referring to these. The metaphor of a thirsty man suggests that Narada’s
‘spiritual thirst’ is due to not attaining the formless spheres and their goal,
cessation.

It is true that a couple of Suttas speak of touching the jhanas with the body
(AN 9.43,9.45).2! But these Suttas also call the jhanas ‘spheres’ (@Gyatanam),
and so are almost certainly late adaptations of earlier material; in all the
standard Suttanta accounts of the path, the jhanas are not ‘spheres’ (ayatana)
of meditation, let alone meditative objects, but rather experiential states, of
body and mind, through which the meditator passes. On the other hand, the
formless meditations are described as ‘spheres’ in all the standard accounts
(e.g. akasanaricayatanam). The understanding of the four jhdanas as spheres
seems to have been adapted from formless meditation, and if so, has nothing
to do with the implied meaning of Narada’s metaphor.

In fact, Narada’s cessationist metaphor has obvious connections with the
soteriology of the meditators in AN 6.46 (AN II1.356: ye amatam dhatum
kayena phusitva viharanti). And just as in AN 6.46, Narada’s soteriology
is distinguished from an insight soteriology; as Gombrich (2015: 129) has
pointed out: ‘Narada ... interprets pa7iid in the narrow sense of intellection
without a deeper, experiential realisation’. SN 12.68 only differs from AN
6.46 by specifying that liberating insight is focused on the teaching of
Dependent Origination. SN 12.68 thus seems to present two soteriologies
through contrast: Narada’s meditative/cessationist path versus Musila’s
contemplative/intellectual understanding.

II1. SN 12.70. In the Susima Sutta, the non-Buddhist wanderer (paribbajaka)

Sustma ordains as a Buddhist mendicant in Rajagaha and encounters
Buddhists who claim to be ‘liberated by insight’ (panifia-vimutta). This

2 E.g. MN 1.33: ye te santa vimokha atikkamma riipe aruppa, te kayena phusitva vihareyyan

ti. AN 11.90: kathaii ca bhikkhave puggalo samana-padumo hoti? idha bhikkhave bhikkhu samma-
ditthiko hoti ... pe ... samma-vimutti hoti, attha vimokhe kayena phusitva viharati. Reading
phusitva with Be for Ee phassitva in both texts.

21 AN 1V.451: yatha yathd ca tad ayatanam tatha tatha nam kayena phusitva viharati. Once

again reading phusitva with Be for Ee phassitva.
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claim is made despite not attaining five of the six higher knowledges
(abhinfia) which occur after the four jhanas in standard canonical schemes
(e.g. of the Samarniiaphala Sutta): supernatural powers, the divine ear,
mind-reading, knowledge of past lives and the ‘divine eye’ by which one
sees the ongoing process of karma and rebirth in the world. These ‘insight-
liberated’ bhikkhus also admit they have not ‘touched’ the formless spheres
‘with the body’.

When Susima asks the Buddha to explain the notion of liberation through
insight, the Buddha says that first there is the ‘knowledge of the regularity of
dhammas’ (dhamma-tthiti-ianam) and then ‘knowledge of Nirvana’ (nibbane
nanam).”? Apart from the late Patisambhidamagga, the expression nibbane
fianam occurs only here in the entire Pali canon; the expression dhamma-
tthiti-rianam occurs elsewhere at SN 12.34, where it is connected with
Dependent Origination. This suggests that SN 12.70 is similar to SN 12.68,
in that the liberating cognition, of Nirvana is achieved through contemplating
Dependent Origination. Indeed, in SN 12.70, after delivering the not-self
teaching, the Buddha leads Susima through the different causal relations of
Dependent Origination, in its arising and cessation modes. At each point of
the teaching, Susima assents to the Buddha’s query whether he ‘sees it or not’
(passatha no). Sustma also agrees, when asked by the Buddha, that he has
attained neither the five higher knowledges nor the formless spheres.

The Buddha’s teaching to Susima seems to be an attempt to demonstrate
the nature of ‘release through insight’. If so, SN 12.70 must advocate
an insight-based soteriology: it suggests that liberation occurs through
contemplating doctrinal teachings, without being in an advanced state of
meditative absorption. It is perhaps significant that although SN 12.70
focuses on Dependent Origination, it also mentions the not-self teaching. As
such, it somewhat resembles the Dhammacakka-ppavattana Sutta (SN 56.11,
Vin 1.13-14 Ee), in which the first five disciples of the Buddha are liberated
simply through hearing not-self teachings.

At the least, the deviation of SN 12.70 from the classical scheme of the
Samarifiaphala Sutta is striking and significant. Not only do the insight-
liberated bhikkhus lack supernatural attainments, they apparently lack a// the
insights which come after the four jhdanas. Since the knowledge of causal
relations and Nirvana also replaces insight into the Four Noble Truths —

22 SN 11.124: pubbe kho susima dhamma-tthiti-ianam, paccha nibbane fianan ti.
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the culminating point of the Samarniiaphala Sutta — the insight-liberated
mendicants lack the ‘three knowledges’ (¢isso vijja), and hence are presented
as the figureheads of a non-standard soteriology. Although the text does not
mention the four jhanas, it seems that the insight-liberated bhikkhus did not
follow the way of jhana, as the canonical texts normally present it. And they
were certainly not practitioners of formless meditation.

3. Analayo’s arguments (2016)

Since our three texts apparently provide strong support for the TPT, it is
somewhat strange that Analayo (2016) does not mention them. Instead, he
makes three other arguments.

I. He claims that an intricate interrelation between calm and insight should be
taken as standard in the early Buddhist discourses. But this subtlety is played
down in later Buddhist scholasticism, whose ‘standardizations’ led Louis de
La Vallée Poussin astray:

Although such standardization yields neat theoretical
presentations, a problem inevitably results from the fact that
theoretical accounts can only describe one item at a time. There
is therefore an inherent danger that cumulative and interrelated
aspects of the path recede to the background, whereas its
sequential aspects are foregrounded. This might explain the
variations found in path accounts in the early discourses, which
could be read to exemplify that a single mode of description fails
to do full justice to the complexity of actual practice. With the
adoption of a unified and standardized mode of description, the
interrelation between tranquillity and insight appears to have to
some degree faded out of sight in substantial parts of Buddhist
exegetical activity. This development would in turn have fuelled
interpretations of the two paths to liberation type, such as those
proposed by de La Vallée Poussin and by other scholars who
have been influenced by his presentation. However, the position
taken by these scholars goes considerably further and results in
losing sight of the interrelation between tranquillity and insight
to a much stronger degree than do the exegetical traditions.
(2016: 40)
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Whether or not de La Vallée Poussin and other scholars were influenced by
Buddhist scholasticism is beside the point; it does not matter if the TPT was
inspired by Vasubandhu, Harivarman or even the Bhagavadgita. We are only
concerned to establish whether the TPT is a reasonable interpretation of at least
a few early texts. In this regard, Analayo’s argument can only be regarded as
highly dubious. He seems to claim that the higher levels of the Buddhist path
must inherit foundational levels of calm and insight.

That is to say, Analayo assumes that the Buddhist path develops a myriad of
‘path qualities’, which are finally brought to ‘fruition’ in awakening. But most
early models of the path, such as the detailed account in the Samarniiaphala Sutta,
do not say explicitly that calm-insight means, initially cultivated as ‘qualities’, are
brought to “fruition’ as spiritual ends. This is also true in our three texts. While
they surely assume all the basic aspects of a bhikkhu’s training, their focus on
ends — the higher-level practices and mental states which trigger awakening
— betrays no notion of ‘cumulative and interrelated aspects of the path’. If
anything, they tend towards distinguishing the ‘qualities’ of calm and insight,
as we have seen.

Invoking the notion of ‘cumulative and interrelated aspects of the path’
as the key to understanding the Buddhist path merely begs the question: is
a ‘cumulative and interrelated” model assumed in the key texts? In other
words, there appears to be a serious circularity in Analayo’s thinking. To the
question, ‘is there a distinction between calm and insight in some early texts?’,
Analayo’s answer is ‘There is no distinction, because there is no distinction
between calm and insight in early Buddhist path schemes’. Whereas the
universal application of calm-insight is a hypothesis to be proved, Analayo
takes it as a general assumption.

I1. Analayo’s second argument claims that insight into the Four Noble Truths, a
main feature of the standard early path model, is not ‘intellectual’:

[F]rom the time of what tradition regards as the first sermon given
by the recently awakened Buddha, engagement with the four
noble truths was clearly not presented as an intellectual exercise in
reasoned understanding only. Rather, it was considered to involve
a prolonged task, expressed with the metaphor of “three turnings”.
It is only with the completion of this prolonged task that according
to the Dhammacakkappavattana-sutta and its parallels the Buddha
felt qualified to claim he had reached liberation. (2016: 44)
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Analayo argues that different stages are involved in understanding the
Truths, beginning at the provisional level of the learner and culminating with
realisation through insight. Turning his attention to the Buddha’s awakening
as described in the Dhammacakka-ppavattana Sutta, he further claims that
liberating insight into the Four Truths is only a motif, whereas the nature of
the insight is quite different:

Besides, judging from the above passage and its parallels, the
four noble truths are not the actual content of the experience
of awakening. That is, to describe the realization of awakening
with the help of the scheme of the four noble truths does not
necessarily imply that such realization takes place in a way
that directly involves the formulations employed for describing
these four noble truths. In other words, the presentation in
the Dhammacakkappavattana-sutta and its parallels does not
require us to imagine the Buddha at the moment of awakening
mentally saying to himself: “This is dukkha, this is the arising
of dukkha...” etc.” (2016: 44)

Analayo concludes that the path does not culminate in the Four Truths:

Understood in this way, the four noble truths can fulfil their
diagnostic function at the outset of the path, when an initial
appreciation of the fact of dukkha, its cause, the possibility
of its cessation, and the vision of a practical path to this end
motivates someone to set out to cultivate the path. They can
continue to encapsulate the motivation and deepening insight of
the one who walks the path, and they can eventually function as
an expression of the arrival at the goal. But they are not the goal
itself, just as the finger pointing at the moon is not the moon
itself. (2016: 45)

This might seem a sensible way to understand the Buddhist path. And
perhaps we should read early accounts, particularly those which culminate
in the Four Truths (such as the Samanniaphala Sutta), through the lens of
Analayo’s reading of the Dhammacakkappavattana Sutta. If so, the necessity
of witnessing (sacchi-katabbam) the third truth (the cessation of suffering,
dukkha-nirodham) could be understood to be the true goal of the path.
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There are numerous problems with this interpretation, however, in
particular, the precise language of the Samarniriaphala Sutta. 1t states that
in order to gain insight into the truths, the bhikkhu ‘turns his mind’ (cittam
abhininnameti) ‘towards knowledge of the destruction of the corruptions’
(asavanam khaya-iianaya). In the Kaya-gata-sati Sutta (MN 119), the
following simile elaborates what is meant by ‘turning the mind’ towards
‘knowledge’:

It is just like a quadrangular lotus pond, on an even plot of land
and hemmed in by embankments, full of water, full to the brim,
so that crows can drink the water. If a strong man breaks the
embankment at any point, would water flow out?

“Yes, respected sir’

Just so is whoever has developed and cultivated mindfulness of
the body. He turns the mind (cittam abhininnameti) towards the
witnessing by higher understanding of whatever phenomenon
can be witnessed by higher understanding. He attains the ability
to see into this and that (phenomenon), as long as there is the
specific objective support.?

The insight simile is very clear: penetrating the truth of any object
is likened to the inevitability of water flowing out of a pond at whichever
point the pond’s walls are intentionally breached. The imagery suggests that
focusing the mind on an object precedes its complete penetration. If so, the
language of the Samarifiaphala Sutta, and its illustration in the Kaya-gata-
sati Sutta, indicate that insight into the Four Truths does not ‘function as an
expression of the arrival at the goal’, but was in fact thought to constitute the
culmination of the path.

These points might seem tangential to the interpretation of AN 6.46,
SN 12.68 and SN 12.70. But they are of central importance. For Analayo’s
hermeneutic allows the explicit testimony of the texts to be explained

BMN I11.96-97: seyyathapi same bhiimi-bhage caturassa pokkharani alibaddha pira udakassa

sama-tittika kakapeyya. tam enam balava puriso yato yato alim muiiceyya agaccheyya udakan ti?
evam bhante. evam eva kho bhikkhave yassa kassa ci kaya-gata sati bhavita bahuli-kata, so yassa
yassa abhiiiid-sacchikaranivassa dhammassa cittam abhininnameti abhifiia-sacchikiriyaya,
tatra tatr’ eva sakkhi-bhavyatam papunati sati sati ayatane.
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away; and if knowledge of the Noble Truths can be re-imagined as a direct,
meditative, realisation of Nirvana, then so too can other insight claims.
According to Analayo, it would be possible to understand the Buddha’s
reference to the ‘knowledge of Nirvana’ (nibbane nianam: SN 12.70) as
an experiential realisation of Nirvana, despite the text’s failure to mention
meditation in this connection.

Analayo’s argument brings into sharp focus the fact that too much should
not be read into exceptional or unusual texts, such as the Dhammacakka-
ppavattana Sutta, at the expense of the explicit testimony of foundational
texts or passages.’* The philological or text-critical method should rather
draw out the meaning of difficult passages by using closely related textual
parallels. This is what we have attempted to do here, in trying to understand
the meaning of two key expressions: ‘touching with the body’, and ‘seeing,
having penetrated with insight’. Every effort must be made to keep the
discussion firmly rooted in what the texts actually say, rather than edge
towards what one would like them to say, depending on texts of marginal
importance.

III. Analayo’s final argument claims that absorption alone is insufficient for
attaining liberation in early Buddhism:

[A]bsorption attainment, in spite of its undeniable benefits for
progress on the path, was not considered to be liberating in and
of itself. (2016: 48)

In support of this Analayo cites the Brahmajala Sutta and AN 6.60 (Ee
111.394) as well as their Chinese Agama counterparts. According to Analayo,
AN 6.60

shows that absorption attainment needs to be combined with
the cultivation of insight, that the temporary aloofness from
sensuality gained during such absorbed experience does not
suffice to ensure that sensual passion does not overwhelm the
mind on a later occasion. (2016: 46)

24 If Schmithausen’s judgement of the Dhammacakka-ppavattana Sutta is correct (1981: 203:
‘It is not likely that this rather sophisticated and schematic account of the Enlightenment of the
Buddha is the original one.”), it would seem to be a dubious text on which to base a general
interpretation of calm-insight schemes.
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But AN 6.60 does not make any such point. It certainly says that the jhanas
alone are not enough, and that a person who attains them might still return to
lay life. It does not say, however, that insight is the solution to this problem.
The same is true of the Brahmajala Sutta. In mentioning other ascetics and
wanderers who attain the four jhanas, and mistake them for Nirvana, it
certainly indicates that meditative absorption is not enough. But it does not
say what else is required, a gap filled in by Analayo as follows:

It is precisely the understanding of the role of craving, as
expressed in the second noble truth in particular, that is
missing in the case of the absorption attainers described in the
Brahmajala-sutta and its parallels. (2016: 48)

It is true that the Brahmajdala Sutta has an important section on liberating
insight; but this insight is concerned with the rise, fall, satisfaction and
danger of the six sense spheres, as well as the release from them.” It is not
clear that this focus on insight, and critique of jhana, implies a calm-insight
soteriology. The text could perhaps be read from the perspective of insight
alone, and could possibly support a meditative-cessationist version of the
path, along the lines that insight into the danger of ‘contact’ indicates the
need to transcend it through attaining cessation. One could argue, not very
convincingly perhaps, that when the Brahmajala Sutta states that a person
‘understands what is beyond all these [sense spheres]’ (DN 1.45: ayam imehi
sabbeh’ eva uttaritaram pajanati), it is referring to cessation.

To be sure, the Brahmajala Sutta does not expound any version of the
Buddhist path; its concerns are metaphysical rather than meditative or
soteriological. Hence its significance for the TPT is unclear. We cannot be
certain that understanding ‘the role of craving, as expressed in the second noble
truth in particular’, is the insight which complements its critique of absorption.

Thus far, our analysis has not exposed a strong case against the TPT.
Analayo has rather proposed rather general arguments, each unconvincing in
their own right. And he has not analyzed the most important texts, an omission
which he corrects, however, in his Early Buddhist Meditation Studies (2017),
towards which we will now turn.

% DN 1.45: yato kho bhikkhave bhikkhu channam phassayatananam samudayaii ca attha-
gamari ca assadarni ca adinavaii ca nissaranai ca yathabhiitam pajandti, ayam imehi sabbeh’ eva
uttaritaram pajanati.
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4. Analayo’s arguments (2017)

Before considering Analayo’s reading of AN 6.46, SN 12.68 and SN 12.70, it
must be mentioned in passing that he expands his ad hominem critique of Louis
de La Vallée Poussin. He does this by claiming that de La Vallée Poussin was
influenced by Vasubandhu’s Abhidharmakosabhasya:

By way of background to his taking up this position, it could be
pertinent that 1929 falls within the period in which de La Vallée
Poussin must have been working on his remarkable annotated
translation of Vasubandhu’s Abhidharmakosa, published in six
volumes from 1923 to 1931. This makes it fairly probable that his
approach and thinking were influenced by Buddhist exegesis as
expressed by scholars such as Vasubandhu. (2017: 91)

Analayo further claims that the TPT was not just influenced by Buddhist
scholasticism, but is also an Orientalist projection onto the East:

As far as I can see, the two-paths theory might best be set aside
as an erroneous projection of the Western contrast between the
thinker and the mystic onto material that does not warrant such an
interpretation. Of course, others will not necessarily agree with my
assessment. Yet, those who wish to uphold this theory or one of its
two main assumptions need to engage seriously with the criticism
that has been voiced, rather than ignoring it. (2017: 101)

There is no need to consider these points any further. As explained above,
the sources of scholarly influence or inspiration do not matter; we are only
concerned with the content of arguments — what is actually said. Rather than
speculate whether or not the TPT is an Orientalist fantasy, let us restrict our
attention to the texts themselves.

I. AN 6.46. Analayo claims (2017: 96 n.66) that this text ‘does not juxtapose
two types of arahants and therefore does not support the two-paths theory’.
Instead, the meditators and Dhamma-devotees of AN 6.46 have reached
different levels of spiritual attainment:

The discourse does indeed set meditators (jiayin) in opposition
to those who devote themselves to Dharma (dhammayoga), but
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of these only the first are reckoned to have actually reached
a level of awakening. Whereas the meditators dwell having
personally experienced the deathless element, which would
imply they must at the very least be stream-enterers, those
who devote themselves to Dharma have only reached a wise
understanding. This does not imply any level of awakening, let
alone turning them all into arahants. (2017: 95-96)

Analayo reads the disagreement of AN 6.46 as a conflict between those
who ‘might be liberated’ (the meditators, who are ‘at the very least stream-
enterers’) and those who are most definitely not (the devotees of the Dhamma,
who ‘have only reached a wise understanding’). But, this reading imposes a
much later exegetical understanding on the texts: although there are numerous
discourses on ‘stream entry’, virtually all of them relate the attainment either
to faith or to doctrinal knowledge.*® No Pali Sutta suggests that stream-entry
involves touching the deathless element with the body, even temporarily. On
the other hand, the idea that a stream-enterer experiences Nirvana briefly, and
then spends the rest of the path fulfilling this accomplishment, is an exegetical
creation.”’

With regard to the idea that the monks ‘devoted to the Dhamma’ merely
have a ‘wise understanding’, Analayo offers neither an argument nor even a
consideration of the relevant terms and texts. Moreover, Analayo’s reading of
the text sugegsts that a group of unenlightened monks disparages (apasadenti)
a group of (nearly) enlightened monks. But this reading of the text is not
supported by Mahacunda’s meditation. In pointing out that each group should
esteem the other, he treats them equally, which could hardly be the case if the
levels of spiritual attainment between the groups was different. Read on its
own terms, the text only makes sense as an attempt to reconcile two parties
making rival claims about the goal of the Buddhist path.

% E.g. SN 12.42 (Ee 11.69), where someone endowed with the limbs of stream-attainment is said to

be endowed with “knowledge-based faith’ (avecca-ppasadena samanndgato) in the Buddha, Dhamma
and Sangha. But at SN 22.122 (Ee II1.168), the fruit of stream-entry results from understanding the
impermanence of the five aggregates (...bhikkhu ime paiicupadanakkhandhe aniccato dukkhato ... pe
... anattato yoniso manasi karonto sotapattiphalam sacchikareyya ti).

27 See Visuddhimagga XXII, on the cognition of Nirvana as the knowledge of the path of stream-

entry. In the ‘reviewing’ stage of the attainment, the stream-enterer is able to contemplate the cognition
of Nirvana as follows: ‘He reviews the deathless Nirvana, ‘I have penetrated this phenomenon as an
object’.” (Ee p.676: ayam me dhammo arammanato patividdho ti amatam nibbanam paccavekkhati).
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I1. SN 12.68. As we have seen, in denying that he is an arahant, Narada compares
his condition to that of a thirsty man who can see but not ‘touch’ the water
at the bottom of a well. Analayo (2017: 95) explains the situation as follows:

In all versions the monk Narada employs the simile of seeing
water that one is unable to reach physically to illustrate that,
even though one has already seen the goal, one therefore need
not have fully reached it. In other words, the simile conveys
that he has reached a stage of awakening that falls short of
being arahantship. This conclusion finds confirmation in the
commentary, which reports that Narada was a non-returner.
Thus this discourse is about the difference between one who
has already experienced Nirvana when attaining a lower
level of awakening, a trainee (sekha), and an arahant who has
reached full awakening. In sum, the difference between the
monks Narada and Musila is not one of different paths, but only
concerns different levels of the path.

This explanation is again based on later exegesis. The notion that Narada is
a non-returner (andgamin) is derived from the commentary; we have already
dealt with the anachronistic idea that a person can experience Nirvana at a
‘lower level of awakening’. Moreover, the simile of the man who has the
knowledge ‘(there is) water’, but who cannot ‘abide having touched it with
his body’ (na ca kayena phusitva vihareyya),” has no relation to the canonical
texts on the ‘non-returner’, which simply state that the latter has a ‘residue of
clinging’ (sati va upadisese anagamita).

Although Analayo’s explanation of Narada’s simile in SN 12.68 relies
on later sources, the canonical Suttas contain enough parallels to deduce its
meaning. We have seen that Narada’s words are derived from the specific
context of formless meditation; this evidence, rather than the notion of
experiencing the goal without fully reaching it, is the key to understanding
the text's meaning. We have also seen that Musila’s position is apparently one
of insight without meditation, and yet Analayo merely says that Musila is ‘an
arahant who has reached full awakening’.

28 See n.19 above.
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III. SN 12.70. According to Analayo, the Susima Sutta and its parallels do not
support the notion of ‘dry insight’:

None of them supports the idea that a purely intellectual
approach could lead to full awakening, without having cultivated
a level of tranquillity that at the very least borders on absorption
attainment. (2017: 94)

Arguing that ‘even those versions that do not stipulate absorption attainment
do clearly refer to meditation practice’, Analayo points out that according to the
(Mila-) Sarvastivadin accounts, the insight-liberated monks did some meditation:

SA 347 at TI1 97¢2 clearly indicates that they meditated, as they
reached liberation after having dwelled alone and in seclusion,
with single-minded attention and being established in diligence
... According to the Vibhdasas, they attained liberation based on
what appears to be access concentration. (2017: 94 n.63)

As already explained, the TPT is concerned with what happens at the
higher reaches of practices. The attainment of low levels of meditation,
including ‘access concentration’, are not directly relevant to it. What really
matters is soteriological ends rather than spiritual means, and on this point
the Sarvastivadin tradition offers an insight soteriology effectively devoid of
meditation. It is thus more explicit than the Pali text and its Mahasanghika
version. On the latter, Analayo points out that

in a discourse quotation in the Mahasanghika Vinaya, T 1425 at
T XXII 363al14, the arahants deny that they attained supernormal
powers or the immaterial attainments and then explain that they
are liberated by wisdom. This leaves open that they could have
attained absorption. (2017: 94 n.63)

This is somewhat of an understatement, for in the Mahasanghika account,
as in the Pali text, much more is at stake than the attainment of ‘supernormal
powers’ and ‘the immaterial attainments’. As Bhikkhu Bodhi has pointed out,
in the Mahasanghika account Susima inquires

not about all five super-knowledges, but only about the divine
eye that sees how beings pass away and take rebirth according
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to their kamma, and about the recollection of past lives —
the last two of these super-knowledges, given here in inverse
order from S 12: 70 — as well as about the peaceful formless
emancipations. (2007: 65)

More so than the Pali Sutta, then, the Mahasanghika version of SN 12.70
focuses on the insight-liberated monks’ lack of the three knowledges (isso
vijja), the culminating insights of the jhanic path: the remembrance of one’s
past lives, the divine eye (by which to see the process of karma and rebirth
in the world) and insight into the Four Noble Truths. By the standards of
canonical Buddhist discourses, both the Mahasanghika and the Theravadin
accounts attribute a strikingly peculiar soteriology to the insight-liberated
monks. Viewed from this perspective, Susima’s failure to ask the insight-
liberated monks if they have attained the jhanas is not that strange. Indeed,
Bhikkhu Bodhi claims that Susima overlooks the jhanas simply because of

the need to draw forth answers that would contradict orthodox
doctrine, which upheld the secure place of jhana in the structure of
the Buddhist path; and it deftly hints that these monks did not have
the jhdanas ... by passing over this issue in silence, they discreetly
imply that they do not attain the jhdanas at all. (2007: 63)

The issue is left daintily alone, as though it were too sensitive to
be touched upon. Perhaps the stock definition of the path factor
of right concentration in terms of the four jianas, and the role
of the jhanas in the standard description of the gradual training
of the monk, occupied niches too hallowed within the canonical
collection for the Theravada tradition to ever consider altering
the received heritage of suttas in a way that might explicitly
state such attainments are dispensable. (2007: 62)

Bhikkhu Bodhi offers a compelling version of the argument from silence:
the failure of the two key sources — Mahasanghika and Theravada — to mention
Jhana was because of deference to old tradition. But there can be little doubt
about the import of the text. Within the broad Theravadin/Sthavira tradition,
the insight-liberated monks’ lack of jhana was taken for granted. The Pali
commentary defines the insight-liberated monks as ‘dry insight practitioners,
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devoid of jhana, released merely through insight alone’,” whereas in the
extant (Miila-)Sarvastivadin sources, as we have seen, the Buddha says that
the insight-liberated monks’ liberation is based on ‘access concentration’.*

The old Sthavira interpretation of the text is makes good sense. While
the Pali text and its Mahasanghika counterpart both imply the lack of
Jjhana without actually stating it, the Buddha’s teaching to Susima clarifies
the matter. As we have seen, the Buddha puts the very same questions to
Sustma as Sustma had put to the insight-liberated monks, prior to which he
guides Sustma through the Not-Self teaching and the doctrine of Dependent
Origination. In other words, when the Buddha explains the way of liberation
by insight, meditation plays no role in it. Just as in SN 12.68, the insight
portions of the texts are crucial in any interpretation; strangely, however,
Analayo has nothing to say about them.

5. Conclusions

This study does not support Analayo’s claim that the idea of ‘two conflicting
approaches to liberation ... does not accurately reflect what emerges from
the early discourses’. Instead it seems highly likely that a distinction between
calm and insight emerged, at some point, in at least one corner of the early
Buddhist Sangha. There were ‘insight practitioners’ who barely meditated
— ‘insight meditation” would seem to be a contradiction in terms — and there
were meditators who followed a mystical-cessationist path to liberation. The
difference was serious, although it is difficult to guess its extent; we only know
there were varying levels of disagreement. From the rather gentle exchange
of opinion between Musila and Narada, to the antagonistic debate between
meditators and Dhamma-devotees, mediated by Mahacunda, the fissures in the
early tradition are not difficult to make out.

The debate focuses on a spiritual polarity: the practice of formless meditation
leading to cessation, on the one hand, and insight alone on the other. The four
Jjhanas are not mentioned in the three most important texts on the debate, an
absence most strongly apparent in SN 12.70. We must therefore ask, once
more, did the debate bypass the jhanas completely? Or can the jhanas, even
in a limited form, be attributed to the insight side of the debate, thus forming a

2 Spk 11.126: mayam nijjhanaka sukkhavipassaka paiiiiamatten’ eva vimutta ti.
30 Bhikkhu Bodhi (2007: 68): ‘Those monks first exhausted the influxes based on the access to
the jhana, and afterwards aroused the basic jhana.’
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neat calm-insight position in line with the general early Buddhist position? The
reasons against this are as follows:

In AN 6.46, the Dhamma-devotees are presented as non-meditators;
having ‘confused mindfulness, lacking full awareness, lacking
absorption, having scattered minds’, it is difficult to assign any
serious meditation to their insight soteriology.

SN 12.68 only makes sense if a soteriological distinction is being
drawn; the questions Narada puts to Musila must therefore indicate
Musila’s path of doctrinal contemplation, not meditation, in
contrast with Narada’s cessationist soteriology.

In SN 12.70, the general deviation from the ‘three-knowledge’
scheme indicates a non-jhanic path, leading to ‘release by insight’.
The position that insight is effected by doctrinal understanding is
made clear in the exchange between the Buddha and Susima, in
particular, through the point that a knowledge of causality precedes
the knowledge of Nirvana.

Far from presuming the idea that insight is mediated by jhana, these three
texts betray an insight focus utterly removed from jhanic themes and concerns.
Nothing in them indicates a general calm-insight position, nor even a minimal
Jjhana soteriology similar to those found in such texts as the Afthakandgara,
Mahamalunkya or Jhana Suttas (MN 52, MN 64, AN 9.36).3! Instead, the
Jhanas are simply bypassed in our three TPT texts; they seem not to have been a
concern of what we could call the insight and meditation schools.

There is little reason to believe that the jhanic path, or some version of
it, lies hidden in the shadows of AN 6.46, SN 12.68 and SN 12.70. The most
natural reading of these texts is that some early Buddhists had diverged from
an older jhanic soteriology. Those who offer a calm-insight reading of the
texts must therefore assume the burden of proof, and provide reasonable
arguments showing that jhana, although not mentioned, can be assumed.
Analayo’s arguments do not seem to meet this burden of proof; they rely
on an anachronistic application of later Buddhist ideas, and a rather general
argument from silence (the failure of the three texts to mention jhana is taken

31 On these texts see Schmithausen (1981: 223-30).
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to imply its presence). Beside this, there are a few methodological problems
with Analayo’s arguments:

1. Playing the man, not the ball. This sporting metaphor refers to the use of
psychological tactics to undermine one’s opponent (‘gamesmanship’), rather
than concentrating purely on the game at hand. It is an apt description of
Analayo’s ad hominem attacks on Louis de la Vallée Poussin. Rather than
deal with the academic problem identified by de La Vallée Poussin (the
‘ball’), Analayo prefers to ‘play the man’, by suggesting that de La Vallée
Poussin was influenced by Vasubandhu, or is guilty of Orientalism.

Personal criticism demeans academic endeavour. One might as well say
that Western converts to Buddhism are not sufficiently objective to study
Buddhism academically. Of course, such a point would be absurd.

2. Ignoring modern scholarship in disagreement with his own ideas.
Reflecting on the TPT, Analayo (2016: 41) makes the reasonable point that
those ‘who wish to uphold this theory or one of its two main assumptions
need to engage seriously with the criticism that has been voiced, rather than
ignoring it.” This is sensible and commendable, but Analayo unfortunately
fails to follow his own advice. The arguments made here have already been
made, albeit more briefly, in Wynne (2007: 102-04). Other important works
are bypassed: Gombrich (1996) is not taken seriously, and Schmithausen’s
study (1981) of early path schemes is more or less ignored, as is Bhikkhu
Bodhi’s tentative support for the TPT (2007). By ignoring alternative points
of view, Analayo makes a one-dimensional case that ultimately harms his
own analysis.

3. Circularity. To prove the ubiquity of the calm-insight paradigm in early
Buddhist discourses, Analayo refers to two texts (AN 6.60 and the Brahma-
jala Sutta). But both texts lack calm-insight schemes. Analayo’s argument
seems to be that calm-insight is universally applicable not because of what
the texts say, but simply because calm-insight must be universally applicable.

Analayo similarly claims that distinguishing between calm and insight
ignores the subtle ‘interrelation between tranquillity and insight’ that the
Buddhist path implies. Once again, the argument seems to be that calm-insight
is universally applicable because calm-insight is universally applicable; what
the texts actually say is ignored.
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4. Failing to take the texts seriously at their word. Analayo claims that the
standard account of insight into the Four Noble Truths is a motif for the
meditative realisation of Nirvana. In other words, the texts are not to be taken
seriously at their word: although the Samarniiaphala Sutta talks of ‘turning
the mind towards knowledge’, and the Kaya-gata-sati Sutta explains this idea
with quite precise similes, Analayo believes that his own interpretation of
the Dhamma-cakka-ppavattana Sutta is to be preferred instead. Dissenting
voices are again overlooked.*

5. Relying on later Buddhist scholasticism. Analayo assumes that the
meditators of AN 6.46 are at least stream-enterers, but this idea is based
on a later Buddhist notion of stream-entry, one unknown to the canonical
discourses. Similarly, his assertion that Narada (in SN 12.70) is a ‘non-returner’
(anagamin) is based on the Pali commentary; the idea of experiencing but not
fully realising Nirvana also belongs to later exegesis. Rather than studying
the many internal parallels which actually help clarify what these texts mean,
Analayo prefers to read relatively late schemes, anachronistically, into them.

sksksk

Some of these methodological failures are more serious than others. Perhaps
academic progress can be made even when the objectivity of its practitioners is
undermined, or when contemporary scholarship is ignored, or even when circular
argumentation is deployed. But progress is surely impossible when the explicit
statements of the texts are bypassed in favour of one’s own preferred ideas; this
problem is exacerbated by following the lead of later Buddhist scholasticism.
Both are serious failures of text-critical history, which can only hinder, rather
than help, the academic understanding of early Buddhism. Rather strangely,
however, Analayo believes his own arguments are an unqualified success:

As faras I can see, the two paths theory has by now been successfully
refuted and might best be set aside as an erroneous projection of the
Western contrast between the thinker and the mystic onto material
that does not warrant such an interpretation. (2016: 41)

The notion that academic debates can be settled once and for all, even by
those fully involved in the debate, is surely misconceived. Instead, progress

32 See n.19 above for Schmithausen’s comments on the Dhammacakka-ppavattana Sutta.
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in text-historical research occurs gradually, through the invisible hand of
uncoordinated academic endeavour. The process is haphazard and open to much
trial and error; mistakes occur, wrong turns are taken and better perspectives
gain the upper hand gradually. Above all, final judgements are mostly an illusion
in intellectual history: one never knows exactly what lies around the corner — the
new evidence that might be found, the new arguments that could be made.

Arguments are the bread and butter of text-critical history, the discipline
most relevant to the study of early Buddhism. But Analayo’s case against the
TPT, followed by his judgement that the debate is settled, go against the grain
of normal academic procedure. Why is this? The problem perhaps is possibly
due to the distinction between exegesis and history being unwittingly blurred.
Whereas exegetes naturally prefer tradition to remain unchallenged, historians
deal in arguments and uncertainty. Indeed, historical doubt inevitably invites
an strong exegetical response, and this might explain Analayo’s response to
the TPT: casting aspersion on the intellectual proclivities of others; reading
one’s own conclusions into texts which lack them; ignoring other perspectives
which challenge one’s own ideas; failing to take one’s sources seriously, at their
own word; and, most seriously of all, relying on commentarial and scholastic
perspectives: all of this signals an approach which is more exegetical than
philological.. The overall effect is to seal off what tradition regards as sacred —
the homogeneity of the canonical discourses on the Buddhist path — while at the
same time attempting to shut down debate.

It is to be hoped that the points made here show that the 'two path' thesis
is in urgent need of further consideration. By now it should be clear that the
calm-insight debate sits along a serious faultline in early Buddhist thought. The
problem at hand could be defined as the ‘soteriological question’: at the decisive
moment of the path, what triggers awakening? Is the mendicant in a state of
mindfulness and full awareness of things, or deeply absorbed in concentration?
Is the mendicant conscious or not, or perhaps even mindful without being
conscious? Is insight a knowledge of ideas, or a cognition of Nirvana (a
transcendental object), or even a trans-conceptual understanding of cognition
itself? Does the liberating cognition, whatever its nature, require absorption, and
if so, is the state of absorption consistent with mindfulness?

The early Buddhist discourses offer a variety of perspectives on these
problems, a situation best explained if the discourses emerged over the course of
an extended period of speculation involving numerous minds. The homogeneity
of the Tipitaka is an illusion. Indeed, the texts are far more diverse than what the
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‘two path’ thesis suggests: the ‘two paths’ of AN 6.46, SN 12.68 and SN 12.70
are really three, four, five and more. Insight and concentration, the polarities
studied here, in fact stand at opposite ends of a broad soteriological spectrum:*

1. Pure insight, e.g. the Dighanakha Sutta and Vinaya
Mahavagga, where liberating insight is instantaneous and
meditation does not figure directly.

2. Meditation plus insight 1), e.g. the Atthakanagara Sutta
(MN 52), where insight occurs at different levels of
meditation, as in the Anupada Sutta, but leads to liberation
directly.

3. Meditation plus insight ii), e.g. the Samanniaphala Sutta,
where insight occurs at the end of a meditative progression
culminating in the 4th jhana.

4. Meditation plus insight iii), e.g. the Anupada Sutta,
where insight occurs at different levels of meditation, but
only to direct an adept onwards towards a final state of
concentration, in which liberation occurs.

5. Pure Meditation, e.g. the Nivapa (MN 25) or Mahdcunda
Suttas (AN 6.46), which focus on the attainment of the
‘cessation of perception and sensation’ or the ‘deathless
element’, and have no interest in or are outright hostile to
insight practice.

Even if the historical Buddha was skilled in the means of communication,
wisely adapting his ethics or meditations to those he encountered along the way,
so many spiritual possibilities can hardly go back to a single person. For there
is barely any connection between knowing ideas while in a non-absorbed state,
and touching the immortal reality while in a deep meditative trance. Different
Buddhist teachers, traditions and centres must have emerged over the course of
the first century of the Buddhist era; such variety was the inevitable product of

33 For this scheme and comments on it, see Wynne (2018: 94-95).
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a dynamic speculative community, with no appointed leader, expanding within
the rapidly changing society of northern India in the 4" century BC.

One influential factor almost certainly came from without: the path of
formless meditation, leading to the goal of cessation, was probably formulated
under the influence of early Brahminic thought. Thus the idea of attaining final
liberation (parinibbayati) into the ‘Nirvana-realm’ at death, stated in a few
Suttas, is very similar to the Upanisadic notion that release is a dissolution into
brahman at death.** Perhaps insight alone was a reaction to this neo-Upanisadic
tendency. More radically, perhaps even the very idea of calm-insight was itself
due to the early Brahminic influence, for the basic model is stated in the pre-
Buddhist Brhadaranyaka Upanisad.®® 1f so, it is possible that the calm-insight
ideal supplanted an earlier, mindfulness-based soteriology.*

These reflections suggest that the early Buddhist discourses are a complicated
and varied collection belonging to a very specific historical period. The attempt
to impose an order on them, indeed an order derived from later tradition, is surely
misconceived. Analayo is not alone in following this approach, for the application
of later exegesis to the study of early Buddhism is widespread.’” It might also
be a trend which will further develop in the future, as the academic study of
Buddhism grows at Theravada monastic universities, and as more ‘Western’
monastics turn their attention to academic studies. At this point in time, then, it is
crucial that a firm effort is made to distinguish text-critical history from exegesis.
Both approaches are valuable in their own right, of course, and the broad field of
Buddhist Studies would benefit if both perspectives could inform each other. But
this would only work if the distinction between them is closely observed.

In recent years, Analayo has been at the forefront of the comparative study
of the Pali canon and its Chinese Agama parallels. This important development
is to be welcomed, and could potentially be of great benefit to the study of early
Buddhism in the years to come. The problems we have noted here only concern
certain aspects of Analayo’s study of early Buddhist thought and practice. In
particular, we should note that if exegetical thinking is unwittingly smuggled
into Buddhist Studies, and if modern studies are cherry-picked towards a desired
end, little progress will be made in understanding intellectual history.

3 See Wynne (2015: 92-93) on Ud V.5 (Ee 55-56) and Ud VIII.1 (Ee 80-81).
3 Wynne (2018: 102).

3¢ Wynne (2018: 102-05).

37 See e.g. Wynne (2018: 104) on Gethin (2004: 215).
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Alexandra Green, Buddhist Visual Cultures, Rhetoric and Narrative
in Late Burmese Wall Paintings. Hong Kong: Hong Kong University
Press. 237 pages. ISBN 978-988-8390-88-5. US$55/ £43.

Reviewed by Sarah Shaw

This book sets the bar for examination of the relationship between text, art, chant
and ritual practice in a given period and a given location. Indeed, the period
under discussion here — from the seventeenth century to the early nineteenth
century — saw a flowering of Buddhist art in Burma, expressive of the richness
of personal and public devotion and offering. Generous in its annotation, with
extensive citation of primary and secondary sources, careful in its examination of
the evidence specific to each context, and, most importantly, highly appreciative
and analytic in its account of the beautiful art that is demonstrated, the book
builds for us a sense of the particular location, social and economic background
that contributed to the commissioning and execution of some remarkable temple
paintings and murals.

When we come to a temple, however beautiful, we often have little
capacity to understand the interplay of text, art, funding, social circumstances,
hierarchical interactions, and popular practice that created its environment.
This book provides extensive and detailed background to the paintings, and
so communicates a sense of the kind of people for whom they would have
had meaning, and those who would have supported and commissioned the
painting in the temple. Their imaginative life would have been shaped by the
colourful, intricate and densely active narratives that fill all the space of these
temple environs. As the author says, the ‘temples and their contents operate as
a whole, with the murals enfolding the sculpted images in a space designed for
personal interactions’. And, as we are included in the careful delineation of the
rich interiors, notably well contextualized, this book introduces the detail of the
chants, stories and personal devotions that would be familiar to those visiting,
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as well as providing close analysis of the murals, ceiling painting, shrines and
spatial arrangement of the temple itself.

The introduction sets the background to the book. Factors that militate against
these temples’ survival are exhaustively delineated — from bats, infestation,
lizard eggs to an ethos of the abandonment old temples, or the painting over
of old murals. Throughout many parts of Southeast Asia, until recently, there
has been an inbuilt cultural preference for the accumulation of merit through
new artistic work rather than preservation of the old. Green gives the history
of such depictions in Burma from the extraordinary and now well documented
efflorescence of the eleventh to the thirteenth century, through a slight dip
from then until the late seventeenth century, and then the less discussed period
afterwards, the primary subject of this book. The motifs and subject matter are
briefly discussed, alongside the accompanying textual basis, before study of the
various kinds of contemporary approaches that can be applied to the examination
temple murals. In an excellent analysis of recent narratological study, Green
suggests that the traditional ‘cause-and-effect’ structure of a story need not
apply, as the exuberant and rich vertical, horizontal and central periphery work
in these temples attests. Narrative and icon work together, not instead of one
another, each, as the author says, ‘reinforcing the other to present the Buddha
as worthy of and available to worship’ (Page 15). Audience, usage and the
unusually central role accorded in Burma to the Jatakas, the stories of the many
lives of the Bodhisatta as he finds his way to Buddhahood, are discussed.

Chapter 1, ‘A Formula to Honor the Buddha’, examines this in greater
detail. It is an impressive aspect of Green’s work that her research has been
so comprehensive and thorough. Trends, overarching themes and anomalies
can then be carefully noted and analysed. It is on the basis of this extensive
fieldwork that in this chapter Green explores the murals and their content
more: the life of the Buddha, his past lives in Jatakas, and the twenty-eight
previous Buddhas. As she notes, from the seventeenth century there is a notable
continuity of content and to a certain extent arrangement, though there is
variation within these parameters. An emphasis on the figure of the Buddha
and the aspiration to Buddhahood remains always central. Chapter 2, ‘Presence
and Memory: Commemoration of the Buddha’, explores the subject matter with
greater scrutiny, linking the complex material to the Buddhanussati practice,
clearly so central to devotion at this time. As she argues, ritual practice and
mural depiction work together to create a kind of visual memory system, linking
the devotee to a vast narrative and text base, largely consistent throughout these
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regions, but also engaging and allowing a more immediate devotional response
to the works, through particular emphases on certain key scenes involving
the Buddha’s life and teaching. Chapter 3, ‘Art as Action: Representation as
Ritual’, suggests that the narrative element and its arrangement provides also a
far more subtle and considered system of encoding and conveying information
about the teaching. The importance of offerings is central to this, and Green
argues that the repetitive motifs and luxurious patterns surrounding murals
would have represented offerings of the rich textile designs produced by the
merchant traders, a class growing in power during this period, who would have
been financing the temple depictions and thereby demonstrating their loyalty
to the throne, the people, and the temple. Often simply beautiful, yet ornate,
repetitive motifs, ‘enveloping the interior’, support meditation, ritual, offerings
and paritta chant in their use of reiterated qualities, so that ‘the three themes of
the Burmese murals — merit, protection and enlightenment — worked together
through relationships within and between the separate subject matters, objects,
and spaces, creating in the process a formula for the embellishment of temple
interiors’ (page 160). Chapter 4, ‘Word and Image, Expanding Vernacular
Narratives’, explores further the relationship between text, depiction and ritual.
Esoteric literature, alchemy and astrology are copiously referenced in these
paintings. Green suggests such allusions offer a means of communicating a
body of literature and its associated practice traditions not only to the court
and educated monastic elites, but also to those visiting from peripheral regions,
or to those who would not naturally encounter them outside the temple. Large
amounts of material are thus, through the paintings, encoded and integrated into
the cohesiveness of the temple surrounds.

Summaries of books cannot do justice to the full range of their argumentation.
But as an example of this, we could take an area so often marginalised in studies
of Buddhist practice. One of the many great excellences of this book is the
dedicated care with which the chanting traditions are examined and explained.
Such close scrutiny is rare in a book of art history, and worthy of mention.
Buddhist practice, ritual and education have, since the earliest times, been
perpetuated by the chanting of the texts. Repetition, rhythm and the enumeration
of extensive lists are the lifeblood of the Buddhist transmission. From the earliest
times, memory devices such as matikas, or root lists, and endlessly repetitive
suttas were specifically designed for the human brain to remember and pass
on to the next generation. It is chant, both of longer texts and shorter parittas,
that has ensured that both at a monastic and at a lay level, the varied texts of
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the Tipitaka and the commentarial stories have been remembered and recited.
As Green notes, they have also been used meditatively, as means of calming
the mind, and arousing mindfulness through the stretch of the human faculties
needed to remember vast quantities of discursive texts. They are complex and
highly organized memory systems, and to this day in Burma skill in remembering
the texts is highly valued: there are eleven accredited chanting monks today who
know and can recite the entire Tipitaka of Sutta, Abhidhamma and Vinaya.

By taking so many temples, in a relatively small area, Green is able to
examine tendencies and deviations from the norm with unusual precision, and
offers intelligent analysis of the evidence that is available. In doing this, she
gives a rare examination of the interplay and dynamic of chant, text and image.
She suggests that reiteration, which governs so deeply the pace and content of
the chants, has also affected the very patterning and balance of the designs that
loop, like bales of cotton and silk, across all available space upon the walls
and ceilings. Just as rhythm and repetition impel the momentum of the texts
that would have been heard chanted constantly in these temples, so motifs
and designs provide the moving heartbeat to more illustrative depictions that
surround the Buddha figures at the centre and the entrance of these temples.
These patterns, she suggests, also have their own natural pace and rhythm, and
repeat themselves, with slight variations, just as the chants would repeat the
qualities of the anussatis, the recollections of the Buddha, dhamma and Sangha.
This then provides a supportive background as the practitioner within the temple
goes, over and over again, the recollections of Buddhist practice (bhavana),
allowing them to settle in their own minds. Such practices are, of course, still at the
centre of devotional and meditative activity throughout Southeast and Southern
Asia. As Green demonstrates, the exercise moves out to other aspects of theory:
protective diagrams, numerical patterns, zodiacal imagery, and a cosmology of
vast and magnificent scope extend the recollections so that they become ordering
principles for the evocation of a highly complex doctrinal tradition. The art,
with its highly detailed diagrams and patterns, becomes then an enactment of
the Pali imaginaire in its ritual context. It is a credit to this book that through its
extensive referencing and intelligent commentary it manages to link us to this
background too, giving some sense of the interconnected world in which those
attending the temples would have entered. As the author points out, we can only
surmise as to the extent such symbologies and interconnections would have
been known to those who entered the temples when they were constructed. But,
as in Southeast Asia today, where yantras, mandalas and numerical symbologies
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are comparably dense, most lay and monastic participants would have some
intuitive sense, if not detailed knowledge, of the auspicious world which
enfolded them as they entered into the presence of images.

Of course, another major feature of the book is the discussion of the stories
depicted in this world. As Green points out, the Jatakas, tales of the past lives
of the Buddha, would be known to everyone, particularly the Mahanipata, or
the Great Ten as they are known, dedicated to the pursuit of the ten perfections
of paramis, the qualities needed by the Bodhisatta if he is to become a teacher
of gods and men, a fully awakened Buddha. These transregional, transcultural
stories, kept living through their constant depiction in temples, were, again,
constantly recited too. Burma really seems to have been the home of the highly
detailed jataka depiction, at least from the eleventh century onwards. Translated
into vernaculars throughout South and Southeast Asia, and constantly refigured,
in drama, story-making and art throughout Burma, these tales formed the basis
ofthe legal system in the eighteenth century, and, perhaps even from the eleventh
century, appear to have provided the well of narratives from which all classes
drew inspiration and understanding of their Buddhist teaching. In Jatakas, ogres,
monsters, humans, gods, animals and beings of many kinds argue, debate, extol
the benefits of dhamma. Beings communicate constantly between their own kind,
and other species. The Jataka universe is highly interactive, and all creatures
in these tales converse with one another, even when on hostile terms. Each
character in the ongoing drama of the Bodhisatta’s quest for awakening has his
or her own individual kamma and path. As Green demonstrates, this inclusivity
is an important aspect of the subject matter of the temple art. So, whether king,
monk, peasant worker or, indeed, the kind of merchant that financed and so
often commissioned these pictures as offerings, all who entered into the temple
could feel, even by lighting a simple lamp, that they were participating in a
shared field of merit and devotion, stretching out through many lives and many
universes. The subtle and allusive art that explains individual paths within this
is itself then, as Alex shows, an offering, linking the participant to the great
panorama of interrelated narratives which evoke a Buddhist history, cosmology,
and imaginative background.

Southeast Asian art has not yet received the extensive scrutiny that has been
accorded to Western religious depiction. In cultures where the generation of
new merit by the renewed depiction takes precedence over the preservation
and appreciation of the old, this process of examination is still nascent. What
is striking about this book is the detailed analytic care with which the author
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undertakes her study, and draws on so many disciplines, with full references,
to provide a complete cultural background to study of these exuberant and
sumptuous pictures. Although often necessarily highly technical in its account
of the way texts and image support one another, the book is easily accessible for
any scholar of Buddhist studies, or reader from an unrelated field too.
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