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Editorial

Richard Gombrich

“Taiwan has the highest number of Buddhist nuns in the world and also a
greater proportion relative to monks, a situation in monastic Buddhism unlike
any other on earth”* “[I]t is estimated that there are around 15,000 nuns active in
Taiwan at present.”?

Yet, a hundred years ago there was not a single ordained Buddhist nun in
Taiwan. How did the nuns’ movement there begin?

Let me briefly show the wide historical significance of this question. The
largest body of nuns in Taiwan for the past half century has been at Fo Guang
Shan in southern Taiwan, a huge monastery for both sexes founded by the Master
Xingyun in the 1950s. Voramai Kabilsingh, the first Thai woman to receive full
ordination, was ordained there in 1970. Her daughter, Chatsumarn Kabilsingh,
was later ordained in Sri Lanka in 2003 as Bhikkhuni Dhammananda, and has
been a foremost proponent of religious rights for Buddhist women.

In 1988 Xingyun founded Xilai Monastery, “the largest Buddhist temple in
the Western world”, in a suburb of Los Angeles, and “decided to offer the Chinese
ordination rite to Theravada as well as Tibetan nuns so that they might eventually
establish Fo Guang Shan ordination lineages in their own countries”? In 1998 he
held a huge ordination ceremony for both monks and nuns from all the major
Buddhist traditions in Bodh Gaya.*

To learn about the antecedents to these developments, read our article by Yu-
Shuang Yao. It turns out that during the Japanese occupation of Taiwan a Rinzai

'Elise Anne DeVido, Taiwan’s Buddhist Nuns, Albany, SUNY Press, 2010, p.1.

*Ibid.

3Sarah LeVine and David N. Gellner, Rebuilding Buddhism: the Theravada Movement in
Twentieth-Century Nepal, Cambridge Mass. and London, Harvard University Press, 2005, p.184.

4Op.cit., pp.189-193.



Zen monk called Gisei Higashiumi had learnt Hokkien, the local form of Chinese,
and in 1919 held a ceremony in southern Taiwan at which he ordained 84 monks
and 79 nuns. He repeated these ordinations for over 20 years, and arranged for
the nuns, in total perhaps several hundred, to be educated in Japan. An intriguing
detail is that in 1917 the Chinese monk Tai Xu had held an ordination ceremony
in the very same temple. He was later to become internationally famous as the
founder of “Humanistic Buddhism” In the 1917 ceremony he ordained only men;
but it is intriguing to speculate that he may have influenced the large scale female
ordination held only two years later.

I would also like to draw attention to the “supplement” to the Journal: “The
Authenticity of the Early Buddhist Texts” by the Ven Sujato and the Ven Brahmali.
The authors asked my advice about where to publish it. As it is clearly too long for
an article, but probably too short for a book, I asked their permission to publish it
hors de série as a special supplement to our Journal. It is now on our main web site
and is accessible without a subscription. I regard this as a very important contri-
bution to Buddhist studies. In my view, anyone who reads it will hardly be able
to sustain the scepticism about our knowledge of what the Buddha taught which
has become so fashionable in academia. It deserves to command wide attention.

I deplored this scepticism in my editorial for vol.5, in the context of the next
IABS conference, which will be held in Vienna this August, and I remarked on
the absence of the words “Pali” and “Theravada” from the published schedule.
Now that the detailed programme has been published, there is something else
which I find odd. 35 panels and 25 sections are to meet, and the participants
(speakers) at these meetings are listed as numbering 458 in all. That’s an average
of between 7 and 8 participants per meeting; and that in turn means that very
many meetings will involve fewer people than 7! What can be deduced from this
fragmentation? I used to think, perhaps naively, that a conference was a meeting
at which people conferred. The OED gives as meanings for “confer” “converse”
and “consult”; Webster’s Dictionary hits the nail on the head with “compare and
exchange ideas”. How much reaction can a speaker expect to their ideas from so
small an audience?



The Hinayana Fallacy®

Analayo

In what follows I examine the function of the term Hinayana as a referent
to an institutional entity in the academic study of the history of Buddhism.
I begin by surveying the use of the term by Chinese pilgrims travelling in
India, followed by taking up to the Tarkajvala’s depiction of the controversy
between adherents of the Hinayana and the Mahayana. I then turn to the
use of the term in the West, in particular its promotion by the Japanese del-
egates at the World’s Parliament of Religions in Chicago in 1893. I conclude
that the current academic use of the term as a referent to a Buddhist school
or Buddhist schools is misleading.

The Chinese Pilgrims

According to the succinct definition given in the Encyclopedia of Buddhism, Hina-
yana “is a pejorative term meaning ‘Lesser Vehicle. Some adherents of the ‘Greater
Vehicle’ (Mahayana) applied it to non-Mahayanist schools such as the Theravada,
the Sarvastivada, the Mahasamghika, and some fifteen other schools.”*

°T am indebted to Max Deeg, Samaneri Dhammadinna, Shi Kongmu, Lambert Schmithausen,
Jonathan Silk, Peter Skilling, and Judith Snodgrass for comments on a draft version of this paper.

'Strong 2004: 328, who continues by indicating that in the Encyclopedia of Buddhism the term
“mainstream Buddhist schools” is used instead. This term, which is an improvement over Hina-
yana, has not found unanimous acceptance, cf., e.g., Sasaki 2009: 25 note 2: “I cannot, however,
subscribe to the indiscreet use of the term ‘Mainstream, which implies a positive assertion about a
particular historical situation, and therefore, although completely outmoded, I continue to use the
terms ‘Mahayana’ and ‘Hinayana™; for critical comments on the expression “mainstream” cf. also

Skilling 2013: 101f.

JOCBS. 2014 (6): 9-31. © 2014 Analayo



ANALAYO — THE HINAYANA FALLACY

When trying to contextualize the term Hinayana in the historical setting in
India,* obvious sources for information are the descriptions provided by the Chi-
nese pilgrims Faxian, Xudnzang and Yijing. The indications they give, however,
make it clear that to use the term Hinayana as an umbrella term for the Buddhist
schools or sects that arose in India, which tradition usually numbers as eighteen,
is not entirely straightforward.

Reporting on the conditions of monasteries in early 5th century India, Faxian
(7 #8) on several occasions refers to monastics who were practising the Maha-
yana and the Hinayana (X /> #& %). According to his description, in one region
three thousand monks practiced the Mahayana and the Hinayana conjointly; in
an adjacent region where the Buddha-Dharma flourished the Mahayana and the
Hinayana were also practiced conjointly; and for Sankasya he records that about
a thousand monks and nuns were also practising Mahayana in combination with
Hinayana.’

Mahayana and Hinayana are mutually exclusive terms,* thus both terms could
not really be used to describe the practice of the same person. Therefore I take
Faxidn’s description to imply that some monastics out of the group he was de-
scribing followed the Mahayana, while other monastics followed the Hinayana.
These different vocations did apparently not prevent them from in some way liv-
ing together.

However, since in order to become monastics in the first place these practi-
tioners of the Mahayana and the Hinayana would have to be ordained in any of the
‘eighteen’” schools, it becomes clear that Hinayana as an umbrella term for these
Buddhist schools does not fit the situation described by Faxidn. If all eighteen

*The term Hinayana itself means, in the words of Rhys Davids 1913: 684, “a wretched, bad
method, or system, for progress on the way towards salvation”. The common expression “small
vehicle” is in fact, as already pointed out by Nattier 2003: 173 note 4, “not based on the Indian term
at all, but on the Chinese expression ... /J> # ... used by Kumarajiva and others.” Besides the fact
that «J» does not render the pejorative hina- as well as 2 or T, yana need not imply a “vehicle”, cf.,
e.g., Gombrich 1992, Vetter 2001: 62-66, Analayo 2009 and Walser 2009.

*T 2085 (1§ & B2 1%) at T LI 859a16: = 14§ & K /s £, 859a20: & K /)» &£ (which thus
does not explicitly indicate that these were monastics), and 860as: 1§ & & 7T A F A ... # K]
-

4Cf., e.g., the Mahayanasutralamkara, Lévi 1907: 4,24: tasmad anyonyavirodhad yad yanam
hinam hinam eva tat, na tan mahdyanam bhavitum arhati, which, after having mentioned five
aspects of opposition between the two yanas, concludes that due to this mutual opposition the
Hinayana is indeed inferior, it is incapable of becoming the Mahayana. For a study of the contrast
between Mahayana and Hinayana in this work in general cf. D’Amato 2000.

10



ANALAYO — THE HINAYANA FALLACY

schools are Hinayana, members of one or the other of these schools should then
not be Mahayana. Mahayana, alternatively referred to as the bodhisattvaydna or
the buddhayana, is “great” precisely because its followers have embarked on the
path of the “bodhisattva” with the aspiration to become a “Buddha” in future. This
decision marks the difference compared to the Hinayanists, who do not aspire to
future Buddhahood and who have not embarked on the path of the bodhisattva.
Yet, if Faxian's description is to be trusted, some members of a monastic Hinayana
school were at the same time adherents of the Mahayana.

The impression that something is not quite right with the use of Hinayana for
all of the Buddhist schools is further reinforced when turning to Xuanzang (% %),
who travelled to India two centuries later. In his travel records, Xuanzang also
regularly mentions that in India and elsewhere Buddhist monks practiced both
Mahayana and Hinayana.> On several occasions in his description of the situation
in India he refers to practitioners of the Mahayana who were at the same time
members of the Sthavira-nikaya (£ X 5 £ & 3¢ #%). In India itself he reports
that nearly a thousand such monks were found at Bodhgaya, nearly five hundred
in Kalinga, and nearly three hundred in another two locations.®

In the light of the conclusion that already suggests itself based on Faxidn’s
description, Xuanzang’s reference to these Mahayana practitioners found among
the members of the Sthavira school is perhaps less puzzling than it might seem at
first sight. That is, this description may simply refer to monastics ordained in the
Sthavira tradition(s) whose spiritual vocation was to follow the bodhisattva path
and who would presumably have studied Mahayana texts.” The same interpreta-

°Ct, e.g., T 2087 (K & % 3%.32) at T LI 889c17, 890bs, 893¢17, 8967, 910as, 910b1s, 927222,
934C1s, 935228, 936b13, 93724, 937¢s, 938as and 940a1;. Xudnzang usually mentions not only the
number of monastics, but also the number of monasteries in which they were living (except for
910b1g, which describes the situation in Nepal). Since at T LI 877a:s he indicates that the followers
of the Mahayana and of the Hinayana were dwelling apart from each other, X .J» =3k, /&1t & 71,
I take it that in the situation he describes the practitioners of the Mahayana and the Hinayana were
not staying in the same monastery.

T 2087 at T LI 918b1s, 92923, 935¢2 (which has a slightly different formulation) and 936c¢:s.
For Sri Lanka, which Xudnzang did not visit personally, he mentions adherents of the Sthavira
school that cultivate the Mahayana numbering twenty-thousand, T 2087 at T LI 934a.4. Regarding
this reference, Deeg 2012: 153 could be right that this is an attempt “by Xuanzang to upgrade the
otherwise, at least in a Chinese context, low-ranked Hinayana-sthaviras to the respected status of
Mahayana-monks’, although I doubt this would be the case for the other references of this type.

“Bechert 1973: 13 comments that “the Mahayana-Sthaviravadin are those sections of the Sthavi-
ravada community who had accepted Mahayana doctrines although they still belonged to [the]
Sthaviravada school as far as bhiksu ordination and vinaya-karma was concerned.”

11



ANALAYO — THE HINAYANA FALLACY

tion would probably also apply to an eleventh century Khmer inscription, which
refers to monks who have ordained as mahayana sthavira bhiksus.®

To be sure, this interpretation only works if we allow that the Sthavira or other
Buddhist schools were not entirely composed of Hinayana followers. That this
appears to have been indeed the case can be seen from the report of the Vinaya
specialist Yijing ( & /%), who travelled India in the later part of the 7th century. He
explains that in the case of the four main monastic schools (nikdyas) the distinc-
tion between the Mahayana and the Hinayana is uncertain.® In fact, the distinc-
tion between Buddhist schools, nikdyas, is a matter of monastic ordination tra-
ditions, whereas the distinction between the Mahayana and the Hinayana refers
to a vocational distinction.'® The two distinctions have no necessary relation to
each other.™

As Gombrich (1988: 112) points out, “Mahayana ... is not a sect, but a current
of opinion which cut across sects as properly defined” Bechert (1992: 96f) ex-
plains that “the formation of Mahayana Buddhism took place in a way which was
fundamentally dissimilar from that of the formation of Buddhist sects. Whereas
the formation and growth of Buddhist nikayas took place mainly on the basis of
local communities, the rise of Mahayana Buddhism was a development which
pervaded the whole sphere of Buddhism and many nikayas ... One could not be a
Buddhist monk without being a member of one of the old sects ... [yet] members
of any one of these sects could have accepted the religious ‘program’ of Mahayana
without leaving the community of their nikaya.”

How reliable is the information provided by Faxian, Xuanzang and Yijing?
The descriptions furnished by the Chinese pilgrims certainly need to be read keep-

8Coedes 1929: 22,35: vrah pamnvas bhiksu mahdyana sthavira, trsl. id. 23: “qui ont pris les
ordres comme moines (bhiksu) dans (la secte) Mahayana ou (dans la secte) Sthavira”; cf. also the
similar rendering by Assavavirulhakarn 2010: 88: “monks ordained as Mahayana or Sthavira”. Yet,
as Bizot 1988: 111f convincingly argues, to convey such a sense one would expect the inscription
to be worded differently, wherefore it seems more probable that the reference is to monks ordained
in a Sthavira tradition who are followers of the Mahayana. Skilling 2013: 149 note 159 comments
that “we cannot say with certainty whether Xuanzang and Siryavarman I used the compound in
the same sense, but in any case Coedés’ translation of the term as dvanda ... is incorrect, given that
there is no such thing as a Mahayana bhiksu ordination”

OT 2125 (F # 4 5% 1 7= 1%) at T LIV 205¢cs: a3, KR E 5 K &; cf. also Deeg
2006: 120f.

°Cf. the discussion in La Vallée Poussin 1930.

"'This difference does not seem to have been fully clear to Xuanzang himself, as in T 2087 at T LI
891a.: he speaks of a thousand monks, of which many practice the Hinayana, while a few practice
in other schools (nikdyas), % %\, 'V H #4356

12



ANALAYO — THE HINAYANA FALLACY

ing in mind that they combine first hand impressions with hearsay and hagiog-
raphy in a manner not easily set apart from each other. Moreover, the way they
describe conditions in India must have been influenced by awareness of the pro-
pagandistic effect their reports would have back in China.'?

Now according to Schopen (2000/2005: 10), “in China in the third century
the Mahayana was of ‘paramount importance, well situated among the ecclesi-
astical and social elite, well on its way — if not already — mainstream. In India it
is, during the same period, embattled, ridiculed, scorned by learned monks and
the social elite ... and at best marginal”*3 In such a setting one would expect the
pilgrims to err on the side of overstressing the dominance of the Mahayana and
belittling the Hinayana, in line with the stark contrast between the two yanas with
which they would have been familiar from textual sources available in China.*#
Since their descriptions do not corroborate such a stark contrast and repeatedly
show the Mahayana in a less than dominant position, it seems that their accounts
deserve to be taken seriously in this respect. That is, the report that both yanas
were practiced by Indian monastics stands a good chance of reflecting actual con-
ditions, even if the numbers given may not necessarily be accurate.

The Tarkajvala

If the descriptions given by the Chinese pilgrims stand a chance of reflecting the
ground situation in India in the 5th to 7th century, the question arises in what
sense all of the Buddhist monastic schools can be assembled under the heading
of being Hinayana. An example of such use can be found in Paramartha’s biog-
raphy of Vasubandhu, who according to the traditional account was a follower
of the Hinayana until he converted to the Mahayana. The biography, apparently
compiled in China, reports that Vasubandhu had completely learned the princi-
ples of the eighteen schools and had well understood the Hinayana; he held on to
the Hinayana as right and had no faith in the Mahayana, as this was not taught by

*For the case of Xuanzang cf. the discussion in Deeg 2009.

BCf. also the observation by Bareau 1985: 648 that Faxian and Xuanzang report only rarely
instances of actual Mahayana forms of practice in India.

"“Deeg 2006 suggests that the stark contrast between the two yanas made in Chinese texts, even
though in actual fact there was no substantial presence of the Hinayana in the country, served as
a foil to avert criticism raised against the Buddhist tradition as a foreign creed not suitable to the
situation in China. In this way, qualities perceived as negative could be attributed to the Hinayana
tradition, with the prevalent Mahayana in contrast being a form of teaching that was suitable for
the Chinese.

13
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the Buddha.> This description suggests a relationship between the application of
Hinayana to the eighteen schools and the perennial accusation of the Mahayana
as not stemming from the Buddha.

Vasubandhu provides several arguments against this accusation in the Vya-
khyayukti,*® which seem to have formed the basis for a similar series of arguments
in the Tarkajvala, a 6th century doxographical work that offers a detailed exam-
ination of the Buddhist schools and their tenets. This examination is preceded
by a reference to those who are of an “inferior aspiration”, hinadhimukta / dman
mos."” The Tarkajvala reports that those of inferior aspiration criticize the Maha-
yana on the grounds that it was not taught by the Buddha, as its teachings are not
included in the discourses, etc., and do not exist among the eighteen schools.*®
That is, the accusation that the Mahayana is not the Buddha’s teaching is rooted
in the observation that its teachings are not found in the discourse collections
transmitted by the eighteen schools.

The Tarkajvala then comes out with arguments against such challenges. One
is to propose that the Mahayana teachings are part of a compilation carried out by
Samantabhadra, Manjus$ri and Maitreya, etc. Of course, the disciples (of the eigh-
teen schools) did not include the Mahayana teachings in their collections because
these were beyond their ken.*

The reasoning recorded in the Tarkajvala makes it clear in what sense — from
the Mahayana viewpoint — all of the eighteen Buddhist schools are Hinayana. This

BT 2049 (B3 K 2 7% 6F1%) at T L 190c12: 7% Bf BLiB 18 T A\ &K, &g K, D RAERE
K3k, 38 E 4T IE M6 BT 3R; cf. also Takakusu 1904: 290 and Tola and Dragonetti 1996/1997: 244.

'SFor a study of these arguments in the Vyakhydyukti cf. Cabezén 1992; cf. also Pasadika 2009:
503.

7Eckel 2008: 303,8 (4.1). The importance of the Tarkajvala for appreciating the application of
the term hinayana to the Buddhist schools suggests itself to me from the circumstance that this
work employs the corresponding Tibetan term theg pa dman pa on several occasions, cf. D 3856
dza 42bs, 48a: and 48bs or Q 5256 dza 45by, 51a4 and 51bs (dbu ma’i snying po’i grel pa rtog ge
’bar ba). In contrast, I have not been able to locate occurrences of the term hinayana with a digital
search in central doxographical works like the Manjusripariprccha, T 468 (kB #| 4 48), the
Sariputrapariprccha, T 1465 (4 F| % M 42), the Samayabhedoparacanacakra, T 2031 (23} & #
), T 2032 (F A\ 3#H), T 2033 (SR Z ) and D 4138 or Q 5639 (gzhung lugs kyi bye brag bkod
pa’i ’khor lo), and of course in the Dipavamsa. The term hinayana is also relatively rare or even
absent in early Mahayana discourses, as already noted by, e.g., Kimura 1927: 119, Harrison 1987:
80, Williams 1989/2009: 43, Harrison 1990: xviii, Karunaratne 1992: 453, and Nattier 2003: 172.

BEckel 2008: 307,28 (4.7): na buddhoktir mahayanam, siutrantadav asamgrahat, 308,30 (4.8cd):
astadasanikayantarbhavabhavan na niscitam.

Eckel 2008: 336,s: theg pa chen po’i gsung rab ni de dag gi yul ma yin pa’i phyir ro.

14



ANALAYO — THE HINAYANA FALLACY

notion emerges as an expedient reply to being challenged for lacking canonical
authority. Those who according to tradition compiled the teachings of the Bud-
dha, an event called the first sangiti and located at Rajagrha, did not include the
superior Mahayana teachings. Therefore the teachings they did include are fit to
be reckoned Hinayana, and those who transmit those teachings — the ‘eighteen’
schools — deserve the same epithet.

Thus the application of the term Hinayana emerges in the context of a polem-
ical argument; it does not reflect the actual historical situation. To reckon the
teachings collected at the first sarigiti at Rajagrha as Hinayana is in fact an anachro-
nism, as the early Buddhist period does not yet know of the generalized aspiration
to become a Buddha in the future.>® Hence from a historical viewpoint it is not
meaningful to apply the distinction between Hinayana and Mahayana to early
Buddhism. Such a distinction presupposes the existence of the bodhisattva path
as an ideal to be emulated, which one may either reject or else adopt. For such
a decision to be possible and thus to form the basis for a meaningful distinction,
the bodhisattva ideal first of all has to come into existence.

This would be like applying the term “protestant” to early Christianity. While
the teachings of early Christianity can indeed be seen as in some way being a
protest against certain aspects of Judaism, the term “protestant” only makes sense
from the time of Luther onwards, once the distinction between Catholics and
Protestants has come into being. In the same way, it makes only sense to use
the qualification Hinayana for those who are unwilling to pursue the bodhisattva
path, who have decided not to embark on the bodhisattvayana. As long as this
yana has not yet come into existence, it is not really possible to qualify someone
as “inferior” because of not embarking on this yana.

The passages surveyed above from the Chinese pilgrims show that the appli-
cation of the term Hinayana to the ‘eighteen’ Buddhist schools does not fit what
appear to have been the actual historical conditions in ancient India. Monastic
followers of the Mahayana were at the same time members of a Buddhist school by
dint of their ordination.** Skilling (2004: 143) explains that “available scriptures

**For a study of the first traces of developments, evident in later layers of the early discourses,
that eventually would have lead to the arising of the bodhisattva ideal, cf. Analayo 2010.

*'Here it may also be relevant to note that the lay origin of early Mahayana proposed by Hirakawa
1963 (cf. also Przyluski 1926: 369f, Lamotte 1954: 378-379, the related position taken by Ray
1994, and the discussion in Vetter 1994), has been critically reviewed by, e.g., Schopen 1975: 180,
Williams 1989/2009: 21-27, Harrison 1995: 57-63, Sasaki 1997, Silk 2002: 376-382, Nattier 2003:
89-96 and Sasaki 2004; cf. also the recent contribution by Strauch 2010: 25f.
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of the eighteen schools allow all three options: it is one’s own decision whether
[to] become an Arhat, a Pratyekabuddha, or a Buddha, and to practice accord-
ingly. That is, the eighteen or four schools embrace the three yanas.

In sum, the term Hinayana as a referent to the teachings of early Buddhism or
to the Buddhist schools has its origins and meanings in a polemic context; it does
not accurately represent the historical situation. Nevertheless, the term has been
used widely in academic publications. In what follows I survey the development
that appears to have contributed to this usage.

The Parliament of Religions

According to recent research, use of the term Hinayana in western publications
becomes a broadly visible phenomenon at the beginning of the 20th century and
steadily increases until reaching a peak around 1960.>> The event that appears
to have exerted particular influence in this respect is the World’s Parliament of
Religion in 1893 at Chicago, in the sense of leading to a more widespread use of
the term Hinayana.??

The World’s Parliament of Religion - the first time in the West that represen-
tatives of religions from around the world came together - had a strong impact
on the reception of Buddhism in the United States of America.>* The Parliament
itself was held in 1893 as part of the Columbian exposition to celebrate the four
hundredth anniversary of the journey of Columbus to the New World.

The Columbian exposition was an opportunity for the United States of Amer-
ica as well as for Japan to show themselves to the world as modern nations. For
the Japanese, presenting Japan as a civilized modern nation with an ancient cul-
ture — of which Japanese Buddhism was seen as a central aspect — carried the hope
that acquiring recognition from the West would enable a renegotiation of unfair

**Perreira 2012: 454.

*3Perreira 2012: 500 explains that “it was in Chicago at the 1893 World’s Parliament of Reli-
gions when the terms by which we study Buddhism took a decisive turn. From this time forward,
the terms Mahayana and Hinayana are in ascendance, and will gradually eclipse ‘Northern Bud-
dhism’ and ‘Southern Buddhism’ as the main categories by which Buddhism was to be organized
in scholarly and popular discourse.”

*4In his study of Buddhism in America in the period 1844-1912, Tweed 1992/2000: 31 notes that
“with the possible exception of the publication of Arnold’s Light of Asia, no single event had more
impact than the World’s Parliament of Religions of 1893
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treaties that had earlier been imposed upon Japan by the Western powers.>> At
the same time, success abroad would of course result in a welcome strengthening
of Buddhism at home, which was still recovering from the previous persecutions
during the Meiji period.

Against this background, a central aim of the Japanese delegation at the World’s
Parliament of Religion was to counter Western perceptions of the Pali canon as
representative of original Buddhism and to establish the authenticity of the Maha-
yana Buddhism of Japan.2¢ A recurrent theme in the presentation of the delegates
was thus naturally the polemic discourse that establishes the canonical authen-
ticity of the Mahayana, following the traditional arguments based on the Hina-
yana / Mahayana divide and the panjidgo (¥#]#¢) schemes of classifying Buddhist
teachings so as to accommodate their diversity within a coherent system that can
be attributed to a single teacher,>” the Buddha. Due to the need to differentiate
themselves from other forms of Buddhism in Asia — Sri Lankan Buddhism was
represented at the Parliament by Anagarika Dharmapala and Siamese Buddhism
by Prince Chudhadharn - the Japanese delegates recurrently identified the Thera-

*>This topic was taken up explicitly by one of the Japanese delegates, Hirai Kinzo, in his talk at
the Parliament; cf. Barrows 1893: 445 or Houghton 1894: 159.

26Snodgrass 2003: 199 indicates that “up to the time of the Parliament in 1893 almost nothing
was known about Japanese Buddhism beyond the general assumption that as a form of Mahayana
it was necessarily a later and therefore aberrant form of the original teachings of the historical Bud-
dha” Thus, in the words of Snodgrass 2003: 9, “the task ... the delegates faced ... was to relate
Japanese Buddhism to the Western construct that privileged the Theravada of the Pali texts. They
needed to show that Japanese Buddhism encompassed all of the truth of the Theravada - that is, all
those aspects of Buddhism which had attracted contemporary Western approval - but that Thera-
vada, Southern Buddhism, was no more than a provisional and introductory expression of the Bud-
dha’s teachings” Harding 2008: 139 notes that “Japanese Mahayana, portrayed as the culmination
of Buddhism, was actively differentiated from earlier schools of Southern Buddhism, pejoratively
labelled ‘Hinayana> Perreira 2012: 512 explains that “approaching the Columbian Exposition as a
unique opportunity to recast the terms by which the Buddhism of Japan had been defined in West-
ern scholarship, the Japanese ... fully embraced the idea that the Buddhism of Japan was indeed
more ‘developed, but not in the sense of being less genuine or authentic as Western scholarship
insisted - rather, it was portrayed as more progressive, and, as such, it constituted the very essence
of the Buddha’s teaching”

*In his detailed study of the panjido taxonomies, Mun 2006: 1fpoints to early fifth century China
as the starting point, when “Kumarajiva systematically translated an enormous amount of texts’,
which led to “an urgent need to devise doctrinal classifications in order to explain ... contradictions
among them.” Thereon “Kumarajiva classified the Buddha’s teaching into two groups, i.e., the Maha-
yana and the Hinayana’, presenting “the Mahayana as superior to the Hinayana.”
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vada as being the present day manifestation of the Hinayana known to them from
their own doctrinal background.

In his initial presentation at the Parliament, the layman Noguchi Zenshir6 re-
marked that, instead of making gifts of Japanese teapots and the like to his Amer-
ican hosts, he wished to make a gift of the best of his possessions, which is Bud-
dhism.?® He then announced that the delegation had brought thousands of books
for distribution to their hosts, among them Kuroda’s Outline of the Mahayana, as
Taught by the Buddha.*®

As the title already indicates, the book by Kuroda, which had been specifically
prepared for distribution at the Parliament, claims that the Mahayana was taught
by the Buddha himself. The term Hinayana is used by Kuroda as a referent to the
Buddhism found in Sri Lanka and Southeast Asia.3°

The Shingon representative Toki Horyt introduced precisely the same claims
in his presentation at the Parliament, namely that the Buddha taught Mahayana
and that the Hinayana is now found in Southern Buddhism.3* The argument pre-
sented by Toki Horyt and Kuroda was in fact crucial to the effort of the Japanese
delegation.?*

*$Barrows 1893: 440 or Houghton 1894: 156.

*Snodgrass 2003: 82f notes that “the Japanese were very aware of the importance of the pub-
lished record of the conference to Western understanding of their religion ... the delegates and their
supporters not only prepared their papers with this in mind but prepared a number of books on
Japanese Buddhism for distribution”

3°Kuroda 1893: iif introduces the terms Mahayana and Hinayana and then explains that “though
these two doctrines are not without differences, they were both taught by one Buddha”, adding that
in Japan Hinayana is considered “only as secondary branch of religious knowledge”, whereas in
“Southern India, Ceylon, Birmah, Siam, etc., only the Hinayana is taught” Snodgrass 2003: 178
reports that the publication by Kuroda “achieved greater permanence than others because it was
reprinted and further distributed through the Theosophical Society in 1894.” Kuroda 1893 was also
translated into German by Seidenstiicker 1904, thereby extending the influence of his presentation
to German readers. Similar doctrines were also made available to the French by Fujishima 1889:
54f, who repeats the statement by Nanjio 1886: 2 quoted below (note 36) on the Hinayanists not
being ashamed and speaking evil of Mahayana texts, followed by ingeniously arguing, in regard to
certain Mahayana-sitras that he reckons as having become part of the Tripitaka a century after the
Buddha’s demise: “si ces derniers n'avaient pas existé auparavant, dou les aurait-on tirés?”

3! Barrows 1893: 543 or Houghton 1894: 222, which differ in their record of the details of his
talk.

3?Snodgrass 2003: 221 comments that “establishing that the Mahayana was the Buddha’s teaching
was pivotal. Upon this rested the claim that Japanese Buddhism was ‘real’ Buddhism.”
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The Jodo Shinsha representative Yatsubuchi Banrya then recommended to
his audience the study of the History of Japanese Buddhist Sects by Professor Nanjo.33
Nanjo, who had studied under Max Miiller in Oxford and thus spoke with the cre-
dentials of an accredited academic,3# claims in his book that the Buddhavatamsaka-
sittra was the first teaching given by the Buddha after his awakening.?®> Having
identified the eighteen schools as Hinayana, Nanjo then highlights the inability
of the Hinayanists to understand the Mahayana.3¢

The Tendai representative at the Parliament, Ashitsu Jitsuzen, again identified
the Buddhism found in southern Asian countries like Ceylon and Siam as Hina-
yana, followed by presenting Japanese Mahayana Buddhism as the most powerful
Buddhist tradition.3”

During the Parliament, the Rinzai representative Shaku Soen befriended the
publisher Paul Carus.3® A year after the Parliament Carus published his influen-

*3Houghton 1894: 324 records his statement in this way: “those of you who would care to know
the outline of Buddhism might read Professor Nanjo's English translation of the ‘History of the
Japanese Buddhist Sects” I take the fact that this injunction is not found in the corresponding
section in Barrows 1893: 723 to be due to the circumstance, noted by Snodgrass 2003: 201, that
“papers in Barrow’s official copyright record have been heavily edited”

34 According to Snodgrass 2003: 120, Nanjo had gone to the West and became a disciple of Max
Miiller “to study the science of religion, the philology and historical techniques of Orientalist schol-
arship. These were to be used to present Japanese Buddhism in a manner acceptable by the stan-
dards of Western scholarship ... by participating at the highest levels of Western academia, the
Japanese priests obtained academic credentials ... and were listened to and taken seriously within
professional circles, their interpretations validated by the same processes as those of Western au-
thorities.”

**Nanjio 1886: xiii, a claim based on distinguishing the Buddha’s teaching into five periods,
following a traditional expedient for presenting Mahayana as the first teaching given by the Buddha.
According to this scheme, Hinayana was taught by the Buddha only in the second period of his
teaching activities.

**Nanjio 1886: 2 speaks of “the eighteen schools of the Hinayana”, and p. 51 remarks on “the
collection of the Mahéyéna books. Though it is as clear or bright as the sun at midday, yet the men
of the Hinay4na are not ashamed at their inability to know them, and speak evil of them instead.”

¥ Barrows 1893: 1040 or Houghton 1894: 541. According to the record in Houghton 1894: 541,
he added that “there have been a great many Europeans and Americans who studied Buddhism with
interest, but unfortunately they have never heard of Mahayana. They too hastily concluded that the
true doctrine of Buddhism is Hinayana ... they are wrong. They have entirely misunderstood”

3¥Snodgrass 2003: 228 explains that “the Japanese presentation was a major revelation for Carus”
Nagao 2009: 176 notes that “Carus served as a councilor of the Parliament of Religions and lectured
at one of its sectional meetings. This great event proved to be a turning point in his career ... after
the Parliament concluded, Carus invited Shaku Soen to his mansion in La Salle for a week’, adding
in a footnote that Shaku Soen had been advised beforehand to befriend Carus.
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tial Gospel of Buddha,?® with an introduction that contrasts the Hinayana to the
Mahayana.*® As a result of the contact between Shaku S6en and Paul Carus, D.T.
Suzuki, a lay Zen disciple of Shaku Séen, came to stay in the United States with
Carus.

In his Outlines of Mahayana Buddhism, the prolific writer D.T. Suzuki con-
tinues in ways similar to the Japanese delegates at the Parliament.#' He presents
the Mahayana as a teaching originating from the time of the historical Buddha,**
and criticizes the Western perception of Hinayana Buddhism as the only genuine
teaching of the Buddha.*3

%9 According to Tweed 1992/2000: 65, “with the possible exception of Olcott, Carus was proba-
bly more influential in stimulating and sustaining American interest in Buddhism than any other
person living in the United States”

4 After referring to the Hinayana, Carus 1894: ix explains that “following the spirit of mission-
ary propaganda, so natural to religious men who are earnest in their convictions, later Buddhists
popularised Buddha’s doctrines and made them accessible to the multitudes ... they constructed, as
they called it, a large vessel of salvation, the Mahayéana, in which the multitudes would find room
and could be safely carried over ... the Mahayéna is a step forward in so far as it changes a philos-
ophy into a religion and attempts to preach doctrines that were negatively expressed, in positive
propositions.”

#'Perreira 2012: 528 comments on Suzuki that “it is largely owing to his influence that Buddhism,
from this time onward, will increasingly be conceived as being divided into two principal schools —
Hinayana and Mahayana”. In a paper on Suzuki, Pye 2008: 1f comments that “there is probably no
other single writer whose works have had a greater influence on the European and North American
reception of Buddhism”

42Suzuki 1907: v refers to “Mahayana Buddhism, whose history began in the sixth century before
the Christian era” As Snodgrass 2003: 263 comments, “the concern to show that Mahayana and
Japanese Buddhism are the teachings of the historical Buddha remains.”

$Suzuki 1907: 11 explains that “what is generally known to the Western nations by the name
of Buddhism is Hinayanism, whose scriptures ... are written in Pali and studied mostly in Ceylon,
Burma and Siam. It was through this language that the first knowledge of Buddhism was acquired
by Orientalists; and naturally they came to regard Hinay4nism or Southern Buddhism as the only
genuine teachings of the Buddha ... Owing to these unfortunate hypotheses, the significance of
Mahayéanism as a living religion has been entirely ignored; and even those who are regarded as best
authorities on the subject appear greatly misinformed and, what is worse, altogether prejudiced”
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Current Usage

From the Parliament to subsequent publications,** the distinction between Maha-
yana and Hinayana successfully made its way into the general discourse on Bud-
dhism.#> While the term Hinayana was known earlier,%S it appears to have come
into prominent use after the World’s Parliament of Religion in 1893,% where its
promotion by the Japanese delegation and then by D.T. Suzuki stands in a logical
continuity with the polemics recorded in the Tarkajvala. Throughout, the expres-
sion Hinayana serves to deflect criticism of the lack of canonical authority of the
Mahayana. In spite of a general awareness of the fact that the term stems from a
polemical context and has clear pejorative connotations,*® the use continues up
to the present day.*

An example, chosen simply for the sake of illustration, would be the sketch
of the history of Buddhism in Faure (2009: 7 and 10), who reports that “a schism
occurred between the disciples of the Buddha that eventually led to a separation
into the two main schools - the ‘Great Vehicle’ (Mahayana) and the ‘Lesser Ve-
hicle’ (Hinayana) ... the ‘Lesser Vehicle’ ... later became Theravada” “Hinayana
(a term we are using here for want of a better one and which we do not intend

*'Harding 2008: 16 notes that “the 1893 World’s Parliament of Religions provided a singularly
spectacular showcase of positions, prejudices, preferences, and portrayals that continue to deter-
mine the presentation and reception of Buddhism in both Asia and the West”

“In a paper on the Western reception of Zen, Sharf 1995: 108 comments that “given the pedi-
gree of these early Zen missionaries, one might have expected Western scholars of Buddhism to ap-
proach their high-minded pronouncements with considerable caution, if not scepticism, but such
has rarely been the case”

# Already Rémusat 1836: 9-12 introduced the term with a detailed discussion. Rockhill
1883/1907: 196, after translating the section from the Tarkajvala on the Buddhist schools, reported
that these were referred to as Hinayana. Beal 1884: 5 identified the little vehicle with early Bud-
dhism. Eitel 1888: 63f offered a short entry on Hinayana that speaks of “18 subdivisions.” Monier-
Williams 1889/1995: 159 indicated that “the people of Ceylon, Burma and Siam have always pre-
ferred the ‘Little Vehicle™; etc.

#Perreira 2012: 519 explains that the “effort to promote Mahayana and Hinayana as the basic
division in Buddhism ... continued long after the Parliament, and it eventually gained traction in
the United States”

# According to Perreira 2012: 450f, the Inaugural Conference of the World Fellowship of Bud-
dhists, held in Sri Lanka in 1950, appears to have been particularly instrumental in drawing public
attention to the pejorative connotations of the term Hinayana.

“For the type of reasoning involved cf., e.g., Sharma 1976: 131, who holds that while “on the
one hand the term Hinayana is undesirable as it is a pejorative; on the other hand it is useful aca-
demically as referring to the pre-Mahayana schools collectively”

21



ANALAYO — THE HINAYANA FALLACY

to have any pejorative connotations whatsoever) was initially transmitted to Sri
Lanka during the reign of Ashoka and then, from the tenth century CE, spread
throughout Southeast Asia (Myanmar, Thailand, Laos, Cambodia). It lives on
today in the form of Theravada”

A schism involves a splitting of a monastic community that leads to the re-
sultant factions undertaking their respective communal observances indepen-
dently.>® This is different from a vocational difference based on the individual
decision whether or not to embark on the bodhisattva path. As the reports by
the Chinese pilgrims show, this vocational difference cuts across the Buddhist
monastic schools which, including the Mahasamghika school, are comprised un-
der the heading of the “eighteen schools” Thus the distinction between Hinayana
and the Mahayana is not the product of a schism.

The Theravada tradition cannot simply be considered a developed form of
Hinayana. Identifying Theravada as a form of Hinayana is self-contradictory,
since among the Buddhist populations of Burma, Sri Lanka and Thailand the as-
piration to become a Buddha in the future has for a long time been a recognized
aim, attested to in inscriptions and texts.>* This makes it misleading to refer to
these Buddhist populations with a term that by definition stands in contrast to
the bodhisattva path.

The main problem in presentations of this type is not merely the continued
use of a pejorative term, instead of using other and less loaded alternatives.>> The
real problem is that the contrast between Hinayana and Mahayana, in the words
of Skilling (2005: 270), refers to “trends in ideas and practices that developed ...
within the institutions of the Buddhist samghas”. Hence it is not meaningful to
use these terms as if they were in themselves samgha institutions.

Such misapplication naturally tends to obscure an accurate perception of the
historical situation. According to Cohen (1995: 18), “the prevailing conception
of the nikayas as sub-species of the Hinayana should be aborted ... the Maha-
yana/Hinayana distinction ... loses most of its significance as a handle for Indian
Buddhist institutional history”

5°Cf., e.g., Bechert 1961/1982 and Hiisken 1997.

>'Cf., e.g., Rahula 1971, Tambiah 1976: 96f, Ratnayaka 1985, Endo 1996, Samuels 1997, Skilling
2003, Harvey 2007 and Chandawimala 2008. For inscriptions in Theravada countries that docu-
ment the donor’s aspiration for Buddhahood cf,, e.g., Luce 1969: 56, Dohanian 1977: 20-25 and
Assavavirulhakarn 2010: 175.

52Cf., e.g., the discussion in Katz 1980 and also above note 1.
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At times, the use of Hinayana in academic publications is not really required.
Thus the classic on the Buddhist schools by Bareau (1955) has the title Les sectes
bouddhiques du petit véhicule. The topic of his research would have been clear to
the reader if he had just chosen Les sectes bouddhiques, “the Buddhist sects” This
suffices to show that the topic in question is the nikdyas and there seems to be no
real benefit in adding the qualification that these are of the “little vehicle”.

A key reference work by Norman (1983) has the title Pali Literature, Includ-
ing the Canonical Literature in Prakrit and Sanskrit of all the Hinayana Schools of
Buddhism. Here as well, there seems to be no need for the qualification Hinayana
once the Schools of Buddhism have been mentioned, which makes it fairly clear
that literature of nikdya Buddhism is intended, not Mahayana works. If a need is
felt to make this indubitably plain in the title, however, then instead of Hinayana
an expression like nikaya Buddhism would be preferable. Thus the title could
read: Pali Literature, Including the Canonical Literature in Prakrit and Sanskrit of
all the Schools of (nikaya) Buddhism.

The issue is not one of redundancy only, however. The problem that can re-
sult from considering the Theravada tradition as Hinayana can be exemplified
with a page in the study of Buddhism in Burma by Spiro (1970/1982: 62). After
quoting Suzuki’s Outlines of Mahayana Buddhism, Spiro explains that “the Bodhi-
sattva ideal is not found - nor for reasons just suggested, could it be found - in
the Theravada tradition”>3 On the very same page he then reports that “in Thera-
vadist Burma ... there has been a long tradition of aspiration to Buddhahood”

If there has been a long tradition of aspiration to Buddhahood, then it is not
really possible to state that the bodhisattva ideal is not found in the Burmese
Theravada tradition. Yet, such a contradiction is not easily noticed as long as we
are misled by the assumption that the Buddhist traditions fall into two distinct
institutional categories, of which in principle only one advocates the bodhisattva
path. This is to fall prey to what I would call the “Hinayana fallacy’, taking polem-
ical arguments as if they were accurate descriptions of historical facts.

Cohen (1995: 20) points out that once “Mahayana is positively characterized
by its members’ pursuit of the bodhisattva path; the Hinayana is negatively char-
acterized as the non-Mahayana” and by the fact that its members do not pur-
sue the bodhisattva path. “However, when positively characterized, the Hinayana

>3While Spiro 1970/1982: 61 was aware of the fact that Suzuki’s presentation is the “point of view
of a partisan’, he nevertheless seems to have been influenced by the basic underlying distinction that
informs Suzuki’s presentation.
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is defined by members’ affiliation with one or another nikaya, which, of course,
means that the Mahayana is known negatively by its members’ institutional sep-
aration from those same nikayas” Cohen (1995: 21) concludes that “we are left
with the Mahayana/Hinayana distinction as a mere structural dualism devoid of
specific content, a mere nominalism.” In fact, neither of these two descriptions
reflects historical reality, making it clear that there is something basically wrong
with the distinction between the Hinayana and the Mahayana as historical cate-
gories.

In the words of Silk (2002: 367f) “the referent of the term ‘Hinayana, when it
occurs in Buddhist texts themselves, is never any existent institution or organiza-
tion, but a rhetorical fiction ... a fundamental error is thus made when we imag-
ine references to ‘Hinayana’ in Mahayana literature to apply to so-called Sectarian
Buddhism, much less to Early Buddhism.” Skilling (2013: 76) concludes that “the
Hinayana never existed, anywhere or at any time, as an establishment or organiza-
tion, as a social movement, as a self-conscious historical agent. Nor was Hinayana
a stage or period in the development of Buddhism ... the Hinayanist was defined
by Mahayanist polemics; he was a dogmatic construction, not a social identity.
He was a straw man, a will-o’-the whisp, a mayapurusa”

Conclusions

By way of conclusion, it seems to me that the use of the term Hinayana as a fun-
damental category for studying the history of Buddhism is misleading. As farasI
can see, the term Hinayana is best confined to discussions of Mahayana polemics.
The problems of continuing to deploy it as a classificatory concept for studying
the history of Buddhism are, in brief:

1) Referring to Buddhism in India at least until the reign of Asoka as Hinayana is
meaningless, since neither Mahayana nor its opponents had so far come into ex-
istence and their main issue of contention — the option to follow the bodhisattva
ideal — was still in the making. A better term for this period would be “early
Buddhism”>#

2) Hinayana as an umbrella term for the Buddhist monastic schools is mislead-
ing, because Mahayana was not confined to laity. Terms that can be used instead

>4On the Pali discourses as reflecting “early Buddhism” cf. Analayo 2012.
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would be “Buddhist schools” and/or “nikdya Buddhism”;>> a way of designating
the period in question would be “Buddhism of the middle period”5°

3) The use of Hinayana for the traditions of Buddhism in Sri Lanka and South-
east Asia is incorrect, because the respective Buddhist traditions recognize the
assumed distinctive characteristic of the Mahayana - the bodhisattva path — as a
viable option of practice. A better term would be “Theravada”>”

Abbreviations

D Derge edition
Q Peking edition
T Taisho (CBETA) edition
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Editor’s Note on Geoff Bamford’s Article on dharma/dhamma.

Part of the interest of this article lies in the context of its production. Geoft Bam-
ford was invited to speak at a large conference in India. Below we reproduce the
publicity for that conference. It announces that the conference is designed to show
“the essential identity” between dharma and dhamma; in other words, to show
that the Buddha’s concept was the same as that found in brahminism/Hinduism.
After the conference Geoff was pressed to send the text of his speech for publi-
cation; but when he had done so, he heard nothing more. The reason can easily
be surmised: his paper takes issue with the basic premise of the conference. This
conference was a piece of cultural politics, and Geoff found himself on the wrong
side.



Dharma-Dhamma International Conference,

Sept. 2123, 2012, Sanchi/Bhopal

Hosts: 1. Center for Study of Religion and Society, New Delhi, India;
2. Mahabodhi Society, Sri Lanka

The central theme of the Conference is Dharma-Dhamma which has been a pivotal
and pervasive concept and overriding principle in Indian culture commonly shared by
all religious traditions of India. It has played a dominant and cardinal role in
shaping Indian view and way of life. It has covered every facet of human existence
and cosmic life in so far as it has been the

¢ sustaining (dharaka),

o regulating (niyamaka) and

¢ life-enhancing (sadhaka)

force in Indian cultural ethos. It has been the foundational tenet in Hinduism and

Buddhism.
AIM

The Conference aims to focus on the essential identity between the Dharmma-
Dhamma view points. We find that these thoughts are as relevant today as they
have been over millennia of Pilgrims’ Progress, exemplified by the abiding
continuum of Hindu and Buddhist Civilizations.

We aim through this conference, to facilitate the cross-pollination of ideas and
foster harmony between the two ancient Civilizations, so that Dharmma-Dhamma
becomes a veritable celebration of freedom.

It is all the more essential in view of the forces released by Globalisation today, to
integrate the Orient through the common factor of Dharmma-Dhamma link
provided by centuries of cultural and civilisational inter-connectedness.

SCOPE & THEME

This conference will explore the following subjects:
+ Hindu Dharma - Bauddha Dhamma
as Philosophia Perennis and Universalis — Perennial and Universal Philosophies
+ Expression of Hindu and Bauddham thoughts
in art and architecture
Archaeological and Historical perspectives
Sampradayas and patterns of worship in temples
Renaissance in Hindu and Bauddham temples
Areas for cooperation
between Hindu and Bauddham scholars and prominent citizens
+ Socio-economic cooperation among the Indian Ocean Rim countries

PR AR R

INDICATIVE LIST OF THEMES OR TOPICS:

Specific paradigms of sanatana dharma and bauddha dhamma
Root cause of existence in dharma-dhamma

Dharma-dhamma in pursuit of a universal cause

Dharma-dhamma an inclusive growth (abhyudayam)
Dharma-dhamma as the strongest cultural foundation in the Orient
Dharma-dhamma as the ordering principle
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Dharma-dhamma as universal ethos

Dharma-dhamma principle as the enduring metaphor, a cultural continuum
Dharma-dhamma in cosmic sense

Dharma-dhamma in social and ethical sense

Dharma-dhamma in forms of worship

Dharma-dhamma and ecological preservation

Dharma-dhamma as synthesis of social values

Phenomenology of dharma-dhamma in various systems of thought

Precepts of dharma-dhamma in canonical texts

Dharma-dhamma as the highest metaphysical principle

Dharma-dhamma and consciousness studies

Dharma-dhamma and svadharma

Dharma-dhamma and rajadharma, jurisprudence

Delineation of dhamma in Abhidamma texts

Dharma-dhamma and meditative practices

Dharma-dhamma as a normative principle

Dhamma analysis in Abhidamma

Dharma-dhamma and liberation (nihs’reyas)

Place of s’eela as causal factor in dharma-dhamma

Dharma in Upanishads

Dharma in epics

Dhamma in Jataka texts

Practice of dharma-dhamma as guarantor of peace in international relations
Dharma-dhamma in cosmogenic myths

Dharma-dhamma and existential world-views

Dharma-dhamma as aesthetic expressions in art and architecture
Dharma-dhamma as expressions in performing arts

Dharma-dhamma and archaeology

Specific contributions of scholars, for example, Ananda K. Coomaraswamy,
TRV Murty, Bhikku Bodhi

Geographical spread of dharma-dhamma from the Urals to the
Setusamudram, from the Urals to the Mekong delta

Zen Buddhism and metaphysics

The Abstracts and Papers may be sent by email in word.doc unicode format to:
dharmadhammaconference@gmail.com

Abstracts and Papers must be in English only (Participants interested in presenting
Papers in languages other than English may contact the organisers at the contact
details provided). Poster Sessions are also available.

Last Date for Submission of Abstracts: ~ 30th June 2012
Last Date for Submission of Papers: 15th Aug. 2012

Contact details:

Dharma Dhamma Conference
CSRS, India Foundation
C-1, Jangpura Extension
New Delhi- 110092,
India
Phone:  +91 11 43012351
+91 11 43012351 (10.30 AM to 4.30 P.M on weekdays)

E-mail: dharmadhammaconference@gmail.com
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On Careful Distinction between
Usages of Dharma/Dhamma

Geoffrey Bamford

This paper briefly reviews the early history of the term dharma/dhamma,
focusing primarily on Buddhist sources. Then it considers implications
for the contemporary understanding of Buddhism, e.g. in relation to Hin-
duism.

It first establishes some basic assumptions about antique, polysemic
terms like dharma and about Indic culture. After a quick glance at Vedic
usage, it then maps the semantic field of dhamma in the Pali sutta mate-
rial. Next, it considers how thereafter the savakas sought to systematise and
package the notion of dhamma. After that, it reviews Asoka’s innovations.

Moving on to Brahmanical sources, it mentions some recent research
on the Dharma-siitras & -$astras, then looks rapidly at the Epic literature.
On this evidence, it offers some preliminary generalisations about early
Buddhist and Brahmanical thinking and practice, as revealed in ideas of
dharma/dhamma.

These two cultural currents developed in a dialectical relationship, each
seeking progressively to confute and/or co-opt the other. The Buddhist us-
age is grounded in a psychological and the Brahminical in a social vision;
the Buddhist usage is primarily descriptive, the Brahmanical prescriptive.

Indian Buddhism emerges in a context conditioned by Brahmanism,
just as later Hinduism is conditioned by Buddhism. So, one can usefully
compare the two traditions, e.g. by analysing the various usages of dharma/
dhamma in them. But such analysis hardly shows them to be ‘essentially
identical’. Attempts to de- emphasise what is distinctive about Buddhism
seem counter-intuitive. They are also counter-productive, particularly in
relation to India’s cultural diplomacy.

JOCBS. 2014 (6): 35-55. © 2014 Geoffrey Bamford



CAREFUL DISTINCTION BETWEEN USAGES OF DHARMA/DHAMMA

Introduction

How to locate Buddhism in an Indian context? How does it relate to Hinduism?
What does the history tell us? And what does this mean for Hindu-Buddhist rela-
tions? In particular, how can modern Indians connect with Buddhists worldwide?

For instance, how helpful is it to posit an essential identity between Hinduism
and Buddhism? Can we usefully see both as based on a single ‘concept and over-
riding principle, namely dharma/dhamma?

To explore these questions, let us briefly review the history of that term. Then
let us consider contemporary Hindu-Buddhist relations in that light.

Context
First, we may establish one or two basic assumptions. These, I suggest, are widely
shared across the world-wide community of those who study India’s heritage.

Antique Polysemic Terms

Old words, like dharma, remain in use. Old ideas may also retain some power.
However, this is on the model of ‘my grandfather’s axe’:

This is my grandfather’s axe.
My father replaced the handle; I replaced the blade.*

Abbreviations in this paper for citations from the Pali are those used in the PTS Dictionary.
*This ontological paradox asks whether the axe is still the same as the one my grandfather used:
perhaps, since form and function remain constant, it is the same; perhaps, since material and man-
ufacture differ, it is not. The implicit response is that what we call by a certain name is bound to
be variable, particularly over long periods of time. That must surely apply to the term dharma/
dhamma. After all:
- to start with, language is a social phenomenon:
- words are used, and work, in particular ways in particular situations for particular people; and
- these usages relate to one another in ways that:
- are coherent enough for people to coordinate thought and action and so
- can indeed be analysed and understood, but nonetheless
- defy simple explanation;
- and then, on top of that, like all social phenomena, language usage is subject to continual change.
So, words that remain in use over long periods cannot be assumed to have constant meanings.
Over millennia, meanings can shift to such an extent that a connection between original and con-
temporary usages can be established only with extreme difficulty.
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That is: we can of course map the usages of an antique, polysemic term? like
dharma/dhamma; this exercise, for which etymology is relevant, will be helpful
in exploring the import of particular, ancient usages; but we cannot by this means
establish some transcendent, immutable meaning that applies across all historical
contexts.

Indic Culture: the Great Bifurcation

Indic culture was from the first expressed in a social order centred on a spiritual
élite, whose status was separate from political or economic power. This pattern
crystallised initially around a kinship group, the Brahmins.> An alternative ‘van-
guard group’ then emerged.

*Homophones are distinct words, with unconnected meanings, which happen to sound the
same: e.g. “dear” and “deer”. Polysemy, by contrast, is when a word carries a range of meanings
which, for users of the language, are linked semantically, so that each is naturally understood in
relation to others. Consider the word “creep” as in “wage creep” (slow but steady increase) and “he’s
acreep” (disconcerting). The contrast between polysemes and homophones is relative, not absolute.
In the two senses of “beloved” and “over-priced”, the word “dear” may now be considered either way,
(although a few hundred years ago the polysemic connection, via etymology, was clearer).

Our ancestors’ languages and thought-worlds differ from what we are familiar with today. Thus,
the patterns of polysemy in old Indo-Aryan are unusual from a contemporary perspective. The
word vrka, for instance, can refer equally to a wolf and a plough; a closely related word is used for
a handful of grass. [To understand this, we must imagine: the action of the hand twisting up a
bunch of grass stems from the ground; the way a ploughshare raises the earth, twists it over and
drops it away; and the action of the wolf on the prey animal’s neck...] When it comes to abstract
terms, there is a consistent tendency for a word, or at least a set of closely connected forms, to be
used in contexts that from today’s perspective would seem to be opposites — seeing and shining,
for instance. [Loka, normally ‘the world;, has one attested usage in the sense of ‘the faculty of vision,
while aloka covers ‘looking/seeing, ‘sight/vision/aspect;, ‘light/lustre/splendour’, “flattery’...] The
moral of the story is that we must treat ancient words and texts with great care.

Suppose, for instance, that an ancient term like dharma has an etymologically identical homo-
phone in a contemporary language. We can be sure that that the contemporary meaning does not
correspond to the original: that would be possible only if all the other categories in that modern
language, in relation to which the meaning of dharma emerges in use, had also been held constant
for several thousand years.

3There is, however, some evidence that, in the very early Vedic period, a Brahmin was someone
who behaved in a certain way — an inspired singer of sacred songs — rather than someone born
into a certain type of family.
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That was around the Buddha’s time. There was a great bifurcation: Indian cul-
tural history resolved itself into two distinct currents, the orthodox Brahmanical
and the heterodox renunciate (or sramana), which cross-fertilised.*

The Brahmanical order was about households and ritual. It preserved antique
language-forms and ceremonies. It was particularist: the spiritual élite formed a
quasi-ethnicity, and defined the rest of society in terms of quasi-ethnic group-
ings, each with its own character and norms; and cultural transmission fell under
purview of a closed circle. This was a hierarchical, esoteric approach with strong
magical overtones. It sought support among local, landed élites, which it in turn
served.

The sramana (particularly the early Buddhist) current was formed of peo-
ple who had left the family to join an all-comers group of wandering meditators.
Using vernacular language and wary of ritual, it offered an exoteric, universalist
message. It deprecated identification with ethnic or quasi-ethnic groupings: all
roles were in principle open to all population strata. Sceptical of authority, it de-
fined itself in rational-empirical and ethical terms, and found support among the
socially mobile and economically innovative.

The differences are clear. Indeed, they go further.

The Brahmanical vision is all about essences and identities. The essence of the
person is identical with that of the universe. That is absolute reality. The aim is to
understand it. Verbal formulae (from tat tvam asi to saccidanda) are felt to help.
This is an idealist ontology, in which specific formulations of being, of ‘what is’
are powerful. And gods are important.

The Buddhist aim is to clear the mind of unhelpful habits and concepts. That
involves being careful of language, which tends to confuse, and so not trying to
define what is, as such. This approach discourages thoughts of essences and iden-
tities, suggesting instead close observation and analysis of how we experience life.
It is a process philosophy: it teaches us to relate to our environment holistically,
without reference to particular, enduring entities. And gods have limited scope.

Dharma/Dhamma Usage
Before the Buddha

That is the background. Then, what about Dharma?

4Bronkhorst 2007.
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In the Veda, the word was relatively rare.> It was associated with royal man-
agement of public affairs. Upanisadic references filled this out: a weaker man was
supposed to make requests of a stronger by appealing to a standard of truth or
fairness called dharma.®

But so far the term had a relatively limited usage within the literature. It was
within the Buddhist tradition that it first assumed a central position.

Around the Buddha’s Time

Particular patterns to universal truth: the semantic field of dhamma

Dhamma is all over the Pali suttas. Its usages are manifold.
Now, we can understand big, abstract ideas as extensions of small, practical
ones. Thus, in the suttas:

1. The simplest and most casual usage of dhamma conveys the idea of “what it’s
like” — it} here, being a phenomenon in experience. Each such phenomenon/
experience is understood to have a characteristic quality, a pattern, nature or rule:

yay kifici samudaya-dhammay sabban tan nirodha-dhammay’
(‘if it’s the sort of thing that arises, then it’s necessarily the sort of
thing that fades away’)

2. And how do we recognise what phenomena are like? With the mind! So
dhamma is what we experience via the sixth sense of mind:

manasa dhammay vififidya®
(‘cognising the nature-of-the-phenomenon with the mind’)

From there, the usage is extended:
3. first to cover the totality of what is cognised, as in:

ditthe [va] dhamme®
(‘in the phenomenal world’)

or

>Olivelle, Leoshko & Ray 2012, p. 13.
®Brh. Upanishad, 1.4.14.

’D1i. 110, 180; S iv. 47 & passim.

85 iv. 185 etc.

°Siv. 175, 205 etc.
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ye dhamma hetuppabhava tesay hetuy Tathagato aha™°
(‘the Buddha has explained the causal basis of all causal phenomena’)

for, after all,

manopubbaygama dhamma™*
(‘for phenomena to emerge in experience, the mind has to get busy
first’);

4. then to express what the mind cognises when operating at its peak:

samahite citte dhamma patubhavanti*?
(‘when you get your heart-and-mind together, insights-into-experience
arise’)

5. and finally to describe the Buddha’s teaching:

sammadhammo™3

(‘the perfect quality of experience’ and

‘the perfect insight into experience, which yields such quality’ and
‘the perfect teaching, which crystallises such insight’)

So the dhamma semantic field looks like this:

/CHARACTERISTIC/ QUALITY/PATTERN/NATURE/ RUL]N

l

MIND-OBJECT

!

PHENOMENAL WORLD

|

THE TRUE UNDERSTANDING OF THE PHENOMENAL WORLD

\ ITS PRESENTATION IN THE BUDDHA’S TEACHING j

Figure 1: dhamma semantic field

°Vin i. 4. The term ‘causal’ will do here, though there are overtones of ‘conditional’ and also
indeed of ‘motivational’

“DhP 1.

S iv. 78.

3S1i. 129.
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In the vinaya, dhamma also means a rule. This is a specialised, peripheral
usage. After all, the sdsana is often referred to as dhamma-vinaya, implying that
dhamma is mainly seen as a category separate from the field of rule-making.

So, Buddhists used dhamma prescriptively as well as descriptively. But, they
respected the distinction; and, descriptive usages predominate."4

Overall, the dhamma discourse offers an experiential description of the hu-
man condition, in which generalisations are grounded in precise particulars. It
starts with momentary, personal insights and goes on to abiding truths about the
human condition (and also to the forms*> in which those truths come down to
us).

The doctor’s medicine: dhamma as doctrine

The big picture described is the doctrine. The understanding embodied in the
doctrine is the ultimate experience-pattern or mind-object.

It is the medicine that Doctor Buddha offers. You and I, patients, may choose
to take it. Classically*¢ it is described'” thus:

1. Svakkhato (“well formulated”)
Gotama’s formulation is helpful: it helps people in their personal, moral
and psycho-spiritual development.

2. Sanditthiko (“open to examination”)
It is about physical and above all cognitive behaviours that people can ex-
plore and cultivate so as to benefit themselves and those around them. Any-
one who puts their heart into this will find it makes sense and works.

3. Akaliko (“timeless, instantaneous”)
The approach does not vary. It is ever-fresh in experience. As one unders-

"“Professor R.F. Gombrich has helpfully highlighted the importance of this point.

> Dhamma, in the singular, conveys the idea of The Teaching as a whole; kusald dhamma, in
the plural, refers to particular doctrinal categories of experience — cf. Cousins, 1996, pp. 144
ff. Cousins suggests that kusala has a sense somewhat like ‘skilful. That would imply that these
experiences which the doctrine highlights are open to those who ‘skilfully’ cultivate the practices
leading to personal transformation. So dhamma here would mean ‘what is taught’ in the sense of
‘what types of experience a person is recommended to cultivate’

'SSamyuttanikayo Paficamabhage-dutiyo kando Mahavaggo 11. Sotapatti samyuttam 4. Pufifia-
bhisanda vaggo.

”Here, I have adapted Buddhaghosa’s explanations quite freely.
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tands and internalises it, it starts to work — experience improves, in the
instant.

4. Ehipassiko (“come-and-see”)
It is freely available for all to learn about and to try out. It is universally
relevant and true: there are no special dispensations.

5. Opanayiko (“gets-you-there”)
It leads to personal transformation. That is why people cultivate it — out
of a personal motivation, not to fulfil a social obligation. It does not disap-
point.

will come to terms with in personal experience”)
To apply it, you work on yourself. That work brings dhamma expertise.

The psychological basis of dhamma: a contemporary description

So, what unites dhammas in the sense of patterns or mind-objects with The
Dhamma or Doctrine? Both usages refer to a process of personal understanding.
The understanding in question, as Karunadasa suggests,'® was typically that of
people for whom the practice of Buddhist meditation (sati, samatha-vipassana,
bhavana) was central.

Dhamma thinking starts with this process of psychological self-training. In
the language of contemporary psychology, the assumption would be that:

« we can train our physical and above all cognitive behaviour to help us attend
to our momentary experience closely and dispassionately; indeed,

« momentary experience is properly the primary object of people’s attention,
thought and language-use; and

o its various qualities, mental or material, are to be understood on their own
terms, that is:

— it hardly matters what the experience is attributable to (‘out there’ or
‘inside’);

*¥Karunadasa, 1996, p. 1.
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— what matters is that:

* heart-and-mind is always involved, and that

* problems arise when heart-and-mind gets carried away from the
experience itself to thoughts and judgements about what it may
be attributable to and why; so

- itis helpful instead simply to focus on the experience-quality itself, in
the moment.

The suggestion is: “Don’t get carried away, focus on the experience: don't think
things, think dhammas” So, an appropriate translation for dhamma is often just
‘thing’

lokadhamma*®

(‘things of this world’)
manopubbaygama dhamma*°

(‘mind is the forerunner of all things’)

After the Buddha’s Time

Alas, the general public tends to be concerned with ‘things’ — with what is (real)
and what not. And, alas, people’s default assumption is that reality is material,
so that once dead it is as if we had never been; while the alternative assumption
relates reality to ideal entities (God, fame, consciousness), so that we may in some
sense live forever. So, how to suggest that there is no point in looking beyond ex-
perience, no need to assume (or deny) some independent, determinative reality?

We can say: reality isn’t the point — what matters is the quality of the experience-
instant. We can say: “don’t think things or ideas, think dhammas” We can say
the dhamma approach is to steer by the middle (majjhima patipada).>* When
in danger of falling for materialism (ucchedavada), head back towards idealism
(sassatavada); but not all the way; when you might be going too far, head back in
the other direction; and so on.

We can say these things. Still, it is a hard sell.

D iii. 260; Nd2 55

**DhP 1. This is the standard translation — see also the alternative rendering given on @@@p.
5 above.

*'Dhammacakka pavattana sutta SN 56:11.
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People like ideals. Consider the development of Buddhist religiosity: as the
Buddha became an object of worship, his dhamma acquired a quasi-magical patina.

Now, of course, the faculty of ‘putting the heart’ (saddha) can counteract psy-
chological blockages (avijja). In that sense, devotion is good; not if it distracts
people from working on themselves.?* So, saddha must be channelled. Accord-
ingly, we are told of the Buddha saying:

Yo ... Dhammam passati so mam passati>3
(“If you want to see me, look at the Dhamma!”)

And he was represented as constantly drawing attention back to the need for ex-
ploration and understanding of one’s own psychological processes:

Yo paticcasamuppadam passati,so Dhammam passati.**
(“If you want to see the Dhamma, look into the way experience de-
velops out of underlying conditions!”)

Thus, if people want ideals, it is necessary to give them ideals. Or at least to give
something that can be understood as an ideal but will actually focus the mind in
a helpful way.

Similarly if people want reality there is no point in telling them they are wrong,
so, there is nothing for it, dhamma must be identified with ‘reality’ But only pro-
visionally, only conditionally!

The trouble is, to make sense of dhamma thinking, a person has to work with
it for a while. So, how to present it to those who have not yet had a chance to do
that? A certain creative ambiguity is inevitable.

That strategy must have worked particularly well in the charismatic, subver-
sive phase of early Buddhism, when the only aim was to help individuals achieve
a positive, transformative experience. Later, there were institutional structures to
maintain. In this setting, Dhamma teaching was inevitably routinised,*> so that

*2Cf. the Kalama-sutta.

*3The Vakkali Sutta is in the Samyutta Nikaya.

**Majjhima-nikaya I, Nal. 241, PTS 191.

*>Weber suggests that the values — we might say dhammas — with which an organisation first
develops are not sustainable in the next phase, when the organisation becomes established. An
established institution cannot depend on the surge of spirit that characterises a start-up. The or-
ganisational processes must become routine. This will tend first to neutralise and then finally to
destroy the original values. (Cf. Weber1978:1121-1157).
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concepts and experiences were less tightly fused.?® Moreover, those concepts had
to be defended against controversialists from competing traditions. So, gradu-
ally, from the pudgala-vada through the Sarvastivada to the tathagatagarbha, the
deconstruction of individual self-hood was gently de-emphasised and a sort of
quasi-ontology re-emerged. Even the purist Theravadins came to suggest that
dhammas (in first sense: experience-qualities) are known in a real and ultimate
way (saccikattha ... paramattha).”’

After all, the dhamma analysis was about understanding experience in a way
not distorted by self-interest or emotion — a way that was detached, impartial,
certain. And people do think of such understanding as ‘real’. So Buddhists could
hardly avoid speaking of ‘reality; as it were.

In the middle-Indo-Aryan cultural context, that tended to involve reference
to svabhava, ‘self-existence. This term came to prominence in the Brahminical
discourse,*® but the Abhidhammikas clearly felt they could not reject it entirely;
so, they found a use for it. Dhammas, they said, are indeed qualities or charac-
teristics — but a dhamma does not qualify or characterise any (other) entity. No,
dhammas just have their own nature (saka-bhava). They do not emerge from or
return to any other-nature (para-bhava). So

attano sabhavar dharenti ti dhamma®®
(“dhammas are so called because they bear their own nature”)

This sophisticated response sought to appropriate and redefine the opponents’
concept. But it was risky: the idea of a dhamma bearing its own nature was po-
tentially misleading.

The danger was clearly recognised, for an alternative, subtler definition was
then offered:

*The monastic community came to recognise a split between two contrasting monkly career-
paths (and value-systems). There were the proponents of book-learning, granthadhura, and those
who undertook experiential enquiry, vipassanadhura.

*’Karunadasa, op. cit. p. 8.

*’Interestingly, the Brahminical literature came in time to use svabhava in a sense similar to the
first meaning of dhamma (‘quality] cf. Figure 1 on p. 40). An example of this usage would be
pritisvabhavatma krtanijalih “with a heart full of joy, he folded his hands in prayer”. Bhagavata-
purana 3.21.12.

*Cf. e.g. MhNdA 261; DhsA 126; VsmS V 6. We are close to the Zen koan about the sound of
one hand clapping. But the Zen masters had it easier: confronted with Confucianism, they could
formally erect the goal of exploding conceptual thought. Indian Buddhists, by contrast, were con-
cerned to defend rationality against the mystificatory tendencies they saw in Brahmanical quarters.
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paccayehi dhariyanti ti dhamma3®
(“A dhamma is defined as that which is borne by its own conditions.”)

That is, a dhamma is what comes into experience when the conditions are right:
an emergent system-characteristic, we may say. That does not seem too far from
Nagarjuna’s thinking, though he of course took a different line on svabhdava: in
all of experience, (all dharmas), he saw siinyata, emptiness, i.e. the fact of being
a mere reflection of causes and conditions — and this he identified specifically as
the absence of svabhava.3*

Asoka

That is the rarefied end of the dhamma spectrum. Asoka, by contrast, was con-
cerned with the other end — common-or-garden dhamma, so to say.

Asoka was a Buddhist layman (updsaka)?* who studied canonical texts.33 But
he wanted to encourage everyone to behave well — or, raison détat led his govern-
ment to foster civic sentiments across the whole population — and some would
doubtless not have taken kindly to too much detailed Buddhism. So, from the
suttas aimed at lay-people34 he distilled down a lowest-common-denominator
Dhamma-for-all that no one could object to.

At the same time, he extended this basic ‘social Dhamma’ to cover e.g. re-
lations between sects and the correct internal and external behaviour of states.
A universal emperor (cakkavatti), he clearly felt he was in a position — as the
Buddha, a renunciate, was not — to spell out the implications of Buddhist social
doctrine.

One implication was to elevate the ksatriya or governmental role. In the Brah-
mins’ view, kings had no freehold on divinity but instead depended on regular
Brahmanical renewals of their lease: a king could hardly justify his position by
an exclusive focus on promoting people’s moral or spiritual welfare. But that
is just what Asoka sought to do. While foreswearing personal divinity and de-
emphasising ritual,3> he claimed the role of spiritual preceptor to his people —

3° Abhvk 414; DhsA 63; PsmA 18; Mvn 6.

3*http://plato.stanford.edu/entries/nagarjuna/

**Minor RE 1

33Bhabra inscription.

**Thus RE IX echoes the Sigalovada Sutta (Digha Nikaya §31).

»He condemns useless margala, although it has been suggested, e.g. by Olivelle (in Olivelle,
Leoshko & Ray Op. cit., p. 175), that:
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and accordingly took the promotion of popular welfare, physical as well as moral
and spiritual, to unparalleled heights.3®

His approach seems almost anachronistic. The purpose of government, he
suggested, was to serve the people, and in the process to protect and promote a
sort of ‘civil religion,3” something like what Rousseau3® later spoke of, with:

o atranscendental dimension, reward for virtue, punishment for vice;
and above all
o exclusion of religious intolerance.

That last point is unique. Other ancient empires permitted diverse beliefs, but did
any stoop to encourage mutual tolerance between subject peoples (not helpful for
‘divide and rul€’)? How modern Asoka seems!

Today, we understand the promotion of tolerance to be central to any government-
supported consensus-of-values. Accordingly, we expect such a consensus to be
very loosely defined. As Robert Bellah says:

God [is] a word almost all Americans can accept but that means so
many different things to so many different people that it is almost an
empty sign.>?

In Asoka’s case, dhamma takes the place of ‘God’ People of various views could
read their own priorities into his Dhamma, which he presented as defining a broad
core common to every religious current.*°

The statements that through his [Adoka’s] preaching of Dharma gods have mingled with humans
(MRE 1), and that he has shown celestial chariots and elephants, fires of hell, and the like to the
people (RE 4), ... show elements relating to religion and public religious displays.

3%Such a policy was of course foreshadowed in canonical Buddhist texts such as the Cakkavat-
tisthanadasutta and the Katadantasutta.

3’Robert Bellah popularised the use of Rousseau’s expression in recent times, applying it to con-
temporary America. See Bellah 1967, pp. 1-21. For the analogy with Asoka cf. Olivelle, Leoshko
& Ray op. cit. p. 173.

¥ Chapter 8, Book 4 of The Social Contract (1762)

¥ Bellah op. cit.

It is in this context that we can understand why, though Asoka doubtless subscribed to notions
of rebirth and karmic reward, he makes no mention of them. After all, the Buddhist psychological
understanding of kamma contradicted other sects’ core belief systems, so if Asoka had expressed
his views on this he could have got people’s backs up.
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Accordingly, like ‘God;, this Dhamma risked becoming a vacuous concept.
Yes, by encompassing all affiliations, it could improve social relations — but, later,
when imperial power waned, it could also be hi-jacked for other, different ends.

The term was already used in a loose sense to speak of what was proper to
a particular group, e.g. the Buddha-dhamma. Asoka then associated it with be-
ing good in a general way. So, the inference could be drawn that a good person
conformed to group standards. Stretching the point, Brahmanical opinion could
define being good as filling the role appropriate to one’s birth.

Nothing could have been further from Asoka’s conception. He carefully avoids
reference to varna or jati and addresses all without distinction.#* He promotes an
inclusive sense of citizenship.

He is intolerant only of exclusivism. This emerges from his opposition to cer-
tain ‘religious’ practices. RE 1 bans animal sacrifice using Brahmanical technical
terms.#* Both it and RE 9 (condemning pointless rituals) were sited, physically,
with a view to suppressing and replacing sacrificial ceremonies.*> Thus, while re-
spectful of Brahmins, Asoka nonetheless outlawed some Brahmanical practices.**

He proposed new behaviours instead. The first illustration he offers for the
‘Celebration of Dharma’ is looking after the waged and unwaged members of your
household.

Ayami tu mahaphale mamgale ya dhammamamgalam. Tat etta: dasabhatakambhi
samyapratipatti. Guritnam apaciti sadhu; panesu sayamo sadhu; bamhanasamananam
sadhu danam.*> (“This auspicious rite, however, produces great results, namely
the Celebration of Dharma. That is this: proper regard toward slaves and ser-
vants. [Also], respect for elders is good; restraint with regard to living beings is
good; giving to Brahmanas and Sramanas is good.

Asoka’s dhamma is thus centrally concerned with mitigating inequalities. It is
hardly surprising that he stood against extreme claims of Brahmanical privilege.

#“Cf. Olivelle (in Olivelle, Leoshko & Ray op. cit.) “A$okan Dharma ... is a universal Dharma
applicable to all, regardless of social station, economic status, gender, or nationality”.

“2+/alabh and Vprahu for ritual slaughter and the offering of slaughtered animals.

“Falk 2006, pp. 56-7.

“If this stance had outraged most of the population, Asoka would not have found it politic.
Moreover, its subsequent shift to strict vegetarianism shows how Brahmanical orthodoxy adapted to
the same climate of opinion that had Asoka tapped into and shaped. [At the time of Patanjali, meat-
eating was normal, for Brahmins as well as for other Arya groups. So for instance, commenting on
Panini 1.1.1 (I: 5), Patafjali repeats the old dictum to the effect that parica paricanakha bhaksya
(“The five five-nailed animals can be eaten”)].

4RE 9: Girnar.
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He was of course respectful of Brahmins. He just did not want socio-political
Brahmanism to be normative: an entrenched hierarchy of purity was inconsistent
with his development-oriented (and so presumably, to some degree, meritocratic)
state. If some Brahmins wished to keep themselves to themselves, that was fine,
but their ideas should not be imposed on others by the machinery of justice.

Indeed, Asoka makes no link between the spheres of law and of dhamma 4
He approaches behaviour via motivation (in line with the Buddhist view of kamma).#”
Accordingly, he suggests that the goal of social progress depends on social har-
mony, which in turn reflects individuals’ psychological equilibrium. The uni-
versal values and principles he evokes are psychological. His approach is thus
distinctively Buddhist.

The Dharmasiitras/-$astras

The Dharmasiitras and -$astras stand in a sharp contrast. Here, dharma is inti-
mately connected with enforceable rules.

Recent work#® has suggested that this complex literature may reveal a de-
veloping set of Brahmanical responses to the emergence of heterodox currents,

#Qlivelle says (Olivelle, Leoshko & Ray op. cit. p 172): “Another significant point in ...the
definition of Adokan Dharma is its silence on social vices or crimes, such as theft, murder, adultery,
and other sexual offenses. Clearly, these were of major concern to the state, as seen in all the legal
literature of ancient India. Indeed, theft is often cited as the main reason for the very institution
of kingship. It would have been an easy move for Asoka to include prohibitions against such vices
within his Dharma, just as he did in the case of killing animals. It appears, however, that Asoka
considered his Dharma to be something far more personal and ‘religious”

“People exhibit behaviour consistent with their understanding. That includes those who un-
derstand existence in terms of the Buddha-dhamma. So, the term Dhamma can be correlated with
certain typical behaviour — and from a description of such behaviour it is obviously possible to
derive a prescription. Still, rather than evoking behaviour as such, the Buddhist Dhamma tends
instead to be associated with cognitive and motivational factors that underlie behaviour.

That is to say that people who truly understand their existence (i.e. in terms of dhammas, and
of the Dhamma) develop their experiential processes (through bhavana) in such a way that their
motivations (sankhdrd) become less complex and twisted, more straightforward and positive. Their
karma, we may say, improves; so, they behave well. That behaviour, then, is in no way coerced. It
springs from their living awareness of dhammas, and of the Dhamma, so it is spontaneous.

This strategy of approaching behaviour via motivation is central to the Buddhist understanding
of kammavipaka and hence of morality. So Asoka’s unwillingness to associate dhamma with law
makes good Buddhist sense.

# A good summary of the various scholars involved and of the arguments they have advanced is
Olivelle’s piece on the early history of the Dharmasastra, in Olivelle (2006), pp. 169 ff.
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specifically Buddhism, and above all to the Asokan reforms.*® It suggests there
were two broad streams of Brahmanical opinion, ‘liberal’ and ‘conservative’ roughly:

1. One response was to accommodate and/or co-opt the sramana tendency.
Thus, the four dsramas were initially presented as alternate life-choices. A
young Brahmin could opt for one of three permanent roles — as a scholar,
a householder or a renunciate (e.g. a Buddhist monk).>°

2. The alternative response was to shore up support among conservative arya
local groups by validating and championing traditional patterns of social
control: codifying behaviours that had previously not warranted literary
attention:

o first domestic rituals (Grhyasiitras) and then
« conventions of village-level social interaction (Dharmasiitras/sastras)
At first, the ‘liberals’ set the tone:

« it was acknowledged that the new dharma-literature simply recorded estab-
lished usage, so it could not command obedience by invoking the Veda;>*

o the rules laid down were not too restrictive; and
o women and $idras>? both had a modicum of status.
But over time, the ‘conservatives’ strengthened:

« the renunciate way of life became just an optional add-on to the standard
kulika-grhastha career; and

o the ‘lower orders’ were put firmly in their place: rules became tougher and
were imposed more fiercely.

In short, the Buddhist impulse would seem initially to have stimulated some move-
ment away from strict hierarchical norms. But then the trend was reversed, pre-
sumably once there was a realistic prospect of establishing or re-establishing Brah-
manical hegemony.

#¥Qlivelle, Leoshko & Ray op. cit., p. 3: “[R]ecent scholarship ... has viewed much of post-
Adokan Indian literature, especially the epics and the legal texts, as responses to A$okan reforms.”

>°Olivelle, op. cit., p. 179.

> Olivelle, op. cit., pp. 171-2.

*ApDh 2.29.11. 15
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The Epics and After

How did that prospect emerge? How did Brahmanical thinking adapt to the Bud-
dhist efflorescence and seek to stem the tide? How, indeed, did Hinduism in
something like the modern sense start to emerge?

Wezler>3 suggests that religiosity based on dharma rather than the élitist sac-
rifice led to a “democratization regarding the access to salvation” That is: the
Brahminical system had previously concerned itself only with the requirements
of the arya; now, it had to make provision for others.

Only, how to do so while maintaining formally consistency with existing po-
sitions? The solution was ‘separate development’

The first stage was to highlight the division of society into distinct, kin-based
groupings. Then one could posit a separate if compatible path for each group.

The Ramayana and Mahabharata present this new idea of dharma. In a soci-
ety based on cities, and an economy with a complex division of labour, it is held
to be vital that different communities be clearly and permanently identified and
distinguished. To this end, a model is presented. It is based on the two small
groups at the ‘top, Brahmins and ksatriyas. The behaviour conventionally ex-
pected of these groups is understood to be fixed and codified, and observance
of such group-specific codes is held to be the overriding, sacred duty of all con-
cerned. The same pattern is then extended to other quasi-ethnic groupings.

Individual conduct is thus derived from an absolute and eternal social frame-
work. This is then reinforced by deriving the social from the cosmic: to legitimate
the sacralisation of these Brahmanical social norms, the epics link dharma to a hy-
postatised cosmic order. And to consolidate support among the populace, they
evoke a new spirit of devotionalism (bhakti).>*

The substance and the appeal of this literature lies in its casuistic elaboration of
this new dharma. The approach differs in detail: straightforward Rama favours a
rigid formalism, subtle Krsna sells a somewhat devious flexibility.>> Still, in both
cases the dramatic complexity draws the audience in to the dharma discourse,
while the grandeur of the tale, reinforced by bhakti, elevates the notion of a cosmic
ordering principle.

Some Buddhists felt obliged to respond in kind. The Trikdya doctrine hy-
postatises a transcendent principle under the rubric dharmakaya, (also known a

3Wezler 2004, 643.
>4Biardeau 1981, 78, n. 1 and Biardeau 1997, 81.
>5Cf. B.K. Matilal’s contribution to Ganeri 2001.
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svabhavikakaya). Still, that universal principle is hardly to be confused with any
Brahmanical counterpart: it corresponds primarily to a dimension of experience,
one whose description we can trace back to the Pali canon.5°

The Dynamic of Developing Usage

So we can see that Brahmanical opinion responded to Buddhist thinking and
practice, and Buddhist ideas evolved in response to Brahmanical developments.
This was a dialectical relationship.

Naturally enough, the overall pattern of dharma/dhamma usage diftered sharply
between Brahminical and Buddhist circles:

« The type of discourse it supported was different:

- In the Brahmanical context, the term was primarily prescriptive.

- In Buddhist literature, by contrast, it was mainly used descriptively.
Correspondingly:

- The Brahmanical usage tended to conflate the descriptive with the
prescriptive, fact with value.

- The Buddhists, by contrast, were generally careful to differentiate de-
scriptive from prescriptive, fact from value.

« That is perhaps understandable when we consider the goal of the discourse:

- The Brahmanical usage aimed to inhibit undesirable social behaviour.
- The Buddhist usage served to stimulate desirable cognitive behaviour.
So, Brahmanical authors propound absolute injunctions on how to behave your-

self. Their Buddhist counterparts offer conditional advice on how to develop
yourself. Asoka highlights the difference:”

people’s progress in dhamma is in two ways, by dhamma rules and
by conviction. [But] rules count for little; most is by conviction.

55Cf. the Pabhassara Sutta. It is interesting in this connection to note the Zen Koan “What is
the Dharma-Body of the Buddha?” “Next step, next step!” In other words, despite the apparent
hypostatisation, the original remained.

*’In his last and longest inscription, PE VII.
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o Inevitably, therefore, the specific content of the term dharma/dhamma dif-
tered widely between the two traditions, too:

- The Buddhist usage is grounded in personal experience. The basic
frame of reference is psychological. Reference to external reality, whether
social, abstract-theoretical or cosmic, is secondary and carefully qual-
ified.

- The Brahminical usage is oriented out towards society and the cos-
mos. The whole idea is to align personal behaviour with social im-
peratives and thereby with some supernal reality.

Conclusion

This paper offers no more than a quick glance at the history. Still, it may be enough
to throw some light on Hindu-Buddhist relations.

Buddhism and Brahmanism developed in reaction to one another. Of course
there was common ground: for instance, Buddhists recognised Brahmanical gods
(although they had quite different ideas of what a god was). And of course adepts
of both traditions may in some cases have attained a similar ‘non-dual’ quality of
experience. Still, each tradition sought at every stage to co-opt and/or confute the
other. The idea that they could be seen as ‘essentially identical’ seems quite odd,
(particularly given the Buddhist take on essential identities).

Yet that idea has gained such a hold! There almost seems to be a wish that
Buddhism should not really be a separate phenomenon: if it is not a part of con-
temporary Hinduism, then at least it cannot be understood without reference to
Hinduism. This notion of ‘Hindu Bauddl’ is influential. That has implications
within India, and implications for India’s external relations.

On the internal Indian context, I hesitate. Still, many across the world, who
love India, look forward to the time when Dr Ambedkar’s concerns will be fully
addressed, and weep at the suggestion that — in view of reservation and other
policies, and of changing mores — such problems as may previously have been
associated with caste and untouchability no longer arise, or no longer matter.

On Indian relations with non-Indian Buddhists, I speak with conviction. Sup-
pose that you, an Indian Hindu, attend a conference on Hinduism, where a Lithua-
nian scholar suggests that Hinduism must be understood in terms of the Indo-
European heritage — implies indeed that your understanding of Hinduism is
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limited. How do you react? So, how do you imagine that delegates to an interna-
tional Buddhist conference react when an Indian colleague makes a presentation
coloured by the assumptions of the ‘Hindu Bauddh’? Everyone is very polite, nat-
urally, but....

The great Indic heritage has had more than one incarnation. The idea that this
great culture might be strait-jacketed into some monolithic identity seems wholly
out of keeping with the exuberant, individualistic, creative, contrary, free-flowing
India that we all know and love.

Moreover, Buddhism long ago outgrew its Indian origins. It is not merely
disrespectful of other Buddhists but also demonstrably inaccurate to suggest that:

« what is true of most Indian traditions must necessarily be true of Buddhism
in all its forms; and that

o everything that has happened as the Buddhist tradition has developed across
Asia and more widely must be reducible to some Indian original.

Above all, the prevalence of ‘Hindu Bauddh’ thinking incapacitates India’s cultural
diplomacy. The Buddhist heritage should facilitate collaboration between Indians
and other Asians. Yet while the Chinese, to their credit, are playing the ‘Buddhist
card” with some success, India alas really is not. We all badly need that to change.

It can easily be done. All it will take is a frank recognition and acceptance
of the difference between Buddhist and Hindu traditions.’® That is the first step
towards exploring what we may have in common.

58This was recognised in the Bhopal conference on dharma/dhamma held in September 2012,
for which this paper was prepared. While some contributors, following the line of preliminary ma-
terials issued by the conference organisers, spoke of Buddhism’s ‘essential identity’ with Hinduism,
Dr Arun Shourie was very clear about the implausibility of any such identity.
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Practices Related to the Lotus Siitra in Yanshou’s Zixing lu

Yi-hsun Huang

This article aims to understand the practices related to the Lotus Siitra in
Yongming Yanshou’s 7k #f 3£ % (904-975) life and in one of his works,
the Zhijue chanshi zixing lu %5 % #% ¢f B 47 4% (Records of Yanshou’s self-
cultivation). In this text, 108 daily events are listed as Yanshou’s self-cultivation.
Of those related to the Lotus Sitra, I have identified three categories: 1. the
construction of Lotus halls (fahua tang % % ¢); 2. the veneration, print-
ing and distribution of the Lotus Siitra; 3. cultivation of the Lotus Samadhi.
As this article shows, although Yanshou is well-known as a synthetic practi-
tioner, embracing the doctrines of different schools and engaging in various
practices, he always tried hard to integrate them under the ultimate goal of
attaining enlightenment.

Since the Lotus Siitra was translated into Chinese by Dharmaraksa in 286 AD
in Changan, the teachings of the siitra have made it one of the most important
sitras in China. The Tiantai tradition is characterized by the practice of med-
itation and its exegetical method in accordance with the teachings of the Lotus
Siatra. The Lotus Sittra also inspired many special Buddhist practices in the Tang
dynasty (618-907)." To continue working on this topic after the Tang, this article
aims to understand the practices related to the Lotus Siitra in the life of Yongming
Yanshou 7k B £ % (904-975) from the Five Dynasties (907-960) and one of his
works, the Zhijue chanshi zixing lu % 54 6f B 47 4% (“Records of Yanshou’s Self-
cultivations”; referred to hereafter as the Zixing lu).

'James A. Benn, “The Lotus Sitra and Self-Immolation,” in Readings of the Lotus Sitra, ed.
Stephen F. Teiser and Jacqueline I. Stone, pp. 107-31 and Daniel B. Stevenson, “Buddhist Practice
and the Lotus Siitra in China,” in Readings of the Lotus Siitra, pp. 132-50.
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In the history of Chinese Buddhism, Yanshou is known as a synthetic practi-
tioner. To understand this characteristic, we have to look at the historical context
of Yanshou'’s life from two aspects. First, Yanshou was born sixty years after the
Huichang & & Buddhist persecution (845) and experienced the last large-scale
imperial Buddhist persecution, which was initiated by Emperor Shi # of the Later
Zhou Jg in 955. During the Huichang Buddhist persecution, Chinese Buddhism
suffered from the destruction of Buddhist temples, the defrocking of thousands
of monks and nuns, and the destruction of Buddhist texts. Yanshou’s compilation
of the one-hundred-fascicle Zongjing lu F 4% % (“Records of the Tenet-mirror”, T
48, 1n0. 2016) can be seen as a response to the need for a comprehensive doctrinal
superstructure covering the range of Indian and Chinese Buddhist thought after
the Huichang Buddhist persecution.”

The Song historian monk Huihong % # (1071-1128) describes Yanshou’s
broad-minded approach in his Zongjingtang ji 7 %% % 32 (“Records of Zongjing
Hall”). He recounts a visit to Jingci Si % % <, a Buddhist temple where Yanshou
resided for fifteen years (961-976).> Huihong was told by an old monk that there
were two pavilions at the temple and they were the places where the Zongjing lu
was compiled. The old monk explained that at that time Yanshou often lamented
that scholarly monks specializing in Huayan # B, Faxiang /%48, and Tiantai X
% tended to argue with each other. Like fire and ice, they could not coexist, and
this situation was not constructive. Yanshou thus instructed his disciples each
broadly to study the doctrines of a different school and to debate with each other.
Finally, Yanshou reconciled their arguments with the theory of mind-only as a
means of harmonizing their differences.# This is the first factor contributing to
Yanshou’s synthetic character.

Second, if we look at the Buddhist environment of the Wuyue % #% Kingdom,
where Yanshou was born, we can also understand another aspect of Yanshou’s
synthetic approach. Although all of the Wuyue kings believed in Buddhism, the
nature of each king’s relationship with Buddhism varied. In the early period of
the kingdom, King Qian Liu’s 4% 4% (r. 893-932) construction of Buddhist monas-
teries and support for Buddhist monks helped him acquire renown as a virtuous
king. He believed that Buddhist rituals and the practice of dharani chanting for

*See Jan Yiin-hua, Yanshou foxue sixiang de xingcheng 3t & # % - 2869 7 &%, pp. 242-43.
3Jingci si was called Yongming Si 7k B8 % during Yanshou’s abbacy.
4Jingci sizhi, p. 224 and Jan Yunhua, Yanshou foxue sixiang de xingcheng, pp. 220-21.
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protection helped him consolidate his authority over the state. Buddhism also
provided a means to assuage his guilt over slaughter in battles.

During the middle period of peace and prosperity, Buddhism offered a path
for rulers such as Qian Yuanguan 4% 7T 5 (r. 932-942) to express their wishes for
fortune, happiness and even liberation in the present and future. As the Wuyue
kingdom came to a close, Qian Hongchu 4% 54 it (r. 947-978) expressed his
wishes to protect the kingdom by erecting dharani-sitra stone pillars and helped
bring the Tiantai master Zhiyi’s 47 38 (538-597) works back from Korea. Thus
Buddhism served both political and religious functions for each of the Wuyue
kings.

However, at the same time, the Wuyue kings also supported Daoist priests and
often used Daoism as a means of supernatural power. They were concerned more
with the efficacy of the ritual than with religious affiliation. When ritual reaped
good results for the kings and the state, they rewarded the practitioners. They
bestowed purple robes on Buddhist monks, honorific titles on Daoist priests, and
new temples on local deities. To summarize their attitude towards various reli-
gions, it was pragmatic. This is the religious atmosphere Yanshou lived in. This,
I believe, is the second factor that contributed to Yanshou’s synthetic character.
This synthetic approach is also seen in Yanshou’s practices related to the Lotus
Sutra.

I have chosen the Zixing lu as the main source in order to understand the
role of the Lotus Siitra from a more practical aspect. This article first tries to see
the role of the Lotus Sitra in Yanshous life, then gives a brief introduction to the
Zixing lu, and finally analyzes the practices related to the Lotus Siitra in the Zixing
Iu to show the soteriological meaning of the Lotus Siitra in Yanshou’s practice.

The Role of the Lotus Siitra in Yanshou’s Life

There are 27 records containing Yanshou’s biography, starting from the Song gaoseng
zhuan R %1% 1% (“Biographies of Eminent Monks of the Song”), compiled in 988,
to the Jingtu shengxian lu % + % % %% (“Record of the Pure Land of Masters and

>Yi-hsun Huang, Integrating Chinese Buddhism, pp. 19-30.
%Yi-hsun Huang, Integrating Chinese Buddhism, pp. 30-43.
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Laymen”), compiled around 1790 in the Qing dynasty.” These sources are varied
in compilation dates and sectarian affiliation. Some of them portray Yanshou as
a Chan master, while others depict him as a Pure Land master. However, a de-
scription that commonly appears in different sectarian sources is his interest in
the Lotus Sitra, as shown in the following two passages from the Jingde chuan-
deng lu % 1%4% }% 4% (a Chan source) and the Longshu zengguang jingtuwen €47
¥ J& 7% + X (a Pure Land source).

HiEEL, CITRT, TROBRAL, BHEFRIE,

(In his youth, ...) he chanted the Lotus Siitra, [reading] seven lines
at a glance,

and was able to recite it entirely from memory in only sixty days.

(As he did so,) he inspired a flock of sheep to kneel down and listen.?

Y 3# % #% , When he was young, he recited the Lotus Sitra.®

Based on his biographies, we may conclude that the Lotus Siitra played an impor-
tant role in Yanshou’s early training, and his skill in reciting the Lotus Sitra was
said to evoke a miraculous response. Yanshou’s special connection with the Lotus
Siitra may also be seen in his works.

In the complete list of Yanshou’s works recorded in the Zixing lu, two works
are directly related to the Lotus Sitra: Fahua lizanwen 73 3 7% 2% _ (“Praise for
the Lotus Sutra”) and Fahua lingrui fu % # % 75 & (“Verse on Miraculous Power
of the Lotus Sutra”).° Although neither work is extant, it is not difficult to see
Yanshou’s veneration of the Lotus Siitra by just looking at the titles of these two
works. Furthermore, the Lotus Sitra is frequently cited in two of Yanshou’s fa-

7 Albert Welter, The Meaning of Myriad Good Deeds, pp. 42—43. The research on the biography of
Yanshou is exhaustive because Shih Heng-ching has a translation of Yanshou’s life in English in her
The Syncretism of ‘Chan and Pure Land Buddhism (1992). Albert Welter also provides an excellent
and extraordinary analysis of the development of Yanshou’s biographies and the intention of various
compilers under different circumstances in his The Meaning of Myriad Good Deeds (1993). Wang
Cuiling ¥ 3 - has a translation of Yanshou’s life in Japanese in her Eimei enju to goetsu bukkyo 7
BHERE & S E%L (2003). As a result, it is unnecessary for the author to repeat Yanshou’s life story
here.

8]ingde chuandeng lu, T51, p. 421c10-11; Welter, The Meaning of Myriad Good Deeds, p. 194.

°Longshu zengguang jingtuwen, T47, p. 268b20-21; Welter, The Meaning of Myriad Good
Deeds, p. 198.

1 Zixing lu, X63, p. 165a12 and p. 165b3.
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mous works, the Zongjing lu and Wanshan tonggui ji ¥, & F) % 4%& (“Meaning of
Myriad Good Deeds”, T 48, no. 2017)."*

Introduction to the Zixing lu § 474k

The Zixing lu is a work written by Yanshou’s disciple, Chuanfa Xingming 1% 47
] (932-1001)."* Xingming mentioned his own name in the preface of the work
and explained that he compiled the work based on Yanshou’s discourses and Xing-
ming’s inquiries of Yanshou.'> There are 108 daily events described as Yanshou’s
self-cultivation in the Zixing lu. Xingming first lists the events according to the
six periods of a day (zhouye liushi & & 55 BF). He starts with Yanshou’s routines,
going from morning, noon, evening, early night, midnight up to late night, and
finally activities done in his spare time. After item 55, the remaining events are
listed randomly. The reason for this might be that after listing the basic routines,
Xingming observed something else, or Yanshou told him to add things he had
missed. The purpose of compiling this work, according to Xingming, is both self-
cultivation and the benefit of others (zili lita & #] 4] /t).14

The 108 daily activities include some basic Buddhist practices such as taking
refuge in the Buddha, Buddhas, and the Three Jewels, worshipping the Buddhas
and Bodhisattvas, making confession and offerings, burning incense, circumam-
bulating the Buddhas and Bodhisattvas, meditating, preaching, compiling, and
publishing Buddhist texts, and reading Mahayana siitras. The Mahayana sitras
read are the Lotus Sitra, Huayan Siitra, Heart Sitra, Nirvana Sitra, and Pra-
jAaparamita Sitra. Based on the 108 daily events, we can tell that Yanshou was a
very religious monk who was full of compassion and tried to benefit all sentient
beings by every means.

Practices Related to the Lotus Sutra in the Zixing lu

Among the Mahayana siitras Yanshou chanted in the Zixing lu, the Lotus Sitra
appears frequently in his daily activities. I categorize the events related to the

"'The Lotus Sitra is mentioned at least 124 times in the Zongjing lu and 28 times in the Wanshan
tonggui ji.

*Wang Cuiling discovered in the preface of the Zixing lu that Yanshou’s disciple, Chuanfa Xing-
ming, described himself as the author of the text; see her Sugyoroku no kiso deki kenkyu, p. 49.

1 Zixing lu, X63, p. 159a16-17.

4 Zixing lu, X63, p. 159a15.
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Lotus Siitra into three activities: 1. the construction of Lotus halls (fahua tang i*
# ¢); 2. veneration, printing and distribution of the Lotus Siitra; 3. cultivation
of the Lotus Samadhi.

I. Construction of Lotus Halls

The very first event recorded in the Zixing lu is that Yanshou established Lotus
halls in many places throughout his life, but Xingming did not provide detailed
information about what Yanshou did in the Lotus hall.'> If we trace back the
origin of the Lotus hall and its function, the earliest text in which the term “Lotus
hall” appears is the Bianzheng lun # iE 3. The Bianzheng lun is an apologetic text
written by the monk Falin 7% #k (572-640), defending Buddhism from Daoist and
Confucian criticisms in the early Tang.

To show the strong support the court gave to Buddhism, Falin argues that
many emperors and officials from the Northern and Southern Dynasty to the Tang
were pious Buddhists. Among them, Falin names an official called Zhengqiong #F
3¢ in the Wei Dynasty (386-534), who established a Buddhist temple called Jingyu
si 7 3%, 3F, constructed a Lotus hall, often held vegetarian feasts and painted the
images of Buddha.'® However, since the information is too brief, we are not able
to know the specific function of the Lotus hall.

Fortunately, in Daoxuan’s i§ & (596-667) Xugaoseng zhuan #% %1% 1% (“Fur-
ther Biographies of Eminent Monks”), the biography of the monk Faxiang % %}
(?-630) provides a more detailed description. Faxiang is said to observe precepts
purely, chant the Lotus Sitra, and understand it thoroughly. He established a
Lotus hall next to Qixia Si #5 % ¥ and practiced Zhizhe’s %7 %% (538-597) Lotus
Repentance (Fahua chan 7% # ) in that hall. Faxiang devoted twenty-one days
to the Lotus Repentance and is said to have received a great auspicious response
(ruiying % J&)."7 Some years later, in a different text, the Hongzan fahua zhuan
75 % % # 1% (“Biographies of Lotus Satra Devotees”) compiled by Huixiang &
## (d.u.),’8a different monk named Facheng /% 3% (563-640) was said to have
devoted himself to chanting the Lotus Siitra and established a Lotus hall.

Based on Faxiang’s biography, the function of Lotus hall is for devotees to
chant the Lotus Sitra and practice the Lotus Repentance in it. These two activities

' Zixing Iu, X63, p. 159a20.

'S Bianzhen lun, Ts2, p. 515c6-8.

7 Xu gaoseng zhuan, T50, p. 605¢13-21.
18Hongzanfuhua zhuan, Ts1, p. 37a29-b13.
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were also recorded in the Zixing lu. We therefore could see a continuation of
constructing Lotus halls in a few monks’ lives from the Wei dynasty, through the
Tang, to Yanshou’s time in the Five Dynasties.

II. Veneration, Printing and Distribution of the Lotus Siitra

In China, the efforts of Lotus devotees centering on the Lotus Siitra are commonly
summarized as the five practices of upholding, reading, reciting, explaining, and
copying the Lotus Sitra.'® In the 55th event of the Zixing lu, Yanshou is said to
worship (Ii %) “the true, pure and profound Dharma (zhenjing miaofa £ 54
7%)” of the Lotus Siitra every morning.>® It is also said in the 84th event that, for
the benefit of all sentient beings in the world Yanshou especially prepared incense
and flowers as offerings to the Lotus Siitra at the six periods of day and night.**
Furthermore, in the 9gth event, Yanshou often printed and distributed (yinshi ¥p
%) various sitras and mantras including the Lotus Siitra.>?

As for the purpose of worshipping the Lotus Siitra, three vows can be summa-
rized from the Zixing lu: Yanshou wished that all sentient beings might realize the
ultimate meaning of One Vehicle (wu jiujing yisheng & % 3 — 3 ), achieve Lo-
tus Samadhi (zheng fahua sanmei 25 i% 3 = Bk), and attain rebirth in Amitabha’s
Pure Land (sheng mituo jingfang *£ 3k €% 77).>> The latter two vows will be
discussed in the next section.

The concept of One Vehicle is the essential tenet in the Lotus Siitra: the Bud-
dha tells the assembly that his earlier teachings were provisional.

Tathtd, BHE—RE, £ &=, RHTRER
2 MBE 5, 51 AE, BB, #HhlAH.
N —FE, ShBEAE. ERVDNER, BEARE,
In the Buddha lands of the ten directions

There is only the Dharma of the One Vehicle,

there are not two, there are not three,

except when the Buddha preaches so as an expedient means,

**Daniel B. Stevenson, “Buddhist Practice and the Lotus Sitra in China” in Readings of the Lotus
Siitra, pp. 132-50.

*°Zixing lu, X63, p. 160b13.

* Zixing lu, X63, p. 163C18.

**Zixing lu, X63, p. 164b18-19.

*Zixing lu, X63, p. 160b13-14, 163¢18-19, and 164b18-19.

*4Lotus Sitra, T, p. 8a17-21.
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merely employing provisional names and terms
in order to conduct and guide sentient beings
and preach to them the Buddha wisdom.

The Buddhas appear in the world

solely for this one reason, which is true;

the other two are not the truth.

Never do they use a lesser vehicle

to save sentient beings and ferry them across.>

Since people were not ready for the Buddha’s highest teaching, they had to be
brought to enlightenment by expedient means. The Lotus Siitra represents the
final, highest teaching, and supersedes all other teachings.

Furthermore, the Lotus Sitra also emphasizes that the three vehicles are ac-
tually the One Vehicle, the Buddha vehicle, through which all sentient beings
become buddhas. Carl Bielefeldt concludes that it is Sakyamuni’s promise that
“all Buddhists, whether or not they now recognize it, are destined for supreme,
perfect enlightenment. In the darkness of the latter age, when doubts are many
and hopes seem dim, this promise will be a beacon to all believers, guiding them
surely to the other shore’ *26 Thus, when Yanshou wishes that all sentient beings
mayrealize the ultimate meaning of One Vehicle, he is dedicating the merit from
his veneration of the Lotus Siitra to all sentient beings and wishes them toachieve
Buddhahood.?” This special meaning of the Lotus Siitra must give people hope in
the dark time of Buddhist persecutions.

I1I. Cultivation of the Lotus Samadhi

Yanshou’s other two vows related to his worship of the Lotus Sitra—that all sen-
tient beings might achieve Lotus Samadhi and attain rebirth in Amitabha’s Pure
Land—appear in the 55th and 78th events in the Zixing lu. The 55th event reads:

Rdi, WA R EE Tk, A ERBA, FlEkE
Znk, AAMRFS. P

In the morning, [Yanshou] worships the truly pure and profound

*>My translation is based on Burton Watson’s The Lotus Sitra, p. 35, with slight modification.

*6Carl Bielefeldt, “The One Vehicle and the Three Jewels” Buddhist-Christian Studies, Vol. 10
(1990), pp. 5-16.

¥ Zixing lu, X63, p. 163¢3.

» Zixing lu, X63, p. 160b13-14.
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Dharma of the Lotus Siitra and hopes that sentient beings can achieve
the Lotus Samadhi and attain rebirth in Amitabha’s Pure Land all to-
gether.

Since the Lotus Siitra is not usually considered to be a major Pure Land scripture
by Pure Land practitioners or Buddhist scholars, Yanshou’s incorporation of the
Lotus Samadhi and Pure Land practice is worth noting.

However, Yanshou is not the only exception in the Wuyue Kingdom. Daniel
Getz also remarks that devotion to the Lotus Siitra was often closely associated
with Pure Land practice in China, especially self-immolation for achieving re-
birth in the Pure Land.*® Devotees of the Lotus Sitra should be quite familiar
with Pure Land belief because Buddha Amitabha and rebirth in his Pure Land are
mentioned in the Lotus Sutra. In the “Huachengyu pin 44 3%%r 5%~ (“Chapter of
the Parable of the Phantom City”), the Buddha introduced his disciples to an an-
cient Buddha named Great Universal Wisdom Excellent Thus Come One (datong
zhisheng yulai X i@ % W+ 42 ). Before this Buddha left the householder’s life, he
had 16 sons. After hearing that their father had achieved perfect enlightenment,
these 16 princes went to visit him and also left the householder’s life. Finally, all
of them achieved perfect enlightenment and became Buddhas. One of them is
Buddha Amitabha in the west.3°

Moreover, the Yaowang pusa benshi ping % ¥ & i K F s» (“Chapter of the
Former Affairs of the Bodhisattva Medicine King”) emphasizes that in the five
hundred years after the Buddha passed away, if a woman hears the siitra and prac-
tices as the siitra teaches, when her life comes to an end she will immediately go
to the Pure Land.3* These two passages show the canonical connection between
the Lotus Sitra and Pure Land belief.

This could explain why the practice of chanting the Lotus Sitra for gaining
rebirth in the Pure Land often appears in the monks’ biographies of Wuyue. For
example, the monk Shaoyan &2 Bz (898-971) vowed to chant the Lotus Siitra ten
thousand times and wished for rebirth in the Pure Land. He even planned to offer
himself to the Three Sages of the West by immolating his body, but the Wuyue king
Qian Hongchu prohibited him from doing that.3?

*See his Siming Zhili and Tiantai Pure Land in the Song Dynasty, p. 178.

3 Lotus Sitra, T9, pp. 22a18-25c1 and The Lotus Sutra, tr. Burton Watson, pp. 117-34.

3 Lotus Sitra, T9, p. 54b29-c2 and The Lotus Sutra, tr. Burton Watson, p. 287.

32Shiguo chunqgiu + B £&4X, v. 89, p. 1293. Some other monks took more rapid ways in order to
gain access to the Pure Land. Monk Zhitong /& i decided to devote himself to Pure Land practices
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With Yanshou’s explanation in the Zixing lu, we will be able to understand
the incorporation of the Lotus Samadhi and Pure Land practice with a more sys-
tematic understanding. First, let us trace back the origin of the Lotus Samadhi,
which is one of the important samadhis in the Tiantai school. According to the Xu
gaoseng zhuan, Zhiyi journeyed to Mount Dasu X # Ly in 560 and met his mas-
ter Huisi Z % (515-577). Huisi instructed him in devotions centered around the
figure of the Bodhisattva Samantabhadra (Puxian <% %) and in the Ease and Bliss
(Anle 4 4%) practices.??

Zhiyi later compiled the Fahua sanmei chanyi 7% %# = b 4& (“Manual of
Lotus Samadhi Repentance”; T46, no. 1941). The Lotus Samadhi Repentance is
a twenty-one-day practice based mainly upon the twenty-eighth chapter of the
Lotus Suitra, Puxian pusa quanfa pin &% % % #) % 5 (“The Chapter on the Ex-
hortations of the Bodhisattva Samantabhadra”), and on a short scripture known
as the Guan puxian pusa xingfa jing #.-% % & i 17 % 42 (“The Sttra on the Prac-
tice of Visualizing the Bodhisattva Samantabhadra”).3* There are ten items with
regard to what should be done physically in the Lotus Samadhi Repentance:3°

1. Adorn and purify the meditation chamber (yanjing daochang & i 14 %)

2. Purify the body (jingshen % %)

3. Make an offering of your physical, verbal, and mental deeds (sanye gongyang
ZEBR)

4. Petition the Buddhas (fengqing sanbao %% = %)

5. Pay homage to the Buddhas (zantan sanbao 2% = %)

6. Worship the Buddhas (lifo 72 )

7. Repentance (chanhui 1)

after reading the Xifang jingtu lingrui zhuan % 7 5 + & 3% 1% (Records of Auspicious Response
of the West Pure Land). He jumped from a high rock two times, but he was only slightly injured.
Finally, he died in Mt. Fahua with auspicious signs; see Song gaoseng zhuan, T50, p. 858c12-859a19.
For further readings on this topic, see James A. Benn’s “The Lotus Sitra and Self-immolation” in
Readings of the Lotus Siitra, pp. 107-31.

3 Xu gaoseng zhuan, T'50, p. 564b17-18.

34 Fahua sanmeichan yi, T46, p. 949b12; Daniel Stevenson, “The Four Kinds of Samadhi in Early
T’ien-tai Buddhism,” p. 67.

33 Fahua sanmeichan yi, T 46, p. 950a17-20; Paul Swanson, The great Cessation and Contempla-
tion, pp. 168-172.
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8. Circumambulate [the Buddha image] (xingdao xuanrao 4714 7% i%)
9. Recite the Lotus Sitra (song fahuajing 3 ik 3# 48
10. Bring to mind the true aspects of reality (siwei yi shijingje &t — & 3% )

According to Zhiyi’s Fahua sanmei chanyi, these ten procedures (shifa ¥ %)
are basic steps for beginners (xinxue pusa #7 % & i) with varying faculties. Be-
cause they are not able to enter deep samadhi yet, these ten procedures are applied
to tame their minds and eradicate their obstacles and bad karma. By doing so,
they will be able to purify their body and mind, and then rejoice in the Dharma.3®

However, Zhiyi also stresses that experienced practitioners who wish to be
constantly immersed in profound absorption could directly practice the Anle xing
2 %% 47 (“Course of Ease and Bliss”).3” The Course of Ease and Bliss refers to the
practice explained in the Fahua jing anle xing yi % 3 48 %= 8 47 & (“Meaning of
the Course of Ease and Bliss in the Lotus Satra”) compiled by Huisi, based on
the fourteenth chapter of Kumarajiva’s translation of the Lotus Sitra.3® Experi-
enced practitioners can directly contemplate the true character of all dharmas as
empty, do not make mistakes internally or externally, and have unceasing great
compassion toward all sentient beings.3?

Regarding the difference between the Lotus Samadhi repentance and the Course
of Ease and Bliss, as Daniel Stevenson says, the distinction between them seems
to become less absolute in Zhiyi’s works.#® Yanshou, by citing Huisi, explains in
his Zongjing lu that if the practitioner performs the Course of Ease and Bliss with
repentance of the six senses, this is called the Course of Ease and Bliss with form
(Youxiang anle xing 7 #8 4% 4% 47). If the practitioner utilizes the means of di-
rectly contemplating the emptiness of all dharmas, this is called the Course of
Ease and Bliss without form (wuxiang anle xing #& 48 & 4% 47). However, with
form or without form, Yanshou emphasizes that the purpose of the cultivations is
to understand that the subject who is doing repentance and the object of repen-
tance are both empty (nenghui suochan jukong #& ¥ Fr M8 =). 4* The core of
the cultivations is to help the practitioner understand the meaning of emptiness.

3% Fahua sanmeichan yi, T46, p. 954b29-955b27.

%7 Fahua sanmeichan yi, T46, p. 955b27-28.

3Daniel Stevenson, The Meaning of the Lotus Satras Course of Ease and Bliss, p. 77.

% Fahua sanmeichan yi, T.46, p. 955b28-c1.

“°Daniel Stevenson, “The Four Kinds of Samadhi in Early T’ien-tai Buddhism,” pp. 70-71.
4 Zongjing lu, T48, p. 966a8-18.
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Then, how do we connect the cultivation of the Lotus Samadhi with rebirth
in the Pure Land? The explanation can be found in the 78th event in the Zixing
lu:

TRNE, FR—A AR, Bk RRERELE
=k, BIBEES— R BoAR, AMERTAL, BHEER, EL
AT, MEAALEZFL, AABEH. AHRKES, BANE
T, FARRE, BEFEER, HE—KPT, BHHEIR,
BHERAT, RRWER, AELEE, LARFLE, —FR
hig, +

In each of the six periods of day and night, [Yanshou] makes a vow
along with all sentient beings in the world that they may realize the
Lotus Samadhi and attain the sudden and perfect enlightenment of
the One Vehicle. [He hopes that] at the time of death they are not ag-
itated, their evil karma is extinguished, and having right mindfulness
of the present moment, their vow to attain rebirth in the western Pure
Land is realized and they entrust their lives to Buddha Amitabha. [In
the Pure Land], they achieve great insight of forbearance, penetrate
the Dharma realm, and for all time in the future, protect the Dharma
storehouse, expound the teaching of One Vehicle, and accomplish
enlightenment. Their cultivation of the practices of Samantabhadra
would expand to become as immense as the Dharma realm and as
penetrating as space. They would vow to attain Buddhahood to-
gether with all sentient beings.

Yanshou believes that through practicing the Lotus Samadhi, people can have
right mindfulness (zhengnian iE %), and have all of their evil karma eliminated
before the moment of death, so that they may achieve rebirth in the Pure Land as
they wish.

The reason why people can have right mindfulness through practicing the Lo-
tus Samadhi is that this practice has the effect of eliminating evil karma. In the
Manual of Lotus Samadhi Repentance, the seventh step of the Repentance con-
sists of five parts: 1. Repenting of the offenses committed through the six senses
(chanhui liugen ¥ >< #%); 2. Petitioning the Buddhas to expound the Dharma
(quangin #)3); 3. Rejoicing in the presence of virtue (suixi [& &); 4. Transfer-
ring one’s merits (huixiang i 1 ); 5. Arousing the vow to save all beings (fayuan

Zixing lu, X63, p. 163b21-c3.
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%5 Jk8). The section on repenting of the offenses committed through the six senses
deals in detail with repenting of offenses committed through the eyes, ears, nose,
tongue, body, and consciousness.

Then, when the practitioner proceeds to the section entitled “Sincerely arouse
the bodhisattva vows,” the practitioner needs to chant the following vow:

BB, BMAOKFAYREL, EQAALRA, BARAR
E, BT TE, P

I earnestly vow that at the time of death I will not be agitated, but will
maintain right mindfulness and thereupon be reborn in the peaceful
comfort [of the Pure Land], where I can honor Amitabha directly and
meet the holy ones. There I will master the ten bodhisattva stages and
gain eternal bliss.**

As we can see in the above passage, since having right mindfulness and elimina-
tion of evil karma are two important conditions for the vow of attaining rebirth
in the Pure Land, the Lotus Samadhi is chosen by Yanshou to assist Pure Land
practitioners to accomplish their vow.

Yanshou’s incorporation of the Lotus Samadhi and Pure Land practice indi-
cates the popularity of Pure Land practice in the Wuyue Kingdom. Pure Land
practice is frequently mentioned in Yanshou’s various works. Yanshou quotes
extensively from siitras, commentaries, and treatises relating to Pure Land Bud-
dhism to explain the concepts and practices of Pure Land Buddhism. However,
his attitude toward Pure Land Buddhism changes in his writings throughout the
different stages of his life.

When Yanshou wrote the Zongjing lu, he was devoted to Chan. The theory of
mind-only was his central tenet and main interest. At this time he saw Pure Land
practice as an independent Buddhist teaching, but its practice does not occupy
much space in this one-hundred-fascicle work and is, in general, considered to be
a practice for people of inferior faculties. Yanshou’s view of Pure Land Buddhism
in the Zongjing lu also lacks the sense of devotional practice that we usually expect
of Pure Land practice.

In the Wanshan tonggui ji, the theory of mind is still the main theme, but
Yanshou becomes more open to other practices and encourages people to practice
whatever will enable them to see their own minds, including Pure Land practice.

3 Fahua sanmeichan yi, T46, p. 953b22-24.
#Paul Swanson, The Great Cessation and Contemplation, p. 171, with modifications.
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We can also tell from his tone in the Wanshan tonggui ji that Yanshou had become
more accepting of devotional Pure Land practice compared with his attitude when
he compiled the Zongjing lu. In the Wanshan tonggui ji, Yanshou also adopts the
concept of “the final stage of the Dharma” (mofa K %) from Daochuo’s Anle ji.
In the time of final Dharma and the evil age of five corruptions (wuzhuo eshi &
% %& ), only Pure Land Practice can help people attain the path.+>

Thus, in the Wanshan tonggui ji and Zixing lu, we find that Yanshou’s attitude
is quite open to many kinds of practice. Yanshou says in the Wanshan tonggui ji:

RE S mE R, IRELBREEN], RERERLEST,

AT EMANES, EARELTE, KRR —T], EEEE

Z o 4°

Some people attain samadhi through the nianfo practice;

Some people gain access to the gate of wisdom through seated
meditation;

Some people see the Dharma-body through attentively reciting
Buddhist satras;

Some people enter a holy state through the practice of
circumambulation.

All of them, however, share in their aim to achieve the Way.

There is no one practice that suits everyone;

Single-minded sincerity is the only factor.

In this passage, Yanshou emphasizes that every practice in itself can help the prac-
titioner to achieve the Dao. The only important factor is single-minded sincerity
during practice.

This more conventional and devotional attitude of Yanshou in the Wanshan
tonggui ji and Zixing lu is a common phenomenon among Buddhist practitioners.
When they advance in age and think more of death, they frequently become more
interested in Pure Land practice, for Pure Land Buddhism offers more promises
and comforts for the afterlife than other forms of Buddhist practice.

However, it is worth noting that, as we can see in the 78th event in the Zixing
Iu, rebirth in the Pure Land is not the final goal. Instead, Yanshou emphasizes
that after attaining enlightenment in the Pure Land, the practitioner should con-
tinue to cultivate the practice of Samantabhadra; further, its ultimate goal is in

aji yuezang jin : &8, T13, 267a3-6, Anle ji, T47, 13¢8-12 an anshan tonggui ji,
¥ Daji yuezang jing X % A & 4%, T Anle ji, T d Wanshan tonggui j
T48, 968a29-b3.

4 Wanshan tonggui ji, T48, 964a6-8.
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accordance with emptiness. The practitioner also needs to make a vow to attain
Buddhahood together with all sentient beings.

Conclusion

Born sixty years after the Huichang Buddhist persecution and in a pragmatic
country, Yanshou is well-known for his synthetic character and was definitely
a sincere devotee of the Lotus Siitra. Among the 108 daily events described as
Yanshou’s self-cultivations in the Zixing Iu, we find that the construction of Lotus
halls, veneration, printing and distribution of the Lotus Siitra, and cultivation of
the Lotus Samadhi are all practices related to the Lotus Siitra. What we need to
note is that though well-known as a synthetic practitioner, while embracing the
doctrines of different schools and engaging in various practices, Yanshou always
endeavored to integrate them under the ultimate goal of attaining enlightenment.
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Apocryphal Treatment for Conze’s Heart Problems:
“Non-attainment”, “Apprehension” and
“Mental Hanging” in the Prajfiaparamita Hrdaya

Shi Huifeng

Conze’s critical editions, translations and commentary on the Sanskrit Heart
Satra indicated three problematic statements: 1. “no attainment and no
non-attainment” (§1.1); 2. “because of non-attainment(ness)” (§1.2); and
3. “without thought coverings” (§1.3). Utilizing Nattier’s theory of the text’s
history (§1.4), we trace back these three phrases from the Chinese Heart
Sutra, to the Chinese larger Prajriaparamita texts, to the Sanskrit Parica-
viméati (§1.5). Subsequently, we generate new readings and incidentally a
new structure for these three phrases, distinct from the Sanskrit Heart Sa-
tra, which is possibly apocryphal. Our new readings are: 1. “no attainment”
as no realization (§2). 2. “due to engagement in non-apprehension” (§3). 3.
“the mind does not hang on anything” (§4). The new structure ties the us-
age of the second phrase back to the first phrase within the Satra context of
“Therefore, in emptiness there is no form, ... no attainment; due to engage-
ment in non-appre-hension”, rather than at the start of the next section. The
third phrase indicates the mind which does not take any object, a synonym
for non-apprehension. While the readings and overall structure are new,
they still reflect the core notions, i.e. the heart, of the Astasahasrika and
Paficavimsatisahasrikad, the key Perfection of Wisdom texts (§5).

1. Conze’s Heart Sutra Problems

Many years ago, Edward Conze established himself as the leading Western au-
thority on the Prajiiaparamita in the 2oth century. This was achieved through
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his prolific critical editions, translations and explanations of this range of litera-
ture. Among these, a translation and commentary on the Heart Sutra in English.
This work was based on his very comprehensive critical edition of the text, “The
Prajiiaparamitahrdaya Satra’, originally published in 1948, and again in his Thirty
Years of Buddhist Studies in 1967. This critical edition used no less than twelve
Nepalese Sanskrit manuscripts, seven Chinese editions and another seven Chi-
nese translations, two manuscripts from Japan, and the Tibetan. Conze identified
two problems in the Sanskrit text, both related to variant readings that required
some serious explanation. To facilitate an understanding of these problems, we
would like first to reproduce Conze’s own translation of this part of the Heart
Satra in English. Then we shall reproduce the relevant Sanskrit critical edition
material, complete with critical apparatus.

For the translation, his commentary, and the critical edition upon which they
were based, Conze analyzed the entire text of the Heart Suitra into eight divisions,
numbered from I to VIII. According to Conze, divisions II, III, IV-V, and VI-VII
correspond respectively to the four holy truths of dissatisfaction (II), origin (III),
cessation (IV-V) and path (VI-VII). Conze’s problematic material spans from his
division V, “The dialectics of emptiness, third stage”, through to division VI, “The
concrete embodiment of full emptiness, and its practical basis” (1958: 81). Thus,
by Conze’s own analysis, the problematic material spans his division into the truth
of cessation and that of the path.

The first passage in Conze’s translation of the Sitra, in division V “The dialec-
tics of emptiness”, reads as follows (Conze 1958: 97):

[Sutra, V] Therefore, O Sériputra, in emptiness there is no form [the
five aggregates; the eighteen elements; the twelve limbs of dependent
origination in forward and reverse order; the four holy truths.] There
is no cognition, no attainment and no non-attainment.

It is in the next section of his divisions, section VI, “The concrete embodiment of
tull emptiness, and its practical basis’, that the passage in question continues as
follows (Conze 1958: 101f):

[Satra, VI] Therefore, O Sériputra, itis because of his non-attainment-
ness that a Bodhisattva, through having relied on the perfection of
wisdom, dwells without thought-coverings. In the absence of thought
coverings he has not been made to tremble, he can overcome what
can upset, and in the end he attains to Nirvana.
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For reference, we here reproduce divisions V and VI from Conze’s critical edition
corresponding to the above English translation, in full, including the footnotes
most relevant to our discussion in their original numbering (Conze 1967: 151f):

[Stitra, V] **tasmac Chariputra >3Sunyatayam **na ripam na vedana
na samjida na samskarah na vijiianam, *> na caksuh-srota-ghrana-jihva-
kaya-manamsi**na ripa-sabda-gandha-rasa-sprastavya-dharmah ¥ na
caksur-dhatur *8yavan na * manovijiiana-dhatuh 3°na-avidya 3'na-
avidya-ksayo 3*yavan na 33jaramaranam na jaramaranaksayo 3*na
duhkhasamudaya-nirodha-marga 35 na jianam3®na praptir na-apraptih.

[Satra, VI] 3 tasmac Chariputra 38apraptitvad bodhisattvo 3prajia-
paramitam asritya *°viharaty acittavaranah. # cittavarana-nastitvad
+atrasto Bviparyasa-atikranto. *nistha-nirvanah.

It is within these two divisions, V and VI, that the problematic variant readings
occur. However, rather than Conze’s point of view that these are two problems,
we shall sub-divide the former into two distinct issues, making three in total. The
reasons for the distinction will soon become apparent. In addition to Conze’s po-
sition vis-a-vis the three, we shall also cite several other English translations and
modern commentaries on these passages. In order to highlight the lack of con-
sensus—if not outright confusion—over the understanding of this popular text,
we shall draw from a range of modern works representing the Tibetan, Chinese,
Korean and Japanese traditions.

Conze 35 Nk adds: na-ajiianam.

Conze 36 S0 Nbek Cade Jo ChT 8, Ti. — Ja: na praptitvam. — Nedim ChTv256: na praptih. ChT 9: na
praptitvam ca na-apraptih. — Cb na praptir na-abhisamaya.

Conze 38 Nabtctdzeim Cg Ti: apraptitvat. — Jb: apraptitvena. — Cb: apraptitva. — ]2 om. apraptitvat. —
Cd: apraptita-praptiryavavat. — Ce: na praptirna-apraptir yavat; this is Feer’s correction for what I
read as: apraptitapraptir-yavat. — bodhisattvasya Ja. — Cb Jb: bodhisattvanam. — Nbeea: bodhisattva
mahasattva. — Nk: bodhisattvo mahasattvah. — Nm: bodhisattvah. - Cec: bodhisattva. — Cs Ni:
bodhisattva. - Ti: byan-chub sems-dpa’ rnams. — C¢ om. Bodhisattvo.

Conze 40 Ja: yiharati cittavarana. cittavarana. — Kokio's first copy: vaharaty citvavaranah, which
he corrects to viharani citnavaranah. - Jb: viharati cittavaranah. cittav- . — Ce: viharya cita / avarna
cita | a (varna-na) stitva. — Cs: viharatya ciyavarana. — Nb: viharanti. — Suzuki: viharato. — Cae:
viharafis. — Nm: viharati | nacittaramvana-matratvad anuttardyam samyaksambodhau parydsa-
tikrantamtanistha. - Ni: -ayah ... sa? Masantikranmo ... — acittavaranah om. Nabede Cae Tj,

Conze 41 Cade: cittalambanam. — Nabed?ek: cittarambana-matratvat. - Ti: sems-la sgrib-pa med cin.
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1.1 The Problem of “na praptir napraptih”

Congze’s first problem, our first and second problems, concerns “... 3na praptir
na-apraptih. 37 tasmac Chariputra 3 apraptitvad bodhisattvo ...”; translated as ...
no attainment and no nonattainment. Therefore, O Sériputra, it is because of his
nonattainmentness that a Bodhisattva...”' At footnote 36, we see that some edi-
tions only deny praptih (attainment), where others also deny its opposite, apraptih
(nonattainment), at the end of this long standard taxonomic list of dharmas. Some

versions also negate abhisamaya (direct realization). Conze states that (1967:
155)

the sitra originally was content to deny in regard to emptiness all
the main categories of Buddhist analysis. Later a part of the tradition
thought to guard against misunderstanding by denying also the nega-
tion of those categories that easily form opposites. Thus Kumarajiva
and several of the MSS. know nothing of the clause 3°na vidyd 3'na
vidyaksayo; and so with 3¢na-a-praptih, which appears in the Chinese
translations only quite late, after about 850, in ChT®9.

It is the matter of “non-attainment” in particular, at the end of Conze’s Division V
that we would like to draw to the reader’s attention. In our study here, this shall
be our first problem. To this, Conze’s commentary to his English translation gives
the following interpretation (Conze 1958: 100)

[Commentary:] Finally, (8) Attainment means the obtaining of ec-
static meditation, of the four Paths (of a Streamwinner, Once-Returner,
Never-Returner, and Arhat), and of the enlightenment of Buddha-
hood.

While he describes “no attainment” thus, no description of the immediately sub-
sequent statement on “no nonattainment” is given. One could argue, though,
that if Conze refers to attainments in meditation and spiritual realization, then
“no nonattainment” could simply mean that it is not the case that the bodhisattva
is lacking such states.

'Other noteworthy English translations and commentaries include: Thich & Levitt (1988: 42),
Shengyan (2001: 97, 114), Tenzin & Thupten (2007: 125ff), and Brunnholzl (2012: 145).
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1.2 The Problem of “apraptitvad...”

Our second problem also derives from the latter half of Conze’s passage, that is, “...
3apraptitvad bodhisattvo ...”; translated as “... it is because of his non-attainment-
ness that a Bodhisattva..”, etc., which appears as the opening statement of his
Division VI.* This is in turn explained in the commentary as (Conze 1958: 103)

[Commentary:] Non-attainment-ness sums up the “no attainment
and no non-attainment” of no. 36, which in their turn summarized
section V. It can be understood to mean that the Bodhisattva is “in-
different to any kind of personal attainment”, and so I have translated
BT 146 and SS 54. Using an old English mystical term one can also
say that the Bodhisattva is “devoid of any propriety”.

This is more explicit than the earlier commentary, which basically skips over the
term “non-attainment”. This translated term is now glossed as meaning “indif-
ferent” or without “propriety”. Note that Conze’s translation includes the suffix
“-ness”, which, as we shall examine below, is due to his reliance on Sanskrit ver-
sions of the text.

In order to deal with the issue of negating both the term and its opposite,
Conze resorts to what we may call a trans-logical or mystical explanation. In his
critical edition he claims that “[o]bviously the rules of ordinarylogic are abrogated
in this sitra. Contradictions exist in emptiness” (1967: 155); and “while the a-
prapti is not a fact, a-praptitva is the basis of the conduct of a bodhi-sattva...
one of the paradoxes in which the siitra gives expression to the laws of spiritual
life” (1967: 156). While the overturn of logic and other conceptualization is not
at all uncommon in religious and spiritual literature, and Conze himself refers
here to Dionysius Areopagita and earlier to old English mysticism for authority,
one must be wary of using such arguments to explain away all manner of textual
and logical tensions and contradictions. Due to his manner of analysis, it is our
overall impression that this matter is still somewhat unresolved and worthy of
deeper examination.

*Other noteworthy English translations and commentaries include: Red Pine (2004: 129ff), Mu
(2010: 7, 73, etc.), and Brunnholzl (2012: 148).
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1.3 The Problem of “cittavarana” or “cittalambana™?

The third problem, Conze’s second, is that of “cittavarana’, for which there are
several variants of “cittalambana’, in footnotes 40 and 41, again found in divi-
sion VI (Conze 1967: 152). Conze favored the former term “cittavarana” for his
later English translation of “thought coverings” (1958: 101).> However, he ac-
knowledged in the critical edition that haplography in the Nepalese Devanagari
manuscripts could easily cause this variant (1967: 156)

We may suppose that originally there was HRITTFT [cittarambana).
Now  [la] and T [ra], and  [ba] and T [va] are constantly inter-
changed in Nepalese MSS., and the | [m] is represented by an anu-
svara [ m]. This would give “Xqur” [-ramvana]. If the anusvara
is dropped, as often happens, a simple juxtaposition would lead to

“qIO7” [-varana]. ... The normal Chinese equivalent for avarana is
% [zhang]. ... The earlier versions ... all have & & Z #% [xin wil

» «

guaai] ... related to a meaning “hung up’, “suspended”, and there-
fore seems to have more affinity to a-LAMB-ana than to a- VAR-ana.

With no clear factor to decide between the received Sanskrit text before him and a
fairly straightforward haplographic issue that really makes more sense, Conze was
forced to admit that “Although the reading cittavarana makes sense it is perhaps
not the original reading” (1967: 157).

In his commentary to the English translation, where he used “cittavarana’,
Conze parsed “citta” as “either (a) ‘thoughts, mental activities, or (b) “Thought,
Spirit”; and “avarana’, from \/vri, as either “obstruction”, “obstacle”, “impedi-
ment” or “covering”. The resultant English was “thought coverings”, of three kinds,
namely karma-avarana, klesa-avarana and jiieya-avarana. Noting that “cittava-
rana is very rare’, Conze “assume(s] it to be identical with the third kind of obsta-
cles, the cognitive ones” (1958: 105). However, he gives no reason or supporting
citations for this assumption, and we are still left with a feeling of vagueness about
what the passage really means here. In his critical edition, Conze references the
Chinese texts for a solution, texts for which he was by no means the specialist
that he was vis-a-vis the Sanskrit and Tibetan, demonstrating the potential value
of the Chinese translations which have often received rather scathing criticisms

*Other noteworthy English translations and commentaries include: Red Pine (2004: 133), Ten-
zin & Thupten (2007: 127, 128), Mu (2010: 77f) and Brunnhélzl (2012: 150).
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from other scholars. The issue of the value of the Chinese texts will play a key role
in our examination here, as we shall now demonstrate.

1.4 Textual History and Nattier’s “Apocryphal Text?”

No modern study of a religious text would be complete without an examination of
the corpus of various sources, across the classical languages, in their appropriate
historical order. With regard to the text-historical issue, our approach may differ
from the expected, in that we shall use in particular Nattier’s article, “The Heart
Sutra: A Chinese Apocryphal Text?” (1992). This study in turn relies quite heav-
ily on earlier research by Fukui Fumimasa, Hannya shingyo no rekishiteki kenkyii
[“Research into the Composition of the Heart Sitra”] (1987). Examining the var-
ious versions of the text in Chinese and Sanskrit, Nattier shows the following se-
quence of textual development. In her own words, the conclusion of her article is
as follows (Nattier 1992: 198)

In this paper I have sought to demonstrate, primarily on the basis of
philological evidence, that a flow chart of the relationships among the
Sanskrit and Chinese versions of the Large Sitra and the Heart Sii-
tra can reasonably be drawn in only one sequence: from the Sanskrit
Large Suitra to the Chinese Large Siitra of Kumarajiva to the Chinese
Heart Sitra popularized by [Xiidnzang] to the Sanskrit Heart Siitra.
To assume any other direction of transmission would present insu-
perable 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 argument for a back translation is well evidenced, particularly by the fact that
while the meaning of the individual words in all these texts correspond, there is
only strict equivalence between the Chinese large and Heart siitras, whereas the
Sanskrit Paricavimsati and Heart Stitra are quite distinct. The irregularity of the
grammatical and other syntactic forms of the Sanskrit Heart Satra, quite different
from any of the other Sanskrit texts of the genre, is very clear indeed.

This is naturally quite a provocative conclusion, which Nattier is well aware
of. While this article was no doubt met with skepticism in the non-academic Bud-
dhist world, perhaps it is the lack of well argued and presented articles to the con-
trary that really indicates how plausible and convincing her conclusions are. One
of the few scholars that we are aware of who has attempted to counter or otherwise
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critique Nattier’s position is Dan Lusthaus, in his article “The Heart Satra in Chi-
nese Yogacara: Some Comparative Comments on the Heart Sutra Commentaries
of Wonch'uk and K’uei-chi” (2003). Note, however: Lusthaus examinations of
Wonch'uk and Kuiji’s commentaries does not at all refute Nattier’s thesis that the
text is a Chinese apocryphal creation, but merely shows very strong evidence that
Xtianzang’s version was not the first, as versions by Kumarajiva and others were
also known during his time (Lusthaus 2003: 81-87). Therefore, one of Nattier’s
key findings remains, namely, the very real possibility that the Chinese Heart Sa-
tra precedes the Sanskrit text. No doubt there are other criticisms of her thesis,
but this paper has aims other than a comprehensive critique and review thereof,
and we shall adopt it as a working hypothesis.

Having already introduced Conze’s critical Sanskrit text (§1), we may now
turn immediately to the Chinese versions. Taking Lusthaus’ study as an amend-
ment to Nattier, and thus including the possibility of a version at least attributed to
Kumarajiva, we presently have six Chinese editions. In historical order and with
reference to the portions equivalent to Conze’s Divisions V and VI, the six editions
are as follows: Kumarajiva (# & % 41), Taisho 250,* from 402-412; Xtidnzang (%
#%), Taisho 251,5 from 649; Dharmacandra (7% ), Taisho 252,% from 738; Pra-
jfia (& &), Taisho 253,” from 790; Prajiiacakra (% Z #4), Taisho 254, from 861;
Fichéng (7% »%,), Taisho 255,° from 856. (All dates from Lancaster 1979, and Nat-
tier 1992: 200 n1; 214 n65). These Chinese transliterations have already been in-
cluded in Conze’s considerations for his critical edition of the Sanskrit text. Note,
however, that the Taisho punctuation of periods, commas and so forth are mod-
ern additions.

There are thus very strong similarities and consistency through the centuries
of Chinese versions of the text. While slight changes can be found, large changes

*Kumarajiva # & % 1+: M6hé Banruoboluémidué Damingzhot Jing < B 3 ik & KB %5 KA
&Y (To8, no. 250, p. 847, c17-22).

>Xiidnzang % #: Banruoboluémiduo Xin Jing <& KB E %48 (To8, no. 251, p. 848,
c11-17).

*Dharmacandra i f]: Piipianzhizang Banrud-bolusmidué Xin Jing <& 45 A 2 % B &
%:48» (To8, no. 252, p. 849, b3-9).

7Prajna #% %: Banruoboluémiduo Xin Jing <M & KB E % S4&Y» (To8, no. 253, p. 849,
€9-15).

Prajiiacakra %7 B 4 Banruoboluomiduo Xin Jing <&k B % % w&» (To8, no. 254, p.
850, a24-29).

Fichéng % mx: Banruoboluémiduo Xin Jing <fx & % %% %4> (To8, no. 255, p. 850,
c7-14).
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are generally absent. In a recent paper, “Experimental core samples of Chinese
translations of two Buddhist Sttras analysed in the light of recent Sanskrit man-
uscript discoveries” (2010a), Paul Harrison demonstrates very graphically how
later Chinese translators owed many of their lexical choices to previous transla-
tors, using the Vajracchedika and Vimalakirtinirdesa as examples. The range of
differences in our Heart Satra “core samples” above displays even less variation
than that seen in Harrison’s study. Even Xiidnzang, who was no follower of trans-
lation fashion, barely varies from the version attributed to Kumarajiva.

Some comments on the structure and parsing of these Chinese texts are in
order. While Conze’s divisions have been applied to the texts, the CBETA punc-
tuation already indicated period breaks at the start of V; at the end of V to indicate
the start of VI as a new sentence idea; and at the end of VI. The split between sen-
tences between V and VI is more natural with the last, i.e. Fachéng’s version, with
the addition of “ % #4-F| ¥~ (shigii shélizi), but it is not the only possibility for
the other versions. In terms of content, as Conze (1967: 155) and Nattier (1992:
193) have already shown, all versions before Fachéng’s have at the end of V “#&
I #& 137 (wiizhi yi widé) or equivalent; only Fachéng’s version has the extra
negation of ... #& 43" (wil biidé). At the start of VI, all versions read from “ ¥4
& T 43 3 (yi wiisuodé gur) which starts the section. Fachéng’s addition at the
start does not detract from this basic meaning, however. We can now proceed
to note clearly the basic lexical terms used by the Chinese editions for our three
problematic passages.

One: the equivalent term for Conze’s “no attainment” (na praptir), at the end

s9»

of Division V, for all versions, is “#& 13 (wudé), with Fachéng’s addition as “#& 7~
137 (wubndé) being the only variant.

Two: for Conze’s “due to non-attainment-ness” (apraptitvat) at the start of
Division VI, all versions use “ A& By 47 & (yi wiistiodé gir). Grammatically, the
structure “¥A--- ¥ (yi...gu) functions as a Sanskrit instrumental, or less com-
monly as an ablative. The “Pf” (stio) usually turns the subsequent verb, in this

« @ »

case “#§” (dé), into a past participle. The only remaining question then, is the
meaning of “43” (dé), which we shall return to below.

Three: for the passage where Conze’s translation reads “without thought cov-
erings” (cittavaranam), in the middle of Division VI, in all cases, the term “:&”
(xin) is used, which corresponds well with the Sanskrit “citta”. This is fairly un-
remarkable. The first four Chinese versions, from Kumarajiva to Prajiia, then use

“f& Z#” (wii guaai) and then “#& Z # ¥ (wi guaai git); but Prajiiacakra uses
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“f A (wi zhangal) and “#& B Bt % (wil zhangai gir), while Fichéng only
uses the first expression, lacking the second. Thus Prajfiacakra and Fachéng have
decided to change the lexeme “ £ #t” (gudai) to “& #t” (zhangai). Fichéngis also
the exception in using the term only once in Division VI. The other versions use
the term twice, and add “#(” (git), to the second, which when alone after a verbal
form is usually grammatically equivalent to a Sanskrit ablative form. This leaves
us with the problem of what is meant by “ £ #” (gudai) or “IE#t” (zhangai).

1.5 Tracing the Sources Back To and From the Heart

As for the Chinese translations of the Paficavimsati, a few caveats are in order
before we delve into the literature. The first caveat is simply that the literature
is massively extensive, not only in terms of individual texts, but in that most in-
dividual texts also have multiple translations. We must thus apologize that our
examination here cannot be exhaustive, due to the time and space constraints in-
volved. Nattier proposed that the source of the Chinese Heart Sitra may have
been Kumarajiva’s translation of the larger Prajiiaparamita (1992). So we shall
primarily rely on Kumarajiva’s Mcéhébanruoboluémi Jing translation for parallels
of our key phrases in the Chinese Heart Satra. A second caveat is due to work-
ing between multiple recensions of the text, which involve Chinese translations
of different times and translators, while we really have no Indic version that any
scholar would say comes even close to a very old, let alone “original” text. That is,
when we examine an equivalent Chinese term and then the equivalent location
in the Sanskrit text, can we be sure that the Chinese translator was looking at the
same Sanskrit term? We simply cannot. Moreover, the use of standardized dic-
tionaries to ascertain “original” Sanskrit terms behind translation idioms can be
problematic. For example, the Chinese lexeme “43” (dé) was used by Kumarajiva
to translate Vbhii, prapta | prapti, Vbudh, Vlabh, and other terms. Paul Harrison’s
recent paper entitled “Resetting the Diamond” gives an excellent account of how
Kumarajiva “flattened” translation terminology through using the same Chinese
character for multiple Indic terms in the Vajracchedika (Harrison 2010b), reduc-
ing a broad Indic semantic range into a narrower Chinese range. We must be
flexible, therefore, and not simply examine the exact string of Chinese characters
as they appear in the Chinese versions of the Heart Sitra alone, but also variants
on these.

The first problematic passage concerns “The ‘No Attainment’ Problem”, which
we shall first tackle in Section §2. This material is fairly straightforward, as it lies

81



APOCRYPHAL TREATMENT FOR CONZE’S HEART PROBLEMS

within the textual content of the Heart Suatra that is also found within the larger
Parficavimsati Sitra and equivalent Chinese translations thereof. The second is
“The ‘Due to Non-attainment(ness)’ Problem”, in Section §3. While this issue
follows immediately after the material paralleled in the larger texts, Nattier’s text-
historical considerations are still valid. We shall thus attempt a reconstruction of
how the passage in the Chinese Heart Satra follows a form similar to that in the
Chinese translations of the larger text, and from there back to the Sanskrit Pasica-
vimsati. Third and last is “The ‘Mind Without Mental Obstruction’ Problem”, to
be covered in Section §4. The process here is the same as that for the second prob-
lem, though we shall discover that translation “flattening” means ascertaining a
potential Sanskrit under-text is much more difficult. Having so reviewed Conze’s
three problems, attempting to reconstruct not only the individual Sanskrit terms
but also the broader ideas underlying them, we shall attempt a rereading of the
Heart Satra. It is intended that this reading, an “Understanding from the Heart of
Perfect Wisdom” in Section §5, will thus draw from the broader Prajiiaparamita
texts as a whole, in leading us back to the heart of wisdom.

2 The ‘No Attainment’ Problem

The first problem is that of “no attainment’, in the Sanskrit “apraptih”, and Chi-
nese “#& 13”7 (wiidé) ($1.1). This term is the last of a long list of phenomena that
are negated “in emptiness”. This lies at the end of Division V according to Conze’s
analysis of the parts of the Heart Sttra text. This is the portion of the Chinese
Heart Satra, Divisions III, IV and V, that is no doubt directly drawn from Kumara-
jiva’s Chinese Mcéhebanruoboluomi Jing. Nattier’s study already includes a useful
comparison between the Méhéebanruoboluomi Jing and Xiianzang’s version of the
Heart Sutra (Nattier 1992: 159f). While content on “no attainment” in Division
V is present in the larger sitra, the material on “due to non-attainment(ness)”
and “mental obstructions” is not found in this particular part of the larger sitra.
How the terms for these latter two phrases in the Chinese Heart Sttra do appear
elsewhere in the Chinese sources for the larger text will be shown in subsequent

sections (93, §4).

2.1 Chinese Sources of the Larger Sitras for Division V

In order to give an exhaustive account of the Chinese versions of the larger text, we
must note all five translations. In the historical order of their translation and with
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reference to the portion corresponding to Conze’s Division V, they are: Moksala
(4 X # ), Taisho 221,'° from 291; Dharmaraksa (% % 3£), Taisho 222,"" from
286; Kumarajiva (% /& % 41), Taisho 223,"> from 404; and Xiidnzang (% #£),
Taisho 220 (2) and (3),'3 from 659-663.

Philological consideration of this material is fairly straightforward. Moksala’s
translation features “#& Py i 137 (wii siloddidé), giving the impression of either
a past participle or object encountered or attained. Dharmaraksa, Kumarajiva
and both Xiianzang’s Assembly 2 and 3 feature “# /3~ (wii dé), the same term as
found in the Chinese Heart Sttra. Without considering the Sanskrit (we shall do
this below), this could be understood as meaning “no reaching”, “no obtainment”,
“no attainment”, and so forth. However, both of Xiianzang’s versions also add
“$ B (wii xianguan), which by the Chinese would be read along the lines of
“no direct observation”, “no present insight”, and so forth. Obviously, we need to
examine the Sanskrit for these terms in order fully to appreciate their significance
in the context of a translation of a Mahayana sutra, and so the Sanskrit sources
of the larger text, i.e. the Paficavimsatisahasrika Prajiiaparamita Sitra, demand

examination.

2.2 Sanskrit Sources of the Paficavimsati for Division V

For the Sanskrit sources, again, Nattier provides a convenient synoptic tablulated
layout of both the ancient Gilgit Manuscript (from circa 6th century) and a more
recent Nepalese Manuscript (from circa 19th century) (Nattier 1992: 221ft). The
former, ancient as it is, requires a few minor emendments, but these are rather
unremarkable (1992: n20, n23, n24). However, it may be worth citing Conze’s
translation of The Large Siitra on Perfect Wisdom for an English rendition of these
passages from the Sanskrit (Conze 1975: 60-62).

(C1) And that emptiness, ... (II) There is no form in it, no feeling,
etc.; no eye, etc. to: no mind; no form, etc. to: no mind objects; no

"*Moksala: Fangguang Banruoboluomi Jing <A A& KB F &> GBIk s> (Tos, no.
221, p. 6,a6-13).

“'Dharmaraksa: Guangzan Banruoboluomi Jing < XA B KB ELEY B2 &> (Tos,
no. 222, p. 153, c8-22).

*Kumarajiva: Mohebanruoboluémi Jing <BEFAZL KB ELY 3 M H> (Tos, no. 223,
p- 223,a13-24).

3Xtidnzang: Da Banruoboluomi Jing (2) < KM E R BE %5 24> G BB I (Toy,
no. 220, p. 14,a11-26); ibid. (3) « KBABHKEE $4&: 34> Q2 4HF%> (Toyz, no. 220, p.
435, b27-c12).
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eye element, etc. to: no mind consciousness element; no ignorance,
no stopping ignorance, etc. to: no decay and death, no stopping of
decay and death; no suffering and no comprehension of suffering; no
origination and no forsaking of origination; no stopping and no re-
alization of stopping; no path and no development of the path; no
attainment, and no reunion; no Stream-winner, and no fruit of a
Stream-winner; etc. to: no Bodhi-sattva, and no knowledge of the
modes of the path; no Buddha, and no enlighten-ment. (III) It is in
this sense, Sariputra, that a Bodhisattva, a great being who courses
in perfect wisdom, is to be called “joined”.

Some critical observations can be made. For the entire content, the main dif-
ferences between the two Sanskrit recensions are three in number: 1. The Gilgit
teatures “ya notpadyate na nirudhyate..., na samklisyate na vyavadayate, na hiyate
na vardhate, natita, nanagata na pratyutpannah’, which is a near repeat of the im-
mediately preceding sentences, not repeated and thus absent from the Nepalese.
2. Almost immediately after this, the Nepalese has a list of the six elements “na
prthividhatur ... na vijianadhatur”, not found in the Gilgit. 3. Then, subsequent
to this, the Gilgit negates a list of the twelve sense organs and objects, followed
by the categories of the aggregates, senses and sense elements “na caksur... na
manah; na riapam...na dharmah; (na) tatra skandha na dhatavo nayatanani’.
After negating lists of the eighteen elements and the twelve limbs of dependent
origination in forward and reverse order, we then reach the negation of the four
holy truths (aryasatyani), and finally our key problematic terms. The key words
are “na praptir na abhisamayah” and “na praptir na abhisamayo” respectively,
the only difference being merely external samdhi. This is rendered by Conze in
his Large Sitra as “no attainment and no reunion” (1975: 62). It is important
to note that in the larger texts, these statements are not the end of this long pas-
sage of taxonomic lists, as they continue by negating the states and fruitions of the
four stages of sravaka sanctity, and the states and fruitions of the pratyekabuddhas
and fully awakened buddhas too. From the aggregates, through the senses, to the
eighteen elements, dependent origination and then the truths, the appearance of
“na praptir na abhisamayah” has the significance that the former categories are
the objects of “attainment” and “direct realization” (Conze’s “reunion”). This is
particularly so for schools such as the Sarvastivada, for whom the path of vision
(darsanamarga) involved direct realization of the four truths. The result of this is
the state and fruition of a stream entrant, gradually proceeding through the other
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stages of sanctity. The end of the passage is: “So indeed, Sariputra, the aspirant
to awakening, the great hero, who is practicing engaged with perfect knowledge
is said to be ‘engaged”™ (evam hi Sariputra bodhisattvo mahasattvah prajiiaparam-
itayam caran yukto yukta iti vaktavyah). The text continues in a similar vein with
respect to the six perfections, and so forth. In addition to the Pasicavimsati here,
the smaller Asta-sahasrika has a different but very similarly structured passage in
Chp. 2 (refer Conze 1973: 97).

2.3 Reading: “No attainment” as “No direct realization”

All the material in both texts is largely taxomonic lists, Abhidharmic in content
and structure, all of which are negated “in emptiness” (sinyatdayam). The only
difference is that the Heart Satra gives the lists in abbreviated format (samksipta),
whereas the Pancavimsati here gives the fully detailed schemas (vistarena). Be-
cause of the very clear correspondences between the Chinese Heart Satra, the
Chinese versions of the larger text, and the Sanskrit larger text, the reading of
these passages is not too problematic. That is to say, the Chinese Heart Satra’s
“$& 437 (wii dé) appears to directly correspond to the Sanskrit “na praptir”, and in
this context means the “attainment” or “obtainment” of one or other of the holy
stages of the path. We can deduce that this applies to either so-called sravaka,
pratyekabuddha or sambuddha attainments from the larger text, even though this
is not explicit in the Heart Satra itself.

However, the examination of these larger texts does pose another question for
the Chinese Heart Satra. Whereas the larger siitras run from the four truths to
attainment (prapti) to direct realization (abhisamaya), the Chinese Heart Sttra
has the four truths, then “#& %7 --- & 3~ (wil zhi ... wii dé) (Prajhacakra has “#&
& 2.7 (wi zhizhéng)). A simple and plausible explanation would be that the
two terms “prapti” and “abhisamaya” have been juxtaposed, and that the latter
equates to the Chinese “#& %7 ()" (w1l zhi(zhéng)). This, of course, differs from
our purported Sanskrit Heart Satra, which has “na jianam” at this point. The
further negation of “#& 7~ 13~ (wii biidé) by Fachéng, a solitary variant in the latest
of the Chinese Heart Satras, and also echoed in the Sanskrit Heart Sttra with “na
aprapti’, may simply be as Conze originally argued when he wrote: “Later a part
of the tradition thought to guard against misunderstanding by denying also the
negation of those categories that easily form opposites” (Conze 1967: 155). The
very fact that Indic Buddhist texts continued to grow, expand and change in the
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hands of their editors is yet another timely warning not to assume that such an
Indic manuscript equals an “original Sanskrit” text.

3 The ‘Due to Non-attainment(ness)’ Problem

We may now move on to the second problematic statement, that of “Due to non-
attainment(ness)”, in the Chinese Heart Sttra “yA & Ff 73 3 (yi wi stiodé gir)
(§1.2). Located in Division VI of the Heart Sitra, this is a more complicated mat-
ter, due to being outside the main body of the text—Divisions III, IV and V—
which corresponds to the larger Prajiiaparamita, whether in Chinese or Sanskrit.
Thus, in order to establish the meaning of the terms in the Chinese Heart Sitra,
we are forced to look not only at the same term within the larger Chinese and then
Sanskrit text, but more specifically at the same terms as they appear in a similar
context or structure. A brief review of some extant Buddhist lexical resources will
show just how much the Heart Sttra and its accepted providence have influenced
our scholarly understanding. For example, in the Digital Dictionary of Buddhism
we find “#& P #F Basic Meaning: nothing to be attained”, with—what we assume
to be a reconstruction—the Sanskrit of “apraptitva”, the same as the purported
Sanskrit of the Heart Siitra (DDB 2014). Granted, other potential Sanskrit sources
for this Chinese phrase are also given for this entry, but it is “apraptitva” that is
given as the default Indic term. This is also the case in the recently published The
Princeton Dictionary of Buddhism, which only references “prapti®” (Pali “patti®”)
for “43” (dé) (2013: 636, 663, 1108).

3.1 Chinese “ VA& Ff 13 3 < Sanskrit “an—upa‘/lambha( ‘yogena)”?

Let us begin by searching for the exact phrase “VA4& B 1% ¥ (yi wil silodé gii)
from the Chinese Heart Sutra, as it appears in Kumarajiva’s larger sitra. It also
so happens that this term appears often in the larger Chinese text. Given that the
“VA--- 37 (yi...gu) construction is usually a translation for a Sanskrit instrumen-
tal case, another Chinese phrase, “ f #& BT 15 3 (yong wi siiodé gir) would also
appear to be a translation variant of the same original Sanskrit term. Together,
these two phrases appear over 4o times within the Chinese larger text, and, more
importantly, we are able to identify a source for these in the Sanskrit text. Here
we shall present only a few examples in any detail, merely providing textual ref-
erences for the remaining cases.

86



APOCRYPHAL TREATMENT FOR CONZE’S HEART PROBLEMS

One excellent example is found in Chp. 15 of the Chinese Méheé text, with six
uses of “Jf #& F 4% 3. This is in a discussion of practices all of which are “said
to be the bodhisattva mahasattva’s going forth on the great vehicle” Each practice
lists some negated expression, often a kind of knowledge (% %) or gnosis (%),
an otherwise standard form of meditation or contemplation that the bodhisattva
does not engage in (7~ 47). For example, their gnosis does not engage in the past,
present or future; their gnosis does not engage in the mundane or transmundane,
conditioned or unconditioned phenomena, etc.; or in the contemplation of per-
manence or impermanence, etc. to self or not self. All of these negations which
make up the bodhisattvas going forth on the great vehicle are performed as “ A
#& Pf £ 3%, which from the Chinese alone could be rendered as “by application
of non-attainment’, or something to that effect.

The Sanskrit equivalent of this passage can be found in Chp. 13,"> and in En-
glish translation from Conze’s Large Siitra (1975: 134). The Sanskrit passage has
some slight differences from the Chinese, but these appear insignificant for our
purpose here. Without any exceptions, the clear equivalent of the Chinese phrase
“ & P43 is “anupalabhamanena”. Our analysis of the Chinese translation as
an instrumental form proves to be correct, as the term is an instrumental singular
of “an-upaVlabh” as a present participle, suffix “-mana-". In Conze’s translation,
he renders this as “without taking them as basic facts”, and “that because there is
nothing to apprehend” (Conze 1975: 134). It could also be rendered as “by way
of not apprehending” the various phenomena which are the objects of gnosis or
contemplation.

Another good example, which uses the exact phrase “VA & Ff 13 3 (yi wii
stiodé gi1), is found nine times in another long passage from the Méhé Chp. 27.16
This corresponds also to Chp. 2 of the smaller Prajiaparamita, where the gods
request the teaching on perfect wisdom from Subhti, concerning how to “stand”
or “abide” (%) in Prajriaparamita. All contemplations are performed with a mind
set upon omniscience (i % % «3). The first contemplation is of the five aggre-
gates in terms of being impermanent, unsatisfactory, empty and not self, like a
disease, etc. to being a dart piercing the body. All this is to be carried out “¥X
£ BT A3 # (yi wi stiodé gir), i.e. “by way of non-attainment”. The second con-

Y Mohebanruoboluémi Jing < EFAE % B F&Y £4 A5 #+ %> (CBETA, To8, no. 223,
p- 246, c28-p. 247, a18).

Y Paficavimsati- (Kimura 1986: 1-1:144f)

S Méhebanruoboluomi Jing < EFTfE 2 K B F 418y K7 27 M4£ %> (CBETA, To8, no. 223,
p. 273, €5-23).
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templation is of the various senses and elements in the same manner. The third
is of the aggregates as “neither arising nor ceasing, neither tainted nor pure”; and
the fourth is of the senses and elements in the same way. This is followed by con-
templations of the twelve limbs of dependent origination in forward then reverse
order. Next, the four establishments of mindfulness, up to the various unshared
powers of a fully awakened Buddha. Finally, the six perfections. All of these prac-
tices are described as being performed “VA & f7 13 ¥ (yi wii silodé gl), i.e. “by
way of non-attainment”, and this phrase appears at the end of each practice in
question.

In the Sanskrit text, this is found in Chp. 22 (refer Conze’s translation 1975:
204f)."7 The Sanskrit equivalent term is again clear, and while it is also an in-
strumental, it differs from our earlier example, being “an-upa-Vlambha-yogena”
Conze renders this as “without taking it / them as a basis”, though to emphasize
the term “-yoga-", we could say “by way of engagement in non-apprehension’, or
“by way of non-apprehending engagement”.

For fear of being too verbose, we shall only cite the above two examples in
detail. However, examination of other examples reveals that the majority of the
appearances of the Chinese phrase “ VA& BT #7 # (yi wii siiodé git) directly corre-
spond to the Sanskrit “an-upaVlambha-yogena”*® Others as a rule equate to some
or other Sanskrit term from the same root Vlabh with prefix upa, such as “upa-
labhyate”.*® Other uses of the character “43” (dé), in particular when in a negated
form, such as “~ 43" (b dé), or “7~ ¥ 43~ (biiké dé), also regularly derive from
Sanskrit verbal or noun forms from the root Vlabh, such as “na ... upalabhyate”,

Y7 Paficavim$ati- (Kimura 1986: 2-3:3).

'8 M6hebanruoboluémi Jing <& 3T M 2 K B F 48> £5 18 B & &> : (CBETA, To8, no.
223, p. 250,a9-b3); = Paficavimsati- (Kimura 1986: 1-2: 44); Méhébanruoboluomi Jing < B 3T#% &
KR EEY A8 (30 Z# &> : (CBETA, To8, no. 223, p. 280, a19-22); = Pasicavimsati- (Kimura
1986: 2-3:35); Mohebanruoboluémi Jing <EEFTAL KB % &> A8 30 Z#H > : (CBETA,
To8, no. 223, p. 280, b5-7); = Pasicavimsati- (Kimura 1986: 2-3:37); Mohébanruoboluomi Jing <
AL KB F LY A8 (31 % #H &> : (CBETA, To8, no. 223, p. 281, c6-10); = Pasicavimsati-
(Kimura 1986: 2-3:45); Mohebanruoboluomi Jing B FTA B K B % &> £8 Bl ®#H &> ¢
(CBETA, To8, no. 223, p. 282, by-12); = Pasicavimsati- (Kimura 1986: 2-3:51); Mdhébanruo-
boluémi Jing «FEFTAL K BB F 48> £10 (37 k45> : (CBETA, To8, no. 223, p. 292, c29-p.
293, a2); = Paficavimsati- (Kimura 1986: 2-3:99); Méhébanruoboluémi Jing <& A% K B &
42y K10 (37 kA% 5> : (CBETA, To8, no. 223, p. 293, a15-19); = Paficavimsati- (Kimura 1986:
2-3:100); Mohebanruoboluémi Jing < FBE 1A% & 0% B % 48> £10 (38 %36 8> : (CBETA, Tos,
no. 223, p. 295, a10-12); = Paficavimsati- (Kimura 1986: 2-3:109); etc.

Y Méhébanruoboludmi Jing <& A& K B F €Y £8 (30 Z# %> : (CBETA, To8, no.
223, p. 279, €24-27); = Paficavims$ati- (Kimura 1986: 2-3:35); etc.
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“na ... upalabhate”, and so forth.>° In fact, in all the examples we have examined,
none are found to derive from any other Sanskrit verbal root.

A= 2

3.2 Chinese “#& #3” < Sanskrit “aprapti” or “abhisamaya”?

At this point we may wonder what happened to Conze’s Heart Stitra term “aprap-
titvat”, and the equating of the Chinese “43” (dé) with Sanskritic “prapti” forms?
For “# 13" (wu dé) alone, without “¥4--- ¥, we do find that there are correspon-
dences to negations of Sanskrit “prapti”. However, these seem to mostly occur
together with “abhisamaya”. This conforms to our findings at the end of Division
V, but may have implications for our phrase here at the start of Division VI.
There is some inconsistency among the correspondences between the Chi-
nese translations and the Sanskrit, however. For example, “#& /7 #& %~ (wudé
wiizhud) appears to be for “aprapti ... anabhisamaya”;** or “..K...X” (... zhi ...
dé) for “prapti ... abhisamaya”;** and in other examples the Chinese “43” (dé) is
used with “-i&” (-dao), “- & (-gud), or “A&-” (néng-) etc., for some other combi-
nation of “prapti” and / or “abhisamaya”.*3 It would appear as if “prapti” and “ab-
hisamaya” were near synonyms for the compilers and later scribes of the text, so

*° Méhébanruoboludmi Jing < FBEFT AR & % B E 48> K12 43 & 45 &> : (CBETA, To8, no.
223, p. 308, b15-18); Sanskrit “anupalabdhitah” in Paficavimsati- (Kimura 1986: 2-3:170); Mdhe-
banruoboluémi Jing <BEFAAE KB ELHE> K2 4 A &> : (CBETA, Tos, no. 223, p. 227,
a4-13); Sanskrit “na ... upalabhate” in Paficavimsati- (Kimura 1986: 1-1: 90); Mohébanruoboludmi
Jing CEFREEIRBEFLY K3 9 L85> : (CBETA, To8, no. 223, p. 236, a27-b1); Sanskrit
“upalabhyate” in Paficavimsati- (Kimura 1986: 1-1: 154); etc. etc.

> Méhébanruo-boludmi Jing <FEFTAAE KB F LY £12 42 % %> : (CBETA, Tos, no.
223, p. 306, c22—p. 307, b25); for Sanskrit “na praptir nabhisamayah” in Paficavimsati- (Kimura
1986: 2-3: 160, 163); etc.

> Méhébanruoboluomi Jing <& 3T & 0% B £ 48> K7 <26 & % &> : (CBETA, To8, no.
223, p. 271, ¢6-17); for Sanskrit “nasti praptir nasty abhisamayah” or “asti praptir asty abhisamayo”
in Paficavimsati- (Kimura 1986: 1-2: 165); etc.

* Méhébanruoboluomi Jing <EFAE 2 KB F 8 526 86 ¥ &>« [ RFiE. R4
& | (CBETA, To8, no. 223, p. 414, b25-c1); Sanskrit “na ca dvayena kacit praptir nabhisamayah”
in Paficavimsati- (Kimura 1986: 6-8:169); Méhebanruoboludmi Jing <BEF AL KB EEY A
25 <80 M &>« [Ae1Fi8. & 4F%) (CBETA, To8, no. 223, p. 404, a5-10); for Sanskrit
“praptim vabhisamayam va” in Paficavim$ati- (Kimura 1986: 6-8:104); Méhe-banruoboluomi Jing

CEFBERBEEY K22 T4%%2 %> : 4431 (CBETA, To8,no. 223, p. 380, c6-16); for
Sanskrit “praptir nabhisamayo” in Paficavimsati- (Kimura 1986: 5:150); Mohébanruoboluomi Jing

CRFB/EHRBEEY K22 (T4 %2 %> © [ F4F] (CBETA, To8, no. 223, p. 382, c10-23);
for Sanskrit “ndsti kutah punah praptih kuto *bhisamayah” in Paficavimsati- (Kimura 1986: 5:167);
etc.
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that the two were nearly interchangeable. Note, however, that none of the corres-
ponding Sanskrit passages appears in an instrumental form, which is a critical
part of the Chinese passage in this second problematic phrase. While they are
not verbs, the notions of “prapti” and “abhisamaya” are used specifically with re-
spect to particular holy fruitions and insights.

3.3 Reading: “Due to non-apprehending engagement”

19 »

Despite the appearance of “4F” in this form, and the acceptance that at the end
of Division V of the Heart Satra the correct sense is indeed that of “na prapti”
and / or “anabhisamaya”, the usage in our second problematic phrase “VA & Ff
13 #” is substantially different here at the start of Division VI. The first differ-
ence is grammatical: our Chinese Heart Sutra text strongly suggests a kind of
instrumental semantic function. The second is structural: the Chinese Heart Sa-
tra phrase comes at the end of a list of various dharmas—either in the sense of
phenomena or in the sense of practices to be undertaken. Neither is the case
for the reading of “prapti” or “abhisamaya” in the larger Sanskrit texts. A third
difference is that our reading maintains consistency of meaning with later por-
tions of the text. Division VI of the Heart Sitra ends with “and in the end he
[i.e. the bodhisattva] attains to nirvana” (from Conze 1958: 102). Where most
translators render the two statements as “no attainment” and then “attains to...”
respectively, the contradictory tension demands a clear and appropriate explana-
tion. Our reading here avoids this problem. The whole thread of the passages
from the end of Division V to the end of VI would thus read that “due to not at-
taining (holy fruitions) he attains (holy fruitions)”, a logical contradiction which
it requires a paradoxical interpretation to resolve. While we should not reject
such an interpretation as intrinsically implausible, rather to say that “due to non-
apprehension (of phenomena) he attains (holy fruition)” not only avoids direct
contradiction, but also makes sense in a Buddhist epistemological cum soterio-
logical world view, wherein holy fruitions are not phenomena in the manner in
which the aggregates and so forth are. All our earlier versions of the Divisions V
to VI still place our phrase here at the start of Division VI. But our discovery that
the phrase “due to non-apprehension” usually lies at the end of a passage, not at
the start, is a critical challenge to this. If we reposition “due to non-apprehension”
to the end of Division V, the whole passage would read as: “In emptiness, there
are no aggregates, etc.; no realization, etc.; due to non-apprehension.” That is to
say, in the state of emptiness, one does not apprehend phenomena. The “In empti-
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ness” is referring, not to the ontological status of phenomena, but to a subjective
state—a meditative state if you will—which should rather be described as epis-
temological in nature. Therefore, we conclude that the phrase “ VA& B 43 3 (yi
wil suodé gir) is more plausibly derived from “an-upaVlamba-yogena’, i.e. “due to
non-apprehending engagement’, than from the idea of “due to non-attainment-
ness” of Conze, or other similar readings which imply the non-attainment of a
spiritual realization or holy fruition in the classic Buddhist sense.

4 The ‘Mind Without Mental Obstruction’ Problem

We may now turn to our third problematic phrase, the “mind without mental
obstruct-tion”, in the Chinese “~& & % #%” (xin wu guaai), and either “acittavarana”
or debatably “acittalambana” in Conze’s critical Sanskrit edition (§1.3). Imme-
diately after its first appearance, the phrase reappears a second time in modi-
fied form, as “due to the mind being without mental obstruction’, that is, “#& £
At ¥ (wii guaai gir) in Chinese, Sanskrit “cittavarananastitvat” (or presumably
“cittalambananastitvat”). Both of these expressions are located in the middle of
Division VI according to Conze’s analysis of the text. As mentioned previously,
the first element of the compound, i.e. “3°” (xin®) or “citta®, translated as “mind”
or “thought’, is quite straightforward. It is the second part of the compound that
is problematic and draws our attention.

Before we examine the broader range of Prajiiaparamita literature in both
Chinese and Sanskrit, it is again worth referring to some standard Buddhist stud-
ies dictionaries and other reference texts to see how the purported Sanskrit Heart
Satra has influenced the reading and standard back translation of the terms in
the Chinese texts. Unlike in our previous example, for our present problematic
phrase, the Chinese “#& 2 #t” (wil guaai), we see a much greater range of possible
Sanskrit forms. For example, in the Digital Dictionary of Buddhism, while the ex-
pression “avarana-nastitva” of the Sanskrit Heart Satra is given as an equivalent
for the Chinese phrase, a range of other Sanskrit possibilities are also listed (DDB
2014: & Z #t). A large range of other uses of the character “2” (gua) within the
Prajriaparamita literature when not in this particular compound is also provided
from Karashima’s glossaries (2011, in DDB 2014). Drawing from such a broader
textual basis to provide Sanskrit back translations for Chinese terms is far more
reliable than a single, short text. It is worth noting that The Princeton Dictionary
of Buddhism actually references Chinese “I%” (zhang) for “avarana” (Buswell &
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Lopez 2013: 83), though this is of course not restricted to a Prajiia-paramita con-
text.

Thus, with this term, there again appears to be some degree of translational
“flattening” as described by Harrison (2010b): the same Chinese character is used
to translate a number of distinctly different Indic terms. So while we may begin
by examining the exact phrase from the Chinese Heart Satra as it appears in the
larger Prajiid-paramita texts, we must also examine a broader range to avoid too
narrow a focus.

4.1 Chinese “#& £ #%” < Sanskrit “a—\/saﬁga” / “a—\/saﬁj”?

SR

The direct phrase “#& £ #t” (wil guaai), or simply “Z #” (gudai) without the
negation, appears only twice in Kumarajiva’s Méheé text, in Chp. 65. We may
translate the first passage in context as follows.**

Then, Sakra, Lord of the Gods, said to Subhuti: Whatever Subhuti
has stated is only for the sake of emptiness, without being hung-
obstructed (s % #%). Just as an arrow shot up into empty space is
not obstructed (£ #%), so too is Subhati’s Dharma teaching not ob-
structed (% #%).

As we can see, the term differs slightly between the first reading and the second
and third instances, which are slightly abbreviated by using only the second char-
acter. We have rendered “ £ ” (gua) as “hung’, based partly on the Kangxi Dictio-
nary entry which gives as an alternative the character “&” (gua, gui), explained
as “#” (gua), meaning “to hang up’, or “suspend’, as in “%& #” (xiidngua). The
common glyph sans radical “#£” (gui), coupled with the similar phonetics “gua”
of all three terms, may help draw together or conflate their otherwise nuanced
meanings.

The Sanskrit for the corresponding passage in the Pasicavimsati uses a verbal
form, identical in all three instances, “na kvacit sajjati’, i.e. “it does not hang any-
where”?5 The verb “sajjati” is from the root Vsazij, meaning “to stick’, “to hang’,
“to be attached”, and so forth. We may cite Conze’s translation of the full passage
here (1975: 480):

** Méhebanruoboluomi Jing <JE 3T A % K B £ 42> %19 <65 = &> (CBETA, Tos, no.
223, p. 362,a1-3).
*>Sanskrit Pasicavimsati- (Kimura 1986: 5:66).

92



APOCRYPHAL TREATMENT FOR CONZE’S HEART PROBLEMS

Sakra: Whatever Subhiiti the Elder may expound, all that he ex-
pounds with reference to emptiness, and he does not get stuck any-
where [(na kvacit sajjati)]. Just as an arrow shot into the air does not
get stuck anywhere [(na kvacit sajjati)], just so Subhiti the Elder’s
demonstration of Dharma.

This metaphor of an arrow not getting stuck, hanging, or being obstructed in
empty space appears earlier in the text, at Chp. 60 in the Chinese, and Chp. 54 of
the Sanskrit. There, it is a metaphor for how the bodhisattva’s skillful arrow of in-
sight upholds the merit of their virtuous deeds aloft in emptiness, without letting
that merit prematurely fall to the ground of the two vehicles as opposed to the
ground of a fully awakened Buddha (see Conze 1975: 426).2° However, this full
explanation of the arrow metaphor in this earlier chapter does not use the terms
“4&(FE)A” or “na kvacit sajjati” at all.

A possible explanation for the exact translation idiom of this singular appear-
ance of the term “# Z #” in Kumarajiva’s Méhé could be the influence of the
earlier translation of the same text, the Fangguang Banruoboluémi Jing (38 A%
% )% % % #&). The wording in the Fangguang is nearly identical in the first case,
with “# pT 2 #” (wii suoguaai). The subsequent second and third appearances
use “# A" (wil ai) and “#& By F” (wil sudzhud), i.e. “without any attachment”>”
This influence may be similar to Harrison’s explan-ation of the translation history
of the Vajracchedika (2010a), whereby later translators and translations borrow
heavily from earlier efforts.

Both these passages from the larger texts are in turn also found in, and thus ac-
tually derived from, the earlier literature of the Astasahasrika and Chinese equiv-
alents.?® They are thus not new material added when the Astasahasrika expanded
into the Paficavimsati. However, for the former shorter passage, while the San-
skrit Asta still uses “na kvacit sajjati’, Kumarajiva’s Xiaopin translation only uses
“$#t” (wi ai), just like the second and third instances of this term in the Mdheé.

A second appearance of “# £” (wiigua) is also present in the Mohé transla-
tion. This, however, appears to have undergone editorial emendment by the com-

*Sanskrit in Paficavimsati- (Kimura 1986: 4:196). Refer the Chinese at Mohébanruoboluémi
Jing <EFTMRE KB EEY K18 60 R &> (CBETA, To8, no. 223, p. 350, ba7-c11).

%7 Fangguang Banruoboluémi Jing GRS EZLEY £15 <66 £ E &> (CBETA, To8, no. 221,
p. 104, a20-22).

28 Astasahasrika- (Vaidya 1960: 224); cf. Conze (1973: 263). The detailed explanation at
Astasahasrika (Vaidya 1960: 185); cf. Conze (1973: 224). Xiadpin Banruoboludmi Jing </~ &
ek BERY A9 249 R %> (CBETA, To8, no. 227, p. 577, a29-b2).
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«

pilers of the Taisho, who have “corrected” the term “ & & B]” (yi withé) to “ & 4
Z B (yi wii-guahé); where a variant of “£” (gua) is given as “4&” (gua, gui) in
the Song and Gong editions. The Sanskrit for this in the Paficavimsati is “aprati-
hatacittair”, i.e. “who have unobstructed minds”?® We shall return to the use
of “a-prati-Vhan” below (§4.2). Since this second appearance in the Taishé may
simply be due to modern critical editing, we cannot lay too much importance on
it here for an attempted reconstruction and rereading of the classic Chinese Heart
Sttra.

While there are only the above two uses of “#& £” (wiigua) in the larger Chi-
nese M6hé text, terms from the root Vsasij or Vsaj, meaning “to stick” or “to hang’,
are much more common, and worthy of examination. Several more examples can
be mentioned in brief as follows:

1. In the same list of qualities of the bodhisattvas found at the very start of the text,
which includes “an unobstructed mind” above, we also have “4F & B & & &.”
(dé wirai tubludni), equivalent to Sanskrit “asangadharanipratilabdhair”, meaning
“have obtained unobstructed mnemonics”3° This therefore translates “asarnga’”,
from “a-\/saﬁj”, as “#% B~ (withé), and thus is like our earlier second case of the
emendment from “& & B” (yi withé) to “& & £ B” (yi wilguahé) in the Méhe
text.

2. Thelarge text continues the well known definition of “bodhisattva” that is found
in the middle of the first chapter of the Astasahasrika and Chinese translations.
This definition is based on the etymological similarities between what is most
likely a Prakrit “(bodhi)satta” Sanskritized as either “°sattva” (“living being”) or
the past participle of “safij”, i.e. “°sakta” (“attached”). That is, the “awakening
being” (bodhisattva) is both “not a being” (asattva, asatta) and also “unattached”
(asakta, asatta). The expanded Mohé text of this definition states that the bodhi-
sattva should train in and know “nonattachment toward all phenomena” (— %7 /%

# B (48) ¥ );3" in the Paficavim$ati this is “sarvadharmanam ... asaktatayam”3>

* Méhéebanruoboludmi Jing <EFAxFE %k B E&» K1 <1 5 %> (CBETA, To8, no. 223, p.
217, a20-25). Refer Sanskrit Pasicavimsati- (Kimura 1986: 1-1: 1).

3° Méhébanruoboluémi Jing <& 3 fg 2% %k B £4> %1 <1 &> (CBETA, To8, no. 223,
p. 217, a1s); Sanskrit, Paficavimsati- (Kimura 1986: 1-1: 2) “ksantisamatapratilabdhair asanga-
dharanipratilabdhair acyutabhijfiair adeyavacanair akihakair’.

3 Méhé-banrudboluémi Jing <JEFfE % K B £ 8> A4 12 &§ £ %> (CBETA, Tos, no.
223, p. 242, b28-c5).

32 Paficavimsati- (Kimura 1986: 1-2: 24); Conze (1975: 120).
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The Xiadpin version of this gives “#& % #%”; the Sanskrit, also “[a]saktatayam”33
The term “asaktata” is the negative of the past participle from verbal root v safj,
in the abstract (-ta).

3. Another appearance of “na ... sajjati” in the sense of “not hang” can be found
in the Sanskrit Paricavimsati. The idea is that the bodhisattva engages in the full
range of Mahayana practices, as well as teaching other living beings to engage
in them, all without either himself or others “being attached” (nabhinivisto) or
“hanging on anything” (na kvacit sajjati). This is just as a magical creation of the
Tathagata “does not hang” (i.e. get attached to) (na...sajjati) onto a donor, dona-
tion or recipient.3* So says the Sanskrit, but the Chinese Méhé only features “ & Ff
#” (wii sudzhud), which corresponds to “nabhinivista”35 The Sanskrit “na ... saj-
jati” may well be a later addition, though this association of terms still highlights
its sense as “not be attached to” something.

4. There are other uses of “#& (F7) #t” (wii (sud)ai) to translate “\/saﬁj”. For ex-
ample, the notion of “being without obstruction (# Ff #¢; asanga) through the
power of skillful means”. It is worth noting that this passage in didactic question
and answer style is punctuated with “The bodhisattva should perceive the mind
(citta)”3% combining the term with “mind” as in the Heart Satra, and also the
“unobstructed (£ #¢; asanga) practice of perfect knowledge”3”

5. Inacall and response litany section, from the Méhé translation, Prajiiaparamita
is also described as “unobstructed (£ #%) gnosis’, “because of non-obstruction,
non-hindrance (#& [# & #%) of gnosis with regard to all (phenomena)”3® When
we compare with the Sanskrit, it appears that the Chinese may have elided pas-
sages, , for the Sanskrit is far more coherent. The Sanskrit states that it is an unob-
structed perfection “asangaparamita” due to all phenomena having the same own
nature as space (dkasa); and that it is a direct penetrative wisdom (pratisamvid),
due to “non-obstruction, non-hindrance of all gnosis” (sarvatrajiianasangaprati-

33 Xiadpin Banruoboludmi Jing <> Fafx 0k B E LY A1 (1 4n%> (CBETA, Tos, no. 227,
P. 538, c14-17); Sanskrit, Astasahasrika (Vaidya 1960: 9); cf. Conze (1973: 89).

3 Paficavim$ati- (Kimura 1986: 6-8:74).

35 Méhebanruoboluomi Jing <& FTAx % K B £ 42> %24 <78 W% %> (CBETA, To8, no.
223, p. 397, c28-p. 398, a1).

3 Méhebanruoboludmi Jing < A% % ik BB % 48> £12 (42 k¥ %> (CBETA, To8, no.
223, p. 307, c15-20); Sanskrit, Parica-vimsati- (Kimura 1986: 2-3:168).

3 Méhébanruoboluomi Jing < FTAL B KB F &Y K12 <42 % &> (CBETA, To8, no.
223, p. 307, €29-p. 308, a3); Sanskrit, Pasica-vimsati- (Kimura 1986: 2-3:168).

3 Mohebanruoboluémi Jing <EFTAZE KB 8> £12 44 %% %> (CBETA, Tos, no.
223, p. 313,a18-19).
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ghatitam).3° This echoes the arrow metaphor with respect to “empty space”. The
use of “#& &t 47~ (wilai zhi) for Sanskrit “pratisamvid” is prevalent throughout
the entire Moheé translation. The Chinese translation idiom strongly suggests a
reading of the root “Vvid” as meaning both “gnosis” (Vvid), hence “%”, and also
“penetrate” (\vidh), therefore “4& #:”, combined as a binome.

From these multiple examples, we see that while there may be a number of
gramma-tical and contextual variations, Sanskrit terms from Vsafij or Vsaj and
their translation into Chinese based around “#%” (ai) are very common through-
out the larger Prajiiagparamita text. While this Chinese matches the Heart Sitra,
the particular Sanskrit term is neither the standard phrase in the Sanskrit Hrdaya,
nor the common variant from “alambana’.

4.2 Chinese “# #” < Sanskrit “a-prati-Vgha” | “a-prati-Vhan”?

Our last example above combined “#& [£” (wiizhang) and “ & #t” (wiiai) together,

the former from a-Vsaj, the latter from a-prati-Vhan with the sense of “not (a-)
striking (Vhan) against (-prati-)”. The latter in turn derives from the same root as
another expression which was often translated as the verbal form “R#t” (bu ai),
in Sanskrit “na ... prati-Vhan”. This is another potential Sanskrit source for the
Heart Satra’s notion of “#& £ #%” (w1l guaai) which is in need of examination.
One passage in Chp. 54 of the Chinese and Chp. 48 in the Sanskrit cor-
responds to the expansion of the central chapter of the Astasahasrika entitled
“Suchness” (Tathata; %» ru). This passage refers to the Prajidparamita in terms
used much earlier in the Buddhist tradition*° to describe the Buddha’s reflections
immediately after his awakening, in which he describes the Dharma he has re-
alized as profound, difficult to know and comprehend, and “running against the
entire world” (sarvalokavipratyanika) (cf. Conze 1975: 375). After the discus-
sion within the larger Prajiaparamita, the conclusion is in fact the reverse of this.
In the Méhe, “This Dharma is in accord with all dharmas” (G 3k % g — ¥ 7%,
sarvadharmanulomiko ’yam ... dharmah), and thus “It does not obstruct form”
(7 B%; na pratihanyate), or the other dharmas, up to omniscience itself.4#* The

3Sanskrit in Pasicavimsati- (Kimura 1986: 4:7).

*°For example, Rhys Davids & Oldenberg (1881: 84-85); = Pali Vinaya i 4-5; other Vinayas have
equivalent passages. Also in Samyutta Nikdya, SN 6:1, i 136; Bodhi (2000: 231); etc.

# Méhebanruo-boluomi Jing < FALHE KB % £ £16 (54 X4e > (CBETA, To8, no.
223, p. 335, b7-14); and ibid. (CBETA, To8, no. 223, p. 335, c1-3). Paficavimsati- (Kimura 1986:
4:119); and also ibid. (Kimura 1986: 4:119ff). Refer English translation in Conze (1975: 377f).
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conflicting points of view of being against or in accord with the world are largely
due to the respective senses of Dharma as teaching and fundamental law, but the
rhetorical effect of “shock” is still striking.

Another use of Chinese “#& #” (w1l ai) for Sanskrit “pmti—\/han” later in the
same chapter appears to be a case of a confused attempt at translation standard-
ization possibly brought about by the earlier passage. In the Sanskrit, referring
to the altruistic ideal of the bodhisattva, it states how they “should develop an
attitude of benefit” (hitacittatotpadayitavya) toward all beings, “an attitude of
nonaversion” (apratihatam cittam), and likewise for “an attitude of non-harm”
(avihethandcittam) (cf. Conze 1975: 385).4> These are precisely the three posi-
tive attitudes that are the traditional defining features of right intention (samyak
sankalpa) within the eightfold path. The Chinese translation of the Mohé has “%&
F&” (anyin), “ & #¢” (wiiai), and “# 1§ (wii'nao), respectively.*> The first and last
translation maintain the original sense, but the use of “# #” (wuai) for “aprati-
hata” really does not convey the notion of “nonaversion” or “non-aggression”
The choice of translation lexicon may be due to the earlier passages on “non-
obstruction’, and perhaps a perceived need for consistency of idiom between the
Sanskrit and Chinese. This reading is thus more an exception than the rule, and
carries little interpretative weight for our present purposes.

Other translations in the Méhé of “ #& #%” (wiiai) for “aprati-Vgha” appear to
be significantly different from our intended meaning here.. An example is within
the formulaic Abhidharmika expression describing phenomena as “without form,
invisible, non-obstructing (apratighd; # #¢)”. The variants outside the Taisho of
“& #” (wiidui) is often the more standard translation term.#** “Obstructing” in
this sense is the defining characteristic of material form (riipa) for the Abhid-
harma systems.

Above we have provided ample evidence for the use of “#& £ #t” (wii gudai) as
a translation in the Mohé for Sanskrit terms derived from the verbal “na ... Vsa7j”
or noun forms “a-Vsariga”; and also from the verbal form “a-prati-vVhan” or noun
“a-pratiVgha”. The reader may recall, however, that in the textual passage we are
examining, the Sanskrit text had neither of these terms.

4 Sanskrit, Pasicavimsati- (Kimura 1986: 4:135).

B Méhebanruoboluomi Jing < FTAE KB F 8Y K16 (54 K4w &> (CBETA, Tos8, no.
223, p. 338,a9-12).

* Paricavimsati- (Kimura 1986: 5:159); English cf. Conze (1975: 543f). Mdhéebanruoboluémi
Jing CEFMERBEEY K22 (74 # % %> (CBETA, To8, no. 223, p. 382, b1o-16).
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4.3 Chinese “#& #:” < Sanskrit “an-a-Vvr” (anavarana)?

Conze’s critical text of the Heart sutra has “cittavarana”, though he conceded that
“cittalambana” was another possibility (see §1.3). Neither of these terms appears
in a compound with “citta®” in the Sanskrit Pasicavimsati or Astasahasrika texts.
This is yet another hint at the language correspondences between Sanskrit and
Chinese in the Heart Satra that underlie Nattier’s thesis (§1.4). However, there
are numerous cases where either “avarana” or “alambana” alone, or prefixed, do
feature.

One of the passages featuring “andvarana” appears at the end of Chp. 54 of
the Chinese, Chp. 48 of the Sanskrit, on Suchness (Tathata; 4e rii). We have al-
ready discussed the start of this chapter, which features “7~ #t” as a translation
for “not obstruct” (na prati—\/han) (see §4.2). Conze’s translation from the San-
skrit reads “When he thus trains and abides, then form, etc. to: the stability of the
Good Dharma, will be uncovered (anavarana) to him” (1975: 387).#> Kumara-
jiva’'s Moheé reads “When the bodhisattva thus trains, thus practices, he shall attain
unobstructed form (& 134 #% &) ... attain unobstructed stability of Dharma (%
& 8% 75 1%)” The sentence construction in either Sanskrit or Chinese could also
potentially be rendered “shall attain non-obstruction [with respect to] form”4¢

Another passage at the end of the text brings in the notion of the “essential
emptiness” (prakrtisinyata) of phenomena as the manner in which the bodhi-
sattva “contemplates all phenomena without any obstruction” (na kasyacid dhar-
masyavaranam samanupasyati). Without apprehending a living being, they teach
the Dharma to living beings, just as if there were illusory creations.*” This state-
ment is rendered into Chinese in the Mdhé as “%n — 7 ik & #%” (zhi yigiéfd wiiai),
i.e. “knowing all phenomena without obstructtion”*?

In both cases, the use of “without obstruction” is used to describe—adjectivally
or adverbally—a form of practice or contemplation. With only a couple of appear-
ances, we note that this is a rare phrase in the larger Prajaaparamita text.

¥ Paficavim$ati- (Kimura 1986: 4:140f). Cf. Conze (1975: 387).

S Méhebanruoboludmi Jing < A% % W BB % 48> %16 (54 K4w &> (CBETA, To8, no.
223, p. 338, c29-p. 339, a2).

¥ Pafica-vimsati- (Kimura 1986: 6-8:97).

¥ Mohebanruoboluémi Jing BT K B F 18> K24 <78 Wk &> (CBETA, To8, no.
223, p. 397, 3-8).
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4.4 Chinese “4& #” < Sanskrit “an-a-vVlamb(h)” (analambana)?

There are, in addition, several examples in the Sanskrit text of terms from “an-a-
Viamb(h)”, either in verbal or nominal forms. The term is also uncommon, how-
ever, and mainly appears in the latter half of the text, where the material may have
been added as the text expanded over time. In our present commonly used late
manuscripts and critical editions of the Paficavimsati, the term appears frequently
within the section headings of the embedded Abhisamayalamkara. As they were
unknown in the classic Chinese Buddhist sphere, and likewise in Chinese trans-
lations, we rightly ignore such section headings here. Even more curiously, the
term is far more prevalent in the Astasahasrika than in the Pasicavimsati, which
runs against our usual texthistorical notion of the relation-ship between the two,
namely that almost the entirety of the smaller text is preserved intact within the
larger. We shall only focus on the Paricavimsati here, however, for its direct con-
nection with the Heart Satra.

A prosaic non-technical use of the verb “adhy-a-viamb” as “get hold of” ap-
pears in Chp. 45 of the Sanskrit and Chp. 51 of the M¢he. This is “get hold of” a
log or plank from a shipwreck in the ocean in order to avoid death, as a metaphor
for how the practitioner “gets hold of”, i.e. takes as an object, this Prajiia-paramita
to escape the ocean of samsara. The Chinese translation uses “¥x” (gii), i.e. “seize
upon’, rather than the more technical translation “Ff 4” (suoyiidn) for “alam-
bana” (refer Buswell & Lopez 2013: 83).#° Other appearances of the term are
also translated in a non-technical sense in the Chinese. For example, “to seek”
(3R giti) supreme awakening, for “adhy-alambhate”;>° and also that the bodhi-
sattva does “not desire” (7~ & bui tan) the grounds of the two vehicles, for “na
... adhyalambate”>' Note that only one of these non-technical uses of the term
is a negation, and both are prefixed in the Sanskrit with “adhi®”, which distin-
guishes them from the term under examination in the variant Sanskrit reading of
the Heart Sutra.

The only technical uses of the term in the sense of an object of cognition or
contem-plation in the Sanskrit are near the end of the text. The first is that of

® Pafica-vimsati- (Kimura 1986: 4:85); cf. Conze (1975: 363). M6hébanrudboluomi Jing <&
A E KB ELEY K15 (51 E9r %> (CBETA, To8, no. 223, p. 329, ¢7-12).

>° Paficavimsati- (Kimura 1986: 5:35). Méhé-banruoboluomi Jing <JE A E K B E©Y A
19 <64 ;¥ fA > (CBETA, To8, no. 223, p. 358, b26-29).

5! Paica-vimsati- (Kimura 1986: 5:86). Mdhébanruoboluomi Jing <& 3TA% % Wk B E 42> &
20 <68 #%& 4> (CBETA, To8, no. 223, p. 365, c17-22).
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“purity of the object” (alambanaparisuddhih), the second item on a list of four
“purities”>*> The context is an explanation of technical lists; this list of four is
merely one of many. In the second appearance, according to Conze’s translation,
the bodhisattvas “obtain the sovereignty of thought through a cognition which
has the indiscriminate realm for its object” (avikalpadhatvalambanena) (1975:
651).53> We have unfortunately been unable to uncover the parallel textual pas-
sages in the Chinese Mohé translation, suggesting that perhaps it is an addition in
our late Sanskrit recension. This, plus the fact that the wider context is a discourse
involving Maitreya, are strong indications that the appearance of these terms from
“G-Vlamb” are not useful for our study here.

4.5 Reading: “Mind without hanging on anything”

Applying Nattier’s theory of the textual history of the Heart Satra, there are no
passages in the Sanskrit that offer clear and obvious equivalents to the Chinese
phrase of our third problematic statement, “~& #& % ##” (xin wiu guadai). Granted,
this statement itself comes from Conze’s Division VI of the text, which lies outside
the body of Division V taken directly from the larger Siitra, and, if Nattier’s theory
is correct, it is thus as much a creation of the compiler as a reworking of established
textual terms, passages and ideas.

Still, some observations can be made, and a cautious thesis presented. We ex-
amined four possible Sanskrit sources for our phrase: 1. The first was “a-Vsarga”
or “a-Vsafij”, “to hang”. This was the only one that directly corresponded to the
Chinese phrase from the Heart Satra. It is widely used throughout the text, and
the arrow in empty space metaphor indicates that it had greater philosophical
depth of usage. 2. The second “a-prati-Vgha” or “a-prati-Vhan”, “to strike against”
or “to obstruct”. This was also fairly common, though it had a broad semantic
range, parts of which differed somewhat from our Heart Satra usage. Between
these first two potential sources is an overlap of their broad range of meaning:
the idea of being obstructed, stuck to, hitting up against. Subjectively, the bodhi-
sattva’s mind is so freed in his meditation on the gnosis of emptiness; and ob-
jectively, the Dharma itself is not in conflict with anything. 3. The third “an-a-
\/vr” (anavarana), “to cover”, which together with the fourth and last, 4. “an-a-
Viamb(h)” (analambana), “to grasp at” or “to take as a mental object”, were both

>* Pasicavimsati- (Kimura 1986: 6-8:59).
>3 Pafica-vimsati- (Kimura 1986: 6-8:156); cf Conze (1975: 651).
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rarely used, and often in a manner quite dissimilar to that of the Heart Satra. De-
spite “an-a-Vvr” being the term Conze eventually opted for, and his theory of a
possible scribal error from “an-a-Vlamb(h)”, these two seem to be the least likely
matches for our problematic statement.

Comparing and weighing these possible sources, we thus read “.& & 2 #¢”
(xin wii guaai) in the Heart Sttra in the sense of “na ... sajjati”, but also containing
the shared sense of non-attachment also found in “a-prati-vVhan”. Thus, the mind
of the bodhisattva “does not hang on anything”.

5 Understanding from the Heart of Perfect Wisdom

We began this essay with the importance of the Heart Sttra in the Mahayana tra-
dition, both past and present. Conze’s critical edition of the Sanskrit, and his
translation thereof into English, have—along with a vast plethora of other English
translations—also pointed the way for the future of this text in the ever grow-
ing Western Buddhist tradition (§1). Conze noted three problematic elements of
his Sanskrit text, that of “na praptir napraptih” (S1.1), “apraptitvad” ($1.2) and
“cittavarana” or “cittalambana” (§1.3). Subsequent translations, whether also
from Sanskrit, or from Chinese or Tibetan, have done little to resolve these prob-
lems. Many popular books on the Heart Siitra in English use the text as little more
than a cypher to plug in sectarian or favorite Buddhist systems for commentary,
rather than attempting to explain the text in its own context and thought world.

Nattier’s theory (§1.4) of an apocryphal Chinese source for the Heart Satra
provides a possible avenue for examination. This avenue may lead to an authentic
and contextualized reading of the Heart Suatra, despite the claim of “apocryphal”
that may alarm more traditional readers. In her thesis of the text’s history, the
Sanskrit text of the larger Paricavimsati Prajiaparamita was translated into Chi-
nese, e.g. Kumarajiva's Moheé text; from this a core passage of text was extracted,
and a head and tail appended, to create the first Heart Satra in Chinese, not San-
skrit. Only subsequently did this Chinese compilation become translated, per-
haps rather idiosyn-cratically, into Sanskrit. Her theory provides an approach to
resolving Conze’s problems, by reading not the Sanskrit Heart Sutra variants, but
by taking the pro-blematic passages in the Chinese of the Heart Satra, tracing
their appearance and usage in the larger Chinese Prajfiagparamita, and from there
delving back into the Sanskrit of the larger Paficavimsati Siitra (§1.5). We repeat
that our readings here take Nattier’s basic thesis as a working hypothesis.
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This is the process that we have followed for each of the three problematic
passages in the body of this essay. Our basic results are as follows: 1. For “#&
137 (wudé), we followed the part of the Heart Satra extracted directly from the
larger text to adopt a reading of “no attainment”, in the sense of realization of spir-
itual fruitions. This is still in conformity with the majority of modern readings
(§2). 2. Regarding the phrase “VA & By 13 ¥ (yi wi siiodé gir), we concluded
that it most closely corresponds to the notion of “due to engagement in non-
apprehension” This clearly differs from the common notion that it is the same
basic term as the first phrase, i.e. “attainment’, and means the non-apprehension
of an object of the senses or of a contemplative practice. The term is more likely
from “an-upa-Vlabh( -yoga)” in the instrumental, and not from “prapti(tva)” in
the ablative. Moreover, we also considered that this phrase not only does not start
the next section of the Heart Suitra, but clearly concludes the early part of the text,
from “Therefore, Sariputra, in emptiness...”. The notion of “non-apprehension” of
a mental object matches well with the opening of this portion of the text (§3). 3.
Lastly, the term “& & 2 2t (xin wil guaai) does not seem to correspond to either
of the terms from the Sanskrit text. Rather than referring to “mental obstructions”
as one of a range of specific “obstructions” as suggested by Conze—karma, klesa
and jrieya—it seems to refer to the mind which does not get hung up, i.e. attached,
to any phenomena. Thus, the term “: # % #%” bears closest association with the
usage of terms from the Sanskrit root Vsasij in the larger texts, particularly where
the semantic range of this term overlaps with prati—‘/han (S4).

Finally, we would like to take our new readings of these passages in the Heart
Satra, and return them to the context of the two divisions of the text, V and VL.
In addition, some reflections about each of the two divisions as a whole, and also
their mutual relationship, can be given.

[V] Therefore, Sériputra, in emptiness

there is no form, no sensation, perception, volitions or cognition;

no eye, ear, nose, tongue, body or mind;

no sight, sound, aroma, flavor, tactile or mental object;

no eye, sight, visual cognition, up to, no mind, mental object,
mental cognition;

no ignorance, no extinction of ignorance, up to, no aging and death,

no extinction of aging and death;

no dissatisfaction, origin, cessation, path;
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no gnosis, no realization;
due to engagement in non-apprehension.

While many have focused on this part of the text as indicating that the various
standard taxonomies are negated, our new reading brings attention back to the
framing of these lists and their negation. The key difference in this framing is
that here, division V ends in the statement which is otherwise commonly placed
at the start of division VI. The frame is “In emptiness, ... due to engagement in
non-appre-hension”. It is our view that this shifts emphasis from an ontological
negation of classical lists, i.e. “there is no X”, to an epistemological stance. That
is, when the bodhisattva is “in emptiness’, i.e. the contemplative meditation of
the emptiness of phenomena, he is “engaged in the non-apprehension” of these
phenomena. “Engagement” can be seen as a broad term covering practices, med-
itations, contemplations and so forth of perfect wisdom. Such a reading thus does
not run counter to the notion that when not “in emptiness”, such phenomena may
still be apprehended, perceived to exist and function as objects of contemplation.

The next division, VI, now shorn of the statement which most editions and
translations place at the start, therefore reads as follows:

[VI] The bodhisattvas, due to being supported by transcendental
knowledge, have minds which do not hang on anything;

due to their minds not hanging on anything, they are without fear;

removed from perverted perceptions and views, they ultimately
realize nirvana.

The bodhisattva, who at V was said to be “engaged in non-apprehension’, i.e.
medi-tating on emptiness, is here “supported by transcendental knowledge’, i.e.
prajiiaparamita. The two phrases are basically synonymous. Therefore, due to
not apprehending phenomena, the mind of the bodhisattva does not hang up on
anything at all. They are “not hung up’, possibly from “asakta” (or “asatta”), and
thus a bodhi- “sattva” (or “satta”) is freed of views of a living being “asattva”
(or “asatta”) by his non-apprehension, his engagement in the contemplation of
emptiness.

We have based our reading of Conze’s problematic poritions of the Heart Stitra
on an approach which takes Nattier’s theory of an apocryphal source for the text as
a working hypothesis, with a little help from Harrison. However, our conclusions
are not at all radically opposed to traditional readings. Rather, we hope to recon-
struct as much as possible the ideas of the terms in the mind of the text’s com-
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piler(s), i.e. the Heart of the Perfection of Wisdom, the Prajiiaparamita Hrdaya.
By this, we obliquely seek to point those interested in the Heart Siitra to draw from
the larger body of this genre in their readings and understanding. We welcome
all comments, corrections and criticisms from the learned readership.
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On the Buddha’s Use of Some Brahmanical Motifs in Pali Texts

Brett Shults

Many Pali texts portray the Buddha in the act of expressing his teachings
through Brahmanical motifs. They are “Brahmanical” motifs because for
readers today they are visible in Brahmanical texts, even if we cannot be
sure how composers of Pali texts came to use such motifs. The aim of this
paper is to consider and hopefully to advance our understanding of how
some of the same motifs are used in Brahmanical and Pali texts.

Introduction

Since the days when T. W. Rhys Davids and other pioneering scholars labored to
understand Pali texts in light of evidence external to them, many terms, phrases,
ideas, myths, and structural or stylistic devices common to Brahmanical and Pali
texts have been identified. Sometimes these motifs have been taken as evidence
that the Buddha or early Buddhists had some knowledge of Brahmanical lore,
such as verses of the Rgveda (e.g. Lindtner, 1998) or teachings found in the
Upanisads (e.g. Nakamura, 1955; Ghosh, 1969; Dutt, 1970). But it also has been
argued that motifs common to Brahmanical and Pali texts only show that some
Brahmins and Buddhists drew from a common fund of ideas and figures of speech
(Chandra, 1971; Bronkhorst, 2007), that is to say from what Patton (2008) has
called “an early Indian imaginaire” (p. 54). Richard Gombrich (2009), on the
other hand, has argued that the best available explanation for certain passages in
Pali texts is that they are meant to refer to Brahmanical teachings, visible to us
in Brahmanical texts. Indeed, in several publications Gombrich has found the
recognition of Brahmanical motifs in Pali texts to be the key to contextualizing
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and therefore understanding early Buddhist teachings. In this Gombrich has built
on the work of his teacher K. R. Norman, who among other scholarly feats has
developed a scheme for categorizing “the Buddha’s use of Brahmanical terms”
(Norman, 1991, p. 193). Norman’s scheme is primarily concerned with how the
Buddha or his followers responded to various expressions used in the Brahman-
ical tradition, but the scheme also includes “ideas” (p. 199), and a few examples
of “structures” such as “myths and fables” (p. 194). Thus, Norman’s scheme is
actually an underutilized framework for classifying a range of motifs common to
Brahmanical and Pali texts. Classification is not the aim of this article, but explor-
ing the possibility that early Buddhists employed a variety of Brahmanical motifs
is very much the concern of what follows. I shall endeavor to contribute to this
line of thought by first briefly surveying a number of motifs common to Brahman-
ical and Pali texts, and then by focusing on a few motifs common to Brahmanical
and Pali texts in more detail. My concern in this article is not necessarily with
the historical individual known as the Buddha, but with words attributed to him:
herein “the Buddha” means the Buddha portrayed in Pali texts.

In some of the Sanskrit passages below sandhi effects have been removed fully
or partially so that individual words may be better identified, and compared where
appropriate with Pali words. Unless otherwise stated, Pali quotations are from the
Burmese Chattha Sangayana Tipitaka edition, but in lower case, with punctuation
marks removed, and in a few cases with sandhi effects removed.

A Spectrum of Motifs Common to Brahmanical and Pali Texts

Motifs common to Brahmanical and Pali texts can be imagined as lying along a
spectrum of increasing evidence that Brahmins or Buddhists knew something of
the others” teachings. At one end of the spectrum and outside the scope of this
paper are words or phrases in identical or analogous forms common to Brahman-
ical and Pali texts, but devoid for our purposes of comparative interest: water is
wet and fire burns in Brahmanical and Pali texts alike. More interesting are ex-
pressions which suggest a borrowing has occurred, perhaps from an organized
composition, from the vocabulary of a sect, or from an imaginaire of common
cultural tropes and figures of speech whose further study might help us better ap-
preciate a bygone world. Pali texts often mention “divine sight” (dibba cakkhu),
for example, a kind of special ability also mentioned at CU 8.12.5 (daiva caksus).
Pali texts frequently employ the term namariipa (“name and appearance”), a term
used in several Brahmanical texts. Other well known motifs common to Brah-
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manical and Pali texts include the way bodies of water symbolize life’s difficulties,
watercraft symbolize teachings and practices, and “crossing over” and the “other
side” symbolize deliverance, variously conceived (Shaw, 2012). Also well known
is the way Pali texts employ the Brahmanical motif of the triple refuge, found e.g.
at RV 9.97.47 (Sarman trivaritha) and RV 6.46.9 (tridhatu sarana), and the going
to three entities for refuge (Sarana), found e.g. at CU 2.22.3-4 (Weiler, 1962, p.
241). Probably less well known is that both PU 1.6-8 and Vv #647 (Be) call the
sun “thousand-rayed” (S. sahasrarasmi | P. sahassaramsi), and speak of it shin-
ing in the ten directions or what amounts to them. Wynne (2007) has pointed
out that the description at Ud 8o of a state “where there is no earth, water, fire...
no sun or moon” (p. 115) is very like a description at KaU 5.15: “There the sun
does not shine, nor do the stars; lightning does not shine..” (pp. 115, 155, n. 22).
The similarity of a description at Ud 9 equally suggests a borrowing: “There the
stars do not shine, nor does the sun give light, There the moon does not glow... ”
(Anandajoti, 2008, p. 38).

The common use of the expression “above, below, and across” (P. uddham
adho ca tiriyam | S. irdhvam adhah ca tiryak) also suggests a borrowing. It is used
as a rhetorical flourish which signifies completeness in a given context, at e.g. SN
i 122 and SU 5.4. The Buddha uses variations of the motif, such as uddham...
adho... tiriyam at AN i 141; variants are likewise found in the epics and other
Sanskrit works. The Buddha’s variation at Sn 202 (uddham adho tiriyaficapi ma-
jjhe) involves the word “middle” (P. majjha / S. madhya) and is close to a negative
formulation in the Sambhita of the White Yajurveda at VS 32.2 (na... trdhvam na
tiryaficam na madhye), also found at SU 4.19. These examples appear to be re-
lated to expressions such as that found at RV 1.24.15, TS 1.5.11.3, and elsewhere,
including AV 7.83.3 (Whitney, 1905, p. 450):

id uttamdm varuna pasam asmdd dvadhamdm vi madhyamdm srathdya
Loosen up the uppermost fetter from us, O Varuna, [loosen] down
the lowest, off the midmost

Metaphorical talk of fetters, snares, etc. — sometimes using the term pdsa (Rhys
Davids, 1907, p. 111) - is itself a significant motif in Pali texts. One wonders if
Buddhists who used the motif were aware of what we call the Rgveda. We can
liken the situation to the use of certain English expressions in our own day: some
people deliberately echo and thereby evoke the King James Bible, others speak
its idioms unawares, and still others may use an idiom and know an its bibli-
cal providence, but attach no situational significance to that providence. Thus,
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when the Buddha at SN i 229 refers to Sakka (Indra) as one who (Bodhi, 2000,
p. 330) “thinks of a thousand matters in a moment” and as “Thousand-eyed” (sa-
hassakkha), one wonders if the Buddha means to evoke the verse at RV 1.23.3 in
which Indra is called a “lord of thought” and “thousand-eyed” (sahasrdksa). One
wonders why at Sn 76 the Buddha’s foe Mara is called “Namuci’, the name of In-
dra’s foe at e.g. RV 8.14.13 (Thomas, 1997, p. 146). At Sn 82 the Buddha uses the
phrase cando va rahuggahana pamutta. Applied to a plural subject, this means:
“freed, like the moon from Rahu’s grasp”’ CU 8.13.1 contains nearly the same
phrase: candrah iva rahoh mukhat pramucya, i.e. “freeing myself, like the moon
from Rahu’s jaws” (Olivelle, 1998, p. 287). We may never know if the Buddhist
composer of Sn 82 was trying to endow his composition with explicitly Brahman-
ical overtones, or if he simply used a phrase like one which happened to be used
in a Brahmanical composition.

In some Pali texts the Buddha speaks explicitly of what he calls brahmana-
dhamma, a word suggestive of what Brahmins believe and do in accordance with
their beliefs.> And there are indeed many motifs in Pali texts related to the doc-
trines and practices of Brahmins. For example, in the Ambattha Sutta (DN 3) the
Buddha asks at DN i 97 if a certain kind of person would obtain a seat among the
Brahmins, or water, if he would be fed, and if he would be taught holy utterances
(manta = S. mantra). This is virtually identical to the sequence of events starting
at BU 6.2.4 when a Brahmin arrives at the court of Pravahana Jaivali. The Brah-
min is offered a seat, given water, provided with “refreshments” (Olivelle, 1998,
p. 147; Black, 2007, p. 116), and finally instructed. Black (2007) has shown how
this BU passage is related to ideas advanced in other Brahmanical texts, his point
being that the passage depicts the sequence of events in accordance with Brah-
manical ideas about proper relationships and behaviors involving Brahmins (pp.
114-119). The Ambattha Sutta at DN i 91 depicts a Brahmin who is rather touchy
about just what those behaviors should be, upset that the Buddha’s countrymen
did not receive him properly. When the Buddha continues to ask that same Brah-
min how certain kinds of people would be received, he varies his questions in a
manner which implies that the ways to treat a Brahmin and a member of the war-

"The phrase also occurs at Sn 89. Kochhar (2010) describes Rahu’s career in ancient Indian
texts; the Pali texts Kochhar cites are the Candima Sutta (SN i 50) and the Suriya Sutta (SNi51).

*The PED defines brahmana-dhamma as the “duty” of a Brahmin. Freiberger (2009, p. 63)
translates brahmanadhamma at AN iii 221 as “principles of Brahmins”; Bodhi (2012, p. 800) as
“brahmin practices” Norman (2001, p. 35) translates brahmanadhamma at Sn 50 as “brahmanical
lore”. The number of possible translations for dhamma is notorious.
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rior class are epitomized differently, though these stereotypes are not the target
of his teaching.

Wijesekera (1945) has elucidated a motif common to Brahmanical and Pali
texts which shows that early Buddhist involvement with the Brahmanical thought-
world might well have been quite complex, in so far as Brahmanical teachings on
certain matters were not monolithic and were themselves complex. Many have
written about Sati’s misguided views on consciousness (vififiana) and the Bud-
dha’s scathing response as set forth in MN 38. Norman (1990) and Gombrich
(2009, pp. 119-120) helpfully have placed the episode in an Upanisadic con-
text, but it was Wijesekera who revealingly juxtaposed Sati’s views and certain
Upanisadic passages with MN i 8, CU 3.14.2-4, and SB 10.6.3.2. To put it simply:
Sati and certain Upanisadic passages appear to express a view which is opposed by
the Buddha (MN i 8, MN i 258), CU 3.14.2-4, and SB 10.6.3.2. When Sati explains
his view of consciousness at MN i 258 he says it is vado vedeyyo, this “speaking,
feeling one”. This same phrase is uttered by the Buddha at MN i 8 as he gives an
example of a misguided view. Wijesekera has shown that the phrase vado vedeyyo
is a way of referring to something essential about a person which is allied with a
number of statements in the Upanisads,? and that these represent a teaching op-
posed at least in form by a teaching which calls the self (S. atman) “speechless
and indifferent” at CU 3.14.2-4 (avaki andadarah) and SB 10.6.3.2 (avakkam ana-
daram). I say “at least in form” out of respect for Wijesekera’s wish to argue about
the subtle differences in Brahmanical doctrines and what exactly is affirmed and
denied in the relevant Brahmanical passages. Wijesekeras arguments need not
detain us here, for what is important for our purposes is that MN i 8, CU 3.14.2-
4,and SB 10.6.3.2 in their own ways deny a self which “speaks” and in some sense
experiences or reacts to the world.

Part of what makes the study of Brahmanical motifs in Pali texts rewarding is
the potential it holds for shedding light not only on what early Buddhists knew
of Brahmanical beliefs and practices, but on what they knew of how Brahmins
actually spoke of their beliefs and practices. Scholars including Jayatilleke (1963),
Bhattacharya (1980), and Gombrich (1990) have discussed how BU 4.5.6 and MN
i 135 refer to the identification of the self with a string of past participles mean-
ing “seen, heard, considered, recognized” (S. drsta Sruta mata vijiiata / P. dittha

3Wijesekera refers to passages including BU 4.3.26 “where the Atman is held to be the ‘speaker’
(i.e., agent) par excellence” (p. 92). The “speaker” in BU 4.3.23-25, 27-30 retains the capacity to
think and to experience through the senses (see Olivelle, 1998, p. 517, n. 3.23-31).
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suta muta vinfidata).* More recently, use of the rare term afijasayana (“straight”
or “straight way”) in the Tevijja Sutta (DN 13) and in three Brahmanical texts has
prompted y own claim that the composer of the sutta portrayed Brahmins using
the technical ritual vocabulary of Brahmana-style texts (Shults, 2013). These seem
to be instances where Buddhists have successfully referred to actual Brahmanical
[oral] teachings; I mention them here because as such they might be thought of
as occupying the strong end of our evidential spectrum. But there are many other
motifs in Pali texts which may reflect some knowledge of what Brahmins believed
and said. We now turn to the examination of some of these motifs.

Refining Gold

The Brahmanical composer of PB 17.6.4 refers to a process of refining gold - Dube
(2001, p. 173) regards the reference as credible — and likens it to a purifying rit-
ual act. So too does the composer of PB 2.17.2, and the composer of JB 2.136
(Caland, 1931, p. 462). The Buddhist composer of AN i 257, on the other hand,
likens the refining of gold to what happens to the Buddhist follower applying him-
self to higher thought (adhicitta). The composer of MN i 38 uses a gold-refining
simile to illustrate his conception of ethical and mental achievement: “just as gold
becomes pure and bright with the help of a furnace...” (Bodhi & Nanamoli, 2005,
p. 120). The composer of AN i 253-254, which Dube (2001, pp. 171-172) also
regards as metallurgically credible, uses the motif of refining gold to make a point
about purifying one’s defilements. The composer of AN iii 16-17 employs a gold-
refining motif to make a point about purifying mental defilements. In his account
the “defilements” (upakkilesa) which defile gold are iron, copper, tin, lead, and sil-
ver. The composer thus identifies six of the so-called “seven metals of antiquity”,’
a list reminiscent of lists of metals in Brahmanical texts. But unlike the authors
of e.g. VS 18.13 and TS 4.7.5.1, the Buddhist author sees iron, copper, etc. as
impurities in gold, and in this he appears to display some fairly accurate metal-
lurgical knowledge. According to Dube (2001, p. 174): “Native gold is invariably

“Buddhist tradition has long felt the need to explain muta as “sensed” other than by sight and
hearing (Bhattacharya, 1980, p. 11). While aware of this, the PED primarily defines muta: “thought,
supposed, imagined”. Geiger (2000, p. 13) explains that muta as a “dialectal side-form” of mata
simply means “thought”. Norman (2001, p. 107) translates dittham va sutam mutam at Sn 157 as
“seen, heard, or thought”.

>The other is mercury. See Cramb (n.d.) A Short History of Metals. The Buddhist author needs,
structurally, to name five defilements of gold.
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by no means a pure metal. It contains up to 20% silver, copper, iron, lead, bis-
muth, platinum group metals, and other metals; as impurities”.6 How much the
composers of Brahmanical and Pali texts actually knew about metals, however,
is less important for our purposes than what they did with such knowledge as
they possessed. A preliminary consideration of gold-refining motifs common to
Brahmanical and Pali texts yields the following observation: Brahmins enriched
their discussions of what was important to them by relating the refining of gold
to ritual, and Buddhists did the same except that they related the refining of gold
to forms of mental training.

The motif of refining gold shows that some Brahmins and Buddhists drew
upon similar ideas to construct and wield similes. It cannot be proved, but it
is possible that the Buddhist versions of the motif are reworkings of Brahmani-
cal usages into similes for mental purification. If so, we might say that here the
Buddhists have borrowed not a word or a phrase, but ready-made templates for
teaching by analogy.

Treating Gold with Salt

If the idea of working with gold to improve its quality captured the imagination of
some Brahmins and Buddhists, one of the more intriguing manifestations of their
shared interest in the topic is the idea of treating gold with salt. A metallurgical
simile at JUB 3.17.3 begins:

tad yatha lavanena suvarnam samdadhyat...
Just as one would fix gold with salt...

According to Monier-Williams (2005, p. 1144) the verb sam Vdha (above as sam-
dadhyat) carries a range of meanings including “hold” and “mend”, such that it is
difficult on purely linguistic grounds to say what exactly the metallurgical opera-
tion is supposed to accomplish. The Greco-Roman world of antiquity knew tech-
niques for refining gold with salt (Healy, 1999, pp. 283ff.; Dube, 2001, p. 178),
as did the Indian world of antiquity (Dube, 2001, pp. 173ff. cites the Kautiliya
Arthasastra). The JUB passage above continues: “silver with gold, tin with silver,
copper with tin, iron with copper... . Here again is the rhetorical collocation of
several “metals of antiquity”, and one suspects that the refining or purification of
metals somehow informs the passage. But whatever the composer of the passage

SCf. Healy (1999, pp. 283fF.)
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meant by the verb samVdha, it is clear from the larger context that the composer
above all had in mind the rectifying of mistakes made in the performance of rit-
ual. One might initially think that a sense of purifying the ritual is meant, but the
composer takes the simile in another direction, more of repair or healing than pu-
rification. This is brought out by Oertel’s translations in the longer JUB passage
(Oertel, 1896): just as one “would mend” (samdadhyat) gold with salt, etc., so one
“cures” (bhisajyati), in effect, the ritual (p. 177). In a similar passage at CU 4.17.7
which speaks of gold, salt,” and other “metals of antiquity”, Olivelle (1998) trans-
lates samVdha as “binds”, the same verb being used later in the text to suggest the
treatment of “an injury done to a sacrifice’, as in the binding of a wound (p. 229).
One difficulty in fully appreciating the poetic vision of these passages is that addi-
tional materials have been listed, incongruously, with the salt and metals. The CU
list continues with leather and wood; the JUB list with wood, leather, and slesman,
i.e. “cord” or perhaps “glue”. With these additions the passages seem to be hybrids
between the purely metallurgical version of the motif at GB 1.1.14 (gold, salt, met-
als) and the “organic” forms of the motif found elsewhere. For example, AB 5.32.6
likens the way one would unite (samdadhyat) “an object of leather” (carmanya)
with “a cord” (slesman) to the way one “unites” (samdadhati) “whatever in the
sacrifice has come apart” (Keith, 1920, p. 257). In its discussion of rectifying er-
rors in the sacrifice, KB 6.7.4 (= KB 6.12 in Keith, 1920, p. 381) speaks of cord
(slesman) or a strip of leather (paricarmanya) fastening together wood. We get
the point: the ritual is “fixed” as certain materials are “fixed”® But does one really
do to gold with salt what one does to wood with cord or a strip of leather? Is it
possible that a reference to refining metals, to refining gold with salt, has become
mixed up with the motif of repair? Is it possible that the Brahmanical authors of
JUB 3.17.3 and CU 4.17.7 mixed their metaphors, so to speak? If they did, per-
haps due to a lack of metallurgical expertise, we should not be much surprised.
For the great geographer Strabo was apparently confused about certain gold pro-
cessing techniques, as was Pliny the Elder (Healy, 1999, pp. 286-287). But again
our concern is less with the metallurgical techniques known to the composers of
these Brahmanical passages, and more with how they deployed a motif. For it
seems the composers of these passages thought of what was most prized in their

“Roebuck (2000, p. 183, n. 129): “Said to mean borax”; cf. Radhakrishnan (2012, p. 420).
Olivelle (1998, p. 552, n. 17.7) thinks the meaning of lavana in this context is “uncertain’, and that
“it must refer to some chemical used to mend gold”

8See also SB 11.5.8.6 and JB 1.358.
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system - ritual — and they thought of how in spite of procedural imperfections
the ritual could be treated and made to yield true results. Among the things that
powered their articulation of this vision was the idea of treating gold with salt.

Treating gold with salt also powered the Buddha’s articulation of his vision.
But of course in the Buddha’s system it is not ritual which needs to be treated, but
the human mind. Like the composers of GB 1.1.14, JUB 3.17.3, and CU 4.17.7,
the composer of AN i 210 refers to treating gold with salt. In this passage the
Buddha asks rhetorically about the purification of impure gold by a treatment
(upakkilitthassa jatariipassa upakkamena pariyodapana), and his subsequent ex-
planation begins with the words:

ukkafica paticca lonafica paticca...
Based on a furnace and based on salt...

The larger passage mentions tongs (sanddsa) and other items, thereby providing
details about a physical gold refining process. But like the Brahmanical passages,
the Buddhist passage employs the motif of treating gold with salt as a way of talk-
ing about something less tangible. It is noteworthy that the composers of these
passages should have thought alike of treating gold with salt to articulate their
vision of improving what was most important in their respective systems.

Three Lines, Twenty-four Syllables

The Sundarikabharadvaja Sutta (Sn 79-86) begins with a Brahmin named Sun-
darikabharadvaja performing the agnihotra, a kind of fire sacrifice. He exchanges
words with the Buddha, who then says in verse (Norman, 2001, p. 55):

brahmano hi ce tvam brisi marica brisi abrahmanam

tam tam savittim pucchami tipadam catuvisatakkharam

If you call yourself a brahman, but call me a non-brahman,

then I ask you about the Savitti, with three lines and twenty-four
syllables.

The Savitti is a famous verse about which more will be said below. Oddly, nothing
further is said about it in the sutta. Despite what the Buddha says, he does not
seem actually to ask a question.” Nor does the Brahmin give any sort of answer;

? According to Lang (1994), in this passage “The Buddha rejects the notion that birth and knowl-
edge of the Savitri mantra makes one a brahmin” (p. 150).
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instead he asks a question. Given that the opening and some other parts of sutta
occur in other Pali texts (Tam, 2006), and that the meter of the above lines is
“strange” (Norman, 2001, p. 255), it is possible that the passage is out of place.
But as it stands the passage holds considerable interest. It undoubtedly refers to
what in Sanskrit is called the savitri. The Savitri is a celebrated verse from RV
3.62.10 (Roebuck, 2000, p. 1):

We meditate on the lovely
Glory of the god Savitr
That he may stimulate our minds.*°

This famous verse is known as the Savitri because it is a prayer addressed to Savitr,
a name for the sun. Everyone initiated into Vedic learning - theoretically this
means in particular every male Brahmin - is supposed to recite this verse at sun-
rise every day. In order to fully grasp the significance of what the Buddha says
about this verse we must briefly review a few basic points on Indian meters. The
commonest Sanskrit meter is called the anustubh, each verse of which is usually
formed of four pada or “quarters’, each of eight syllables. A standard anustubh
verse has all four pada and 32 syllables. There is also an old meter called the gay-
atri, which consists of only three quarters of the standard anustubh. The gayatri
thus has three pada (sometimes translated as “line”) and 24 syllables.

We can now recognize that when the Buddha refers to the Savitri with the
adjectives tipada (“having three lines”) and catuvisatakkhara (“having 24 sylla-
bles”), this is a specification of the gayatri meter. In the Savitri itself the word
which Roebuck translates as “lovely” is vdrenyam, and taking into account the
Vedic pronunciation vdreniyam, the classic Savitri indeed has three pada of eight
syllables each for a total of 24 syllables,** just as the Buddha says.

The question is why he says it. Which is another way of asking not only why
the Buddha mentions the Savitri, but why he refers to its metrical structure, i.e.
why savittim is qualified the way it is. As we shall discover, the Buddha’s words in
the Sundarikabharadvaja Sutta above are more typical of what is found in Brah-
manical texts than Pali texts, and so is the interest the Buddha’s words are a sign
of. For unlike Pali texts, Brahmanical texts show a prodigious interest in meter
and things to do with meter, and in making summary statements about meter. A
typical passage at KB 12.4.13 states:

°Cited in Roebuck (2000, p. 1) as Rgveda IIl.57.10
"'See e.g. The Rigveda: Metrically Restored Text by Thomson & Slocum, at: http://
www.utexas.edu/cola/centers/Irc/RV/RVo3.html#Ho62
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caturvimsatyaksara gayatri
the gayatri has twenty-four syllables

The same phrase (sometimes with the emphasizing particle vai inserted) occurs
in many passages in the Brahmana-style texts of the three main Vedas. Because
the word gayatri is sometimes used to refer to the classic Savitri, the preeminent
verse set in that meter, it is possible that in some Brahmanical contexts the word
caturvimsatyaksara in the phrase caturvimsatyaksara gayatri actually refers to the
Savitri, just as the Buddha’s equivalent Pali term catuvisatakkhara (i.e. catuvisati
+ akkhara) does in the Sundarikabharadvaja Sutta. But by using the word “three”
(P. ti) the Buddha (with the word ti-pada) is actually closest to certain passages
in Jaiminiya texts of the Samaveda in particular. For example, JUB 1.17.2 fea-
tures “three” (S. tri) and a convoluted use of “syllable” (S. aksara = P. akkhara)
to accomplish what is accomplished in the Sundarikabharadvaja Sutta, i.e. the
specification of the gayatri meter (Oertel, 1896, p. 96):

astaksara gayatri aksaram-aksaram tryaksaram tat caturvimsatih sam-
padyante caturvimsatyaksara gayatri

Of eight syllables is the gayatri; each syllable is a triple syllable. Thus
they amount to twenty-four. The gayatri has twenty-four syllables.

We also find an expression very like the words of the Sundarikabharadvaja Sutta
atJB 3.6.11-12:

tripada gayatri... caturvimsatyaksara gayatri
the gayatri has three lines... the gayatri has twenty-four syllables

As far as T am aware, catuvisatakkhara in the Sundarikabharadvaja Sutta occurs in
no other Pali text, excepting commentary. The term tipada quite possibly occurs
in no other sutta. Some of what the Buddha says in the Sundarikabharadvaja Sutta
is therefore not typically “Buddhist’, at least by Pali standards. It is much closer
to the utterances of the priests in the Jaiminiya lineage of the Samaveda, who as
udgatr priests had the responsibility for singing ritual chants during sacrificial
rituals.

A Question of Meter

There may be another level of narrative significance to the Buddha’s reference to
gayatri meter in the Sundarikabharadvaja Sutta. The passage above appears to be
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a sort of gambit. It seems to be or to presage a challenge, a way of questioning or
ascertaining the knowledge of a Brahmin to whom one speaks. Such challenges
are seen in Brahmanical texts, as at SB 11.4.1.4-8 when a Brahmin is told that only
those who know certain things - the gayatri is one - can go around seeking to en-
gage in debate.'> Knowledge of the Savitri and its gayatri meter is also important
in the BU. For at BU 5.14.5 there is a reported controversy to do with recitation of
the Savitri. It is a question of meter. Some people recite the Savitri as an anustubh.
But this is wrong, we are told. One should recite the Savitri as a gayatri. We have
seen above what these terms mean, thus we perceive that the controversy is about
how many lines and syllables a performance of the Savitri should have. It is im-
portant to note, as Roebuck (2000) points out, that besides the classic Savitri there
are “several alternative Savitri verses, including some in other metres” (p. 102, n.
208). Roebuck’s note implies that CU 5.2.7 might contain the kind of alternative
Savitri in the anustubh meter that the author of BU 5.14.5 rejects; Olivelle (1998)
calls the verse at CU 5.2.7 a “variation of the Savitri verse” (p. 554, n. 2.7). Based
on Olivelle’s translation (p. 233) this alternative Savitri at CU 5.2.7 is as follows:

We choose that [food] of Savitr,

[that] food of the god [Savitr],

the greatest, the best creator of all.

Bhaga’s rich bounty would we create for ourselves.

We also find at BU 6.3.6 an expansion of the classic Savitri in which each of its
three lines is followed by other lines from the Rgveda, and this too is a kind of
variation or alternative form of the Savitrl. Alternatives there may have been,
but when it comes to the Savitri, the Buddha of the Sundarikabharadvaja Sutta is
evidently a gayatri man, like the author of BU 5.14.5.

The author of BU 5.14.5 does not tell us who the erring ones are that recite
the Savitri as an anustubh. We are told, however, that they argue for doing so by
saying: “the anustubh is speech” (vag anustup). There are indeed a number of
statements saying exactly that the anustubh is speech in Brahmanical texts (e.g.
AB 3.15.1, JB 1.272.13, SB 3.1.4.16). There are also passages which glorify or
promote the anustubh. TS 5.4.12.1, for example, refers to “this” [anustubh] as the

**The message is delivered by a Brahmin chosen by other Brahmins to go on their behalf. The
motif of choosing and sending forth a Brahmin “champion” is also seen in Pali texts, e.g. at MN ii
147-148.
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“best of meters” (parama va esa chandasam).”> BU 5.14, on the other hand, is a
long promotion of the gayatri meter, and against the background of rival claims
for the anustubh to which the text alludes we can see that the way to recite the
Savitrl — anustubh or gayatri - is apparently for those involved a matter of some
import.

Black (2007) insightfully shows how the teachings of the Upanisads are often
situated in important but overlooked situations of dialogue and challenge. Thus,
after BU 5.14.1-7 expounds at length on the gayatri meter, including the matter of
how to recite the Savitri, we gather that at BU 5.14.8 it is a kind of challenge when
King Janaka says to a Brahmin: “Hey! Did you not claim to know the Gayatri? So
how is it that you..” (Olivelle, 1998, p. 141). Coming where they do, the words of
the king serve to highlight the text’s teachings on the gayatri, including the proper
way to recite the Savitri.

BU 5.14 links its teachings to King Janaka, presumably the same Janaka who
in SB 11.3.1.4 presents cows to Yajfiavalkya “as a reward for his deep knowledge of
the Agnihotra ritual” (Cohen, 2008, p. 68). These associations bring us back to the
Sundarikabharadvaja Sutta, replete with the same Brahmanical associations. As
we have it the text presents the Buddha (from the warrior or ruler class) seeming to
challenge or about to challenge a Brahmin (who has just performed the agnihotra)
on his knowledge of the Savitri or its gayatri meter,'# just as King Janaka at BU
5.14.8 challenges a Brahmin on his knowledge of the gayatri meter.

BU 5.14 indicates that Brahmins differ on the right way to do things connected
with their religion, and it ends with the implication that one who really knows the
gayatri becomes clean (suddha), pure (piita), not subject to old age (ajara), and
immortal (amrta). In the Sundarikabharadvaja Sutta the Brahmin will ask about
the right way to do something connected with his religion (i.e. sacrifice), and the
Buddha’s reply will include talk of being clean (suddha = S. suddha) and the end
of birth and death (jatimaranassa anta). Like BU 5.14, the Sundarikabharadvaja

*Some editions follow parama va esa chandasam with yadanustuk (i.e. yat anustuk, the latter
being a variant spelling used in the TS). A passable translation might be: “as for the anustubh,
this is certainly the highest of meters”. Keith (1914, Part 2, p. 439) translates the passage as: “The
Anustubh is the highest of metres”.

**Smith (1986) explains how according to some texts the Savitri “was to be recited in different
metres by the different classes. Brahmins were to learn the verse in the gayatri metre, Ksatriyas in
the tristubh, and Vaisyas in the jagati” (p. 72). Can it be that the passage has the Buddha signal-
ing his own knowledge of how Brahmins are supposed to recite the Savitr, and therefore his own
credentials as a kind of expert?
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Sutta relates the Savitri and its gayatri meter to a context in which experts con-
front each other on matters of Brahmanical religion. Both texts then move on to
speak of higher spiritual goals, expressed partly in terms of being clean and being
immortal or beyond death.

The Foremost Sacrifice, The Foremost Meter

Gombrich (1990, p. 16) points out that in the Adittapariyaya Sutta some Brah-
mins who are convinced by the Buddha give up the agnihotra ritual of fire sacrifice
(Vinaya i 33). But this does not prevent the Blessed One from elsewhere praising
the agnihotra — and the Savitri. At Sn 111 and Vinaya i 246 the Buddha says in
verse:

aggihuttamukha yanfia savitti chandaso mukham
Sacrifices have the agnihotra as foremost; of meter the foremost is
the Savitri.'>

The Buddha continues in verse, and his poem is similar to a poem which appears
in some versions of the Mahabharata.'® There the poem begins with the words
agnihotramukha veda gayatri chandasam mukham. After noticing this similarity
I learned that Bodewitz made the same point in 1976; he furthermore suggested
that the latter might be a “wrong version” of the Pali verse (Bodewitz, 2003, p. 5).
More interesting for our purposes is how the Pali verse in particular resembles
portions of the TS which claim that a certain meter (TS 5.2.1.5) or sacrifice (TS
7.1.1.3) is highest or best. Indeed the Pali verse seems to provide an alternative
to the view expressed in TS 5.4.12.1, which holds the “three-nighter” (triratra)
to be the best of sacrifices (paramas triratro yajiianam) and, as noted above, the
anustubh to be the best of meters (parama... chandasam). The Buddha’s poem
ends as a sort of paean to the Buddhist religious order, “foremost for those who
sacrifice looking for merit” (Norman, 2001, p. 76). The poem as a whole is said
as a form of blessing after the Buddha and his monks have been fed. The Maha-
bharata version, on the other hand, ends as a paean to Kesava (a name of Visnu

5See also in MN 92 in Bodhi & Nanamoli (2005, p. 761).

*SSee e.g. the translation by Ganguli, Book 2, Section 37. Smith (2001) explains the lines of the
poem to be “short fragments of text attested in one or more manuscripts but not accepted into the
constituted text of the Critical Edition”. The Mahabharata version of the poem will also employ the
phrase ardhvam tiryag adhas caiva, a variation of the “above, below, and across” motif mentioned
above.
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or Krsna). Both versions, I speculate, are derived from forms of praise occurring
in earlier Brahmanical [oral] texts.

Some Brahmanical motifs in Pali texts merely establish a link with the deeds
and beliefs of Brahmins, or at least to ideas shared by Brahmins. But as we will
see in what follows, other Brahmanical motifs in Pali texts serve to evoke and in
various ways oppose, unfavorably compare, supplement, or supplant Brahmanical
beliefs and behaviors.

Women and Vehicles

Black (2007) cites SB 11.6.2.5, JUB 3.2.4.8, SB 2.4.1.6, and DN 3 as instances where
Brahmins are depicted in chariots or carriages, and he reminds readers of Bode-
witz’s suggestion that the chariot represents the “luxury car” of the Vedic elite (pp.
109, 188-9, n. 7). More examples and variations are not lacking. BU 4.3.10 fea-
tures the dream of vehicles and roads on which to drive, followed by elaborating
verses which refer to “dallying with women” (Olivelle, 1998, p. 113). KaU 1.25
speaks of “lovely maidens with chariots” (ramah sarathah). Variations of a prayer
repeated at e.g. TS 4.2.5.6, SB 7.2.2.11, VS 12.71 and AV 3.17.3 ask for a kind
of vehicle or related equipment (rathavahana) and a “plump wench” (Whitney,
1905, p. 115). In CU 4.2.4 the sage Raikva is presented with gifts including a car-
riage and a man’s daughter. At CU 5.13.2 the “dazzling” things listed include a
“carriage drawn by a she-mule” (asvatariratha) and a “slave-girl” (Olivelle, 1998,
p. 241). CU 8.12.3 imagines the pleasures to be had with women and vehicles (p.
285):

sa tatra paryeti jaksat kridan ramamanah stribhir va yanair va
jratibhir va

He roams about there, laughing, playing, and enjoying himself with
women, carriages, or relatives

In a passage at DN i 7 which is repeated in other Pali texts, talk of relatives, car-
riages, and women (and other topics) is seen as low. More interesting for our
purposes is the Buddha at Sn 52 telling how Brahmins were affected by gazing
upon “women adorned, and chariots yoked to thoroughbreds, well-made, with
variegated coverings” (Norman, 2001, p. 37). The Buddha then tells how the
Brahmins obtained said women and chariots. In these Sn passages other sources
of pleasure are mentioned, but as in several Brahmanical passages, the women
and vehicles are mentioned together. In DN 3 the Buddha refers (DN i 105) to
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Brahmins amusing themselves with “women dressed up in flounces and furbe-
lows” and riding around “in chariots drawn by mares with braided tails” (Walshe,
1995, p. 121). Again the women and vehicles are collocated. In some Pali texts the
collocation of females and vehicles is presented on a truly glorious scale, as at SN
i 211 with its “hundred [thousand]*” mule-drawn chariots” (assatariratha) and
“hundred thousand maidens bedecked”. But the human spectacle of Brahmins
with fancy women and vehicles envisioned at Sn 52-53 and DN i 105 is above
all blameworthy, whereas in Brahmanical texts such pleasures are wholly posi-
tive. Brahmanical conduct might have been the basis for the motif in Pali texts,
but one wonders if Buddhists did not also know of, and to some degree fashion
their discourses in response to, Brahmanical religious sanctions of the pleasures
Brahmins enjoyed.

Thinking About “I”

Another motif common to Brahmanical and Pali texts is the activity signified by
the word aharkara, i.e. conceiving one’s individuality. CU 7.25.1 presents a sort
of example or instruction (adesa) for how to think about “I", which it calls an
ahankaradesa and which goes like this: “It is I who am below; I am above; I am to
the west; I am to the east; I am to the south; I am to the north. It is I who am this
whole [world]” (aham eva idam sarvam). The text will go on to say the same of the
self (atman). The Buddha at AN iii 444 seems to refer to this sort of teaching when
he says that acts (note the plural) of conceiving of one’s individuality (ahankara)
shall be stopped (uparujjhissanti), as will conceivings of “mine” (mamankara).
This is just after he speaks of being sabbaloke atammayo, “without identification
[with anything] in the entire world”.

The Inner Fire Sacrifice

Like the Sundarikabharadvaja Sutta, the Sundarika Sutta (SN i 167-170) portrays
a Brahmin named Sundarikabharadvaja “offering to the fire, carrying out the fire
oblation” (aggim juhati aggihuttam paricarati). The word aggihutta is the Pali
version of S. agnihotra, sometimes simply translated as “fire sacrifice”. Over time
agnihotra seems to have become synonymous with “fire-ritual in general” (Bode-
witz, 2003, p. 5), but the agnihotra proper was a twice-daily ritual featuring an

7Bodhi explains that in the context the word “thousand” is to be imputed (Bodhi, 2000, p. 482,
n. 586).
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oblation or offering (S. hotra) of milk or other substances placed in a fire (S. agni).
The precise actions involved in performing the agnihotra, as well as the purpose
of the sacrifice, are the subject of much discussion in Brahmanical texts. In the
Sundarika Sutta the motive of the Brahmin for performing the agnihotra is not
given, but it is worth noting that the Brahmin seems to be alone. That is, there is
no mention of a patron on whose behalf the Brahmin carries out the agnihotra.
Is this omission a mistake? Bodewitz’s research on the agnihotra as depicted in
Brahmanical texts may show that in fact the Pali text portrays the lone Brahmin
accurately (Bodewitz, 2003, p. 116):

Several formulas to be recited by the priest and several comments in
the brahmanas on actions of the priest make sense only in connection
with a sacrificer who performs the rite himself... The performance on
behalf of someone else... points to a later development.

Some Brahmanical texts purport to explain the origins of the agnihotra or tell
related myths. KS 6.2 tells how Prajapati “poured that oblation into the water”
and “placed the oblation in the plants” (Bodewitz, 2003, p. 30). These are the
two ways the oblation is disposed of in KS 6.2, and these are the two places —
water and plants — the Buddha mentions in the Sundarika Sutta when he tells the
Brahmin to dispose of the remains of the sacrifice.® The Brahmin does so, in
water, whereupon the remains “sizzled and hissed and gave oft steam and smoke”
(Bodhi, 2000, p. 263). In KS 6.2, after Prajapati puts the oblation in water, “that
oblation started to burn the water” (Bodewitz, 2003, p. 30).

The agnihotra has been described as “one of the most important” Vedic sac-
rifices (Dumont, 1964, p. 337), but it also has been noted for its role in the inte-
riorization of ritual in the Brahmanical tradition. Bentor (2000) has noted how
“brahmana texts” taught that “the agnihotra is, in fact, breathing or life” (p. 596).
Deussen (1906, pp. 124-125) noted how the ideas of fire sacrifice were extended
to interiorized practices which “replaced” the agnihotra, as evidenced by KU 2.5
with its reference to the antara (“inner”) agnihotra, a kind of practice nominally
associated with the wise man Pratardana, and one whose mastery the text says
prompted the ancients to forgo [external] fire sacrifice.’® The expert Yajiavalkya

" The word used in the Pali text to refer to vegetation or “greens” is harita, in the compound
(in the locative case) appaharite. Bodhi (2000, p. 263) translates this as: “in a place where there is
sparse vegetation”.

® Appeal to religious practices of the past is itself a significant motif in Brahmanical and Pali
texts, but there is no room here for further comment.
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teaches in SB 11.3.1.4 that even with no materials for the agnihotra (Eggeling,
1900, P. 46): “yet there would be offered - the truth in faith” SB 11.3.1.5-6 ex-
plains the importance of the mind for the offerer of the agnihotra. Brahmanical
texts such as BSS 29.5 speak of other ways to interiorize the agnihotra (Bentor,
1997, 2000). We can scarcely doubt that the agnihotra featured in the develop-
ment of interiorized fire sacrifice in the Brahmanical tradition. What we want
to know is how much the early Buddhists knew of this development, and if they
participated in it.

We return now to the Sundarika Sutta, in which the Buddha says (SN i 169)
to the Brahmin who has just performed the agnihotra (Bodhi, 2000, p. 264):

Having given up the fire made from wood,

I kindle, O brahmin, the inner light alone.
Always ablaze, my mind always concentrated,
I am an arahant living the holy life.

I suggest that these and following verses represent a Buddhist version of an at-
tempt to interiorize the fire sacrifice. What Bodhi translates as “inner light”
(ajjhatta joti) might be better translated here as “inner fire” (Cone, 2010, p. 246,
citing this passage), but in any case the positive sense of the passage is some-
what unusual because the imagery of burning in Pali texts often symbolizes what
should be brought to an end.*° If this signals a willingness to adopt a rhetorical
stance toward fire in keeping with Brahmanical sensibilities, the following verses
leave no doubt that the Buddha or composer of the text is willing to engage the
Brahmanical thought world on its own terms. But to see why we must first briefly
examine another aspect of interiorization.

Bentor (2000) and others have pointed out that the interiorization of fire sac-
rifice in the Brahmanical tradition took different forms, some traceable to ideas
in texts which homologize body parts or faculties with the components of fire
sacrifice.* For example, in TS 2.5.11.7 the large ladle used in the sacrifice is said
to be the body (atma dhruva). In CU 5.18.2 the vedi (i.e. sacrificial area) is iden-
tified with the chest (ura eva vedih). In BU 6.2.12 and CU 5.7.1 man is likened
to the sacrificial fire, his breath the smoke, his speech (CU: tongue) the flame.
According to AB 5.25 (Keith, 1920, pp. 249-250):

**Unusual but not unprecedented. On fire in Pali texts see Gombrich (2009, pp. 111-128).
*'See e.g. Bodewitz (2003, espcially p. 143).
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Their offering spoon was thought.
(Their) butter was intelligence.
(Their) altar was speech...

(Their) oblation was breath...

In the Sundarika Sutta the Buddha continues with what can only be seen as a
simulacrum of Brahmanical speech (Bodhi, 2000, p. 264):

Conceit, O brahmin, is your shoulder-load,
Anger the smoke, false speech the ashes;
The tongue is the ladle, the heart the altar,
A well-tamed self is the light of a man.

Whatever the meaning of the final line - and it is possible that the author of the
sutta uses joti as “fire” or “light” depending on the context — what is expressed in
the Pali text itself (atta sudanto purisassa joti) is remarkably like what Yajiiavalkya
in BU 4.3.6 says about a man (purusa), and what in the context must be light:

atma eva asya jyotih bhavati
The self indeed is his light

Parts of the Sundarika Sutta clearly seem to be working with forms of expres-
sion and homology attested in Brahmanical texts. But the sacrifice is interiorized
further into purely ethical dimensions. Brahmanical experts taught that in some
sense the sacrifice lies within, but the Buddha in effect says that Brahmins with
their conceit, anger, and lying are getting the sacrifice wrong.

In some Brahmanical texts certain actions of the agnihotra ritual are said to
be done for suddhi, i.e. “purity”, as at TB 2.1.4.8 (Bodewitz, 2003, p. 101; cf. p.
62). The Buddha seems to be aware of this concern, for the above verses from the
Sundarika Sutta come after the Buddha says (Bodhi, 2000, pp. 263-264):

When kindling wood, brahmin, do not imagine
This external deed brings purity;

For experts say no purity is gained

By one who seeks it outwardly.

The implication is that the purity (P. suddhi) desired by Brahmins is really an in-
ternal matter, to be addressed by a properly internal sacrifice. The Buddha is no
doubt an expert on the topic, but by “experts” (kusala) could these lines also refer
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to Brahmanical sages? Yajhavalkya at BU 4.4.23 teaches the importance of inner
knowledge rather than outer action: through knowledge one becomes “free from
impurity” (viraja). An accompanying verse says that one “is not stained by evil
deeds” (na lipyate karmana papakena). We have seen above how Yajiavalkya in
the SB preaches the importance of the inner dimensions of the agnihotra, and that
KU 2.5 teaches the “inner agnihotra” as superior to the external rite. We can see
that the Brahmanical promoters of interiorization worked by reinterpreting forms
of Brahmanical sacrifice, and this is just what the Buddha does in the Sundarika
Sutta. I am not suggesting that the Buddha knew of Yajnavalkya or Pratardana, but
it is at least possible that the composer of the Sundarika Sutta was aware of inte-
riorization within the Brahmanical community. For the Sundarika Sutta appears
to build on what Brahmanical experts had started, moving the interiorization of
fire sacrifice beyond interiorization as such and towards typically Buddhist ethical
concerns.

Reinterpreting Vedic Ritual Fires

Gombrich has repeatedly considered the Buddha’s reinterpretation of the three
Vedic sacrificial fires as portrayed in Pali texts (Gombrich, 1985; 1990, pp. 16-
19; 1996, p. 66; 2006, pp. 81-82; 2009, pp. 112-113), and here it is necessary
to begin by virtually reprising parts of Gombrich’s work. We commence with
the observation that in Pali texts the Buddha sometimes refers to a well-known
triad of Vedic ritual fires - but in a “Buddhist” way. These fires are in Sanskrit
the ahavaniya, i.e. the offertorial or eastern fire; the garhapatya, i.e. the house-
holder’s or western fire; and the daksindgni, i.e. the southern fire, also known as
the anvaharyapacana. For reference, the diagram below shows a stylized Vedic
sacrificial arena and the placement of the three fires:

NORTH

O

garhapatya ahavaniya

J

anvaharyapacana / daksinagni
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In AN iv 45 the Buddha will refer to these fires when he tells a Brahmin that
the three fires to be maintained are (Bodhi, 2012, p. 1030):

ahuneyyaggi gahapataggi dakkhineyyaggi
The fire of those worthy of gifts, the householders fire, and the fire of
those worthy of offerings

Here ghuneyya (in the compound dhuneyya + aggi, the latter meaning “fire”) is
the grammatical equivalent of S. Ghavaniya, both being gerundive forms of avhu.
The Pali words for the two other fires are also relatable to their Sanskrit counter-
parts (Gombrich, 1990, p. 19). This same phrase also occurs at DN iii 217 and
AN iv 41, but only at AN iv 45 does it come with an explanation. As Gombrich
(2009) points out, the explanation “metaphorically reinterprets” (p. 112) the fires:
the eastern fire is one’s parents; the western fire is one’s wife, children, and other
dependents; the southern fire is worthy renunciates and Brahmins. One should
maintain the fires, but it turns out this means: supporting people. The fires are
thus ultimately explained in terms of how one should behave towards others, as
Gombrich emphasizes. This is similar to how the Buddha in DN iii 188-192 alle-
gorizes a ritual of honoring the directions in terms of classes of people and how
one should support them.

Gombrich (1990) identifies other facets of Brahmanical religious culture to
which composers of Pali texts may have responded. But I suggest that reinter-
preting the three sacrificial fires was itself a Brahmanical practice to which the
composer of AN iv 45 is responding. A classic Brahmanical reinterpretation of
the fires at TS 1.6.7.1 identifies the ahavaniya as the abode of the gods (devanam
dayatana), the garhapatya as that of men, and the anvaharyapacana as that of the
fathers, i.e. ancestors. In so far as it is possible to discern from the text, these
“fires” have significance only in relation to the sacrifice and its objectives. Moody
(1980) notes a similar example at SB 12.4.1.3 in which the fires are identified as
the “yonder world”, “this world”, and the “world of the middle region” (p. 85).
We will soon have more to learn from Moody’s 1980 study of the agnyadheya rit-
ual in which the three (or sometimes five) sacred fires are established; for now
we note that the above examples are typical of the way Brahmana-style texts ex-
plain components of Vedic sacrifice. The early Upanisads also often present their
teachings by variously explaining elements of Vedic religion, as at CU 4.11-14,
in which “the three sacrificial fires are explained as forms of the 4tman’s mani-
festation” (Deussen, 1906, p. 63). In AN iv 45 the Buddha will try his hand at
explaining the fires in order to aid the reception of his teachings.
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The Brahmanical passages noted above, and others not shown here, indicate
that reinterpreting the fires was an established Brahmanical practice. Individual
interpretations varied, however. At JUB 4.26.15 the three sacrificial fires are rein-
terpreted in terms of human conduct:

karma iti garhapatyah samah iti ahavaniyah damah iti anvaharyapacanah
“rite” is the garhapatya, “tranquillity” is the dhavaniya, “restraint” is
the anvaharyapacana

The key to understanding the passage is to be found in what is said earlier in
the text, and indeed in other Brahmanical texts. At JUB 4.21.8 it is said about a
particular “hidden connection” (upanisad):**

tasyai tapah damah karma iti pratistha vedah sarvangani satyam ay-
atanam

austerity, restraint, and rites are for it the foundation, the Vedas are
all the limbs, truth is the abode

JUB 4.25.3 proclaims (Oertel, 1896, p. 222):

vedah brahma tasya satyam ayatanam samah pratistha damah ca
The Veda is the brahman, truth is its abode, tranquillity and restraint
its foundation

These passages are similar to many other passages in Brahmana and Upanisad
texts in that they refer to and uphold a polythetic class of Brahmanical ideals —
or better, ideal behaviors. But in identifying the three fires with ideal behaviors,
JUB 4.26.15 departs from the more typical Brahmanical reinterpretations of the
fires noted above. Much the same can be said for AN iv 45. That is, JUB 4.26.15
identifies the fires with idealized behavior, and in AN iv 45 the fires are linked
with — become the objects of - idealized behavior. A closer look at how the two
texts identify the fires reveals further points of interest:

**In similar contexts Olivelle (1998) translates upanisad as “hidden connection’, and the singular
karman as “rites”. I adopt these usages from Olivelle’s translation of the duplicate passage at KeU
4.8, itself part of the JUB (see Olivelle, 1998, pp. 21, 24, 25, 171, 363, 371).
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garhapatya ahavaniya anvaharyapacana / daksinagni
householder’s fire offertorial fire southern fire
west east south

JUB rites (karman) tranquillity (§ama)  restraint (dama)

AN  household, dependents  parents renunciates, Brahmins

In both texts there is intuitive sense in the identification of the garhapatya,
for the householder has a duty to look after the members of his household and
to perform actions including religious rites. Gombrich (1990, p. 19) and Bodhi
(2012, p. 1778, n. 1511) have remarked on the wordplay which evidently accom-
panies the Buddhist identification of the fires, but there seems to be no obvious
reason why in the JUB the eastern fire should be “tranquillity” (Sama), or why the
southern fire should be “restraint” (dama) — understood here and elsewhere to
mean “self-restraint” or “self-control”. Apart from any wordplay, it is interesting
that the Buddha identifies the southern fire with renunciates and Brahmins, for
in many Pali texts self-control is said to be one of the hallmarks of the true re-
nunciate or Brahmin. Indeed the Buddha explains the meaning of the southern
fire by referring to renunciates and Brahmins who “tame” (damenti) themselves,
using a verb related to the JUB’s dama. But he also says that such renunciates and
Brahmins “calm” (samenti) themselves, using a verb related to the JUB’s sama.

In any case, JUB 4.26.15 and AN iv 45 have to be seen in light of what Moody
(1980) has revealed to be the layers of meaning attached to the ritual fires — and the
directional axes along which they are constructed. One of Moody’s key findings is
just how selfish the establishment of the three sacrificial fires was for the sacrificer.
Moody summarizes (p. iii):

Within the spatial organization of the firehall is found an emphasis
on the individual and independent life of the sacrificer as against so-
cial ties, the former represented along an axis extending toward the
gods in the east and the latter along an axis extending toward one’s
ancestors in the south.

Moody elaborates (p. 87):

...we have seen that in setting up his fires the sacrificer attains a greater
degree of autonomy. Even the shy sacrificer is thrust forth to carve
out for himself a secure niche. There he creates his own world in
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which the conflicts and dependencies of his social nexus are mini-
mized and his personal aims furthered.

Moody has examined many Brahmanical texts in order to reach this conclusion. If
Moody is correct about what I am calling the selfishness which pervades the sym-
bolism of the three sacrificial fires, this should register as the opposite of what the
Buddha teaches in AN iv 45. Indeed it appears to be exactly what the Buddha is
teaching against, for according to the Buddha’s teaching we might say it is exactly
social dependencies which are increased and the welfare of others which is fur-
thered by him who, lessening his autonomy, properly maintains the [redefined]
fires. Moody helps us recognize just what levels of meaning AN iv 45 may be ex-
ploiting as it presents the Buddha following the attested Brahmanical practice of
reinterpreting the fires. Moreover, the evidence allows us to contemplate how the
Buddha or the sutta might be advancing efforts to allegorize the fires in terms of
conduct already recommended by Brahmins, like that visible to us in JUB 4.26.15.
That is, the Buddha or the composer of AN iv 45 not only reinterprets the fires,
it may be that he reinterprets Brahmanical reinterpretations of the fires, agree-
ing that the fires are to be understood ultimately in terms of conduct, but going
the Brahmins one further and linking the fires to specifically altruistic conduct
because, as Moody has shown, they are emblems of consummate selfishness.

Meaningful Directions

In the Singala Sutta (DN 31), briefly alluded to above, the Buddha teaches a man
how to properly honor the directions. But here again this really means taking care
of people: at DN iii 188-189 the Buddha says one’s parents are the east, teachers
are the south, etc. In his account of the Singala Sutta, Gombrich (2006) remarks:
“the Buddha constantly slips new ethical wine into old brahminical bottles: pre-
tending to interpret traditional ritual, he in fact abolishes it” (p. 81). To this deft
observation I would like to add the suggestion that with respect to Brahmanical
references and the traditional beliefs they represent, there is more to the sutta than
at first meets the eye, and that in the sutta the Buddha or the composer skillfully
makes use of some traditional Brahmanical ideas even as he abolishes others.
First we note that the Buddha’s directional scheme in the Sirigala Sutta is un-
like the directional scheme we have found to be implicit in AN iv 45 above, in
that the former has six actual directions (disa) to account for: the four cardinal
directions plus a zenith and a nadir. To cover all six the Buddha adds categories
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of people to the three we have seen above, and he divides one’s household and
dependents into two categories.?> The placement of categories of people in the
Singala Sutta again shows a prior understanding that directions have meaning
apart from what the Buddha says they mean: he exploits directional meaning
rather than creates it where none existed. For in the three dimensional scheme
of the Singala Sutta, Brahmins and mendicants are shifted not to a random di-
rection, but to the zenith. Menials get what is low, where they belong: the nadir.
And the Buddha maintains key elements of a similar east-west axis as in AN iv 45:
parents to the east, wife and offspring to the west. I doubt this is a meaningless
coincidence. The Buddha’s directional schemes are like directional schemes in
the Upanisads in that they carry on with an apparently older Brahmanical prac-
tice of equating or relating directions to something else. But compared to most
Upanisadic directional schemes,?# the Buddha’s scheme in the Sirigala Sutta is in
certain respects closer to the directional schemes of the Samhita and Brahmana
texts studied by Moody (1980), which identify the directions with types of beings
(or their worlds). Another similarity is that the Samhita and Brahmana direc-
tional schemes also tend to consistently identify the eastern direction;** a large
difference is that they identify it with the gods (e.g. TS 6.1.1.1). The Buddha does
not allow supernatural beings to have a direction in his directional schemes, and
I suggest that the Buddha’s consistent identification of the east with parents has
another reason alongside the wordplay suggested by Gombrich and Bodhi (noted
above). The Buddha elsewhere identifies parents with no less a god than Brahma
(e.g. ANi132, ANiiyo0). Who better than parents, then, to assign to the direction
of the gods, in directional schemes which have no place for gods?

There is more evidence that the Buddha or the composers of Pali texts knew
how to make use of Brahmanical directional schemes. The Buddha’s directional
scheme in the Kutadanta Sutta at DN i 142 is somewhat different from those men-
tioned above in that it cannot for structural reasons of the story accommodate e.g.
parents or wife. But it does associate directions with classes of people. The scene
is one in which different classes of people attend a king’s great sacrifice and place
their gifts to the east, south, west, and north of the “sacrificial pit” (yafifiavata).

*One could of course put it from the other perspective: that in AN iv 45 he subtracts and com-
bines.

24Cf. BU 1.2.3; BU 3.9.19-24; BU 4.2.4; CU 3.1.2-5.1; CU 3.13.1-6; CU 3.15.1-2; CU 4.5.2; CU
7.25.1

*They are also consistent on the southern direction (the “fathers”), but not west and north
(Moody, 1980, p. 73).
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This is of course the traditional order of directions as given in e.g. TS 6.1.1.1.
At DN i 142 a class of people analogous to teachers — here the king’s advisors —
again gets the south. But is it also significant that members of the warrior class,
Gotamass class, get the east at DN i 142, while Brahmins get the west? The lat-
ter is the direction not only of women and children (and menials at AN iv 45) in
Buddhist directional schemes, but of demons and snakes in some Brahmanical
schemes, and of humans at TS 6.1.1.1 in which humans are the least respectable
of the beings mentioned (Moody, 1980, p. 73). Trained Brahmins whose tradi-
tional texts show a fascination with directional schemes would not have failed to
observe and draw conclusions from the directions allotted in the Kaitadanta Sutta.

Conquering Both Worlds

In the Singala Sutta one who is correctly “covering” the six directions (chaddisa-
paticchadin) is said at DN iii 181 to be ubholokavijayaya patipanno, i.e. “on the
way to conquering both worlds”. Talk of two worlds such as this world and the
next is common enough in Pali texts, but talk of “conquering” two worlds is not.¢
The idea of “conquering both worlds” is thoroughly Brahmanical, seen e.g. at TB
1.3.4.3.8; at JB 1.21.4 in which it is said that one who sacrifices “knowing thus”
conquers both worlds (ubhau eva lokau abhijayati); at SB 13.2.4.1 in which Praja-
pati says: ubhau lokau abhijayeyam (“may I conquer both worlds”); at TS 6.1.1.2
with its dative construction ubhayoh lokayoh abhijityai (“for the conquering of
both worlds”). The Sinigala Sutta’s dative construction is particularly reminiscent
of the latter. But what is more, talk of conquering both worlds in the Sirigala Sutta
is thematically joined with identifying the directions with other beings, and this
is exactly what happens in TS 6.1.1.1-2.

Conclusion

If the study of Brahmanical motifs in Pali texts does nothing else, it reminds us
that there is a large population of terms, phrases, ideas, myths, and other devices
which are common to Brahmanical and Pali texts — far more, I would venture,
than is generally recognized. But of course it does more than this. It provides
a window into the world that preceded classical Theravada Buddhism. And it
invites us to confront anew the questions of how and why certain motifs visible
to us in Brahmanical texts came to be present in Pali texts. At issue is the flow

26See however AN iv 269-270.
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contested and poorly understood.

“Who can tell what routes ideas travel by...” (Clark, 2013, p. 45). The question
must haunt the student of early Buddhism. The motifs mentioned in this paper
are but a fraction of the motifs common to Brahmanical and Pali texts which have
been documented. It is my hope that in the continued discovery, study, and debate
of motifs in Brahmanical, Buddhist, Jain, and other texts, a way forward will be
found between the complacent acceptance of generalities which “explain” early
Buddhism on the one hand, and overreaching revisionist claims about what we
know of early Buddhism, or skeptical claims about what we can know about it, on

the other.

Abbreviations
AB  Aitareya Brahmana
AN  Anguttara Nikaya
ASS  Apastamba Srautasiitra
AV Atharvaveda
Be Burmese Edition
BSS  Baudhiyana Srautasiitra
BU  Brhadaranyaka Upanisad (Kanva recension)
CU  Chandogya Upanisad
DN  Digha Nikaya
GB  Gopatha Brahmana
JB Jaiminiya Brahmana
JUB  Jaiminiya Upanisad Brahmana (Talavakara Brahmana)
KaU Katha Upanisad
KB  Kausitaki Brahmana
KeU Kena Upanisad
KN  Khuddaka Nikaya
KS  Kathaka Sambhita
KU  Kausitaki Upanisad
MN  Majjhima Nikaya
MS  Maitrayani Sambhita
nd. no date
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PB
PED
PTS
PU
RV
S.
SB
SN
Sn
SU
TB
Th
TS
ud
VS
Vv
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Pali

Pancavimséa Brahmana

Pali-English Dictionary (by Rhys Davids & Stede: see Bibliography)
Pali Text Society

Prasna Upanisad

Rgveda Sambhita

Sanskrit

Satapatha Brahmana (Madhyandina recension)

Samyutta Nikaya (pagination per PTS 1884-98 edition)

Sutta Nipata (Sn x means p. x of the PTS ed. as shown in Norman, 2001)
Svetagvatara Upanisad

Taittirfya Brahmana

Theragatha

Taittirfya Sambhita

Udana

Vajasaneyi Samhita (Madhyandina recension)

Vimanavatthu

I have in some cases transcribed Oertel's Roman script into letter forms more
widely accepted in our day. Words in parentheses or brackets in the indented
quotations above are the translator’s.
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Japanese Influence on Buddhism in Taiwan

Yu-Shuang Yao

So far as can be discovered, before 1919 there were no Buddhist nuns in
Taiwan. Now, however, Taiwan is famous for its nuns, who far outnumber
monks. How did this come about? Between the two World Wars, several
Japanese Buddhist sects proselytized in Taiwan. The Rinzai Zen was partic-
ularly active; they ordained some men but more women, and took some of
those women to Japan for education. In particular, this was done by a monk
called Gisei Tokai, who also established a (now defunct) Buddhist charity in
Taiwan called Tzu Chi, like the current movement. Another link between
this and today’s Tzu Chi is a nun called Xiu Dao, now in her nineties; in
1961-2 she was the companion of the young lady who was later to found Tzu
Chi and become known as the Master Cheng Yen. Perhaps because of this
influence from Japan, Tzu Chi has adopted some features of the Japanese
religion Rissho Kosei-Kai.

This article sets these discoveries in a broader framework: the invention
of “humanist” Buddhism by Tai Xu in the 1920s; the influence of Japanese
Buddhism on him and of Japanese culture on Taiwan; and the role of the
reformist Yin Shun.

The historical context: Japan in Taiwan

The current population of Taiwan is slightly over 23 million. The 2005 census
found just over 8 million Buddhists, 35% of the population. Though classification
of religious adherence in Chinese populations is notoriously contentious, this is
accurate enough for my present purpose.
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JAPANESE INFLUENCE ON BUDDHISM IN TAIWAN

At the end of the First Sino-Japanese War, in 1895, China had to cede Taiwan
to the Japanese; but in 1945, at the end of the Second World War, Taiwan was re-
turned to the Republic of China. On the Chinese mainland the Nationalists under
Chiang Kai-Shek were then losing their struggle against the advancing Commu-
nists; they were finally defeated in 1949 and in the December of that year Chiang
made Taipei his capital. Some 2 million people fled China during 1945 - 9 and
settled in Taiwan, where they then constituted about a quarter of the population.

On 28 February 1947 there began what is known as the “2/28 Incident”. A sol-
dier from the mainland killed a local civilian, and this led to a spontaneous rebel-
lion against the rule of the Chinese Nationalists. “Over the next several months,
untold numbers of people suspected of involvement with Taiwan independence
movements were rounded up and were executed, or disappeared. The victims
came from all levels of society, from workers to scholars and county magistrates.”*
The records were long sealed and the number of dead may never be known, but
is estimated between 18,000 and 30,000,> and that includes a disproportionate
number of members of the Taiwanese elite. This notorious episode has a bearing
on the topic of this article.

“Around 1935, the Japanese began an island-wide assimilation project to bind
the island more firmly to the Japanese Empire and people were taught to see them-
selves as Japanese; ... Taiwanese culture and religion were outlawed and the cit-
izens were encouraged to adopt Japanese surnames. During World War II, tens
of thousands of Taiwanese served in the Japanese military” In 1938 there were
over 300,000 Japanese settlers in Taiwan; most of them were repatriated to Japan
in 1945.> Meanwhile, however, Taiwanese had been receiving their education in
the Japanese language. As a result, early in the present century there was still
a substantial number of elderly Taiwanese who were as fluent in Japanese as in
Hokkien, the local form of Chinese.*

In the era of Japanese control, the Japanese opened a large number of Bud-
dhist temples, many of them converted from Chinese temples and other build-
ings. When they had to leave in 1945, local governments were supposed to return
these temples to their former owners; but it is recorded that nearly 20 years later

! Charles Brewer Jones, Buddhism in Taiwan: Religion and the State 1660-1990, Honolulu, 1999,
p.101.

*Wikipedia article “Taiwan”.

3 Wikipedia article “Taiwan”.

*In Taiwan many people call this language “Taiwanese”.
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66 of them had not yet been disposed of according to this law.> This too illustrates
how Japanese influence lingered after their rule ended.

What is even more important for my theme, though it is difficult to illustrate
succinctly, is the affinity that many Taiwanese feel for Japan and the Japanese -
something in which they contrast with the mainland Chinese. Indeed, Taiwan
is probably the only country to have been occupied by the Japanese where the
sentiment towards Japan is now predominantly positive. This may well be due
in large measure to the 2/28 Incident, mentioned above, and the harsh period of
martial law which followed it. The result was that many Taiwanese came to feel
that the Japanese treated them better than did the hordes of mainland Chinese
who arrived almost as soon as the Japanese were expelled.

Though it may not be politically tactful to say so, the result has been that many
Taiwanese like Japan better than mainland China, even if one discounts Commu-
nism. Though it is expensive, Japan is the favourite destination for an overseas
holiday. After the March 2012 earthquake and tsunami hit Japan, the Taiwanese
public contributed more money for disaster relief than any other nation, includ-
ing even the United States. And a surprising number of Taiwanese go to Japan for
their higher education.

Tai Xu and Buddhist modernism

Almost all Taiwanese Buddhists now follow religious leaders who consider them-
selves part of the movement which in English is usually known as humanistic
Buddhism. This movement was founded in China by the monk Tai Xu (1890
- 1947). He did not have very much success in his homeland, but travelled a lot
and had considerable influence internationally. Indeed, it is his “humanistic Bud-
dhism” which, under the name of “Engaged Buddhism” (coined by Thich Nhat
Hanh), is the form of Buddhist modernism most widely espoused by Buddhists
in much of Asia and even further afield.

“Humanistic Buddhism” (Chinese: ren shen fo jiao, literally “Buddhism of the
human realm”) is so called because Tai Xu wanted to make Buddhism far more
relevant to life in this world, in reaction to its focus on the afterlife, the cult of
ancestors, etc., and its concomitant preoccupation with ritual. He considered the
Sangha too much concerned with meditation and the study of ancient texts, and
thus remote from daily life and its problems. Accordingly he also wished to shift

*Jones, op.cit., pp.169-170.
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the balance between clergy and laity and to give the laity a far greater role. Obvi-
ously this all reflects an impulse to modernise, and to modernise in accord with
an idea of modernity derived from contact with the West, and in particular with
Protestant Christianity.

Though the main theme of this article is Buddhism in Taiwan, readers may
wonder what part Japanese Buddhism has played on the Chinese mainland. It
was on Tai Xu’s initiative that the Chinese and Japanese governments both ap-
proved his holding the first conference of the World Buddhist Federation in Lu
Shan in 1924. The conference discussed “the future exchange of Buddhist teach-
ers and students between China and Japan”, and how by stages to unify Buddhists
throughout the world; it also arranged to hold the next conference in Tokyo in
November 1925. Holmes Welch writes:

“This was perhaps the first international Buddhist conference of modern times.
Small delegations of three members each came from Taiwan and Korea. Twenty
came from China. Most of them were close to Tai Xu or shared at least some of
his views about the modernization of Buddhism. Seventeen were laymen ...

“Tai Xu, literally and figuratively, took the center of the stage. He pointed out
that, whereas the Chinese excelled in religious cultivation, the Japanese excelled
in organizing, propaganda, and community service. A Sino-Japanese liaison com-
mittee was set up to put these complementary talents to work ... and resolutions
were passed for action in the fields of education and social welfare. Also included
in the conference was a symposium on Buddhist doctrine, at which Tai Xu gave
papers on the [Yogacara] theory of alaya-vijiana and on the secularization of
Japanese Buddhism. Plans were made to hold the next East Asian Buddhist con-
ference in Peking — plans that never materialized.””

The organization then petered out, but it can be seen as the precursor, after
various vicissitudes, of the still extant World Fellowship of Buddhists, which Dr.
G.P. Malalasekera, a Sinhalese, founded in 1950, after Tai Xu’s death, declaring
that he was inspired to do so by Tai Xu.®

The main reason why Sino-Japanese co-operation in Buddhist matters col-
lapsed was that the Japanese government pursued a policy of sending Buddhist
missionaries to China and even setting up temples with the aim, partially realised
from 1937 on, of conquering China. Such attempts as they made to convince

SHolmes Welch, The Buddhist Revival in China, Cambridge, Mass.,1968, p.56.
"Welch, op.cit., pp.166-7.
8 Ibid., p-64.
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Chinese Buddhists of the excellence of their own Buddhist tradition also failed
because their priests married and were not vegetarian.’

Against this unpromising background, it is perhaps rather surprising that Tai-
wanese Buddhists have been at all susceptible to Japanese influence. In general,
one may note that, as Tai Xu indicated in 1925, Japan has led the way in East Asia
in adopting various forms of modernity and secularization, and this has led to su-
perior organization and a great rise in the importance of the laity. This increase
in lay involvement has also fed back into emphasising concern with practice in
daily life, sometimes — as Tai Xu would have wished - at the expense of ritual and
the study of texts. We find, however, that there are points at which the influence
has been more specific.

Buddhism in Contemporary Taiwan

The largest and best known Buddhist movements in Taiwan today are three: Fo
Guang Shan (meaning “Buddhas Light Mountain”) founded by Hsing Yun (b.
1927); Tzu Chi (meaning “Compassionate Relief”) founded by Cheng Yen (b.
1937); and Dharma Drum Mountain, founded by Sheng Yen (1930-2009). Though
these three movements differ in many ways, all three consider themselves to preach
humanistic Buddhism.

However, it would not be quite accurate to say that they all closely follow Tai
Xu. Yin Shun (1906 - 2005), a monk of exceptional depth and breadth of Bud-
dhist learning, cannot be quite left out of the picture. Early in life he became
convinced “that Buddhism had become corrupted ... in its transmission from
India to China”'° and boldly set about trying to explain and see beyond later ac-
cretions to the Buddha’s message. He criticized the view of Pure Land Buddhism
currently dominant in China and Taiwan, which made him quite unpopular. He
also edited Tai Xu’s collected works. He escaped from China to Hong Kong in
1949 and moved to Taiwan, where he then stayed, in 1952.

Yin Shun was a propagandist for Tai Xu’s reformism, but reformulated part of
it. He replaced Tai Xu’s ren shen fo jiao, which literally means “Buddhism of the
human realm”, with ren jian fo jiao, which literally means “Buddhism of human
life”. “The primary difference between these two theories consists in their diagno-
sis of what constitutes Chinese Buddhism’s main impediment to meeting modern

°Ibid., pp.169-171.
°Jones, p.125.
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social needs”** Tai Xu had emphasised that Buddhism was focusing too much on
rites for the dead and placating spirits; his proposed remedies were rational re-
organization of the Sangha, purging superstitious practices and promoting social
welfare activities. Yin Shun, by contrast, thought that the problem had deep his-
torical roots in Buddhism’s admission of theism (under other terms) and treating
Buddhas like gods. For example, he argued that the Pure Land was nothing like
a heaven but should be created on earth through social welfare, environmental
awareness, etc..?

Yin Shun was fearlessly untraditional. He took the unheard of step of ordain-
ing the Master Cheng Yen as a nun, though she had none of the traditional ritual
qualifications. He simply met her and was impressed. Had he not done this, it is
not likely that she could have gone on to create Tzu Chi as she did. Cheng Yen
treated her “master” with great respect, visiting him regularly until the end of his
life; but it is hard to say that she was much influenced by his doctrinal views.

I have written above that the great majority of Taiwanese Buddhists are ad-
herents of three movements. The closest Christian equivalent would probably be
sects, but Christian sects have boundaries which are clearly defined by doctrine
and often by other criteria as well. Christian terms simply do not fit the Buddhist
situation. A major reason for this is that the criteria for membership in a Buddhist
group have traditionally applied only to the Sangha. A member of the Sangha is
formally ordained and remains a member unless formally expelled. Moreover,
grounds for expulsion are not doctrinal belief or philosophical school, but mat-
ters of conduct which affect morality or decorum.’3> With the laity, things are
looser; we may however summarise a rather complex situation by saying that in
practice it is a donor to the Sangha who is acknowledged as a lay follower.'* Thus
a layman may well be considered a follower of more than one group, and it is less
misleading to call the groups “movements”.

It may in fact better describe Chinese Buddhism to say that someone attaches
themselves to a master (traditionally always a male monastic) and may follow that
master either as an ordained or as a lay disciple; and the master’s soteriological
beliefs and philosophical views become those of his followers. Identity is thus
determined by the master and his pupillary lineage, on a patriarchal model.

"'Jones, p.133.

*Jones, pp.134-5.
Y Richard Gombrich, Theravada Buddhism: A Social History, London & New York, 1988, p.113.
"Cf. Gombrich, op. cit., pp.74-5.
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The movement in which Japanese influence is most important is Tzu Chi. This
also happens to be the one which I have studied intensively, so it is quite possible
that there are traces of Japanese influence in the other two movements of which
I am as yet unaware. Tzu Chi’s Master is a native Taiwanese, and a woman, while
the founders of the other two movements are men, born in mainland China, who
arrived in Taiwan as refugees from the Communists. Hsing Yun, founder of Fo
Guang Shan, is from Jian Su in Southern China and speaks the dialect of that
area, which is not intelligible to ordinary Taiwanese, so that he needs interpreters,
but this has done surprisingly little to impede his progress. Thus the movements
founded both by him and by Sheng Yan use Mandarin as their liturgical language
and main medium, whereas Tzu Chi mainly uses the local Hokkien.

Fo Guang Shan, much the largest of the three movements both within Taiwan
and internationally,'> is a kind of broad church and the one with the fewest ob-
vious breaks with mainstream Chinese Buddhist tradition. It is led by a Sangha,
who relate in much the traditional manner to an enormous lay following. Out-
siders tend to find that its most salient feature is that a very high proportion of
the Sangha are nuns.

However, this is typical of Taiwan as a whole: it has for some time had more
Buddhist nuns than any other country in the world, maybe even ten times as many
nuns as monks.'® The reasons for this have been much discussed; though this
article shows that there are deeper roots, I believe that the main reason nowadays
is quite simply the shortage of male vocations. In fact Fo Guang Shan may be
using its high reputation and influence to attract more monks than is possible for
other monasteries in Taiwan.

The Japanese creation of Taiwanese nuns

My research suggests that it is the Japanese who were originally responsible for the
preponderance of nuns in Taiwan. The Rinzai Zen sect instituted a campaign of
ordaining Taiwanese. In 1917 in Kai Yuan temple in Tainan in southern Taiwan
there was held the first ordination ceremony for monks in Taiwan; Tai Xu offi-

»Tzu Chi now claims to have about ten million members world wide, but this figure aparently
includes all those who take part in their charitable projects, and they themselves say that many of
these are not Buddhists.

$Elise Anne De Vido, Taiwan’s Buddhist Nuns, Albany, 2010, is disappointing, in that she gives
hardly any statistics. It appears that the censuses count Buddhists, but not Buddhist nuns.
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ciated."” In 1919 the same temple held the first ordination ceremony in Taiwan
ever to include women. We have the following figures for ordinations in Taiwan,
which were performed under Japanese auspices:*3

1919 | 84 monks | 79 nuns
1923 | 83 58
1924 | 8 50
1934 | 31 83
1940 | 16 41

These figures show that while initially the sexes were fairly evenly matched,
the number of male candidates then declined severely, but female candidates were
not in short supply. The Japanese said, according to my source, that Taiwanese
women had very hard lives and should realize that they would be better off as
nuns.*

In the 1930s there were 120 Rinzai Zen temples in Taiwan funded by Japanese.*°
Most of these seem to have housed nuns.>* There was also a Japanese Rinzai hos-
pital in southern Taiwan.

In 1937, the Japanese counted 170,000 lay followers of Japanese Buddhism in
Taiwan, and 56 Japanese Buddhist temples.>> Twelve Japanese sects were preach-
ing in Taiwan, the Zen sects Rinzai and S6t6 prominent among them.

One Japanese Rinzai monk was particularly notable in this period. Gisei Tokai
learnt Hokkien. He supervised more than one hundred preaching centres, which

7De Vido, p.14.

18Fai—yan Shih, “The study on Social Status Development of Taiwanese Buddhist Nuns”, Hsien
Chang Bulletin of Buddhist Studies, vol.8, January 2007, p.60. This article reports that according to
a Japanese government report dated 1919, there were at that time no Buddhist nuns in Taiwan.

YOnce the Japanese had set the ball rolling, others too made successful efforts to recruit and
educate nuns. In particular, Jue Li, a monk from the Chinese mainland, but ordained into the
Japanese Soto sect, played a major part (see Jones, op.cit., pp.51-2). It is noteworthy that Jue Li was
a Taiwanese delegate at the Tokyo conference organized by Tai Xu in 1925.

*°Li-man Lin, “Interview of Genyou Nun (Miss Yuzhuo Huang): Nuns’ Education in the Rinzai
Sect Myoshin-ji School in Taiwan during the Japanese Colonial Period”. http://www.ykbi.edu.tw/
addpage/journal/data_z2/journal_22_6.pdf, viewed 30/1/2014.

*Unfortunately Li-man Lin does not make it clear how many temples housed nuns or how many
nuns there were, even approximately. But evidently there were hundreds.

**Wang Jian Chuang, “Attempt to study the Japanese monk Gisei Tokai and his preaching career
in Taiwan, Bulletin of Yuan Kuang Buddhist Institute, vol.3, March 1990, pp.357-382. Most of the
information in the next five paragraphs is from Wang; the rest is from Lin (see 20 above).
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paid annual fees to the Rinzai headquarters in Japan, and he received an award
from the headquarters for his activities. He also was advisor to the Taiwanese
Buddhist vegetarian association. He founded a college in Taipei, called Zhen Nan
Xiu Xin, for Buddhists (both clergy and lay), and was its warden and professor; the
syllabus included Mandarin and other languages, mathematics, history and geog-
raphy. In 1918 the college was taken over by the Soto sect. In 1934 it recruited 120
students, and 30 more joined in the second semester, so that the college decided
to employ three more teachers.

Tokai founded a hospital in southern Taiwan and was chairman of its board;
the hospital included a department for teaching Mahayana Buddhism and cor-
recting wrong beliefs. He also founded a Buddhist charity called Tzu Chi, like the
modern movement. It raised funds through members called “commissioners”
(mu kuan wei yuan), who went round with begging bowls to collect donations;
that today’s Tzu Chi uses the same name for fundraisers, who operate in the same
way, can hardly be a coincidence.

It is also of particular relevance to my theme that he recruited nuns whom he
sent to Japan to be given their monastic education by the Rinzai sect, who gave
them scholarships. In 1933, of the 29 graduates from the college in Taipei half
went on to study in Japan, where they were ordained; though the college was in
Sotd hands, one gathers that it was the Rinzai sect which taught and ordained
them in Japan.

After 1945, when the Japanese were for the most part replaced by mainland
Chinese, many of the nuns who had been educated in Japan were re-ordained into
traditional Chinese sects by BAROC, the organization which then had sole control
of Taiwanese Buddhist institutions. They continued however to be in charge of
nunneries, though they are unlikely to have discarded all that they had learnt in
Japan.

Ironically, Japan has very few Buddhist nuns, and they are still struggling to
gain any kind of parity with monks.?> However, in the vast arena of Japanese “new
religions”, which covers roughly the past two centuries and millions of adherents,
female leadership is a conspicuous feature. For instance, the religion Tenrikyo
was founded in 1838 and led by a peasant woman.>* Helen Hardacre writes that
in the world view of Japanese new religions, the concept of pollution, including

**Paula Kane Robinson Arai, Women Living Zen: Sot6 Buddhist Nuns, Oxford 1999.
**Helen Hardacre, Kurozumikyo and the New Religions of Japan, 1986, p 21 fn.22.
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the pollution of women, is in general downplayed, and this gives women more
scope to be religiously active.?

Thus it fits well into my general picture that some of the leading nuns of
Fo Guang Shan have received their university education, or higher degrees, at
Japanese Buddhist universities.?® Since the Master Hsin Yun is now very old, we
shall no doubt find out before very long whether any of these nuns, who are prob-
ably abler than his leading monks, will succeed to the leadership.

Sheng Yen, founder of Dharma Drum Mountain and the Chung-hwa Institute
of Buddhist Studies, had some difficult years after arriving in Taiwan. Then in
1968, “at the age of 38, he began doctoral studies in Buddhist literature at Rissho
University in Japan and received his LLD in 1975. He has more formal education
than any other major Buddhist leader in Taiwan.” *>” He studied Chan/Zen under
both Taiwanese and Japanese masters, and has a clear Zen identity, but has about
300,000 regular followers, spanning Taiwan and New York, where for many years
he spent about half his time.?® His Sanigha I believe to be quite small, and again
to contain more nuns than monks. I do not know how his movement has been
affected by his death, but I have heard that the movement has recently built a new
temple in Taipei which is utterly Japanese in style.

Japanese influence on the current Tzu Chi movement

On Tzu Chi I have far more significant data. It is almost entirely a lay movement,
founded and headed by a woman, and at least its first generation of membership
was preponderantly female - though the balance is now shifting. I have published
a rather long book®® on this remarkable organization; here I must confine myself
to matters of Japanese influence.

The personnel and structure of Tzu Chi recall Japanese new religions. If we
hark back to the remarks of Tai Xu, we may also detect Japanese influence in the
fact that Tzu Chi is both tightly organized and extremely regimented, down to
matters of personal appearance. There have been lay Buddhist movements in
China, but surely none of them were ever so smartly turned out.

»Op.cit., p.14.

*t is relevant to remark at this point that Fo Guang Shan is reticent about the personal details
of its members, so that to come by precise information is by no means easy.

*’Richard Madsen, Democracy’s Dharma, Berkeley & LA, 2010, p.92.

**Madsen p.8s.

*Yu-Shuang Yao, Taiwan’s Tzu Chi as Engaged Buddhism, Leiden and Boston, 2012.
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In 1960, the father of Jin-yun (who later became Master Cheng Yen) died,
which gave the first impetus for her to leave the household life. She took to visiting
a nearby temple called Ciyun Si. There she became friendly with a resident nun
called Xiu Dao. “Xiu Dao had been trained in Japan by Japanese Buddhists and
she disagreed with some of the practices in Taiwanese Buddhist temples, which
relied for their upkeep on revenue from services rendered. ... [She] also claimed
that there was a lack of discipline within temple communities.” She thought that
the Chinese Chan principle that a day without work is a day without food should
be restored, and decided to follow it herself. 3°

In 1961 Jin-yun and Xiu Dao secretly left together and tried to lead an austere
life by themselves in a remote area. In the end, Xiu Dao’s health started to give
way and she returned to her old temple. Now in her gos, she is still living as a nun
in that temple, with three followers.

Before meeting Jin-yun, Xiu Dao had studied in a Rinzai nunnery in Aichi
Prefecture in Japan, near Nagoya, for six to seven years. She has told me that
she was one of the recruits of Gisei Tokai, who took nuns to Japan for education
in the 1930s (see p.18 above). I deduce that she had a considerable influence on
Cheng Yen - though Cheng Yen has never visited Japan.3! For example, she taught
Cheng Yen that monks and nuns should live on alms collected daily; this original
Buddhist tradition had been lost in China.

Though it is nowadays rarely if ever mentioned, I believe that Cheng Yen has
been influenced by the Japanese lay Buddhist movement Rissho Kosei-Kai, one of
the “new religions” which gives central importance to the Lotus Sutra.3* Attaching
such importance to the Lotus Sutra is more typical of Japanese than of Chinese
Buddhism. It is probably significant that in Tzu Chi the name of the Lotus Sutra
is Miao-fa Lien-hua Ching, as is normal in Japan. Miao-fa means “Mystic law” and
the Chinese never use this expression as part of the text’s name. For Cheng Yen
the Lotus Sutra is so important that every morning from 4 to 6 she gives a class
on it; the movement is planning to publish the teaching given in those classes in
a multi-volume work.

**Yao, op.cit., pp.62-3.

'She has never been abroad because she has a weak heart and doctors tell her not to fly.

*2In Tzu Chi’s yearbook for 1992-6 a photo of the chairman of Rissho Kosei-kai and the Master
Cheng Yen was taken while the Japanese chairman visited the movement’s headquarters, and a very
senior member of Tzu Chi has told me that the Master took a correspondence course with Rissho
Kosei-kai in her early days.
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Another point at which we may discern Japanese influence is this. We have
mentioned that some Japanese new religions are headed by women and that Ten-
rikyo was founded by a woman. That lady was believed to be permanently pos-
sessed by a divinity and so was herself considered a goddess. In Chinese Bud-
dhism no woman can ever be a goddess in any sense. However, there is ambigu-
ity in Tzu Chi about the ontological status of Cheng Yen, and in some ways she is
treated as a kind of goddess, an incarnation of Guan Yin.

In Rissho Kosei-Kai, “an applicant for entry ... needs to be introduced by a
‘god-parent, and the new member is called ‘godchild’ As parent and child have
ties of blood, those who join the society, as a group of fellow believers in the Bud-
dha, are bound by the dharma-relationship. Therefore, the godparent not only
introduces a newcomer, but “just as a parent brings up his child, continues to
be the guardian and adviser of the godchild, a guide in the faith, and labors for
his sound growth. The new member is introduced to the fellow members by his
godparent, and gets new brothers, sisters and friends in the faith?” 33

An analogous system to this exists in Tzu Chi. Cheng Yen has introduced a
new concept, fa yuan, meaning “dharma relationship”, which is a bond between
members of Tzu Chi. It is more important than su yuan, “worldly relationship”
The latter ends at death but the former is eternal. The same applies to the pair
of concepts fa-qin and su-gin: qin means “blood affection”, and that created by
kinship in dharma is more valuable than that arising in the normal secular way.3*

Though it is normal in Buddhist monastic communities for monks and nuns
to regard each other as brothers and sisters, and senior teachers etc. may be con-
sidered to stand in loco parentis, this idea of dharma relationships among lay fol-
lowers seems to go further than anything found elsewhere in contemporary Chi-
nese or Taiwanese Buddhism.

There are similarities between how Tzu Chi and Rissho Kosei-Kai carry out
the recruitment and socialisation of new members. I have described how new
converts to Tzu Chi are “invited to the local informal group gathering called chahui
(tea party) held every fortnight at the converter’s home or a neighbouring house-
hold ... The meeting is normally led by the testimony of the senior members [to]
the positive effects experienced after their conversion: the resolving of personal
problems and weaknesses. Within this confessional atmosphere, the isolated new

3 Rissho Kosei-Kai [official handbook], Tokyo 1966, p.107.
**Yao p.88.

152



JAPANESE INFLUENCE ON BUDDHISM IN TAIWAN

convert would be encouraged to disarm their self-protection and guardedness.”3°
Rissho Kosei-Kai has a similar practice.

There are further similarities between Rissho Kosei-Kai and Tzu Chi. For
example, the former has its own hospital, established in 1952, whereas Cheng Yen
decided in 1966 to create a hospital in Hualien in eastern Taiwan, thus launching
Tzu Chi as a medical charity.3¢ Similarly both movements have their own school
system. Another feature that Tzu Chi may have borrowed from Rissho Kosei-Kai
is that in its early days one of its chief methods of publicity was to distribute cheap
printed leaflets. These features are more widely shared among modern Buddhist
movements; but they do add up to a pattern of greater similarity than can be due
to coincidence.

A striking similarity between Tzu Chi and some of the largest Japanese new
religions is that there is no role for any clergy in the rituals and events surrounding
death. Everything is done by laymen. Moreover, death is not regarded primarily
as an occasion for mourning, but is given a comparatively optimistic interpreta-
tion. This too I have described in detail in my book.3”

The “Silent Mentor” programme

However, in my book I make no mention3® of the remarkable way in which Tzu
Chi encourages people to donate their bodies for dissection by medical students,
and how all this is carried out. The cadavers are known as “Silent Mentors”. The
whole “Silent Mentor” programme is described in a fine article by Rey-Sheng
Her.3® Rey shows that although it has taken the whole matter much further,
Tzu Chi has built on something started in Japan by what was called the White
Chrysanthemum Society. This article seems so far to have attracted little atten-
tion, so I take the liberty of quoting Rey at some length.

“In 1870, under the Meiji Restoration, Japan’s medical world decided to adopt
Germany’s medical science, including its study of anatomy. From the late 1930s
to the 1950s, Japan used "dead travellers”, people who fell sick and died by the
roadside, for dissection. Many medical schools were reluctant to rely on such

*Yao pp.168-9.

**Yao p.66.

7Yao pp.94-8.

331t had hardly begun when I was writing my book.

*Rey-Sheng Her, “The Silent Mentors of Tzu Chi”, Journal of the Oxford Centre for Buddhist
Studies, vol. 4, May 2013, pp.47-74-
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material for the practice of anatomy, as the wishes of the deceased could not be
ascertained.

Then in this century, just when the medical world in the West began to con-
sider the issue, Japan too started to adopt “respect for dead bodies” as the core
value in anatomy education. The White Chrysanthemum Society (Shiragikukai)
was established in Japan in 1971, with over 20,000 registered donors/members,
who are recruited by appeal through various channels. Professor Tatsuo Sato, a
leader of that society, commented on current practice: ”They might wish not to
be dissected, or on the contrary, they might be willing to. I assume most of them
don’t wish so. Though they are just lifeless bodies, they should still be shown re-
spect. Such use would create a bad impression on the students, so this practice
is not welcome. It would be hard to teach students ethics with those bodies. The
bodies now used have all been willingly donated with the implicit message that
‘this is to help you to become a good doctor, please use my body’ Such a message
has a very good influence on the students”4°

This is how the White Chrysanthemum Society operates. Whenever a mem-
ber passes away, the family notifies the Anatomy Teaching Department. The pro-
tessor on duty will then put on a funeral black robe, which is kept on the premises,
and rush to the funeral. A token contribution of 20,000 Yen towards the funeral
costs will be handed over along with a body donation agreement. After that is
signed, the body will be delivered to the medical school for study.

Respect for the donors is emphasised. Before the start of each class, the stu-
dents must observe a moment of silence as a tribute to the donors’ contribution.
In the classes, the teachers and students must hold the donors in high esteem. On
the first day of anatomy practice, some of the society’s members are invited to at-
tend and explain why they wish to donate. The students bring a bunch of white
chrysanthemums to the first class. White symbolizes mourning, the chrysanthe-
mum denotes nobility. Led by the teaching staff, the students place the flowers
at the monument to body donors on the campus. At the beginning and the end
of each class, all present must stand in silent tribute. At the completion of the
course, each student team places the body they have dissected in a coffin cov-
ered with flowers. At some medical schools, the students also help to collect the
bones after the cremation. At the end of the course, the students summarise their
experience in a book which they send out to the donors’ families and society’s

4°3rd April, 2007; interview with Professor Tatsuo Sato of Tokyo Medical and Dental University.
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members; they write of their feelings during dissection, whether their attitudes
have been changed, etc....

In its early days, Japan’s medical community was influenced by the Western
way of thinking. Natural science was embraced with the belief that matter was
the centre of the universe and that science education was to advocate rational-
ism. They deeply believed that rationalism in exploring the physical world was
the ultimate value in the quest for truth as well as the highest human quality. But
by the end of the 20th century, the White Chrysanthemum Society began soul-
searching. They proceeded to merge the rational thinking of science with Japan’s
traditional etiquette. Gradually, body donation is being accepted as a virtue by
Japanese society. But the White Chrysanthemum deliberately removes all reli-
gious connotations and bases its belief on science. Its aim is not to help deal with
death, nor to provide guidance in overcoming the fear of death. It also does not
seem to emphasise the sublimation of grief through the donation process. Instead,
its aim to maximise the effective use of bodies is based purely on practicality: in
the spirit of Jeremy Bentham, the British founder of utilitarianism, they hold that
the aim of all social and political institutions should be the greatest happiness of
the greatest number. Not only do the students show respect; through donation
the bodies have become objects useful to society.”

In his impressive article, Rey shows how, without detracting from the rational,
scientific spirit here described, Tzu Chi has added to the proceedings, often at the
Master’s personal suggestion, features which indeed help those involved to “deal
with death and provide guidance in overcoming the fear of death” This noble
cultural edifice is built on Japanese foundations.
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Book Reviews

The Teachings of Takuan Soho. Immovable Wisdom: the Art of Zen Strat-
egy. Compiled and translated by Nobuko Hirose. 2013. Floating World
Editions (originally published by Element Books in 1992).

Having struggled to understand Zen Buddhism, I have found it a great pleasure to
read a book about one of its foremost practitioners. Although a deceptively slim
volume, this book is a real treasure trove of material about Takuan Soho, a Jack
of all trades and Master of them all. He was a monk with a slapstick (maybe very
appropriate in Zen) sense of humour, with legendary culinary talents, a skilled
wielder of both sword and calligraphy brush (his calligraphic skills beautifully
presented in the frontispiece of the book) and a frequenter of poetry parties. One
gets a vivid sense of the all-pervasive nature of Zen Buddhism from this book.
Takuan Soho (1573-1645) lived in turbulent times and Nobuko Hirose’s open-
ing chapters provide a detailed description of how he navigated those times and
the people he met and befriended. He was at the beck and call of many a Japanese
nobleman and had to use all his diplomatic skills in an attempt to prevent his
beloved Buddhism being used as a political tool. I would recommend reading
the opening two chapters in one sitting, to get an overview of the Master’s long
and distinguished life and the setting in which he flourished. The following chap-
ters would, in my opinion, be better savoured ... like Japanese pickles ... a small
amount at a time. The Master himself gives excellent advice at the beginning of
the book: “Dwell on the sage’s words. Do not swallow at one gulp.” There are
translations of Takuan Soho’s famous texts, which would particularly appeal to
any practitioners of martial arts. Chapter 5 comprises short, pithy tales about
Takuan Soho. My favourites are a tale about a painter asked to paint the sound of
a drum, and a cheeky tale where our intrepid monk misbehaves and blames a no-
bleman in order to challenge the nobleman’s poor attitude to life. We learn how
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Takuan tackles bandits, makes the most of the therapeutic properties of poetry to
cure a madman and displays his versatility and infamous immoveable wisdom in
many situations and at different stages of his life.

In the translations of Takuan Soho’s evening Dharma talks, the monk’s metaphors
helped me, a dusty layperson, to have a glimpse of the more complex, philosophi-
cal ideas of Zen Buddhist teachings. There are helpful endnotes providing further
explanation of the more complex terms. Occasionally, I would have preferred
more detailed explanation of some of these ideas. For a layperson not terribly fa-
miliar with Zen teachings, there are aspects of the teachings that can shock and
confuse on first encounter. I'm comforted by Takuan Soho’s remark to one stu-
dent faced with a bamboozling poem, who begs Takuan for an explanation ... “I
don’t understand it either”!

The occasional juxtaposition of English and Japanese in the same sentence
made for challenging reading at times. As I am not familiar with Japanese ter-
minology, this style slowed me down considerably. It forced me to re-read many
paragraphs and encouraged a more reflective style of reading.

Immovable wisdom comes ready packed with a health warning to all academic
Buddhist scholars: beware too much textual study and analysis! I would recom-
mend this book to any overworked Buddhist Studies academic. Perhaps, in time,
the OCBS could be renamed as the Oxford Centre for Buddhist Non-studies in
honour of Takuan Soho. Nobuko Hirose has done an admirable job of bringing
this monk to life through her translations and re-tellings and I find myself wishing
to return to re-read and savour this wise monk’s take on life.

Amanda Anderson
amandaand3zo@hotmail.com
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The Scientific Buddha: His Short and Happy Life. By Donald S. Lopez,
Jr. Terry Lectures Series. 2012. New Haven, Yale University Press. ISBN
978-0-300-15912-7 (alk. paper.)

Donald S. Lopez, Jr. once again clarifies the West’s formation of, and in some cases
fascination with, Buddhism. This time he does so by demystifying the connection
(rather disconnection) between Buddhism and modern science. The Scientific
Buddha is a short book with profound, long lasting and far reaching impacts. As
the title suggests, it is a biography of the Scientific Buddha who was born in a
study room in 1844 in Paris, travelled to Asia and then back to the West. He has
made Buddhism a world religion known for its peace and reason. Lopez suggests,
“It is now time for him to pass into nirvana.” With constant clarity and occasional
humour, Lopez lays out the story of the Scientific Buddha in five chapters.

The first chapter, “A Purified Religion”, sets the scene. As the book is a prod-
uct of a series of Terry Lectures delivered in 2008 at Yale University, this chap-
ter explains how Buddhism, particularly that which has emerged in association
with science, meets the Terry Foundation’s lecture theme of “purified religion”
Whatever this purified Buddhism tends to claim in connection to science, asserts
Lopez, is nothing but limited, partial and in some cases misleading (8-9). Then he
briefly mentions the socio-political (i.e., colonial) cultural (science vs. religion)
and inter-religious (Buddhism vs. Christianity) contexts of the mid 19th century,
in which so-called Scientific Buddhism emerged. Perhaps the most poignant mo-
ment in this introductory chapter is when Lopez asks, “If Buddhism was compat-
ible with the science of the nineteenth century, how can it [with timeless truth]
also be compatible with the science of the twenty-first [century]?”(13).

In the second chapter, “The Birth of the Scientific Buddha,” Lopez argues that
this particular buddha emerged not from the hearts and minds of living Bud-
dhists but out of the 19th century orientalists’ philological efforts to make sense
of ancient Buddhist texts. He locates the birth of the scientific buddha in Eugéne
Burnouf’s long introduction to the Lotus Sutra in 1844, in which “Buddha was a
man who reached a degree of intelligence and of virtue” (38). The core of this
chapter is Lopez’s observation of an evolution in the West’s portrayal of the Bud-
dha “from an idol into a man, indeed, into a philosopher” (38). These diverse por-
trayals of the Buddha, according to Lopez, derived from experience as Westerners
encountered living Buddhists, antique statues and ancient texts respectively. That
historical account is the core of this chapter.
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I find Lopez’s meticulous historical analysis fascinating; however, his expla-
nation of why the Buddha was humanized by the 19th century orientalists is dis-
appointing at best. For example, referring to the Buddha as a philosopher and
Buddhism as a philosophy, Lopez explains, “This Buddhism would be built largely
from texts. Because there were no Buddhists living in India during the colonial
period, [Pali] Buddhism...became the domain of European and later American
and then Japanese scholars” (39). I wonder about the correlation between textual
construction of the Buddha/Buddhism and the absence of Buddhists. Early ori-
entalists who constructed “humanized ” Buddha/Buddhism were mainly philol-
ogists; therefore, texts rather than Buddhists were their sources. Yes, Buddhism
ceased to be a dominant force in India long before the 19th century; however, it
remained as a living religion of minorities in fringe areas like the contemporary
Katmandu Valley in Nepal and Chittagong in Bangladesh. These fringe communi-
ties may have been unknown to the 19th century philologists, but would that have
been the case with 19th century colonial subjects like the Sinhalese Buddhists? I
would argue rather that philologists™ textual construction of “humanized” Bud-
dha/Buddhism derived from their scholarly paradigm defined by 19th century
historicism, Eurocentric and colonial ideologies that resulted in prioritizing texts
over the colonized, living Buddhists.

The third chapter, entitled “The Problem with Karma’, is the core chapter of
the book. In it Lopez makes the strongest case to delineate how Buddhism in fact
contradicts science, here represented by Charles Darwin’s theory of evolution.
First, he denies the historical claim that Buddhism in fact influenced Darwin. Af-
ter a brief discussion of Buddhist doctrines of karma and rebirth, the ideas used
to establish compatibility with the theory of evolution, Lopez argues that karmi-
cally determined, consciousness driven rebirth in Buddhism contradicts Darwin’s
theory of natural selection by the random mutation of matter (68-69). The pur-
suit of pleasure, the driving force of the intergenerational existence of species in
the theory of evolution, is in Buddhism perceived as suftering. The existence of
species in the evolution theory, even if prolonged by adaptation, leads to eventual
extinct. But the existence of sentient beings in Buddhism continues forever, un-
less it is consciously stopped (nirvana) by following the Buddhist path. Lopez also
underscores how Buddhism and science differ in their theories of truth. Truth in
science remains undiscovered and constantly changing; in contrast, the truth that
the Buddha claimed to realize had been already discovered by previous buddhas
and would remain unchanged for the future buddhas (75). Thus remembrance
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of truth rather than discovery of it characterizes Buddhism. A Buddhism that is
squeezed into being compatible with science would be nothing but “materialis-
tic Buddhism” deprived of its other-worldly (lokottara) aura. Therefore, Lopez
suggests, we would be better off allowing “Buddhism to remain a religion, and to
be a pre-scientific religion” (78) and “the Buddha to remain beyond the world,
completely at odds with the world, and with science” (79).

Lopez names his fourth chapter “A Primer on Buddhist Meditation,” and he
calls it “interlude” The purpose of this chapter is to remind the readers “what
meditation has meant in the history of Buddhism” (81). Lopez reminds us that
the enquiry of what exact meditation practice led to the Buddha’s enlightenment
has generated many Buddhist texts delineating many conflicting theories and a
plethora of practices. Some of them are discussed in this chapter. Challenging
popular conceptions, Lopez argues that “all forms of meditation over the long his-
tory of Buddhism are ritual practices” (84), and some of them can easily be catego-
rized as “myth” (85). Lopez ends the chapter with a brief history of contemporary
mindfulness based practices initiated by a Burmese monk (Ledi Sayadaw) in the
late 1880s in colonial Burma and popularized by a German monk (Nyanaponika
Thera) in the 1950s in Sri Lanka. Particularly the latter’s reinterpretation of an-
cient Buddhist meditation as a universal and non-religious practice, says Lopez,
has contributed to the mindfulness movement since the early 1980s. The crucial
point in this chapter is when Lopez criticizes the current mindfulness movement.
He says, “it is inaccurate to assume that Buddhist meditation is encompassed by
something called mindfulness”(92). The technical term “sati/smrti” originally
meant memory, and “mindfulness” is a recent rendering of the term (79).

Lopez acknowledges that sati (smrti) has both meanings, namely memory/
recollection and mindfulness; however, his overemphasis on the former has led
him to find fault with contemporary mindfulness circles. Bhikkhu Bodhi, the
well-known Pali text translator, argues that it is not “memory” but the meaning
of mindfulness, contemplation and awareness that separates the Buddha’s distinct
use of the term from other non-Buddhist thought in ancient India. He says, “To
designate the practice that became the main pillar of his meditative system, he
[the Buddha] chose the word sati. But here sati no longer means memory. Rather,
the Buddha assigned the word a new meaning consonant with his own system of
psychology and meditation. Thus it would be a fundamental mistake to insist on
reading the old meaning of memory into the new context” (emphasis added, Bodhi
2012: 22).
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Furthermore, Lopez dumps three interconnected terms into one; in doing
so, he overlooks their nuances. The early Pali Suttas provide three interconnected
terms: sati, anussati and anupassana. Although sati implies memory, it is the sec-
ond term, anussati, that is more connected with memory. As Analayo, another
prolific translator of Buddhist texts, says: “The connotation of sati as memory
becomes particularly prominent with the recollections (anussati)” (46). Lopez
refers to “the memory or recollection of death” and “the memory or recollection
of the Buddha” to highlight the importance of memory in Buddhist meditation.
In fact, in all these cases it is not sati but anussati that is used, i.e., Buddhanus-
sati, Marananussati, etc. Perhaps more importantly, the term anussati appears
nowhere in the Satipatthana Sutta, the Pali discourse commonly used in the cir-
cles of Buddhist meditation and science. Instead, what we find in the discourse
is sati (i.e., Anapanasati) and anupassana (i.e., Kayanupassana) which connote
“mindfulness” and “contemplation” respectively. Neither of these two terms di-
rectly renders the meaning of memory/recollection.

The final chapter, “The Death of the Scientific Buddha’, contains a few new
punches to knock down the Scientific Buddha. Lopez reminds us that since the
mid 19th century, first Theravada, followed by D. T. Suzuki’s Zen in the19so0s,
and then in the 1960s and 70s Nagarjuna’s Madhyamaka philosophy represented
Buddhism in its dialogue with science. However, for the last few decades Ti-
betan Buddhism has dominated the contemporary discussion on neuroscience-
meditative experience. Challenging the rhetoric of similarities between science
and Buddhism, Lopez argues that they in fact belong to two opposing categories.
Buddhism, unlike science, induces stress to get out of Samsara. It prioritizes
morality over scientific facts. It celebrates altruism, which science identifies as
the obstacle to evolutionary survival. Unsatisfied with on-going scientific exper-
iments, Lopez suggests that the Buddhism-neurology discussion should focus on
the centuries old descriptions of meditation to unpack their connections to Bud-
dhist doctrines. For that, one should use neurology to answer questions posed in
Buddhist meditation, not the other way around (113). This may clarify the rela-
tion between meditation and doctrine (115). Lopez also challenges the idea that
a fruitful science-Buddhism dialogue is conceivable only through two-fold trans-
lation, i.e., translation of doctrine into meditative states and then the latter into
scientific data (120).

The Scientific Buddha is a thought-provoking book for a wide audience. It may
find an audience among Buddhist meditation enthusiasts; however, it may disil-
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lusion them. It is a must read for academics who are interested in religion/Bud-
dhism and modernity/science. Particularly Buddhist scholars of contemporary
Buddhism would find it quite enlightening. It is a strong case study that would fit
well in senior undergraduate or graduate syllabi on religion and modernity. Par-
ticularly religious studies students would benefit tremendously not only from its
science-Buddhism discussion but also its instruction about, perhaps illustration
of, the job of religious studies scholarship. For example, Lopez instructs, “It is
not the role of the scholar to protect, preserve, and defend the religion that he or
she studies. Religions, or at least their adherents, have done that themselves over
the centuries. It is the task of the scholar to document and analyze those efforts.
Religions change over time. It is the task of the scholar to document and analyze
that change. To understand what a religion is, it is essential to understand what
it has been at other points in space. It is essential to remember. And it is the task
of the scholar to aid in that remembering” (78-79).

The scholar’s job in remembering and reminding what religion was and has
been is admirable. This admirable job, I would add, should not be clouded by one’s
(be it personal or institutional) wishful thinking. I wonder whether Lopez is in-
advertently making that connection in his following statement: “I suggest that we
honor the Scientific Buddha for all he has done over his short life of 150 years...
and that we then allow him to pass away, like a flame going out” (xi). Accord-
ingly, he entitles his last chapter “The Death of the Scientific Buddha” I wonder
who we are, as scholars of Buddhism, to suggest or wish any buddha (scientific or
not) dead? Instead, what we can, perhaps should, do is to document how the reli-
gious Buddha demands due respect, recognition and credit for the non-religious
(scientific) use of his dharma. Here is an example. An authoritative voice within
the Buddhist tradition expresses: “I feel that if psychotherapists can draw upon
Buddhist mindfulness practice to help people overcome anxiety and distress, their
work is most commendable. If clinicians find that mindfulness helps patients ac-
cept pain and illness, that is wonderful.... They [however] should recognize that
while the Dhamma bids everyone come and take what they need, they are draw-
ing from an ancient well of sacred wisdom [emphasis added]” (Bodhi 2012: 36).
Obviously the Scientific Buddha has not yet passed into nirvana, and neither does
he intend to do so soon. Instead, he seems to be more interested in extending his
life span, as Lopez would say, with a “post-scientific” spin.
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The Birth of Insight: Meditation, Modern Buddhism and the Burmese
Monk Ledi Sayadaw. By Eric Braun. Chicago and London. University
of Chicago Press, 2013. ISBN: 9780226000800

Erik Braun’s book is about how a remarkable man’s leadership came to the res-
cue of Burmese Buddhist identity and how a very modern Buddhism was born.
Around the turn of the twentieth century, colonial power was devastating Burmese
institutions of state and religion. The Dharma itself was under threat and the re-
ality of change demanded adaptation.

An ambitious Burmese Monk, Ledi Sayadaw, born in 1846 of humble ori-
gins, applied his considerable intelligence to a career within the corridors of the
Sangha’s power. This required excellence in study combined with political judg-
ment. His character was forged and a leader was made.

When the time came and millenarian fears justified decisive action, Ledi Sayadaw
could see that democratisation of power through making Buddhist learning ac-
cessible to the laity was the means to preserving the Dharma and renewing hope
in a broken Burma. This task required simplification of theory and practice. As a
result he created the blueprint for a new expression of Buddhism that could travel
to the West.

Of course, nothing exists in isolation and everything depends heavily on its
context. This seems obvious, but perhaps we should remember the Buddha’s ad-
vice to Ananda when he exclaimed:

”It's amazing, lord, it’s astounding, how deep this dependent co-arising is, and
how deep its appearance, and yet to me it seems as clear as clear can be.”
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[The Buddha responded:] “Don’t say that, Ananda. Don’t say that. Deep is
this dependent co-arising, and deep its appearance. It’s because of not under-
standing and not penetrating this Dhamma that this generation is like a tangled
skein, a knotted ball of string, like matted rushes and reeds, and does not go be-
yond transmigration, beyond the planes of deprivation, woe, and bad destina-
tions” (DN51, Online Translation, Thanissaro Bhikkhu, 1997.)

So let me explain a little about the context in which this review is written: A
mixture of surprise and pride came over me when Richard asked me to review
this book. I have little by way of the academic credentials that one might expect
of someone asked to write such a review for an academic journal, but Richard
assured me that I was the person he wanted to do the job.

Not being an academic, I cannot treat Braun’s book as an academic object
whose merit stands outside the context of its comprehensibility and usefulness to
me.

I apply what I understand of the Buddhist tradition in my life and work. I
am looking for credible sources or evidence which provide the foundation for
clearly explained ideas. Ideas which interest me are ideas that make sense of the
world in which I live and give me a rationale for action. The quality and clarity
of writing, well researched source material and the ideas he expresses have made
Braun’s book a pleasure for me to read.

I teach mindfulness, and what I teach draws on an evidence-based under-
standing of how “Buddhist insight meditation” can prevent depression. What I
teach in my workplace applies a cognitive behaviourist theory of how an “active
ingredient” of “insight meditation” prevents recurrent depression to general stress
and work related performance. In the therapeutic context the “active ingredient”
is delivered in an eight-week teaching programme, Mindfulness-Based Cogni-
tive Therapy (MBCT). MBCT is a secularized, reproducible intervention that has
provided opportunities for experimental testing. It was found it to be effective at
reducing the rate of relapse of depression by 40-50

MBCT represents a bridge between an epistemology with Buddhist roots and
scientific epistemology. In the scientific context, causes become independent
variables, conditions are controlled and effects are dependent variables. All the
elements of the processes of a phenomenon under scientific study need to be de-
fined and measurable or controllable. The subject of scientific study becomes an
object, which exists independently of the context in which it is studied; hypothesis
becomes theory and theory becomes fact.
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When it comes to the scientific study of therapy, subjective experience is taken
as objective data. On the other hand, Buddhist knowledge is based entirely on
examining subjective experience subjectively. Here, it could be argued that Bud-
dhist knowledge is more about the nature of experience of things than about the
nature of things that exist independently of experience.

Braun explains how Buddhism morphed in Burma during the colonial period
to meet the needs of its people, state and identity. He charts the life of an excep-
tional man who played a key role in reshaping Burmese Buddhism to meet the
needs of the times.

By his own ingenuity, Ledi Sayadaw took on the role of bridge between a pre-
colonial traditional Burma and modernity in his country. He rose to eminence in
the precolonial Sangha by means of his ambition, application and intelligence. He
then applied what he had learnt in his early life to translate traditional structures
of power into a more democratic sense of responsibility and identity during times
of colonial upheaval. He led a popular movement to safeguard Burmese iden-
tity and Buddhism when the traditional institutions of King, court and Sangha
crumbled.

What I am interested in is how this process adapted Buddhism into a form
that then spread to the West. The Abhidhamma needed to be simplified to make
it possible to teach to the lay population. In turn, this enabled lay teachers to
become the guardians of the teachings and stewards of the Dhamma and Burmese
identity. Not only did the theoretical foundations of the Dhamma need exegesis,
but the understanding of the function of meditation also needed to shift away
from a focus on profound states of concentration, only possible after prolonged
practice, to an exercise that could be cultivated by less intensive practice.

A short cut to experiential insight was made possible by stressing the impor-
tance of “mindfulness” in the development of what has become understood as
“insight meditation”. A stripped down theoretical framework to make “mindful-
ness” the central function in “insight meditation” came with this form of medi-
tation. Later this made it possible, when it was introduced to the West, to under-
stand “mindfulness” as a means to understand psychological processes so as to
reduce the impact of unhelpful thinking and thus turn it into a self-help tool in a
humanist context,

Ledi Sayadaw thought that the Abhidamma would engage the scientific mind.
Representing Buddhism as a tradition built on reason could align it to science
and therefore give it legitimacy under colonial rule. Ledi Sayadaw’s intent was
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not to reduce the Dhamma to science, but that is what he may have inadvertently
achieved. By starting a movement that has lead to the creation of a simplified ap-
proach to Buddhist “insight meditation”, he set in motion a historical process that
may have satisfied his nationalist intentions but may also have had the unintended
consequence of the colonisation of Buddhism itself.

What I teach in the workplace takes the active ingredient of “insight medita-
tion” but employs a delivery tool which fits a workplace context. I have converted
an eight-week therapy of about 50-60 hours of meditation (MBCT) to a form that
asks for about 25

Braun helps the reader to understand that both the form and the content of the
Buddhist tradition cannot exist outside a social context. To the reader interested
in contemporary mindfulness, his book leads to the realization that the “active
ingredient” and the “delivery mechanism” in MBCT may be accidents of history
rather than necessary principles of action. This does not fit well with the assump-
tions implicit in the scientific method or with the views of those in our times who
wish to define and practise an original Buddhism as taught by the Buddha himself
two and a half thousand years ago.

The next step in understanding the mind within the scientific approach must
be built on what has been established by the scientific method. So here is where I
suggest that Braun’s book becomes particularly useful. It tells a story that enables
the importance of context to be appreciated in the study of the functions of the
human mind. Braun’s book gives us a well-resourced argument that demonstrates
that what we might be tempted to believe is an objective “active ingredient” of
“insight meditation” is in fact something that has emerged from a historical and
cultural context. Furthermore, after reading Braun’s book not only must we come
to the conclusion that the “active ingredient” and the “delivery mechanism” of
MBCT are not objects carved in stone: we can no longer even be sure that there
is a real difference between them. Perhaps it is not so much that the Dhamma
has become scientific as that the scientific method may now be understood in the
context of Braun’s insights into the history of Buddhist thinking. Perhaps we can
now see science, as well as the Dhamma, as social processes subject to the laws of
dependent co-arising as taught by the Buddha long ago.

Mark Leonard
gerasmos@yahoo.co.uk
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How Ajatasatru was Reformed: the Domestication of “Ajase” and Stories
in Buddhist History. By Michael Radich. Studia Philologica Buddhica
XXVII, Tokyo: International Institute for Buddhist Studies, 2011. ISBN
9784906267651. vi + 238 pp.

At first glance, this slim volume has a relatively narrow focus of interest: the
changes in the various narratives of Ajatasatru from their appearance in early Pali
texts to twentieth century versions of the story of “Ajase” (the Japanese version
of the name Ajatasatru) in the context of Japanese psychoanalytic theory, more
specifically, the theory of the “Ajase complex”. It is, as the author states at the
outset, “the story of a story” (p.1).

However, it is also much more than this modest introduction implies. In the
process of a richly detailed textual exploration of the variations and transforma-
tions of the Ajatasatru narrative, Radich not only demonstrates the ways in which
this story has been adapted and re-interpreted in specific historical and cultural
settings, but also uses this “story of a story” to reflect on both the globalization of
Buddhist ideas and the use of these ideas in the context of late nineteenth and early
twentieth century Japanese nationalism, and later in the discourse of Nihonjinron
(theories of Japaneseness).

The book begins with an examination of the range of Ajatasatru narratives in
early Buddhist and Jaina texts. The variation here makes any concise summary of
the story impossible — that would imply a coherence and consistency that do not
appear to be present — but Radich does provide a useful list of the main features
that recur in most of the versions which I found myself referring to as I traced
the development of the story through subsequent chapters. A key aim here is
to demonstrate the variety and plasticity of the narrative — Radich is concerned
to contest the notion that there is a single authentic original source narrative to
which later variants can be compared. Rather, he argues convincingly that a range
of disparate elements can be identified in early texts, which are then combined in
various ways.

Early Pali texts feature stories of how Ajatasattu, encouraged by Devadatta,
usurped the throne of his father, together with a parallel set of stories of Aja-
tasattu’s repentance and confession to the Buddha of having killed his father.
However, later Indic texts are far more elaborate. The main elements listed by
Radich are: bad omens before Ajatasatru’s birth, which in some versions lead his
mother to attempt to abort the pregnancy; Ajatasatru plots against his father, and
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takes his throne and in some versions imprisons him and subjects him to starva-
tion and/or torture; the king dies (in most, but not all texts); Ajatasatru repents;
the Buddha pronounces on what will now happen to Ajatasatru - this varies from
versions that state that he will be reborn in hell to versions that state that his sins
have been eradicated. In a sub-set of these texts there is also a section that Radich
calls “the prison sequence’, which contains references to Ajatasatru’s mother try-
ing to help her husband by smuggling in food for him, and also to the deposed
King engaging in religious practice while in prison and being sustained by the
Buddha.

Two particularly influential texts that Radich considers are the Mahayana
Mahaparinirvana and Contemplation sutras. However he also notes that these
contain a number of unusual features which differentiate them from other sources.
For the Mahaparinirvana sutra Radich notes the emphasis on Ajatasatru’s suffer-
ing: he is afflicted with foul-smelling boils as a result of his crimes, and although
his mother attempts to treat them she is unsuccessful. His eventual cure and also
his release from the anticipated consequences of his deeds (such as being reborn
in hell) come through his encounter with the Buddha. Radich summarises this as
a “shift of focus to Ajatasatru’s salvation from sin”, and links this to a concomitant
shift in the way in which various teachings in this sutra are presented to focus on
“the nature of sin and guilt and liberation from them” (p.36).

Another passage of note in this sutra deals with the events before Ajatasatru’s
birth as recounted to Ajatasatru by Devadatta, who tells the prince that before his
birth his father had killed a sage he encountered in the forest, who as he was dying
vowed to cause the King’s death in his next life. As a result of this, the king and
queen arranged for the queen to give birth to the child through a skylight in a
tower so that it would be killed by the fall. It is these events, in this version of the
story, which lead to Ajatasatru becoming angry and having his father imprisoned,
and also to attacking his mother and threatening to kill her when she attempts to
visit the king in prison.

In the Contemplation sutra, Ajatasatru’s mother takes a central role in the
narrative. Again, Ajatasatru attempts to kill her, this time because he is angry on
discovering that she has been feeding her husband in prison. In a feature unique
to this version of the narrative, the queen is then imprisoned, and experiences
visions of the Buddha and learns about Amida’s pure land. Ajatasatru’s repen-
tance in this version is for the attempt to kill his mother - his father’s death is not
mentioned. This shift to an emphasis on Ajatasatru’s relationship with his mother
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foreshadows the twentieth century use of the narrative by the Japanese theorists
Kosawa Heisaku and Okonogi Keigo, explored further below.

Radich notes that the sections dealing with the Ajatasatru narrative in both
the Mahayana Mahaparinirvana sutra and the Contemplation sutra may well have
been written partly in China, or under Chinese influence, and in chapter four he
offers an analysis of the ways in which aspects of early medieval Chinese society
and culture may have contributed to the popularity or even the shaping of these
versions of the narrative. These include the growing popularity in medieval China
of ideas of the Pure Land and “other power”, and the modification of notions of
filial piety to include an emphasis on the mother-child relationship.

Building on this, in chapter five Radich examines further developments in the
Ajatagatru narrative in sixth and seventh century China, including the treatment
of the narrative by Shandao, one of the patriarchs of the Pure Land Buddhist tra-
dition, who is in turn a very influential source for later Japanese versions of the
story.

In chapter six, Radich turns to Kamakura Japan, and the importance of the
Ajatasatru narrative in the work of Shinran, the founder of the Jodo Shinsha
school of Pure Land Buddhism. In the Kyogyoshinsho, Shinran quotes versions
of the narrative drawn from the Mahaparinirvana sutra in order to explain the
importance of reliance on Amida Buddha. In this version it is only through re-
liance on the Buddha that Ajatasatru can escape suffering— both in the sense of
relief from his physical suffering in the present, which he interprets as punish-
ment for his murder of his father, and in the sense of escaping rebirth in one of
the hells reserved for perpetrators of the five grave offenses of Buddhism. An-
other aspect of this is the linking of the Ajatasatru narrative with the notion of
“rootless faith” (one interpretation of this notion is faith granted by the Buddha),
also an important element of Shinran’s thought.

Chapters seven to nine continue the story of the Ajatasatru narrative in the
Japanese context, exploring influences from medieval Japan through to the early
modern period and the elaboration of Kosawa’s theory of the Ajase complex, first
published in 1931. Formulated in response to Freud’s theory of the Oedipus com-
plex, Kosawa’s original article focuses on the suggestion that two kinds of guilt
exist: the guilt of the Oedipus complex as described by Freud, which is driven by
fear of punishment for the murder of the father, and the guilt of the Ajase com-
plex, in which the impulse to murder is “melted” by the self-sacrificing actions
of the parent and gives way to a sense of gratitude. In Kosawa’s version of the
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story, this relates to Ajase/ Ajatasatru wishing to kill his mother, but then hav-
ing this impulse “melted” by her actions. The emphasis here moves away from
Ajase’s actions towards his father to his relationship with his mother. This second
type of guilt thus centres on the mother-child relationship, rather than the father-
son relationship of the Oedipus complex. A further new element to the story is
also introduced: Ajase’s mother is depicted as “fearing the loss of her youth and
beauty” (p.98) and therefore fearing the loss of her husband’s love. It is this fear
that makes her wish for a child, in order to draw her closer to her husband. In line
with this re-focusing of the narrative, the mother is also made responsible for the
killing of the forest sage, thus setting in train the ensuing events.

Okonogi, Kosawa’s student, reviving Kosawa’s theory of the Ajase complex in
the 1970s, modifies the narrative again, and shifts the emphasis further onto the
mother. In early versions produced by Okonogi, the mother cures Ajase of his
boils without the help of the Buddha, and in later versions she is the instrument
through whom the Buddha cures Ajase. Okonogi also derives new elements in
the story concerning Ajase’s mother, suggesting that she experiences a conflict
between her role as mother and her role as wife. In the various versions of the
story produced by Kosawa and Okonogi, therefore, the central drama becomes
that of the conflicting relationships within a central triad of family roles: mother,
father, and son - fertile ground for psychoanalytic reflection on twentieth century
family life in Japan (and also probably elsewhere).

Although Radich notes that Kosawa and Okonogi have been criticized by
Buddhologists for their departures from textual sources, he argues convincingly
that they were not exceptional in their selective highlighting and re-working of
aspects of the stories associated with Ajatasatru. And he points out that some
of the distinctive features of their versions are pre-figured in earlier sources, as
outlined above.

Radich is also concerned here to argue that changes in versions of the nar-
rative, and the different emphasis given to the different elements of the story,
are linked with the social and historical contexts in which the different versions
were produced. He suggests that we can see these narratives as “the mirror of an
age’, moving from preoccupations with regicide and kingly legitimacy in the early
period of Buddhism, to concerns of “other power” Buddhism and the use of the
narrative by Shinran to illustrate the primacy of entrusting oneself to the Buddha,
regardless of what acts one might have committed, and in the twentieth century
to re-working the story as “a drama of the nuclear family, or of private, individual
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psychology” (p.132).

This is in some ways perhaps a rather obvious point. Narratives are con-
stantly being re-worked in ways that reflect contemporary concerns, and there
are numerous examples of this in literature and theatre, as well as in stories from
various religious traditions. However, it is still a point worth making in order
to counter the tendency, noted by Radich, to view contemporary adaptations as
somehow “debased”, departures from an authentic original source (p.135). For
the Ajatasatru narrative at least, Radich convincingly demonstrates here that the
variation in the available versions of the narrative, even in the earliest surviving
texts, makes the identification of an authoritative version an illusory goal. Im-
portantly, Radich’s analysis also suggests ways in which “the story of a story” can
also become a window into the study of social and cultural change.

All this relates to the wider issues of globalization and the history of Bud-
dhism. Kosawa and Okonogi’s use of the Ajase narrative can be linked with broader
socio-political changes following the opening of Japan in the late nineteenth cen-
tury. Buddhism was implicated in these changes in a number of ways. Initially
Buddhist institutions came under pressure in Japan from the forced separation of
Buddhism and Shinto, and the persecution of Buddhism in the early part of the
Meiji period. However, from the end of the nineteenth century, until the Pacific
War and afterwards, there was a shift in how Japanese Mahayana Buddhism was
positioned, both within Japan and abroad. On the one hand its representatives
sought to position Japanese forms of Buddhism in the context of an emerging es-
sentialising discourse of Buddhism as a global religion (and alternative to other
world religions or systems of philosophy), while on the other hand, paradoxically,
Japanese Mahayana Buddhism was increasingly linked with a putative “unique”
essence of Japanese culture.

The development and adaptation of the story of Ajatasatru/Ajase in modern
Japan refracts these discourses of globalization and nationalism in some interest-
ing ways — as Radich points out, it is never entirely clear whether Kosawa and
Okonogi’s theory of the Ajase complex is offered as a globally applicable alter-
native to Freud’s theory of the Oedipus complex, or as a phenomenon unique to
Japan and arising from culturally specific aspects of Japanese society. The use of
a narrative derived from Buddhist texts can be linked to the mobilization of Bud-
dhism within Japan in the pre-war period as both an alternative religion/philos-
ophy/ideology with global credentials, and as a philosophical underpinning for
nationalist themes. This nationalist aspect is also evident in the use of the Ajase
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complex as part of a body of Nihonjinron writing concerned with elaborating a
culturally specific psychology of the Japanese.

The story of this narrative therefore stands at the intersection of various sorts
of histories, including the history of Buddhism and Buddhist ideas; the history
of Japanese nationalism and the history of theories of Japanese identity; and the
history of psychoanalytic ideas in a cross-cultural context. It also provides a very
useful case study of globalization, which, as an anthropologist, I found particu-
larly interesting.

Radich’s fine-grained and sophisticated analysis offers a meticulously researched
examination of one small corner of what could be called, in Appadurai’s terms,
the Buddhist “ideoscape” (Appadurai 1990), and the ways in which this has over-
lapped with other ideoscapes including notably those of national identity and psy-
choanalytic theory in twentieth century Japan. He gives us a valuable insight into
the ways in which particular channels are carved out in what Tsing (2000:330)
has termed “the uneven and contested ... terrain” of globalization and how the
changes in the Ajatasatru/Ajase narrative reflect and refract shifting social and
cultural contexts. In doing so, Radich resists the temptation to resort to any es-
sentialised notion of local cultures to which a master narrative adapts, and argues
convincingly that “it is too simplistic to analyse changes like those undergone
by the Ajatasatru narrative in terms of one or two factors alone, or in terms of
a vague and amorphous notion of cultural essence like ‘Chinese/Japanese reli-
giosity” (p.131). This resonates with anthropological theorizing on globaliza-
tion such as that offered by Appadurai and Tsing, in which the imagery used is of
landscapes, flows and channels, rather than interaction between clearly bounded
entities. But while some of the theorizing on globalization can be frustratingly
abstract, Radich’s work shows how these concepts can be applied to one closely
examined case.

Radich’s account is exemplary in its scholarship and attention to detail. In-
evitably a brief review cannot do justice to the full complexity of his argument. It
is fascinating to read, and also very well written. Perhaps the only point on which
I had reservations was that I felt slightly uneasy about his use of terms such as
“salvation”, and “faith”, which seem to have a particularly Christian resonance.
Although I recognize the difficulties surrounding terminology and translation, I
wondered whether these were the most appropriate terms to use in some places.
This question of translation is a separate debate in itself, and one that has been
much discussed in recent years, particularly with reference to Pure Land Bud-
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dhism; there is an extensive literature, much of it written by followers of Pure
Land Buddhism, simply on the use of the word “faith” and the problems associ-
ated with it. However, this is a relatively minor point, and arguably not directly
relevant to Radich’s argument here. Overall, this is a very impressive piece of re-
search, which does much to advance our understanding of the processes of glob-
alization of Buddhist ideas. It deserves a wide audience.
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Indian Buddhist Philosophy. By Amber D. Carpenter. 2014. Durham.
Acumen Publishing. ISBN 97818440652983

If one wants to recommend an introduction to Indian Buddhist Philosophy to
an English-speaking beginning student, one’s choice is limited. One may either
suggest Williams and Tribe’s “Buddhist Thought” to those coming from the per-
spective of Buddhist Studies, or Siderits’ “Buddhism as Philosophy” for the more
philosophically inclined. Amber Carpenter has now contributed a new work that
seems to be primarily aimed at teaching Indian Buddhist thought to philosophy
students without linguistic or other Indological background.

The book is divided into eight chapters which try to strike a balance between
an historical and a topical discussion. Chapter 1 focuses specifically on the Bud-
dhist notion of duhkha and its relation to the four noble truths and the eightfold
path, taking great pains to provide a philosophical motivation for the prima facie
quite unintuitive idea that “all is suffering” The second chapter introduces the
theory of anatman and the five skandhas; here the focus is on explaining how this
ontological doctrine is linked up with the ethical and soteriological aims of Bud-
dhism. Chapter 3 is called “Klesas and compassion’, though “Nietzsche and the
Buddha” may have been a better title. The chapter focuses on the Nietzschean ob-
jection that there are aims superior to the elimination of suffering. In discussing
the move from the idea of the arhat to that of the bodhisattva Carpenter explains
how various such aims (virtue, love, god, truth, and life itself) can in fact be un-
derstood (when properly interpreted) as entailed by, or at least not diametrically
opposed to the Buddhist conceptualization of liberation. Chapter 4 introduces
Madhyamaka by discussing some key topics from Nagarjuna’s works. This chap-
ter gives a clear, though necessarily condensed explanation of how Madhyamaka
can be construed as a critique of the Abhidharma project. My one qualm with
the chapter is the discussion of how causal dependency can be seen as implying
emptiness on pp 85-86. It fails to highlight how this argument depends essentially
on the principle of momentariness, a metaphysical claim for which a separate ar-
gument would have to be adduced at this stage.

The following two chapters interrupt the historical narrative to discuss two
systematic concepts. The fifth chapter deals specifically with philosophical prob-
lems connected with the notion of karma. It gives a fine differentiation of the
different meanings of the karma in Buddhist, Brahmanic, and Jain contexts and
discusses important questions such as that of the opacity of karma (does it matter
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that we cannot know the consequences of all our actions?), the role of karma in
moral thought (is karma a form of blaming the victim?), and the possibility of nat-
uralizing it (can we make sense of karma without reincarnation?). This chapter is
particularly useful as the sustained philosophical discussions of karma Carpenter
presents in this chapter are otherwise hard to find in the introductory literature.

Chapter 6 looks at the theory of anatman in more detail and concentrates on
a discussion of a set of increasingly sophisticated Nyaya criticisms of the notion of
selflessness, based on the idea that a form of self is required to act as a synchronic
and diachronic unifier of the set of mental states that are ascribed to ‘me’

As the Madhyamaka chapter is focused on Nagarjuna, the seventh chapter, on
Yogacara, concentrates on Vasubandhu. Again, the coverage of this philosophical
schools is not intended to be comprehensive (there is, for example, very little dis-
cussion of the philosophical perplexities that accompany the notion of the alayav-
ijfiana), but Carpenter presents a clear discussion of the Yogacara rejection of ex-
ternal objects and concludes the chapter with a discussion of the question whether
the notion of parinispanna-svabhava could be considered as re-introducing a no-
tion of the self through the back door.

The final eighth chapter is by far the longest in the book, aptly called “the long
sixth to seventh century”. Here Carpenter discusses the theories of Dinnaga and
Dharmakirti, the Madhyamaka critique of Yogacara, and finishes with a treatment
of Santideva’s ethics. The chapter manages to bring a variety of issues together,
though the structure feels a bit jumpy (the discussion goes from Dinnaga and
Dharmakirti to Yogacara/Madhyamaka and then back again to apoha theory).

The book finishes with four two-page appendices on the languages of Bud-
dhism, its intellectual context, the Abhidharma, and a “snapshot of Indian Phi-
losophy”. T am not entirely sure of the purpose of these. Given their brevity it
would have been preferable to incorporate the first three into the main text or the
notes; the final one could have been put together with the “Chronology” at the
beginning of the book.

There is much to like about Carpenter’s book. Here are four particularly strong

points:
1. The book shows a strong focus on arguments, rather than mere exegetical para-
phrase. Assuchitis particularly suitable for being used in philosophy courses, and
provides an entrance to Indian Buddhist thought to students outside of Indology
or Buddhist Studies.
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2. The discussion is based on sound hermeneutic principles (p. 5 “If we pose a
question to which the texts seem only to offer stupid answers, or lame ones, we
ought to consider whether our question is really as clear or deep as we suppose, or
whether there might be a fundamental difference in orientations or aims [...]”).
Throughout the book Carpenter tries to give the Buddhist philosophers as good
a run for their money as possible, thereby achieving a sophisticated systematic
discussion of their theses that is unfortunately still far too infrequent in the con-
temporary literature.

3. Throughout the book Carpenter frequently draws comparisons with ancient
Greek philosophy in order to explain ancient Indian views. This is not only in-
teresting because the study of ancient Indian and ancient Greek philosophy faces
similar methodological challenges, but also because students are likely to have
been exposed to ancient Western philosophy in some way, thus providing an ex-
planatory bridge to an unfamiliar tradition. Given the philosophical focus it is
perhaps surprising that there are so few references to the contemporary Western
philosophical discussion. Chapter 4, for example, would have profited from some
references to the current debate about metaphysical grounding, while the discus-
sion in chapter 6 could have been brought to life even more by some reference to
the likes of Parfit, Dennett, or Metzinger.

4. The book contains details discussions of ethical aspects of Indian Buddhist
thought that are hard to find in the introductory literature. What is particularly
valuable is the stress on the inextricable linkage of ethical/soteriological and meta-
physical/epistemological concerns in Buddhist thought that underlines the extent
to which Buddhist thought is a unified philosophical project, and also helps to
bring out its distinctness from the majority of other philosophical traditions.

One would have hoped that the editors paid more attention to proofreading,
especially with respect to Sanskrit diacritics (I spotted five misspellings just in the
table “Development of Buddhist Thought in India”) and dates (the “chronology”
gives the date of the Buddha as 4th century BCE, two pages later it is 500-400
BCE, on p. 243 Panini lived “between the seventh and fourth centuries BCE”, on
244 “around the sixth century BCE”). The main problem with such infelicities is
that they may give the browser the impression that the book has been shoddily
put together, which is certainly not the case.

All of Carpenter’s references to primary sources refer to English translations.
This is in itself not problematic (though her choice of translations is sometimes
not the most fortunate: the reference translation for Nagarjuna’s Malamadhya-
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makakarika is now the one by Katsura and Siderits, for the Nyayasatra and Bhasya
it is preferable to consult Angot, instead of the problematic Sprung translation of
the Prasannapada readers should be referred to those of Schayer, May, and de
Jong). It would, however, have enhanced the book’s potential for use outside of
philosophy courses if the endnotes had also given the original texts of the quo-
tations, so that readers with the necessary linguistic background could check the
accuracy of the translations for themselves. A translational choice I find partic-
ularly problematic is translating ripa as form. Both in the context of skandha
theory and in the discussion of the Heart Sitra its most straightforward render-
ing is ‘matter’ Translating it as form’ is apt to mislead particularly those who may
read this term with the Aristotelian form/matter distinction in mind.

Carpenter is to be applauded for having taken on the challenging task of writ-
ing a sophisticated introduction to a complex intellectual tradition spanning more
that one millenium and a half, and doing so in a way that is clear, accurate, and
well-written. Teachers and students of Indian Buddhist thought will be grateful
for having this new resource at their disposal.

Jan Westerhoff

University Lecturer in Religious Ethics,
University of Oxford
jan.westerhoff@theology.ox.ac.uk
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