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Preface

Any oral and written text can be considered literature in the broadest sense of the word, and
Buddhist texts are no exception. The literary quality of Buddhist texts is intimately integrated with
Buddhist moral and religious teachings, and it ultimately serves soteriological goals. The literary
quality also varies with genre: Pali Theravada texts are simple and pure in style, whereas Mahayana
texts are often magnificent and sumptuous. Among the most stylistically unique genres are jataka
and apadina stories, the Buddha’s biographies, hagiographies, and various secular forms of literature
influenced by Buddhism, including poetry, novels, theatres, admonitory tracks (quanshi wen ¥t 30),
folk songs, popular sermons (sujiang 185#), and song-tales (baojuan B %). Each of these genres possess
unique charms in their narrative styles, and if we further consider the narrative techniques and
literary tropes and styles employed by Buddhists in India, Japan, the Korean Peninsula, Mongolia,
and Tibet, then Buddhist literature reveals an even more astonishing degree of stylistic diversity.

Buddhist influences in East and South Asian literature are first and foremost observable in the
many Buddhist themes, motifs, and personalities that occupy the secular stories, while Buddhist
philosophy also became seamlessly integrated with all kinds of literary genres. For instance, the
theatre piece Dou'e yuan % % [The Injustice to Dou E] and the novel Honglou meng 4L 1% [The
Dream of Red Mansions] both contain the Buddhist notion of karmic retribution. In terms of narrative
style, Buddhism is at its most innovative in its interaction with the general population. Ever since it
spread to China, Buddhism has been adapted into many popular forms of communication, including
siitra-copying, singsong sermons (changdao ng i), popular sermons, and transformation tableaus
(bianwen % 37). These popular mediums began to be adopted by monks who wandered and preached
in the countryside, and they also became present during feasts and dharma-assemblies, thus greatly

facilitating Buddhism'’s spread in China.

Buddhist narratives have their own inherent logics. Buddhist logics (Skt. Hetuvidya; Ch.
yinming Kl #A) originated in India and serve deductive and dialectical purposes. They also imply
uniquely Buddhist epistemology, phenomenology and hermeneutics. Buddhist logics grapple with
the doctrinal issues at the heart of Buddhism, acting both as tools for philosophical queries and as
guiding principles for progressing through the stages of Buddhist praxis. These multivalent functions

of Buddhist logics also mean that they have profoundly influenced Buddhist narrative literature.

The Buddhist doctrine of ‘emptiness’ instilled in East Asian literati a penchant to view life
as ephemeral and impermanent, and it has been silently transforming East Asian aesthetics since
medieval times. For instance, the Madhyamika view on the mindmatter relationship, as well as the
Chan/Zen view on nature (which was influenced by the Madhyamika philosophy), instigated the
uniquely Chinese notion of jingjie 5i 5 (‘realm’). Additionally, the Buddhist emphasis on spiritual
attainments has also enriched the literary and aesthetic concept of shen i (lit. ‘spirit’; ‘mysterious,’
‘unthinkable’) that has been developing since the Six Dynasties (222-589), while the idea of ‘sudden
enlightenment’ and ‘inspiration” espoused by the Chan tradition propelled the Chinese aesthetic
emphasis on jingjie and enticed many literati to pursue mystical experiences that are of a ‘taste beyond
taste’ BRIMR.

In order to provide a comprehensive exploration of Buddhist narrative literature (and of the
causallogical issues associated with it) in the context of the larger Buddhist traditions of various
regions, two partner universities of the Glorisun Global Network for the Studies of Buddhism—the
Research Center for Buddhist Texts and Art at Peking University and the University of British

Columbia (UBC)—jointly organized an international conference, “"Thus Have I Heard’: Patterns and



Logics in Buddhist Narrative Literature” (“HlI/2 T : 2 5 #i =B ##H) between November 25
and 27, 2022. Originally planned to be held in a hybrid online and offline format, the conference was
eventually changed to exclusively online completely due to the impact of the COVID-19 pandemic.
The conference was embraced with enthusiasm by scholars at home and abroad, with a total
of 43 papers being received. In addition to the keynote speeches delivered by three prestigious
scholars—Professor Victor Mair of Pennsylvania University, Professor Wang Bangwei T # 4
of Peking University, and Professor Monika Zin of Leipzig University, papers presented to the
conference were presented and discussed in the following 11 panels (https:/ /glorisunglobalnetwork.

org/thus-have-i-heard-schedule/):

Rehearse the “Heard” REH i :
Speaking of the Buddha: Stories and Images #t.{f 3
Media, Metaphor and Message /1 ~ 20 ~ BLEE
Stories of Theories JEHNFIE : MHEAOLE HBERRIIES ;
“Thus I have Heard” vs. “Once upon a Future Time” BERIARM ~ fhE 4« MhEABORATN = %
i s
Balls across the Board (and Borders) & #elH 3 ~ FI5E[F]EE « FhHCRGAAYE B
Renderings Gendered & & B » FHIBIER ? 5
Logic and Trans-logic: Tension of Words and Silence in Buddhist Narratives #ER & & ~ 01T &
W RO RIFERRSR D) 5
9. Narrative Genres FUlfE#
10. Poem and Prose for Praising #(F¢50 & :
11. When the Mobile Meets with the Immobile: Text and Image for Buddhist Narratives E/FF & &
ZHERES © RO Y SO B 5

S .

o

During the conference, panelists received constructive feedback and, through the intense
discussions, gained many new insights and ideas about Buddhist narratives that affected their own
thoughts on the topic . Within a few months after the conference, most of the scholars submitted
revised versions of their papers to the conference organizers. After further selection and editing,

some of these papers have been published in Special Issues of journals:

1. The English-language Special Issue “Buddhist Narrative Literature” is from the journal Religions
(https:/ /www.mdpi.com/journal/religions /special_issues /X39021C84T), which includes 14
papers originally submitted to the conference;

2. Some of the conference papers have been published in the Hualin International Journal
of Buddhist Studies (in English), which is open access (https://glorisunglobalnetwork.org/
hualin-international-journal-of-buddhist-studies /e-journal/);

3. Additionally, its sister journal, Hualin guoji Foxue xuekan ¥ #k [ FE #f§ 2 2 7
[International Journal of Buddhist Studies] (in Chinese), is open access as well (https://
glorisunglobalnetwork.org/chin-hijbs/e-journal/?lang=zh-hant);

4. Whose Stories: Interdisciplinary and Multisourced Approaches to Buddhist Narratives. Hualin Series on
Buddhist Studies 8. Edited by Ru Zhan and Jinhua Chen. Singapore: World Scholastic Publishers,
2023.

5. Rushi wowen: Fojiao xushi fanshi yu luoji “11-& T M”20 R = i =0 8L B 48 [“'Thus Have I
Heard”: Patterns and Logics in Buddhist Narrative Literature”]. Hualin Foxue yanjiu shuxi ##k
HEEIFRE & 8. Edited by Ru Zhan 401 and Jinhua Chen 4 #£. Singapore: World Scholastic
Publishers, 2023.



The 14 essays collected here are from the abovementioned Special Issue of “Buddhist Narrative
Literature” from the journal Religions. We hope that these quality papers will further advance the
discussion of this important issue on a deeper and broader level.

Like all the above publication projects, the current one represents a phasal achievement of the
2018 project “Translation and Research of Important Literary and Artistic Texts of Indian Classical
Sanskrit” E1 B iy #0355 S0 25 £ E 2 SCRR 0 RE B2 0T 7T > supported by the National Social Science
Foundation of China FIZ#tR}H& 8 KIHH (project No: 18ZDA286).

On the occasion of the publication of this collection of essays, the editors would like to express
their deepest respect and gratitude to the Glorisun Charitable Foundation and Dr. Charles Yeung for

their generous sponsorship of the conference and the publication of this collection of essays!

Ru Zhan and Jinhua Chen
Editors

xi
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2
Abstract: Three official compilations of Buddhist encyclopedias were undertaken in China between
the 1950s and 2000s. A sociological examination of these compilations reveals notable characteristics
of the Buddhist knowledge system. Firstly, the production of knowledge manifests distinct regional
attributes; it is not a process of standardization or objectification, but reflects local idiosyncrasies
determined by its place of origination. Secondly, the majority of modern encyclopedia compila-
tions are integral to the construction of national knowledge systems; hence, a nation’s ideological
tendencies profoundly influence the articulation of knowledge. Lastly, knowledge is transferred
through two mediums: texts and people. Given the immutability of classical knowledge and the
consistency of knowledge producers during this period, the results of the three compilations exhibit
numerous commonalities.

Keywords: encyclopedia; Chinese Buddhism; sociology of knowledge; knowledge system

1. Introduction

Between the 1950s and 2000s, China embarked on three official compilations of Bud-
dhist encyclopedias: the compilation of the English Encyclopedia of Chinese Buddhism com-
mencing in 1956 (abbreviated as ECB1956); the compilation and publication of the five-
volume Chinese Zhongguo Fojiao 118 #i# (Chinese Buddhism) beginning in 1979 (abbre-
viated as ZF1979); and the compilation of Buddhist entries in the Zhongguo dabaike quanshu:
Zongjiao H BN B4 SR %L (Encyclopedia of China—Religion) starting in 1980 (abbre-
viated as ZDQZ1980). The three compilations exhibit both commonalities and variances,
as presented in the following table (Table 1).

The working files and historical records of these compilations have been preserved,
providing insights into the endeavors of the Chinese Buddhist community to establish their
Buddhist knowledge system. Previous studies (Fan 2018; Huang 1994; Sodo 1968) focus on
the historical details of these events, yet systematic and in-depth analyses are lacking and
numerous questions are still to be answered. From the perspective of the social history
of knowledge, “The selection, organization and presentation of knowledge is not a neu-
tral, value-free process. On the contrary, it is the expression of a world-view supported by
an economic as well as a social and political system.” (Burke 2000, p. 176). For instance,
in ECB1956, a project carried out in China but obligated to supply information for a Sri
Lankan encyclopedia that claimed to present a global vision, how does the regional shift
influence the articulation of knowledge? The compilations discussed are all initiated by of-
ficial departments or national governments, so how does the official background influence
the knowledge system created by these encyclopedias? Three compilations of Buddhist
encyclopedias were undertaken in China in such a short period —how and why are they
similar and different? This paper explores the distinctions and overlaps in the three com-
pilations from three standpoints —the regional, ideological, and inheritable characteristics

Religions 2023, 14, 1336. https://doi.org/10.3390/rel14111336 1
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of knowledge —with the intention to foster a profound comprehension of the construction
of the Buddhist knowledge system in China.

Table 1. Three compilations of Buddhist encyclopedias.

Abbreviated

ECB1956 ZF1979 ZDQZ1980
Name
The compilation The cox.npllatl‘on 'f)f
S . Buddhist entries in
The compilation of  and publication of
: : the Zhongguo
the English the five-volume dabaike auanshi:
Full Description of  Encyclopedia of Chinese Zhongguo Zong]'iuoq '
the Project Chinese Buddhism Fojiao P 2 B 7 4 2
commencing in (Chinese (Encyclopedia of
1956 Buddhism) \cyclopedia
beginning in 1979 Crina—Religion)
& & starting in 1980
Sponsor Sri Lankan BAC Chinese
government government
Buddhist BAC and the
Association of Institute of South
. China Asian Studies of
Project Executor (HE B, BAC the Chinese
abbreviated as Academy of Social
BAC) Sciences
L . Ju Zan E#, Huang
E -in-Chief 1 BA
ditor-in-Chie BAC C Xinchuan 012
Number of 3 4 5
Participants 38 59 (38 +21) 67
. . 1956 to the middle
Working Period of 1960s 1979-2004 1980-1988
Part ofa . An independent Part of a religious
Feature of comprehensive . .
- encyclopedia in volume in a Grand
Independency Buddhist : . .
. Chinese Buddhism  Encyclopedia
encyclopedia

2. The Three Compilations of Buddhist Encyclopedias

The ECB1956 was triggered by the Encyclopaedia of Buddhism project initiated by Sri
Lanka. Upon the invitation of Sri Lanka’s Prime Minister John Lionel Kotelawala, the Pre-
mier of China, Zhou Enlai Ff] B3, acceded to China’s commitment to compile the section
related to Chinese Buddhism. This task was assigned to the Buddhist Association of China.
The BAC promptly set up the “Editorial Committee for Encyclopedia of Chinese Buddhism” at
Guangji Temple J#E7%SF. Zhao Puchu %], the Vice President and Secretary-general of
BAC, assumed the role of chairman of the Editorial Committee, with renowned Buddhist
scholar, Lii Cheng 34, as Vice Chairman. The committee, based at the Jinling Scriptural
Press (Jinling kejingchu 42 %4 %) in Nanjing, enlisted numerous professionals to au-
thor entries for this encyclopedia, including Fazun #%:%, Gao Guanru &#i 1, Guo Yuanx-
ing 008, Zhang Kegiang 7558, Huang Chanhua #1##, Juzan E#, Li An %%, Lin
Ziqing 7, Longlian F£3#, Mingzhen W, Su Jinren #f# 1=, Tian Guanglie Ht2Y,
Yu Yu & & and Zhou Shujia J&fll, among others. The workflow of the compilation in-
volved designing the framework and contents of entries; drafting by authors in Chinese;
the review and revision of the Chinese drafts by the committee; the translation of the final
Chinese drafts into English by the translation team (See Figure 1); and another round of
review and revision of the English drafts by the committee. After nearly a decade of effort,
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by 2 February 1966, the committee had generated a total of 357 English manuscripts for
the Sri Lankan Buddhist encyclopedia, 154 of which had been sent to Sri Lanka (Fan 2018,
p- 130). The dispatched articles were disassembled and integrated into different entries of
the Sri Lankan Encyclopaedia of Buddhism, dispersed throughout the volumes. The million-
word English manuscripts have not been fully published as a single piece yet.® Among
them, barring a few manuscripts damaged by water, 300 written English manuscripts, to-
taling 1.15 million words, remain intact. Additionally, the Chinese manuscripts from this
compilation were later published in the ZF1979 project.

c.% Bl Dl g oo
T Bt WM’V"’L A ware Dol = QA.ML

o
PR e -
B bt (/!Lxﬁ;mf il iy
§ o v cntliclion 7 :h,«p;«.l Fons plinars

o 3 sy
e .u:f, Ut i wonfuim, 5 obrp 23h s, vint

odashen g frite veliclen on wellsn wnbpa 3 /47

2 %t, nr...t;am

) ot iyt lmg 4

e i Rt

e IR & oo “,"
ML;H:;/" «M"‘I“#&J

S et Alosipdiiie

TN ﬁ-{-ur“b e ;Z:-, S

Figure 1. An image of the manuscript of Encyclopedia of Chinese Buddhism (Entry C18: Chinese Tripi-
taka). Note: The copyright of this picture belongs to Research Institute of Chinese Buddhist Culture
of Buddhist Association of China (1B Zi% & 2T 5T, 1 have obtained an official
usage permission from the institute.

The ZF1979 compilation drew upon the Chinese manuscripts created in the 1950s
and 1960s for the ECB1956, with minor additions and modifications. Under the initia-
tive of Zhao Puchu, the then-president of the BAC, and Zheng Guo £, the then-leader
of the BAC research group, the Chinese manuscripts were organized from 1979 onwards
and subsequently published under the title Zhongguo Fojiao. In June 1980, the first vol-
ume of Zhongguo Fojiao was released by Knowledge Publishing House (Zhishi chubanshe
HTaHH B AE) in China. Ming Zhen, Lin Ziging and Zheng Guo, among others, undertook
the principal review work, with Jing Hui ¥ and Wang Xin F# serving as the primary
editors. In the early 1980s, very few newly published Buddhist books existed. This was
the first Buddhist encyclopedia compiled by the Chinese Buddhist community following
the establishment of the People’s Republic of China. The publication garnered a robust
social response, with media outlets such as Guangming Daily Y81 H3#k and Dushu 7§ in
Beijing, Wen Hui Po SCHESR in Shanghai, Tn Kung Pao KA in Hong Kong, and Hinaka
Bukkyo H W2 (Sino-Japanese Buddhism) in Japan, reporting on the event consecutively
(Shuangmu 1981, p. 40). The second volume was published in August 1982, the third and
fourth volumes were published in May 1989, and the fifth volume was published in June
2004. Wang Xin primarily oversaw the editing of these subsequent volumes. Zhongguo
Fojino largely utilized the older manuscripts composed over 20 years ago, complemented
by a small number of new manuscripts. For instance, some articles under the theme of
Buddhist teachings in the fourth volume were newly written in the 1980s; and in the fifth
volume, about half of the articles on Tripitaka were newly written.
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The compilation of ZDQZ1980 was rooted in the editorial initiative for the Zhong-
quo dabaike quanshu FBI K 1 #H4> 3 (Encyclopedia of China), which commenced with the
“Guanyu bianji chuban Zhongguo dabaike quanshu de jianyi” B4 ik CHEIKE R4
&) & (“Recommendations for Editing and Publishing the Encyclopedia of China”).
This initiative was proposed in January 1978 by Jiang Chunfang Z#77, who was then the
deputy director of the Central Compilation and Translation Bureau ("' 4% 7). Subse-
quently, several related institutions, including the Chinese Academy of Sciences (H' [ £}5%
Fit), the Chinese Academy of Social Sciences ("' [ 4 & F#}#: %), and the National Publish-
ing Administration (B % H iR EEH)F), collectively signed and presented a “Qingshi
baogao” i (“Report for Instructions”) to the Central Committee of the Communist
Party of China, proposing the compilation and publication of a Zhongguo dabaike quanshu.
The Central Committee sanctioned the establishment of the Encyclopedia of China Pub-
lishing House (Zhognguo dabaike quanshu chubanshe (3 K 7 L 4 2 1 fli4t) on 28 May
1978, thereby marking the inception of the Zhongguo dabaike quanshu project (Huang 1994,
Pp. 264-65). Among a myriad of subjects, the compilation of the Astronomy Volume was
initiated first, and other subjects sequentially followed. The Religion Volume was initi-
ated in 1979 with an initial plan for 420 Buddhist entries, and these were to be compiled by
BAC and the Institute of South Asian Studies of the Chinese Academy of Social Sciences
(B A € B B B AT FLT). To accomplish this task, BAC established the “Buddhist En-
tries of Zhongguo dabaike quanshu Compilation Group” on 20 October 1980, with Juzan at
the helm of its organization (Fayin Reporter 1981, p. 48). The entries were revealed to the
world along with the publication of Zhongguo dabaike quanshu: Zongjiao in 1988.

3. Globality and Locality: Regional Characteristic of Buddhist Knowledge

In Chinese traditional culture, Buddhism holds a unique position as it was not indige-
nous, but originated from India. Consequently, Chinese Buddhism has exhibited global
attributes since its inception. Buddhism began in India, expanded northwest into Central
Asia, and subsequently penetrated the inland areas of China, eventually evolving into Han
Buddhism. Furthermore, it spread north to the Tibetan region of China and east to South-
east Asia, resulting in Tibetan Buddhism and Theravada Buddhism in these respective
areas. These three Buddhist traditions share similarities, but also hold distinct differences.
With the propagation of Buddhism in China, during the Wei, Jin, Southern, and Northern
Dynasties, conflicts and confluences occurred between Chinese and Indian cultures. This
was followed by an unparalleled flourishing during the Sui and Tang Dynasties, leading
to the establishment of a variant of Buddhism, distinct from Indian Buddhism, known as
Chinese Buddhism. Subsequent to this period, Chinese Buddhism embarked on a distinct
path, with the emergence of numerous local eminent monks and temples. Chinese Bud-
dhists exhibited considerable innovations in ideologies, beliefs, institutions, precepts, and
rituals. Beginning from the Tang Dynasty, Chinese Han Buddhism progressively spread
to Northeast Asia, spurring new developments in Japan and the Korean Peninsula. Al-
though Buddhism is inherently a global religion, within the Chinese context, it displays
potent local characteristics. The narration of Chinese Buddhism, regardless of the author,
should invariably focus on elements that underscore its Chinese traits.

The ECB1956 was composed within the framework of the Sri Lankan Encyclopaedia
of Buddhism. G. P. Malalasekera, the chief editor of the Sri Lankan encyclopedia, noted in
the preface of volume 1 that the encyclopedia strives to provide an exhaustive account
of Buddhism, inclusive of doctrines, schools and sects, rites and ceremonies, fine arts,
shrines and places of pilgrimage, and biographies, among other aspects. He intended
to outline the evolution and influences of these facets across diverse countries, regions,
and cultural traditions, aspiring to incorporate both Mahayana and Theravada informa-
tion (Malalasekera [1997] 1961-1965, p. 3). However, this ambitious plan was not actual-
ized as anticipated, as is evident even in the trial version of the encyclopedia titled, Ency-
clopaedia of Buddhism—Volume of Specimen Articles, published in 1957. This version aimed
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to present the foundational aspects of the encyclopedia and gather feedback ahead of the
official volumes.

The trial version garnered attention and critiques from academia. Clay Lancaster
noted that “the published articles fall mostly within the scope of the Southern School of
Buddhism.” (Lancaster 1957, p. 216). Alexander Soper highlighted that within the Vol-
ume of Specimen Articles, under the key heading abhaya and its suffix compounds, we can
find summaries of information about nine historic monks and nuns so named, chiefly Sin-
halese; five secular contemporaries of éékyamuni, aking, a prince and three lesser laymen;
three Buddhas and a goddess; the great Anuradhapura monastery Abhayagiri and the sect
based thereon; a noted Anuradhapura reservoir-lake; and several Pali suttas. However,
there was no entry for abhaya mudra, a sacred hand gesture or “seal” that is very important
in Mahayana Buddhism. He considered this as an example of “occasional irregularities
or omissions on the Mahayana side of the ledger” (Soper 1963, p. 366). Additionally, the
editorial board acknowledged that Southern and Northern Buddhism might offer differ-
ent narratives or perspectives on the same topic. The initial plan for such entries was to
incorporate articles from multiple authors, duly signed for completeness. However, J. W.
de Jong pointed out that this practice was inconsistently applied. In several instances, top-
ics important to both Theravada and Mahayana were treated almost exclusively from the
perspective of Pali texts, e.g., Abbuda niraya, Abhijha and Abhinfia (de Jong 1962, p. 381).

Indeed, the global and local aspects of knowledge coexist. As mentioned above, knowl-
edge, ahuman construct, is not an objective, standardized, and universal entity, but is often
constrained by the temporal, spatial, and societal context of its creators. An examination
of the process of knowledge production reveals how the subjectivity and limitations of
creators profoundly impact the final expression and representation of knowledge.

Consider the entries pertaining to Chinese Buddhism in the Sri Lankan Buddhist en-
cyclopedia: the structural design and entry cataloging were executed by the Sri Lankan
editorial board. The Chinese editorial committee supplied first-hand materials through
article submissions. The Sri Lankan editorial board then processed and reproduced these
materials to align with the overall requirements of the book. Therefore, the final representa-
tion of this information was determined by the Sri Lankan editorial board. Sri Lanka aligns
with the Theravada Buddhist tradition. Despite the encyclopedia’s proclaimed objective
to consider both Theravada and Mahayana Buddhism, the cataloging of specific entries
inevitably leaned towards Theravada Buddhism from the outset. Furthermore, within
Mahayana Buddhism, there was competition, too. Sri Lankan Encyclopaedia of Buddhism
was an international cooperative project, with several regional committees set up in other
countries, the largest one being the Japanese committee. They even depute Japanese schol-
ars for full-time work in the Encyclopaedia office in Sri Lanka to act as liaison and also
help the revision of the translations. Kyomasa Hayashima - 5 iE, Hidetomo Kanaoka
41875 /<, Kosuke Tamura H#f %4, and Sodo Mori #x4Hi& were sent to Sri Lanka in dif-
ferent periods (Malalasekera [1997] 19611965, p. iv; Sodo 1968, p. 378). This inevitably
affects knowledge expression. For instance, de Jong pointed out that in the preliminary ver-
sion, “Quotations from Chinese Buddhist texts are made sometimes according to Nanjio’s
catalogue.”” Kenneth Ch’en noted that in the encyclopedia, the Romanization of Chinese
characters was inconsistent. Some contributors adhered to the Wade-Giles system, oth-
ers followed the French method, while some did not follow any established system at all
(Ch’en 1962, p. 369). Kenneth Ch’en might not be aware that, with regard to the Romaniza-
tion of Chinese characters, there were at least two system, the Chinese and Japanese sys-
tems. The Chinese characters in Japanese were pronounced in a different way from those
in Chinese, which bothered the committee and provoked debates. The Japanese worried
that if all Chinese characters were Romanized according to Chinese pronunciation, the
Japanese works written in ancient Chinese, which accounted for a large part of Japanese
Buddhist works, would have titles that would never be pronounced even by their authors.
In view of these conditions, they eventually decided that the works of Chinese authors use
the pronunciation of Chinese, while the works of Japanese authors use the pronunciation



Religions 2023, 14, 1336

of Japanese (Sodo 1968, p. 383). The competition between China and Japan has lasted for a
long time and spread to the field of encyclopedias.® This represents a big advancement for
the Chinese comparing to the situation in a previously published Buddhist encyclopedia
Hobogirin, in which all the Romanization of Chinese characters was undertaken according
to Japanese pronunciation.

The Chinese editorial committee was cognizant of the complicated regional competi-
tion, and they tried to take the initiative to avoid this subordinated position in knowledge
representation when they partook in the editing of the Sri Lankan Buddhist encyclope-
dia. A note about the progress of the ECB1956 project kept in the archives mentioned that
“most of these entries Sri Lankan editorial board required are about esoteric Buddhism...if
we don’t provide, then they probably find some westerners to write them...therefore it is
better for us to provide”.?

In addition to the work on these details, the Chinese committee has made a greater
effort to avoid a secondary and peripheral role in this knowledge production activity. The
ECB1956 was initiated by Sri Lanka, and its primary purpose was to supply entries for the
Sri Lankan Encyclopaedia of Buddhism, but the Chinese committee did not limit itself to this
primary purpose. As mentioned above, by 1966, the committee had generated a total of
357 English manuscripts for the Sri Lankan Buddhist encyclopedia, only 154 of which had
been sent to Sri Lanka (Fan 2018, p. 130), which reveals that they were not merely working
for the Sri Lankan encyclopedia but had their own plans. In fact, they were compiling
a complete encyclopedia for Chinese Buddhism. This can be seen from the categories of
the manuscripts: history of Chinese Buddhism; Buddhist communication between China
and neighboring countries; Buddhist sects in China, Buddhist figures in China, Buddhist
rituals and regulations in China, Buddhist texts in China, Buddhism and Chinese culture;
Tripitaka in China, etc.!” The entries were organized by topics, each of which was arranged
by timeline, which differed from the alphabetical order used in Sri Lankan encyclopedia.
This can be further proven by the fact that the Chinese manuscripts were published later
under the project of ZF1979.

The project of ZDQZ1980 was conducted entirely in Chinese, and the knowledge rep-
resentation distinctly reflected Chinese local characteristics while also trying to maintain
a global perspective. Yu Guangyuan T-J%i%, the deputy director of the editorial com-
mittee of Zhongquo daibaike quanshu, emphasized while introducing the design of the en-
cyclopedia that, “Our encyclopedia should not be regional. We should not degrade it
to a regional encyclopedia... Our vision should not be limited by the region of China.
The cultural knowledge of human beings, significant historical events, and scientific ad-
vancements all around the world —all things of importance—should be reflected in our
encyclopedia...Science has no national boundaries.”!! Nonetheless, he also advocated that
“Chinese characteristics must be underscored... Chinese history, Chinese geography, Chi-
nese culture, and Chinese figures should all occupy more space, while less important
things in foreign countries could be abridged. Only in this way can we express the “of
China’ characteristics”.!> With respect to the Buddhist entries, the compilers, during the
process, consciously referred to and gleaned insights from global encyclopedias, aspiring
for their entries to meet the standards of world encyclopedias. For instance, the publish-
ing house of Zhongguo dabaike quanshu circulated a journal, Baike quanshu xueke cankao ziliao
HR AT RR 2% Bk (Reference for Subjects of Encyclopedia). This compiled data from
various global encyclopedias and published sample entries of different subjects to serve
as a guide for the authors and editors of the encyclopedia. In its special issue on religion,
published in February 1980, entries such as “Buddhism”, “Sakyamuni”, and “Amitabha Sti-
tra” from Gendai sekai hyakka daijiten A 5L EH FLK S M (Encyclopedia of Modern World)
and Sekai daihyakka jiten tH 5 X5 FH#E# (Grand Encyclopedia of World) of Japan, France’s
Larousse Encyclopédique, America’s Encyclopedia Americana, and the United Kingdom’s En-
cyclopedia Britannica, were selected and translated for reference by the domestic editorial
board (Encyclopedia of China Publishing House 1980, pp. 1-34). On the other hand, the
encyclopedia demonstrated a strong emphasis on Chinese content. For instance, within
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the Zhongguo daibaike quanshu: Zongjiao, Buddhist entries accounted for 39.5%, Christian-
ity 19.2%, and Islam 16.5%. Additionally, three indigenous Chinese branches were men-
tioned: Daoism (17%), religions of ethnic minorities in China (2.8%), and folk religions in
China (0.7%) (See Figure 2). This highlights the compilers” intent to underscore Chinese
information while maintaining a global viewpoint (Huang 1994, p. 247).

Folk Religions in
China 0.70%

Religions of Ethnic
Minorities in China 2.80%

Others 4.30%

Figure 2. Entries of different religions in Zhongguo dabaike quanshu: Zongjiao.

Within the Buddhist entries, we can also see this balancing act between China and for-
eign countries, with a subtle preference for China. Taking the entries of figures as example,
the Zhonggquo daibaike quanshu: Zongjiao introduced 60 foreign Buddhist figures (51 ancient
and 9 modern) and 84 Chinese figures (61 ancient and 23 modern) (Huang 1994, p. 249).
This figure distribution reflects an evaluation of Buddhist figures from a Chinese stand-
point, prioritizing those who profoundly influenced Chinese Buddhism.

In summary, when creating entries about Chinese Buddhism for the Sri Lankan Bud-
dhist encyclopedia, the Chinese had to adapt to the local sensibilities of the Sri Lankan
editorial board; when drafting entries for the Zhongguo dabaike quanshu: Zongjiao, the Chi-
nese editors consciously highlighted Chinese characteristics and emphasized China’s local
aspects. This effectively illustrates that knowledge production is influenced by regional
characteristics. It is not a wholly standardized and objective process, but fluctuates due
to the variance in its place of origin. Knowledge expression is inevitably confined by the
producer’s capability, perspective, and standpoint.

4. Religious Knowledge in National Knowledge Systems

The formation of human knowledge systems was initially an unconscious undertak-
ing. It was an endeavor to navigate the world more effectively, which led people to gather,
systematize, and summarize information about their environment. Consequently, the
first efforts to collect and organize knowledge were not undertaken by specialized schol-
ars, but by individuals directly interacting with the world, such as farmers, herdsmen,
fishermen, and explorers. Through confronting challenges and synthesizing experiences,
they generated substantial first-hand knowledge for humanity. Coinciding with the evo-
lution of human society, a specialized intellectual class gradually materialized, whose
role was to elucidate the world to the masses, based on the knowledge amassed through-
out history. In contemporary times, the breadth of human knowledge has become too
vast, surpassing the comprehension of individuals or small groups. Therefore, large-scale
knowledge organization endeavors and knowledge production projects are often state-led.
Burke called this phenomenon the “nationalization of knowledge” (Burke 2012, p. 192).
Helmholtz described that scholars came to be regarded as “representatives of their respec-
tive countries”, recruited into “an organized army laboring on behalf of the whole nation”
(von Helmholtz 1893, p. 24). For example, in ancient China, the Emperor Cheng of Ming
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dynasty BiplitH ordered Xie Jin f#4% and Yao Guangxiao #kf&: to preside over the compi-
lation of Yongle Dadian 7k % K #& (Yongle Encyclopedia), a collection of ancient Chinese clas-
sics, comprising 22,937 manuscript rolls (%) in 11,095 volumes (ffft), with about 370 million
words. Its ambition was to embody all the books since the beginning of Chinese civiliza-
tion. Later, in the Qing dynasty, the Qianlong Emperor $z[% 7 ordered the compilation
of the Siku Quanshu VUJfE4:2 (Complete Library of the Four Treasuries), which was the
largest collection of books in Chinese history, with 79,337 manuscript rolls, 36,381 volumes,
2.3 million pages and about 997 million words. With respects to the encyclopedias in this
research, the Sri Lankan Encyclopaedia of Buddhism was championed by its Ministry of Cul-
ture Affairs, and the ECB1956 and ZF1979 were both spearheaded by the Chinese official
organization BAC, while Zhongguo dabaike quanshu was a national-level project in China.

State involvement introduces new characteristics to knowledge production. For ex-
ample, large-scale comprehensive encyclopedias have progressively become emblematic
of national power and a platform for competition among nations. In the 19th century, a
consensus was nearly unanimous among European countries that every civilized nation
should possess its own encyclopedia as a testament to its prowess, thereby gaining re-
spect from its neighbors and European peers (Kamusella 2009, p. 407). The compilation
of Enciclopedia italiana is a good example for this. Italy started its encyclopedia compila-
tion work in 1929, which is relatively late comparing to other European countries such as
France, England, Germany and even Spain. The Enciclopedia italiana carried the mission of
promoting all things Italian. The entry for “Garibaldi” takes up 17 columns, as compared
to no more than 1 column for the corresponding entry in Brockhaus and Larousse. “Mi-
lan” continues for 59 columns, while there are only 7 columns in Brockhaus and Larousse
(Burke 2012, p. 196). The compilation of encyclopedias in China also mirrored this senti-
ment. Examining the underlying motivation for compiling Zhongguo dabaike quanshu, the
spirit of national competition was palpable: Jiang Chunfang said at the beginning of his
“Recommendations for Editing and Publishing the Encyclopedia of China” that this is a
“historical task and objective necessity” and that “...major countries worldwide have pub-
lished extensive multi-volume encyclopedias since the mid-18th century... Presently, third-
world countries are sequentially publishing encyclopedias, and even small countries like
Suriname, which has not long gained independence, are also compiling and printing their
own”.!3 He dedicated approximately half of the article to recounting the history of encyclo-
pedia compilation across various countries, thereby summarizing the contemporary trend
of encyclopedia compilation globally.

The rationale behind states, as administrative entities, investing considerable financial
and material resources in knowledge production is the intrinsic linkage between knowl-
edge and power. The creation of knowledge systems often occurs concomitantly with the
formulation of ideology. For instance, along with the compilation of the Siku Quanshu,
the Qing Empire oversaw a catastrophe by banning and destroying books. They divided
the classics into three levels: compiling, preserving the catalogue, banning and destroy-
ing. Any books considered by the rulers of the Qing Dynasty to violate Confucian ethical
principles, ridicule the ancestors of the Manchus, or endanger the ruling status of the im-
perial family would be banned and destroyed. In 20 years, nearly 3000 kinds of books
were destroyed (Li and Ju 2001, p. 48). With respect to the cases in my research, when
the Sri Lankan encyclopedia was initiated, Sri Lanka had just concluded a colonial period
that spanned over a century. During these extended colonial years, traditional Sri Lankan
religions, including Buddhism, were persecuted, while Christianity, a representative of
Western culture, was advocated. The compilation of the Encyclopaedia of Buddhism follow-
ing the colonial era carried profound implications, such as the revitalization of local culture
and the reestablishment of traditional beliefs.

In the context of compiling practices, the Sri Lankan Encyclopaedia of Buddhism holds
significant official backing. Initially, the Buddhist Council of Sri Lanka (Lanka Bauddha
Mandalaya) was responsible for the encyclopedia’s compilation, which was later handed
over to the Ministry of Culture for overseeing the rest of the process. Malalasekera, the
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initiator of this encyclopedic endeavor, was a multifaceted figure—a scholar, a Sri Lankan
politician, and a social activist. A year after the encyclopedia’s inception, he departed
from the University of Sri Lanka, embarking on a diplomatic career. Subsequently, he
held positions as an ambassador to the League of Nations and the High Commissioner to
the UK. After a decade abroad, he returned to his homeland in late 1966. He resumed his
work, serving as the chairman of the National Council for Higher Education, and was even
considered for the role of the new governor-general (Sodo 1968, pp. 379-80).

In terms of expressing specific knowledge, the Sri Lankan editorial board made an
earnest effort to amplify their own culture, while distancing it from Western influences.
For instance, in the Sri Lankan Encyclopaedia of Buddhism, the Anno Domini dating system
was used, but the term A.C. replaced A.D. when referring to the Common Era. This was
explicitly mentioned in the book’s preface: “In the text, as published in this volume, B.C.
given with a date means ‘Before Christ,” and A.C., ‘After Christ’.” (Malalasekera 1957,
p- ix). This notation involved the relationship between religious influences and knowledge
expression, as pointed out by Soper in his commentary on the book: “Chronology sensibly
depends on the Christian era, with the small reservation implied by the use of A. C. rather
than A. D.” (Soper 1963, p. 366).

The compilation of the encyclopedia took place in the mid-twentieth century, during
which the Anno Domini system —devised by the Christian theologian Dionysius Exiguus
in the fifth century —was globally prevalent. This system uses the birth year of Jesus Christ
as the inaugural year of the era, with the common abbreviations being B.C./A.D. In mod-
ern society, in an effort to maintain political correctness and religious neutrality, CE/BCE
is often used instead, signifying Common Era/Before Common Era. While there are less
common abbreviations such as A.A.C. (Anno ante Christum) and A.C. (Ante Christum) in-
dicating “before Christ”, the use of A.C. as “After Christ” is generally avoided in English,
given that A.C. is conventionally understood to mean “before Christ” (Ante Christum).

To my knowledge, neither Malalasekera nor the editorial board provided explicit rea-
soning behind their preference for A.C. over A.D. Nonetheless, considering the circum-
stances, it may be attributed to their stance towards Christian culture. The term “Domini”
in A.D. signifies God and carries strong Christian undertones, whereas the terms “Christ”
in A.C. and “B.C.” refer to the historical figure of Jesus Christ, bearing less religious weight.

The widespread adoption of the Anno Domini system mirrors the global expansion
of Western civilization, intrinsically tied to Christianity. This propagation met varying
degrees of resistance from local groups across different regions. The compilation of the
encyclopedia occurred shortly after Sri Lanka emerged from its colonial period, during
which it sought to diminish Western colonial influences and revitalize traditional Sinhala
culture, with Buddhism at its center. Yet, in a project honoring the 2500th anniversary
of Buddha’s birth, it was somewhat awkward to employ the Anno Domini system that
was globally accepted at the time. This episode underscores how international cultural
dynamics can influence the nuanced articulation of knowledge.

As knowledge becomes nationalized, the ideology of a country profoundly influences
its representation. For instance, the placement of specific types of knowledge within the
overall knowledge system—as pointed out by Burke, in a knowledge map, different sub-
jects occupy varying positions from the center to the periphery (Burke 2012, p. 198)—is
intimately tied to a country’s cultural backdrop and prevailing ideological trends. For
example, in Sri Lanka, a country marked by its religious character, Buddhism is interwo-
ven with the national convictions of its predominant ethnic group, the Sinhalese. As such,
Buddhism occupies the central role in Sri Lanka’s cultural traditions, with the Encyclopae-
dia of Buddhism serving as a critical component of the nation’s core knowledge system and
holding a close relationship with local traditional culture and values. China’s situation,
however, differs. Among the three Buddhist encyclopedia compilations mentioned earlier,
the first two were curated by the BAC, with Buddhist knowledge undeniably forming the
compilation’s core. Yet, the assembling of Buddhist entries in the Zhongguo dabaike quan-
shu: Zongjino diverges from these prior two compilations. Since the early 20th century,



Religions 2023, 14, 1336

China has been undergoing a transformation fueled by the idea of “science”, resulting in
religious beliefs being occasionally deemed as “superstitious”, contrasting with “scientific”
knowledge encompassing history, physics, and the like.

In 1981, an internal reference document titled Zhongguo dabaike quanshu: Zongjiao juan
bianxie yaodian (K AR FEHD LT 2E (Key Points of Compiling the Zhong-
guo dabaike quanshu: Zongjiao) stated the writing requirements as follows: “In crafting the
entries for the Religion volume, we must maintain a strong focus on their scientific na-
ture... we ought to neither propagate nor assail religion; we should strive to elucidate the
content of the classics without offending religious believers or serving as propaganda to
non-religious individuals. Materials must be carefully selected with a scientific mindset,
and the foundational knowledge of religion should be conveyed to readers objectively,
systematically, generally, and factually, portraying the true course of history.”14 With re-
gards to the design of Buddhist entries for this encyclopedia, in “Zhongguo dabaike quanshu:
Zongjiaoxuejuan kuangjia, tiaomu caoan (Zhenggiu yijian gao)”  HB{K Rl 4 - SR 02
BHELE, M H TR (HeRE AR (The Framework and Contents of Zhongguo dabaike quan-
shu: Zongjinoxue— A Draft Seeking for Advices), dated to August 1979, a total of 420 Bud-
dhist entries were proposed, subdivided into eight categories, including a general introduc-
tion; sects and organizations; buddhas, bodhisattvas, spirits and gods, heavens; doctrines
and theories; scriptures and other texts; figures; monks and nuns, rituals, festivals; ruins,
temples and pagodas.'> However, the published Zhongguo dabaike quanshu: Zongjiao had
expanded categorizations: Indian schools, sects, Chinese schools, Chinese sects, organi-
zations, historical events, figures, scriptures, writings, miscellaneous works, foundational
texts of Chinese sects, historical tales, catalogues of stitras, category books, doctrines, ter-
minology, institutions, rituals, the institutions about living buddhas, retreats, renowned
mountains, temples and towers, culture, arts. The finalized book featured far more de-
tailed categories, while the proposed topics tied to religious beliefs such as buddhas, bod-
hisattvas, spirits and gods, and heavens were omitted. As Burke puts it, “Encyclopaedias
and their categories may be viewed as expressions or embodiments of a view of knowledge
and indeed a view of the world.” (Burke 2012, p. 94). It is obvious that throughout the
Zhongguo dabaike quanshu: Zongjiao’s compilation, greater emphasis was placed on “objec-
tive” content such as Buddhist history, scriptures and writings, doctrines and teachings,
organizations and institutions, and social influence, while “subjective” beliefs such as bud-
dhas and bodhisattvas received less attention. This reflects how, across different countries
and cultural traditions, knowledge production embodies an implicitly stated ideological
background, and knowledge producers consciously or unconsciously adhere to this ide-
ological paradigm during the knowledge creation process. In 1980s China, a prevalent
perspective was to steer clear of “propagandizing” or “attacking” religion as much as pos-
sible, and underscoring the “scientific nature” of narrative in the articulation of religious
knowledge.

While Buddhist knowledge formed the core in the Sri Lankan encyclopedia, as well as
in ECB1956 and ZF1979 in China, it was rendered a subsidiary of the national knowledge
system in ZDQZ1980. In these disparate scenarios, the structure of knowledge presenta-
tion and the narrative style underwent changes. Within this transformation, one can dis-
cern the shift and flow of knowledge power. Concurrently, it becomes evident that regard-
less of the position religious knowledge occupies in the entirety of the Chinese knowledge
system, owing to Buddhism’s unique standing in Chinese culture, Buddhist knowledge
undoubtedly takes precedence in the Chinese religious knowledge system. Meanwhile,
the expression of knowledge mirrors the ideological trend of their time.

5. Variability and Invariability of Buddhist Knowledge in Cultural Inheritance

In addition to the influence of region, politics, cultural customs, etc., a knowledge
system develops according to its own internal orders, too. For example, knowledge pro-
duction is affected by the intellectual traditions of the knowledge workers themselves.
Usually, knowledge is inherited via two main mediums, namely, the texts and the people
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who produce the texts. In the context of this research, the texts refers to the encyclopedia
manuscripts, and the people denotes the authors of the encyclopedia entries. The three
encyclopedia compilations discussed herein spanned two to three decades and involved
two generations of scholars. Initial manuscripts underwent numerous revisions, with per-
tinent records maintained in archival repositories. Thus, we are able to observe both the
variability and the invariability of Buddhist knowledge, as well as its producers, through-
out the process of cultural inheritance.

The five-volume Zhongguo Fojiao produced in the ZF1979 project contains a total of
417 entries, distributed among 11 topics. Most of them were compiled and revised from the
manuscripts that were composed in the ECB1956 project. Among the entries, topics such
as the history of religion, the Buddhist relations between China and neighboring countries,
sects, figures, ritual systems, and scriptures primarily adhered to those seen in the original
manuscripts, with a small number of revisions.

TheBuddhist entries of Zhongguo dabaike quanshu: Zongjiao, compiled in the ZDQZ1980
project, were not exclusively centered on Chinese Buddhism, but sought to encapsulate a
comprehensive panorama of Buddhism. Hence, of the more than 400 entries, a substan-
tial fraction focused on foreign Buddhism, most notably Indian Buddhism and Japanese
Buddhism. This is a distinguishing feature compared to the preceding two compilations.

Nevertheless, a close interrelationship between the ZDQZ1980 and ZF1979 projects is
discernible. For instance, they both incorporated classifications of sects, figures, Tripitaka
versions, scriptures, teachings, institutions, and pagodas. Additionally, they contained
entries bearing identical titles, with some even penned by the same author (see Table 2).
For instance, the two entries on “Huijiao &” in Zhongguo Fojiao and Zhongguo dabaike
quanshu: Zongjiao were both authored by Su Jinren £ & 1=. The core content and the em-
phasized information in the two entries were strikingly similar, with the only difference
being that the entry in Zhongguo dabaike quanshu: Zongjiao was more succinct and compact,
conforming to the writing requirements of the ZDQZ1980 project (Buddhist Association of
China 1982, p. 85; Compilation Committee of Religion in the General Compilation Com-
mittee of Zhongguo dabaike quanshu 1988, p. 167).

The existence of an inheritance relationship between the two encyclopedias can be as-
cribed to two primary reasons. Initially, knowledge, as the vehicle for information, records
historical facts, which remain constant; thus, knowledge archiving historical information
remains invariant over time. Consequently, classics are usually unalterable. Secondly, the
consistency of the authors fosters the consistency of knowledge expression: BAC partici-
pated in all three compilations, and numerous authors contributed to two or three of the
aforementioned encyclopedia projects.

Comparing the authors of Encyclopedia of Chinese Buddhism, Zhongguo Fojiao, and Zhong-
guo dabaike quanshu: Zongjiao, it can be seen that:

a. Eightauthors participated in three editing activities— Guo Yuanxing EigTRES Huang
Chanhua #1##, Juzan E#, Li An %, Lin Ziqing /¥, Longlian [%7#, Tian Guanglie
H %% and You Xia ##4%;

b. Four authors participated in the projects of ECB1956 and ZF1979—Gao Guanru
m#ian, Li Cheng 13, Yu Zhensheng ##7% and Zhou Shujia J& fUlL;

c. Nine authors participated in the projects of ZF1979 and ZDQZ1980—Fang
Guangchang 77 j##8, Liu Feng #I%, Ren Jie {Lf, Wang Sen T #, Wang Xin T#i, Yao
Changshou %7, Zhang Zhongxing R 117, Zhou Shaoliang %1 R and Zhao Puchu
HBEYIE;

d. Five authors participated in the projects of ECB1956 and ZDQZ1980 —Fazun %,
Li Rongxi 428 B, Su Jinren #£ 1=, Yu Yu 5 and Zhang Kegiang SR 5E5# (Zhang Jianmu
FREA).

11



Religions 2023, 14, 1336

Table 2. Some entries with the same authors in ZF1979 and ZDQZ1980.

.. Zhongguo Dabaike
Author Zhongguo Fojiao Quanshu-Zongjiao
Bukong %%, Bukong %%,

Guo Yuanxing 3705l

Padmasambhava j# 24,
Great Perfection K |E]i

Padmasambhava 3 # 4},
Great Perfection X [E]ii

Fazun 7%

Bkah-Gdams-Pa Sect il &k

Bkah-Gdams-Pa Sect & & Ik

Huang Chanhua # 1 ##

Masters of the
Abhidharmakosa-Sastra
1R & il

School of the
Abhidharmakosa-Sastra
R &SR

Juzan B &

Dao’an 1 %, Yixing —17,
Yanshou i &

Dao’an & %, Yixing —17,
Yanshou £ &

Lin Ziqing # T-#

Masters of the
Satyasiddhi-Sastra F ELH,
Masters of the
Parinirvana-Siitra 42,
Hongyi 54—, Jing’an 4%,
Three-Stage Teaching =F&#L,
Yinguang 15t

School of the
Satyasiddhi-Sastra i B4R,
Masters of the
Parinirvana-Sutra V£ 4254k,
Hongyi 54—, Jing’an #{(%,
Three-Stage Teaching —F&#,
Yinguang 15t

Longlian [ Kuiji #5 Kuiji #4
Su Jinren #f &1~ Huijiao 2% Huijiao 2%
Masters of the School of the

Tian Guanglie H1543

Dasabhtimi-Vyakhyana
Hugfil, Masters of the
Mahayanasamgraha-Sastra

B

Dasabhtimi-Vyakhyana
MR ELUR, Masters of the
Mahayanasamgraha-Sastra
T LR

You Xia i

Masters of the Abhidharma
ikt 2 Fifi

School of the Abhidharma
Mtk 2 2R

Yu Yu E#

Ci’en School %55

Faxiang School ¥

Zhang Jianmu 5REA

Zhidun 3, Tson-kha-pa
e

Zhidun i, Tson-kha-pa
FEeE

Zhou Shaoliang i1 R

Popular Preaching and Stitra
Preaching i Fll S SC

Stitra Preaching 4% 3¢

During the 1980s, when the ZF1979 and ZDQZ1980 projects were underway, numer-
ous scholars who had participated in the ECB1956 project in the 1950s and 1960s were ap-
proaching the later years of their lives, including Lii Cheng (1896-1989), Li An (1900-1985),
and Juzan (1908-1984), while some had passed away, such as Xirao Jiacuo (1883-1968),
Zhou Shujia (1899-1970), Fazun (1902-1980), and Gao Guanru (1906-1979). Meanwhile, a
fresh cohort of Buddhist scholars emerged, becoming the new driving force of Buddhist
academia, including individuals such as Fang Guangchang, Liu Feng, Wang Xin, and Yao
Changshou. Additionally, when Zhongguo dabaike quanshu: Zongjiao was eventually pub-
lished in 1988, entries on figures such as “Fazun”, “Juzan”, “Lii Cheng”, “Xirao Jiacuo”
and “Zhao Puchu”, etc. (Compilation Committee of Religion in the General Compilation
Committee of Zhongguo dabaike quanshu 1988, pp. 108, 218, 245, 429, 518) —the creators
of the Chinese Buddhist knowledge system from the 1950s and 1960s —were all encapsu-
lated in the new encyclopedia. In this way, those who shaped history became a part of that
history. Through the continued work of two generations of scholars, the knowledge sys-
tem of Buddhist encyclopedias has also been inherited and further cultivated. Using the
topic of Tripitaka as an example, during the compilation of ECB1956, entries introducing
China’s Tripitakas were primarily authored by Lii Cheng, a widely renowned specialist in
the field during that time. However, in the 1980s and 1990s, as the fifth volume of Zhong-
guo Fojiao was being compiled, due to advancements in archeological work and academic
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research, new discoveries regarding Tripitaka were made in contemporary academia. As
a result, the information within the earlier manuscripts appeared somewhat antiquated.
Therefore, the editorial team of Zhongguo Fojiao invited Fang Guangchang, an expert on
Buddhist scriptures, to amend the prior entry and pen a few new entries grounded on the
most recent research, thereby presenting the most recent and comprehensive information
concerning Tripitaka. Furthermore, entries pertaining to the grottoes included in the fifth
volume of Zhongguo Fojiao represented the combined efforts of two generations of scholars
over a span of two to three decades. Initially composed by Yan Wenru [#] 3% in the 1960s,
they were later supplemented and updated by his student Qi Qingguo 5B [ in the 1980s
(Buddhist Association of China 2004, p. 533).

In summary, throughout the three compilations, Buddhist knowledge has been handed
down both through texts and scholars. Given the consistency of historical facts and the
stability of knowledge producers, the outcomes of the three compilations exhibited nu-
merous similarities. Nevertheless, Buddhist knowledge has also evolved and undergone
some modifications in the process of being transmitted from one generation to the next.
The inheritance and modification of knowledge in this historical progression have left im-
prints in the working archives and final results of the three compilations.

6. Conclusions

The sociology of knowledge argues that knowledge is a construct, with its formation
shaped by myriad social factors such as regional culture, ideological currents, international
relations, and the positionality of knowledge producers. The knowledge system delineated
by an encyclopedia serves to construct societal common sense, impacting the intellectual
life of the populace. It is this crucial function that underscores the importance for a nation
or cultural tradition of establishing its own knowledge system through the compilation
of encyclopedias. This paper explores the undertaking of constructing the Chinese Bud-
dhist knowledge system, revealing the efforts of the Chinese Buddhist community and the
implicit or explicit influences of varied societal aspects through the examination of three
Buddhist encyclopedia compilations, as well as the simple description of a few other ency-
clopedias.

Buddhism, while originating from foreign lands, has thrived in China, evolving into
a pivotal component of Chinese culture, alongside the indigenous traditions of Confucian-
ism and Daoism. Consequently, Buddhist knowledge naturally embodies both global and
local attributes. The compilation process of the Sri Lankan Encyclopaedia of Buddhism and
the Chinese Zhongguo dabaike quanshu: Zongjiao present a common scenario: the editorial
team strived to create a globally inclusive encyclopedia, but inadvertently or consciously,
the final product mirrored a local hue. This regional idiosyncrasy in knowledge is partially
attributed to the constraints of the editorial board, and partially due to the ideological di-
rections of a nation, considering that encyclopedia compilations are typically substantial
national projects. The influence of national ideological tendencies on the articulation of
knowledge is substantial. Across nations, religious knowledge occupies varying degrees
of prominence within the broader knowledge system, and within that, different religions
secure different positions. For instance, Buddhist knowledge assumes a central role in Sri
Lanka, a country where Buddhism is the state religion. However, the scenario in 1980s
China was quite different: historical reasons placed religious knowledge at a relatively pe-
ripheral position within the national knowledge system, yet Buddhism received emphasis
due to its status as the most Sinicized among the world’s three major religions. It is pre-
cisely these inherently global and local characteristics of Buddhism, and the unique and
crucial position that Buddhist knowledge holds within the Chinese religious knowledge
system, that prompted three official compilations of Buddhist encyclopedias within a brief
timespan. Through this lens, we can trace the lineage and transformation of knowledge,
as well as the enduring aspects within historical continuity.
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In addition to the regional, political and cultural elements, intellectual traditions also
affect the expression of knowledge. As Lemaine puts it, the institutional context of knowl-
edge plays a very important role in knowledge history (Lemaine et al. 1976, pp. 8-9); for
example, a stable institutional environment would result in stable knowledge expression.
Quite a few authors participated in two or three compilations, which results in the inher-
ited nature of these encyclopedias. It is noteworthy that Chinese Buddhism has a tradi-
tion of compiling encyclopedic works. In their history, Buddhists have compiled many
books of this kind, such as Fayuan zhulin 5508k (The Pearl Grove of the Garden of the
Dharma), Dacheng yizhang K3€##% (Dictionary of Mahayana Buddhism) and Zongjing lu
SREH 8% (A Record of the Mirror of the Tenet of the Chan School), all of which reveals the
overall picture of Chinese Buddhism. Therefore, we can consider the three compilations
of encyclopedias for Chinese Buddhism as a continuation of this tradition.
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Notes

BAC was responsible for the compilation of entries about Chinese Buddhism in the Sri Lankan encyclopedia.

They are the editors-in-chief for the Buddhist part of Zhongguo dabaike quanshu: Zongjiao " BIR AFHEE: 554 (Encyclopedia of
China—Religion).

This is the number of participants in the project, including the authors, translators and organizers.

21 authors engaged in the publishing project of Zhongguo fojiao after 1980. Therefore, with the 38 participants of ECB1956 added,
59 is the overall number for this project.

This is the number of authors according to the author list.

To my knowledge, BAC has been working for the publication of this encyclopedia since 2018. It is forthcoming in Sino-Culture
Press (Huawen chubanshe # 3 H! /it #1) in China.

Nanjio’s catalogue refers to Bunyiu (1883).

The library of Research Institute of Chinese Buddhist Culture, BAC preserved a recommendation letter for Youdao HiE, a
translator of ECB1956, in which Zhao Puchu mentioned that the Editor-in-Chief of the Sri Lanka Encyclopedia used to tell him
that, “Chinese manuscripts are far more better than Japanese ones.” (Zhao 1992).

- TTEORBER IS LR, ZARE AR H L B PR, R TR AT B L P T AR R LABRAM P2 B This document
is preserved in manuscript archives of the Encyclopedia of Chinese Buddhism. Fragments 1—proofread notes and letters—letter
4—00002.

This classification was inherited by later Chinese Buddhist encyclopedias, for example, in Zhongguo fojiaobaike quanshu " 3 f# B E
B4 (Encyclopedia of Chinese Buddhism), an eight volumed work published by Lai (2000), the 3,000,000-word manuscript
was classified into the following categories: classics, doctrines, figures, history, Buddhist schools, rituals and regulations, poems
and gathas, calligraphies and paintings, sculptures, architectures, renowned mountains and monasteries.

TANEHR RS, AERZREREIER, A8 E QLIS EOC TR 2] (b AT B AR AN 2 5 o 3 1 3 R
AR PR, A R SOOI, At SR s B SR 0, At AR S, LR TR, AR A RS AR T R At
3B e e BLE R A B AL See (Yu 1980, p. 19).

B R R R L TR B L, PR, R SCA, PR R AR W B R e, A BRI R R SR T DL R
L8 JERRA T LLE H o B ) IS R RS See (Yu 1980, p. 20).

R R, (SR DI ST B0 2 AR R TR A R T R, H4) A R A, SRR AR
BR LR IE AR /N, MAESREN. See (Jiang 1990, p. 1).
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BBy CRED B HBEL, — e SRR E RN B R, IR AT, SRR N A B RS M 1
SRS, SO BRI AN B A S SRR RO AT (AR JE LA RE BERS S MU UPDRE, 2, AT, MG b, 5 R i ) 7
EA AU B A G, Y JFE SL AR HTH H . This document is preserved in manuscript archives of the Encyclopedia of Chinese
Buddhism. Refrences— Zhongguo dabaike quanshu: Zongjiaojuan—Key points—00002.

This document is preserved in the manuscript archives of the Encyclopedia of Chinese Buddhism. Refrences— Dabaike quanshu:

Zongjiaoxue— A draft seeking for advice—00011.

16 Zhao Puchu engaged in the ECB1956 project as the project leader, but not as an author.
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Abstract: Examining the early history of the Chinese translation of Buddhist scriptures, it is revealed
that translators from the Eastern Han Dynasty to the Wei and Jin Dynasties, such as An Shigao,
Lokaksema, Kang Senghui and Dharmaraksa, already paid much attention to and began translating
Buddhist scriptures related to “filial piety”. They even, during the translation process, altered the
original meanings of some words to promote the sinicization of Buddhism or brought together the
contents of several sutras to provide a more culturally attuned interpretation of the Buddhist idea of
“filial piety and repayment of kindness”, in accordance with Chinese culture. With their efforts, the
Chinese gradually realized that Buddhism also preached filial ethics. Buddhists were not against
the value of filial piety when embracing monastic life; instead, they could accumulate merits and
dedicate them to their parents and relatives, rescuing them from samsara. This introduced a fresh
perspective for traditional Confucian filial piety, and highlighted the importance of “filial piety” be-
yond the framework of “family and state as one.” Confucianism and Buddhism were able to agree on
the significance of filial piety, and Buddhism also affected and complemented the ethical cultivation
of the Chinese medieval society.

Keywords: Chinese Buddhist translation; Chinese Buddhist Apocrypha; filial piety; Early Buddhism;
renounce the family

1. Introduction

Max Weber, in his discussion of religion in China, pointed out that in the context of
the Chinese patrimonial bureaucracy, filial piety is “the absolutely primary virtue”, “the
virtue from which all others issue”, and “the most important status obligation of bureau-
cratic system”. (Weber 1951, pp. 157-58) As the starting point of human existence and
human relations, the family is regarded by Weber as the foundation and motive of civi-
lizations, which not only constitutes the inner mechanism of Confucian filial ethics and
political, economic and social order in Chinese civilization, but also plays a fundamental
and long-term role in Indian society through the establishment of the caste system.! In this
sense, “family” and “filial piety” undoubtedly provide an important research approach
for scholars to clarify the origins and characteristics of Chinese civilization. Consequently,
this has attracted a group of scholars to engage in comparative studies from the perspective
of the history of civilization, using Chinese Buddhist scriptures, Pali Buddhist scriptures,
Indian inscriptions, and other materials to examine the “filial piety” concepts linked by
Buddhism in China and India. From the research findings, there are two different views
on this issue: some, represented by John Strong (Strong 1983), Gregory Schopen (Schopen
1997), Guang Xing (Guang 2005), and Zhao Xiaohuan (Zhao 2023) believe that there was
already a tradition of filial piety in Indian civilization and that the filial piety in the early
Chinese translations of Buddhist scriptures was not entirely a newly developed Buddhist
ethical concept under the influence of the Han Chinese; and others, such as Chen Guan-
sheng (Chen 1968), Michibata Ryoshu (Michibata 1968), and Ran Yunhua (Ran 1990) assert
that the tradition of filial piety is one of the significant features of Chinese Buddhism, argu-
ing that the status of “filial piety” in Chinese Buddhism is much more elevated compared
to its role in Indian Buddhism.
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It can be observed that scholars have reached a basic conclusion that expressions re-
lated to filial piety exist in both Chinese Buddhism and Indian Buddhism. However, there
is still room for further research regarding the specific connotations and evolutionary de-
velopment of the concept of filial piety in the contexts of Chinese and Indian civilizations.
By examining early Chinese translations of Buddhist scriptures, including the four groups
of Agama sutras, and many apocryphal texts with uncertain translators and dates, it is
revealed that the tradition of filial piety in Indian Buddhism gradually gained popularity
around the first century CE with the rise of Mahayana Buddhism. Its core ideas revolve
around sentient beings, gratitude, and liberation, which are fundamental Buddhist doc-
trines, and differ significantly from the essential content of filial piety in Chinese Buddhism,
which was reinterpreted to focus on “filial piety towards parents and relatives” “loyalty to
rulers” and “monastic devotion to filial piety”.

This paper mainly applies the methods of Buddhist literature studies and philology,
comparing the Chinese translations of Buddhist scriptures with Sanskrit scriptures. It
briefly introduces the tradition of filial piety in Indian Buddhism and then explores the
basic explanations and developmental processes of the “filial piety” concept in early Chi-
nese translations. It attempts to understand the specific efforts made by Buddhism in early
translation activities, from the perspective of cross-cultural exchange and mutual influence,
to adapt to Chinese culture.

2. Buddhism and Filial Piety: The Tradition of Filial Piety in the Agama Sutras

According to Guang Xing's research (Guang 2005), early Buddhist scriptures such as
the Agama sutras contain various religious expressions related to “filial piety towards par-
ents” and “repaying parental kindness”. These texts integrate the concepts of “filial piety”
and “repaying kindness”, explaining to the monastic community the theoretical basis of
filial piety, methods of filial piety, and the implications for spiritual liberation (mukti). For
instance, in the Chinese translation of the Ekottara Agama (Zengyi ahan jing Hi— i 548,
there are words like ”The kindness of parents is great, their nurturing affection is profound
RRHEE, H#EEHE” (CBETA, T02, no.125, p. 623b23-24) and “For this reason, parents
have greatly benefited their children, their nurturing kindness is profound, from breast-
feeding to embracing and carrying the child. One must repay this kindness; there is no ex-
cusenotto repay it FTLLAE, XBHMETEZH e, RERE, FUMEH, ZERE, A9
ANIRIE”(CBETA, T02, no.125, p. 823a11-12). These contents clearly highlight the hardships
faced by parents in raising their children and the principle that children should repay their
parents’ kindness. Regarding the specific ways of filial piety, the Sigalovada Sitra® provides
a detailed account of early Buddhist family ethics from the perspective of paying homage
in six directions:

What are the five things a son should do to honor his parents? The first is to
make offerings so that there is no lack of them; the second is to tell parents
what you are doing; the third is to be obedient to what your parents are do-
ing; the fourth is to not disobey your parents’ orders; and the fifth is not to
leave your parents’ legitimate business with no successor. Sujata! When a per-
son is a son, he should honor his parents with these five things, and the par-
ents will honor their son with five things. What are the five? The first is to
make the son not to hear evil; the second is to show him a good place; the third
is to love him to the core; the fourth is to seek a good marriage for him; the
fifth is to provide for his needs at all times. Sujata! If you are obedient and
respectful to your parents, you will be at peace with them and have no fear.
RENT SUTHGOELE, Zfkte —HFMHERMEZ, —FNANAL
FSCRE = H AR Ay, ARIAANE, DUFSCRFIES, AHOER; T# AR
BIERE. WA RB/AT, WU FIECEE, SRR FHei 7. E AT
MY B AESE, CHIREORIE R A EENTHGE U AT RE
WS TAEBER AT R T R SCRBOEES 2, AIROTT 268, M
(CBETA, T01, no. 1, p. 71c8-17)
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In different Chinese translations of the 5igalovdda Sutra, the Buddha preached the sim-
ilar family ethics for Sujata (shansheng ¥%/), and all of these preachings put forward the
principle that sons should honor, provide for, and obey their parents and that parents
should teach, love, and raise their sons. It can be seen that the early Buddhist concept of
filial piety attached great importance to the mutual respect and support between parents
and children, and required believers to put into practice the Buddhist ethical concept of
filial piety and repayment of kindness in their daily practice. If children can always prac-
tice filial piety and repay their parents, they can continuously accumulate good karma and
gain, otherwise they may suffer the corresponding evil consequences.

For example, as the Madhyama Agama says:

If there are sentient beings born into the human realm who are not filial to their
parents, do not know how to respect monks and Brahmins, do not act truthfully,
do not engage in virtuous deeds, do not fear the sins of future lives, then, due to
these causes and conditions, their bodies will be destroyed, and at the end of their
lives, they will be reborn in the realm of Yama. A A4 A NH, AFELEE, A
FIREHOOPT. FERE, MTINEE, MERESE, BRARIAR, MR, S,
4B LB . (CBETA, T01, no. 26, p. 503c22-25)

This highlights the metaphysical significance of beings practicing filial piety from the
perspective of liberation and the severe consequences of not being filial to parents. It also
explains why inscriptions unearthed in India frequently mention the practice of dedicating
the merits of generosity to one’s parents (Schopen 1997).

Around the first century CE, with the widespread dissemination of Mahayana Bud-
dhism’s doctrines such as zhongsheng pingdeng #x4°F-4% (equality among all sentient be-
ings) and cibei lita Z& 15 Rt (compassion and benefiting others), the scope of Buddhist filial
piety ethics expanded further, to include all sentient beings within the cycle of samsara.
Consequently, all sentient beings became objects of reverence and offerings by Buddhist
monks. In Volume 2 of the Brahmajala Siitra, we read:

If the Buddha's son, out of compassion, practices the act of saving lives, regard-
ing all males as his fathers and all females as his mothers, being born from them
life after life, then all sentient beings in the six realms are his fathers and mothers.
AT UL, ATHCESR. U1 TR R NGRREE, WA AR

2, WMONIERAE SRR ALRE. (CBETA, T24, no. 1484, p. 1006b9-11)

Under the influence of Mahayana teachings, where all sentient beings are considered
as parents, repaying parental kindness becomes synonymous with repaying the kindness
of all sentient beings. The concept of filial piety and gratitude in Buddhism thus further
developed towards the goal of benefiting all beings. In this regard, the Mahayana Siitra
of Previous Lives and Contemplation of the Mind-ground (Dasheng bensheng xindi guan jing
KA AL HBIAY), based on the Buddhist doctrine of karmic rebirth, explains in more
detail the reasons for expanding the object of repayment from parents to sentient beings,
saying that:

The grace of all sentient beings is that all sentient beings have been the parents
of each other in many lifetimes since the beginning of time, through hundreds
and thousands of kalpas; because they are the parents of each other, all men are
the loving father and all women are the compassionate mother. There is no dif-
ference between the great kindnesses of past lives and the kindnesses of present
parents. If you have not been able to repay such past kindnesses, or if you have
been given the chance to be disobedient because of delusional karma, then you
have become a grudge against them because of your attachment to them. What
is the reason for this? Ignorance overrides the wisdom and understanding of
the past lives, so that they do not know that they were parents in previous lives,
and that all the kindnesses they can repay are mutually beneficial. For this rea-
son, all sentient beings have great kindness at all times, which is difficult to repay.

AR, e, VISR TS, O T, REBATPEAE; DU
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RSB, — YIS R 2L, — U NHRARRE. B A A g KB, Rl
TEACREZ AR W s R, RRRER, siR%E3E, AREIE, DIRER,
S A DA ? MREAZERE, TEfEREE, AT ArAE, WASEE, BT, H
Ry, MEEME, BAAFE. DU, B4, R—UIK, TMERRE, &
4R, (CBETA, T03, no. 159, p. 297c8-18)

It is evident that Mahayana Buddhism encourages monks to universally respect all
sentient beings in the world, viewing them as parents who have bestowed great kindness
upon themselves. They are encouraged to continuously practice filial piety and repay this
kindness, accumulating merits until they reach the highest state of liberation and enlight-
enment. This reflects the fact that the ultimate purpose of Buddhist teachings on repaying
kindness is still the attainment of liberation. Whether it is repaying the kindness of one’s
parents or all sentient beings, Buddhism, as a religion that uses monasticism as a mode of
practice, is ultimately aimed at seeking transcendence. Its ethical teachings of filial piety
and supporting one’s parents still serve the highest goal of attaining liberation. In other
words, the concept of filial piety in Buddhism is just one subordinate concept within the
broader framework of Buddhism, and it does not hold a special status that transcends
other Buddhist doctrines. Therefore, if someone committed unwholesome deeds against
the Buddhist precepts while practicing filial piety towards their parents, they would still
be subject to the laws of karma and its consequences. As is said in Volume 6 of the Mad-
hyama Agama:

Therefore, Venerable éériputra said, “I now ask you, please answer as you see
fit. Dhanafjani! What is your opinion on this matter? If someone, for the sake of
their parents, commits evil deeds and, due to those evil deeds, their body is de-
stroyed, and upon death, they are reborn in a terrible place like hell. Once born in
hell, the hell wardens seize and punish them with extreme suffering. At that mo-
ment, they say to the hell wardens, ‘Wardens, please know this: do not torment
me. Why is that? Because I committed evil deeds for the sake of my parents.” Tell
me, Dhanafjani! Can such a person be freed from this suffering by the hell war-
dens?” The answeris, “No.” Jijg, 8&F&FHTER: “FER! AL, BEI#
Bro FEEPEMR! MERMT? A N2 SCROATIR S, AT, S,

BRAS R, AR AEMRE, BRASBUR, RE IR, AR AT R R
A ERL SRR PTCLE Y AT, "R fT? FEAR ! AT
PEHORRAS R TR 2 7l . 7 (CBETA, TO1, no. 26, pp. 456c27-457a6)

This story illustrates the fact that even though Buddhism encourages people to prac-
tice filial piety towards their parents, when practicing “filial piety” one should prioritize
upholding the fundamental teachings of Buddhism. In the context of Buddhism, the stan-
dards for determining whether an action is “good” (kusala) or “evil” (akusala) are three-
fold: (1) the motivation behind the action; (2) the direct consequences of the action in terms
of joy or suffering it brings about; and (3) the contribution of the action to the spiritual de-
velopment towards the highest goal of Nirvana (Harvey 2012). Therefore, the actions of
filial piety and repaying parental kindness by sentient beings should also inherently align
with Buddhist concepts of virtue, karma, and causality. The relationship between filial
piety and Buddhism can be discerned, based on these principles.

3. The Chinese Interpretation of the Concept of Filial Piety in Early
Buddhist Translations

After the introduction of Buddhism into China?, influenced by the Confucian ethics
centered on filial piety, the early translators of Buddhist scriptures intentionally translated
into Chinese some of the classics that encompassed the Buddhist ethic of filial piety or ex-
cerpted the parts of the scriptures that dealt with filial piety into separate translations of the
classics. By examining Buddhist scriptures translated during the Eastern Han to the Wei
and Jin periods, it becomes apparent that many of these scriptures provided comprehen-
sive explanations of Buddhist filial piety concepts. This includes both scriptures that were
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directly translated from Indian scriptures and those where translators altered some of the
original terms to better align with Chinese ethical and moral concepts. There were even
instances where various relevant content from multiple Buddhist scriptures was collected
and reinterpreted in Chinese Buddhist texts.

The translation of scriptures related to filial piety in Han China began during the
reign of Emperor Huan of the Eastern Han Dynasty #4557 (r. 146-167), with the arrival
of the Buddhist monk An Shigao#tt & (fl. ca. 148-180 CE). According to the Memoirs
of Eminent Monks (Gaoseng zhuan i=i{{#)*, An Shigao translated 39 Buddhist sutras and
treatises. Among all the Buddhist scriptures attributed to An Shigao, such as the Sigalovdda
Satra (Shijialuoyue liufang li jing ™ MM NT7#E4L), Siitra on the Eightfold Correct Path (Ba
zhengdao jing J\1EIE#), Siitra on the Seven Points and Three Contemplations (Qichu sanguan
jing CIE=MIAL), Sitra on the Difficulty in Repaying Parents’ Kindness (Foshuo fumu en nanbao
jing M AL BF B HERAS), Sittra on Ananda’s Questions About Good and Bad Fortunes (Foshuo
anan wenshi fo jixiong jing iAKW 75 X148), and Siitra on Karmic Retribution, Moral
Education, and Hells (Foshuo zuiye yingbao jiaohua diyu jing #i54F 3 MESR A HBRES), there
are discussions related to filial piety.

Among these, the éigalovdda Siitra is a different Chinese translation of the early Bud-
dhist scripture Shansheng jing, which reflects early Buddhist family ethics and filial piety
traditions. It can be considered a relatively faithful transmission of the filial piety thoughts
found in the Agama scriptures. Similarly, Siitra on the Eightfold Correct Path and Siitra on the
Seven Points and Three Contemplations should also be Buddhist scriptures translated from
other languages’ textual sources (Nattier 2008, pp. 175-76), and they still retain traces of
early Buddhist thoughts on filial piety. For instance, Siitra on the Eightfold Correct Path states,
“To have faith in one’s parents is to have faith in filial piety {5 £} # {5 3%)H “(CBETA, T02,
no. 112, p. 505a27). In Siitra on the Seven Points and Three Contemplations, the Buddha ad-
monishes the monks, saying:

“There are four actions, bhikkhus, known to the wise, not known to fools, and
known to the intelligent. What are these four? Giving, bhikkhus, is known to
the wise, known to the virtuous, and can be done by the intelligent; not deceiv-
ing, bhikkhus, is known by all in the world as virtuous, as stated above; serving
and being filial to one’s parents, bhikkhus, is known as stated above; practicing
as a monk, bhikkhus, is known as stated above; walking the path of the Dharma,
bhikkhus, is known by the wise, known by the virtuous, not known by fools, and
can be done by the intelligent.” He concludes, “Knowing oneself to have engaged
in giving, not deceiving, restraining one’s mind, guarding oneself, and also serv-
ing and being filial to one’s parents and maintaining virtuous conduct—by doing
these things, one can see accomplishment and attain purity of aspiration in this
world.” “VUATZEEITAT, #EFEPM, EEHEFR, BFEFE. MER/N? A,
B! BEAJN, BEm, HEWAE; A, WED YRR ATE, AR,
FRBE, P RS, b fEVPY, Bt RS, W0 bRt VEATIE,
Peret prissn, JREE, BAPAM, BEW. CRESA: CHMAmE, A
W, WEL AN, PEXEANAT, RHE-UIAEFEAT, WA R, St
3. 7 (CBETA, T02, no. 150a, pp. 882c27-883a7)

As one of the most important early Buddhist translators, An Shigao primarily adhered
to the principle of literal translation, emphasizing the conveyance of the original meaning
of Buddhist scriptures to the Chinese Buddhist community. Therefore, the ideas of filial
piety shown to parents, which are found in these two Chinese Buddhist texts, closely align
with the content in early Buddhist scriptures like the Agama sutras. Both texts consider
filial piety as one of the Buddhist traditions that monks must adhere to, believing that
being filial to one’s parents can lead to positive karmic results and the accomplishment of
spiritual merits in this worldly existence.

Indeed, in the process of spreading Buddhist scriptures in China, it was inevitable that
monks in China would expand or incorporate elements with Chinese cultural characteris-
tics. Emphasizing the Buddhist concept of filial piety was a typical approach. Apart from
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directly translating Buddhist scriptures related to filial piety, Chinese monks often used
techniques like excerpting, expanding, or modifying to reinterpret Buddhist filial piety
ethics. They sometimes even established connections between Buddhist and Confucian
filial piety concepts. As a result, in some Chinese Buddhist scriptures, such as Siitra on the
Difficulty in Repaying Parents’ Kindness, Siitra on Ananda’s Questions About Good and Bad For-
tunes, and Siitra on Karmic Retribution, Moral Education, and Hells, which were attributed to
An Shigao, but in fact were of uncertain dates and authorship, the “translator” thoroughly
expounded the Buddhist teachings on filial piety.
Here are the main verses related to filial piety from the scriptures mentioned above:

(1) At that time, the Venerable One told the bhikkhus, “Parents to their children
bring great increase. They nourish, rear, and provide for them at every stage, al-
lowing the four great elements to develop.” BRFH 8 a7 L . “ACBEAF, AR
Wiah, FLGRE, BEFSETE, PO, ~ (CBETA, T16, no. 684, pp. 778c29-
779al)

(2) The Buddha said, “For a disciple of the Buddha, even if there are reasons, re-
frain from breaking disciplines. Be sincere, cautious, and respectful towards the
Three Sages. Be filial to your parents, both internally and externally. Do not think
deceitfully, and let your heart and speech correspond. Use skillful means with
good timing, knowing when to advance and when to withdraw. In this way,
you can engage in worldly matters without possessing worldly attachments.”
WE: R T, BEERE R, WERIE, Hdm=R, AT, N
A, ASEE, OHARE, RS, EREK, WEEHEE, AR
. ” (CBETA, T14, no. 492a, p. 753c11-15)

(3) The Buddha said, “You should diligently be filial to your parents, respect
and serve your teachers and elders, and honor the Three Sages. Practice giv-
ing, uphold disciplines, endure patiently, be diligent, cultivate meditation, and
develop wisdom. Be compassionate, joyful, and generous, treating both ene-
mies and relatives impartially, regarding them as equal to yourself. Do not de-
ceive or exploit the orphans and the elderly; do not belittle the humble. Pro-
tect them as if they were your own. If you can practice in this way, you will
have repaid the Buddha'’s kindness and forever be free from various sufferings.”
M. BRI, AR, R A, . B RE.
. B, BlEEE, BETE, FOsT, ANICE, AT, M.
WL R EAT, RIACAARMZ B, KHEHAT. ” (CBETA, T17, no. 724,
p. 452b13-17)

It is evident that the above-mentioned scriptures, by summarizing the inherent con-
cept of filial piety in Buddhism, convey to the Chinese people the practical need for Bud-
dhist monks and nuns to implement filial piety in their daily lives. This indicates that filial
piety and repaying kindness are aligned, to some extent, with Confucian ethical values,
harmonizing the conflict and contradictions between Buddhist monastic traditions and
Chinese cultural family ethics. As a result, this alleviated some of the pressure faced by
Buddhism in China concerning filial piety ethics. Furthermore, the appearance of these
Chinese Buddhist scriptures reflects the initial understanding and acceptance of Buddhist
teachings by the Chinese people when Buddhism was first introduced to China. In this
sense, they can be seen as valuable explorations conducted by Chinese Buddhist monks
and nuns to promote the sinicization of Buddhist ethics.

During the reign of Emperor Ling of the Eastern Han dynasty 7% 7 (r. 168-189), the
Buddhist monk Lokaksema (Zhi Loujiachen 3 %5illi#§, fl. ca. 168-186 CE) translated the
Mahayana Buddhist sutra Astasahasrika Prajiiaparamita Siitra (Daoxing bore jing TEAT HAT45).
In this scripture, there were instances of altering the original text to specifically translate
terms into Chinese words, like “xiaoZ” (filial piety) and “ciZ&” (compassion). This practice
continued with Zhi Qian3C#f (fl. ca. 220-257 CE) following Lokaksema’s approach, un-
til Kumarajiva/ 5 % t1-(Jiumo luoshi, 343-413) retranslated the Small Section Prajiiaparamita
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Satra (Xiaopin boreboluomi jing /N AT L 4E B 4L), which essentially restored the original
text of the scriptures. According to the Sanskrit original of this scripture, the Chinese terms
“filial piety” and “compassion” in the translations by Lokaksema and Zhi Qian had mul-
tiple parallel words in Sanskrit. Some were translated from Sanskrit terms like gaurava
and gauravatd, which originally meant reverence or respect. Others came from Sanskrit
terms like priya, mandpa and kama, which originally meant love or pleasure. The typical
translational variations in the Astasahasrika Prajidparamita Siitra are now summarized in

the following Table 1 (Karashima 2010, pp. 232-35):

Table 1. The translational variations of the Astasahasrika Prajfiaparamita Sutra.

Sanskrit Version

Translation of Sanskrit
Version

Lokaksema’s
Translation(CBETA, T08,
no. 224)

Zhi Qian’s Translation(CBETA,
TO08, no. 225)

dharma-gauravena

Through respecting the
Buddhist teachings

FER NI REVEET, RAFREZ .

FA g, FNRIE T %0,

FERFTAREE B R (p. 434
6-7)

PECR RS, AR, 2R
&, RIEBET o (p. 484 c28-29)

hitaisitaya premato va
gauravato va

Out of care, friendship,
and respect

AHRBAE, HROMEE, ek
WA, FEHE. WAL
RE, BRI,

ERMUEIS AR (p. 468 c19-22)

EHBORE, WL W
ke, Afitze=ibe, A
5. (p. 502 c20-21)

yadi te ...... aham priyo
manapo ‘parityaktas

If you love and do not
abandon me, the

NIRRT AR

BERERE, AWM.
(p. 502 21-22)

tathagatas Tathagata (p. 468 23-25)
R 2 T LN [
R The love for Buddhist 4 FACTE R, TR KEL, R
teachings M, PRSI (p. 474 » R (p.

c5-7)

c15-16)

From Table 1, it can be seen that if the two translators, Lokaksema and Zhi Qian, had
translated the Astasahasrika Prajiaparamita Siitra according to its original Sanskrit meaning,
there would not have been any content related to xiao or ci. Instead, the main focus would
have been on expressing reverence and affection for the Buddha and the Buddha’s teach-
ings, which are the basic themes found in most Buddhist scriptures. Thus, the uniqueness
of the Chinese translations of this stitra lies in the fact that Lokaksema and Zhi Qian chose
not to translate these passages literally, and used Chinese terms like xiao and ci, which
were commonly used in the Chinese cultural context instead, in order to convey the general
concepts of Buddhism. Through this approach of translation, they brought Buddhism as a
foreign civilization into the context and perspective of Chinese civilization, creatively inter-
preting and transforming Buddhism to form their own method of interpreting scriptures
(Sheng 2021, pp. 142-43). This may be because the early translators realized the potential
for communication between the Buddhist civilization and Chinese civilization, particularly
in the realm of filial ethics, when they first encountered Chinese culture. Hence, they in-
corporated content that was more in line with the cultural characteristics of China, when
translating Buddhist scriptures.

In the year 251 AD, Kang Senghui Fif & (fl. ca. 249-280 CE) compiled an eight-
volume version of the Scripture on the Collection of the Six Perfection (Liudu ji jing7NFEER4S)
at the Jianchu Monastery & #J5F. In this scripture, the term “xiaoZ2” (filial piety) appears
a remarkable 54 times. As a foreign monk who was well-versed in both Buddhist Trip-
itaka and Confucian classics, Kang Senghui explained the relationship between Confu-
cianism and Buddhism to Sun Hao f&f (r. 264-280), the ruler of the Wu state %[#, by
saying “Although it is a Confucian classic, it is the same as the teachings of Buddhism
BEF AL kT, B B3Il (CBETA, T50, no. 2059, p. 325c24), and “What Confucius
and Zhou Gong spoke of only briefly hinted, whereas in Buddhist teachings, everything is
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elaborated in depth JAfLATS, B&onimil, 2AREHL RIfRERL” (CBETA, T50, no. 2059,
p- 325¢25-26), etc. Kang Senghui believed that because Buddhist and Confucian teachings
shared similar principles under different names, he could combine Buddhist concepts such
as “equality of all sentient beings” and “filial piety towards parents” with Confucian ideas
like “renf=” (benevolence) and “xiao#” (filial piety). He applied Chinese terms that were
easy for people to understand and accept when conveying the Buddhist concept of “filial
piety” during the translation of scriptures. For example, Volume 1 of the Scripture on the
Collection of the Six Perfection contains the passage: “Kings and ministers collectively got or-
dination. Sons are filial, ministers are loyal; heavenly beings honor and protect. The coun-
try prospers, the people thrive, and everyone is obedient to the virtue. None do not praise
the good. TREER, HIAZM, THFEM, RMSM, BERAE, WUBiE, ARG
(CBETA, T03, no. 152, p. 4a13-15); Volume 3 contains “Filial piety towards parents, rever-
ence and love for the nine relatives. ZZNH5CEE, #35 JLE” (CBETA, T03, no. 152, p. 11b16);
and Volume 8 contains “By using the Buddha’s teachings to illuminate the law, governing
with a righteous heart, ensuring the inheritance of filial piety, and upholding high moral
standards. LA, IEOVAE], 22K, FRIAATE” (CBETA, T03, no. 152, p. 49bl6-
17). This language style, which combines Confucian and Buddhist cultural elements and
emphasizes filial piety, reflects the unique contributions made by early Buddhist transla-
tors to promoting Buddhism in China.

Subsequently, the Buddhist scriptures translated by the Buddhist monk Dharmarak-
sa’Z kA (Zhu fahu, f1. ca. 280-308) during the Western Jin Dynasty, such as the lost Fo sheng
daolitian wei mu shuofa jing WhTHIRIRFEERELS, the Ullambana Sitra (Foshuo yulanpen
jing Mt i B #4%) and the Simhapariprecha Siitra (Foshuo taizi shuahu jing 5 KT R FE4S),
introduced to Chinese monks the reasons for and practices of filial piety and gratitude ob-
served by the Buddha and his disciples. For instance, in Volume 1 of the Ullambana Siitra,
there is a passage saying that:

For the Buddha'’s disciples who practice filial piety, they should constantly re-
member their parents and provide offerings to their parents and even their par-
ents for seven generations. Every year, on the fifteenth day of the seventh month,
they should remember their parents with filial piety and gratitude, extending
their offerings to their parents and ancestors for seven generations. This is done
asan act of giving to the Buddha and the Sangha, in order to repay the kindness of
parents who provided care and love. All Buddha’s disciples should faithfully up-
hold this practice. /&2 FIEFNHE, BESHHEREE, M/ 2 -Bikt.
FELATIH, WUFEBIRT LR, TrE-LscR, RIF SRk &g,
PIRACRHR A . 2R DI FIRE B2k, (CBETA, T16, no. 685,
p- 779¢15-20)

Also, there is a passage in the Simhapariprccha Siitra that preaches similar teachings:

The Prince Simha replied to the Buddha, saying, “Why is it that Bodhisattvas,
due to what causes and conditions, study the scriptures, believe in the words
of the Buddha, and do not violate the teachings? Why is it that they under-
stand the precepts, rules, and rituals, due to what causes and conditions? Why
is it that they practice filial piety in accordance with the teachings of the Bud-
dha, due to what causes and conditions?” The Buddha said to the Prince, “Bod-
hisattvas, in every lifetime, do not flatter or deceive others. Due to this, they
study the scriptures, listen to the Buddha’s words, and remember them with-
out forgetting. Bodhisattvas, when entering profound teachings, are not afraid
or terrified. Due to this, they quickly understand the disciplines, rules, and rit-
uals. Bodhisattvas, in every lifetime, show deep reverence to the Buddha, the
scriptures, their teachers, and their parents. Due to this, they attain wisdom.”
KFEAME: R AERA. HEbREANREE? MRS L k%
FIEREMBAIL? 7S KT FHEHHAG, HR VR, MMERNAE,
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T NIRAEA AN, S MO AR RN i e th LA . A, AA ., 4
B, KA E. 7 (CBETA, T12, no. 343, p. 154a17-22)

It is evident that, with the efforts of early Buddhist translators in advocating the Bud-
dhist teachings of filial piety and repaying parental kindness, Chinese monks and followers
gained an understanding of the Buddhist tradition of “honoring parents” and “repaying
parental kindness”. They began to use Confucian terminology and ethical concepts to ex-
plain and propagate the Buddhist ideals of filial piety and gratitude, even creating a set
of apocrypha in response to the criticism from society regarding the perceived deviation
from filial piety in Buddhist monasticism. These Chinese Buddhist texts often integrated
Confucian ethical thoughts, like “filial piety towards parents” and ”“loyalty to the ruler”,
reflecting the early translators’ and Buddhists” keen interest in emphasizing the concept of
Buddhist filial piety. For instance, in the Foshuo xiaozi jing #ifi %% ¢ we read:

By upholding these clear disciplines, as a ruler, you will protect the land and

the people; as a minister, you will be loyal; with kindness, you will nurture the

people. This is the enlightened way of a father, and it is the filial and compas-

sionate way of a son, as well as the trustworthiness of a wife and the fidelity

of a husband. Bhiksus and Bhiksunis, practicing in this way, will encounter

the Buddha from age to age, seeing the Dharma and attaining enlightenment.

M, A RRIUEE, RERE, DMCRR, BISEM T, REHH.

BUTE, BERPUTUR, e, RiEMIE. (CBETA, T16, no. 687,

p- 781a2-4)

Also, in the Syamakajataka Siitra (Foshuo pusa shanzi jing b EHEM T45), it states,
“Now, having attained the Buddhahood, I will save the people of the country, extend the
virtue of filial piety to them%-f4 %, WEEEIA, B HFEIHZ4E” (CBETA, T03, no. 174,
p-438a27) and “You should widely proclaim to people that they all have their parents, thus
filial piety is indispensable ¥ i 2 — VI AR Z, NAREE, A4 (CBETA, T03, no.
174, p. 438a28-29). And in the Nagasena Bhiksu Siitra (Naxian bigiu jing I 56 Lt FE£), there is
a passage saying, “King asks the Bhiksu Nagasena: ‘Who are the filial ones? * and Naxian
replies, ‘All virtuous people are filial’, and it goes on to mention that there are thirty-seven
volumes of scriptures, all based on filial piety. ” FAERAG: T4 RFNEE 2 “HEF:
GEEFER/EM. 7T, BRFIAAA. (CBETA, T32, no. 1670A,
p. 697b22-c7), etc. These texts highlight the importance of filial piety in Buddhism and
its role in guiding individuals toward virtue and enlightenment.

After examining the Chinese Buddhist texts related to the concept of Buddhist filial
piety from the Eastern Han Dynasty to the Wei and Jin Dynasties, it becomes evident that
the Buddhist tradition of “honoring parents and repaying parental kindness” does align
with China’s inherent Confucian ethics, to some extent. From the perspective of Buddhism
itself, the sinicization of Buddhism is not merely a passive adaptation, but also, to a cer-
tain extent, a process of mutual integration and enrichment with China’s native Confucian
culture (Wu and Xu 2019, p. 52). In this sense, filial piety serves as a bridge for mutual
communication between the two civilizations of China and India, providing possibilities
for early Buddhist translators and Buddhists in China to conceptually integrate and spread
Buddhism within the Chinese cultural context.

4. Monastic Life and Householder Life: The Integration of Confucianism and
Buddhism Based on the Concept of Filial Piety

Guang Xing summarized the ways in which Chinese Buddhist monks responded the-
oretically to Confucian criticisms of Buddhist monasticism, which emphasized renuncia-
tion and leaving family behind, into three main approaches: “translating relevant Buddhist
scriptures and extracting sections that discuss filial piety; writing essays to counter these
criticisms, such as MouzifET’s essay Mouzi lihuo lun ZFBREGw (Mou-tzu on the Settling
of Doubts), Sun ChuofR#%’s Yudao lun Wi (A metaphorical argument for the Dao), and Qi
Song¥#’s Xiao lun 225 (Treatise on Filial Piety); reinterpreting Buddhist precepts to argue
that they are aligned with Confucian filial piety”(Guang 2016, p. 20).
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As mentioned earlier, through the translation and Chinese interpretation of Buddhist
scriptures, the translators of the Eastern Han and the Wei and Jin dynasties demonstrated
the similarity between the Buddhist concept of filial piety and the Chinese spiritual struc-
ture, thus confirming the internal factors that allowed Buddhism to adapt to the Chinese
cultural context, particularly in ethical aspects. In the early stages of Buddhism’s introduc-
tion to China, Buddhist scriptures did provide great help for the Chinese to understand
Buddhist thought. However, as Buddhist culture became more widespread, Chinese soci-
ety, with Confucianism as the orthodox ideology, struggled to understand and accept the
ethical challenges posed by Buddhist monasticism. Therefore, in the early stages of inter-
action and integration between Confucianism and Buddhism, some Chinese intellectuals
began addressing the relationship between Buddhist and Confucian notions of filial piety,
as a means of resolving the fundamental contradictions between these two traditions.

As significant proponents of reconciling Confucianism and Buddhism during the East-
ern Han to the Wei and Jin periods, figures like Mouzi (ca. second century), Sun Chuo
(314-371), and Huiyuan %i& (334-416) have all written relevant essays addressing exter-
nal criticisms that questioned whether Buddhism contradicted the concept of filial piety.
To Chinese people who had just encountered Buddhism, the practices of Buddhist monas-
tics, including renouncing worldly life, shaving their heads, having no offsprings, leaving
their wives, and renouncing material wealth, undoubtedly stood in stark contrast to the
Confucian tradition of filial piety. Therefore, it seemed that the Buddhist “filial piety” ide-
ology did not align with Chinese ethical norms, and should not gain widespread accep-
tance in China.

In response, Mouzi extensively cited examples from ancient sages to explain the tran-
scendence of the Buddhist way, in his Lihuo lun:

Confucius said, “There are some with whom we can traverse on the same path,
but with whom we cannot agree on future planning.” This refers to doing what
is best at the time. Moreover, the Classic of Filiality says, “The early kings ruled
by the ultimate virtues and the essential Way.” Yet, Tai bo sacrificed his hair and
tattooed his body, thus following the customs of Wu and Yue and violating the
propriety of the body, hair, and skin. Still, Confucius praised him, saying that his
behavior could be considered the epitome of ultimate virtue. Confucius did not
disparage him for sacrificing his hair. From this, we can see that if someone pos-
sesses great virtue, they are not confined by the trivial. Monks give away their
family wealth, forsake their wives and children, and refrain from sound and sex.
One can consider this as an ultimate form of renunciation. How does it contradict
the words of the sages? Yu rang swallowed hot coals and painted his body with
lacquer, Nie zheng slashed his own face as self-punishment, Bo ji walked on fire,
and Gao xing was disfigured by herself. Men of noble character considered them
courageous and dying for righteousness, not criticizing them for self-destruction.
Compared with the behaviors of those four, monks just shave off their hairs and
have not gone any further. fL-f*F1: “RJBLigiE, AnfBRE. 7 rasike BMG# .
HAEE: b TAEERE, "MRARES, Bt Bfr, Eik s
M. MILTRZ, KRR, MEAUERER B, bR, 44
KA, AR WPHRENM, T, AREEHG, iR En. TR,
AEET? B, ABRII AR, ARG ST, BT UR R
PEFs, AHEH BB . WPRIERAE, M2 RN, ACETF? (CBETA,
T52, no. 2102, pp. 2c25-3a6)

Mouzi believed that although Confucian ethics regarding filial piety required people
to value their physical bodies and continue their family line, fundamentally, the standards
of filial piety were not absolute. When Tui bo 2111 cut his hair and marked his body to pass
the throne to Ji li Z%/f&, Confucius praised his noble character. This demonstrates that those
who perform great acts of virtue need not be constrained by minor details, just as those who
practice filial piety should not rigidly adhere to a single method. Therefore, Buddhist prac-
titioners who, in pursuit of loftier goals, do not strictly adhere to Confucian ethics should
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be respected and understood by society. They should not suffer from misunderstandings
and criticisms related to the misconception that Buddhism involves abandoning family
and loved ones.

On the basis of Mouzi’s arguments, the renowned scholar Sun chuo of the Eastern Jin
period also wrote an essay in response to the criticisms of Buddhism not adhering to filial
piety by the general public. He refuted this from the perspective of Buddhist scriptures, as
follows:

Buddhism has twelve sets of scriptures, and four of them are dedicated to pro-
moting filial piety with utmost sincerity and dedication. This can be considered
the epitome. Yet, laymen do not investigate their origins, nor do they explore
their content. Instead, they blindly utter groundless words and baseless accusa-
tions. i+ iBAE, HIUMBRUEZELF, BRZE, WalER. MEANGERL
T, RWHIGE, B8 S5, WAY%. (CBETA, T52, no. 2102, p. 17c20-
22)

This indicates that Buddhist scriptures also contain extensive discussions on the con-
cept of filial piety and repayment of kindness. Only those who are unfamiliar with the
depth and breadth of Buddhist teachings would launch unfounded attacks against Bud-
dhism. Furthermore, considering the three-dimensional perspective of Confucianism on
filial piety, Sun chuo also affirmed the significance of Buddhist filial piety through monas-
ticism, and stated that:

The essence of filial piety lies in the ability to establish one’s character, follow the
path, and perpetually honor one’s parents. 222 25, R HITIE, KGIKHE
(CBETA, T52, no. 2102, p. 17b2-3)

Sun chuo believed that, compared to the Confucian filial piety practiced by those serv-
ing their parents within the household, the Buddhist filial piety that seeks transcendence
from worldly suffering is the true epitome of filial devotion. As stated in the Interpretation
of the Book of Rites (Liji Zhengyi #47C IE.3%), “Filial piety has three levels: small filial piety in-
volves effort; intermediate filial piety entails labor; great filial piety knows no exhaustion.”
FH=: MFERT; TFERS KFEAE (Liji Zhengyi 2009, fascicle 48, p. 3469). Therefore,
if a person can renounce worldly life, accumulate merits, and free their parents from the
suffering of the samsara through their spiritual practice, they can forever honor their par-
ents. In fact, this can even more profoundly exemplify the essence of filial piety, compared
to daily service to parents while remaining in their presence. In this sense, the Buddhist
concept of filial piety that places the pursuit of transcendence as the ultimate goal forms
a potent complement to Confucian filial piety ideology. It enriches the content of Chinese
xiao culture and deepens society’s understanding of the Buddhist perspective on filial piety,
especially in the context of “chujia daxiao 1 Z_KZ%” (Monastic Devotion to Filial Piety).

Furthermore, in the Shamen bujing wangzhe lun Y PIAM T3 5 (Treatise Arguing that
Monks Should Not Bow to Worldly Authorities), Huiyuan also integrated Buddhism and Confu-
cianism, emphasizing repeatedly the core idea of filial piety to parents and loyalty to rulers
within Buddhist teachings. In the context of the interaction between Confucianism and
Buddhism, Huiyuan pointed out that, although Buddhism “internally deviates from the
heaviness of worldly matters, it does not violate filial piety; externally lacks the formality of
serving rulers, it does notlose its respect NFE KB 2 B, MARILFE; SMEBETEZRE, A
JHAL” (CBETA, T52, no. 2102, p. 30b17-19). Thus, Buddhism and Confucianism both
provide virtuous methods for governing a benevolent society; thatis, “while their outward
manifestations may differ, their underlying influences are intertwined #%EUsEFK T 7 AH 7
2, WS, #MAIF. (CBETA, T52, no. 2102, p- 31a19). They both converge to main-
tain the ethical order and transcendental pursuits of Chinese society.

It can be seen that, for the early Han intellectuals and scholars who tried to reconcile
the contradictions between Confucianism and Buddhism, the concept of “filial piety” pro-
moted in the Buddhist scriptures formed a useful supplement to the existing Chinese filial
piety ethic. To some extent, it addressed the shortcomings in the transcendent aspects of
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Confucian filial piety. By introducing Buddhist ideas of karma, retribution, and reincarna-
tion, Buddhist translators and Buddhists in China tried to illustrate that “Monastic Devo-
tion to Filial Piety” was also a form of filial piety. Moreover, it could even more brilliantly
honor one’s family and rescue parents from the suffering of the cycle of rebirth compared
to the Confucian advocacy of the zaijia zhi xiao 1£. %< 2 2 (Filial Piety within the Household).

5. Conclusions

Since its inception, Buddhism has held a tradition of filial piety and repaying kindness
to others. However, its perspective on filial piety remains fundamentally distinct from the
Confucian ethical tradition in China, where filial piety is at the core, as Buddhism’s concept
of filial piety remains subordinate to the supreme spiritual goal of transcending worldly
suffering and achieving spiritual liberation. Examining the early history of the Chinese
translation of Buddhist scriptures, it is revealed that translators from the Eastern Han Dy-
nasty to the Wei and Jin Dynasties, such as An Shigao, Lokaksema, Kang Senghui, and
Dharmaraksa, already paid much attention to and began translating Buddhist scriptures
related to filial piety. They even, during the translation process, altered the original mean-
ings of some words to promote the sinicization of Buddhism or brought together the con-
tents of several sutras to provide a more culturally attuned interpretation of the Buddhist
idea of filial piety and repayment of kindness, in accordance with Chinese culture.

With the relentless efforts of those translators, the Chinese gradually realized that
Buddhism, while pursuing a path of transcendence from worldly suffering, also advo-
cated teachings related to worldly moral and ethical values, such as “repaying parents’
kindness”. However, this does not mean that Buddhism and Confucianism have achieved
unity on the concept of filial piety, since there are still many contradictions that make Con-
fucians constantly attack Buddhism for being unfilial. The defense of Buddhist translators,
Mouzi, Sun Chuo and Huiyuan, just represents early Chinese understandings of Buddhism
and its theories. These scholars who are reverent and tolerant to Buddhism believe that
Buddhist practitioners who embraced monastic life did not contradict the fundamental
spirit of filial piety and that they could even dedicate their merits to their parents and
relatives, rescuing them from samsara. This introduced a fresh perspective to traditional
Confucian filial piety and highlighted the importance of filial piety beyond the framework
of jiaguo tonggou ZX[H[Ff# (family and state as one). As a result, Confucianism and Bud-
dhism were able to agree on the significance of filial piety, and Buddhism also affected and
complemented the ethical cultivation of Chinese medieval society.
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Abbreviations

CBETA: Chinese Buddhist Electronic Text Association, based on the Taisho shinshii Daizokyo.
Citations for CBETA are referenced and enumerated according to the text number, volume order,
page number, column, and line number, e.g.,, CBETA, T01, no. 1, p. 71 c8-17. T: Taisho shinshii
Daizokyo KIEHHE KiEAS. Ed. Takakusu Junjiro and Watanabe Kaigyoku, et al. Tokyo: Taisho is-
saikyo kankokai, 1924-1932.

1 For more on the studies of family philosophy, see: Zhang (2017); Sun (2019); Xiao (2020, pp. 41-135).

2

Sigalovdda Sitra is an early Buddhist scripture that discusses household ethics. It was translated multiple times when Buddhism

was first introduced to China. Existing Chinese translations include the Shijialuoyue liufang li jing J" MWEE /N7 #84%, Foshuo
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shanshengzi jing i35 4 T4, Shansheng jing 354 4¢ of the Madhyama Agama (Vol. 33), and Shansheng jing %445 of the Dirgha

Agama (Vol. 11).

For more on the background of Buddhism spreading and adapting in early medieval China, see Eric (2007).

The Gaoseng Zhuan records An Shigao’s translation work as follows: “An Shigao translated many scriptures, adapting them from

the original languages into Chinese. His works include Anbo shouyi, Yin chi ru, Shier men in large and small versions, and One Hun-

dred and Sixty Verses. Firstly, foreign Tripitaka master Zhong hu compiled important scriptures into twenty-seven chapters, but An

Shigao analyzed Zhong hu’s compilation and translated seven chapters into Chinese, that is the Daodi jing. In total, he translated

thirty-nine scriptures throughout his career. () BERERA, SHIZHE, W (R BERAN) © KA CHZD) K
CaNtED) o A1, S =R A E A = O, R b, R AL, M) CERAE) Rth. JLBRAT AL,

wf, L= JL#B” (CBETA, T50, no. 2059, p. 323b6-10).
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Abstract: Previous studies have assumed that the purpose of Yingyanji was to produce texts that are
proselytistic or evangelical. Through the analysis of Guangshiyin Yingyanji, we find that lay people
have created Yingyanji for a long time. Its main purpose was not to spread religion, but to record
regional memories and family beliefs, which were mainly circulated among friends and relatives.
Moreover, the miracle stories contained in Guangshiyin Yingyanji often have different versions within
the three systems of Zhiguai, Yingyan, and Gantong. Through an analysis of these different versions,
we can better grasp the purpose of rewriting texts under different systems, and the struggle for ideas
which they embody.

Keywords: Guangshiyin Yingyanji; miraculous stories; Zhiguai; faith competition; lay people

1. Introduction

Previous research on Buddhist miracle stories or “Buddhist auxiliary texts” (F [GEfiZk
Z#=)! (Lu 1981, p. 54) from the pre-Tang Dynasty can generally be sorted into two ap-
proaches: the influence of Buddhism on Six Dynasties literature, and proselytizing Bud-
dhist literature. The first approach emphasizes the influence of Buddhist sutra stories on
Zhiguai (%£P%) and Six Dynasties literature. This research examines the impact of Buddhist
themes and concepts on Zhiguai* while exploring the relationship between “preaching to
people and leading them to conversion” (/&%) and “Buddhist auxiliary texts.”* How-
ever, this approach tends to treat “Buddhist auxiliary texts” as indirect research subjects
and does not analyze their nature and content in-depth.

The second approach originated with Lu Xun and considers “Buddhist auxiliary texts”
as an independent research subject.’ The definition and scope of “Buddhist auxiliary texts”
were further refined in later research conducted by J. Li (1985, pp. 62-68), emphasizing that
the authors of these texts aimed to spread Buddhist teachings and doctrines. Q. Zhang
(2018, pp. 39-49) believed that the emergence of these works was related to the Buddhist
suppression and anti-Buddhist debates of that time, while Q. Zhang (2018, pp. 39-49) and
Cao (1992, pp. 26-36) emphasized their relationship to the disputes between body shape
and spirit, as well as the disputes between native and foreign cultures, while acknowl-
edging the political intentions shared with other Zhiguai works. However, these related
inferences were mainly based on circumstantial evidence such as the authors” intentions
or historical context, with less discussion on the direct evidence from the works, or differ-
ences in the nature of the texts.® To further clarify the nature of “Buddhist auxiliary texts”,
it is necessary to start the discussion with the earliest extant texts of this type: the three
editions of Guangshiyin Yingyanji (it % JERL).

Guangshiyin Yingyanji is a collective term for three different editions: 1. The first edi-
tion, known as the Guangshiyin Yingyanji Ot ESIFC), was written by Fu Liang 5%
(374-426) and is referred to as the Fu edition. 2. The second edition, called the Xu Guang-
shiyin Yingyanji 61 & BT, was written by Zhang Yan 5Ki# in the mid-fifth century,
and is referred to as the Zhang edition. 3. The third edition, named the Xi Guanshiyin
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Yingyanji %81 E5I5C, was compiled by Lu Gao B (459-532) in 501, and is known as
the Lu edition.

Although these three editions were written by different authors, the later two edi-
tions mentioned the early edition and claimed to inherit its subject and compile it. Un-
fortunately, these three editions were lost in China after the Tang Dynasty, but they were
rediscovered at the Shoren-in Temple (753#F) in Kyoto during the mid-20th century.

Since the rediscovery of the three different editions of “Guangshiyin Yingyanji” in Ky-
oto, scholars from various countries have conducted research on it. In terms of textual
organization, the two annotated editions by Makita Tairy6 (1970) and Dong Zhiqiao (2002)
are considered the best. The former excels in its historical comparison, while the latter cor-
rects many errors in the original text and provides additional linguistic supplements. In
addition, scholars such as Komina (1982, pp. 415-500), X. Zhang (2013, pp. 54-68, 405-17),
and C. Sun (1998, pp. 201-28) have conducted research on the circulation and nature of
the Guangshiyin Yingyanji,” or have introduced the belief in Guanyin prevalent during the
Six Dynasties period (Makita Tairyo, 1970, pp. 109-56; C. Sun 1998, pp. 201-28; Gu 2015;
Xu 2012). However, these studies have mainly focused on organizing the texts, and there
is still much work to do regarding the generation of individual stories and their cross-
textual transmission. Through an analysis of cross-textual transmission, we can address
the following two questions: What is the nature of Guangshiyin Yingyanji and the Buddhist
auxiliary texts? Also, are there genres of Buddhist auxiliary texts, and what might be their
distinctions?

2. Writing Miracle Stories —Starting with the Three Editions of Guangshiyin Yingyanji

2.1. From “Sharing between Like-Minded Individuals”({#3%[F%F) to “Extraordinary Worldly
Transmission”(#H 77 tt%): Why There Are Three Editions of Guangshiyin Yingyanji

In previous studies, the three editions of Guangshiyin Yingyanji were generally treated
as a homogeneous entity. Furthermore, researchers tended to analyze these texts from
the standpoint of missionary activities and their function as sermon sources. However,
these claims only provide indirect or relatively recent evidence, and often lack any di-
rect evidence regarding the actual purpose of the writing found in its prefaces. While
Sun Changwu and Komina Ichiro have recognized the importance of these prefaces and
pointed out differences between the early Fu and Zhang editions, as well as the later Lu Gao
edition, specific distinctions and reasons for these distinctions remain unexplained. To ad-
dress these questions, it is necessary to analyze the three prefaces first. They are listed as
follows:

Fu Liang: Xie Qingxu once wrote a volume of Guangshiyin Yingyanji in one roll,
consisting of over ten stories, and gave it to my father. I kept it when I resided in
Huiji, I lost it while fleeing from the war. Recently, upon returning to this place,
I sought it but could not find it anymore. Seven stories I remember clearly, but I
cannot recall the rest. Therefore, I have written down what I remember to please
like-minded believers.

s WA Ottt & B —&ekd, BIUeHE. REEEL, Bkl
Rz VUL, SR, BAELE. Hoh-biHR, SRR T, g
FrtE#E & MEd, DMRIFA{E 2+ =, (Dong Zhigiao, 2002, p. 1)

Zhang Yan: Since my youth, I have received teachings and followed the great
Dharma, always revering to the supernatural and expressing my admiration. I
have long cherished the idea of compiling these records but have not yet accom-
plished it. When I saw the collection by Fu, it deeply resonated with me. Thus,
I decided to write down what I have heard and add it to the end of his text to
share it among like-minded individuals [A%f.

R AT, EARIRVE, FSRESS, M. BERCH, ARt
W ICHTSE, A0, RIEERTRE, #HEK, #iEHE =, (Dong Zhigiao,
2002, p. 28)
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Lu Gao: In the past, an esteemed scholar Xie Qingxu recorded over ten mirac-
ulous stories about Guangshiyin and presented them to the Magistrate of An-
cheng, Fu Yuan, who was also known as Fu Shuyu. The Fu family resided in
Kuaiji, but they lost it during the chaos caused by Sun En. Fu Yuan’s son, Fu
Liang, who was also known as Fu Jiyou, still remembered seven of those stories
and wrote them down. My ancestral uncle, Zhang Yan, who served as an Impe-
rial Secretary, also known as Zhang Jingxuan, separately recorded ten stories to
continue Fu’s compilation. These seventeen stories have been passed down to
the present. Fortunately, I had the opportunity to receive the Buddha’s teach-
ings and embraced them since my youth. When I read scriptures describing
Guangshiyin, I felt a deep sense of reverence. Additionally, I have seen vari-
ous contemporary writings and stories that are continuously transmitted by the
wise, and their accounts of miraculous events are countless. This has made me
realize that the sacred spirits are extremely close, and I am filled with gratitude.
I believe that every person’s heart has the power to be genuinely moved, and
according to the principles of sacred teachings, there must be an inherent force
that can be activated. If we can be moved and seek such activation, how can
it not have an impact? It is a source of encouragement for virtuous men and
virtuous women. Now, in the first year of the Zhongxing reign period of the
Southern Qi dynasty(AD 501), I respectfully compiled this volume consisting of
sixty-nine stories to connect the works of Fu and Zhang. By arranging them to-
gether, readers can see them simultaneously. If there are future wise individuals
who continue to hear and learn, they can add to what I have left behind. May
this extraordinary worldly transmission widely spread the faith. The details and
summaries contained herein are based on what I have heard and know. If you
want a detailed examination of it, then we must wait for the insights of other
knowledgeable individuals.

PR B & m il T R RO R T ARk, DR RO R T AL

BHAEGH, KHEAL, K. BTRMELSRTFEMEHE-BI% HiBRAT.
AR T E NRET R L, DA, Stk St

RN, AEEZ. RACPRFUCHE S, SRR SO R R
A, HEEMEEE, BT, SRR, HEHEM. SANLARREZ
W BEFERA R . AR R, BTN IS, BRI, T
AEhk ! AU BEUTE, RIS AT LR, LB SR (E. HOEZ AT,

FESEHIF R, HAE AR, AREAREAL . e e, SRR . shaeng, EED
PRl W FCE, iR (Dong Zhigiao, 2002, pp. 57-58)

“Like-minded believers” ([f]{5) certainly refers to believers who share the same faith,
but “like-minded individuals” ([F]#f) cannot simply be regarded as a friend in the general
sense. Here, it specifically refers to a circle of friends with similar interests and intellectual
attainment. For example, in Yang Liu Fu (##1}i), Kong Zang (fL#) states: “Thus, friends
with shared interests gather, sitting together in groups. Discussing the Dao and drinking
wine, flowing rivers, and floating cups.” (Fu Yashu, 2011, p. 449) In Zhi Gong Lun (A,
Cao Yi (# #%) also mentions: “Those who are calm and noble, and share the same interests,
are the best of friends.” (Cao Yi comp., Yan Kejun ed., 1958, p. 1163) In certain personal
works or accounts, they would only circulate within these social circles. For instance, when
Cao Zhi (#18) mentioned his writings in a letter, he said, “Although I have not been able
to hide them on famous mountains, I will transmit them among those with those who have
shared interests.” (Chen Shou, 1982, p. 559) Huiyan (%/#) once “complained about the
verbosity of the Mahaparinirvana Sutra, so he edited and condensed it into several volumes
and copied two or three to share with those with shared interests.”® Therefore, the sources
of and intended audience for the Fu and Zhang editions were limited to scholars or regional
communities involved in the same faith. The prefaces do not excessively emphasize their
own beliefs but rather highlight the origin of the stories and the desire for recognition from
specific Buddhist communities. They were not written for missionary purposes, but rather
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designed as booklets for one’s own personal social and religious exchanges, intended for
internal circulation.’?
This kind of internal communication can be fully exemplified through the interactions
and kinship relations among the three editors(Figure 1). The seven stories in the Fu
edition'? had originally been given to Fu Liang’s father, Fu Yuan ({#5%), by Xie Fu
(#87). One of the stories was imparted from his father’s friend, Xi Chao (#5it#), whose
father had recruited Xie Fu. Thus, the Fu family, the Xi family, and the Xie family can
be said to have all belonged to the same social circle.

He Shangzhi : representative of the

devout Buddhist hermits in the recruit— XiYin
D) i __ Eastern Jin Dynasty Xi F/ '
St Lu Song
father and son
father and son XiChao <+ (Fu-5)
friend J
FuYuan <+«— (Fu-5)
o father and son
Zhang | j.iive Dai Yong
Shao
under the same teacher FuLliang ————Ref"Fu"
uncle and neph

Zhan Zhan

. & cousin &

Bian Yan

} X grandparents I
cousin (Lu-34) grand Uncle and nephew

!
Zhan Lu Friend Wan

& grand Uncle and nephew — Ter} N g

Chang Gao (Ref"Ming") Yanmg

Ming-91

Figure 1. Internal communication of three editions of Guangshiyin Yingyanji Yellow: writer or in-
heritor; Green: story teller; Blue: related parties.

Although the Zhang edition was inspired by Fu Liang’s writings, it is unclear whether
there was any interaction between their families. However, it is evident that the authors
of the Zhang and Lu editions shared the same circle of friends and kinship networks. In
the preface, Lu Gao explicitly states that Zhang Yan is his maternal uncle, and also records
the affairs of Zhang Yan cousins, who are related to Lu Gao’s maternal grandfather, Zhang
Chang (5R#5). Lu Gao’s writing also references Wang Yan’s (1) Mingxiangji (SZA£30),
which, in turn, draws from a biography written by Lu Gao’s other maternal uncle, Zhang
Bian (5&#).!! This indicates that there is another layer of friendship and kinship between
the Zhang, Lu, Dai, and Wang families. Their stories circulated within these circles, be-
coming shared cultural and intellectual resources among religious communities.

However, there was a change in the case of Lu Gao. In the preface, he emphasizes his
family’s religious beliefs which he embraced from a young age, as well as his enthusiasm
for promoting miracle stories. This is reflected in the selection of sources and the way that
the compilation was made. Lu Gao goes beyond the original sources and extensively refer-
ences knowledge from sources outside his family, such as “recent writings and the wise”.
Thus, in this case, Yingyanji was no longer just a compilation of family memories but in-
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stead became a consciously composed collection of missionary stories. The purpose of the
writing shifted from an exchange of stories to the act of compiling texts, and its original so-
cial and religious roles became reversed. Emphasis was now on affirming personal beliefs.
This contrast becomes more apparent when compared to the preface of Wang Yan’s con-
temporary work, Mingxiangji, in which Wang provides a more detailed description of his
personal journey of faith, emphasizing that the stories serve as tools for proving his beliefs
and stating, “If the efficacy of the scriptures is revealed, the intent of the evidence is the
same; the events are not different, so we follow the same path.” However, the missionary
aspect was not prominent in both works until the preface of Mingbaoji (=.3R7L), during the
early Tang Dynasty, when the notion of “persuading people” first emerged.

Fu Liang mentions that he inherited the stories written by Xie Fu. Thus, Yingyanji had
already emerged by the mid-Eastern Jin Dynasty. From Fu Liang’s preface, one can see that
Xie Fu followed the same approach of “pleasing believers of the same”. Hence, Yingyanji
appeared over one hundred years before Lu Gao and Wang Yan, but there is no evidence
of similar practices among monks.'? During the same period as Lu and Wang, there was
a growing number of secularly authored collections of verified stories, such as Xuanming
Yan (Z.#15%) and Buxu Mingxiangji (Hii#8 5= A¥7L), as well as the initial biographies of Bud-
dhist monks. Therefore, the nature of verified stories may have been influenced by factors
such as the compilation of books in the Qi and Liang dynasties, and the development of
Buddhist monastic communities, leading to the emergence of characteristics that facilitated
their dissemination among believers.

2.2. Regional Memories: Sources for and Composition of the Guangshiyin Yingyanji

This difference in intention becomes more evident in the context of its sources and the
writing process, where there is both continuity and discontinuity between them. Komina
Ichir6 has analyzed the sources of each story in the Yingyanji in detail, pointing out that
Fu Liang’s and Zhang Yan’s sources mainly stem from personal accounts, acquaintances,
or the narratives of monks. Lu Gao also inherited these methods to some extent (Komina
1982, pp. 418-500). However, Komina Ichir6 does not answer an important question: Why
do many of its sources originate with monks who intend to propagate Buddhism, while
the Yingyanji itself does not originate from them?

To answer this question, we must first set aside any assumption of “missionary” activ-
ities and examine how the Yingyanji was composed. Both Fu Liang and Zhang Yan mention
that, in addition to the accounts recorded by predecessors, such as Xie Fu and Fu Liang,
they also included stories based on their memories and what they had heard, at times ex-
plicitly noting the sources of their information. Lu Gao also frequently mentions different
editions of the same story, many of which come from his own family or extended relatives.
These records and personal experiences often indicate a story’s principal source and back-
ground. In Fu Liang’s text, there are three stories related to the region of Kuaiji (&1§), and
Xie Fu himself is from that region, along with Fu Liang and his father residing there; In
Zhang Yan's text, there are six stories connected with the region of Jingzhou (#/l), where
his father had served as a military advisor and a magistrate in his early years.!® Lu Gao
mostly recorded stories from various places in Yangzhou (15/11), which can be attributed to
his father’s position as an official in Yangzhou. Lu Gao also had extensive experience with
his own long-term positions there. Therefore, regardless of whether these stories came
from monastic or secular sources, their primary attribute is a form of regional knowledge.

Hence, the Yingyanji not only served its purpose of recording strange phenomena as
a Zhiguai, but also served as a repository of family and regional knowledge. This is well
illustrated in one of the stories found in Zhang Yan's text [Zhang-7]":

Sengrong once joined Shi Tanyi in Jiangling to advise a married couple to up-
hold the precepts. Later, her husband, implicated by the thieves, escaped. The
authorities could only capture his wife and send her to prison. On the way to the
prison, she encountered Rong and pleaded for his help. Shi Tanyi responded,
“You should engrossing focus on reciting the name of Guanyin Bodhisattva, and
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there is no other method.” The woman immediately began reciting without inter-
ruption. During her imprisonment, one night she dreamed of a monk standing
between her shoulders and kicking her with his foot, instructing her to leave.
Startled, she woke up and found herself freed from the three wooden restraints.
Seeing that the gate was still closed and guarded by several gatekeepers, she
thought it was impossible to leave, so she put the restraints back on herself. Af-
ter a while she fell asleep again and dreamt of someone saying, “Why do not you
go? The gate is open.” Upon waking up, she passed the guard and walked to the
gate, miraculously finding it open. She headed southeast for several miles and
was about to reach a village. It was dark and obscure when suddenly she encoun-
tered someone, initially feeling alarmed and frightened. At the same time, her
husband had been hiding in the grass and wandering during the day, and they
asked each other about their well-being. They were indeed the husband and wife.
They sought refuge with Shi Tanyi, who hid them in a separate place within the
temple. Not long after that, a traveling merchant from their hometown arrived,
and Shi Tanyi arranged for them to accompany him and escape successfully.
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This story was later recorded in both the Fayuan Zhulin and the Taiping Guangji with
reference to the Mingxiangji. The overall framework of the story is the same; however, there
is some discrepancy in the details, and additional information is provided (see Table 1).
The incident took place during the early Yuanjia period, and the layperson mentioned in
the story is named Zhang Xing.

Table 1. The differing versions of the Sengrong story.

. Receiving
Timeframe Laymen Place Ordination Refuge
Precepts;
Zhang-7 no couple Jiangling Sengrong, Tanyi
Tanyi
" eight precepts;
Fayuan Zhulin earl.y Yuanjia Zhang Xing couple Sengrong, Sengyi
period Tanyi
. eight precepts;
Taiping Guangji earl.y Yuanjia Zhang Xing couple Sengrong, Sengyi
period Tanyi
. ) . change to take
Xu Gaoseng Chuan Early Liang couple Jiangling five precepts: refuge in
dynasty Sengrong busi
usinessmen

Among the three monks mentioned in the story, the records of Tanyi and Sengyi are the
most well-documented. Both of them have biographies in the Gaoseng Zhuan. Tanyi was a dis-
ciple of Daoan (J& %) and was sent to Jiangling to establish the Changsha Monastery and lead
the monastic community. He passed away in the nineteenth year of the Taiyuan era (AD 394).
Sengyi was a disciple of Huiyuan (%) and traveled north to study in Guanzhong (). In
the thirteenth year of the Yongxi era (AD 417), he established a monastery in Kuaiji and sub-
sequently lived there in seclusion for thirty years. He passed away in the twenty-seventh
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year of the Yuanjia era (AD 450). By comparison, very few records on Sengrong exist. Both
the  Gaoseng ~ Zhuan — (Fif4f) and  the  Mingseng  Zhuan (%14
%) only mention that he was a monk active in the Lushan area of Jiujing. The Gaoseng
Zhuan also indicates his ability to subdue demons. According to records, he should have
been a monk active during the late Eastern Jin dynasty. In summary, Tanyi was a monk
active in Jiangling during the second half of the 4th century; Sengyi was a monk active in
Kuaiji during the early Liu-Song dynasty; Sengrong was a monk active in Jiujing during
the late Eastern Jin period. Each of them operated in different regions, and Sengyi came
later than the other two, indicating no apparent connection between them.

When comparing the Zhang edition with Mingxiangji, the first issue becomes the time-
frame of the story. According to Zhang, considering the lower limit mentioned in terms
of reign titles and events, this story likely took place toward the end of the Jin dynasty.
However, according to Mingxiangji, it occurred during the early years of the Liu-Song dy-
nasty.!> The deceased monk, Tanyi, could not have appeared during the early years of the
Liu-Song dynasty; therefore, a contradiction exists between the two editions of the story.

If the content of the Zhang edition is assumed to be entirely true, then the additional
timeframe and altered characters found in Mingxiangji would be incorrect. On the other
hand, both versions of the Fayuan Zhulin and the Taiping Guangji state that Tanyi conferred
the precepts, but the monk who received them had changed from Tanyi to Sengyi. Fur-
thermore, both versions depict the layman, Zhang Xing, as the protagonist and transform
Tanyi, the monk from Jiangling, into Sengyi, the monk from Kuaiji. Consequently, a story
about a monk named Tanyi in Jiangling during the late Eastern Jin period saving a couple
is transformed into a story about a layman in the early Liu-Song dynasty being rescued
from distress.

In addition to the possibility of Mingxiangji being modified, one can find potential
alterations to another story involving Sengrong in the Zhang edition (Zhang-6):

The monk Shi Sengrong was devoted and compassionate. He advised a family
in Jiangling to embrace Buddhism and practice it together. Initially, there were
several temples dedicated to gods, which were provided for the support of the
monks. Sengrong decided to demolish and remove all the pagan temples associ-
ated with the laymen’s family, so he stayed there for seven days for the Buddhist
assembly. After Sengrong returns to this temple, the homeowner of that fam-
ily suddenly sees a ghost holding a red rope, intending to bind him. The mother
became greatly worried and immediately invited a Buddhist monk to chant scrip-
tures, causing the ghost to vanish on its own. Sengrong later returned to Mount
Lushan and stayed overnight at an inn along the way. It was raining and snow-
ing that night, and he only fell asleep in the middle of the night. Suddenly, he
saw numerous ghostly soldiers, among them a particularly large one wearing
armor and carrying a weapon. He sat on the big bed that someone was holding
up. The great ghost suddenly exclaimed with a stern voice, “How dare you say
that ghosts cannot fulfill other people’s wishes!”. They attempted to drag Sen-
grong to the ground. However, before they could act, Sengrong concentrated
and chanted the name of Bodhisattva Guanyin. Before his voice faded, a figure
resembling a general, over a zhang (seven feet) tall, emerged from behind the
bed where Sengrong was staying. This figure wore yellow-dyed leather trousers
and held a golden disc, confronting the ghost. The ghost was immediately fright-
ened and scattered, and the ghost soldiers in armor were suddenly shattered into
pieces.
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IR, RCER, FHHEAAGHE, TIReALCIER, RAEEMEoE, TH
Z KRB, (Dong Zhigiao, 2002, p. 44)

This story can be divided into two parts: Sengrong’s solicitation in Jiangling and his
encounter with ghosts in Mount Lu. Sengrong had already left after preaching in Jian-
gling, and it was other monks who managed to exorcise the ghosts that disturb the house-
holds of believers. This appears to be unrelated to Sengrong’s later encounter with ghosts.
(Zhang-6) clearly describes that both Tanyi and Sengrong were involved in the proselyting
in Jiangling, and that the woman sought help from Sengrong but ended up taking refuge
in the temple where Tanyi resided. (Zhang-7) depicts Sengrong’s involvement in the solic-
itation in Jiangling, yet it was the other monks who resolved the ghost encounter for the
host, while Sengrong encountered ghosts during his solitary training in Mount Lu. Both
stories begin with Sengrong’s involvement in proselyting, but only in a certain portion of
the stories. Therefore, there is a possibility of later recompilation.

When comparing the records of the three monks in the Buddhist biographies, Monk
Yi does not have any miraculous incidents associated with him. The miraculous incidents
attributed to Monk Tanyi are all related to relics and Buddha statues, emphasizing his sin-
cere faith rather than his inherent supernatural abilities. Only Sengrong is described as
having the ability to subdue ghosts and spirits through his austere practice. Therefore, we
can suggest that Sengrong is likely to have been added as a character with supernatural
abilities to the story originally centered around Tanyi, who had been the main protagonist
in Jiangling. Sengrong’s encounter with ghosts was an additional story placed in the back-
ground of Jiangling. Both stories involving Sengrong were combined and included in the
Xu Gaoseng Zhuan (4% 14 12), where Sengrong was reimagined as a monk with supernatu-
ral abilities during the early Liang dynasty. Although both stories are set in Jiangling, the
presence of the other monks has been removed, and the act of seeking refuge alone was
altered to seeking refuge together with a merchant, making Sengrong the sole protagonist
of the story. The Xu Gaoseng Zhuan explicitly states that he came from the Donglin Temple
in Jiujian, which indicates a possible reference to another version of the story circulating
in ]iujian.16

Apart from the story itself, the construction of regional knowledge can be observed
through its narrators. This characteristic is particularly evident when comparing stories
told by northern immigrants. The stories of those who migrated from the north to the south
were not recorded by the author, but rather passed down by familiar monks or laymen.17
Therefore, they were based upon certain points during the war, had relatively simple story-
lines, and did not record the subsequent experiences of any individuals involved, or other
versions of the story. The other stories, however, were narrated by the individuals involved
or their relatives and friends, because their protagonists had lived in the Southern Dynas-
ties. Some stories even have multiple narrators, resulting in more complex narratives and
multiple versions.

This characteristic of multiple narratives can be illustrated through the story of the
“Pengcheng widow” (Lu-63).

The Pengcheng widow came from a family devoted to Buddhism, and she was

diligent in her practice. She had lost all her relatives, leaving only one son who

listened to her teachings. The son was extremely filial, and the bond between the
mother and son was filled with love and compassion. In the seventh year of the

Yuanjia era (AD 430), her son accompanied Dao Yanzhi on a military campaign

against the nomads. The elderly widow bid farewell with tears, repeatedly advis-

ing and admonishing her son to observe the precepts and have faith in Guanyin

Bodhisattva. The elderly widow was extremely poor, she had nothing to offer

the Buddhist assembly, so she often sat in front of the Guanyin statue, lighting

a lamp to pray for blessings. Her son was captured by the Wei Kingdom army

while carrying out his mission to capture prisoners. Fearing that he might es-

cape, the Wei Kingdom army escorted him to the northernmost border. When

the army returned, her son did not come back. However, she kept lighting a
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lamp in front of the statue, praying for Guanyin Bodhisattva’s help. During the
same period, her son also prayed day and night in the north. One night, he sud-
denly saw a light shining brightly at a distance of a hundred paces. He tried to
approach it, but the light disappeared. Then, he saw it again in front of him, as
if beckoning him. He thought it was a divine phenomenon, so he followed the
light. After every sunset, the light would be illuminated again. Therefore, he
stopped in a village to beg for food during the day and continued his journey at
night guided by the light. He traversed mountains and valleys as if they were
level ground, traveling thousands of miles until he returned to his hometown.
Upon his arrival, he saw his mother still kneeling in front of the lamp, her face
illuminated by its light. He realized that the light he had seen before was the
lamp before the statue. The news spread far and wide, and everyone rejoiced in
their miraculous experience. The mother and son redoubled their efforts in their
spiritual practice. After his mother’s passing, the son decided to become a monk.
Later, he sought a master and disappeared; no one knew where he was.

Another version tells of the widow. After she lost her son, she constantly lit a
lamp in front of the Guanyin statue and recited the Guanyin Sutra day and night,
hoping to have a vision of Guanyin. However, she is also afraid that her son
may have already perished. She also performed seasonal ancestral rituals. The
nomads treated her son as a slave and assigned him to herd the animals. Every
time during the ancestral ritual, her son would dream of returning to partake in
the offerings. After the widow’s sincere devotion for over a year. One day, while
her son was in the mountains, he suddenly saw a pillar-like light, approximately
ten steps away, that quickly moved beyond his reach. He pursued it persistently
and finally returned home after ten days. Upon his return home, he witnessed
the light leading directly to the Guanyin statue, while his mother was prostrated
in front of it.

There are two versions of this story. I copied it from the Xuanyanji by Gao Chao.
I showed them to the provincial official He Yi of Nanyuzhou. He Yi, known as
a diligent and honest scholar, said, “I have heard this story since my childhood.
The widow was my maternal grandmother. I have often heard my family reiter-
ate her tale, saying that she tore a lot for her lost son. Her tears fell on the lamp,
causing it to burst. Her cheeks were scalded and burned by the lamp oil.
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In addition to He Yi’s version, there are three versions of this story. The general idea
of the story revolves around a mother and son from Pengcheng. The son was captured by
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the enemy during the Northern Expedition in the seventh year of the Yuanjia era (AD 430),
but later returned. Throughout his journey south, he was guided by a lamp, and upon
reaching home, he discovered that his mother had been praying with a lamp in front of
the statue all along.

Interestingly, Xuanyanji (E5i7C) also records another strikingly similar story, which
is cited in Bianzheng Lun (Ft1EGf), Shishi Liutie (B2 IX7N), and Taiping Guangji. The three
citations are essentially the same. This is the version cited from Bianzheng Lun:

“The story of Che’s mother lighting the lamp to pray, and her son unexpectedly
coming back”: The story of Che’s mother is about her son suffering during the
“Qingni Incident” caused by the King Luling of Song, which was captured by
Fofo caitiffs and imprisoned in the enemy barracks. His mother has always been
a Buddhist, so she immediately started to light seven lamps in front of the Bud-
dha statue. She wept earnestly day and night, praying for her son’s liberation.
This went on for years. Suddenly, her son managed to escape and return, trav-
eling alone on foot for seven days. He lost direction due to the cloudy weather,
and he saw seven segments of firelight in the distance and ran toward them. It
appeared to be a village, so he intended to seek refuge, but he was unable to reach
it continuously. In addition, after seven nights, he unknowingly arrived home.
He saw his mother still praying in front of the Buddha and lit seven lamps. At
that moment, they both realized the power of the Buddha. From then on, they
devoted themselves to practicing acts of charity and endurance.
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Here, the timeframe of the story changes to the Qingni Incident in the 14th year of
the Yihe era (AD 418), referring to Liu Yizhen’s (¥|2 L) retreat from Guanzhong (#').
Although there are differences between the two accounts in terms of the names of the in-
dividuals involved, the objects of offering, and the details about lighting the lamps,!® the
theme and structure of the story are indeed similar, in which a mother offers lamps to the
Buddha and prays for her son’s return. There are two possibilities here: one is that Guang-
shiyin Yingyanji recorded two highly similar stories; the other is that they draw on one
another. Regardless of the outcome, it can be inferred that this particular story was widely
popular when Guangshiyin Yingyanji was written, leading to the emergence of several ver-
sions. Whether it was rewritten, or just a selection of a particular version, Lu abandoned the
story of a son being saved through the mother’s offering to the Buddha, and instead chose
(or composed) a version that emphasized the family’s devotion to the Guanyin, resulting
in his salvation.

If we focus solely on determining which version is true, or if there is a relationship be-
tween copying and rewriting, we may overlook the unique qualities of Yingyanji. Only by
combining local knowledge with the establishment of familial and regional characteristics
can one discover the intertextuality among different stories, as well as the complex inter-
active relationships between them.2” When Liu Yizhen compiled Xuanyanji, only twenty
years had passed since the Qingni Incident. In contrast, Lu Gao, who recorded the Lu edi-
tion, was separated from Dao Yanzhi’s Northern Expedition by seventy years, and from
the Qingni Incident by nearly a hundred. It would have been difficult for him to determine
the exact timing of these events. Additionally, the story would have been spread over dif-
ferent regions and through different battles. In addition to the possibility that the existing
version of Xuanyanji differs from what Lu Gao saw, it is also possible that Lu Gao supple-
mented the story based on other versions he had heard, or other augmented versions he
had copied. Lu Gao said that “the story was widely known, and everyone enthusiastically
supported it”. We can imagine that a story of successful escape and return home must have
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been rare and deeply impactful. Therefore, the focus is not on determining which version
is true, as Xuanyanji provides only the earliest existing version. The significance lies in how
the story of the “Pengcheng widow” carries the collective memory of repeated failure as
well as the loss of family and loved ones during the Northern Expeditions in the Jin-Song
transition period. In this way, this original narrative has had quite a lasting impact.21

Its multiple narratives make it difficult to ascertain the truth of the story, but the story
itself carries specific collective memories, allowing us to glimpse into how the story was
constructed, as seen in (Lu-32):

Zhu Lingshi, a native of Pei, was a meritorious minister of Emperor Gaozu of
the Liu-Song dynasty. In the early period of the Jin Dynasty’s Yixi era, he served
as the magistrate of Wuxing Wukang. At that time, there were many wicked
people in the county, and Lingshi executed and killed a large number of them,
exceeding the proper limit, which could have led to his death sentence. The court
ordered Zhang Chongzhi to investigate the matter, and Lingshi was arrested and
imprisoned, awaiting execution. The family filed a lawsuit at the time, but a fi-
nal verdict has not yet been reached. Corrected: At that time, there was a monk
named Shi Huinan who was an old acquaintance of Lingshi. Someone informed
Shi Huinan about the news, and he went to visit Lingshi in prison. He taught
Lingshi to recite the name of Guanyin and also left a statue of Guanyin for wor-
ship. Lingshi was already a believer in Buddhism, and now that he was facing
adversity, he became even more devoted to his worship, continually reciting the
name of Guanyin. After seven days, his shackles were miraculously unlocked.
The prison guards were amazed, so they reported it to Zhang Chongzhi. Zhang
suspected that Lingshi became thin during the period. They try to put the shack-
les back on, but they did not fit. They still believed it was just a coincidence, so
they tightened the shackles again. However, after a few days, the shackles loos-
ened again. This situation happened three times, so Zhang Chongzhi reported
this miraculous incident. While detailed discussions on the matter had already
refuted the accusations against Lingshi, Zhang Chongzhi’s report also arrived,
so they immediately released Lingshi and resumed his post. Both Lingshi and
his brothers achieved great success.
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According to the “Biography of Zhu Lingshi” in the Songshu (?R7#), Zhu Lingshi’s
indiscriminate killings occurred after the Jin Dynasty invaded Shu in the tenth year of the
Yixireign (AD 414). It states, “Initially, Lingshi pacified the rebellion in the Shu region, and
the number of people he executed was limited to the rebel leader’s clan. However, Hou
Chande rebelled and many people were implicated and executed”. This shows that the
incident had a significant impact at that time. However, this incident does not correspond
to the account mentioned here. Nevertheless, years before the invasion of Shu, Zhu Lingshi
was appointed as the magistrate of Wukang and was indeed involved in the execution of
local ruffians in Wuxing. During his tenure, he lured and killed dozens of bandits, bringing
peace to the county. However, there is no record of him being held accountable, and he was
soon promoted.?? Therefore, it can be inferred that the stories in Lu should be combined
with these two incidents. Additionally, similar narratives can be found in other anecdotal
stories about Zhu Lingshi.?3
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Accordingly, it can likely be concluded that the stories in Yingyanji may not have been
recorded accurately, but instead draw upon certain real events and bear certain collec-
tive memories. Such ambiguity is not uncommon. When Baochang (#£) collected sto-
ries about Shanmiaoni’s (¥4} 8) self-immolation, which happened several decades prior,
there were already three different versions circulating during the 17th Yuanjia (AD 440),
Xiaojian (AD 454-456), and Daming (AD 457-464) periods.?* Therefore, the fluid nature of
legends should not be underestimated. Correspondingly, these collective memories serve
as the prototypes of stories which are constantly rewritten and transmitted, allowing them
to continue to be passed down.

In summary, the reason why the Yingyanji was not compiled by monks is precisely that
it was a compilation of stories put together by an author who had either heard or experi-
enced them, and then shared them with their regional community. Therefore, Xie Fu, who
resided in Mount Kuaiji, passed on the stories to the Fu family, who in turn added on the
local stories they had heard in Kuaiji. Zhang Yan, a relative of the Fu family, obtained the
version from Fu Liang and added stories that were circulated in Jingzhou. Lu Gao, build-
ing upon the work of his predecessors, incorporated many local stories from Yangzhou and
had interactions with Wang Yan and He Yi.?® They continually supplemented the stories
told by their relatives and friends based on the foundation of previous works, resulting in
a collection of stories circulated within a specific group. It is precisely due to the nature of
this internal circulation that stories often do not require an accurate time. This is particu-
larly evident in Zhang Yan’s edition, where out of ten stories, only three indicate some time
of occurrence.?® Among those seven without dates or time markers, four had dates added
in later records and some details were added, too, entering into the realm of biographical
records.”

This tendency gradually disappears in Lu Gao’s version, and other works with a heav-
ier emphasis on proselytizing, such as the Mingxiangji. They require explicit time mark-
ers and merits to enhance credibility and incorporate various accounts and arguments to
strengthen their persuasiveness.”® At the same time, their sources of material continued
to expand. Lu Gao collected stories from various regions and various textual sources to
demonstrate the universality of Guangshiyin worship. On the other hand, the Mingxiangji
aimed to collect all miracle stories since Emperor Ming’s dream of Buddha, focusing on
the spread of Buddhism to the East and the development of Han Chinese Buddhism.?’
Both would gradually move away from the local, inward-facing approach to compilation,
instead shifting their focus from the family to the broader society, and expanded the scope
of their object of worship from specific religious figures to the entire Buddhist tradition.

Miracle stories are not independent products of a specific time and place, but are con-
structed through the layering of first-hand witnesses, narrators, and recorders. These sto-
ries also generate different versions in different regions. Even after being recorded, each
version still contains differences based on factors such as region and perspective in differ-
ent types of texts. Therefore, an analysis on the dissemination of miracle stories cannot be
limited to the Yingyanji itself; it is necessary to examine the overall process of their dissemi-
nation. Based on different writing perspectives and factors, these versions can be classified
into different textual systems. The next chapter will focus on the study of the rewriting
and generation of supernatural stories within different textual systems, examining the sto-
ries within the context of their overall transmission process. By exploring the continuous
compilation and rewriting of supernatural stories, as well as the writing characteristics of
different textual systems, we can better understand the fluidity of supernatural stories.

3. Zhiguai, Yingyan (J&EY), and Gantong (if): The Compilation of Miracle Stories
Since the nature of Yingyanji differs from later “Buddhist auxiliary texts”, discrep-
ancies within the same story among different dissemination systems become significant.
We may classify them based on the Zhiguai system, which has no Buddhist leanings; the
Yingyan3® system, which was written by Buddhist laypeople; and the Gantong! system
written by Buddhist monks. Unlike the later-developed chuangi, Yingyan, and Gantong
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in Zhiguai, they still retain descriptive traits and are mostly of short length. However,
they exhibit different emphases when narrating the stories, leading to their selection and
the rewriting of the stories. As a result, the same story may take on various appearances
and versions in the records of the three distinct narrative systems. Below, we will compare
Yingyan with Zhiguai first.

3.1. Zhiguai and Yingyan: Analysis of Stories with Parallel Non-Religious Literature
Of the six stories with parallel texts in nonreligious literature, five of them have pre-
Tang texts. Here, detailed discussions will be conducted on four of them.3?

Fu-7: Monk Zhu Fayi

Direct source: Fayi told Fu Liang’s father when they traveled together

Parallel texts: Mingseng Zhuan, Gaoseng Zhuan, Fayuan Zhulin quoted Mingxiangji, Fayuan
Zhulin quoted Shuyiji (i 5450), Taiping Guangji quoted Shuyiji, Bei Shan Lu (1t 1L§%)

This story does not originate from Xie Fu, but from Fu Liang, who inherited it from
his father. Therefore, it should be considered the original version of the story. The story’s
essence is that the monk Zhu Fuyi became ill and turned to Guanyin for salvation. Later,
he dreamed of a monk cleansing his intestines, and upon waking up, he miraculously re-
covered. The story later appeared in Shuyiji,3> Mingxiangji, and Mingseng Zhuan during the
Qi and Liang dynasties. It continued to be disseminated in the religious literature, such as
the Gaoseng Zhuan and the Fayuan Zhulin.

Makita Tairyo argues that two similar stories found in the Fayuan Zhulin come from
Mingxiangji and the Fu edition. He considers the attribution of the story to Shuyiji a mis-
take, which was subsequently inherited by the Taiping Guangji [Makita Tairy, 1970, p. 82].
However, this is a simple deduction that simplifies the transmission of the story. Since the
Fu edition was heard by the author’s father and is likely the original record of the story, it
serves as a common source for both Shuyiji and Mingxiangji, with the two being over one
hundred years apart in their respective narrations. Therefore, it is rather reasonable for
Fayuan Zhulin to have adopted the later Shuyiji and this hypothesis can be supported by
comparing the two versions of Mingxiangji and Shuyiji.

The two versions recorded in Fayuan Zhulin are as follows. Fayuan Zhulin quoted
Mingxiangji:

During the Jin Dynasty, there was a monk named Zhu Fuyi in Shining Mountain.

He was very knowledgeable and particularly adept at Lotus Sutra. He had more

than a hundred disciples. In the second year of the Xian’an era (AD 372), he

suddenly fell ill and felt strong discomfort in his heart. He always kept praying to

Guanyin. One night, he dreamed of a person opening his abdomen and washing

his intestines. When he woke up, his illness miraculously disappeared. Fu Liang

often said that his father and Zhu Fuyi had a close relationship; every time he

mentioned the miracles of Guanyin, he would show great respect.

BUaENA AR . SRS, RTRIEARE, RS TR ARG, 2
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The narrative of Mingxiangji® and the Fu edition is generally the same, but the for-
mer adds the lively detail of “during the Xingning period.” This account aligns with the
record in Shamen Tanzongsiji (VP["1425%5F50) from Gaoseng Zhuan,® mentioning that Zhu
Fuyi “first resided in Baoshan during the Xingning period.” Fayuan Zhulin cites Shuyiji as

follows:

During the Jin dynasty, the Sramana Zhu Fuyi resided in the mountains and was
a diligent scholar. He lived in Baoshan in Xingning. Later, he fell ill for a long
time, and despite extensive medical treatment, his condition did notimprove. He
became bedridden and gave up treatment, relying solely on devotion to Guanyin.
This continued for several days until one day, while he was sleeping during the
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day, he dreamt of a divine being who came to attend to his illness. The divine
underwent a surgical procedure, removing and cleansing his intestines and stom-
ach, discovering numerous impurities and cleansing them before putting them
back inside. The divine being said, “Your illness has been eliminated.” Upon
waking up, all his ailments disappeared, and he returned to his normal state of
health. According to the scripture (Lotus Sutra), Guanyin may manifest as a monk
or a Brahmin, which Zhu Fuyi interpreted as the divine being in his dream. Zhu
Fuyi passed away in the seventh year of the Taiyuan era (372). Correct: Of the
six incidents involving Zhu Zhangshu to Zhu Faye, all were written by Fu Liang,
the Prime Minister of the Liu-Song dynasty. Fu Liang stated that his father had
interacted with Zhu Fuyi. Whenever Zhu Fuyi recounted these events, his father
would feel more respect.
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From the concluding sections of both texts, it can be seen that Shuyiji and Mingxiangji
share a common source. Therefore, it is not possible to affirm Mingxiangji while negating
Shuyiji. It cannot be ruled out that one version was copied by Fayuan Zhulin from Shuyiji.
For example, the mention of the year of death in Shuyiji is not found in other texts.>® Cor-
respondingly, Shamen Tanzongsiji does not mix the accounts of Zhu Fuyi’s studies and the
construction of the Jianxin Pavilion Temple into this system. Moreover, from its table of
contents, it can be inferred that these two versions have different emphases. Based on this,
we can outline the context of the story’s evolution:

1. Fu edition --> Mingxiangji + Shamen Tanzongsiji --> Mingseng Zhuan, Gaoseng Zhuan
(+ unknown text), Fayuan Zhulin

2. Fu edition --> Shuyiji --> Fayuan Zhulin, Taiping Guangji
Lu-15: Gao Xun
Direct sources: Shuzhengji (B1E7C) and Zhenyiji (¥ 5 :0)%

Parallel texts: Guanyin Yishu (#1 5 F25i) quoting Yingyanji, Bianzheng Lun quoting Xuanyanji
and Xu Soushenji (#44#30), Fahua jing Wenju Fuzheng Ji (EHELE LA IERL), Taiping Guangji
quoting Xuanyanji, Sanbao Ganying Yao Luelu (=1 & EEM% $%) quoting Xuanyanji

At the end of the text, Lu Gao quotes Shuzhengji and Zhenyiji, but it is only for reference
and nota direct copy. The main body of the story still comes from Yingyanji. Both Xuanyanji
and Lu Gao deliberately omit the variant of selling one’s wife, indicating their conscious
removal of this detail. Interestingly, in later works such as Guanyin Yishu and Fahua jing
Wenju Fuzheng Ji, there is no avoidance of such detail.

Furthermore, in the version of Xuanyanji quoted in Bianzheng Lun, the object of the
protagonist’s prayers is the “Buddha deity”, and the divine power of the Buddha deity is
emphasized repeatedly, but Guanyin did not appear. However, in the later versions of Xu-
anyanji quoted in Taiping Guangji and Sanbao Ganying Yao Luelu, both the Buddha deity and
Guanyin interchangeably appear in the story, forming the concepts of “reciting Guanyin
together” and “devoting oneself wholeheartedly to Guanyin”, but also seeking mercy and
assistance from Buddha. These reflect the influence of Yingyanji on later versions.

Lu-34: Zhang Huoji Shijun

Direct source: Zhang Chang, the maternal grandfather of Lu Gao

Parallel texts: Guanyin Yishu quoting Yingyanji, Taiping Guangji quoting Yang Jie’s Tansou
(FRH0)

Since this story originates from the personal record of Lu Gao’s maternal grandfa-
ther, Zhang Chang, the events in the story are particularly detailed, including his official
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career experience. The story can be divided into two parts: Qiao Wang intends to kill
Zhang Chang due to his admonishments, but whenever he has ill intentions, he dreams of
Guanyin at night and refrains from inflicting harm. Zhang Chang is later imprisoned for
his involvement in Qiao Wang's affairs, so he recites scriptures a thousand times, causing
his shackles to break, and is eventually released.

Compared with Lu Gao’s account, Tansou removes many details such as the religious
background and Zhang Chang’s admonishment of Qiao Wang, retaining only the records
of Guanyin’s manifestation twice. Furthermore, the phrase “whenever he has ill intentions
and dreams of Guanyin at night” is changed to “when he intends to harm and dreams of
Guanyin at night”, simplifying the narrative of consistent manifestations to a dream of a
divine being.

Lu-35: Zhang Da

Direct source: Zhang Shi Bie Zhuan (7 [GJ3118)

Parallel texts: Bianzheng Lun quoting Zhang Shi Bie Zhuan, Taiping Guangji quoting Zhang
Shi Zhuan (7% [G%), Shishi Liutie

This story consists of only about thirty words, describing Zhang Da’s imprisonment
and subsequent salvation through reciting scriptures, followed by his becoming a monk.
However, Bianzheng Lun and Taiping Guangji only mention that Zhang Da observed a life-
long vegetarian diet and abstained from worldly desires, but do not mention him becom-
ing a monk. Furthermore, both sources describe him devoting himself wholeheartedly to
meditation,*” rather than reciting scriptures.

Looking at the differences observed in the versions above, several characteristics can
be summarized. First, any overlap between Yingyanji and its nonreligious counterpart
gradually decreases. There are three instances in Fu Liang’s work, one in Zhang’s, and two
in Lu Gao’s. Considering the proportional factor, the later Yingyanji and nonreligious liter-
ature have less overlap, reflecting a differentiation between Zhiguai and Yingyan narratives.
Second, there is mutual rewriting among the Zhiguai and Yingyan narrative systems. The
Yingyan system, influenced by popular religious evangelism, removes descriptions that go
against societal ethics, such as “selling wives and children”, while such descriptions are
preserved in the Zhiguai and monk-oriented Gantong stories.*!

Last, the Zhiguai narratives are solely concerned with extraordinary phenomena and
are not interested in the details of Buddhist beliefs. Therefore, they tend to reduce vivid
and intricate stories of spiritual experience into dreams of the divine beings. In response,
the Yingyan narratives also make modifications to conform them with their own religious
beliefs. For example, Chan meditation is changed to scripture recitation, and Buddhist
deities are replaced with Guanyin Bodhisattva. Additionally, Guanghiyin Yingyanji places
more emphasis on the power of Guanyin Bodhisattva compared with other Yingyan narra-
tives which are closer to supernatural tales. Apart from changing the object of supplication,
stories that cannot demonstrate the power of the spiritual are also removed. Lu Gao selec-
tively removed certain stories several times because “this matter does not reach the level”.
Traces of these stories can still be found in three other texts:

In the Bianzheng Lun, the Xuanyanjiis cited, stating that Yu Wen braved the raging
waves without fear. When Yu Wen carried salt in Nanhai and encountered strong
winds, he silently recited Guanyin’s name, and the wind subsided and the waves
calmed down. Finally, he got safe.

(This account is also mentioned in Shishi Liutie.)
(RrikEsm) 5l CENgRCY o arsCyU AR AT G R R R . BB
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In the Fayuan Zhulin, the Mingxiangji is cited, recounting the story of Gu Mai, a

resident of Wu County. He was a devout practitioner of Buddhism and served
as a military official. In the nineteenth year of the Yuanjia era (AD 443), he re-
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turned to Guangling from the capital. When the boat set sail from Shi Tou Cheng,
it encountered a headwind, which was an unusual occurrence of strong winds.
Despite the ongoing strong winds, the boatmen were eager to move forward. As
they reached the middle of the river, the wind and waves grew even stronger,
making the situation extremely helpless. He recited the Guanyin Sutra repeat-
edly, the wind subsided, and the waves diminished. Moreover, a mysterious
fragrance permeated the area. Gu Mai was filled with joy and continued to re-
cite the sutra, and thus he reached safety.
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In another account from the Fayuan Zhulin, the Mingxiangji is cited, narrating the
story of Bian Yuezhi F1f2, a layman from Jiyin. He resided in Chaogou and
was in his fifties without any children. To seek an heir, his wife took a concubine,
but she still could not conceive. Desperate for an offspring, Bian Yuezhi recited
the Guanyin Sutra a thousand times. Miraculously, after completing the recita-
tion, his concubine became pregnant and gave birth to a son. This incident was
recorded in the eighteenth year of the Yuanjia era (AD 442), and the child was
already five years old.

(This account is also mentioned in Taiping Guangji, but it states it was recorded
in the fourteenth year (AD 438) of the Yuanjia era.)
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Indeed, these stories are rather simple and focused on factual records. Their religious
elements are relatively mild and do not emphasize the miraculous nature of the outcomes.
Therefore, Lu Gao deemed them to be unfit, as they were not extraordinary, and they were
not included.*® Though Yingyanji is often portrayed as being disregarded, it demonstrates
Lu Gao’s deliberate selection and modification of stories. This indicates a reciprocal rela-
tionship between the Zhiguai and Yingyan genres of mutual rewriting.

3.2. The Systems of Xuanyanji and Mingxiangji

Xuanyanji is often regarded as one of the earliest “Buddhist auxiliary texts”, and this
perception is mainly derived from Liu Yiging’s accounts of his conversion to Buddhism
during his later years. However, recent studies have pointed out that Xuanyanji, along
with Liu Yiging’s other works such as Shishuo Xinyu (30¥75%) and Youminglu (#8§%),
were mostly compiled by his subordinates and assistants (Fan 1995; Ning 2000; S. Liu 2008;
Zhao 2020). Furthermore, both Youminglu and Xuanyanji were completed in his later years.
Therefore, the extent of Liu Yiqing’s personal religious beliefs and the degree to which
Buddhism influenced the nature of Xuanyanji remain mysterious.

According to Sano Seiko’s research, Xuanyanji does not focus on matters related to
the underworld like Youminglu does. Instead, it includes more content related to Buddhist
concepts, such as cause and effect, and karmic retribution. Yet, its approach differs from
Guangshiyin Yingyanji, which focuses solely on the topic of Guanyin responding to people’s
prayers, as well as Mingxiangji, which includes stories of the underworld as well as the
supernatural (Sano 2020, pp. 228-38).

As discussed earlier, the stories found in Xuanyanji and the Mingxiangjl (See: Robert
Ford Campany 2012, pp. 7-17; G. Wang 1999, pp. 2—4) can often emphasize different
aspects within the context of their transmission. Among the notable differences, two main
variations can be identified:
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Lu-3: The Official of Wuxing (5% #%) Commandery
Direct Source: Possibly Wang Shaozhi (i)
Parallel Texts: Guanyin Yishu citing Guangshiyin Yingyanji, Bianzhenglun citing Xuanyanji,
Taiping Guangji citing Xuanyanji, Fayuan Zhulin citing Mingxiangji, and Shishi Liutie citing
Youminglu.

The general outline of this story is that, during the middle of the Yuanjia era (AD 424—
AD 453), the magistrate of Wuxing, Wang Shaozhi, witnessed a large fire engulfing the
homes of the people. However, he noticed that the grass hut where a local official lived
remained unscathed by the fire. The official had no previous association with Buddhism
but had frequently heard Wang Shaozhi talk about Guanshiyin Bodhisattva. During the
fire, the official sincerely chanted the name Guanshiyin Bodhisattva and was thus saved.
Since this story is narrated by Wang Shaozhi and emphasizes his role in urging the official
to have faith, the origin of this story can likely be traced back to Wang Shaozhi.

Various parallel versions of this story highlight the miraculous preservation of the
house (see Table 2).

Table 2. The differing versions of the Wuxing Official’s story.

Source E?(IShng Time Place Nonburning Place  Belief
Literature
Yuanjia - . .
Lu Period Wuding City ~ county offcal’s - recite Guanyin's
(AD 424-AD 453)
Lu-3 Guanyin Yishu Wuxing Cit county official’s
Y &MY home
Yuanjia Scripture Hall and
Xuanyanji Bianzhenglun Period Wuxing City MorIl)as tic Quarters scriptures
(AD 424-AD 453)

L . 8th Yuanjia (AD Hetong Puban temple, scriptures,  temple, scriptures,
Mingxiangji Fayuan Zhulin 431) City and statue and statue
Xuanyanji . .. 8th Yuanjia Hetong Puban temple, scriptures,  temple, scriptures,
(mistaken title) Taiping Guangji (AD 431) City and statue and statue
Youminglu Shishi Liutic 8th Yuanjia Hetong Puban temple, scriptures,  temple, scriptures,
(mistaken title) (AD 431) City and statue and statue

In terms of time, location, and details of belief, the references to Tuiping Guangji and
Shishi Liutie may be erroneous, as both of them overlap too closely with the description
in Mingxiangji, while Youminglu does not record any stories of Buddha or Bodhisattva re-
sponded to the prayers. In terms of writing style, the version in Guangshiyin Yingyanji is
undoubtedly the most realistic and detailed. However, Xuanyanji predates the Lu edition,
and both mention the same period, suggesting that they may be different versions of the
same story that share the same source.

These textual systems also differ significantly in terms of belief: Xuanyanji describes
the worship of sacred objects and tells stories about visiting the underworld, the Lu edition
describes the Bodhisattva faith in Buddhism, while the objects of fulfillment in Mingxiangji
encompass all Buddhist elements. Overall, the Lu edition serves as a compromise between
the other two. Although the Lu edition is the youngest of the three, and its composition
references both Xuanyanji and Mingxiangji, it is challenging to determine whether or not
it directly draws from the others due to its intricate storytelling. It is worth noting that
the Lu edition records the version from the Wuxing region, which aligns with the point on
regional memory discussed earlier.

Lu-24: Guo Xuan
Direct source: Possibly Guo Xuan'’s testament
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Parallel texts: Bianzheng Lun quoting Xuanyanji, Fayuan Zhulin quoting Mingxiangji, Shishi
Liutie, Taiping Guangji quoting Bianzheng Lun, Shishi Tongjian (FEICIBEE) quoting Seng
Shi (f& 52).

The essence of this story is that, in the 11th year of the Yixi era (AD 415), Guo Xuan
and Wen Chumao were imprisoned due to being implicated in the indiscriminate killings
committed by the Liangzhou magistrate. In prison, they both made vows that, if they were
released, they would engage in meritorious deeds in a temple, and later they were saved.
The Lu edition specifically mentions at the end that Guo Xuan left behind a “testament”,
which is likely one of the sources for this story.

Among the various versions of the story (see Table 3), the account in Mingxiangji is
particularly unique. Not only does it not mention Wen Chumao, as seen in other texts,
but it is also the only narrative where the vow is made after witnessing auspicious signs.
Additionally, the details about the signs and their fulfillment are entirely different. It can
be concluded that Mingxiangji represents an independent textual system with a unique
format.

Table 3. The differing versions of the Guo Xuan’s story.

He Violates
Existing Governor of Does Wen His Oath Ceremony Religious Supernatural
Source . . Chumao and Is . A
Literature Liangzhou » Location Practices Phenomena
Appear? Struck
by Arrow
Upper - Dream
Lu-24 Yang Zijing yes no Mingxi rec.1t1ng Aval- illumination
okitesvara .
Temple of Guanyin
Lu-24 eight “chi
monk
Xuanvanii Bianzheng Yang os os &Ii)r}:eii reciting Aval- Dream of
yan) Lun Shoujing Y Y & okitesvara Bodhisattva
Temple
Xuanvanii Taiping Yang os os &E’E e:;i reciting Aval-  Dream of
yan Guangji Shoujing y y & okitesvara Bodhisattva
Temple
Mingxiangji ~ LY4an Yang Sipin, no no (build a reciting Aval- EG;?;};:“
gxang] Zhulin §2IPIng temple) * okitesvara - &
light
e . yes (Wen West Mingxi  reciting Aval-  Dream of
Shishi Liutie Yang Mujing ChuFa) yes Temple okitesvara Bodhisattva
. Shishi . Yes (Wen West Mingxi  reciting Aval- Dream of
Seng Shi tongjian Yang Mujing ChuFa) yes Temple okitesvara Bodhisattva

* Taking an oath only after witnessing supernatural phenomena.

Although the story is primarily associated with the Xuanyanji system, there are still
differences in details among different versions. For example, although Wen Chumao ap-
pears as a co-vower in the Lu edition, the breaking of vows portion is omitted. This omis-
sion is consistent with the Xuanyanji system and one other.*® While all versions feature the
devotion to Guanyin as a form of belief, the auspicious signs obtained vary. On the other
hand, the original Yingyan system suggests that the Bodhisattva seen in the dream is not
Guanyin, while the Lu edition contains a version that involves a belief in the divine monk
Ba Chi Dao Ren.#

Interestingly, this story is either forged or partially fictional. According to the Book
of Jin: Annals of Emperor An, Liang Zhi Jing, the governor of Liangzhou, was executed as
early as July in the second year of the Yi Xi era (AD 406), ten years before the story took
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place. Moreover, both individuals who were officials in Liangzhou were imprisoned in
Jingzhou instead of being imprisoned locally or at the capital. This suggests that this story
was circulating in the context of Jingzhou. This is further supported by their performance
of religious ceremonies at Shangmingxi Temple in Jingzhou after their release.

Through recipients of these two stories, it is evident that Xuanyanji and Mingxiangji
not only differ in their dissemination systems but also in the details of the stories and their
implied meanings. The Yingyanji, which emphasizes specific objects of belief and regional
memory, often inherits from the former. This is different from Xuanyanji, which mainly
recorded Zhiguai occurrences centered around the Jingzhou region. Mingxiangji not only
confirms its devout belief in its preface, but also aims to propagate Buddhism externally.
Therefore, its miraculous objects are not limited to specific bodhisattvas or sacred objects,
but encompass various Buddhist elements such as pagodas, statues, and scriptures, not to
mention that the regions and themes it includes are broader. To a large extent, this breaks
the pattern of narrative-style verification and develops into an evangelistic-style record of
verification, eventually inherited by the likes of Mingbaoji, etc.

3.3. Categories of Zhiguai, Yingyan, and Gantong Dissemination Systems

Komina Ichird once classified Six Dynasties literature into two categories: Zhiguai and
proselytization (Komina 1982, pp. 415-500). However, this classification did not include
forms of dissemination found in Buddhist texts such as biographies of monks, making it
incomplete. Furthermore, he did not discuss differences in the dissemination of stories
between different types of texts. Therefore, the following section will re-examine the re-
lationship between the classification of texts and the transmission of stories in different
systems.

Previous research has focused on the evolutionary relationship between Zhiguai (an-
nals of the bizarre) and chuangi (miracle) literature. However, few scholars have noted
that these supernatural stories also use different systems of writing depending on the au-
thors” perspective. Due to these different perspectives, we can associate Zhigui writings
with non-Buddhist believers, Yingyan writings with lay practitioners who have Buddhist
beliefs, and Gantong writings with Buddhist monks (see Table 4).

Table 4. The different systems of miracle stories.

Non Buddhists Laymen Laymen Monk Monk, Laymen
Zhiguai Dgscnptwe style Pll*opagatwe style Gantong Compilation
Yingyan Yingyan
Fahua Yishu
. Guanyin Yishu
Xu Ggqseng Zhuan qunya.njz Mingxiangji Fahua jing Wenju Fayuan Zhulin
Shuyiji Fu edition o . 7 .
1 Lu edition Fuzheng i Taiping Guangji

Zhenyiji Zheng edition . .

(Biographies of

monk or nuns)

If the purpose of the Zhiguai system is to preserve extraordinary and unusual events,
then the purpose of the Yingyan system is to facilitate the exchange of faith-based stories
among fellow Buddhist believers. Based on their objectives and source of information,
Yingyan writings can be further divided into two types: the descriptive style of Yingyan
that emphasizes regional memories and bears resemblance to Zhiguai-style writings, and
the propagative style Yingyan writings which have a broader range of source materials
and stronger emphasis on spreading Buddhism. Additionally, there are also Gantong writ-
ings, which include biographies of monks, exegesis of scriptures, and Yingyan narratives
composed by monks.#

The elements selected and discarded among different systems are illustrated through
the stories of Zhu Changshu (Guang-1) and Gao Xun (Xi-15):
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Fu-1: Zhu Changshu

Parallel Texts: Guanyin Yishu, Fahua Yishu citing Fu edition, Bianzheng Lun citing Jinlu
(& 5%), Mingxiangji, Fayuan Zhulin citing Mingxiangji, Fahua jing Wenju Fuzheng [i, Shishi
Liutie citing Jinlu, Mingxiangji, Fahua Zhuanji citing Fayuan Zhulin, Taiping Guangji citing
Bianzheng Lun.

Transmission Systems:

1. Fuedition --> [inlu, Mingxiangji --> Bianzheng Lun, Shishi Liutie --> Taiping Guangji.

Fu edition --> Mingxiangji --> Treasury of the Dharma, Fahua Zhuanji.

3. Fuedition --> Guanyin Yishu, Fahua Yishu, Lotus Sutra Fuzhengji.

The Zhiguai system originated from Jinlu and Mingxiangji. Compared to the Yingyan
system, the content in Zhiguai represents a localized version of the Wu region, likely based
on the narrative in Jinlu.*’ This system was first recorded in Bianzheng Lun and was later
included in Shishi Liutie and Taiping Guangji. The characteristic of this system is that the
texts are mostly compiled works, often directly copied with little modification (see Table 5).

Table 5. The differing versions of the Zhu Changshu'’s story.

Religious Chanting the Order Family
Source Prac%ices Come From Place Guanyin Sutra Do Not Bring
with Reverence Anything
- chanting .
Fu edition scripture Xiyu Luoyang yes yes
Bianzheng Lun recite India Wuzhong City  yes no
Zhiguai Shishi Liutie recite India Wuzhong City  yes no
Taiping Guangji recite India Wuzhong City ~ yes no
. chanting ancestor come
Fayuan Zhulin scripture from Xiyu Luoyang yes yes
Yingyan -
Fahua Zhuanji chanting ancestor come Luoyan, es es
/ scripture from Xiyu yans y y
Guanyin Yishu recite Luoyang no no
Gantong Fahua Yishu recite Xiyu no no
Fahua jing Wenju recite Luoyang no no

Fuzheng Ji

The Yingyan system is based on the Fu edition and is included in Mingxiangji, as well
as Fayuan Zhulin and Fahua Zhuanji. This system has the largest overlap with the Fu edition.
Both Mingxiangji and Fayuan Zhulin are texts with strong missionary undertones, but due
to the way they were compiled, they have not undergone significant modification.

These systems were mostly authored by laypeople or heavily influenced by lay au-
thors and emphasize religious practices such as reciting scriptures. They focus on the
manifestation of religious behaviors and demonstrate the repetitive nature of these actions.
The Gantong system, on the other hand, within the context of religion, emphasizes the mys-
tery of things themselves and focuses on explaining the immediacy of fulfillment and the
sanctity of the object of belief. Therefore, it tends to modify actions to better reflect the
names of the objects of belief. At the same time, the Gantong system tends to simplify and
dehistoricize narratives, either by omitting time references or changing the historical time-
line to match that of the event, making it the most extensively modified textual system (see
Table 6).

Lu-15: Gao Xun
Direct sources: Shuzhengji and Zhenyiji
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Parallel texts: Guanyin Yishu citing Fu edition, Bianzheng Lun citing Xuanyanji and Xusou
Shenji, Fahua jing Wenju Fuzheng Ji, Taiping Guangji citing Xuanyanji, Sanbao Ganying Yao
Luelu citing Xuanyanji.

Table 6. The timeline of varying versions of Guo Xuan'’s story.

Source Time of Entering China Time that the Story Happened
Fu edition Yuankang reign period (291-99)
Bianzheng Lun Jin dynasty
Zhiguai Shishi Liutie Jin dynasty
Taiping Guangji Jin dynasty
) Fayuan Zhulin Yuankang reign period (291-99)
Yingyan - - -
Fahua Zhuanji Yuankang reign period (291-99)
Guanyin Yishu Yuankang reign period (291-99)
Gantong Fahua Yishu
Fahua jing Wenju Fuzheng Ji Yuankang reign period (291-99)

This particular system has already been analyzed above. The two systems differ not
only in names used for the main characters, but also in their recorded year of death. The
Xuanyanji system states the fifth year of the Taiyuan Era (AD 370), while the Guangshiyin
Yingyanji and subsequent Gantong systems state the seventh year of the Taiyuann Era (AD
372). The transmission context is as follows(Figure 2):

| Lu Guanyin Fahua jing
Yishu Wenju
Fuzheng Ji

Taiping Sanbao Ganying
—> Guangji > Yao Luelu

Shuzhengji|— > | Bianzheng
Zhenyi Ji Lun

Figure 2. The transmission of the Gao Xun’s story.

The Zhiguai system presents “Buddhist deities” (fi#), which are more realistic and
imbued with local elements, while also emphasizing their divine power. In contrast, the
Yingyan system in the Lu edition highlights the compassionate power of Guanyin Bod-
hisattva in the Western Pure Land, who can save people. The Gantong system, on the other
hand, presents a brief narrative, emphasizing beheading and the shattering of a sword, as
well as the act of selling oneself and one’s wife to support the monks.

The practice of removing or altering specific timeframes is also commonly seen in
Gantong writings, particularly in stories involving miraculous monks such as Shi Daojun
(Xuan-6),°0 Shi Senghong (Xuan-22),°! and Guo Xuan (Xuan-24). Among various records,
only the Shishi Yaolan (¥ [ 5%) does not include any temporal references.>? However, this
practice is mainly observed in the narration of miraculous monks. In the “Yi Jie” chapter
in Zhu Fa Yi, though there are fantastical accounts of miracles, his biographical content,
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copied mainly from Shamen Tanzongsiji, includes records of studying under the famous
monk Shengong, delivering sermons, and having the emperor build a temple and burial
site for him. Therefore, this biographical style prioritizes realism and the preservation of
time and place, while the accounts of miracles become secondary and supporting narra-
tives.

Differences in miracle stories among different systems are not uncommon. When Sun
Shangyong studied the legend of “Fish Mountain and the Brahman Chant” (f113£/H), he
pointed out that this story was first recorded in Yiyuan (5:3t), which included two different
versions: one about the Brahman chant and the other about Taoist illusionary footsteps.
However, only the version of the Brahman chant survived and developed into various
interpretations, such as transferring merits through chanting scripture, or performing the
Brahman chant (S. Sun 2008, pp. 144-48).

Due to the long history of dissemination, many accounts of miraculous stories from
different systems have been lost. The existing versions are primarily preserved in texts
with a Buddhist perspective, giving one the impression of coherence and consistent views.
Working to clarify the different dissemination contexts of miracle stories helps one grasp
the nature of different texts and their underlying historical background. This, in turn, helps
one break away from the traditional narrative of Buddhist history, allowing the stories to
be examined within their original temporal and spatial contexts. Stories are disseminated
by multiple actors in the process of being transmitted, and the stories themselves are con-
structed by participants such as eyewitnesses, storytellers, transmitters, recorders, as well
as local memories. Hence, it becomes apparent that multiple actors with diverse perspec-
tives are involved in disseminating, rewriting, and piecing together these stories. By ana-
lyzing and dissecting these various elements, these stories can be better placed within their
original historical contexts and more accurately understood.

4. Conclusions

From this analysis, it may be observed that the original intention of Yingyanji was not
to propagate Buddhism, but rather to serve as a collection of religious stories circulated
among the scholarly elite. It bears the dual characteristic of familial and regional memory.
Different Yingyan writings demonstrate variation in their perspective, have different pur-
poses, and use different sources. They may not necessarily have been written with a clear
intention for use in propagation. Thus, the generalization of Shishi Fojiao zhi shu (Books
for Assisting Buddhist Teaching) ought to be reconsidered. This concept should be exam-
ined under the spectrum of Zhiguai and Gantong, while the influential relationship between
stories intended “to preach to people and lead them to conversion” and Yingyan writings
ought to be inverted.>®

Different texts demonstrate variation in their attitude toward and handling of super-
natural stories. To substantiate their claims, both Zhiguai and Yingyan writings often adopt
a biographical style of narration while including descriptions of the scenes. Guangshiyin
Yingyanji contains many stories related to the author’s personal acquaintances, including
many details and sources unrelated to the main story. The Gantong system, however, aban-
dons this realistic narrative technique. The narratives of the monk biographies rely primar-
ily on documentary sources such as scripture or temple records. Supernatural narratives
are imposed as separate story blocks, with less focus on time, place, and source.

Due to the limited availability of visual images and documentary materials from the
Six Dynasties period, our understanding of Buddhist beliefs during that time has often
been limited to a few objects of worship, such as Guanyin and Amitabha. However, through
different versions of miracle stories and the stratification of their dissemination, we can see
a more diverse religious landscape. Just because certain objects of worship or scriptures
are less frequently mentioned or recorded does not mean their value is lesser. The fact
that a story or piece of scripture has been altered or deleted only goes to demonstrate its
significance during that period. Only by continuously excavating obscured narratives can
we better reconstruct religious landscapes in their historical contexts.
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Notes

1 The term “Buddhist auxiliary texts” was proposed by Lu Xun (1881-1936) in the early 20th century. Lu Xun is considered the

founder of modern research on ancient Chinese novels and one of the most important researchers in ancient Chinese literature.
“Buddhist auxiliary texts” was the earlier definition for Buddhist miracle stories. It emphasizes the difference from normal
Chinese novels and the purpose of Buddhist proselytizing. This concept was widely accepted by later researchers.

More broadly, Lu Xun defined “Buddhist auxiliary texts” as a kind of Zhiguai. Reconsidering the definition of “Buddhist
auxiliary texts” in this approach helps us understand the complexity of Zhiguai and the development of medieval novels.

The main research can refer to the work of Liu Huiqing, Leng Yan, and others. In addition, there are some influences on the
thought of reincarnation and other genres of Buddhism, which have also been discussed by scholars. (X. Li 2015; H. Liu 2013,
2019; Jin 2016, pp. 118-21; Leng 2019; Huang 2013, pp. 119-20; Peng and Zhou 2019, pp. 145-51).

Changdao refers to a preaching procedure in Buddhist rituals, where the speaker uses plain language and Vipaka, or fateful
stories, to explain the principles and teachings found within Buddhist scriptures to the audience.

Research on the relationship between “preach[ing] to people [to] lead them to conversion” and “Buddhist auxiliary texts” pri-
marily relies on evidence from later Tang Dynasty commentaries, variant texts, and sermon texts to make inferences. This may
be related to the perspective of considering the Jin and Tang Dynasties as a unified entity in relevant studies. Among them, the
discussion by Li Xiaorong is the most comprehensive. He believes that oral chanting, accounts of miraculous experiences by
laypeople, and extensive records of knowledge are the three creative sources of these stories, which broadly summarize the var-
ious motives for the creation of the “Books of Buddhist Auxiliary Teaching”. However, he still does not explain why accounts of
miraculous experiences by laypeople predate those by monks. Related studies can be referred to: (Hu and Zhou 2013, pp. 64-70;
G. Zhang 1995, p. 10; E. Zhang 2007, pp. 43-46; X. Li 2015, pp. 48-57).

Traditional studies on Zhiguai generally adopt a genre-based approach and identify a category of works within the supernatural
“tale” genre that serves the purpose of propagating Buddhism. These works are often referred to as “Books of Buddhist Auxil-
iary Teaching” or “Buddhist Propagation Fiction”. They are considered an exception or supplement within the classification of
supernatural tales and are sometimes even regarded as the lowest form of supernatural tales. From Lu Xun’s classification of zhi
ren (lit. “people of ambition”) and zhiguai (lit. “strange and extraordinary”), to Liu Yeqiu's later establishment of the tripartite
division of “geographical knowledge and natural history”, “narratives of gods and spirits”, and “miscellaneous histories and
records”, the “Books of Buddhist Auxiliary Teaching” have not obtained an independent status but rather serve as an extension

or supplement to the “strange tale” genre. (Y. Liu 1987, p. 83).

The study of pre-Tang supernatural tales has been extensively conducted in academic circles. Early scholars such as Lu Xun
and Yu Jiaxi laid the foundation for research methods centered around the typology of stories, characters, and historical sources.
In Wang Guoliang’s article “A Hundred Years of Research on Zhiguai: Tracing the Shift in Literary, Historical, and Cultural
Studies”, he points out that early research primarily focused on the compilation of catalogs, versions, and authentication of
documents. During this period, the emphasis was on the compilation of supernatural stories and the definition of the genre.
However, in the 1980s and 1990s, the judgments regarding the relationship between legend and Zhiguai, and whether Zhiguai
should be considered literary creations, began to be questioned. Scholars started to reflect on the ambiguity of the definition
of Zhiguai, and the research direction shifted toward areas such as genre studies and cultural history. Emphasis was placed
on literary imagery, linguistic analysis of terms and expressions, the origins and development of fictional narratives, and the
process of story transmission and the social environment in which they were received. The first two aspects are not directly
related to this discussion and will not be elaborated upon here. Regarding the issue of origins, Zhang Qingwen believes that
Zhiguai is a transformative inheritance of disaster stories that served as political warnings, stripping away their original political
and ethical functions and focusing on highlighting the supernatural and entertainment aspects of the stories. Wang Yao, on the

52



Religions 2023, 14, 1114

other hand, argues that the origins of Zhiguai lie in the “exaggerated language” of Fangshi (magicians and alchemists). Scholars
such as Li Jianguo and Wang Xin emphasize that Zhiguai is a product of the intellectual trend of natural history during the Wei
and Jin periods, which incorporates the techniques and experiential knowledge of Fangshu (divination and magic). They empha-
size its technical and knowledge functions. Scholars like Yao Xiaoyou and He Jin focus on discussing the origins of Zhiguai in
unearthed documents. Regarding the discussion of story transmission and cultural history, the most representative research
is by Komina Ichiro. He discusses stories within the context of storytellers, providing detailed discussions on the transmission
of different Zhiguai texts. Wang Xin, on the other hand, pays attention to the intertextuality between geographical works and
Zhiguai, pointing out that the caves described in Six Dynasties regional records are not objective records of natural geography,
but rather supernatural sacred sites and memorials packaged in various miraculous events. Wei Bin discusses the existing super-
natural narratives of An Shigao, which mix various descriptions from different sources and demonstrate the complexity of the
narrative purposes of supernatural stories. Looking at previous research, recent studies continue the genre-based discussions,
analyzing the origins of the novels and focusing on the nature of Zhiguai works. On the other hand, there is a growing interest
in exploring the contextual aspects of story generation and transmission, paying more attention to individual themes or stories
that span across different texts. However, if the latter approach is divorced from genre discussions, it neglects the intention
behind the compilation of Zhiguai texts. If the former approach does not consider the themes and narrative qualities, it may fall
into the misconception of viewing Zhiguai works as closed entities. Therefore, there is a need for organic integration between
the two approaches. (Xie 2011; Ning 2017, pp. 37-41; Q. Zhang 2000, pp. 11-13; Jiang 1996; Y. Wang 1998, p. 134; X. Wang 2018b,
pp. 128-40; 2017, pp. 137-45; Wei 2012, pp. 39-48)

Regarding the research overview of three Guangshiyin Yingyanji, you can refer to the compilations by Dong Zhigiao and Yu
Junfang. Please see: (Dong Zhigiao, 2002, pp. 4-9; Yu 2000, pp. 152-53). Other relevant sources include: (Sano 2020, pp. 238-67;
Yu 2000, pp. 167-82; Gu 2015; Wu 2007, pp. 123-27).

T 2122, 53. p. 418c6-7.

The internal transmission mentioned here is different from Taoism, which emphasizes secretive transmission and emphasizes
the passing down of teachings from master to disciple, often accompanied by rituals. This can be compared to the sharing of
personal religious experiences in Christianity, where worshippers share their personal experiences during worship gatherings
or collective prayers. The main purpose is to validate and share their revelations, thus strengthening their religious beliefs.
As for examples from the literature, one can refer to the Guixin pian chapter in Yanshi jiaxun# K53, where Yan Tui recorded
several stories related to killing and its consequences. The purpose here is undoubtedly different from that of the Yuanhun Zhi,
also authored by Yan Tui. The former serves as a warning to the family about karmic retribution, consolidating and inheriting
the family’s beliefs, while the latter has a slight missionary implication. This serves a function similar to the one described by
Huiyuan when discussing the spread of stories about miraculous manifestations of the Buddha, where he said, “Every thought
of strange phenomena is to strengthen their sincerity” and “to verify the myriad paths of gods”. Furthermore, Yu Junfang
repeatedly emphasizes the similarity between Yingyanji and stories of filial piety from the Han dynasty, even suggesting that
some stories may have been adapted from filial piety stories. Therefore, Yingyanji also has certain local elements. Nankai’s
research on the transmission of filial piety stories also illustrates the characteristics of the internal transmission of such miraculous
stories. Please refer to: (Yu 2000, pp. 167-79; Knapp 2005).

The three editions of Yingyanji are referred to as the Guanshiyin Yingyanji (Fu edition), Xu Guangshiyin Yingyanji (Zhang edition),
and Xi Guanshiyin Yingyanji (Lu edition) by the author. The number following the edition refers to the number rank of the edition.
For instance, Fu-5 refers to the fifth story in the Xi Guanshiyin Yingyanji (Fu edition).

This biography is also mentioned in Wang Manying’s (+ %2 ) reply to Huihuan (0%). The further research of Zheng family,
see (S. Li 2018).

According to Li Jianguo, the earliest Buddhist monk-authored “Buddhist auxiliary texts” is Tan Yong's Soushen Lun, written
during the Northern Wei dynasty. However, the content of this book was not detailed. It was not until the Sui dynasty that
similar works began to appear, which was much later than the flourishing layman works of the Qi and Liang dynasties.

Both positions were held during the end of the Jin dynasty. Since Zhang Yan was active during the YuanjiaJi 5 era, he likely
grew up in Jingzhou during his childhood.

The explanation for this citation style is mentioned in Note 16. (Zhang-7) refers to the seventh story in Zhang Yan’'s Xu Guangshiyin
Yingyanji.

Zhang Yan mentioned the latest reign title as Yi XiZ§ and the latest event as the rebellion of Sun Enf& & 2 fil.

Lu-3 is another example of regional memory transfer. It was originally recorded in a story that took place in Wuxing during
the Yuanjia period, but in Xuanyanji it was set in Hedong (1 %f), Puban (iiliB), during the eighth year of the Yuanjia era (AD
430). A later and more representative example of regional memory construction is a series of legends related to Liu Sahhe in
Bingzhou. For example, his propagation of Buddhism in Hexi ({1 74) led to the attribution of his origin to Danyang (/}F%) in
Danzhou (5E %) after the Western Wei period. In the early Tang period, legends emerged in Dunhuang about Liu Sahhe (215 3)
bestowing scriptures in the Mogao Caves (%45 /). For more information, refer to (Shang 2007, pp. 65-74). I intend to discuss
this phenomenon further in another article.
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For example, Xu Yi (Zhang-1) shared his personal experience with Huiyan, who then relayed the story to Zhang Yan. The story of
a certain individual during the Yi Xi era (Zhang-9) was told to Faxiong by Mao Dezhu (-E/#1f) and later conveyed to Zhang Yan.
The incident in North Pengcheng (Zhang-13) was directly heard by De Cangni and later conveyed to Zhang Yan by Shi Huiqi, a
disciple of Lu Gao. This may be due to the convenience of travel for monks during that time, allowing for an easier exchange of
stories between the North and South.

T 2110, 52. p. 539b.

Although the practice of offering lamps to the Buddha (i #ff) is inherent to Buddhism, the combination of seven lamps
may have been influenced by local beliefs. The earliest mention of the seven lamps in Buddhist scriptures can be found in
the mid-Southern Liu-Song dynasty apocryphal sutra Foshuo Guanding Jing (5 THAS), specifically in the seventh and twelfth
volumes. In the seventh volume, the “seven lamps” correspond to the summoning of seven divine kings and are unrelated to the
practice discussed here. However, in the twelfth volume, “seven lamps” are part of the method of the Banner of Prolonging Life,
emphasizing the use of a five-colored divine banner and seven-tiered lamps (with one lamp per tier). Scholar Wu Xiaoshao has
discussed the Banner of Prolonging Life and pointed out its influence on local beliefs related to karmic retribution and blessings.
He also mentions a record in the Chu Sanzang Ji Ji (1} =587 4E) titled “Record of the Seven-Tiered Lamp Dispelling Suffering”,
which references the Foshuo Guanding Jing, indicating that the practice described in Xuanyanji is derived from the practice in the
Foshuo Guanding Jing and later became a specific practice within the Medicine Buddha cult. ~ On the other hand, in Taoism,
although the practice of lighting lamps is borrowed from Buddhism, the concept of seven lamps predates it. During the Jin and
Song dynasties, the Shangyuan Jinlu Jianwen (76458 ) had already mentioned the practice of lighting seven lamps, which
corresponds to the seven souls or the seven sets of parents in human life. The function of the seven souls was to “pacify the
spirit and eliminate calamities, control the souls and remove evil”, which is remarkably similar to the concepts in the “Sutra
of Empowerment and Elimination of Transgressions for Attaining Salvation from Life and Death”. Therefore, the practice of
lighting seven lamps may have originated from Taoism. Refer to: (Wu 2010, pp. 128-31, 201-17; Lii 2007, pp. 10-12). Special
thanks to fellow student Yuhang Chen for pointing out that the Shangyuan Jinlu Jianwen is the earliest reference to the practice
of lighting lamps in Taoism.

As Natalie Zemon Davis discussed in her analysis of pardon letters, these supposedly factual accounts often contain elements
of Zhiguai. Despite being expected to provide an accurate description of the case, various parties including the petitioner, their
representatives, royal notaries, and secretaries were involved in the creation and embellishment of these narratives. See: (Davis
1987, pp. 4-5).  On the other hand, some scholars have begun to reflect on the position of “fictional writing”. For instance, when
analyzing geographical records and tales of the strange, Wang Xin points out the intertextuality of these two types of texts and
considers them as a form of describing the extraordinary rather than being entirely original. See: (X. Wang 2017, pp. 137-45;
2018a, pp. 119-28).

For example, in Xi-46, Shi Kaida encounters a tiger; in Xi-47, Pei Anqi encounters a wolf and is rescued; in Xi-59, Shi Senglang
encounters a tiger, and there is also a record in Songshu where Wang Yinan escapes. All of these stories share a similar narrative
structure, with the protagonists encountering and being saved or guided by fierce animals while fleeing to the South. This
repetition of similar narratives suggests their recurrent usage.

According to the records in the Songshu, there was indeed a magistrate of Wuxing named Zhang Chong. The same story is also
mentioned in Fayuan Zhulin. See: (Shen Yue, Songshu, 1974, pp. 2247-48; T 2122, 53. p. 659).

Both Fayuan Zhulin and i Shenzhou Sanbao Gantonglu include the story of Zhu Lingshi being rescued in Liaodong, with the
appearance of a divine cup at the end. The historical records do not mention the incident of Zhu Lingshi in Liaodong. Fayuan
Zhulin attributes this story to Gaoseng Zhuan, but neither of the biographies of the monks in question mentions it. This story is
likely a combination of legends involving sitting on a cup and crossing water.

T2063, p. 939.

According to the details mentioned in the letter from Wang Manying to Huijian and the preface of Gaoseng Zhuan, Cao Daoheng
even suggests that Wang Manying is the son of Wang Yan. If this theory is correct, then Mingxiangji and Buxu Mingxiangji can
be seen to some extent as collections of internally transmitted stories. See: (Cao 1992, p. 27).

The Fu edition also only provides two indications of the time of occurrence, but the sources mentioned or other time points
indirectly determine the timeframe of the stories.

One remaining story is very short, while the other two are related to the renowned general Mao Dezhu in the period between
the Jin and Song dynasties.

For example, the story of “Pengcheng Widows” in the Lu edition includes three different versions, the story of “Gao Xun” cites
three different sources, and Guangshiyin Yingyanji draws inspiration from both Xuanyanji and Mingxiangji.

Regarding the compilation policy of Mingxiangji, please refer to Sano Seiko’s work: “Recording the Strange: The Birth and
Development of Six Dynasties Zhiguai”, pp. 233-38. As for the classification of the contents of Mingxiangji, Wang Guoliang
categorized the stories into eleven thematic categories, while Hou Xudong divided them into seven categories, encompassing
various aspects of Buddhist beliefs. See: (G. Wang 1999, pp. 27-45; Hou 2018, pp. 44-45).
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The term Yingyan originates from the Guangshiyin Yingyanji. Although the concept of Yingyan is not exclusive to lay practitioners,
the concept of Yingyan refers to the purposefulness of their prayers and the immediacy of the response from the object of their
faith. Therefore, choosing Yingyan represents the perspective of lay practitioners.

The term Gantong, derived from the Gantong chapter in Xu Gaoseng Zhuan, is intended to distinguish itself from the system of
supernatural and strange phenomena outside of Buddhist teachings. The reason why I prefer Gantong over Ganying (i) is
that Ganying is a term used in Buddhist and non-Buddhist contexts, representing miraculous replies from any deity or god. On
the other hand, Gantong is usually used to describe miraculous replies related to filial piety and the Buddha. Therefore, Gantong
is a more suitable term to represent the stories written by monks, reaffirming the close relationship between filial piety stories
and Buddhist stories.

The analysis of another story can be found in Sections 2 and 3.

Although Lu Xun, Li Jianguo, and Hirata Masashi did not include this entry in their compilation of Shuyiji, they did not explain
it and simply attributed it to Mingxiangji. However, based on the analysis in this article, the narrative of Zhiguai represented by
Shuyiji differs from the texts recorded in other systems. Therefore, it is likely to be reliable.

T 2122, 53. p. 409.

According to Makita Tairyo, he suggests that the references in Fayuan Zhulin are an abridged version of Mingxiangji, but does
not provide evidence to support this claim. See: (Makita Tairyo, 1970, p. 82).

In the first half of the entry on Mingseng Zhuan, Chao quotes from Shamen Tanzongsiji, describing Zhufa Yi's early years of study-
ing under Shengong, his preaching, and socializing in the capital, as well as the establishment of Xinting Temple by Emperor
Xiaowu of Jin in his honor after his death. The second half of the entry on Zhufa Yi overlaps with the content of Guangshiyin
Yingyanji.

T 2122, 53. p. 988.

Taiping Guangji also supports the claim of the seventh year of Taiyuan (AD 372). However, Mingseng Zhuan and Gaoseng Zhuan
adopt the account of the fifth year of Taiyuan (AD 370), as mentioned in Shamen Tanzongsiji.

According to the record in the “Treatise on Literature” chapter in Sui Shu (& ##84£ &), Dai Zuo wrote the works Zhen Yi Zhuan
and Xi Zheng Ji. This incident occurred in Rongyang (%F%) and is unrelated to the Western Expedition; thus, it should be the
account mentioned in Zhen Yi Zhuan.

This refers to the chanting or meditation practice of “Mahayana Pure Land Belief”, which is primarily found in contemplative
scriptures such as Banzhou Sanmei Jing () =BKES) or Guan Wuliang Shou Jing (Bl i 524%). For instance, in Banzhou Sanmei
Jing, it states: “The Buddha said, “Bodhisattvas in this land should contemplate the name of Amitabha Buddha exclusively, and
through exclusive contemplation, they will be able to see him”’. The Lotus Sutra also contains similar expressions: “If you wish
to attain the five kinds of clairvoyance, you should abide in a quiet place, concentrate your thoughts, and contemplate the Way.
By doing so, you will be able to understand it”. T417, 13. p. 899a; T 263, 9. p. 86a-b.

The Fayuan Zhulin records the story of Zhu Changshu possessing a family heirloom relic, which is also mentioned in the Ji
Shenzhou Sanbao Gantonglu. Therefore, it is likely that this account had already appeared before the Tang Dynasty. In the story,
Zhu Changshu’s son is also a Buddhist monk who frequently desires to return to secular life but repeatedly gives up due to the
miraculous powers of the relic itself. Such stories of monks having children and desiring to return to secular life, which deviate
from the ideal, are naturally not accepted or adopted.

T 2110, 52. p. 539a.

T2122, 53. p. 484b.

T2122, 53. p. 678b.

Special thanks to Dr. Qiye Xie for his reminder regarding the writing style of Xuanyanji.

The available sources for monastic history texts are primarily Wang Jin’s Seng Shi from the Liang dynasty and the Da Song Seng Shi
Liie (XA 520%) from the Southern Liu-Song dynasty. This system identifies the Upper Mingxi Temple (_|#] 7i=F), established
during the Eastern Jin Dynasty, as the West Mingxi Temple (/5 #]5F), established during the Tang Dynasty, indicating that it is
unlikely to have originated from Wang Jin’s Seng Shi. Moreover, the Da Song Seng Shi Liie was written later than the two texts
from this system.

Even if we convert to the shortest measurement of the Southern Dynasty, which is approximately 24.7 cm, this monk would
still be nearly two meters tall, much taller than the average height, not to mention that measurement units during the Northern,
Sui, and Tang Dynasties were approximately 30 cm. Therefore, the term “eight chi” (approximately 2.4 m) in historical records,
biographies of monks, and novels, are often accompanied by adjectives praising someone’s extraordinary temperament. The
legend of the tall monk, “Eight Chi Dao Ren”, seems to have been popular at that time. Both the Ji Shenzhou Sanbao Gantong
lu and Fayuan Zhulin contain stories about Di Shichang (#i1#) and mention the appearance of a monk with supernatural
powers who would manifest in an eight-chi form during such occasions. See: Qiu Guangming, “A Study of Chinese Weights and
Measures throughout History”, Science Press, 1992, p. 520; T2106, 52. p. 432a; T2122, 53. p. 492b.

During the compilation of monastic biographies, miscellaneous records, and accounts of supernatural phenomena by Buddhist
monks, it can be observed that a significant number of details are being altered. This issue is being addressed in a separate article

55



Religions 2023, 14, 1114

by the author. Please refer to: “Historical Sources and Compilation of Medieval Monk Biographies: Focusing on Supernatural
Stories” (to be published).

49 There were three kinds of records titled Jin Lu, which were written by Yu Yu, He Fasheng, and Zhu Fazu, all of which are now
lost. Bianzheng Lun quotes Jin Lu three times, including instances of Xie Hui breaking a pagoda and receiving retribution, as well
as Wang Ning’s wife encountering her deceased child and being persuaded to convert. Therefore, it cannot be the work of Yu Yu,
which recorded events during the Western Jin Dynasty. Furthermore, Zhu Fazu's records as a Buddhist scripture generally does
not contain precedents for recording secular stories of spiritual responses, and these individuals are also unrelated to Buddhist
translation. Therefore, this book is likely the Jin Lu by He Fasheng, written during the Liu-Song dynasty. In this context, its
records should be slightly later than Guangshiyin Yingyanji.

50 Regarding the narrative technique of removing a temporal context from Gaoseng Zhuan, Shinohara Koichi specifically discusses

the case of Shi Daojiong. See: (Shinohara 1988, pp. 119-28).

51 Among various records, only the Gaoseng Zhuan simplifies the year Yi Xi 11th (338 CE) to the end of the Jin Dynasty.

52 Among various records, only the Shishi Yaolan does not include any temporal references.

5 In previous studies, one was more inclined to consider anecdotal texts as secularized versions of stories originally preaching or

leading the chants by monks. For example, Zhang Eping straightforwardly states that the transformation of “books on ghosts,
gods, and strange phenomena” and the rise of “books assisting Buddhist teachings” were directly influenced by the Changdao
practices of monks since the Eastern Jin Dynasty. This assertion is mainly supported by two pieces of evidence. First, it is
believed that certain stories can trace their origins to Indian and Central Asian parables, as pointed out in the studies of Lu Xun
and Li Jianguo. However, these stories are often not the main contents of these anecdotal texts. More importantly, works such as
Xianyu Jing (% B #E; Sutra on the Wise and Foolish) and Baiyu Jing (A Wi #S; Sutra on a Hundred Parables) do not primarily consist
of foreign stories, but instead rely on “recent events” that occurred locally. When “good and evil, calamities and blessings, and
signs and portents” (4% B HHF) are listed in Fayuan Zhulin, there is no mention of Xianyu Jing or Baiyu Jing. Hence, the
content of Changdao primarily consists of local stories or personal accounts heard by the monks, rather than preexisting Buddhist
parables. Yet, on the other hand, from the records found in current accounts of Zhiguai or anecdotal texts, it is mentioned that
some stories were acquired during the process of preaching or leading chants. Clearly, this inference lacks direct evidence.
Whether in biographies of monks, commentaries on Guanyin, accounts from Qingliang, or scriptures such as the Lotus Sutra,
these chant texts predominantly adopt supernatural stories with local settings recorded by laypeople, which can even be traced
back to Zhiguai. Furthermore, there are examples of instructors initially being laypeople, and the rise of anecdotal text and
chant practices occurred roughly simultaneously with the sources of those anecdotal stories being provided by laypeople. All of
these factors indicate that the creation of anecdotal stories from a layperson’s perspective was likely parallel to the proselyting
practices of monks, and the latter may have drawn more from the former. For references to monks’ use of “recent events” in
their propagation of the Dharma, please refer to: (Hou 2018, p. 48).
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Abstract: Miracle tales are didactic stories related to Buddhist figures, objects, and places that de-
scribe supernormal occurrences brought about by acts of great piety and fervent devotion. They
present the audience with concrete examples of the workings of karma, while simultaneously set-
ting verifiable historical precedents in a bid to prove the religious efficacy of Buddhism in China.
These were also historiographical works, providing a wealth of detail regarding not only religious
life and belief in China, but also local lore, politics, architectural trends, and much more. This paper
will focus on a text called the Ji shenzhou sanbao gantong lu H4H/H =21 il #% (T2106), a collection of
miracle tales compiled by the seventh-century scholar-monk, Daoxuan i & (596667 CE). This text
is a collection of narratives drawn from literary and epigraphy sources, as well as orally transmitted
stories. As a Buddhist figurehead and as the author of many seminal historiographical works, Daox-
uan played a central role in the overall localization of this tradition in China. Bearing this in mind,
this paper seeks to interpret the “collective images” presented in Daoxuan’s collection of miracle
tales, those representations of the miraculous and the supernormal.

Keywords: miracle tales; Daoxuan i & (596667 CE); Ji shenzhou sanbao gantong lu 541 = 27 J& @ 5
(T2106); medieval Chinese Buddhism; miracles

1. Introduction

This article centres around the life and works of the Tang dynasty scholar-monk, Daox-
uan J& H (596-667 CE). Daoxuan was a master of great renown among his fellow monastics
and an influential figure among members of the imperial court in the early Tang dynasty,
playing a central role in debates surrounding the role of the monastic community in rela-
tion to secular society. He is best known for his historical works and his exegetical trea-
tises on the monastic codes, primarily through his seminal commentaries on the Four-part
monastic regulations (Skt. Dharmaguptaka Vinaya; Ch. Sifen lii JU4}fE). Daoxuan is to this
day recognized for his commentaries and work within the monastic community as the de
facto founder of the Four-part Vinaya School in China, also known as the South Mountain
School (Nanshan zong Fi11153).

He was a prolific thinker and writer, producing works that went far afield from the
proscriptive codes of conduct in the Vinayas, composing and compiling texts throughout
his religious career that ranged from the exegetical to the apologetic and from the histori-
cal to the supernormal. Daoxuan was a dedicated apologist, a scrupulous cataloguer, and
an assiduous compiler of biographies as well as miracle tales. Similar to many of his pious
Buddhist contemporaries, Daoxuan had an interest in the manifest power of the buddhas,
bodhisattvas, divine beings, and cult objects of China. Indeed, drawing on Daoxuan’s writ-
ings and from writings about him, we can gather that he was no stranger to supernormal
phenomena associated with sacred places and objects, having visited many important sites
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and sometimes even bearing witness to the miraculous phenomena about which he wrote.
As a well-read and well-travelled cosmopolitan monk, he visited as well as studied the
origins of China’s sacred Buddhist sites and the cult objects preserved therein. Many of
these places and objects were believed to have supernormal qualities, either by their con-
nection to past—or enduring —manifest miracles, by their recognized therapeutic efficacy,
by their established apotropaic qualities, or by a variety of other supernormal associations.
In his role as a Buddhist historian, Daoxuan sought out and committed himself to writ-
ing accounts of those places and objects, as well as individuals, that were officially and
popularly associated with Buddhist miracles.

Bearing this in mind, the current study intends to paint a portrait of this Tang dynasty
scholar-monk in relation to his oeuvre and to the literary traditions of his time. The sources
of choice in this article are miracle tales, those recorded stories of monks, lay believers, and
patrons, and the accounts of sacred places as well as cult objects, structures, and scriptures.
Specifically, this study will analyze a late work completed in 664 CE by Daoxuan, called
the Ji shenzhou sanbao gantong lu S = F &l (Collected Record of Miracles Relating to
the Three Treasures in China; T no. 2106; hereafter known as the Record of Miracles). The
Record of Miracles was a collection of stories edited and organized by Daoxuan. The sources
of this compilation varied from stele inscriptions to local lore, and from texts kept in the
capital’s monastic libraries to the author’s own personal experiences. Although the Record
of Miracles was primarily a collection of secondary sources, Daoxuan consistently inserted
himself into these narratives, including anecdotes when relevant that were related to his
first-hand experiences of miracles, sacred places, and cult objects.

It is worth noting that the Record of Miracles is not the first reference to which one
might look when studying this monk’s experiences of the supernormal. Indeed, many
before have looked to Daoxuan’s late revealed texts, for it was in the years before his
death that he had —and recorded —his encounters with celestial beings who passed on re-
vealed truths regarding various points of Buddhist doctrine, discipline, and history. There
are two extant versions of his interviews with supernormal beings that are included in
the Tuisho canon: the Daoxuan lishi gantong lu 18 & 1Al i# % [Vinaya Master Daoxuan’s
Record of Miraculous [Experiences]] and the Liixiang gantong zhuan 13:411/8@ {3 [Record of
Vinaya [Master Daoxuan’s] Miraculous Encounters]—both of which are presumed to be
first-hand accounts recorded in 667 CE, the year of his death.! His close colleague, Daoshi
&1 (d. 683 CE), also included in his own Buddhist encyclopedia some of Daoxuan’s re-
vealed texts. Perhaps most significant in this regard was the preface to a revealed version
of the Buddha'’s final sermon, which was copied in fascicle 98 of the encyclopedia under
the title Yifa zhuchi ganying ji 18 3 FH/&JELE [Record of Miracles on the Preservation of
the Teaching Bequeathed by the Buddha].? It is not, however, within the purview of this
particular article to expound on Daoxuan’s revelatory texts.?

This paper presents the Record of Miracles as a representative example of seventh-
century Chinese Buddhist narrative literature, extrapolating from it general information
regarding the content, tropes, motivations, and authorship. Buddhist miracle tales have
a complex literary history that developed alongside more doctrinal and exegetical genres.
The compilers and composers of miracle tales were steeped in the rich literary histories
of both China and India, traditions that informed the style and composition of these texts.
These compilers simultaneously established a new tradition, one with its own stylistic for-
mulations and narrative tropes. They were not only influenced by literary history but were
also producing their own tradition, projecting through their miracle tales the narrative of
a distinctly Buddhist East. That is not to say that authors such as Daoxuan had the in-
tention of casting, say, the capital of Chang’an as a Buddhist “Jerusalem”, only that they
conceived of miracle tales as histories placing Buddhism in the past, present, and future of
China, vindicating their faith in a cultural environment that was not always amenable to
foreign creeds.

This article offers at the outset a preliminary description of Daoxuan’s Ji shenzhou san-
bao gantong lu H#JH = 77 /&i# 8% [Collected Record of Miracles Relating to the Three Jewels
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in China]. The following subsections cover the basic structure and content of the Record of
Miracles. First, some cursory notes are presented on the historical circumstances and the lit-
erary traditions that influenced this compilation of miracle tales. These will be followed by
a thematic breakdown of the text, as well as a survey of the sources and motivations behind
such a compilation project. Finally, there is a look at the Record of Miracles in relation to the
Chinese Buddhist canon and, more generally, to historiography and ideas of historicity.

2. Cultural and Historical Background

To begin, the Record of Miracles is neither a work on doctrine nor exegesis but is in-
stead a work of Buddhist narrative literature. More specifically, it represents one of the
three main Buddhist narrative “genres”: the miracle tale.* The Record of Miracles and other
miracle tale collections were compiled by individuals, both monastics and lay practition-
ers, who were part of a literary tradition, and this section examines this particular tradition
in order to shed some light on the influences as well as the motivations behind the compo-
sition of the Record of Miracles.

2.1. The Record of Miracles’ Place within the Chinese Literary Tradition

The miracle tale genre (lingyan 5 5; yingyan J&E5E; or ganying J&JE) developed from an
earlier literary tradition called the tales of anomalies (zhiguai & 1%).5 These tales of anoma-
lies were collections of short pieces related by a common theme, namely, supernormal
phenomena associated with “anomalous” (guai %) people, objects, places, and events. Al-
though rooted in the literary traditions of the Warring States period (475-221 BCE) and
the Han dynasty (206 BCE-220 CE), the anomaly account genre truly came into its own
during the Six Dynasties period (220-589 CE).® The Han attitude towards literature was
predominantly conservative, determining poetics according to patterns in line with an-
cient literary models. According to these standards, history was meant to remain unbiased,
while interest in supernormal phenomena was considered “vulgar” (su 4) and unworthy
of note (Gjertson 1989, p. 2 f.; Campany 1996, pp. 162, 170). The anomaly account, however,
recorded such so-called vulgar details, be they fantastic scenes of encounters with celestial
beings, stories of spirit possession, or accounts of dream voyages to the unseen realms. The
rising popularity of anomaly accounts emerged in the wake of the political and moral un-
ease following the fall of the Han dynasty. The ideological hegemony of Han Confucianism
dissolved during the chaotic “period of division” as members of the elite were suddenly
confronted with a less secure sense of their world. This gave rise to political dissatisfaction
and intellectual ferment, which, in turn, promoted ingenuity and innovation as exempli-
fied by the speculative philosophy of so-called Dark Learning (xuanxue % *%) and the break-
away among the literati from ancient literary forms.” Most importantly for our purposes,
there was a growing interest among the elite in discussing and writing about the super-
normal and the role that humans—as well as other beings—played in both the seen and
unseen realms of existence. This intellectual curiosity in the strange rapidly developed into
the more formalized anomaly accounts genre, as authors sought—sometimes for pleasure
and sometimes out of academic interest—to record, compile, and speculate on the origins
of extraordinary happenings that were brought about by supernormal agents or objects.

Miracle tales, on the other hand, were didactic stories related to Buddhist figures
and objects that described miraculous occurrences brought about by acts of great piety
and fervent devotion. The typical miracle tale recounts seemingly normal stories, only to
then shatter the reader’s sense of normality, presenting evidence of awe-inspiring occur-
rences related to Buddhist persons, objects, and places. In this way, the stories present
the audience with concrete examples of the workings of karma, while simultaneously set-
ting verifiable historical precedents in a bid to prove the religious efficacy of Buddhism
in China. The first extant miracle tale collection was a compilation of stories relating the
salvific powers of the Bodhisattva Guanshiyin # {78 In time, many different miracle tale
collections would be compiled, describing a great variety of miraculous occurrences, such
as the manifest apotropaic qualities of certain scriptures, the auspicious signs produced
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by religious objects, or the supernormal rainmaking powers of Buddhist monks, to name
only three examples.

Although the true origins of the miracle tale genre are difficult to determine, there
is no doubt that its literary foundation—that which determines style and content—can be
traced back to anomaly accounts and, by association, to court histories.” In terms of in-
fluence, the narrative form of the miracle tale was very close to the biographical accounts
included in court histories, a genre that was already part and parcel of the literary culture
of the medieval Chinese elite.l9 Moreover, miracle tales were, stylistically, almost indis-
tinguishable from the prosaic anomaly accounts, a genre that also had its literary roots in
court historiography. As Kenneth DeWoskin put it with regard to the contrast between
anomaly accounts and court histories, aside from the novel interest in the supernormal,
the anomaly account writers were, in a sense, putting new wine into old wineskins so that
“new topics were explored and expressed within the old formats” (DeWoskin 1977, p. 25).
This was true of miracle tales as well, though they did diverge quite radically from histories
and anomaly accounts in their emphasis on Buddhist themes. Miracle tales also showed
some stylistic similarities to Indian Buddhist narrative literary forms such as birth stories
(Skt. jatakas; Ch. bensheng A%4) and parables (Skt. avadanas; Ch. yinyuan %), two lit-
erary genres made up of didactic tales recounting the meritorious—and often heroic—
deeds of the Buddha and his past incarnations.!! However, birth stories and parables were
translated relatively late, only reaching Chinese-speaking audiences in the third century
(Gjertson 1989, p. 8). While miracle tales were certainly informed by Indian narrative tra-
ditions, there are too many stylistic differences to really speak of a profound influence.

The thematic contours of the miracle tale genre are relatively well-defined and may
be gleaned from the story of Liu Sahe T (c. 252-c. 436) (Campany 2012b, p. 150 f.).
According to the Mingxiang ji = +£7C, Liu Sahe was a foreigner in China who made a liv-
ing hunting game. At thirty years old, he died and had a visionary experience wherein he
descended into the Buddhist hell realms. He first encountered the denizens of hell while
travelling from one hell realm to another, describing the differences between each one as
he went along. He then encountered his great-uncle, who was imprisoned and wished to
repent for having failed to serve the Buddha while he lived. Finally, Sahe encountered
Guanshiyin Bodhisattva, who expounded on Buddhist teachings and told him of the in-
herent merit attached to the Prajiiaparamita Sutra and other related scriptures.!? In the hell
realms, he was reprimanded for having taken the lives of animals during his time as a
hunter, and, as a penance, was given the task of seeking out holy relics and pagodas. He
came back to life seven days later and took on the Buddhist name Huida 1%, thereafter
setting forth on his ordained mission to discover relics, images, and pagodas throughout
China. The Buddhist themes mentioned in this story represent literary tropes that are cen-
tral to the miracle tale genre. Some of these narrative elements, such as the return from
death or accounts of travels to the hell realms, are also found in anomaly accounts. How-
ever, the elements specific to miracle tales are: Buddhist conversion stories, didactic stories
describing karmic retribution, accounts of voyages to the Buddhist hell realms (diyu i),
mention of the merit and protective powers of scriptures, as well as records relating to the
auspicious discovery of sacred objects, such as Buddhist relics, images, and pagodas.'

In conclusion, central to the popular composition as well as the reception of miracle
tales during the fourth century was the growing acceptance more generally in Chinese
society of Mahayana Buddhism. Miracle tales give many insights into the Sinification pro-
cess of Buddhism because they depict how Buddhist concepts were translated for Chinese
consumption and also how self-identifying Buddhists conceived of themselves and their
world (Campany 2012b, p. 12). The tales had broad appeal because they did more than
address intellectual issues or repeat the doctrinal tenets of Buddhism. They offered more
attainable representations of Buddhist salvation: liberation that could be obtained not only
through ascetic rigour and doctrinal understanding but through faith-based practices as
well (Gjertson 1989, p. 13).
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2.2. Collections and Collectors

Miracle tale collections were not cut from whole cloth. They drew on various sources,
such as official and private archives, stele and pagoda inscriptions, and witness accounts;
quite often, they also included the recorded experiences of the compilers. Having collected
these stories from previously circulating material, compilers would then stitch them to-
gether to form a broader narrative. Of the many miracle tales and miracle tale collections
mentioned in catalogues, relatively few are still extant today, so that most survive as ex-
cerpts or quotations in collectanea such as the Bian zhenglun ¥¥1Ez (c. 626 CE), the Record
of Miracles, the Fayuan zhulin 536k [The Grove of Pearls from the Garden of Dharma;
668], or later works such as the Youyang zazu P55 AH (c. 803-863) and the Tuiping guang ji
KT HERL (978), to name only a few. Although the earliest texts were often collected by lay
devotees, it was the monks and literati that preserved them by copying and citing them in
their own works. The most complete early effort to collate, edit, and cite miracle tales was
Daoshi’s Buddhist encyclopedia, the Fayuan zhulin mentioned above. The Record of Mira-
cles represents a similar effort. However, while it predates Daoshi’s work by four years
and draws upon many of the same sources, Daoxuan’s collection is not as comprehensive.
It was more limited in scope and its sources were rarely indicated (Gjertson 1989, p. 36;
Lagerwey and Martin 2009, p. 906). The Record of Miracles is more of a selection of miracle
tales, while the Fayuan zhulin is far more inclusive and the editing is far more rigorous.

As mentioned above, this new Buddhist genre emphasizing the miraculous was stylis-
tically based on the Chinese historiographical tradition. Similar to court histories, Buddhist
history was also the responsibility of an elite, both religious and secular. Traditionally, the
state-sponsored court history as well as privately written history was the exclusive purview
of those select members of the gentry (shi -I-) commissioned to collect historical sources into
single and cohesive volumes.!* This also held true with the compilers of anomaly accounts,
who were all members of the medieval Chinese elite. They collected tales of the anoma-
lous so as to share them with fellow members of the literati out of literary, scholarly, and
genuine curiosity towards all things ”strange”.15 On the other hand, miracle tales were
always compiled for reasons of faith by both monastic as well as lay members of the Bud-
dhist community, many of whom would have come from the same gentry families as the
court history authors and that of the anomaly account authors.

Looking over the list of authors cited in Daoxuan’s Record of Miracles, the list reads
like a Who’s Who of court life from the Six Dynasties to that of the Tang. For example, Tao
Qian Fi# (365-427 CE), the author of the Soushen houji ##fi{%7C, was the great-grandson
of the Jin Commander-in-Chief, Tao Kan [ {jil, and was himself under the employ of Huan
Xuan fHZ% (369-404), the Regional Inspector of Jingzhou and Jiangzhou. Liu Yiqing /3%
(403-444), the author of the Xuanyan ji B350 and the Youming lu Bu¥§%, was related to
the founder of the Liu Song dynasty, Liu Yu 2 (363—422), and was himself Prince of
Linchuan F#)!l. During the Southern Qi Fi%f (480-502), many of those authors whose
works were central to Daoxuan’s own collection attended and participated in the liter-
ary salons of Xiao Ziliang, Prince of Jingling # % and a renowned patron of Buddhism.!®
Among the eight companions of Jingling (jingling ba you $iF% )\ X)—a literary group that
included the likes of Shen Yue 7}#J (441-513) and the future founder of the Liang dynasty,
Xiao Yan #§fiT—was Ren Fang {T-Hjj (460-508), Xiao Ziliang's secretary at the Ministry of
Education and the author of the Shuyi ji & 55.1” Additionally, it was during one of these
literary gatherings that Xiao Ziliang asked had the scholar-official Wang Yan T-#% (b. 454),
the author of the Mingxiang ji S 4£7L, to remonstrate with Fan Zhen Ju# (c. 450-c. 510),
whose arguments against Buddhism as presented in the Shenmie lun #jff represented
a strong opposing position in the debate regarding the acceptability of Buddhist doctrine
and metaphysics in China (Campany 2012b, pp. 9-12). Daoxuan also mentions more con-
temporary compilers, such as Tang Lin & (d. c. 660), the author of the Mingbao ji =3#R7L
(c. 653), who was born of two prominent aristocratic families and would, throughout his
life, occupy many different high-ranking bureaucratic positions concerned with the legal

and investigatory aspects of government.'8
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Monastic compilers were similarly high in rank, both inside and outside their monas-
tic institutions. For example, although very little is known about the personal life of the au-
thor of the Gaoseng zhuan /{414 [Biographies of Eminent Monks], Huijiao & (497-554),
taking into account his writing style and mastery of the form, he would have come from a
wealthy background where they could afford to cultivate such qualities. He resided in Jiaxi-
ang Monastery 5 +£5F, a wealthy monastic community originally patronized by the Prefect
of Kuaiji, for many years; there, he would have come into contact with many different mem-
bers of the southern intelligen’csia.19 The same is true of Daoxuan, who, according to his
biographies, was of excellent stock: the son of the Director of the Ministry of Rites during
the Chen dynasty and a descendant of Qian Rang #%:# (89-151), a governor of Guangling
%% during the Han dynasty.?’ Daoxuan was a prominent figure in his religious commu-
nity and among the elite, serving as abbot at Ximing Monastery in the capital, participating
in the imperial cult under Gaozong, and playing a pivotal role in the ongoing debate in the
capital with regard to whether monks ought to bow before the emperor and their parents.?!
These are only a few cases among monastics, though other examples abound.??

3. Structure and Content of the Text

The Record of Miracles is a collection of 150 itemized miracle tales in three fascicles.
Daoxuan began to collect and edit his sources into a single text in earnest while he was
an abbot in the capital at Ximing Monastery 5 #]5F. We know from the colophon that the
Record of Miracles was not completed in the capital but at Qinggong Sanctuary 5 & ki,
probably at Jingye Monastery, located in the Zhongnan mountain range #4F lI south-east
of Chang’an.? Daoxuan states that he was aged and unwell at the time, compelling him to
hastily complete this work. Although he states that the text was put together quickly, in
reality, it was the culmination of decades of collection work, bringing together sources and
observations that he had been recording since his early days as a novice. It was completed
in a timely fashion by 664 CE, only three years before his death in 667.24

Today, the Record of Miracles is best known by the title [i shenzhou sanbao gantong
Tu RPN =5 JKiE S (Collected Record of Miracles Relating to the Three Jewels in China). It
is also often referred to by its abbreviated titles, Sanbao gantong lu =¥ j&Kifi$#% or Sanbao
gantong zhuan =P EEH,% as well as alternative titles such as Dongxia sanbao gantong
ji W = FEIERC2® and Dongxia sanbao gantong lu F I = F{/&i#$%.> The differences be-
tween these titles are (a) the composites used to designate “China” (i.e., Shenzhou and
Dongxia), (b) the presence of the prefix ji £ (absent in alternative titles), used adverbially
to mean “collected”, as well as (c) the presence of different generic suffixes for “record”
(i-e., lu $%, ji i, and zhuan %). The meaning behind these titles remains the same.

Before moving forward, a brief explanation follows of the title’s English translation:
Collected Record of Miracles relating to the Three Jewels in China. First, the term Shenzhou
FH (lit. “divine continent”) has many different meanings, though it is here used to desig-
nate the Sinitic world.28 Interestingly, in the alternative—perhaps even the original —title,
Dongxia sanbao gantong lu, Daoxuan drops the ji character and uses the term Dongxia instead
of Shenzhou. From the Qin dynasty (221 BCE) onward, the term Dongxia # & (lit. Eastern
Xia) usually designated the eastern part of China. However, Daoxuan does not here take
the Sinitic world as the implied central point of reference, replacing China with the land
of Buddhism’s origin, India. As he states in the preface with regard to the appearance of
Buddhist religious objects in China:

This land [China] is the eastern part of the continent [which also includes the
land where the Buddha attained enlightenment, India],29 so there is no reason to
doubt the appearance of stiipas here.

s B 2 B, MO B A JE DA 50

In this case, Dongxia would perhaps be better rendered in English as the “[Country
of Hua]xia in the East”, therefore placing China (xia) to the east (dong) of the Buddha’s
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homeland (Kieschnick 2004, s.v. Miracle; Teiser and Stone 2009, p. 34; Campany 2012b,
15 n.58).3!

The title also mentions the “Three Jewels” (Skt. triratna, Ch. sanbao —%f), which are
three elements central to Buddhist religious life: the buddhas (fo f#), the teachings (Skt.
Dharma, Ch. fa V%) and the monastic community (Skt. samgha, Ch. sengjia f&1ill). In ac-
cordance with these three themes, the Record of Miracles contains stories of buddhas, bod-
hisattvas, eminent monks, monasteries, pagodas, religious objects, and scriptures in East
Asia. It also touches on various themes such as the Buddhist faith, religious conversion,
supernormal encounters, and the cult of religious objects, as well as karmic retribution.

Finally, in this work, the term ganfong A (lit. “penetration into stimuli”) is trans-
lated as “miracles”.3? This article uses the term “miracle” because it speaks to the dimen-
sion of gantong that is central to miracle tales, namely, that the narratives described awe-
inspiring occurrences. These accounts were, in part, meant to shatter the false sense of
comfort and normality in the everyday lives of the audience by presenting events related
to Buddhist persons and objects that seemed totally out of the ordinary. Thatis to say, “mir-
acle” here means those supernormal events and powers that draw the witness’s attention
away from day-to-day experience towards a supernormal reality that would otherwise be
hidden from view. This translation of gantong, however, does not do justice to the myriad
meanings and cultural connotations it holds. The term gantong, alongside ganying TR
(“stimulus response”) and other such terms, represents indigenous Chinese modes of cor-
relative thought that speak to the relationship between natural phenomena and events in
the human realm, as well as a view of causality that is founded in ideas of sympathetic res-
onance between agents—be they persons, spirits or objects —according to their respective
cosmic categories.3® Therefore, for lack of a better equivalent in English, and wishing to
avoid using more awkward or clunky language, the term “miracle” will be used herein.

Thematic Breakdown of the Record of Miracles

The Record of Miracles is divided into five thematic sections, distributed over three fas-
cicles. These sections are (1) the miracles relating to Buddhist relics (Skt. $arira) and the
pagodas that mark their location (sheli biaota 5 F|33) in the first fascicle; (2) the mira-
cles relating to the discovery of numinous Buddhist images (lingxiang chuijiang %4 I [%)
in the second fascicle; finally, (3) the miracles relating to holy monasteries (shengsi #5F),
(4) numinous teachings (lingjiao # #), and (5) extraordinary monks (shenseng #{4) in the
third fascicle. As mentioned before, the overarching themes of this text revolve around
the tripartite classification of Buddhist religious life into different “Jewels”, with separate
sections of the text corresponding to separate aspects of the Three Jewels. Following this
thematic schema: (1) the sections on relics, pagodas and images correspond to the bud-
dhas; (2) the section on auspicious scriptures corresponds to the teachings; (3) the sections
on holy monasteries and extraordinary monks correspond to the monastic community.

The first fascicle recounts the histories of more than twenty relics and pagodas dis-
covered in East Asia—that is to say, China, Korea, and Japan. The text begins with a
preface offering a broad history of Buddhism and the Buddhist faith in China, followed
by a “table of contents”, ordered chronologically, indicating the dynasty and the general
geographical location, as well as specific pagoda locations for each item.3* The selected
histories date back to the Western Jin period and onward, although many narratives claim
that the hallowed status of these objects and locations go as far back as the Zhou dynasty
(510-314 BCE). Proof of antiquity bestowed status on these religious objects, and miracle
tale narratives were meant to persuade the readers of the object’s prestige and authenticity.
For this reason, just about every item in the first and second fascicles were, in some way,
associated not only with ancient China but also with the western regions, the land of Bud-
dhism’s origins, as well as with the land once ruled by King Asoka (r. c. 268-c. 232 BCE), a
Mauryan king famous for his meritorious deeds as well as for his promotion of Buddhism.
In the Record of Miracles, Asoka is present at the periphery of almost every miracle tale.
The preface fittingly gives brief renderings of well-known stories regarding the Mauryan
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king, such as how he met the Buddha in a past life and how he ordered the distribution of
84,000 relics and pagodas throughout the world. For the believers who were composing,
recording or collating these tales, the association of these objects with the Mauryan king
served to authenticate the objects” hallowed status, as well as to legitimize Buddhism’s
place on Chinese soil.

Additionally, following the first collection in the first fascicle, there is a related collec-
tion bearing its own title. This separate collection, titled Zhendan shenzhou fo sheli gantong
% EL N 5 1) Gl (‘Records of Buddha relic miracles in China’), has its own preface, a
list with short descriptions of miraculous occurrences that took place during the Yuanjia
period (424-453) of the Liu Song dynasty and the Renshou period (601-604) of the Sui,
as well as offering its own concluding remarks.®> Similar to the collection before it, this
section addresses the discovery of Asokan relics and pagodas in East Asia.

The second fascicle contains accounts of miraculous images related to the buddhas
and to King Asoka. There is a preface and a “table of contents” itemizing fifty stories,
followed by the stories themselves and some concluding remarks. The second fascicle
generally follows the same themes as the rest of the text, although the miracles that occur
are qualitatively different from those recorded in the other section. Holy images might
emit a dazzling light that fills the monastic complex, produce a heavenly fragrance, move
from one place to another, move over the surface of water, or steal away in the night. The
recording of such miracles occurring in the case of other religious objects was relatively
common. However, given that images are anthropomorphic representations, they mani-
fest miraculous signs that are characteristically human and that are not attested to in the
case of other religious objects—or persons, for that matter. For example, an image may
cry when distraught or sweat when anxious, or it may refuse to wear certain articles of
clothing. Images, in particular, held an exalted status among the ruling classes, and the
authors of miracle tales usually noted the signs produced by images as auguries of either
good or bad fortune for rulers and their dynasties.>® Regarding the sources used in the sec-
ond fascicle, twenty-seven of the fifty items were selected and edited by Daoxuan from the
Gaoseng zhuan =%, while the rest came from other histories and pagoda inscriptions, as
well as from oral communications given to him.%”

The third fascicle contains miraculous narratives relating to monasteries and scrip-
tures, as well as to extraordinary monks (Shinohara 1990, p. 203). It contains three sections,
comprising eighty items in all, with each section containing its own preface and concluding
remarks. The preface to the first section is followed by a “table of contents” and the corre-
sponding stories of the twelve monasteries. This section tells marvellous stories related to
monasteries in China. The sources of this section are not obvious, though Daoxuan likely
gathered much information from past miracle tale collections, as well as inscriptions.3®

The section on monasteries is followed by two titled collections: the Ruijing lu %ii#% &5
(‘Record of Auspicious Scriptures’) and the Shenseng gantonglu #{# Bi@ % (‘Record of Mir-
acles Related to Extraordinary Monks’). The former corresponds to the theme of the nu-
minous teachings (lingjiao) mentioned above. This section constitutes thirty-eight items
and, although each item is named after an individual, the emphasis is not placed on peo-
ple but on scriptures. Therefore, it relates miraculous occurrences brought about by the
recitation, copying, or discovery of scriptures. As for the sources of the Ruijing Iu section,
it draws upon earlier biographical texts, such as the Gaoseng zhuan, as well as contem-
porary miracle tale collections, such as Tang Lin’s Mingbao ji F 70 [Records of Miracu-
lous Retribution; c. 653].>° Daoxuan supplemented these older collections with contem-
porary stories that he most likely gathered from oral sources.*’ This collection was also
preserved in his Da Tang neidian lu KJEWNIE% (Great Tang Record of Buddhist Scriptures),
from where he copied it—almost verbatim—into a section titled Lidai zhongjing yinggan
xingjing lu FEA A IR AL 5 (‘Records of Awe-inspiring Miracles About Scriptures that
Occurred During Various Dynasties in the Past’).*!

The section on extraordinary monks (shenseng #{) is made up of thirty items and
contains the stories of those monks who manifested numinous powers (lingxiang % ).42
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Although the monks that figure in the Record of Miracles have had varied careers as transla-
tors, exegetes, and masters of monastic discipline or meditation, they are all related insofar
as they can also manifest supernormal powers (i.e., rainmaking, healing, flying, etc.). The
selected biographies for this last collection come mostly from what was perhaps at that time
a complete version of Wang Yan's (520-604) Mingxiang ji FA£7C (Record of Signs From the
Unseen Realm),*® and was supplemented with biographies from Huijiao’s Gaoseng zhuan.**
This section has parallels scattered throughout the Fayuan zhulin, and was either compiled
while referring to a draft of this encyclopedia or, more likely, by using sources that he
shared with Daoshi (Shinohara 1990, p. 378). Interestingly, unlike the first two fascicles,
the third fascicle, as a whole, does not pay as much attention to King Asoka. The empha-
sis is on supernormal occurrences and how they attest to the sacredness of these religious
objects and persons.

4. Sources, Composition, and Motivation

The Record of Miracles is essentially a collection of other biography and miracle tale
collections. It draws upon prior works, such as official histories, stele inscriptions, and mir-
acle tale and anomaly account collections. It also includes other ancient Chinese narrative
prose works and local legends, as well as recorded oral accounts regarding monks, reli-
gious objects, and Buddhist religious structures.*> For these reasons, the text encompasses
a wide variety of topics, from ancient myths to contemporary politics, from astrology to
topography, from didactic historical anecdotes to contemporary religious polemical dis-
courses, and from philosophy to Buddhist doctrine. The result is that while the text does,
in principle, hold to a central theme, it reads as a hotchpotch of different works and nar-
rative styles. The disjointed effect that is sometimes found in the text is, for the most part,
a result of the collating and editing process, which, by Daoxuan’s own admission, was
performed with some haste.

4.1. Daoxuan’s Own Works and Experiences

Although Daoxuan states that he completed the Record of Miracles in a hurry, the col-
lecting together of primary materials and stories was a long and drawn-out process. Ac-
cording to Koichi Shinohara, Daoxuan had been making lists of Buddhist tales over many
years; it was these lists and their corresponding sources that developed into the Record of
Miracles. Indeed, Daoxuan worked on multiple projects throughout his life, and it is al-
most certain that he had been progressively accumulating lists and sources that he later
brought together to form the Record of Miracles. The Record of Miracles often borrows or
expands upon Daoxuan’s own works—or at least draws upon similar sources—especially
the Xu gaoseng zhuan 4= {418 (645 CE), the Shijia fangzhi ¥ J5 7% (650), the Da Tang neid-
ian lu KJE P L8 (664) and the Guang hongming ji J#E5LBI4E (664).4° It is even possible that
at some point in the 660’s or earlier, Daoxuan would already have prepared a draft of the
Record of Miracles.

Daoxuan did not compose his Buddhist history according to the Confucian standards
of historical writing, which required that the historian remain unbiased —according to the
norms of the time—and that sources be gathered from equally unbiased works. Daoxuan
was, first and foremost, a Buddhist monastic. Therefore, he drew upon many Buddhist
sources, works that spoke so favourably of Buddhism that it would have made a Confucian
scholar cringe. Moreover, Daoxuan brought much of his own personal research and expe-
rience into the narratives.*” As did the miracle tale compilers before him, Daoxuan trav-
elled extensively and gathered much supplementary information from his own personal
visits to sacred places. The miracle tale narratives are often punctuated by his own com-
ments, drawing on personal pilgrimages to hallowed grounds or his viewings of images
and relics. Daoxuan’s personal accounts read like observations meant to complement—
and sometimes correct—past histories. His accounts were perhaps meant to fill in the gaps
of information omitted in prior works, or they might simply have been intended to con-
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firm, with an eye-witness account, the veracity of a record or question the hallowed status
of a cult object.

In his first-person accounts, as they appear in the Record of Miracles, one can glean
four literary means by which he verifies his objects of study. The first of these means
is the author’s witness accounts, wherein he recounts his own experiences. The second
means of verification is what will here be called ethnographic accounts, wherein Daoxuan
visits a locality and studies religious life as it is experienced there. The second means
is qualitatively similar to the first, though the contents of these narratives are different
enough to warrant their own category. The third means of verification is the visionary
experience accounts, which, though they do not appear in the Record of Miracles, give us
insight into how he confirmed the veracity of his own stories. The fourth means is the
scholarly correctives inserted into the narrative, wherein he questions the theories of other
monastics as well as secular writers. This final point will not be elaborated here because
these scholarly correctives are instances where Daoxuan included himself in the text and
are thus not accounts of his own lived experiences.

First, there are his own witness accounts of miraculous objects and sacred places.
Daoxuan recorded many accounts of his visits to different religious sites as he was es-
pecially interested in the origins of cult objects as well as their original locations. The
histories of monasteries often went back centuries. Over time, monasteries changed their
names or fell into disrepair, or their pagodas and relics were transferred to new locations.
To give one example, when Daoxuan travelled south of the capital, he visited the ruins
of the original Famen pagoda in Fufeng, southeast of Chang’an. He inserted this account
into his history of Famen Monastery, noting that “people in the area [of the original ruined
pagoda] are altogether scarce, the hazelnut thickets are overgrown, and the pagoda is on
the verge of collapse”.*® Daoxuan could not have visited all the places mentioned in his
text, though such accounts do much to tie narratives about the past to his lived present.

Second, Daoxuan’s writings show a comfortable familiarity with regional cultures,
and itis acknowledged in his writings that he did, indeed, sometimes add his own personal
“ethnographic” observations. In this way, he recorded many locally specific histories and
customs, information that would otherwise only have been saved in the memories of the
members of those communities. Once again speaking of Famen, a monastery that Daoxuan
knew very well, he describes the geography of the Qishan mountain range and speaks of a
place called Phoenix Spring J8\/%, which was located twenty li north of the original pagoda.
Interestingly, here, he gives an account of how, according to local tradition, during the
Zhou dynasty a phoenix drank from this spring and that this was the reason for calling
the place “Phoenix Spring”. Another example is his study of Liu Sahe in the Record of
Miracles. Daoxuan had a particular interest in Liu Sahe, and his Shijia fangzhi, Xu gaoseng
zhuan, and the Record of Miracles all provide new insights into this Buddhist figure. In 627,
Daoxuan went to visit the temple dedicated to Liu Sahe in Cizhou #4/!| (present-day Linfen
in Shanxi) to study the cult that had formed around this figure since his death.*’ Daoxuan
was particularly interested in the cult of Liu Sahe, whose temple name was changed to
“Revived Sage He” (Su He sheng ##f[%), as well as in the ritual and history surrounding
Sahe’s image, which the locals called the “Barbarian Master Buddha” (Hushi fo #ifis).50
In one account, Daoxuan pays particular attention to the annual procession of Sahe’s image
and the religious ritual around this procession, which he claims he witnessed twice:

I myself have heard [these facts], and myself travelled there twice to the proces-
sion, studied the [miraculous] traces, [covering everything] from first to last until
[the facts about the cult of Liu Sahe] were exhausted.

RFMZ. B, R, AR5

In the account that ensues, Daoxuan gives a thorough—and quite anthropological —
explanation for the origins of the distinct practices surrounding the cult of Liu Sahe, his
objects, and his attributed writings. This information is originally found in the Record of
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Miracles, showing that Daoxuan was there, giving a personal account and adding to a grow-
ing tradition around the figure of Liu Sahe (Shinohara 1988, p. 174).

Third, although it is never stated explicitly in the Record of Miracles, Daoxuan would
also have confirmed the veracity of the miracle tale narratives found in the Record of Miracles
through visions and interviews with celestial beings. For example, in his recorded visions,
Daoxuan asks a spirit about the origins of the Changgan pagoda in Jiankang, as well as
the Maoxian pagoda in Kuaiji. The spirit then goes into detail about their origins. He first
confirms that the Changgan pagoda is an Asokan structure and that, as the modern records
indicate, when in Yangzhou, Liu Sahe felt an extraordinary aura that led to the discovery
of a votive pagoda in Changgan. The spirit then speaks of the Maoxian pagoda and its
Asokan origins, as well as the hallowed status of its relics.52 These visions, recorded around
the same time as the Record of Miracles, show that Daoxuan himself must have harboured
some doubts about the authenticity of some of these stories. With no higher authority on
which to rely, visions would have served him as well as the Buddhist community as a seal
of authenticity, drawing on the knowledge of beings that are privy to information to which
the inhabitants of the seen realm did not have access.

Fourthly, these first-person accounts were usually used to complement and legitimize
the given story’s claims. Although Daoxuan did not necessarily rely on sources that would
have appealed to a Confucian audience, his arguments were coherent within a community
that believed in the validity of miraculous occurrences and in the authority of visionary
experience. For this reason, these personal accounts, as prominent factors in Daoxuan’s
own life and in Chinese Buddhist social history, present important information by which
the modern reader can try and trace an outline of the medieval Chinese imaginaire with
regard to miracles and the supernormal.

4.2. Other Works

For all Daoxuan’s voyages outside of his monastic residence, he remained a monk
with monkish habits, dedicating most of his time to the cultivation of Buddhist practice,
reading and scouring the manuscripts preserved in the monastic libraries. Consequently,
most of his research was drawn from manuscripts containing biography and miracle tale
collections. Regrettably, his sources are not always easy to trace. He was a learned monk,
often quoting from memory and seldom referring to his sources by name. At that time,
there was consistent borrowing between biographical and miracle tale texts and the com-
munities that read these texts all referred to the same sources, most likely not even needing
a direct reference for readers to know whence they came. When citations do appear, they
usually name only one or two sources, referring to the rest as “other records” (biezhuan
1) or “et cetera” (deng 45).

Daoxuan did sometimes explicitly mention his sources, as was the case in the section
on extraordinary monks, where he mentioned at least fourteen sources by other authors
and one of his own works, the Xu gaoseng zhuan.>® A quick glance at the sources used in the
Record of Miracles reveals that the two primary outside sources used were the Mingxiang ji
SR (Records of Signs From the Unseen Realm; c. 490]) by Wang Yan Tk and the Gaoseng
zhuan #4144 (Biographies of Eminent Monks; c. 530) by Huijiao & —54 two foundational
texts in the biography and miracle tale tradition (Shinohara 1988, p. 212). Additionally,
Daoxuan was an assiduous recorder of Buddhist history who did not fail to read official
sources, especially court histories such as the Wei shu 23 (History of the Wei), the Liang shu
#58 (History of the Liang), and the Zhou shu J& (History of the [Northern] Zhou).>® He also
drew upon sources concerned with local history, often referring to geographical works and
gazetteers, as well as local records.>®

Daoxuan did not, however, limit himself to official sources, often citing historical
narratives that in his time would have been considered historically unsound. One such
source is found in his description of an island near Kuaiji (in present-day Zhejiang) where
Lord Yan of the Xu kingdom (fl. 944 BCE)> escaped when chased by Lord Mu of the
Zhou dynasty (c. 976—c. 922 BCE). Daoxuan supplements this fact with a tale about how
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Lord Mu travelled to the mythical Kunlun Mountain, a story widely attested to in Bud-
dhist apologias, though it was considered an apocryphal tale by Confucian scholars.>® The
Record of Miracles is, thus, the finished product of Daoxuan’s attempt to join this patchwork
of sources seamlessly together and to present a complete—and altogether sympathetic—
picture of Sinitic Buddhist history.

Regarding the composition of this text, the colophon states that it was completed at the
Qinggong jingshe I& B A #%, though most of the work was probably conducted at Ximing
Monastery in Chang’an at the same time as Daoshi (d. 668) was completing his Buddhist
encyclopedia, the Fayuan zhulin, in one hundred fascicles.>” The Record of Miracles was a
long-term project that would have taken many years to complete—maybe even decades—
and much of the actual collating work would have been performed collaboratively with
Daoshi. As a matter of fact, in the colophon to the Record of Miracles, Daoxuan even refers
the reader to Daoshi’s own encyclopedia for more extensive information on the miracle
tale records.®® Shinohara has convincingly argued that Daoxuan’s collection was prepared
first and that Daoshi would then have used selections from the Record of Miracles in his
encyclopedia (Shinohara 1990, p. 354; 1991a, p. 74 f.). These two scholar-monks knew
each other from Ximing Monastery in Chang’an and a side-by-side reading of different se-
lections from the two works reveals extensive text reuse.®! Almost every story told in the
Record of Miracles is found in some way, shape, or form in the much larger and more compre-
hensive Fayuan zhulin. However, the matching selections found in the encyclopedia were
not merely reproduced verbatim but were instead polished renderings of passages taken
from the Record of Miracles, which sometimes contained mistakes or needed clarification.

4.3. Motivations

Daoxuan undertook the long and arduous task of compiling these miracle tales from
a variety of motives. Indeed, the process of compiling material from so many sources to
create a coherent whole is inevitably an edifying process of account selection and discre-
tionary emphasis. Some of these motivations are explicit in his prefatory writings and
some are interlaced into the narrative, while other motivations can be inferred from his bi-
ographies. What were monks such as Daoxuan hoping to achieve by composing Buddhist
narrative literature? What were Daoxuan’s own motivations for composing the Record of
Miracles? Who was his intended audience? Karl Kao, when writing about the motivations
behind anomaly account compilations, said that they could be (a) “explicitly tendentious”,
(b) “implicitly tendentious”, or (c) “disinterested” (Kao 1985, p. 20).%%> The question does
not arise in the case of miracle tales because the author’s Buddhist faith was always explic-
itly stated, making all miracle tale compilations “explicitly tendentious”. Although Bud-
dhist writers might claim that their texts were based on historical fact, by no means were
these authors objective observers recording facts about the development of their faith. In
this way, each miracle tale represents a delicate interplay between the personal motivations
and historical forces that shaped the tradition. The following looks at five related motiva-
tions behind the composition of the Record of Miracles: (1) persuasion, (2) proselytization,
(3) appealing to an audience, (4) continuity, and (5) personal experience.

Miracle tales were written with the explicit purpose of persuading readers that the
contents of the stories were true so that every story, at some point, provides evidence (yan
%) of the miraculous efficacy of Buddhist piety and devotional acts. To give an exam-
ple from the world of anomaly accounts, the biography of Gan Bao T-# states that he
compiled his seminal compilation, the Soushen ji ###7C, to bring to light the veracity of
the miraculous and its associated “path of the spirits” (shendao #f1i&).°> Wang Yan states
in the Mingxiang ji that he “collected enough examples to serve as a basis for persuading
[the reader] to take refuge [in the Buddha’s teaching] of his own accord”.%* Huijiao echoes
this statement in his Biographies, claiming that: “for spreading the way and explaining the
Teaching, nothing surpasses [the exemplary lives of] eminent monks”.%> Tang Lin states
that because he read texts that “verified and made clear the recompense of good and evil”,
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he, in turn, was inspired to compile the Mingbao ji.%® Daoxuan says something similar,
stating that:

[To appeal to those that harbour doubts,] I have looked through all the ancient
accounts, as well as [recorded] those manifest auspicious signs [that I have seen
myself] and have thus continued this preface so that those that read it (lit. “un-
roll [this scroll]”) can know the basis of the Sékyamuni school, such that even in
10,000 years, it will be difficult for [these lessons] to disappear in the dust.

FRCLRS SR, TOAERE, SRACRYT. FEAHOH, MR PO, S 0k, Mo R
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In the Daoxuan liixiang gantong lu, Daoxuan also asserted that:

[Miracle tales and anomaly accounts] are not to be doubted. How much more so
the [recorded] sayings of buddhas and extraordinary people, texts that drive the
mind forward, [making us] strong and brave!

WCAESER, P, A N2, Lo B2 558

By offering the evidence provided by miracle tales, Daoxuan was attempting to
persuade as well as justify the beliefs of the faithful, confirming their validity through
concrete examples.

Additionally, these tales were written for proselytizing as well as for apologetic pur-

poses. It is important to remember that the faithful were not indifferent observers but in-
stead held some very strong faith-based biases, as exemplified by Huijiao’s statement that:

Compared to [Buddhism], other religions are like flowing water returning to the
great gorge. Similar to celestial bodies encircling the Northern Star, [other reli-
gions] long for [that which] surpasses them.

BREOT 2, BRI ER, RR [ H] LR, SR

A prevalent motivation was belief and piety, for it was, after all, the role of believers
to disseminate Buddhist teachings.”® Tang Lin hoped that the evidence of miraculous ret-
ribution presented in his collection would persuade non-believers of the universality of
karmic causality (see Note 66). Daoxuan also expresses a similarly profound commitment

to “spreading the way” of Buddhism (Shi 1992; Kieschnick 1997, p. 7). He attests to this in
the preface to his Record of Miracles:

[Miracles] appeared in the past [and more] will manifest in the future. They

display themselves luminously to practitioners and laypeople; they arouse faith

in the deluded as well as the enlightened. Therefore, I have gathered the essential

facts [about these miracles] and completed this text in three fascicles.

ol LA REAL, BB AR, IR AR, ARSI, =6 s

The rest of the preface states in no uncertain terms that Daoxuan wishes to impress
on his readers the awe-inspiring power of Buddhism and its proponents. We see in the
excerpt above that the Record of Miracles is a tribute to Buddhists of the past and is also an
attempt to inscribe their stories to create a new Buddhist history, thus bolstering the faith
of future believers and perhaps even convincing some non-believers to convert.”?

A third important motivating factor was the audience. While these texts would first
have addressed an audience that was sympathetic to Buddhism, they were also composed
with the intention of currying favour among potential patrons. The fates of the different re-
ligious denominations in China ebbed and flowed according to the support they received
from the gentry. While information about who would read texts such as the Record of Mir-
acles is scarce, it is safe to assume that monastics certainly read them and that they were
also received and read by members of the gentry, some of whom would have occupied gov-
ernment posts (Kieschnick 1997, p. 7). The index of lay believers mentioned in Huijiao’s
Gaoseng zhuan is a virtual list of important cultural and political figures, with many names
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also appearing in works such as the Shishuo xinyu a5 (A New Account of Tales of the
World), a collection of anecdotes filled with the witty repartee of the fifth-century southern
elite. Arthur Wright took this as proof of Huijiao’s intention to naturalize Buddhism in
a top-down fashion by having it trickle down into the general culture via the gentry (A.

Wright 1954, p. 77). In the fourth century, Dao’an i&% famously addressed his disciples
during a time of crisis, stating that:

This has been an inauspicious year. If we do not rely on the heads of state, then
it will be difficult to carry on with our religious affairs.

AW, KB E, AR

Zanning, a monk much in favour at the Song court, wrote in a memorial to the
emperor:

Knowing that the Teaching is without support, [Buddhists] depend on the might
of the emperors.

Rk Ak, B £ 2 .7

Although Buddhist monks usually steered clear of official government posts, they had
no illusions about the useful role that the state played in the dissemination of Buddhism.
Daoxuan was certainly no stranger to life at court and, on multiple occasions, he petitioned
the state in the name of his faith. He was a prominent monastic figure who was present
among the higher strata of Chinese society, serving as abbot at Ximing Monastery in the
capital, participating in different facets of the imperial cult under Gaozong (r. 649-683),
and even playing a pivotal role in the ongoing debate at court regarding whether monks
ought to bow before the emperor and their parents.”> As we see in the Record of Miracles,
dynastic rulers are often mentioned, with the text recounting the pious deeds of past em-
perors, such as Emperor Wu of the Liang and Wen of the Sui dynasties, as well as Emperor
Gaozong 5%, the emperor in power at the time of compilation. The clearest indication of
this text’s association with royal patronage is the constant mentions of King Asoka through-
out the work. Asoka was presented not only as a great promoter of Buddhism but also as a
universal monarch meant to rule over all continents. The repeated mention of Asoka, often
associated with China’s emperors, was a reference that the ruling classes would not have
missed. Indeed, in both rhetoric and practice, many emperors projected themselves in the
likeness of the Mauryan king and Emperor Gaozong even used his own likeness and his
measurements to produce a statue of Adoka in his image.”®

Fourth, these biography and miracle tale compilers were partaking in a tradition.
While these collections sought a certain degree of historical rigour and topical compre-
hensiveness, authors would never claim that their works were original. On the contrary,
the justification —indeed the warrant—for compiling such collections was that they were
participating in a larger project, one that resonated with a historical tradition rooted in an
“exemplary past” (Campany 1996, p. 101 £.). This sense of continuity is reflected in all Bud-
dhist narrative literature, which justifies its existence by mentioning past histories while
simultaneously drawing on other works within the Buddhist narrative literary tradition.
Daoxuan was steeped in the tradition of the court histories and anomaly literature. In the
Record of Miracles, Daoxuan either directly quotes or gives short summaries of these texts,
claiming that he “will not relate them in detail” ANk, referring the readers to other col-
lections. In the colophon, Daoxuan even claims that his own collection is lacking certain
details and that what he leaves out may be found in Daoshi’s Fayuan zhulin.

This sense of continuity was also expressed in terms of lineage. In the Song gaoseng
zhuan, Zanning claimed that Daoxuan was the reincarnation of Sengyou 47 (445-518)
who was similar to Daoxuan not only because he was a master of monastic discipline, but
also because, having composed both the Chu sanzang ji ji H =jitsE (Collected Records
About the Translation of the Tripitaka; c. 516) and the Shijia pu ¥ (The Life of Sakya-
muni), he was a renowned Buddhist cataloguer and historian.”” The invocation of such
a karmic link between these two figures would not have been lost on its audience, further
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bolstering Daoxuan’s role both as a Vinaya master and as a historian of the sacred. Such
self-referential acts, which simultaneously create and support a “tradition”, went hand-in-
glove with the edifying purpose of collecting miracle tales. This edifying intent was among
the motivations behind Huijiao’s compilation of the Gaoseng zhuan, which he claimed was
put together to remedy the deficiencies of past religious and secular histories.”® This same
claim would be repeated in all the main Buddhist biographies composed thereafter by
Daoxuan, Zanning, and Ruxing 411% (Kieschnick 1997, p. 6). Daoxuan was critical and
scrupulous in his choice of sources as he sought to sort out the facts from varied narratives,
as well as to set down a coherent chronology. In the colophon to his Record of Miracles, he
pointed out the flaws inherent in the biographical genre, with which he was quite familiar,
having compiled his own biographical collection in 645. He claimed that biographies were
limited by their emphasis on the deeds of outstanding monastic figures:

During the [Northern] Qi (550-557), the [Northern] Zhou (557-581), the Sui
(581-618) and the Tang, there were many divine anomalies. The task [of record-
ing these events] halted for one hundred years, [though] those that saw and
heard of [them] were numerous. [These miracles] were included in the biogra-
phies of monks, so I did not record them in full. I briefly collected miracles
[therein] so that it was known that there are outstanding figures within the
monastic community.

7%, 6, b, BACE S SR A, RRIAR . M5, s TR L iR gl 2
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By its emphasis on eminent monks and outstanding figures, the Buddhist biograph-
ical medium subordinated the miracles themselves. However, for the purposes of Daox-
uan’s collection of miracle tales, this dearth of detail was amended in his compilation be-
cause he could properly extract and expand on such supernormal accounts.

Finally, not only were authors motivated by precedent, but many were also influenced
by personal experience. Often, the compilers of anomaly accounts and miracle tales were
not inspired by the intrinsic value of stories surrounding the supernormal but by their
own experience of its presence. The Jin shu & states that Gan Bao was inspired to collect
anomaly accounts because of two events in his life: first, his family found a maid still alive
after being entombed in his father’s grave for ten years; second, his brother was revived
after being dead for several days.80 In his preface, Wang Yan tells of an image he always
held dear and which he had, often by miraculous means, been able to keep, through many
trials and tribulations, into old age. He said of the image that:

I have always made offerings to this image, and it will always be the ferry [that

carries me across the ocean of samsira]. Based on the repeated [miraculous] oc-

currences [this image has produced, it] has left a deep impression on me. [There-

fore], following [the impetus caused by my] encounter with such omens, [I] stitch

together [the miracle tales] in this record.

R4 E R, IR KM, IR 3L, 17 ORI, TR, Ssiiad. 8

As we have seen, Daoxuan himself also had many experiences of the miraculous. Al-
though Daoxuan does not, like Wang Yan, explicitly state that these are the reasons why
he has collected the Record of Miracles, this paper claims that Daoxuan’s experience of the
miraculous would have been one of the important motivations for why he compiled so
many histories near the end of his life. Unlike some authors who recount their own ex-
periences as grounds for compiling tales of the miraculous, Daoxuan did not mention his
own experiences in any of the prefaces in the Record of Miracles as the basis for his collect-
ing texts. However, the biography of Daoxuan in the Song gaoseng zhuan is full of stories
of his encounters with the miraculous. Additionally, around the same time that he was
compiling the Record of Miracles, he would have conducted interviews with celestial be-
ings, which were recorded in the Daoxuan liishi gantong lu 18 & ffiEiH#% (667) and the
Liixiang gantong zhuan H:41/ZIE 8 (667). Daoshi says as much in his partial biography of
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Daoxuan (Ang 2019, pp. 24-33). That these experiences influenced the writing of this text,
and indeed all texts during his latter years, is difficult to deny. Therefore, personal ex-
perience was almost certainly an implicit motivating factor for compiling these stories—a
motivation shared by many of his fellow compilers.

5. The Record of Miracles in the Buddhist Tradition

As a piece of Buddhist narrative literature, the Record of Miracles represents the con-
verging point of many different interests, be they cultural, historical, religious, or personal.
Daoxuan has no reservations regarding his motivations for compiling these miracle tales:
he considers it his responsibility to record evidence of Buddhism’s miraculous efficacy in
China. To record these proofs, he relies on both secular and religious works, poring over
texts of all kinds and drawing from different literary traditions. This textis also the product
of his own experiences, which he records and uses to further complement his arguments.
In this regard, the Record of Miracles is an important work as it speaks to Buddhism’s place
in China and especially to the integration process of Buddhist thought as well as its follow-
ers into Chinese society. The following sections will close this paper by addressing ques-
tions related to the value and meaning attached to the Record of Miracles in its own cultural
context. The first section will address its place in the Chinese Buddhist canon, followed by
a last section that will look at the relationship between miracle tales and “history”.

5.1. Canon and Canonicity

First, the Record of Miracles is today included in the Sinitic Buddhist canon, one of
the largest collections of religious texts ever compiled in the history of world religions.®?
This canon is, in fact, so large, both in terms of the sheer number of scriptures and also
the variety and breadth of its content, that it is difficult to understand it as a “canon” in
terms familiar to a Western audience that is more used to the relatively static and closed
canons of Judaism, Christianity, and Islam.8? The Taishd canon (Jp. Taishd Shinshii Daizokyo
RIEFHEFIRES; 1924-1935), the most recent iteration of the East Asian Buddhist canon,
contains 2920 individual works distributed across twenty-six categories. This constitutes a
variety of texts classified according to certain categories, spanning from sacred works (Skt.
Agama; Pal. Nikaya; Ch. Ahan bu B 3; Jp. Agon-bu) to apocrypha (Ch. Yishi %64 Jp. Giji),
from the doctrine and exegesis on the Lotus Sutra to esoteric scriptures and commentaries,
and from the doctrine and exegesis on the Nirvana Sutra to the monastic codes (Skt. Vinaya;
Ch. Lii bu ##; Jp. Ritsu-bu) and their commentaries.

The Record of Miracles and other Buddhist narrative works occupy a special place in
this canon. A modern reader seeing the miraculous elements so prevalent in the Record
of Miracles would be inclined to classify the work as a collection of legends or myths.
This would have strongly disagreed with the views of medieval Chinese readers and cata-
loguers. As a collection of collections, the Record of Miracles might have been listed in the
section dedicated to Buddhist collectanea (Ch. Shihui bu F52%E; Jp. Jii-bu), where, inci-
dentally, one can find the Fayuan zhulin. However, this was not the case. It was instead
categorized —alongside travelogues, apologues, and biographies—as a work of Buddhist
history (Ch. Shichuan bu S 83E; Jp. Fumito tsuto bu).

The Taisho classification did not stray far from its bibliographical predecessors. The
Buddhist catalogues of the Tang also classified the Record of Miracles among other history-
related works. In Daoxuan’s own catalogue, the Da Tang neidian lu (664), the Record of Mir-
acles appeared in an itemized list under the title Dongxia sanbao gantong ji W& = #{ J&iB7L
as a “record”, alongside “annotations, explanations, eulogies and records”.8* In arguably
the most important medieval catalogue, the Kaiyuan shijiao lu B 7GF##% (730), the Record
of Miracles was formally included in the Chinese Buddhist canon (ruzang AJj&) alongside
apologue treatises as well as other Buddhist histories that were considered instrumental
in spreading the Buddhist faith.%> Seventy years later, in the Zhenyuan xinding shijiao mulu
HEGHTE B H 8% (800), Yuanzhao's [E]H# (c. 718—c. 805) revision of the Kaiyuan catalogue,
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the Record of Miracles was catalogued among the “biographies, annals, compilations and
records” (chuan %, ji T, ji 4, lu #%).80

This was the case in other catalogues, as well as in the print versions of the canon,
wherein the Record of Miracles was praised as a work that helped to spread as well as protect
the Buddhist teachings.” Although the Record of Miracles would certainly have been read
as a piece of apologia or for proselytizing purposes, this did not imply that it was not
considered a piece of historical literature. As we can see from the catalogues, believers,
and probably some non-believers as well, consistently agreed that the Record of Miracles
belonged in the category of Buddhist history.%

5.2. History and Historicity

The attitude towards miracle tales essentially revolved around the question of their
facticity. Today, we may ask if miracle tales, with all their miraculous elements and super-
normal plot twists, constitute a form of “history”.3’ What does the reception of these texts,
as well as the cataloguing norms, tell us about medieval Chinese conceptions of history?
And what, more broadly speaking, do we mean by “history”?

The traditional Confucian view was, to put it simply, that the historian ought to de-
scribe facts and never fabricate them (shu er buzuo R [fii AMF). The Wenxin diaolong SCUEfE
says that the historian ought “to be able to give a rational account of a matter and keep
rigidly to what is true; one has to have an unbiased mind”.% That being said, the medieval
Chinese worldview was one wherein the supernormal nature of a thing or event did not
necessarily rule out its “reality”. Many official histories not only recorded relevant mira-
cles and auguries but also included the histories of mythic founders and legendary sage
kings, as well as cultural heroes.”! However, the Confucian stance regarding the miracu-
lous was, in general, a skeptical one and we could say that those who claimed to uphold
such historical standards would have taken issue with the style as well as the prevalence
of supernormal content found in the miracle tale genre.

The tension seen here between “fact” and “fabrication” resonates with the longstand-
ing split in Western academia between “history” and “myth”. This split is clearly illus-
trated in the long-since updated second edition of Endymion P. Wilkinson’s (2000) Chi-
nese History, where the chapter on “Historical Genres” is succeeded by “Other Primary
Sources”, the first item being “Myth and Religion”. Wilkinson said of Chinese myth (shen-
hua #5E) that it constituted the foundations for understanding all cultures, insofar as:
(1) myths spoke to the values and beliefs of a people; (2) they helped in decoding sym-
bols and art motifs; (3) “the relationship of myth and history, of fiction and fact, [were]
at the heart of our understanding the credibility of the earliest written records”.”? Tra-
ditionally, the academic conversation around history has been one of fact versus fiction,
wherein historiography was the act of recording the “Truth” or “ordered discourse” (lo-
g0s), while mythology was the record of a community’s self-aggrandizing truths and stories
(mythos).”® According to this way of thinking, although parts of a miracle tale, such as dates
and certain recorded events, may be historically true, any and all marvellous elements are
to be judged as mythological and spurious. However, as is exemplified in Buddhist cat-
alogues, this neat divide between logos and mythos does not translate very well into the
lived —and, in this case, catalogued —medieval Chinese reality.?*

It is essential to remember that miracle tales were not an early form of fantasy fiction.
Miracle tales were, as Glen Dudbridge said regarding accounts of anomalies, a “literature
of record, not of fantasy and creative fiction” (Dudbridge 1995, p. 16 £.).” In fact, during
the early Tang period, the concept of “fiction” did not yet exist and the act of writing was,
to a certain extent, always performed for the purpose of recording facts, be they historical,
ethical, philosophical or lyrical.”® Miracle tales were not the mere products of the author’s
imagination and they were accordingly not read as fabricated tales (Lagerwey and Martin
2009, p. 908; Campany 2009, p. 11; 2012b, p. 17). Unlike the anomaly account, which was
secular in its outlook, miracle tales were genuinely believed by practitioners to be “records
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of confirming evidence, proofs, or signs, or else of responses” validating their beliefs.””
This is hinted at by the use of certain terms in the many miracle tale collection titles, which
often included terms such as “evidence” (yan i), combined with “numinous” (ling %), as
well as “stimulus” (gan /&) and “response” (ying [fE), speaking to how these stories were
meant to record evidential miracles or manifestations of Buddhism’s efficacy in China.
Moreover, miracle tales were read as historical evidence in other genres as well, such
as Buddhist exegetical texts. In Jizang’s 7 jik (549-623) commentaries on the Lotus Sutra, he
mentions the power of invoking the Buddha’s name (chengming #4%) when facing calamity
and fire. Here, Jizang cites multiple compilations such as the Avalokitesvara miracle tale
collections, Liu Yiqging’s Xuanyan ji 57, and Wang Yan's Mingxiang ji =450, pushing
the burden of evidence away from scriptures and onto miracle tales.”® In turn, miracle tale
authors often carefully noted the origins of their narratives as proof that their collections
were not make-believe but were instead based on verifiable sources. That being said, mira-
cle tales occupy a nebulous place between myth and history. While they were not necessar-
ily referred to in official histories or other secular texts, miracle tales had factual authority
within the Buddhist community, as well as a limited authority outside it. People certainly
read the Record of Miracles for the sake of enjoyment, yet their reading would have had a
more detached quality, as is the case today when one is reading a work of non-fiction.”

6. Concluding Remarks

In conclusion, for the purpose of studying social and cultural history, this genre of
literature is a crucial source. For the reader today, these tales shed much light on religious
life, popular Buddhist practices, and the general medieval Chinese zeitgeist. As we have
seen above, the Record of Miracles not only grants us insight into the lives and beliefs of
early Buddhists, but it may also serve as a rich historical source. Although the Record of
Miracles sometimes reads like an unedited volume, it is still a text of particular note because
it is an early extant gathering of scattered collections of miracle tales and other sources
related to miraculous events. Of particular interest to this paper, Daoxuan often inserted
his experiences and opinions into his miracle tale collection, this, in turn, shedding light
on the author’s life. For these reasons, the Record of Miracles is an important text for the
study of miracle tales as well as of Daoxuan. Insofar as these stories at once reflect and
project Buddhist self-representations, they also come to constitute the imaginaire, or the
“collective memory”, of these communally shaped traditions.1% Tt is moot to argue about
the historical likelihood of certain events that are recorded in narrative literature such as
apologues, hagiographies, miracle tales, or travelogues. Indeed, it was implied in such
texts that the needs of preaching came before historical concerns. However, it is safe to say
that the truth-value of the content in a text such as the Record of Miracles does not detract
from the insights it may provide us regarding Daoxuan’s thoughts and opinions, as well
as the broader worldview of people at that time.

The Record of Miracles, as well as other miracle tales, were written by individuals that
partook of a worldview informed both by ideas of karma and indigenous conceptions of
resonance within nature. It was, indeed, the seamless merging of both Buddhist and Chi-
nese elements that distinguished miracle tales from other types of indigenous literature,
such as anomaly accounts or court histories. They were also written with the purpose
of persuading believers and non-believers by defining the religious community’s place in
China, producing a singularly Buddhist historical narrative—a mythos or an imaginaire—
that could bring the audience closer, both spatially and emotionally, to the truths revealed
in worlds distinct from their own. These worlds included the Western Regions (xiyu Fiiik)
and India, where the Buddha attained enlightenment, as well as the unseen realm where
helpful spirits and devas resided (Campany 2018, p. 28 f.). By the seventh century, how-
ever, China—its history, geography, and culture—came to occupy a place of primacy in
new transcontinental representations of the Buddhist faith. The conception of India and
the Western Regions as centers of religious authority was not as important to Tang dy-
nasty Buddhists as it had been in earlier dynasties. Reading the Record of Miracles, we can
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indeed note that medieval Chinese Buddhists were negotiating what Antonino Forte called
a “borderland complex” —anxiety vis-a-vis the spatiotemporal divide between China and
the land of Buddhism’s origins (Forte 1985, p. 125). The contents of these miracle tales re-
veal that by the Tang period, the Buddhist epicentre of sanctity and authority had shifted
from the West to the East, the “divine continent” (shenzhou #f1) of China. Accounts related
to King Asoka, for instance, were still central to many miracle tales, though their Indian
origin was no longer the narrative touchstone of authority that it had once been. Accounts
of local sacred objects and places, as well as of homegrown saints such as Liu Sahe, held
just as much sway in the discourse on authenticity as was once held by evidence of for-
eign provenance. Daoxuan dedicated his later years to recording and compiling Buddhist
miracles, a collection project that confirmed not only Buddhism’s relevance in China but
also its antiquity and its primacy.'’! He explored these miraculous manifestations of the
past while simultaneously validating his faith’s place in the present and future of the East.
The Record of Miracles was, indeed, an ode to the fact that Buddhism had effectively been
sinicized and that this religion, as well as its proponents, was here to stay.
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OED  Oxford English Dictionary, See (Weiner and Simpson 2004)
T Taisho shinshii daizokyo K IEHi i K4S, See (Takakusu and Kaigyoku 1924-1932)

Notes

1

The Daoxuan liishi gantong lu 1& & 1ifi/#i@#% was dated 664 CE, though it was most likely composed in 667. The content is
essentially the same as the Liixiang gantong zhuan FAHEGEE. Fujiyoshi argues that the difference in dating was caused by
confusion between the Daoxuan liishi gantong Iu and the Record of Miracles, which also contains the characters gantong lu /%@ %
and was written in 664 (Fujiyoshi 1992, p. 200 ff.; 2002, p. 372 ff.). Whether or not Daoxuan authored this text is difficult to
gauge. As Campany states, if it is written by an author other than Daoxuan, then he must have been very knowledgeable of
the monasteries and monastic communities at that time (Campany 1993, p. 15 n. 46). Ziircher noted that this text was listed as
having been carried to Japan in the early ninth century (Ziircher [1959] 2007, p. 421 n. 148).

Daoshi lists the Yifa zhuchi ganying ji BFAERHEMELE in seven fascicles among Daoxuan’s works (Fayuan zhulin, T no. 2122, 53:
100.1023c12). Analyzed briefly in (Barrett 2012, p. 14f).

For more on this subject, see (Tan 2002; McRae 2005).

The miracle tale is closely associated with the Buddhist biography. For more, see (Welter 1988; Kieschnick 1997). The other
two genres are (a) parables and apologues, as well as (b) travel records (Lagerwey and Martin 2009, p. 900; Mair and Berezkin
2015). For some differences between the miracle tale genre and Buddhist biography, see (Kieschnick 2011, pp. 538, 543 f.).

At the time, these genres were not defined very clearly and probably would not have used these terms self-referentially. Although
the use of such terms is anachronistic, they do, for the purposes of this paper, allow us to define these different traditions in
contrast to one another. For a parallel in Western traditions, see the discussion of “aretology” in (Hengel 1974, vol. 1, pp. 58-61;
Smith 1975; Heffernan 1988, p. 31).

Campany uses the word “anomaly” as an English term to express guai 1%, which also encompasses the realm of the strange, the
extraordinary, and, for the purposes of this project, the miraculous (Campany 1996, pp. 99, 162). Some claim that the zhiguai
genre heralded the birth of Chinese fiction (Lu 1926; DeWoskin 1977). However, Campany argues against such claims on the
grounds that these tales were not conscious fictionalizations, but were, in large part, believed to be factually true (Campany 1996,
p- 156 f.; 157 n.133).
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20
21

22

23

See (Balazs 1964b; Knechtges 2020, p. 201 ff.; DeWoskin 1977, p.21 f.). For more on the rise of historical writing during the
Six Dynasties period, see (Dien 2011, p.532).

The first miracle tale collection was the Guangshiyin yingyan ji Y61 JE55C [Responsive manifestation of Avalokitesvara] in
seven fascicles, first written in the fourth century by Xie Fu and later reconstructed from memory by Fu Liang. It was the first of
three similar collections on the theme of Guangshiyin. For more on the earliest miracle tales, see (Gjertson 1981, p. 292; Campany
2012b, p. 3 ff.).

In time, Buddhist miracle tales would also come to influence anomaly accounts and the like, as argued by (Zhang 2014).

For more on Chinese biography, see (Beasley et al. 1961).

The first avadanas and jatakas were translated into Chinese between 223 and 253 by the Indo-Scythian Buddhist layman, Zhi Qian
Ik (fl. c. 240) (Gjertson 1981, p. 290; Nattier 2008, p. 133 ff.; Harbsmeier 2012). Campany states that stylistically, the closest
Indian equivalent to miracle tales were “ghost stories” (Pal. Petavatthu) (Campany 2012b, p. 2). For a discussion and examples
of these kinds of avadina and jataka narratives, see (Chavannes 1910; Pathak 1966; Warder 1972; Winternitz [1933] 1977, vol. 2,
pp. 277-94; Tambiah 1984, pp. 21-24; 113 f.; 364; Tatelman 2004; Appleton 2010, p. 3).

For more, see (Hureau 2020b; Shinohara 1988, pp. 148-77). Liu Sahe’s story was first recorded in the Mingxiang ji: Lu [1911] 1997,
pp. 301-4; translated to English as item 45 in (Campany 2012b, pp. 148-52).

For more on the narrative elements found in the tales of the strange, see (A. C. Yu 1987; Y. Yu 1987; Campany 1990, 1991;
Poo 1997).

Regarding the authorship of histories from the Han period through to the Six Dynasties, see (Balazs 1964a, p. 135; Dien 2011,
p- 510).

These men—for in medieval China, the recording of history was considered to be the exclusive purview of men—were not all
cut from the same cloth, varying in status from the wealthy to the relatively poor, and from the politically successful to the
political failures (hanmen %£F'7). They might occupy different governmental posts, while some were historians, bibliographers,
or academics (Campany 1996, pp. 171-79).

Xiao Ziliang would also have compiled the Sanbao ji — 7L, a text cited in the Record of Miracles. For a major contribution to this
topic written in German, see the article by (Jansen 2000).

Ren Fang in turn was related to another author cited in Daoxuan’s Record of Miracles: Pei Ziye 3¢ (469-c.531), the compiler
of a collection of monastic biographies, no longer extant. For more on the eight companions of Jingling, see (Knechtges 2010,
vol. 1, p. 456 £.)

(Gjertson 1989, p. 86); For more examples of anomaly account and miracle tale compilers and gentry status, see (Kao 1985,
p- 16 ff.).

He was in the same literary circles as the lay Buddhist, Wang Manying T 2 7, and Sengguo fi !, whose memoirs leave details
about Huijiao’s latter days (A. Wright 1954).

Song gnoseng zhuan, T no. 2061, 50: 14.790b8-10.

For more on Daoxuan and the debate regarding whether monks should pay reverence to their parents and to the throne, see (S.
Weinstein 1987, p. 32 £.).

This is, of course, not always true. For example, Baochang £{Ig (c. 456—c. 555), the compiler of the Mingseng zhuan, hailed from
a poor family. He started off as a copyist. Although he would eventually be favoured by Emperor Wu of the Liang dynasty
and presided as abbot at a Xinan Monastery # %=F in the capital, he later fell ill and lost the emperor’s good graces, something
he would not regain until the completion of the Mingseng zhuan in 519 (De Rauw 2005; Hureau 2020a, p. 44 ff.). Most famous,
perhaps, is the example of Dao’an &%, who lost everything when young so that while still a novice, he had to work in the fields
for years before finally gaining limited access to scriptures (Gaoseng zhuan, T no. 2059, 50: 5.351c3-14).

“This [Record of Miracles] was presented in the first year of the Linde reign period (664), in the sixth month on the twentieth day. It
was compiled [and completed] north of Fengyin at the Qinggong Monastery in the Zhongnan mountain range [to the south-west
of Chang’an].” (Ji shenzhou sanbao gantong lu, T no. 2106, 52: 2.435a13-14). This colophon mentions an unnamed monastery (Skt.
vihara Ch. jingshe ) in Qinggong 5= —also written Qingguan & & in other texts. In the Fayuan zhulin, Daoshi mentions
how in 667, Daoxuan sought quietude in a place called “Qinggong, [the place] formerly known as Jingye Monastery i 37" (T
no. 2122, 53: 13.393b17-18). In Zanning's biography of Daoxuan, he mentions that in the last years of the Sui dynasty (613-618),
when Daoxuan was staying in Fengde Monastery ‘257, he sat in meditation and received a visit from a Dharma-protecting deva.
The dewa stated that “There is a place in Qingguan village i# &4 which was formerly known as Jingye Monastery. The grounds
there possess precious [and favourable] conditions. [There] your practice may be completed” (Song gaoseng zhuan, T no. 2061,
50: 14.790b26-28). In the Guanzhong chuangli jietan tujing [l o fISZ7IEE 4L, Daoxuan recorded how he set up an ordination
platform in Qingguan when he and other monks “dared to go to the [village at the] southern banks of the two rivers by Lifu in
the southernmost outskirts of Chang’an. This village was called Qingguan and the neighbourhood was called Zunshan i#3%” (T
no. 1892, 45: 1.817b17-20). In the same text, he mentions Jingye in Qingguan county (T no. 1892, 45: 1.818b15-16). Itis, therefore,
likely that Daoxuan used Qinggong (Qingguan) to designate what is better known as Jingye Monastery, which was south-east
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of Chang’an in Qingguan village i% . For a synthesis of the problems presented by the place name Qinggong (or Qingguan),
see (Ang 2019, 23 n.35).

Ji shenzhou sanbao gantong lu, T no. 2106, 52: 2.435a13-18.

As seen in Huilin's £k Yigie jing yinyi, T no. 2128, 54: 81.830a21.

Datang neidian Iu, T no. 2149, 55: 10.333a20; Fayuan zhulin: T no. 2122, 53: 100.1023c8; In Zhipan’s ERE (1220-1275) Fozu tongji
MEHLZEAL (1269), the biographical segment on Daoxuan mentions the Sanbao Gantong ji = 2 J&J@FL as having two fascicles, instead
of three (T no. 2035, 49: 29.297b12).

Dongxia sanbao gantong lu is the only version of the title found in an official history (Xin Tang shu 1975: 59.1516). The Xin Tang
shu probably drew on the Kaiyuan shijiao lu Bl JGRE#(5% by Zhisheng &' 5, which also used the title Dongxia sanbao gantong lu (T
no. 2154, 55: 8.562a3-4). Huilin EH#k (737-820), in his Yigie jing yinyi — V14 3% (807), also listed the Dongxia sanbao gantong Iu.
He stated that the older version was in three fascicles, but that by the ninth century, it was split into four fascicles (T no. 2128,
54: 80.829b19-832a16).

The terms Shenzhou, as well as Shentu L, are used in other texts to designate China as the “divine continent”. See, for example,
Yijing’s Da Tang Xiyu qiufa gaoseng zhuan, T no. 2066, 51: 1.1a8. Shenzhou was also used to designate China in certain Daoist
scriptures, such as the Shangqing ©i# text, Shenzhou gizhuan qibian wutian jing PMI-CE- L85 KA [Scripture of the Divine
Continent on the Dance in Heaven in Seven Revolutions and Seven Transformations]. The term shenzhou, or shenzhou guo TN R,
was also used by Daoxuan and other Buddhist authors to translate the Middle Indic form of Vaithadvipa, a historic city inhabited
by the Malla clan, though this was certainly not its intended purpose in Daoxuan’s miracle tale collection. Other common names
given to China are “Huaxia” # ¥, “Zhongxia” H1 &, “Jiuzhou” JUM|, “Chixian” 754, etc. For more on Shenzhou and the different
names given to China in the Chinese context, see (Wang [1977] 1995, pp. 447-86; Nicol 2016, p. 177; Wilkinson 2018, p. 199 ff.).
For more on the history of the exonym “China” and its Sanskrit origin as Cina, see the OED 2004: s.v. China; (Laufer 1912; Sen
2003, p. 182 f.; Wade 2009). For more on the early European exonym “Seres”, see (Malinowski 2012).

The character zhou ¥ most likely alludes to Jambudvipa (Ch. Yanfuti [&iF42). In Buddhist cosmology, the realm of desire is
split into four island continents (Sk. catur-dvipa; Ch. sizhou V4#H). The continent of Jambu is inhabited by terrestrial beings and
was so named because the Jambu tree (rose-apple tree; Lat. Syzyygium jambos) was its most distinctive tree (Basham [1954] 1959,
vol. 1, p. 488 f.; Sadakata 1997, p. 35).

Ji shenzhou sanbao gantong Iu, T no. 2106, 52: 1.404a17-404a27.

The term Dongxia is used six times in the Record of Miracles to designate China. The Shuowen jiezi &t 3 fif ¥ states that “xia” means
the people from the central realm, namely, China. For more on Daoxuan’s use of the term Dongxia as a designation for China,
see (Nicol 2016, p. 183 f.).

Other translations, such as “spiritual response” (Campany 1993, p. 15) also come to mind, though they read too much like
“translation-ese” and do not seem as suitable here.

(Henderson 1984, pp. 1-54; Hengel 1974; Sharf 2002, pp. 77-133; Shaughnessy 2007, pp. 503-6; Jia 2016).

For example: Xijing Kuaiji Maota yuanyi 7% @4 #3344 — (Number 1. The Mao[xian] pagoda in Kuaiji of the Western Jin).
Shinohara argues that the separate title, preface and concluding remarks indicate that Daoxuan would have “mechanically
attached” another collection of miracle tales wholesale into this work (Shinohara 1991b, p. 205). The segment on Renshou
(601-604) miracles is a very brief summary of a similar section in the Guang hongming ji, T no. 2103, 53: 17.217b2-220a21.

For more on the political role of images, see (Lippiello 2001, pp. 197-203; Yang and Anderl 2020).

For more on the sources and structure of this section, as well as the role of Buddha images in the Record of Miracles, see (Shinohara
1988, 1998, p. 143). For a list of all the items in the second fascicle, with parallel texts, as well as English translations (up until
1998), see (Shinohara 1998, pp. 176-88). Many of the stories were drawn from the Xu gaoseng zhuan, composed in 645, and the
Shijia fangzhi, composed in 650. The Guang hongming ji had a preliminary list containing about nineteen items that corresponded
to those in the Record of Miracles (T no. 2103, 52: 15.202a27-203c1. The Guang hongming ji list may have come from an early list
drawn up by Daoxuan for the Record of Miracles (Shinohara 1991b, p. 207 f.).

The Shijia fangzhi (T no. 2088, 51: 2.972¢16-973a13) contained a section with references to holy monasteries in Tiantai and Gushan
that might, according to Shinohara, have been predecessors to the parallel excerpts in the Record of Miracles (Shinohara 1991a,
p-210£.).

Tang Lin (c. 600-659), a Tang dynasty high official and devout lay Buddhist, compiled many orally transmitted miracle tales
related to karmic retribution in his lifetime (Gjertson 1989; Shinohara 1991b, p. 104).

Please see the reference: (Shinohara 1991b, p. 115).

Guang hongming ji, T no. 2149, 55: 10.338a28-b18; For more, see (Shinohara 1991b, p. 77).

This “extraordinary monk” category was similar to the categories found in Huijiao’s Gaoseng zhuan and Daoxuan’s Xu gaoseng
zhuan, which, respectively, used the categories “exceptional spirituality” (shenyi #15¢) and “spiritual response” (gantong J&if).
This is a text that today survives mostly as excerpts taken from the Fayuan zhulin. It was only in the twentieth century that it was
made whole once more by Lu Xun (Lu [1911] 1997, pp. 276-343 reprinted edition; translated by Campany 2012b).
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(Shinohara 1990, p. 320); Many of the “extraordinary monk” textual parallels in the Fayuan zhulin are found in fascicles nineteen,
twenty-eight, thirty-one and forty-two. For more elaboration on the relationship between the Record of Miracles and the Fayuan
zhulin, see the concluding remarks in (Shinohara 1990, p. 351).

For an in-depth survey of the different sources that make up Buddhist biographical sources, as well as their relation to miracle
tales, see (Shinohara 1988).

The Guang hongming ji (T no. 2103, 52: 15.201b24) has a subsection bearing the title Luelie datang yuwang guta li B¢ 5K & 1.7 B I
FH R ALV 2 [Summary history of the ancient ASokan pagodas of the Tang dynasty, together with the records of the traces
of divine portents left by images and scriptures]. This subsection provides short histories of seventeen pagodas. These were all
expanded in the Record of Miracles.

In time, his works were both praised and criticized for their historical value. For example, the Qing bibliophile Yang Shou-
jing #5514 (1839-1915) praised the Xu gaoseng zhuan for its elegance, ranking Daoxuan among the court historians of the past.
However, the Song monk Huihong £t (1071-1128) noted that all the histories of monks, including the Xu gaoseng zhuan, were
“confused and repetitive” (Kieschnick 1997, p. 12 f.). This phenomenon is not unusual. For example, a modern academic study
of Xuanzang's travels notes his “love of the miraculous”, only to then take his eyewitness accounts as historical fact (Wriggins
1987; first noted in R. L. Brown 1998, p. 27).

Ji shenzhou sanbao gantong lu, T no. 2106, 52: 1.406b16.

Shijia fangzhi, T no. 2088, 51: 2.972b15-16.

Liu Sahe’s temple name also appears as Liushi fo 2Ifififf (T no. 2088, 51: 2.972b18). See also (Shinohara 1988, p. 173 f.).
Ji shenzhou sanbao gantong lu, T no. 2106, 52: 3.434c27-28.

Daoxuan liishi gantong lu, T no. 2107, 52: 1.439a1-12; Liixiang gantong lu, T no. 1898, 45: 1.878¢c10-22; Fayuan zhulin, T no. 2122, 53:
38.590b22-c6; see also (Shinohara 1988, p. 167).

Ji shenzhou sanbao gantong lu, T no. 2106, 52: 3.431a21-25. See also (Chen 1992, p. 1300).

Daoxuan often refers to the Gaoseng zhuan. He also refers generally to a Seng zhuan {3, which, it is assumed, usually refers to
either the Gaoseng zhuan or the Xu gaoseng zhuang—this, in turn, was also heavily based on the Gaoseng zhuan. There were also
other biographies that Daoxuan referred to, usually as biezhuan jj{%. In the third fascicle, Daoxuan refers directly to another
Gaoseng zhuan by Pei Ziye (469—c. 531), no longer extant. For a study of the relationship between the Gaoseng zhuan and the
Mingxiang ji, see (Shinohara 1988, pp. 131-46).

For more on court histories during the Tang, see (Twitchett 1992, pp. 3-190).
For example, in the first item he cites the Yudi zhi BLHhEE [Memoirs on Geography] (T no. 2106, 52: 1.404c10; 404¢23; 404¢25), Di

which include stories such as the Qin emperor’s attempted voyage to the mythical Penglai.
The Xu 1§ kingdom (Shandong-Jiangsu), or the Xurong 5% (Xu barbarians), were supposedly subdued by the Zhou in 1039 BCE.

Ji shenzhou sanbao gantong lu, T no. 2106, 52: 1.405a9-13. For more on the Mu tianzi zhuan, see (Cheng 1933, 1934; Mathieu 1978;
Knechtges and Shih 2010; Shaughnessy 2014). For more on the Mu tianzi zhuan and Buddhist apologetics, see (Jiilch 2010).

For more on the Fayuan zhulin as a Buddhist encyclopedia, see (Teiser 1985).

Ji shenzhou sanbao gantong lu, T no. 2106, 52: 3.435a17-18.

Fayuan zhulin, T no 2122, 53: 10.354b16-19.

DeWoskin says these compilers were both “believers” and “objective ethnographers” (DeWoskin 1977, p. 38).

The preface to the Soushen ji is found in Gan Bao’s biography, preserved in the Jin shu, 1974: j. 82, 2151.

(Lu [1911] 1997, p. 277); translated by (Campany 2012b, p. 66 f.). The brackets are mine.

Gaoseng zhuan, T no. 2059, 50: 14.422¢; (A. Wright 1954, p. 75; Kieschnick 1997, p. 7).

Mingbao ji, T no. 2082, 51: 1.788a25-28; see (Gjertson 1989, p. 118).

Jishenzhou sanbao gantong lu, T no. 2106, 52: 1.410b3-5.

Daoxuan liishi gantong lu, T no. 2107, 52: 1.436a4-8; Liixiang gantong zhuan, T no. 1898, 45: 1.875a23-28; cf. also translated to
English in (Campany 1993, p. 17).

Gaoseng zhuan, T no. 2059, 50: 14.418b14-15; the correction in brackets is taken from the version found in the Song dynasty canon;
cf. English translation in (A. Wright 1954, p. 75).

Gaoseng zhuan, T no. 2059, 50: 14.422¢; (A. Wright 1954, p. 75).

Ji shenzhou sanbao gantong Iu, T no. 2106, 52: 2.404al14-16; a similar rhetorical statement appears in fascicle 3.423a. For more on
such apologetic rhetoric in the Record of Miracles, see (Shinohara 1991b, p. 213).

For an interesting analysis of Buddhist pre-Tang prefaces and the explicit evangelical intention of simplifying the vast and com-
plicated Chinese Buddhist corpus, see (Hsu 2018, pp. 67-127).

Gaoseng zhuan, T no. 2059, 50: 5.352a11-12.
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Song gaoseng zhuan, T no. 2061, 50: 1.709a14-15; English translation taken from (Kieschnick 1997, p. 8).

Interestingly, during the debate regarding whether monks ought to bow before the emperor, Daoxuan issued three pleas to
members at court. This debate took place around the same time he was compiling his Record of Miracles. Incidentally, the third
plea he sent contained many miraculous accounts related to Buddhism, revealing that these accounts were used to curry favour
with patrons (Guang hongming ji, T no. 2103, 52: 30.455c-457c; Shinohara 1991b, p. 213). For more on Daoxuan and the debate
regarding whether monks should offer obeisance to their parents and to the throne, see (S. Weinstein 1987, p. 32 f.).

Ji shenzhou sanbao gantong lu, T no. 2106, 52: 1.407a18-19.

On the different means for manufacturing authority and continuity, such as lineage affiliation, in Early Chinese Buddhism, see
(Adamek 2006, pp. 17-55).

Gaoseng zhuan, T no. 2059, 50: 14.418b; (A. Wright 1954, p. 74 f.; Kieschnick 1997, p. 6).

Ji shenzhou sanbao gantong lu, T no. 2106, 52: 3.435a10-18.

Jin shu 1974: 82.2150. For more information, see (Kao 1985, 20 n. 32).

(Lu [1911] 1997, p. 277); cf. translated in (Campany 2012b, p. 65). This same preface, as well as a brief account of Wang Yan’s
life, is given in the Record of Miracles (T no. 2106, 52: 2.419a15-b6).

This was first included in Daoxuan’s own Datang neidian lu (664) and would be officially included in the canon (ruzang AJ&X) in
the Kaiyuan shijiao lu in the year 730. For more on the Buddhist canon, see (De la Vallée Poussin 1905; Przyluski 1926; Collins
1990; Freiberger 2004); for more on Buddhist conceptions of canonicity, see (Davidson 1990; Silk 2015; Zacchetti 2016); for more
on orality and the Buddhist canon, see (Drewes 2015); for a history of the Chinese Buddhist canon, see (Mizuno 1982; Fang 2006);
translated to English in (Fang 2015); see also (Lancaster 2012, pp. 232-38; Storch 2015; Wu and Chia 2016; Zhanru 2017).

For more on the Chinese Buddhist canon, see (Smith 1998, p. 307); see also (Fang 2006, p. 10); translated to English in (Fang 2015;
Silk 2015, p. 6; Zacchetti 2016, p. 83).

Zhuzhu 5#47E, jieyi fifs, zan %, chuanji {43 (Datang neidian lu, T no. 2149, 55: 5.282b4); The Record of Miracles is also included in
a larger list of notable works from both the court and the religious historiographical tradition (T no. 2149, 55: 10.330a3-333a27).
The same title was included in the list of Daoxuan’s collected works in the Fayuan zhulin (T no. 2122, 53: 100.1023c8).

Kaiyuan shijiao lu, T no. 2154, 55: 13.625b9-10.

Da tangzhenyuan xinding shijiao mulu, T no. 2157, 55: 27.1014b18-1015b22.

Such is the case with the Japanese monk Enchin’s [1% (814-891) Chishodaishi shoraimokuroku % 5E KHfi& K H $% (T no. 2173, 55:
1.1103a6-9). Considering the fact that early canon catalogues were based on the contents of the KSL, we can assume that the
Record of Miracles was listed in a similar way.

There is an interesting parallel to be made with anomaly accounts, of which some, until the Song dynasty, were included in the
Jin shu among the histories (shibu ). It was only later that they were assigned to the fictionist section (xiaoshuo jia /NiRZK) of
catalogues. That being said, the historical assignation of anomaly accounts was quickly criticized by historians such as Liu Zhiji
ZI%1J1 of the Tang period and Zhao Yi i3 of the Qing period (Campany 1996, p. 13).

Some works that argue for the use of such sources in the study of cultural history are (Dudbridge 1995; Campany 1996).
Wenxin diaolong 1962: 4.287; the translation is taken from (Dien 2011, p. 531); cf. (Liu 1959, p. 93). For more on the Wenxin
diaolong and Buddhism, see (Mair 2002).

The Han shu 3%, for example, lists mythical periods going back 2.5 million years before Confucius, back to the creator-founder
Pangu ## i/ who created heaven and earth. In his Shi ji $iiC, Sima Qian was more cautious, it would seem, only going as far back
as the first of the Five Thearchs, Huangdi 2% (Wilkinson 2018, p. 747; Yang 2010). There is an interesting parallel here with the
Greeks, who adopted Clio (“the proclaimer”) as the muse for both historians and epic poets. According to Edgar Forsdyke, the
Greeks “rejected fiction in principle but in practice accepted much fiction as historical fact” (Forsdyke 1956, p. 160).

See section 49 in (Wilkinson 2000, p. 567); he has changed the format of the book and, although the section on myth remains, it
is no longer compared directly to history, instead acting as an introduction of section 56.4 on “Sage Kings and Cultural Heroes”
(Wilkinson 2018, p. 747).

This kind of thinking was in vogue in China at the beginning of the twentieth century with academic movements such as the
Yigu pai %15k (doubting antiquity school), which sought to strip the Chinese past of its mythological elements (Wilkinson
2000, pp. 567-70; 2018, p. 751 f.). For a short summary of the Western academic study of history and myth, see (Mcneill
1986); for examples in Western academia where mythology stands over history because it speaks to the shared “deep meanings”
across various cosmologies, see (Jung and Kerényi 1941; Campbell 1949; Eliade [1954] 1971). For an interesting, though perhaps
misguided, comparison of Western and Eastern mythical folk themes, see (Crump and DeWoskin 1996, p. xxx ff.). For more on
mythology and its relation to Chinese history and society, see (Allan 1991; Birrell 1993; Mair and Birrell 2001).

This was true of court histories such as the Jin shi, as well as other secular anthologies, where, until the Song period, texts such as
the Soushen ji ##17C and the Mingxiang ji &7 were categorized according to the four-category system (sibu PUi) among the
Histories (shibu %). During the Song period, however, miracle tales were catalogued among the works of fictionists (xiaoshuo
jia /MRt %) and among the records of Masters (zibu 7-#f) (Campany 2012b, p. 13).
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% For relevant examples of literary criticism on fantasy in the West, see (Rabkin [1976] 2015; Todorov 1973). DeWoskin wrote
about anomaly accounts and how they “virtually excluded plausible historical materials from their contents”, an opinion held
by many, especially Chinese academics writing after Lu Xun. This opinion no longer holds true today (DeWoskin 1977, p. 22).

% (Mair 1981, p. 22 f.); for more on the history of fiction as a genre in China, see (Lu 1926). For information on the influence of the
Buddhist transformation texts (bianwen 5 3C), see (Mair 2014).

97

(Campany 1996, p. 322); for Daoist examples, see the article by (Verellen 1992). Andrew Jones argues that even the language used
in anomaly accounts, language similar to that used in miracle tales, implies that the contents of the narrative are true (Jones 1987).

98 Fahua yishu, T no. 1721, 34: 12.626b5-13; (Gjertson 1989, p. 41).

% Tang Yongtong comes to a similar conclusion about the veracity of the story of Han Emperor Ming’s dream of a golden man
(Tang 2006, p. 23). For a study of the imaginaire of Chang’an, see (Li 2009).

100 For recent studies in classical and medieval Europe that also apply this kind of thinking to hagiography and narrative literature,
see (P. Brown 1981, 1983; D. Weinstein and Bell 1982; Castelli 2004, p. 4 f.). For similar works in the Chinese context, see
(Dudbridge 1995; Kieschnick 1997; Campany 2009, p. 14 ff.; 2012a; Campany and Swartz 2018).

101 For more on the transposition of Buddhism’s axis mundi from India to China, see (Sen 2003, p. 101; Young 2015, p. 151).
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Abstract: In at least two aspects, Buddhist Avadana literature shares a strong affinity with Chinese
literature. One type of stories can be seen as parallel tales that bear striking resemblances to Chi-
nese tales, while the other type has been assimilated by Chinese writers and transformed into Chi-
nese tales. Regarding the first kind, there are many parallels between Buddhist and Chinese stories
throughout the Six Dynasties (222-589), and it was only later that these stories were somehow com-
piled into collections that brought these parallels to light. As an example of the second type, in ling-
gqui zhi % Y834 (The Record of Magical Ghosts) of the Jin Dynasty (265-402), the story of waiguo daoren
HMEIE N (“the Foreign Master”) adapts the magical plot in which a man throws up a jug from the
story of fanzhi tuhu #£EM:75 (“a Brahmin Spits a jug”) in the Buddhist text, yet it changes certain
objects of the story to items with Chinese characteristics and develops new meaning. In Xu gix-
iezhi #7534 & (Further Records of Qixie [Supernatural tales]), the famous eTong shusheng #5854 (“the
Goose Cage Scholar”, also known as the yangxian shusheng 7% #4:” (the Scholar from Yangxian)”),
takes the same story to another level. The structure of the story is changed, and a number of literati
aesthetic interests are added, improving the literary color, smoothing down the language, and mak-
ing substitutions in the text’s specifics, thus, bolstering the sense of realism and history. Meanwhile,
in Liu Yiqing's 2|38 B (403-444) Xuanyan ji EEi7C (Records Manifest Records of Manifest Miracles), the
Avadana tale yingwu jiuhuo B8k (“the Parrot Putting Out the Fire”) that he collected is not only
associated with Buddhism but can also be seen as a commentary on the turbulent times and a hint
of literati optimism if we view it in the context of Liu Yiqing’s Youminglu B4#$% (Record of the Hidden
and Visible Worlds). The literary elites of the Six Dynasties drew inspiration from Buddhist Avadana
sources and imaginatively mixed them with historical circumstances to create Chinese fiction with
new intentions. The rich resources of Avadana literature from India and the fable tradition in Chi-
nese literature create cultural conditions for these two sources to combine and mutually develop,
forming a world of literature with colorful and meaningful stories.

Keywords: Avadana literature; a brahmin throwing up a jug; the Foreign Master; the scholar from
Yangxian; parrot putting out a fire

1. Introduction

In Sarvastivada School of Sectarian Buddhism, Buddhist masters who specialized in
telling Avadana stories were called Avadana-master (piyu shi %0l darstantika).! Further-
more, later storytelling also played an important role in the process of Ashoka’s practice of
the secularization of Buddhism. In Six Dynasties, Avadana as a literary form caught peo-
ple’s eye as these stories were translated into China and titled piyu 27 (Ding 1996, pp. 6-10;
Yinshun 2011, pp. 486-500; Sharma 1985, pp. 3—12).2 The term Avadana has a strong link
with Apadana and Jataka, see Sharma (1985, pp. 3-12). For the convenience of discussion,
this article uses Avadana Literature or the English term fable (story and tale) to discuss the
stories cited. Of course, although Avadana stories can also be found in other sections in
Tripitaka, these sutras are mainly found in the category of Jataka (benyuan 4545, bensheng
A (life stories of Buddha or Bodhisattvas) and yuangi #52 (fables or Avadana)) in Trip-
itaka. This refers to various types of rebirth and karma stories of the Buddha, Maitreya,
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Bodhisattvas, or disciples of the Buddha in their past and present lives. These stories are
divided into five sections: sutras of the Buddha'’s original life (bensheng 4/1), the Bud-
dha'’s biography (fozhuan %), sutras of the Buddha and his disciples’ stories (fo ji dizi
yinyuan W 5 5 7K %), the Dhammapada (fajujing i%4)45), and the Avadana sutras (piyu
BE0T). Sharmistha Sharma argues that Jataka sutras are the predecessors of the Avadana
sutras and that the two are closely related, the difference being that in the Jataka sutras, the
Buddha himself is the hero, whereas in the Avadana sutras, the Bodhisattva or Buddha’s
disciples are the protagonists of the heroic deeds (Sharma 1985, pp. 9-10).

Among these Avadana sutras translated in the Six Dynasties, six of them are the most
important ones, which are Za piyu jing ¥ S Wi#E (The Sutra of Miscellaneous Avadina Stories,
one juan, T. 204, translated by Lokaksema (Zhilou jiachen Y HE;, d.ou.) of Yuezhi A K (a
tribe in Central Asia around 200 B.C) in between the 1st year of Jianhe &l and the 3rd year
of Zhongping ¥ (CE 147-186.), Later(East) Han dynasty 1% in Luoyang ¥#F%); Za piyu
jing ML (The Sutra of Miscellaneous Avadana Stories, two juan, T.205, author unknown,
attached to the list of sutras from Later Han Dynasty); Jiu za piyu jing % 55 W48 (The Sutra
of Ancient Miscellaneous Avadana Stories, one juan, T. 206, translated by Indian (tianzhu KREE)
Monk Kang Senghui & of Wu (229-280) from Three Kingdom Period (220-280)); Za
piyu jing FEEEGIAS (The Sutra of Miscellaneous Avadana Stories, one juan, T. 207, collected by
Bhikkhu Daoliie i (d.u.)); Zhongjing zhuanza piyu SRS (Avadana Stories from
Various Scriptures, one juan, collected by Bhikkhu Daoliie i&E, translated by Kumarajiva
(344-413)); and Baiyu jing Fii4% (One Hundred Fables, four juan, T.209, translated by
Qiunapidi >KABHLHE (Gunavrddhi, ?-502)).

These Avadana texts, which serve as the foundation of the Avadana scriptures, contain
numerous significant Buddhist fables. However, in a broader sense, we should study the
narratives of these stories in order to appreciate the intricacy of their storytelling and the
message conveyed. This includes both the Jataka and Avadana stories, as well as other
fable-like stories in other portions of the Tripitaka collections.

Buddhist Avadana literature included several Chinese folktales that influenced sto-
ries that were forerunners of a corpus of tales that spread to Korea and Japan. Research
has identified 52 different categories of Chinese folktales that are specific to the Chinese
region and that are remarkably similar to narratives found in Buddhist scriptures. Some
Chinese folktales, including “The cat dressed as a saint” (maozhuang shengren 5Hi%&5 N),
“The geese carrying a tortoise” (yanxiangui JfE4r4i), “Killing each other in turn” (zhanzhuan
xiangsha HEEAH), “The villagers staring in the mirror” (xiangmin zhaojing ¥R H88%), and
“The couple bet on not talking” (fugi dadu buyu KIEFTHEAGE), have been influenced by
several of the well-known stories from the One Hundred Fables (Baiyu jing Hi%€ T. 209).3
These stories serve to highlight traditional characteristics of Avadana literature, which are
“alinking of things to each other, a transfer of evidence, and a mutual understanding of the
retribution of good and evil”, and they also “improved the philosophical and social edify-
ing functions of oral storytelling, resulting in the transmission of many exquisite works of
elaborate ideas and profound connotations, which had a positive and powerful influence
on the development of the literary genre of fable in China”(S. Liu 2010, pp. 91-101).

Buddhist Avadana stories, including the folktales they influence, are so strongly linked
to Chinese literature that they can be roughly split into two types. The first can be viewed
as a parallel narrative that bears a striking resemblance to Chinese fables, such as the one
found in the Xianyu jing B B# (The Sutra of the Wise and the Foolish): “Then I observed a
ploughman using a plough to prepare the ground. A shrimp ate a worm that had erupted
from the ground. After that, a snake arrived and ate the toad. The peacock flew in and
pecked at the snake”.* The story is strikingly similar in structure and meaning to the one
in Zhuangzi: “Zhuangzi spied a cicada. When it just found a fine shade of the tree (leaves),
it forgot (the danger of showing) its body; a praying mantis caught the cicada with its claws.
When it got the cicada, it forgot its (the danger of showing) its body; another bird came and
profited in the end. (This suggests that people) would forget about the truth when they
see the benefits.”(Guo 2012, p. 695; Zhuang 2013, pp. 164-65)° This is one of Zhuangzi’s
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most famous fables, which was cited in many texts in later times (X. Liu 1987, pp. 212-13;
Han 1980, p. 359).°

This is not the only case. For instance, there is a fable in Bintoulutuluoshe wei youtuoyan-
wang shuofa jing T 5H i ¢ 4k ] A4 (B FE AL FARIEAS (The Sutra of Venerable Pindola-Bharadvaja
Teaching Dharma to King Udayana) that reads, “Itis likewise like a wild animal that sees a tree
called Kirh$uka (zhenshujia BiAUGM, Butea Frondosa), whose fruit resembles flesh. Know-
ing it was not meat when he watched it fall to the ground, he went to devour it. When he
saw that it wasn’t flesh, he reasoned that another one falling off the tree must be flesh. So
it guarded the tree which also trapped him”.” The meaning and structure of this tale are
similar to that of the Chinese idiom shouzhu daitu ~¥#4% %t (Guarded the Tree, Waiting for
the Rabbit) in Hanfeizi # kT (280-233 B.C.) (Hanfeizi 2016, p. 484; Hanfeizi 1964, p. 98).%

However, there is not necessarily a direct connection between this story and the ones
that already exist in China, so it is irresponsible to draw any conclusions based solely on
similarities. Buddhist Avadana tales that were assimilated into the Chinese setting and
transformed into Chinese tales fall into the second category. This is also the fundamental
aim of this essay, to see how Buddhist Avadana stories were accepted into literary fiction
in the Six Dynasties.

These stories not only fulfilled a “missionary” function, delivering Buddhist doctrines,
but also demonstrated their legitimacy by establishing a sense of history so they could be
seen as Chinese tales. The Avadana stories were able to change from being “imaginational”
to “real” as a result, and they now had real importance in regard to the common people of
that chaotic time. Then, the long decline of Chinese literature commenced, which began to
develop an independent and complete classical language, influenced by the topics, narra-
tives, and meaning of Avadana tales, especially after the Tang and Song dynasties, when
the fables created by Liu Zongyuan #5557t (773-819), Su Dongpo # %3 (1037-1101), Liu
Ji %k (1311-1375), and Yuan Mei 544 (1716-1798) were deeply connected to the fables col-
lected in the Baiyu jing. Numerous Chinese monks used Buddhist piyu to convey Buddhist
philosophy in their sutras, and many of their songs and rhymes also contained implied
piyu of various kinds (X. Li 2010, pp. 344-64).

Studies on Avadana stories have mostly concentrated on the collection of sutras,’ ei-
ther on a single metaphorical classic or on metaphors in a single classic, from different
perspectives such as lexical grammar, version transmission, tale type, linguistic style, or
genre. However, there is a great need for improvement in both the case-by-case assessment
of these metaphors and their comparative literary analyses, particularly when it comes to
literary renditions of Buddhist narratives. The historicity of fables is finally thoroughly de-
scribed, emphasizing that it was not just a product of literary inquiry but also a result of the
writers” own curiosity and in-depth understanding of their time. The cultural attitude and
symbolism inherent therein are mainly illustrated by the tale of yingwu jiuhuo ¥5#&EUK (a
parrot extinguishing a fire).

2. The Collection of Parable Fables: A Parallel Comparison of Buddhist Avadana
Literature and Chinese Tales
2.1. The Practice in the Country of the Sea (Haizhongguo Xiuxing Yu ¥ EE17 )
2.1.1. The Buddhist Text in Za piyu jing

The fifth tale in the Za piyu jing describes a small country inside the ocean that offers
everything but shimi £1% (toffee, phanita, Daniels 1995, pp. 279, 374; Meng 2007, p. 68).1°
Then, a merchant brings more than 500 carts of shimi to the king, trying to make more
money. He then places the shimi in front of the palace gate, but it takes a while before
anyone inquires about it. Therefore, he thinks it would look more virtuous if he offered
the shimi as gifts to the Three Treasures so the king would follow his advice. Here, it is
implied that worshiping the Three Treasures is extremely widespread in the nation where
the narrative takes place. The basic topic of this story is that giving to the Three Treasures
might earn favorable benefits. Furthermore, this can be seen as the main point of the out-
layer of the storytelling. However, for the inter-layer of the story, the narrative emphasizes
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the significance of persistently practicing Buddhism. The two themes are distinct in terms
of storytelling, despite the fact that both might be viewed as devotional acts of the Buddhist
faith.

Then, he finds a peaceful location to practice (Buddhism) and finally achieves the
fruition of arhat. His accomplishments are so tremendous that they cause the earth to
tremble, and the Indra (Sakra) and all the gods of all heavens come to congratulate him.
Afterward, the bhikkhu questions Indra regarding the nature of the heavenly kingdom.
Indra informs him that there are four enormous paradises in heaven. The bhikkhu then
asks who these men are, and the emperor tells him the story of these three masters in detail:

Indra says, “There was a man in the kingdom of Varanasi who was a monk
and vowed to himself, ‘I will walk and wander around, never rest until I have
achieved the fruition of arhat (yingzhen JEXL). So, he walked around day and
night, and his feet were broken and bled, and hundreds of birds chased and
pecked at him. And beings of all heavens observed him, and all praised him.
And there was a man in the kingdom of Rajagrha, who was also a monk, and
sat on a mat made of straw, and vowed to himself, saying, ‘I shall not rest until I
have attained the Way [dedao 318, obtain enlightenment]’. In his slesep, he asked
someone to make an eight cun ~F long (1 cun is around 3.33 cm) awl, and in his
sleep, he stabbed his thighs with it, so that the pain would keep him awake. He
achieved the fruition of arhat within one year. There was another man who was
also a monk in the land of Kausambi (the capital of Vatsa). He lived in a rocky
chamber in a mountain which was dangerously steep, where no one could come
or go. When the Mara-papiyan saw his exertion, he took the form of a water
buffalo and came before the bhikkhu, snorting his nose and goring his eyes, in
order to gore him down (chu fi#). The bhikkhu was terrified and thought, ‘This
is no place where a buffalo can come and go. Why is it here? This must be the
act of the devil?” Then he said to king Mara-papiyan, “What do you want and
why do you scare me?” Mara-papiyan responded, ‘I saw you working hard, and
I'was afraid that you will get out my realm, that is why I came to scare you. ’ The
bhikkhu said, “The reason I become a monk to get out from the world. The Bud-
dha has amazing appearance which I would love to see. Yet since the Buddha
has passed away, that I could not be able to witness his appearance. I've heard
that demons can transform into the form of the Buddha. I would like you to
show that to me, then I won’t keep on practicing Buddhism. * Immediately, the
demon transformed into the Buddha standing before the bhikkhu, and then the
bhikkhu meditate and achieved the fruition of arhat. And the deities of all heav-
enly realms praised his virtue endlessly. The demon regrated and felt sorrow,
then he disappeared immediately”.

Indra said to the bhikkhu, “The deities never stop admiring these three people”.
The bhikkhu said to Indra, “These three men know the truth on suffering and
emptiness which can age and destroy the body. I had no intention of being de-
spised by others, but I have sought the Way, and have come out of the three
realms. This is also wonderful, and I can also achieve the fruition of arhat”. The
deities replied, “Now we will return to heaven and inform everyone that there is
no one better than you”. Then the deities saluted and departed. When the king
heard that the owner of the shimi had diligently practiced the Way, he went and
bowed down and thanked him, and he became the teacher of the kingdom. And
the Three Treasures flourish, the country is at peace, the blessings (merits) and

the saved people are uncountable”.!!

First of all, the parable’s structure is extremely intricate. It highlights the idea of suf-
fering, emptiness, and disintegration of the flesh while illuminating two layers of truth
through a “mise en abyme” or “play within a play” structure (Mi 1970, pp. 10-17; H. Wu
2004, pp. 418-19; Ahn 2004, pp. 125-31).!2 On a superficial level, the narration of the tale is
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cursory. The plot is about honoring the Buddha and gaining benefits and merits. It focuses
on the dialogue between the man who gained the fruition of an arhat and Indra on the won-
ders of the heavenly realm in order to emphasize the importance of practicing Buddhism
assiduously in order to obtain a great result. Indra’s response is specifically about three
cases on practicing Buddhism diligently. The narrative is then concluded, producing two
congruent interwoven layers from story to doctrine. The inner tale that Indra narrates is
three stories that all emphasize the value of persistence and success in spiritual practice. It
is the same message that the Buddha wanted to deliver in the text.

2.1.2. Xuantou Cigu %5HHI i (Hang the Head, Stab the Thigh)

The second of these three tales is remarkable in that it is similar to the ancient Chinese
narrative of the zhui cigu $E Il it “stabbing of the thigh with an awl”. Su Qin %% 7% (-284 B.C.)
put a lot of effort into his studies despite failing ten times in his attempts to persuade King
Huiwen of Qin % # X F (337-311B.C). Moreover, he was detested by both his wife and
sister-in-law. Then, he worked hard on reading and finally succeeded. If ever he dozed
while studying, he drew forth a gimlet and stabbed his thigh till the blood ran off at his heel
and asked, “Where stands the man who persuades a ruler and will not put forth whatever
wealth he has for honor and ministry?” When a year had transpired and his study was
complete, he said, “here are persuasions meet for the rulers of our time” (Crump 1970,
p. 57; He 1990, p. 75).13

Both stories highlight the importance of having a strong desire to achieve and persis-
tence in the process. The difference is that in the Buddhist story, drowsiness in a practi-
tioner is attributed to an assault from the five aggregates “wuyin” 1.FZ (the five Skandhas)
that is like a cover to one’s mind. So ordinary mortals are readily blinded and unable
to achieve enlightenment. The story also makes it crystal clear that the practitioner had
the awl made and that it was eight cun long. The Fayuan zhulin 336k (Grove of Jew-
els in the Garden of the Dharman, completed 668) by Daoshi &1t (?-683) collected this tale
with few modifications: “Baiyujing says, ‘A sage from the Varanasi sat down and made
the vow to himself, “I shall never raise the heart for sleep until I have accomplished the
Way”. He punctured his two thighs with an awl he made that was eight cun long, which
left him unable to sleep for a year. And he achieved enlightenment in one year”.'* This
text emphasizes the one year it takes to achieve the Way (Enlightenment) while keeping the
information that the awl is eight cun long and does not mention who must make the awl.

It is worth noting that clearly the Zhanguoce was written before the translation of the
Piyu jing, and the two stories are parallel. However, Chinese monks noticed the similarities
between the two stories and collected them together in the Buddhist encyclopedia of a
later dynasty. For monks, of course, the thrusting of the thigh with an awl was not only
a Buddhist Avadana story written in the sutras but also a way of attaining liberation by
disabling one’s own body, as was performed by the monk Zhi Shun %/ %% (533-604) in the
Sui Dynasty (581-618). He was known as the one who stabbed his thigh with an awl.!®

2.1.3. The Collections of These Stories in Song Dynasty

In Chinese culture, zhuicigu $HIJf% (using the awl to stab the thigh) comes in parallel
with the story touxuanliang Y858 %% (hanging one’s head on the beam), which tells the two
stories of working hard. Mu’an Shanqing [ 3% il edited the book Zutingshiyuan 1HEEF 5
(Tales and Affairs of Ancestral Courtyard (of Chan School)), in which he put stories of Su Qin,
Sun Jing, and Zhi Shun together under the title “Xuantou cigu” &l (hang the head,
stab the thigh). Sun Jing &%} (d.u.) was a scholar with the literary name of Wenbao 3 #.
He spent all his time studying in his house. When he felt sleepy, he would tie a rope around
his head and hang it from a beam. When he went to the city, people in the city called him
a scholar who never left the house. Moreover, he declaimed the offer when the emperor
asked him to be an officer. This story can be found in the book the Xianxian zhuan % & {4
(Biography of the Former Sages). Su Qin was a native of Luoyang. He and Zhangyi 5k
(?-309 B.C.) both studied from Master Guigu %%+ (d.u.). He had the practice of reading
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until he was sleepy, then, using an awl and stabbing himself in the thigh, bleeding down
to his ankles. This story can be found in Zhanguoce. Zhi Shun, an eminent monk of the
Sui Dynasty, studied exclusively with all his attention inside temples without any other
business. When his mind became delusional and could not be stopped, he would stab
himself in the femur and bleed, or he would hug a stone or walk around the stupas, in order
to forget about his troubles. Therefore, the scars on his thighs are mottled like colorful
clothes. This story can be found in The Biography'® by Huijiao £ (497-554).17 The tale of
the man who was stabbed in the thigh or hung his head on a beam is well-known in China,
it is the symbol of working hard.

Mu’an Shanqing collected these three biographies in the same category. Putting three
people together instead of the traditional two Chinese literati might be an echo of the three
stories told in haizhong guo xiuxing yu. On the one hand, he acknowledges the similarity of
the three tales in terms of their spiritual essence and provides a common framework for
discussion. On the other hand, it also makes use of the legends of Sun Jing and Su Qin’s
immense fame to highlight the Buddhist monk Zhi Shun’s spirit in practicing Buddhism
without any indolence.

In the biographies of Buddhist monks, there are numerous cases of utilizing physical
harm as a practice-motivating tool.!® (Shi 2022, pp. 542-61; Jan 1965, pp. 243-68; Benn
2007, pp. 19-53) Zhi Shun was probably moved by the Buddhist Scriptures on devotion, !’
but it is also possible that he was inspired by the tales of Su Qin and Sun Jing so that he
chose the awl to stab himself. It is impossible to pinpoint one single reason why he used
an awl to stab his thigh. However, it is sure that in later monks’ eyes, the emphasis of
these stories is on a solid inner spiritual motivation and persistent faith, whether the story
is about a man stabbing himself to fulfill the teachings of the Buddha or a man stabbing
himself to read a book for success.

2.2. Chengchuan Shiyu Feffi?k ¥ (Taking the Boat, Lost the Bowl) and Kezhou Qiujian
299K (Mark the Boat for the Sword)
2.2.1. Chengchuan Shiyu

Chengchuan shiyu, the 19th Fable collected in Baiyu jing, is another story that shares
similarities with the Chinese tale Kezhou giujian. The Buddhist story goes as follows:

Once upon a time, there was a man who dropped a silver bowl into the sea while
crossing it. He pondered, “I'm going to make a mark on the water. I'll continue
on my journey for now. But I'll come back for it later”. He returned after two
months of travel during which he visited Ceylon and many other countries. On
seeing a river, he jumped into the water looking for the bowl he had lost before”.
What are you doing there?” people asked. He replied, “I have lost my bowl.
Now I would like to get it back”. People went on, “When did you lose it?” He
answered, “I lost it crossing the sea”. Again people asked, “How long ago did
you lose it?” He answered, “I lost it two months ago”. People asked, “Since you
lost it two months ago in the sea, why are you looking for it here in the river?” He
answered, “I made a mark on the water where I lost the bowl. This water looks
the same as the other. There seems no difference. That’s why I'm doing this”.
People went on, “Though all waters are identical, the place that you have lost it
is there. How can you find it here?” Everybody jeered at him. The heretics, who
do not practice the right religious belief, but a fallacious one, suffer from their
useless mortification in seeking deliverance. Those men are just like the stupid

man who has lost his bowl in the sea and looked for it in the river.2

This story is about a foolish man who, having lost a bowl, makes a note on a boat
and tries to recover the lost object when he arrives in another place. Foolish men are a
common theme in Buddhism, and their stories can be found in many places such as the
One Hundred Fables. In Buddhism, people take foolish actions due to the Three Poisons
(sandu —7#F). These three primary afflictions are desire (tanyu =¢/¢ craving, raga); anger,
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(chenhui 7k, aversion, dvesa); and nescience (yuchi EBE, folly, moha). Furthermore, in the
concept of shi'er yinyuan I —.[N#5% (Twelve Links of Dependent Arising, dvidasa-astanga
pratityasamutpadais), the first one is wuming ¥ (nescience, avidya), which also refers to
ignorance and unenlightenment. One of Buddhism’s basic goals is to dispel ignorance by
seeking out Perfect Wisdom. The greatest position among the three Buddhist disciplines
of precepts, meditation, and wisdom is known as wisdom. In order to spread the Dharma,
Buddhists have used a significant number of old Indian folktales about the wise and the
foolish. In the story of chengchuan shiyu, apparently, the main character misunderstood the
situation because he is foolish and lacking wisdom.

2.2.2. Kezhou Qiujian

The story is similar to the story of the kezhougiujian in Chajin %¢%> (On Examining
the Current Situation) from Liishi Chungiu & IRFFFK (The Spring and Autumn of Lii Buwei)”
“Once a man from the state of Chu £ was crossing the Yangtze River. His sword fell into
the water from his boat, therefore he quickly marked his boat and said: “This is where my
sword fell from. When the boat stopped, he went into the water to seek his sword following
the mark he made. The boat had already moved, yet the sword stayed in the water without
moving. If one seeks the sword like this, is it confusing?”?! Originally, this fable focused
on how to manage the country, then, the term was used to describe foolish people who
do not change according to verified and changeable situations in the real world. The two
stories are very similar, the difference being that in Baiyu jing, the man loses a silver bowl,
while in the Liishi Chungiu, it is a precious sword. This type of fable can be found in folklore
all over the world, including China.?? (Tang 2001, pp. 49-51)

In China, fables on the fool often contained profound philosophies in their intrigu-
ing stories in the pre-Qin Dynasty (before 221 B.C). They gradually became a conscious
creation as an important means for pre-Qin philosophers and political strategists, using
lobbying methods, to argue and reason. Zhuangzi and Hanfeizi are famous for their fa-
bles, among which they also collect stories on the foolish actions taken by silly people.23

Shishi liutie FEIX7NMG (Buddhist Encyclopedia) of the Five Dynasties (907-979)** (Du
1999, p. 356) simplified this story into the phrase yushihuashui i %< #7K (mark the water
when the bowl is lost):

The One Hundred Parables Sutra saysthat a man went into the sea and lost a silver
bowl. He marked (painted, drew) on the water and then left. Someone asked,
“why did you draw on the water when you lost your bowl”. He said, “After two
months of marking the water, I came to look for my bowl in the water as this
water is similar to the water earlier.” This is like someone who holds the belief
of none-Buddhism, seeing all the delusions.?®

This complex story has been abbreviated, only showing the most representative act,
using this act to emphasize its Buddhist meaning. As it is a Buddhist encyclopedia, it
maintains the Buddhist meaning of this story in its original context.

A complicated fable’s essence must be distilled, with details fading away and only
its “meaning” remaining and being highlighted, in order to be effectively summarized. Of
course, there are many other fables that have been transmitted in China. Some are just well-
known Chinese tales or fables. Some have influenced Chinese writers’ creations. On the
one hand, this shows that there are many similarities between Buddhist Avadana literature
and Chinese literature, and some even influence Chinese stories. On the other hand, these
stories work as bridges to cross the gap between Chinese and Indian cultures.
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3. Focusing on Historical Truth: The Internal Logic of the elong shusheng
%4 Goose Cage Scholar”

3.1. Fanzhi Tuhu F£FE 045 (A Brahmin Spits Out a Jug)
3.1.1. The Original Text

Fanzhi tuhu #1145 (A brahmin spits out a jug) was the eighteenth story collected in
Jiuza piyujing & HEEEIGIAS. The story is complicated, yet the main part of the story focuses on
a prince’s magical experience when he witnesses a brahmin’s superpower (magical trick):

Once upon a time, a King severely oppressed women, and the Queen (his rightful
wife) said to the prince, “I am thy mother, who has never seen the kingdom since
I was born. I wish to go out and see it once. Please pass this request on to the
king”. Three times she asked for the same thing. Finally, after the third time, the
prince spoke to the king, and the king took his advice. The prince rode the royal
chariot by himself and went out on the road with his courtiers to welcome the
Queen. She opened her tent by herself so that she might be seen. When the prince
saw her misbehave so blatantly, the lady said, “I am so ashamed”. The prince
thought to himself, “Even my own mother acts as such, not to mention others?”
Atnight he left the capital and wandered into the mountains. There was a tree by
the road and a fine spring under it. The prince climbed up to the tree and saw a
Brahmin walking into the water by himself. He brought food to eat after he took
a bath. He used magic (a trick, shu #f7) to pour a jug out of his mouth. Inside the
jug, there was a woman and then they performed the conjugal act by a screen.
Then the brahmin lay down to sleep, yet the woman then repeated the trick and
spat out a jug, in which there was a young man. Then they slept together, and
she swallowed the jug. Soon the brahmin got up, and he put the woman inside
the jug and swallowed it. Then he left on his crutch after he swallow the jug.
The prince returned and said to the king, “I will invite a master in front of all
the courtiers. He will put his stick aside and show the magic of three people
eating together”. When the brahmin arrived he said, “There is no one else but
me”. The prince said, “You should take out the men and eat together”. After
three iterations of requests, the master know he couldn’t stop it, so he took out
the man to eat with him. The king asked the prince, “How do you know this?”
He answered, “Let the man eat with her”. The prince said to the woman, “Come
out to the man and eat with him”. He did not stop but went out to the man and
ate with him. The king asked the prince, “How do you know this?” He said,
“My mother wanted to see places in the kingdom, and when I was riding the
chariot for her, she uncovered her hands to be seen. I realized that women are
capable of much desire, so I faked a pain in my abdomen and returned home. I
went to the mountain and saw a master hiding a woman in his stomach. This is
adultery, and there is no way to stop such women from committing adultery, so
I'would like you to proclaim a law allowing people to come and go freely inside
the palace”. The king announced the rule in the palace that those who wish to
do so can do as they wish. The Master (the Buddha?) said, “Women cannot be
trusted anywhere in the world” .2

Because of the story’s complexity and wealth of analytically valuable aspects, Chi-
nese writers are likely to have taken notice of it and included it in their works for intricate
adaptations.

3.1.2. The Narratives

First of all, this story uses the play-within-a-play narrative structure, with the outer
layer telling the story of the king, the queen, and the prince and the inner layer nested in
the story of the “brahmin spitting out the jug”, which is intertwined with the story of the
queen’s moral failings and the woman'’s deceitful words to illustrate the truth that “women
cannot be trusted in the world”. To demonstrate the fact that women cannot be trusted, the
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tale of the queen’s virtue and the woman’s dishonest words and actions are highlighted.
As in a Russian nesting doll, the inner narrative of “a brahmin spitting out the jug” has
these layers with the man and the women, then another man as the main characters.

In the tale, both the brahmin and the woman use deception to entice their loved ones,
but only the woman is singled out for criticism. Although it is not mentioned as such in
the text explicitly, the textual details appear to imply the reason for this value judgment.
The main purpose of the brahmin spitting out the bottle to draw out the woman. However,
the main point of the woman’s magic is to introduce a young man. Furthermore, the detail
of the lady sleeping with both her husband and her lover is a clear indication of the erotic
nature of the woman’s magic. The fact is that the woman receives more criticism, despite
the fact that the brahmin (daoren i& A, the man of the Way) is the one who started the
whole thing in the beginning. This seems to reflect a propensity towards the subjugation
of women in India, where the tale is said to have originated. In addition, from the point
of view of the “dharma of the world”, the story itself shares the Buddhist doctrine that
the “jug” might be the equivalent of the mundane world, in which people spend their
entire lives tormented by lust and unable to end their lives, thus, becoming confused and
comatose without ever escaping from the power of dharma.

3.1.3. The Magic Tricks from the Western Region

For Chinese monks and writers, the magic trick, “spitting out a jug”, the focal point
of the tale, possesses features of an external culture. In China, the writer’s interpretation
and rewriting of the tale were most likely affected by their experience of reading about
such magic that originated in xiyu Pi3% (the Western Region). If they lived or stayed in big
cities such as Chang’an % or Luoyang &%, they might even personally see the tricks
performed by monks or magic masters. Magic and illusional tricks gained popularity in
China after Emperor Wu of the Han Dynasty (Han wudi ##, Liuche %1, 156-87 B.C.)
opened the road to Western territories, according to the Yinyue zhi % %% (The Records
of Music) in Houhanshu %% (The History of the Eastern Han Dynasty): “illusional magic
arrived from the Western regions, especially from Tianzhu (India). When the road to the
Western Regions was opened by Emperor Wu of the Han Dynasty, conjurers (maya-purusa)
started to come to China. At the time of Emperor An %7 (Liu Gu 24, 94-125), the people
from India (tanzhu X *%) showed the emperor tricks that permitted them to amputate their
own hands and feet, cut out their own bowels and bones. These tricks became popular
since then”. (Fan 1975, p. 1074) After the spread of Buddhism, foreign monks, particularly
monks from the Western Regions in Central Asia, utilized a variety of deceptive methods to
win over disciples while conducting missionary work in China. It is possible that methods
like “spitting out a jug” had a basis in truth rather than being made up as literary fiction in
Chinese people’s eyes at that time. This indicates that the magic the fable tells is not only
a literary description or imagination but something related to the real world.

3.1.4. Hu ## in Taoist Story

The “hu” & plays an essential part when it comes to interpreting the story, as this ele-
ment is also tied to the Chinese Taoist tradition, which has its own story of the hugong &/
“Sire Gourd”.?” (Ge 2010, p. 304; Company 2002, pp. 164-67; Mair 1996, pp. 185-228; Zeng
2014, pp. 137-56) Both tales are supernatural renderings of the huzhong tian 7" K “heaven
(another realm) in a hu”, which is a common depiction of an imaginary realm outside the
real world in Sixth Dynasty narratives. (Senbo 1999, pp. 52-55) Fanzhituhu and hugong
stories might be parables, and it is in the Sixth Dynasty that they connect with other and
become the main body of the story in waiguo daoren 4ME{ & A (Foreign Master) in Lingguizhi
% L& (The Records of Magical Ghosts) by Xunshi #j [ (someone with the family name Xun),
which influences the story of elong shusheng.
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3.2. Waiguodaoren in Lingguizhi
3.2.1. The Similar Plots in Waiguo daoren and Fanzhi tuhu

Linggui zhi is attributed to a writer whose family name was Xun #j [X in the Jin Dynasty
(266—420). In this book, the cultural traces of the “men in the jug” illusional magic can be
found; it was used to replace the beginning of the original Buddhist story. It puts the story
in an actual historical year, that is, in the twelfth year of the Taiyuan Period K Jt1 4
(388). The story starts with a magician, a master (man of the Way) with his superpower
claiming he is from a foreign country and is able to swallow (tundao 7¥7]) swords and
spit out fire (tuhuo k), pearls, jade and gold, and silver. The interesting part is that it
notes that this magician receives the magic from a man with white clothes who was not
a Buddhist monk (shamen ¥/ ["] Sramana). This might indicate that the writer tries to hide
the Buddhist track of this story and convince readers that this is a story with adventures
and unbelievable events like other zhiguai stories in China. However, this might also be an
explanation that fei shanmen £ 0[] (not a Buddhist monk) is used to describe the concept of
fanzhi (abrahman) in the original text. Houhanshu records that conjurers (maya-purusa) from
the Western Region can make all kinds of transformations; they can spit fire, disintegrate
themselves, and exchange the heads of cattle with horses, etc. (Fan 1975, p. 1684) When
the Hu #] monks came to China to spread their teachings, they often used magic and tricks.
There are many famous monks among them, such as Zhu Fahui #2477, An Huize % &1,
Shi Tanhuo #4£: 8, An Shigao %1t &, and Kang Senghui F & &, who were known to have
attracted followers with their strange magic. (J. Zhang 1998, pp. 329-76)

Then the story continues, and the master saw a man carrying a shoulder pole (dan #£)
with a small cage the size of one pint (shengyu JH%). He said to him, “I am very tired from
walking and would like to get on your shoulder pole”. This dan is an item with Chinese
characteristics as it only mentions zhang L (a walking stick, or crutch) in the original Bud-
dhist fable. Meanwhile, the concept or image of zhang might trigger readers to associate it
with the Buddhist abbot’s staff. However, dan is more like something a Chinese farmer or
gutter man would use on a daily basis. The bearer is very surprised and thinks he is a mad-
man, so he says to him, “I can do it myself, but what do you want to do?” The man replied,
“With your permission, I would like to enter your cage”. Then, the man says, “If you can
enter the cage, you are a god (shenren fHA)”. Dialogues are crucial to the story’s adapta-
tion since they enhance character development and credibility while also providing more
information and improving the flow of the narrative. As evidenced by these exchanges, it
appears that the carrier does not think the master can enter the cage, making it seem like
a challenge or a wager on the master’s part. Moreover, because the master can do magi-
cal feats, the word “shenren” # \ (amazing, godlike man, man with supernatural powers)
functions as a keyword for him. Once more, this detail demonstrates the story’s zhiguai
H P (recording amazing event) nature.

Then the man drops his shoulder pole, and the magician enters the cage. An inter-
esting detail is addressed here. The cage is no bigger, nor is the man any smaller. The
bearer does not feel it is heavier than before (long bugeng da, giren yi bu geng xiao, danzhi
yi bujue zhong yu xian FEATE KR, HNISAT N, 2 AT E]R ). This understanding
or description of the space might be influenced by both Chinese tradition and Buddhist
culture. As was shown earlier, in the Taoist story, Hugong lives inside his Gourd. This
indicates that the space inside the gourd is much bigger than it seems.

This magical space that is distinct from the real world can also be found in Buddhist
texts. The famous Buddhis metaphor xumi jiezi ZH587+ ¥ states that something as enor-
mous as Sumeru can be put in something extremely tiny and numerous such as a mustard
seed (sarsapa). This idea is vividly described in Weimojie jing 4 BE5548 (Vimalakirtinird-
esa Sutra), in which the layman Vimalakirti pretends to be sick and Bodhisattva Mafjusri
comes to visit him. Then, they have an intriguing debate on what nonduality (bu'er A=)
means. However, it is not only these two in the room, Vimalakirti uses his supranormal
faculties (shentong li #{if 7], abhijiid) so that all the Buddhas, Bodhisattva, disciples of the
Buddha, and all heavenly beings, demons, and ghosts can fit into his small room. The
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Sariputra said, “Noble sir, it is astonishing that these thousands of thrones, so big and
so high, should fit into such a small house and that the great city of Vaisali, the villages,
cities, kingdoms, capitals of Jambudvipa, the other three continents, the abodes of the gods,
the nagas, the yakshas, the gandharvas, the asuras, the garudas, the kimnaras, and the
mahoragas—that all of these should appear without any obstacle, just as they were before!
Jatl REAW! WRNE, TiAZIE R, IR RE AR T R, SO BRI
i, RIRTF#AR. fE. BMEB, JRAEIE”. Then the Licchavi Vimalakirti responded
with the Sumeru mustard seed metaphor: “The bodhisattva who lives in the inconceivable
liberation can put the king of mountains, Sumeru, which is so high, so great, so noble, and
so vast, into a mustard seed. He can perform this feat without enlarging the mustard seed
and without shrinking Mount Sumeru. Mount Sumeru’s primary (fundamental) mark
(sva-laksana) as it was before & [ (4 /2 e 7, DAZHSEZ i B8 N IT 7~ vh SEBIT G ek, ZH0R L
TAA W2 (Thurman 1976, p. 52).

The expression of wusuo zengjian & fiTiGJk (without increase or decrease) is very help-
ful to our understanding of the phrase, “the cage is no bigger, nor is the man any smaller
in the text BEATE R, H AJRAT/N. One can presume that wusuo zengjian indicates that
Mount Sumeru does not become smaller while the mustard seed does not grow larger.
There is a little discrepancy between the two lines. In the sutra, it put weight on Mount
Sumeru’s primary (fundamental) mark, which might indicate the wusuo zengjian mainly
focuses on the unchangeable size of Mount Sumeru. However, the emphasis on the rela-
tive spatial relationships between the cage and the man is considerably more apparent in
the narratives of waiguo daoren.

After walking for dozens of lis fL (one Ii is around 500 m), the man relaxes under a
tree to eat; the bearer orders food and says, “I have my own food”. He refuses to come out.
Then, the magician just stays in the cage, bringing out all his food and tableware. This is
the same plot of spitting out the jug with a woman in it, with colorful details.

Then the master repeatedly spits out a woman, about twenty years old, with extremely
beautiful clothes and appearance, and they eat together. When they finish eating, her hus-
band lays down. The woman says to the bearer, “I have another husband outside my
family (waifu 4MK) who wants to come and eat with me; but when my husband wakes up,
you must not tell him”. The woman then pours a young husband from her mouth and
then they eat together in a cage. This woman’s lover is described as a younger husband
(nianshao zhangfu /> 3L 5K). The original Buddhist literature made mention of the fact that
the lover was younger than the husband and that he was treated as a husband because
he shared meals and beds with the woman. The woman'’s age and appearance, however,
were not stated in the original Buddhist text.

When her husband moves and is about to get up, the woman puts her lover in her
mouth. The husband gets up and says to the bearer, “We can leave now”. Then, he takes
the woman into his mouth, and other things he spits out.

3.2.2. New Plot in Waiguo daoren

The narrative then takes a fresh turn and gains new significance. Then, the man ar-
rived in the country (guozhong B{""). He does not specify which country it is; however,
the word guozhong may indicate it is inside China. At least, the reader might assume it is
inside China or the capital of the state he is in. There is a wealthy family in the area when
the man first arrives, but they are cruel and crafty. The master tells the bearer that he will
show how to prevent the wealthy family from being stingy. Therefore, the last part of the
story shifts into a narrative on being generous.

The master then makes his way to the wealthy man’s home, where he finds a horse
that the rich man adores, and it is chained to a pillar. The horse then gets lost, and the
wealthy man is unable to locate it. The following day, he discovers it in an unbreakable jar
(wudou ying 1.3} % a clay jar with the capacity of wudou, around 37.5 kg), but he does not
know how to get it out of the jar. This detail is reminiscent of a cage that does not expand
but holds people or objects that are larger than it appears.
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The master then suggests that he prepare food for 100 people nearby to keep them
from becoming hungry. When the wealthy man follows the master’s advice, his horse is
discovered in its original location. The next day, his parents disappear from their bed.
After the wealthy man feeds 1000 people as the master recommends, his parents find their
way home.? (Lu 1973a, vol. 8, pp. 316-17; Kao 1985, pp. 121-23).

Filial piety plays a significant importance in traditional Chinese moral systems. One of
the most crucial values is respecting and honoring one’s parents. Following the spreading
of Buddhism to China, some tales and aspects of Buddhist culture pertaining to filial piety
for parents were amplified and developed into significant cultural riches. For instance, the
Great Maudgalyayana entering hell to rescue his mother is intimately tied to the popularity
of the Yulanpen Festival in China (Karashima 2013, pp. 288-305; Mair 1983, pp. 87-122).30

In waiguo daoren, the stingy rich man’s parents disappear and show up due to the mas-
ter’s magic or superpower. This plot is placed after the loss and recovery of his treasures,
implying that parents are naturally more important. This shifts the theme of the story one
step closer to the theme of filial respect for parents, making it another major theme, second
only to generosity. The first part of waiguo daoren focuses on magic tricks or supernatural
powers, which can be seen as one of the themes or main messages the author wants to
send, yet it is kind of obscure. So the main theme of this story seems to be generosity. As
far as the reader’s reading experience is concerned, the story of the parents, which caps off
the entire work, also seems to have a deeper meaning because filial piety develops into an
amazing plot line.

The story concludes with a scenario involving the parents that is absent from the orig-
inal narrative and conveys a new lesson about showing generosity to common people and
filial piety to one’s parents. Given that generosity is one of the six perfections in Buddhist
practice and that there are numerous works in which the Buddha, a Bodhisattva, or a good
man donates food and drinks to the needy, the idea of generosity is not difficult to compre-
hend.3! Tt is challenging to pinpoint the source of Xunshi’s inspiration; nevertheless, the
plot involves two instances of telekinetic tricks.

However, Xunshi does not demonstrate in waiguo daoren how the master could make
the wealthy man’s horse and parents appear and disappear overnight. Chinese fiction
sometimes involves taking something out of thin air or relocating anything thousands of
kilometers away without anybody noticing. Zuo Ci /%4 (d.u.), who performed this type
of magic in front of Cao Cao ### (155-220), may be one of the most well-known exam-
ples of that time.3? (Gan 1996, pp. 8-10) As magic is one of the many intriguing topics in
zhiguai stories,®® (Yin 2017, pp. 156-64) this may imply that the focus on magics becomes
an essential theme in waiguo daoren.

3.3. Ellong Shusheng #5#8 &4
3.3.1. The Story Line

The famous tale eTong shusheng #;#8 # 4= “The Scholar with a Goose Cage” (also known
as “The Scholar of Yangxian”), which tells the tale of Xu Yan # 2 ( £H), a scholar from
Yangxian (currently Yixing City, Jiangsu Province) who travels with a goose cage on his
back, was created from a tale by Wu Jun %33 (469-520), a writer of the Liang Dynasty
(502-557) (Yao 1973, p. 698).34

At the very beginning of Wu Jun’s adaption, he gave the main character the typical
Chinese name of Xu Yan, noting that he is a scholar from Yangxian [%#. When Xu Yan
was meandering in the Mountains of Sui’an #%% (Fujian Province), he met a scholar, aged
seventeen or eighteen, who was lying on the side of the road and asked to be put in a
goose cage, saying that his feet hurt. It can be assumed that the husband in the first two of
the stories is older than the wife and her lover, but in this story, the main character’s age
is changed, suggesting that age is no longer a significant factor in adultery. Instead, the
story focuses on the trickster’s (magician) behavior and execution rather than the adultery
itself.
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The scholar then enters the cage, but the cage is no wider and the scholar no smaller.
He sits with the two geese and is not surprised. The geese are not frightened. When the
scholar comes out of the cage, he tells Xu Yan he will prepare food for him. The key dis-
tinction is that while communal feeding and spitting out of the jug occur inside the cage
in waiguo daoren, they occur outside the cage in yangxian shusheng. Nevertheless, when the
scholar spits out a plate of food, the jug vanishes in the narration. Furthermore, there is no
jug present when he spits out his wife, which almost suggests Wu Jun left out it on purpose
to hide its traces back to the story of waiguo daoren, which links the Buddhist text originally.
Then comes the part of the story where the man is asleep and the woman summons her
lover, revealing a fresh conversational detail in which she apologizes to Xu Yan.

After the husband and wife fall asleep, the wife’s lover has a female lover, according
to the myth, adding another twist. The noticeable detail is that in waiguo daoren, the act
of spitting out the jug and people eating together happens inside the cage, but in yangx-
ian shusheng, it is outside the cage. Furthermore, Hu disappears in the storytelling as the
scholar spits out the plate with food. When he spits out his wife, there is no jug in the mid-
dle of the process. Then there is the plot with the man sleeping, and the lady invites her
lover, with the new detail of a conversation where she explains and says sorry to Xu Yan.

After the husband and wife fall asleep, the wife’s lover spits out another woman,
adding another layer to the idea that she has a female lover. The male lover then puts
his lover in his mouth when the husband wakes up, and the wife then puts her lover in
her mouth before the husband finally puts his wife in his mouth. The scholar leaves Xu
Yan a plate with a date on it and states Xu Yan’s formal title (J. Wu 1934, pp. 3—4; Kao 1985,
pp. 161-63), but the account does not describe generosity as waiguo daoren did.

3.3.2. Significant Shifts in Wu Jun’s Story

In addition to these adjustments, there are four more crucial shifts.

First, there is a considerable shift in the narrative structure. The first narrator now tells
a story about the adventure rather than continuing with the Buddha’s primary metaphor-
ical teaching of Buddhist theory. The bucolic tales of the barnyard officials have replaced
the fundamental principles of Buddhist doctrine. There is less of an edifying feeling. The
narrative returns to the world of fiction in the tradition of “none official records from low-
rank officials” (baiguan yeshi # 5 %} %), which is full of fantastical elements. Rather, it has
a historical undertone that refers to looking for the weird and recalling the strange. As it
was demonstrated in yiwen zhi # 33 (Records of Books) of Hanshu ¥ & (The History of the
Han Dynasty), “The stream of novelists emerged from street talkers, low-ranking officials,
and people who listened to scribblings” (Ban 1962, p. 1745).

Second, the plot develops more logically, and the literary effects are improved. The
narration is also more sparkling, and the language is more fluid. The woman is “fifteen or
sixteen years old, her clothes were gorgeous, and her look was wonderful”, for instance,
which clarifies the woman'’s age, attire, and appearance. Additionally enhanced is the char-
acters’ interactional conversation. The character interactions become more complicated,
and the tale progresses more naturally and fluidly. The reasons behind the actions of the
characters are more apparent. For instance, the story does not begin with some fictional
country with a king’s family but with someone who meets a scholar on the road. Then,
the master asks Xu Yan for a favor as his feet hurt from walking, which seems natural as it
might really happen in daily life. After the lady hosts a banquet for Xu Yan, he collapses
intoxicated, and it is at this time the lady tells him that although she and the scholar are a
couple, they are not happy together. That is why she keeps the young man in her mouth
and asks Xu Yan to keep the secrets for her. This explains why she shows the trick of taking
out the man in front of Xu Yan.

In the earlier story in Zapiyujing, Fanzhi is the key player in the tale as the brahmin
lies at the center of all the narratives, yet he is observed by the prince. As opposed to being
the main character in “The Scholar in the Goose Cage”, Xu Yan serves as an observer and a
recorder with a strong sense of self. That is to say, itis as if he gains an independent identity.
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The ethical drama between the scholar and the woman and her boyfriend is placed in center
stage. This shift in identity also alludes to the cultural setting in which the Buddhist tales
were first shared with Chinese writers. At the time, the Chinese literary elite were not
Buddhist adherents or practitioners, but rather, out of wonder and curiosity, they soberly
discovered the fantasy or literary appeal of the Buddhist tales. That is why in the story
of Yangxian shusheng, it seems Xu Yan has a more independent identity compared to the
earlier versions of this story.

Third, the message or the meaning of the fable is delivered differently. The premise
of the original tale is the cultural devaluation of women in the setting of their poor position
in India, a cultural thread that undoubtedly had echoes in China. In Shishi liutie, this story
was under the title niizi nanzhi % ¥ ¥ (Women are difficult to control), which states that,

“Piyujing says, once a prince of the monarch was on a voyage after the sun had set. In order

to escape from wolves and tigers, he climbed a tree. Then a brahmin comes to the tree and
spits a jug out of his mouth. Then the lady comes out of the jug. The brahmin lies down
to sleep after they have sex. The lady also spits a jug out of her mouth. A man comes out
of the jug and they have sex. The next day, the prince goes to the palace and commands
the brahmin to prepare meals for three people, it is then that people learn that women are
difficult to control”.3®

However, in Wu Jun'’s story, to construct a text about an odd interaction amongst
literati, Qi Xu gixiezhi relies more on the narrative’s framework. This technique focuses on
a tale with a particular Buddhist allegory as a literati anecdote while being far less preachy.
The moralizing substance of the stories about women steadily diminishes from The Foreign
Master to The Yangxian Scholar, and the narrative paradigm shifts from a straightforward
condemnation of women to a more intricate narrative motivation, becoming a showcase
for the author’s talent.

Culturally speaking, the logic behind the changing attitude towards women is more
complicated. It is hard to tell if it is a more friendly approach to women or just a narrative
trick. As Carrie Wiebe has argued, unlike similar tales in the Indian and Arab traditions,
the Scholar from Yangxian directly depicts female desire and the vulnerability of men to
this desire, even though the apparent moralizing of women does give way to a complex,
interlocking, mise en abyme structure. However, if the story no longer focuses on the
wife’s infidelity, the tale of the magician who regains his ability argues that “They make
it clear that in public, women have no place and no power, even if they do complicate the
heart of the matter. Just like the goose cage that becomes no bigger when a man gets into
it, neither the world nor a man is really changed by the machinations of a woman” (Wiebe
2017, p. 94). However, no matter how this shift of the story is interpreted, from a Brahmin
Spitting a Jug to The Goose Cage Scholar, it becomes more complex in its purpose and
different in the messages it delivers.

Fourth, a significant number of textual features have been exchanged with new ones
that emphasize their “actual” rather than “fictional” details, giving the text a stronger sense
of history and realism. For instance, the fictitious reference to the brahmin becomes a Chi-
nese scholar, and the entire incident is witnessed by a governmental officer, Xu Yan, the
Lantai lingshi 54 % (Orchid Pavilion, Hucker 1985, p. 13; Fan 1975, p. 3600)> diluting
the original meaning of the Buddhists” metaphorical instruction to the world). Although
the time and place of the story are not particularly highlighted in the original literature,
the adaptation unmistakably places it in Yongping’s third year (60). While the power of
the original tale to admonish the reader comes from the authority of the king of the tale
(typically fables in Buddhism are told by the Buddha and the Bodhisattva. Although some-
times the Buddha and the Bodhisattva do not appear, we can tacitly assume that the power
of the tale still partially comes from the Buddha’s and the Bodhisattva’s pronouncements).
The bronze mirror (tongjing #$5) plays a significant part at the end of this story, which
serves as a historical proof that the tale is accurate because it is a physical reminder of the
past with a date on it (DeWoskin 1977, pp. 21-52; Gan 1996, pp. xxv—-xxviii).?’
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Lu Xun emphasizes that “Linggui zhi % & by Xunshi also records the story of a for-
eign master getting into a cage, it is mentioned that the master comes from foreign country.
Yet in Wujun’s writings, the master becomes a scholar in China”, and he also suggests that
this process of Sinicization of Indian stories is very common in the Wei and Jin Periods
(220-420). Since the Wei and Jin Dynasties, the Buddhist canon has gradually been trans-
lated, and the Tianzhu stories have also spread throughout the world. They evolved into
anational possession because the literati enjoyed their novelty and utilized them, whether
consciously or unwittingly. (Lu 1973b, vol. 9, p. 192) Of course, in Wu Jun’s case, his adap-
tion of this story was not an accident; rather, it was made with the explicit and definite goal
of transforming it into a Chinese story. Yet his deliberate cover-up of the trace back to Bud-
dhist text can be easily seen through by well-read people such as Duan Chengshi Bz
(803-863) in the Tang Dynasty (Duan 2015, p. 1673).38

3.3.3. Taking Avadana Stories into Historical Records

China places a high value on history and has a tradition of shilu #$% “actual record-
ings” (Ban 1962, p. 2378).% Stories of mystery and fiction must appear to have a reason
and a vivid history when they enter fiction, in contrast to Indian tradition, which tends
to turn history into legend and myth. This fixation on “true” history is actually a signifi-
cant aspect of Chinese culture. The Indian culture has a propensity for turning historical
events into folklore and myth. One of the strands of adapting Buddhist stories into Chi-
nese culture is the enhancing of the historical dimension. In the Indian tradition, there is
a propensity to transform history into legend and mythology. For instance, the famous
story Cao Chong chengxiang B4 (Cao Chong [196-208] weigh the elephant) in Sanguo
zhi =[B]3& (The Historical Records of the Three Kingdoms) originally comes from Za baozang
jing B PUMAS (Samyukta-ratna-pitaka).*0 (Chen 1980, pp. 157-62) It is possible that the tale
of the long-haired woman who gave up her hair to support the Buddha had an impact on
Tao Kan’s P fil (259-334) mother’s decision to shave her head in order to treat a visitor.
(Wang 2006, pp. 121-22)

Since it is a characteristic of Chinese culture to attach importance to history, some
Buddhist stories, once they entered the Han region, needed to draw on the authority of
history to shape their own legitimacy rather than the sacredness of the Buddha himself,
and this was the internal mechanism that constituted the change from “Brahmin spits out
ajug” to “Goose Cage Scholar”. The important factor is its historicity. The narrative shifts
from fiction to reality, and this reality is literary reality. A stage of understanding where
“dream becomes reality” is symbolized by the Goose Cage Scribe and includes the fictitious
works of the Six Dynasties.*! (Gu 2014, p. 110) However, because of its Buddhist Avadana
Literary nature, the story is both fantastical and real. Itis only by placing the fictional story
in a realistic context that we can understand more deeply the intention and meaning of the
metaphorical stories chosen by the literati.

4. Fable of the Time: The Cultural Significance of Yingwu Jiuhuo EEHE UK “Parrot
Putting Out Fire”
4.1. Yingwu Jiuhuo & HEK
4.1.1. The Story in Jiu Zapiyu Jing
Selecting certain Avadana stories with few modifications into a new collection is an
intentional choice by authors, which allows the Buddhist stories to adapt new forms of life
and meanings in the new cultural environment. The story of Yingwu jiuhuo ¥5#§# X (the
parrot putting out the fire) of Zapiyu jing by Kang Senghui is a typical example of this kind
of story. The story is quite simple, it goes as follows:
Once upon a time, a parrot flew to a mountain, where all the animals and birds
lived in harmony and love for one another, not harming each other. The parrot
mused to itself, “Even though this is nice, I cannot stay longer and I shall return.
He then left. Yet a few months later, the mountain became engulfed in fire. When
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the parrot noticed it from a distance, it dove into the water, scooped it up with its
wings, and flew up into the air, dousing the flames with water from its feathers.
And it went on like this. The deities of the sky said, “What a silly parrot! Why
are you so stupid? Would you rather have a thousand miles of fire extinguished
by the water of your two wings?” The parrot said to them, “How can I not put
out the fire when I know about it. I have been a guest in the mountain, and all
the birds and animals there are kind and good, and I cannot bear to see them
(suffering)”. The deities of the heavens felt his kindness and extinguished the

fire with rain.*?

Although this fable is not told by the Buddha himself, and the relationship between causes
in the past and effects of today does not appear in the story to illustrate certain Buddhist
truths, it is not difficult to see that the parrot portrays a Bodhisattva’s spirit of uncompro-
mising devotion.

When the fire is burning on the mountain, the parrot tries to extinguish it with its
feeble strength, knowing that it cannot, but still tirelessly, because it was once a member
of the mountain community and “all the birds, animals and beasts in the mountain are
kind and good, and all are brothers”, so it “could not bear” (buren /%) to stand by and
do nothing. The choice of this word connotes “benevolent” and “intolerant”, which might
guide the viewers to both Buddhist and Confucian cultural connotations. Of course, from
a Buddhist perspective, every sentient being cycles through life and death in the Six Des-
tinies without seeing the end to it; meanwhile, the three realms are like a burning house. 43
The Bodhisattva, the Buddha, came forward to save all sentient beings from the fire. From
the perspective of Confucianism, because birds and animals are “benevolent and good”,
a gentleman is “tolerant”, and this is what Mencius called “compassion”, so he stepped
forward to help the world. The two are united in “virtue goodness”.

From the narrative point of view, this story shares some similarities to Chinese tales,
especially with jingwei tianhai ¥ #7311 (The Jingwei Bird Fulfill the Sea)** and yugong yishan
B A1 (The Unwise Old Man Moves the Mountains).*® In Jingwei tianhai, jingwei never
stops putting stones into the ocean, even if it is as little as a bird, which is like the little
parrot trying to stop the mountain fire with its small wings. Moreover, in yugong yishan
BAF (the unwise old man moves the mountains), Yugong believes every effect counts
when it comes to big ambitions to do good, and at the end of the story, the mountains that
block his way out are carried away by gods touched by his devotion, which shares some
similarities to the deities helping the parrot.

4.1.2. The Story Collected by Liu Yiqing

The story is reproduced almost in its original form in the Xuanyan ji E57FL (Records
of Manifest Miracles) by Liu Yiging %175 (403-444) of the Liu Song Dynasty (420-479). As
Lu Xun collected these stories into his Gu Xiaoshuo Gouchen 1 /NEUUT (Selected Collection
of Chinese Classical Fiction), we may view 35 of these stories in the book even though the
whole form of this book is no longer available. Moreover, the yingwujiuhuo is as follows:

A parrot flew to another mountain, and the animals in the mountain continually
cher ished it. A few days later, a fire broke out in the mountain. When the parrot
saw it from afar, it dove into the water to moisten its feathers and then flew to the
mountain to sprinkle water on the flames. The deities of heaven said, “Though
you have a will, how can your intention be enough?” The parrot replies, “Al-
though I know I cannot (save it), I have lived on this mountain as a guest and the
animals were good to me and they all are my brothers, so I cannot bear to see
them (suffering). “The deity of heaven was so impressed that he extinguished
the fire. (Lu 1973a, vol. 8, p. 553)

There is little difference between the two tales, and formally, the Xuanyanji is simply a
streamlining of the original tale, making the sentences neater and the message more fo-
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cused. As for the significance of this anonymous Buddhist story, what is the significance
of including this story in its entirety here?

Among all the members of his royal family, Liu Yiging was the most cultured and
talented in the literature, and his Shishuo xinyu 13RS (Account of Tales of the World)
stood out among the zhiren (records of people) books of the Six Dynasties, while Xuanyan
ji EEHEL (Records of Manifest Miracles) was known as one of the most influential zhiguai
novels that promoted Buddhism. At that time, there were numerous other works telling
the stories related to Buddhism and legends about people with Buddhist beliefs, which
Lu Xun calls fufo xiaoshuo §iff/Nift (the fiction supporting Buddhism). They include Liu
Yiqing’s Xuancianji of the Liu Song Dynasty (420-479), Wang Yan's T2 (d.u.) Mingxiang
ji FAERL (Mysterious Records of the Unseen World) in the Qi Dynasty (479-502), Yan Zhitui’s
BHZ M (531-597) Jilingji £ %50 (A Collection of Mysterious Records) of the Sui Dynasty, and
Hou Bai’s 11 (d.u.) Jingyi ji JESLEL (The Records of the Unbelievable). These texts were
generally written to document the apparent effects of sutras and images and to clarify the
veracity of the testimonies. Later generations might dismiss them as fiction, but they were
intended to shock the world and make it believe in them (Lu 1973b, vol. 9, p. 194).

The author of the Book of Xuanyanji’s, Liu Yiqing, was a well-known author during
the Liu Song era. (Shen 1974, p. 1477) At that time, Buddhism was thriving, scripture trans-
lation and construction of images were commonplace, and everyone from the aristocracy
to the literati to the poor were becoming more and more devoted to the religion. Liu Yiqing
was one of the most prominent practitioners of Buddhism in his aristocratic family.

The sympathetic nature of the parrot putting out the fire is all the more priceless in
the context of present-day times of forest fires. The parrot itself is charged with rescuing
creatures in the mountains and forests as an embodiment of Buddha and a Bodhisattva, but
more importantly, the tale also communicates the idea that faith in Buddhism can result in
salvation. Only the sutra halls and cabins survive the fire that destroys hundreds of homes.
It is considered to be the work of a deity.

4.2. Fighting against the Demon in Youminglu

The stories written in the Six Dynasties period adapted the motif and plots of the Six
Dynasties. In Liu Yiqing’s Youminglu W4#]$% (Records of the Hidden and the Visible Worlds),*
(Z. Zhang 2009, pp.87-101; Y. Liu 2018) the tale “chanting of the Buddha to combat the
ghosts” is taken from juan 4 of the Zhuanji baiyuan jing #E48E F1454¢ (Avadanasataka).*” The
story that Liu Yiqing cites is shorter than the original Buddhist story, and it goes as follows:

Next to the place of Song, there was a state that was close to raksasas.*® The
raksasas entered its territory several times, eating countless people. The king
made an agreement with the raksasas that said, “From today each of the fami-
lies in this state will have a special day of duty. On that day, the family on duty
should send [a boy] to you. Please do not kill people randomly anymore”. A
family of Buddha devotees had an only son aged ten who was the next boy to be
sent [to the raksasas]. At the time of his departure, his parents wailed bitterly, and
then chanted the name of Buddha wholeheartedly. Because Buddha’s power was
great, the raksasa could not get close to the boy. The next morning, the parents
found that their son was still alive and they went back home together happily.
From then on, the calamity of the raksasas ceased completely. [Lives of] people
in the state had indeed depended on this family. (Y. Liu 2018, p. 62)

Compared with the original story, Liu cuts out the beginning of the fable in which the
Buddha is telling the story and changes the end of this story by dropping the lines on the
relationship between the characters and the Buddha and people related to him. In this
Buddhist story, the three main characters, the king, the queen, and the prince in the past
represent the Buddha, Yasodhara (wife of Sékyamuni), and Ananda. Moreover, it also cuts
out many details of the conversations between the king and raksasas. More importantly,
it leaves out the significant part where both the queen and the prince are willing to sac-
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rifice their bodies to the raksasa. These changes may indicate that Liu’s collecting of this
tale changes from the significance of donating one’s body to the belief of Buddhism, even
though the latter theme already exists in the original Buddhist text but is not the story’s
primary point. Even though Liu leaves out the part of Buddha teaching the story, we can
still note that it is Buddha or the belief in Buddhism that saves the prince. This is a new
theme in the Six Dynasties when it comes to stories to save people in danger, as in earlier
times. Most likely, it is deities or Taoist immortals who save people (the belief system of
tian X Heaven), as it was discussed earlier in the story of yugong yishan. The Buddha, Bod-
hisattvas, or sutras related to them saving people becomes a common theme in novels in
the Six Dynasties.*’ In the same chapter as the raksasa story of Youminglu, there is one of the
most famous and well-discussed stories of Zhaotai 7%, Travels in Hell, in which the char-
acter travels to hell and comes back to life because of the teachings of the Buddha. After
this, Zhao Tai’s family are all devoted to serving the Buddha. These are the earliest stories
of the Buddha as the savior in early medieval Chinese literature.> (Y. Liu 2018, pp. 132-37;
Shi 2022, pp. 112-49; Company 1990)

4.3. Parrot as the Self-Image of the Writer
4.3.1. Parrot as a Boddhisattva

The Buddhist parables frequently feature parrots, who are typically portrayed as wise
beings who are wonderful singers and are the epitome of wisdom. For example, in the
twenty-ninth story of the Liudu ji jing by Kang Senghui, the Parrot King, one form of the
Boddhisattva in one of his many lifetimes, is captured by a king, thus, illustrating that
greed is like a net and desire is like a blade.® The king of parrots is the embodiment of
wisdom and the Boddhisattva. The 56th story in the 6th juan of Zhuanji baiyuan jing tells
a story in which a parrot gives birth to a king. The king was born as the son of a parrot
because he had broken the precepts in the past.>? This suggests that being in the destiny
of the animal (as a parrot in this story) is a punishment. However, this does not mean that
parrots are bad creatures., Another example of the parrot being an intellectual bird can be
found in the fifty-eighth story from juan 12 of Xianyu jing in which the parrot hears the Four
Noble Truths from the Buddha.> This story shows how birds such as parrots can hear the
Buddha’s teachings and benefit from them. It both emphasizes the profundity of the Bud-
dha'’s teachings and demonstrates that even parrots have the intelligence to pay attention
to his teachings. Jinglii yixiang #/4 5 4 (Diverse Details of the Sutras and Vinayas)>* quotes a
parrot-related story from Zhangzhe yinyue jing &% & 148 (Sutra of Elder with Delight-sound).
In the story, a parrot is cherished by the king as it is good at singing. A vulture becomes
jealous and imitates the parrot. However, it sings when the king is sleeping, which results
in it being repulsed by the king and having its feathers clipped.>® The parrot, who serves
as the equivalent of the elder with beautiful voice in this fable, is undoubtedly portrayed
favorably as well.

4.3.2. Parrot as the Buddha

Furthermore, as shown in the case of the Liudu jijing, the parrot (or the Parrot King)
could also be seen as an incarnation of the Buddha in a past life and could, therefore, cor-
respond to the image of the Buddha.

The second juan of Zabaozang jing also contains the story of yingwu jiuhuo.°° More im-
portantly, the story contains two parts. The second half of the story of the parrot putting
out the fire is almost the same as the story collected in Zhuanji baiyuan jing and Liu Yiqing’s
Xuanyan ji. However, the first half of the story in Zabaozang jing completes the story of the
Buddha at the present time, telling the story of the Buddha on his way to the Southern
Mountain Kingdom (nanfang shan ¥ Jj1l1), passing through a village where the people
had been drinking and started a fire and, therefore, asked the Buddha for help. The Bud-
dha said, “All sentient beings have three fires (sanhuo =‘K): the fires of greed, anger and
ignorance. With the wisdom-water (zhishui %7K), I can extinguish these three fires. If this
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is true, the fire will be extinguished”. When these words were spoken, the fire was in-
stantly extinguished. The Buddha taught Dharma to them, and they attained the path of
the Srotapanna.””

Zabaozang jing, along with other four sutras, was translated by Kekaya #lIf% in the
time of Emperor Ming #H#1#7 (Liu Yu #8, 439-472) of (Liu) Song Dynasty. Furthermore,
it was re-translated (edited, chongyi E %) by Tanyao £l in the 2nd year of Yanxing &,
Northern Wei dynasty Jt%% (CE 472) in Beitai 1t . Kekaya was an important sutra trans-
lator during the reign of Emperor Wencheng of Northern Wei Dynasty (i (Tuoba Rui
PV, 440-465). He translated many Buddhist texts, some of which were written down
(bishou “#%%) by the famous literary figure Liu Xiaobiao 2242 (462-521).”

The story of a parrot putting out a fire is also included in juan 11 of Jinglii yixiang
in Liang Dynasty (502-557), compiled by Baochang. Here, it was titled as wei yingwu xi-
anshen jiu shanhuo yi shen bao’en 7% & Kl -k LA A, (For a parrot to show itself to
put out a mountain fire in return for the kindness). Bao Chang states that this story was
collected from the first juan (shangjuan F%) of the Sengqieluocha jing {44 RS (The Su-
tra of Sarigharaksa). The phrase shangjuan indicates the sutra Baochang quoted was in two
juan. Moreover, this one was translated by Dharmanandi 2 #1% (also known as Faxi
%%, a Tokharian scholar-monk 52%#))), who came to Chang’an at the beginning of the
Jianyuan Period &It (365-385).° However, this translation could not be found. Another
version of the same sutra exists with the title Senggieluocha suoji jing f&&E R A4S (The
Sutra Collected by Sarigharaksa). This version of three juan was translated into Chinese by
Samghabhadra (Sengqiebacheng i flll#7%) and others of The early Qin Dynasty #7% (351
394). This sutra is an account of the Buddha’s practice in his previous life and his deeds
in this life as a monk. The story of the parrot is contained in juan 1 of this version of the
translation.®

In conclusion, there are two systems of the story of yingwu jiuhuo in Buddhist texts.
The most popular one is related to the story of the bodhisattva, which is based on Zhuanji
piyu jing, concentrating on the devotion of the bodhisattva. The other is the story of the
Buddha’s lifetime story, represented by the Zabaozang jing, which focuses on the Buddha’s
use of the fire of wisdom to extinguish the three poisons of greed, anger, and obscenity.
Although there is no major difference in the main plot of the story, the emphasis and con-
notation of the two metaphors are different.

4.3.3. Parrot as the Writer

As for the source of Liu Yiging, one can assume that since Zabaozang jing was finished
in the second year of its completion (472), and it is probable that Liu Yiging (402—444) in the
south did not see a version of the story that focused on the Buddha putting out a fire, he,
therefore, relied on a version of the Bodhisattva’s story based on the Zhuanji baiyuan jing,
which was translated by Zhigian (active from 223 to 253) of Wu (229-280) in the south.

Jinglii yixiang was finished in the fifteenth year of the Tianjian Period K114
(516),61 which is later than the time of Liu Yiqing’s writing. The source it quoted from,
sengqie luocha jing,%? is also about a fable of the Bodhisattva, so it is likely that the story of
the Buddha putting out the fire was not spreading in the south in the time of Liu Yiging.®®
As we have seen in the case of elong shusheng, the intentional addition of detailed informa-
tion is essential to the presentation of the text. Even though the book is about Buddhism,
it is likely that Liu Yiging purposefully conceals the fact that the parrot represents a Bod-
dhisattva or the Buddha in his book Xuanyan ji.

Of course, we are not denying that the parrot represents the Buddha or the Bod-
hisattva. However, we must consider what this purposeful absence signifies for the text
and what kind of cultural attitude Liu Yiqing has behind it. More importantly, we need to
understand the image of the parrot in relation to the bigger context

In a chaotic time, holding a belief that one can chase away ghosts and fight demons
(putting out the fire, saving people from war) is much more important than practicing
the sacrifice of one’s body as an act of that belief, at least in the fictional narratives and
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stories created by writers in the Six Dynasties Period. These kinds of stories are somehow
different from the self-immolation narratives in monastic biographies mentioned earlier,
as the implied reader is different. For literati such as Liu Yiqing, even though he admired
or had a strong connection with Buddhism, his main point might be bringing peace to his
readers in a chaotic time by relating miracle stories and wonders from Buddhist texts. With
the central message on how to survive a terrible time, there arose miracle writings related
to Buddhism.

The sympathetic nature of the parrot putting out the fire is all the more priceless in
light of the time with burning fires, both realistic and metaphorically speaking. The parrot
itself is tasked with rescuing creatures in the mountains and forests as an embodiment
of Buddha and a Bodhisattva, but more crucially, the story also expresses the idea that
faith in Buddhism can result in salvation. As was recorded by Liu Yiqging in many places,
“Only the sutra halls and cottages survived the fire that destroyed hundreds of homes. It
was considered to be an act of a god.”(Lu 1973a, p. 551) This was another account of a
fire that destroyed hundreds of houses in Wuxing County ¥ (from Lin‘an in Zhejiang
province to Yixing in Jiangsu province) during the Yuanjia Period JG3# (424-435), but only
the jingtang £ cottage remained unburned, and people regarded it as a miracle. Another
account is similar: “In the eighth year of the Yuanjia Period, the city of Puban B in the
eastern part of the Yellow River was on fire and could not be saved. The only thing that
remained unscathed was a large cottage and the statue of the Houses of the White Cloth
(baiyijia A4KZ, temples). The people were so amazed that they were all inspired.”(Lu
1973a, p. 558)

This is a well-known allusion to the fact that the disaster did not harm the Buddhist
temple or its statues, strengthening the populace’s confidence in Buddhism and bestow-
ing blessings on them. The literati frequently added cultural and content metaphors of
their time to their choice of material, and the “parrot putting out the fire” depicts such an
image of someone coming forward in a world in turmoil. Buddhist fables are excellent
“missionary” material. Societal expectation and underlying predisposition are no longer
only Buddhist but also a larger product of the times and a particular expectation of the
literati. That s to say, in the fable yingwu jiuhuo, the parrot represents not only the Buddha
and the Bodhisattva but also reveals a responsible author with a grateful intention who
uses literature to protect people from the perils they face on a daily basis. The fire that the
parrot extinguishes is both a metaphor for real-life flames and a literal one at the same time.

5. Conclusions

Overall, Buddhist Avadana stories have been incorporated into Chinese literature;
nevertheless, the link between the two goes beyond simple parallelism or influence and
involves complicated flux, intermingling, and the creation of an unrecognizable cultural
river. In particular, when writing their novels, the literati took inspiration from Buddhist
metaphorical stories’ basic form, major themes, and key story plots. Most crucially, they
actively attempted to deflect cultural meaning by adapting the whimsical Buddhist tales
into allegorical tales with grounded concerns based on the characteristics and historical
developments of Chinese fiction. In addition to the text’s finer details, the significance of
history and the care for the time period also stand out, elevating the metaphorical tales
from works of fiction to ones with realistic meaning and social concerns.

Buddhist Avadana literature, as a whole, acts as a parallel cultural resource for com-
prehending and applying tales of related themes across cultures. More importantly, they
offer a first-hand source of material for the creation of literary fiction, serving as a signifi-
cant source of inspiration for fictional texts in China. The novels of the Wei, Jin, and North-
ern Dynasties, in contrast, did not limit themselves to the religious significance of metaphor-
ical tales but, instead, added more writing techniques and literary and aesthetic interests, es-
pecially enhancing their historical and cultural significance, turning the metaphorical tales
from Buddhist fable-like texts into fiction with historical details. The narrative is changed
from a Buddhist “story” to one that is a realistic text with a sense of historical authenticity.
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In short, the transposition of Buddhist Avadana stories into Chinese cultural contexts
is a complex process. It requires not only that monks and writers become aware of the
similarities between the stories in question and bring them into a unified system, as in the
case of xuanliang cigu, which places the original Chinese stories (characters) together with
Buddhist stories under the same theme. It was even more necessary, as in the case of Wu
Jun and others, to take the initiative in adapting Buddhist Avadana tales to their own in-
terests. Xunshi focuses on magic tricks and concentrates on a new theme of filial piety to
command the Chinese audience’s attention. Moreover, Wu Jun, by virtue of his climactic
narrative art, added a great deal of detail to make the story more Chinese, showing the
close relationship between fiction and history that characterizes the Chinese fiction. Even
direct quotations from Buddhist scriptures, such as Liu Yiqing’s, not only demonstrate the
rapid spread of Buddhism but also the literati’s love of Buddhist Avadana stories, which
provided sustenance for the literati. At the same time, if a story like yingwu jiuhuo is exam-
ined in the larger context of the chaotic time, the contemporary connotations and cultural
significance of Buddhist Avadana can be better understood, thus, providing more room
for interpretation in our understanding of the Chinese literati’s use of Buddhist Avadana
stories.
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Notes

1 Formore introduction on this term, see the second juan of Master Kuiji's #13% (632-682) Chenguweishi lun shuji "k 50 (Collection

Commentary on Discourse on the Theory of Consciousness-Only), T.1830:43. 274a8-13. For all sutras cited from Tripitaka (T) in the

article, see (Takakusu and Watanbe [1924] 1932).

Avadana is translated as Abodana B % F¢ 6 in Chinese, yet the more common term was Piyu i, which can refer to upama

(metaphor), drstanta (teaching by example), udaharana (principle and examples), and avadana(fable). The Chinese term Piyu

is more complicated. A detailed discussion of these terms can be found in Ding Min’s T work, see Ding (1996, pp. 6-10).

Her research develops from Master Yinshun EJJIEVZAT (1906-2005), see Yinshun (2011, p. 460). Another important book on the

narratives in Avadana literature and its acceptance in China can be found in Fan Jingjing Y& i, Yuangi: fojiao piyu wenxue de

liubian, 2020.

Baiyu jing might be one of the most important and influential Avadana texts in China. It was collected by Sengqiesina fi4 i}l

(ayusmat Samghasena, d.u.), a Mahayana master who lived around the 5th century. This book was translated into Chinese by

Qiunapidi Kt (Gunavrddhi, ?-502) in Qi Dynasty (479-502). For notable English translations of this book, see (R. Liao 1981;

Sanghasena 1997; Levitt 2004). For the French translation, see Chavannes, Cing cents contes et apologues extraits du tripitaka chinois

et traduits en francais, Paris: Adrien-Maisonneuve, [1910] 1962. vol. 2, pp. 147-230. For the German translation, see Wagner

(2012).

Xianyu jing (The Sutra of the Wise and the Foolish), juan 8, translated by Huijue ¥4 of Liangzhou 75/1{, and this sutra was translated

in Gaochang & 5 in the Northern Wei Dynasty (386-534), see T. 202: 4. 405b25-27.

5 Guo (2012, p. 695). One English version can be found in Zhuang (2013, pp. 164-65). The English term fable is often translated
as yuyan # 5 in Chinese, and Zhuangzi is one of the most important writers in writing fables. Yuyan can be taken as fables, yet
in Zhuangzi’s term, it is one of the sanyan =7 (three [types of] words), with which he used “goblet words” to pour out endless
changes, “repeated words” to give a ring of truth, and “imputed words” to impart greater breadth LLE F % 217, LAEF &,
DL %)%, See Guo (2012, p. 1099). Yuyan is more like imputed words or supposed words, which refer to words or tales told by
others. He states that metaphors are effective nine times out of ten and quotations seven times out of ten, but impromptu words
come forth every day and harmonize within the framework of nature. Metaphors are effective nine times out of ten because
they borrow externals to discuss something. & & 1Ju, E&E 14, JE5Hl, MURG. &5 1/, Hisham. See Guo (2012,
p. 947). For this English translation, see Mair (1994, p. 278).This sentence is ambiguous and might be interpreted in another
way. Burton Watson translates this part as, “Imputed words make up nine tenths of it; repeated words make up seven tenths
of it; goblet words come forth day after day, harmonizing things in the Heavenly Equality. These imputed words which make
up nine tenths of it are like persons brought in from outside for the purpose of exposition”. See Burton Watson, The Complete
Work of Zhuangzi, 234.However, it is still safe to understand yuyan as fables, parables, or just metaphors as Zhuangzi are full of
these kinds of stories with deeper meanings. Furthermore, Victor H. Miror translates yuyan as metaphor. For more discussion
on this topic, see Mair (1994, pp. 278-83).Sima Qian’s ] f§i& (145 or 135B.C.=?) Shiji 7L (The Historical Records) comments
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that “Zhuangzi writes works over 100,000 words (shiyu wan +6%#), generally all yuyan”, see Sima Qian, Shiji, 2143. Zhuangzi
contains more than 200 fables. Hanfeizi ##4FJ also contains lots of fables. The middle and late Warring States Period (476-221
B.C) saw a flourishing of fables. Other books, such as Mengzi i+ (Mencius), Mozi =, Liishi chunqiu = [REFK (Lii Buwei’s
Spring and Autumn), Yanzi chunqiu 273K Yanzi ‘s Spring and Autumn, and Zhanguoce ¥X[# 3%, also contain many fables. Many
fables that have been passed down from the pre-Qin era can be found in later volumes such as Huainanzi #{: ¥ T, Shuoyuan 5556
(The Garden of Tales), Xinxu ¥J¥ (New Records), and Hanshi waizhuan #5§ M& (Hanying's Commentary on the Book of Poetry) in the
Han Dynasty.

Such as in Liu Xiang’s #11] (BC 77-BC 6) Shuoyuan 75t (The Garden of Tales) (see X. Liu (1987, pp. 212-13)) and Hanshi wai zhuan
HEEFYME (Hanying” s Commentary on the Book of Poetry), see Han (1980, p. 359).

Bintoulutuluoshe wei youtuoyanwang shuofa jing & FF & 5% F B £ B BEE £ 30548 (The Sutra of Venerable Pindola-Bharadvaja Teaching
Dharma to King Udayana), translated by Qiunabatuoluo 3R 3 F¢ 4# (Gunabhadra, 394-468) of Yuanjia Period JG3# (425-453), see
T.1690:32.786b14-17.

This idiom refers to someone who waits for gains without pains, which is a famous fable in Wudu Ti.% (the Five Vermin) in
Hanfeizi. See Hanfeizi (2016, p. 484). Burton Watson translates this fable as follows “There was a farmer of Song who tilled the
land, and in his field was a stump. One day a rabbit, racing across the field, bumped into the stump, broke its neck, and died.
There upon the farmer laid aside his plow and took up watch beside the stump, hoping that he would obtain another rabbit
in the same way. But he got no more rabbits, and instead became the laughingstock of Song. Those who think they can take
the ways of the ancient kings and use them to govern the people of today all belong in the category of stump-watchers!” See
Hanfeizi (1964, p. 98). For the complete English translation of Hanfeizi, see W. K. Liao (1959).

For example, Jing Sanlong i =% edited five Avadana books with modern Chinese translations, commentaries, and studies,
which are Yueyu liujing A Wi 7<#8 (The Collection of Six Avadana Stories (Including the One About the Moon)), Jiuza piyu jing in 2 juan,
Zhongjing zhuanza piyu and Yiyu jiujing B JLES (The Collection of Nine Avadana Stories (Including the One on Medicine)) and Za
baozangjing HE S (The Miscellaneous Treasure Sutra, Samyukta-ratna-pitaka, T 203).

Shimi, which encompasses a variety of sugar cane products, from syrup to sugar crystals, is one of the seven medicines -+ in
Buddhist medicine cultures. See Daniels (1995, pp. 279, 374). Meng Shen ##t (621-713), a famous doctor of the Tang Dynasty,
notes that the best shimi is from Persia i #fi and the shimi from Shuchuan %j)1| (Sichuan Province). In Meng Shen’s time (jin %,
nowadays), it can also be found in the Dong Wu Region * % (Wu of the Three Kingdoms is the east side of the Yangzi River,
so Wu is also called Dong Wu to describe the area around Lake Taihu “Ki#] and Suzhou &£ /!, Jiangsu Province), which is not as
good as the ones in Persia. People produce shimi by boiling sugar cane juice and milk, and boiling makes them thin and white
BB BT VT R AR FLit, BURIAN I H. A few shimi can be used to treat eye disease while taking the shimi product as big as a
small ball; a medicine mix shimi with Chinese date and sesame is good for the five internal organs, especially the lung. See Meng
(2007, p. 68).

Lokaksema, Zapiyujing, T.204:4.500a9-b24.

This structure of Buddhist tales can also be called the grapevine structure(putao teng %] ), see Mi (1970, pp. 10-17). This two-
layer structure was not common in novels or writings before Six Dynasties in China. However, it is very common in India and
middle-east literature, such as in The Pancatantra (see Visnu Sarma, The Pancatantra, Penguin Classics, 2006) and The Kathasaritsa-
gara (see Somadeva Bhatta, The Ocean of Story, Vol. 5, London: Privately. 1924-1928) of India tradition and in Thousand and One
Nights in Arabic tradition. The sutra narrative style’s multi-level narrative is the most distinguishing feature of Buddhist sutras.
The first narrator, who is identified as “I” in the sutra’s opening words, describes all that comes after “Thus I've heard”, which
makes up the sutra’s first narrative level. The first narrative layer typically starts with an account of the Buddha’s presence in a
certain location at a specific time, followed by information about how the speech came to be and, finally, a thorough description
of the Buddha'’s discourse. The Buddha’s account rises to the second level of narrative, where the story may be referred to as
the meta-story and serves, typically, as an explanation of the sutra’s genesis events. The Buddha is obviously also the author of
the meta-story and the second narrator in the sutra, see H. Wu (2004, pp. 418-19). This results in the shift in Chinese narratives,
which progressed from simple linear storytelling to sophisticated characterization, subtle cause-and-effect relationships, and a
gripping plot in zhiguai %1% (chronicles of the strange) literature (see Ahn 2004, pp. 125-31).

Crump (1970, p. 57). For the original Chinese text, see He (1990, p. 75).

T.2122:53. 898a13-15. A parable text that is almost the same can be found in Zhujing yaoji #4854 (Essential Teachings), T.2123,
juan 10, see Daoshi, Zhujing yaoji, T. 2123:54. 99a24-26.

Zhishun was a Chan Master in Sui Dynasty, the pupil of Sengchou f§# (470-560) of Yunmen Z['; the biography of Zhishun
can be found in Daoxuan’s & (596-667) Xu gaoseng zhuan 4414 (Further Biographies of Eminent Monks), see Daoxuan,
Xugaosengzhuan, T.2060:50.569¢20-570b14.

Here Mu‘an’shanqing made a mistake, as Zhishun’s biography can be found in Xugaoseng zhuan by Daoxuan in Tang Dynasty
as mentioned earlier, not Gaoseng zhuan by Huijiao.

Zutingshiyuan HLEES 31 (Tales and Affairs of Ancestral Courtyard (of Chan School)), edited by Mu’anshanqing, juan 6, see X. 1261: 64.
397c12-19.
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Self-immolation is an important action in the Buddhist tradition; Huijiao’s Gaoseng zhuan collects 11 eminent monks on this
topic. For the English translation, see Shi (2022, pp. 542-61). Suicide and self-harm can be traced back to different sutras, and
the reason behind it varies. It might echo with the text from the Lotus Sutra or just an imitation of the Boddhisattvas in Jataka
or Avadana stories. It is also the highest devotion to the Buddha or just an act of dislike of the body and life. It can also serve
as a tool to fulfill specific promises, as was shown in Zhishun’s case. see Jan (Jan 1965, pp. 243-68). Committing suicide is the
most extreme form of this self-immolation, and burning the body is one of these acts. Moreover, in the Buddhist biographies
written by Huijiao and Baochang, miracles play a significant part; for more information on this topic, see Benn (2007, pp. 19-53).
The story of Zhishun is an example of hard work and devotion towards Buddhism; his act itself also represents some heroic and
miraculous sides of Buddhist monks.

Self-immolation can be regarded as one kind of donating (bushi fiijiti, dana-paramita), which is one of the six perfections. Bod-
dasattvas donate all kinds of things, including their own body parts and life; these stories are collected in juan 1-3 in Liudujijing
INIEEELE [Six Paramitd-siitra), translated by Kang Senghui. For the French version, see Chavannes, Cing cents contes et apologues
extraits du tripitaka chinois et traduits en francais. Vol. 1, [1910] 1960, pp. 1-346.

T. 209: 04.545¢7-19.

Lii (2009, p. 384). For the English translation, see Lii (2005, p. 619).

This is a typical story in folktales all over the world, see (Thompson 1933), Motifs J1922.1.

Their nationality or place of birth is a fascinating question to these stupid people. After Song & (a state around Shangqiu, Henan
Province, from whom over half of these fools originated) and Zheng I (a state around Zhengzhou, Henan Province), Chu has
the third-highest concentration of idiots. See Tang (2001, pp. 49-51).

In the Tang Dynasty, tiejing li4¢ (cover characters of the text in Confucian Classics) is a common method used to test the students
in the first round of the national exam. One should at least pass six times (tie) out of ten times, which is called liutie or zhongliutie
TN (pass the six tie) if one wanted to pass as jinshi 1 (a successful candidate in the highest imperial examinations), see
Du (1999, p. 356).In order to pass the exam, the students would make songs and rhymes of the classics to memorize the long
passages. In this cultural background, Bai Juyi 1 /& %) (772-846) edited an encyclopedia under the title of Baishiliutie [ K75
(Bai Juyi’s Encyclopedia on Literature). This book collected idioms, phrases, and knowledge on poetry writing and the literature
in general. Writing poetry is one of the subjects in the national exam in Tang Dynasty; maybe this book was used as a textbook
as well as a simple dictionary of the literature. Under the influence of Bai Juyi, Yichu % (907-979) compiled the encyclopedia
for Buddhist studies and monks in the name of Shishi liutie ¥ [X 7N (Buddhist Encyclopedia), presenting it in 954 to the court of
Emperor Shizong 5% (921-959) of the Latter Zhou Dynasty % J& (951-960).

B.79: 13. 462a5-6.

T.206:04.514a6-28. For the French translation of this fable, see Edouard, Cing cents contes et apologues extraits du Tripitaka chinois,
vol. 1, 37.

Hu # is made from hulu i ( 7%) & (gourd). The story of hugong was originally found in the biography of Fei Zhangfang # %5
(d.w.) in houhanshu 1% & (The History of Eastern Han Dynasty), in which Fei learned Taoist magic from hugong, a doctor who
lived in a hu or hulu with supernatural powers. Moreover, this story was collected and carried forward in Shenxianzhuan #4il{4
(Traditions of Divine Transcendents) by Ge Hong %5¥t. For the original Chinese text, see Ge (2010, p. 304). For the English
translation, see Company (2002, pp. 164-67). For further discussion, see (Mair 1996, pp. 185-228; Zeng 2014, pp. 137-58).

T14: 475. 546b20-27. For the English translation, see Thurman (1976, p. 52). However, this translation somehow left out the
sentence “Mount Sumeru ‘s primary (fundamental) mark (sva-laksana) as it was before ZH5# Ll T AXHH U1,

This story can be found in Xunshi #j X, Linggui zhi % Y& (Records of Magical Ghosts), in Guxiaoshuo gouchen /N #1T (Selected
Collection of Chinese Classical Fiction), see Lu (1973a, vol. 8, pp. 316-17). For the English translation see Kao (1985, pp. 121-23).
Mulian jiumu H3ER(E} (Mulian Rescues His Mother or Mulian Saves His Mother From Hell), a well-known Chinese Buddhist
narrative, was first recorded in a Dunhuang document from the early 9th century CE. Itis an expansion of the traditional Yulanpen
jing # B RAS (The Ullambanapatra Sitra), which was translated by Dharmaraksa (Zhu Fahu 274 #) between the 2nd year of Taishi
Z&4f and the 1st year of Jianxing ¥, Western Jin dynasty (CE 266-313). See Karashima (2013, pp. 288-305). Much research
has been written on this topic; for more information, see Mair (1983, pp. 87-122).

In Dazhidu lun K% FE5 (Great Perfection of Wisdom, Mahaparamitopadesa), Mahakasyapa selected 1000 people, and they all ob-
tained the fruition of arhat later. The reason the number is 1000 is that in the past when Bimbisara (?—493) achieved Enlighten-
ment, he worshiped and fed 1000 monks, see T. 1509:25. 67c12-68a3.

Zuo Ci has the ability to execute a variety of magic tricks, such as fishing with a bamboo pole and obtaining magnificent fish
from an empty basket, as well as traveling to Shu %j (Sichuan Province) and obtaining fresh ginger there in a flash. Moreover, he
could become invisible or turn into an animal(sheep) when he was hunted by Cao Cao. These stories were originally recorded
in Houhan shu and later collected in books of the Six Dynasties such as Shenxian zhuan #1418 (Traditions of Divine Transcendents)
and Soushen ji #4150 (In Search of The Supernature). For one English version of these stories, see Gan (1996, pp. 8-10).

In China, baixi F X (various plays) included illusional arts, which had their origins overseas and flourished during the Han
Dynasty. They were performed in regal courts. Later, the immortals and Taosit monks learned them and used them to create
the raw materials for assembling supernatural stories, and these medieval Chinese supernatural novels served as the key to

111



Religions 2023, 14, 545

34

35
36

37

38

39

40
41

42
43
44

45

understanding these tricks. These magic and illusional arts include moving quickly, being invisible, transforming, dislocating
body parts, puppet performances, rainmaking, and other feats. Of course, in the fiction of the Six Dynasties, some of these
feats are carried out by foreign monks or magicians from middle Asia, as in the case of the tale waiguo daoren, while others are
carried out by Taoist monks or Chinese individuals endowed with superhuman abilities. For more information, see Yin (2017,
pp- 156-64).

The biography of Wu Jun can be found in juan 49 of Liangshu % (The History of Liang Dynasty), which speaks highly of his
writing style, saying that Wu Jun’s writing is clear with a classical style (gugi ii%%); some people learn it and call it “Wu Jun’s
style”. See Yao (1973, p. 698).

B.79:13.336a14-15. See (Lan 1986).

For the English translation of this official title, see Introduction in (Hucker 1985, p. 13). Lantai lingshi [ {54 X was established in
the Eastern Han Dynasty, it was attached to the Imperial Censorate (Yushitai fl 2 5). This position was responsible for writing
reports to the emperor, composing, and distributing documents to others with a salary of six hundred dans 47 (one dan is around
60 kg) of rice, see Fan (1975, p. 3600). This position only ranks sixth of nine in the ranking system, so it is not a very high-ranked
position. As for the traditional understanding of the authorship of fiction in China, as recorded in Hanshu, people tend to hold
the idea that xiaoshuo /)it (fiction) comes from low-rank officials.

DeWoskin, Kenneth noted that the techniques by which they were created seem to be those of the historian in the main, the
systematic collection and arrangement of material from a variety of sources. Excepting Kan Pao %, Wu Chun %3 (469-519,
Hsu Ch'i-hsieh-chi #E 75 i#%7(),and Hou Pai £ 4 (Sui Dynasty, Ching’i-chi }#£5%5C), the writers of chih-kuai from Liu Hsiang’s
time on tended to be more philosophically than historically oriented in their other writings. see DeWoskin (1977, pp. 21-52).
The fact that some of those collections, such as Wu Jun’s work covered in this article, are more philological does not negate the
reality that authors in the Six Dynasties had a shared interest in historical records or that they try to make their fiction more
like historical records. The distinction between literature and history is not as obvious as we experience nowadays. A typical
example of that time is Gan Bao. According to Jinshu £ & and the preface of Soushen ji, Gan Bao is mainly known as a historian.
He compiled the book of Soushenji to record different records of history; at the same time, Gan Bao’s father had a maid returned
to life after she was put into the tomb for a long time. So, Gan Bao tried to demonstrate that “the spirit world is not a lie” (ming
shendao zhi buwu WJ#1iE 2 i), and the nature of the narrative of Soushen ji, historical or none-historical is complicated. See
Gan (1996, pp. xxv—xxviii). However, it is still notable that the strong connection with history is one of the most significant
signatures within Chinese literature; therefore, the historical details added in yangxian shusheng separates the story from the
original Buddhist text. The historian components of yangxian shusheng were a new adaptation that serve as the backdrop for the
tale as it evolves to discuss women and magic tricks, even if the story eventually becomes more intricate and has many themes
and meanings.

His deliberate cover-up of the trace back to Buddhist text can be easily seen through by well-read people such as Duan Chengshi
Bt (803-863) in the Tang Dynasty. Duan recorded Wu Jun’s story in his work Youyangzazu R4 (Miscellaneous Morsels
from the South Slope of You Mount), in which he pointed out this story came from Zapiyujing and commented that Wu Jun must have
read about this story, being surprised by the narratives, thinking it to be extremely strange (guai %), see Duan (2015, p. 1673).
In the biography of Sima Qian in Hanshu, Ban Gu speaks highly of Sima Qian’s writings. He states that well-read Liuxiang and
Yang Xiong #/ft (53-18 B.C.) all praise Sima Qian for the talent of being a great historian. Sima Qian is great at narrating things
and the reason behind them, with clear and simple, real yet refined words. His writings are straightforward with authentic
records. He never wrongly praised nor hid the wrongdoings (of historical people, especially the people of the ruling class). This
is called shilu, see Ban (1962, p. 2378).

For the development of this story, see Chen (1980, pp. 157-62).

The story had a great influence on later generations. In addition to Youyang zazu, which was mentioned earlier, writers and
critics in the Ming and Qing Dynasty also like to quote or learn from this story, such as Pu Songling J##A#% (1640-1715) and Ji
Yun 4CHJ (1724-1805). They learn from this story and even use it as a literary term to describe the magical narrative effect that
goes beyond the boundary of real and imagination. The artistic charm of the novels was greatly enhanced. See Gu (2014, p. 110).
T. 206: 4. 515a1-10.

T.262:9.13a25.

Jingwei ¥ 1# bird was originally the youngest daughter of Emperor Yandi % 7. After she was drowned when swimming in the
East Sea, she transformed into a bird and often carried twigs and stones from the west mountain to fill up the East Sea. For the
English translation of this tale, see Wang and Zheng (2010, p. 97).

Yugong tried everything he could and brought his family together to move the Wangwu T /£ Mountain and Taihang X417
mountain. When he was teased and laughed at by the so-called zhisou % (the wise old nab), he announced that even if he
could not do it within his lifetime, he had endless later generations who could carry out this mission. Then, the gods were moved
by his ambition and persistence and moved away the mountains for him, see Yang (2016, pp. 167-69). Here, the use of Chinese
words yu & (silly) and zhi % (wise) is seen in a Taoist way. Laozi states that, “dagiao ruozhuo K¥5##li (A man of great skill
behaves like an idiot. The most sophisticated appears to be simple)”. See Chen Guying, Laozi yizhu ji pingjia, 236. For people,
one good characteristic is dazhiruoyu K45 &, which refers to someone of great wisdom who behaves like a fool.
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4 Youminglu is one of the most famous zhiguai % (accounts of anomalies, tales of supernatural) novels in the Six Dynasties and

is also one of the first collections of stories influenced by Buddhism. For the textual history of this book, see Z. Zhang (2009,
pp. 87-101). For the English version of Youminglu, see Liu Yiqing, edited and translated by Y. Liu (2018).
Y Zhuanji baiyuan jing #4774 (Avadanagataka), translated by Zhiqian 32 ##, juan 4, see T. 200.4.218c16-219b17.

48 The Nation or Place of Song indicates that this story came from China instead of a metaphorical place in Buddhist texts. Moreover,

luocha ZE R (raksasas) is one of the most famous demons in Buddhist literature. Fanyimingyiji #1174 284 (The Dictionary on the

Translation of Buddhist Terms and Concepts), juan 2, says that luocha refers to a fast (suji i#¥%), horrifying, violent, and evil ghost.

See T. 2131:54.1078¢25.

For more information on this topic, see (Shi 2022, pp. 112-49; Company 1990).

50 For the English translation of this story, see Y. Liu (2018, pp. 132-37). For more discussion on this topic, see (Shi 2022, pp. 112-49;
Company 1990).

5L T.03: 152 17c1-22.

52 This story is titled as yingwuziwang qingfo yuan i+ T35M4% (The Avadana story of the king, son of the parrot, inquires for
the Buddha). See T.04: 200. 231a17-b27.

5 T.04: 202. 436c8-437a29.

54 Jinglii yixiang #8441 524 is an important Buddhist encyclopedia attributed to Baochang #"fi. Baochang is a Chinese monk active
during the Liang Dynasty % (502-557), and he is one of the pupils of Sengyou fi#i (445-518).

% T.53:2121. 195b7-196al8.

5% T.04:203. 455a4-b7.

5 T.04:203. 455a8-12.

% T.55:2149.268c4.

¥ T.49:2034. 75c25-26.

60 T.53: 2121. 60b27-c5.

61 T.49:2034. 99b5.

49

62 Even though it was a sutra translated in the north, it was written much earlier so that there was enough time for the translation
to travel to the south.
63 It is slightly possible; however, we have no evidence for this, Liu Yiqing may have seen a parable of the Buddha with two parts.
He deliberately omitted the reference to the Buddha putting out the fire.
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Abstract: This paper analyses Jack Kerouac’s brief but intense conversion to American pseudo-
Buddhism and the artistic effect of this biographical development, arguing that his conversion was
total from a spiritual point of view and that its almost immediate effect was the production of a
literary piece which should be read as a (fictional) pseudo-Buddhist hagiography, or a pseudo-ojoden.
The article investigates Jack Kerouac’s life as the life of a modern American Buddha, as a person
engaged in a constant quest for spiritual enlightenment, who imbued his work with a spiritual feeling
derived from his personal, direct, albeit limited experience with spirituality. His novel, The Dharma
Bums, is a (fictional) pseudo-Buddhist hagiography because it is (auto)biographical, and the central
characters are portrayed as enlightened, “holy” beings.

Keywords: hagiography; Buddhism; Jack Kerouac; Buddhist novel; ojoden

1. Introduction

Born in the annus mirabilis of literary modernism and baptized on the feast of St. Joseph
(as Jean Louis Kirouac/Keroack), Jack Kerouac (whose full name was, allegedly, Jean-Louis
Lebris de Kérouac) started his journey in Lowell, Massachusetts, on 12 March 1922, as the
son of the poor (but probably with noble ancestry) French-Canadians Leo and Gabrielle
Keroack (née Levesque). Almost seven decades after Jack Kerouac’s birth, Colette Bachand
Wood, one of his distant relatives, found the old family’s castle in Britanny, France: Chateau
de Kerouartz and the second half of the family motto, “Tout en I'honneur de Dieu”; the first
half of the Kerouacs’ motto was, “Aimer, Travailler, et Souffrir.” According to some of Jack
Kerouac’s biographers, this combined motto not only perfectly described his family’s fate
but also outlined his own life, without, of course, being able to envision the influence his
life was about to exert on the world: “taken together, the two inscriptions sum up Kerouac’s
brief but fascinating life, which was passionate, productive, painful, and pious. But neither
begins to suggest the transformative effect that Kerouac had on modern society” (Amburn
1999, p. 7).

Jack Kerouac’s life passed through three stages of development: his boyhood, his
adulthood, and his later years. He spent his boyhood as the third child of a French-Canadian
married couple. As an adult, he was a student at Columbia University (where he played
football and met Ginsberg and Burroughs), a sailor, then a marine (diagnosed with schizoid
personality and discharged from active duty), a writer (a member of the Beat Generation),
a husband (he was married three times), and a traveler (he took long road trips across
the US and he visited Burroughs in Mexico). During his later years, he was haunted by
spiritual turmoil and dreams of returning to his (alleged) Native American origins and his
Roman Catholicism. From a spiritual point of view, these three stages were dominated
either by (a shadow of) his family’s religious belief (his mother was a fervent Roman
Catholic), by a temporary shift (his brief encounter with American pseudo-Buddhism), or
marked by a “return” to his origins (both ethically and ethnically, none of these origins
being straightforwardly acknowledged and documented).
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On a more personal level, the first stage, his childhood, was consumed under the
sign of Roman Catholicism, with the blessings of Saint Joseph, St. Anthony of Padua, or
Ste. Thérese de Lisieux, and partly in the atmosphere of Christmas and that of the Good
Friday (especially after the death of his brother, Gerard). His encounter with American
pseudo-Buddhism, the second stage, following the penance of the first, was accepted at first
as a breakthrough, as the ultimate salvation; though it had seemed profound and absolute,
it ended abruptly (in brief, because of his inability to give up alcohol and sex) for reasons
related to an ethical conflict between the “localized” version of Buddhism and the precepts
of the “original” Pure Land. The last stage, the return to his origins, or the recovery of what
was still intact after the two previous experiences in his life, materialized like an ending,
like the conclusion of the life of a fighter for personal and creative freedom, free from all
material and, especially, spiritual constraints and ready to continue the journey by entering
the following and last stage, Nirvana and, hence, eternal life and happiness.

Seen through the blurred lens of some of his friends (such as Carolyn Cassady, for
example), Jack Kerouac’s life might be interpreted as the life of an exceptional (“holy”)
being, an all-American Buddha, promoter of a basic, Western version of Buddhism stripped
from all its tradition and adapted to the modern world, a supporter of an unnatural,
syncretic belief dominated by the principle of “sola Dharma”, a “protestant” Buddhism, who
experienced different stages of development or suffering, who was not a prince, but “The
Wizard of the Ozone Park”, as Allen Ginsberg dubbed him. As the perfect manifestation of
American exceptionalism, he started his own quest for “awakening” when he thought he
was ready, and he ended it when he realized that the purpose of his enlightenment was
not to escape from the world but to become aware of his own humanity, in other words,
to continue his journey on the path of the ordinary and access the extraordinary through
deliberate (as opposed to forced) conversion. Kerouac’s conversions followed the natural
progression of maturity, the result of which was the secular “Nirvana” to which the artist,
the creator, aspires. This state applies only to the artist, but his work and legacy live on
and “reincarnate” in other artifacts of the material and spiritual world. Nevertheless, Jack
Kerouac’s influence on the decades to come was impossible to estimate during his short
(according to the usual standards) life, but the impact of his life and work has expanded
beyond the boundaries of his own earthly existence.

2. Kerouac’s Conversion to Buddhism

Jack Kerouac’s conversion to American pseudo-Buddhism did never imply the rejec-
tion of his Christian background. Moreover, if we were to believe Tom Clark, one of his
biographers, he had never left his Christian life behind, but, on the contrary, he kept it
close to his soul in all his spiritual journeys through the philosophy of the East: “When, at
the age of thirty-four, after much study of Eastern philosophy, he sat down like a Chinese
monk in a Marin County hillside garden finally to compose his own Buddhist sutras—'The
Scripture of Golden Eternity’—he wound up writing about the Little Way” (Clark 1997,
p- 8). Gabrielle Kerouac, his mother, a fervent Catholic, venerated St. Thérése of Lisieux (a
Carmelite nun, born Marie Frangoise-Thérese Martin and canonized in 1925 by Pope Pius
XI) and admired her “Little Way”, her simplicity, her vocation, namely her love of God and
the world (St. Thérese of Lisieux 1978, p. 312). Of course, her veneration of St. Thérese was
transferred to her children, and Jack found in the saint’s “Little Way” valuable material and

inspiration for his own “scripture ...” since his own vocation was love, as well: “’Love is
all in all’, said Saint Thérese, choosing love for her vocation and pouring out her happiness,
from her garden by the gate, with a gentle smile, pouring roses on the earth ...” (qtd. in

Clark 1997, p. 8).

Carolyn Cassady, Neal Cassady’s wife and Jack’s friend, saw Jack Kerouac’s Christian
background in more definitive terms, as downright “indoctrination” combined with a sense
of “unworthiness and guilt”, which he was never able to repudiate. Moreover, his feelings
of inferiority, fed both by his relationship with his family and by his interactions with
the outer world, augmented his desire to evade the mundane and find refuge in a more

117



Religions 2024, 15, 148

welcoming world, one that was not totally different from the one he knew and experienced,
but located in a liminal space that he could constantly negotiate and improve; he imagined
this liminal space as being located—spatially—at the intersection between the West and
the East, and—spiritually—between Roman Catholicism and Buddhism: “In both of his
religions he chose to revere the bits that offered comfort, beauty, serenity, peace and love,
and the acceptance of suffering. The instilled Catholic obsession with ‘death’ created a
growing cancer of fear within him, and he looked at life often as just a shortcut to this
horrible ending of all that he so warmly celebrated” (Cassady 1997, pp. xiv—xv).

Carolyn Cassady observed Kerouac’s intense struggle with the real world for decades
and saw his “conversion” to American pseudo-Buddhism as an attempt to bring order
in his life: “Chaos was the rule until Buddhism came along and supplied the answers he
sought—or so he believed. The tenets of Buddhism became a balm to his emotional and
spiritual aspirations and fit his own psyche, but they related very little to the demands of
daily life nor did they provide practical help” (Cassady 1997, p. xvi). He found temporary,
topical help in alcohol, marijuana, and Benzedrine, aware that they were incompatible even
with his personal understanding of Christianity or Buddhism but were able to produce
certain effects in what his writing was concerned (Cassady 1997, p. xviii).

Even though Carolyn Cassady noticed that “the tenets of Buddhism” acted like a cure
for Kerouac’s spiritual distress, she also admitted to the fact that they were inefficient in
adding the order he was craving to the chaos of his everyday life. It was just a textbook
example of malpraxis: wrong medication combined with a totally inadequate and insuffi-
ciently researched treatment plan. The “medication” he used was based on alcohol and
drugs (unacceptable in any of the religions he explored), while his pseudo-Buddhist belief
(just as his Roman Catholicism was based on his childhood memories, on his nostalgia,
rather than on personal choice and commitment) was derived from a shallow understand-
ing of Pure Land Buddhism and was tributary to an all-American understanding of the
Eastern religion.

This variant of Buddhism is, according to James Najarian, just one of the several
“Western manifestations of Buddhism [which] manipulate, select, remake, and appropriate
Buddhist beliefs and practices to accommodate and unconsciously incorporate Western
thinking” (Najarian 2016, p. 310). The “Western thinking” which combined with Buddhist
beliefs to give birth to this variant of this all-American, pseudo-Buddhism is identified
by David McMahan with “the dominant discourses of Western modernity, specially those
rooted in Enlightenment rationalism, Romanticism, and Protestant Christianity” (Najarian
2016, p. 310). In Jack Kerouac’s case, a few Roman Catholic ingredients are also added to
the melting pot, such as the Christian virtue of agape (charity) he incorporates into the more
complex concept of karuna (compassion) (see Kerouac 1995, p. 446). Eighteenth-century
Protestant theologians, such as Thomas Astley, found the striking similarities between the
“Romanish Religion” and “Fo’s Religion” guilty of the former’s failure in the East (see Lopez
2018, pp. 29-30); obviously, these similarities may be responsible for the latter’s success in
the West.

This variant of Buddhism, successful in the West, is modernist, intertwined with
Romanticism, not a religion, but a “spirituality”, focused on values that match the aspi-
rations of Western modernist society (such as freedom of thought, democracy, creativity,
etc.) and, ultimately, deprived of all Eastern traditions and practices which might have
made it less consumer-oriented and thus less marketable. In brief, this pseudo-Buddhism
was a basic, distilled form of Buddhism, “freed” from all the constraints of its tradition
and practices and thus acceptable for the Western, modern society: “Probably in its most
distasteful form, it involves Europeans or European-Americans ‘purifying’ Buddhism of
its “Asian’ traditions, a movement that has its roots in the brief nineteenth-century vogue
for emphasizing the Buddha’s “Aryan’ heritage. At its most extreme, of course, Buddhist
modernism reduces Buddhism to a form of self-help or a mere style of life” (Najarian 2016,
p- 311).
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The new modernist forms of Buddhism, this “Neo-Buddhist modernism”, or “Neo-
Buddhism”, to use Faure’s terminology, were also used by Asian Buddhist teachers as a
political weapon against Western colonialism. James Najarian’s analysis shows how, for
example, Zen Buddhism was prepared for export to America by authors such as Soen
Shaku and Daisetz Teitaro Suzuki, the latter even employing a strategy meant to transform
it into a universal spirituality, which supported Japanese nationalism and Japanese cultural
hegemony (see Najarian 2016, p. 312). Twentieth-century Western Buddhism sold to the
Americans was a paradoxical, both universal and unique, construct, a hybrid organism
born of (“old”) Buddhist traditions and (“new”) Western ideas, namely an “idealized and
purely ‘spiritual’ form of Buddhism”, a “Neo-Buddhism”, which “has tended to become
a sort of impersonal flavorless and odorless spirituality, a kind of Buddhism a la carte”
(Faure 2009, p. 139).

In his essay on “The Roots of Buddhist Romanticism”, Thanissaro Bhikkhu (Geoffrey
DeGraff, an American Buddhist monk of the Kammatthana Tradition) identifies the real
source of the Westerners’ interest in Buddhism, which is their own tradition of German
Romanticism, re-interpreted within the framework of the new, modern world. To a certain
extent, this interest is legit, for “Romanticism and the Dharma view spiritual life in a similar
light. Both regard religion as a product of human activity rather than divine intervention.
Both regard the essence of religion as experiential and pragmatic; and its role as therapeutic,
aimed at curing the diseases of the human mind” (Thanissaro 2006).

However, a more focused examination of the two, on three coordinates: “the nature
of religious experience”, “the basic spiritual illness”, and “the successful spiritual cure”,
will expose Western “Buddhist Romanticism”, defined by Thanissaro as “the Dharma
seen through the Romantic gate”, as a blurred, confusing, image of true Buddhism, one
which acts like a “door shut in their faces”, rather than a gate to the Dharma. Thanissaro
observes that since the very existence of “Buddhist Romanticism” in American society is
not jeopardized, the next necessary step would be for researchers to shed more light on
those aspects of “Buddhist Romanticism” that have not been yet sufficiently investigated.
If finding all the answers at once seems rather impractical today, after so many years of
silence on crucial topics, a good starting point in this respect would be, at least, to start
asking relevant questions.

3. The Dharma Bums: A (Fictional) Pseudo-Buddhist Hagiography

Some of those relevant questions may be asked in relation to the literary productions
of the Beat Generation, especially those of Jack Kerouac, usually interpreted as examples of
Buddhist influence on twentieth-century American literature. As shown above, at its best,
the Buddhism that was imported into the West, in North America, was nothing else but its
re-interpreted, updated, and localized version, which focuses on the individual, leaving
aside what it cannot adapt to the American society (Najarian 2016, p. 313). This perspective
integrates perfectly with the ideas of American exceptionalism, with the ambitions of
American individualism, and with the quest for a recognizable, all-American spirituality.
Unfortunately, what is lost in this process of adaptation, as James Najarian observes, is the
right of Buddhism to remain “recognizable” even in its Western version.

Jack Kerouac wrote The Dharma Bums in 1957 (the year when his On the Road was
eventually published after having been rejected several times) and published it in 1958
when his brief but intense encounter with the form of spirituality that can be safely labeled
“pseudo-Buddhism” was almost over. The novel follows the path of a sacred text recounting
significant, “inspired” events of the past, which prove influential in the present by bridging
the gap between the mundane and the extramundane. The Dharma Bums, usually referred to
as an autobiographical novel, reads like a pseudo-(Christian)-Buddhist hagiography itself
or, in other words, an account of the lives of two heretic (both) Christian desert fathers and
pseudo-Buddhist monks embarked on journeys of becoming in the wilderness bordering
a North American metropolis, climbing peaks in their struggle to reach the heights of
personal enlightenment. Soon after its publication, Jack Kerouac published Visions of Gerard
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in 1963 (which he had written back in 1956) in loving memory of his “better” brother as an
attempt to preserve the spiritual connection with his dead doppelganger. Taken together,
The Dharma Bums and Visions of Gerard are “free-form acts of modern hagiography and
prayer” (Douglas 2018, pp. xv—xvi).

The term “hagiography” used with reference to a Buddhist context might sound
inappropriate, but considering the etymology of the word (derived from the Ancient Greek
dytog, holy, and ypx@iwx, writing) it describes, at least partly, the result of Jack Kerouac’s
“inspired”, “spontaneous” writing. It even meets the two requirements set by Christoph
Kleine for a work to be considered a “hagiography”; first, it must be “at least technically
or superficially somehow biographical [in its] literary form”, and second, “regarding its
contents, the protagonist of the life of the account is conceived as a saint or holy person”
(Kleine 1998, pp. 325-26).

Nevertheless, as Jinhua Chen argues in his Philosopher, Practitioner, Politician: The
Many Lives of Fazang (643-712), discussing the life of Fazang, “one of the greatest Buddhist
metaphysicians in medieval Asia”, and “a scholastic monk who composed a variety of
technical and philosophical texts” (Chen 2007, p. 1), the biographical data in such a writing
is not to be considered or used as historically accurate and reliable information, and that a
clear-cut distinction must be made between biographical and hagiographical information
in a “hagio-biography” (Chen 2007, p. 339).

This apparently simplistic model contains a set of variables which, in a strictly religious
context, acquire a relevance that is not fully compatible with a fictional, literary model
such as Jack Kerouac’s novel, even if it is read as a pseudo-Buddhist narrative or, to
particularize Professor Chen’s term, a fictional “hagio-biography”. The first variable is the
biographical feature, which requires reliable information related to the birth, life, and death
of the protagonist. In the case of The Dharma Bums, such data are only partially relevant
since the characters, though based on real persons, are essentially fictional, and thus, any
resemblance between them is of secondary importance in the analysis.

The other variable is the “sanctity” of the protagonist, which in both Christianity and
Buddhism is a rather “subjective” feature related more to how a person is perceived by one
religious group or the other than to the “objective” dimension of that person’s life. If in
Christianity, saints are canonized following the recognition of their extraordinary lives and
deeds (which include miracles, martyrdom, virtue, etc.), the

original prototype of the Mahayana Buddhist saint is the Bodhisattva, a being
that was, however, from an early stage on elevated to a level far beyond ordinary
human beings. [...] The existence of the Bodhisattvas and their cults makes a cult
of lower, more human saints unnecessary. [. ..] Christianity did away with all the
former deities or divine beings thus leaving a gap which had to be filled by the
saints who had to be human enough not to question the monotheistic nature of
the Christian religion. (Kleine 1998, p. 331)

Kleine’s argument that the existence of the Bodhisattvas renders that of “more humane”
saints irrelevant and that Christian saints occupy the void left by the disappearance of
other deities is based on his analysis of Buddhist hagiographic literature as a genre and its
subgenre, ojoden, or “accounts of those born in the Pure Land” (Stone 2007, p. 135). Kleine
starts from the jataka (tales of the good deeds of the Buddha in his previous lives) and
the apadana or the avadana (tales in verse about the deeds of Buddhist monks and nuns)
and describes the evolution of the genre in the East Asian tradition, emphasizing that, in
China, Korea, or Japan, this type of narrative would “deal with only one incarnation of the
protagonist”, and that the “working of moral causality manifests itself in the present life
or immediately after death” (Kleine 1998, pp. 327-28). Most such accounts subscribe to a
certain stylistic and formal pattern (they contain information about the background, the
birthplace, and death of the protagonist, about his/her character, about his/her miracles,
prophecies, visions, etc.), which makes it easier for them to be classified as “hagiographies”,
than to define their protagonists as saints (Kleine 1998, p. 330).
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Therefore, Kerouac’s The Dharma Bums can be read like an American pseudo-Buddhist
ojoden, a “hagio-biography”, a pseudo-Buddhist hagiography, or in more simple, non-
technical terms, a hagiography of a few (aspiring, or pseudo-) Buddhist “monks” struggling
to preserve their “sanctity” in and around the metropolis. If one of the “monks”, Japhy
Ryder (Gary Snyder), looks more like an Eastern sage practicing his variant of Buddhism
in America, Ray Smith (the narrator and Kerouac’s alter ego) is an American Boddhisatva,
a Buddha, or “St. Raymond of the Dogs”. Jack Kerouac started his work of non-fiction
titled Some of the Dharma, which contains a vast array of pieces ranging from reading
notes, meditations, prayers, letters, and stories to poems and haikus in December 1953. He
finished it in the spring of 1956 (on 15 March, to be more precise), the year before he wrote
The Dharma Bums (published in 1958), but it was published only posthumously in 1997.

Some of the Dharma, Kerouac’s reading notes on Buddhism, contains a list of sources that
he consulted over time and which somehow seem to explain his definition of “religions”:
“Religions appear to be schismatic technical haranguish corruptions of some original pure
Vision. ..” (Theado 2009, pp. 152-53). In search of this capitalized “pure Vision”, according
to his own notes, he had read nine books, such as Texts from the Buddhist Canon Known
as Dhammapada (1878), Life of Buddha, or Buddha Charita by Asvaghosha (translated by
Samuel Beal), The Gospel of Buddha (1894) by Paul Carus, Buddhism in Translations (1896)
by Henry Clarke Warren, or The Buddhist Bible (1938) by Dwight Goddard. He also listed
the sources in his 1954 letter to Allen Ginsberg, whom he instructed to start with Life of
Buddha by Asvaghosha and continue with Surangama Sutra in The Buddhist Bible (Kerouac
1995, pp. 415-16). The texts in his bibliography are neither exclusively Buddhist (as James
Najarian observes) nor an exhaustive list of sources for research into Buddhism, but they
are obviously the starting point of the spread of Buddhism in American literature via the
agency of the Beats. Of all the members of the Beat Generation, Jack Kerouac played the
most prominent role in the promotion of American Buddhism.

The Dharma Bums, an American pseudo-ojoden, was written in less than a month by a
reincarnation of Buddha in America, aware of his role in the world: “I am Buddha come
back in the form of Shakespeare for the sake of poor Jesus Christ and Nietzsche. .. I'll
become an Intuitional farmer...” (Kerouac 1997, p. 41). The American bard wrote The
Dharma Bums “with the swiftness of On the Road, Tristessa and The Subterraneans” and “in the
way that On the Road itself was composed, with a specific reader in mind. [...] The Dharma
Bums is written with an air of patient explanation, as though addressed to a book editor”
(Gifford and Lee 2012, pp. 240-41). If we were to believe Gifford and Lee, The Dharma
Bums is indeed addressed to someone who might be interested in reading it, such as, for
example, a book editor, for it emerged from Kerouac’s superficial study of Buddhism, it was
derived from his notes gathered in Some of the Dharma and in line with his own, sometimes
obviously biased, interpretation of ancient Buddhism. Its first and most devoted reader
was the American writer, literary critic, social historian, and Kerouac’s editor, Malcolm
Cowley, who, according to Kerouac’s own testimony in the interview he granted to Ted
Berrigan, “made endless revisions and inserted thousands of needless commas” (Berrigan
1968). This book, according to John Clellon Holmes, the author of the first Beat novel, Go
(1952), and Kerouac’s friend, “wasn’t impelled by the stuff that made the good books good.
It was impelled by an understanding that he had, a perception that he had and experiences
that he’d had, and it’s valuable and it’s fine. But the prose is lax” (qtd. in Gifford and Lee
2012, p. 241).

The “lax”, “spontaneous” prose flows like a vitae sanctorum, springing from a special,
personal understanding of an adaptation of ancient Buddhism to the realities of Kerouac’s
contemporary world, a direct perception of its effects on humanity and a first-hand experi-
ence of its teachings in the real-life interaction with or separation from the world, which,
just like a hagiography, has inspired generations of “Dharma bums”. The “spontaneity” of
Kerouac’s prose is based on his epiphanies and visions, constantly recurring and generating
new transcendental experiences, which keep the author alive and his text going. According
to Erik Mortenson, “[f]lor Beat Generation writers the visionary state reveals the truth of
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the world—it is a peek behind the curtain of reality that provides an authentic glimpse
of the universe”, but this moment is transient and almost impossible to materialize in
useful experience. Thus, writers like Jack Kerouac and Allen Ginsberg “both turn to the
Buddhist conception of a ‘stillpoint” lying beyond rigid ego consciousness for an answer.
Although not always successful, Kerouac’s and Ginsberg’s deployment of the Buddhist
stillpoint allows them to turn seemingly isolated visionary experiences into a means of
connecting past, present, and future into a meaningful whole”. Mortenson, who coined
the term “stillpoint”, admits that he derived it from Robert Aitken’s and Shunryu Suzuki’s
“breath moment”, or “moment of attention”, cf. the Sino-Japanese term sesshin, and the
Japanese term soshin (Mortenson 2009, p. 123).

Mortenson interprets the “breath moment” as a “stillpoint” and places it in opposition
to “the eruptive visionary state” in an attempt to provide a useful tool for a better under-
standing of the work of Beat writers Jack Kerouac and Allen Ginsberg while admitting that
this does not imply they manifest the same tendencies throughout their artistic careers:
“they evidence two opposite tendencies—Kerouac continually seeks new visions while
Ginsberg refers back to his original visionary experience. While both writers discovered
Buddhism, their development in this area followed separate paths as well. Kerouac typi-
cally employs Buddhism as a means of avoidance, while Ginsberg, through an increasing
focus on his body, utilizes the Buddhist stillpoint to harness his visionary experience”
(Mortenson 2009, pp. 124-25). Simply put, they follow two different career paths, which
also implies two different approaches to life: writing and spirituality or spiritual experience.

At least in Kerouac’s case, and as a tool he uses in his constant search for new spiritual,
visionary experiences, this type of breath moment is similar to the freeze-frame technique
used extensively as a cliffhanger in 1960s cinema and 20th-century television (mainly in
soap operas) as a generator of suspense, as a link to the future scene or episode. Peter
Coates describes it as follows: “As a variety of ‘false ending’, freeze-frames proliferated in
the 1960s, when social changes and the collapse of the studios” hegemony, among other
things, shook traditional narrative schemata and their resolutions” (Coates 2021, p. 44).
The main functionality of this “stillpoint” is to connect or to fuse the past, present, and
future, to facilitate “a closer connection between the self and the world” (Mortenson 2009,
p- 128) and thus ensure the flow.

Even though his (pseudo-)Buddhist practice was far from that of a great Zen Buddhist
master, Kerouac used a similar—both, surprisingly, Buddhist and cinematic—technique
in 1951 when he wrote his On the Road (published in 1957): instead of typing his novel on
separate sheets of paper, he used a continuous scroll which helped him maintain the flow
unbroken during the writing process (which, allegedly, took only three weeks). In such
a process, every “break” would be just a “stillpoint” after which his recurrent epiphanies
would continue to produce his “spontaneous prose” and build his text as a continuum.

This continuum, supported by his interest in the world combined with the struggle to
separate himself (and his self) from the material mundane, reached a moment of balance,
the stillpoint in his career due to his interest and total, albeit temporary and superficial,
immersion into Buddhism. According to Jones, “Kerouac [. . .] passed through Buddhism in
1955 and 1956, and during these years, the movement of his writing, like a satellite in orbit,
achieved equilibrium” (Jones 1992, p. 106). This stellar, imponderable moment in his career
was the one that produced The Dharma Bums, Kerouac’s most significant pseudo-Buddhist
narrative. He found in Mahayana Buddhism “a fatalism that corresponded to his own
Celtic nostalgia, with the important difference that the inevitable extinction of the ego,
instead of an event to be feared, became the object and goal of his study and meditation—
and of his writing” (Jones 1992, p. 107). The deficiency in Kerouac’s Buddhist practice was
attributable to the absence of a teacher of Zen, classical Buddhism, one able to teach him
(the importance of) meditation, namely “how to actually take in his body the notion of
emptiness or examine it as a process of mind, through the practice of classical meditation as
handed down in immemorial ‘ear-whispered’ tradition” (Allen Ginsberg qtd. in Kerouac
etal. 2017, p. 54).
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However, if his spiritual (Buddhist or Christian) practice was always less than perfect,
to say the least, and never final, though, paradoxically, total, Kerouac’s spiritual literary
practice was always one that tended to perfection or to perfecting the human being. In
Christian terms, this struggle to achieve perfection is a path to deification, with its practical,
formal counterpart, sanctification, while in Buddhism, it is generally known as enlight-
enment. In other words, the (albeit pseudo) hagiographical approach to his characters is
due to his belief that the ultimate goal of existence is the cancellation of the self and that
there is little or no perceptible difference between writing and real life. This is probably
why his characters are all “deified”, “sanctified”, “enlightened”, and heightened versions
of real-life characters of a certain condition in the world, namely people who are capable
of such spiritual development (writers, for example). Following Erik Mortenson’s (mild)
call for a more critical approach to the Beats and extending the area of research beyond
their actual work (Mortenson 2009, p. 125), reading The Dharma Bums as a roman a clef, as a
pseudo-bio-hagiography, in which the key is not necessarily the connection between fact
and fiction but rather the tool which helps triangulate the spirituality of a whole genera-
tion, effects a process that would facilitate interdisciplinary research, thus expanding Beat
studies beyond the immediate realm of the Beats themselves.

Since it is not at all easy to be “a saint in the city”, the characters in The Dharma Bums
flee urban life with the explicit intent to climb a mountain, imitating and/or perfecting
the aspirations of their real-life counterparts, doppelgangers, i.e., the Beats, who “taken
together have produced one of the most profound bodies of spirituality oriented literature
since the American Renaissance—with Kerouac playing ‘Emerson’ to Ginsberg’s ‘Whitman’
and Snyder’s “Thoreau’” (Inchausti 2017, p. 2). The literature they wrote was never just
literature but more like an exalted form of spiritual experience, created as an alternative to
life in postwar America and a spirituality outside the artificial form of organized Western
religion: “[.. .Jfor the Beats, Buddhism became the new realism, poetry a tool for enhanced
perception, science a critique of ideology, and Spengler’s meta history their founding
metaphysic. Literature was always to be something more than literature, something more
akin to scripture. Kerouac once even described it as the Vedic yoga of the West, having
more in common with the sacrament of confession than the rhetoric of Aristotle” (Inchausti
2017, pp. 4-5).

Therefore, The Dharma Bums is itself more than just a fictional autobiography, but rather
a fictional ojoden of the Beats, in which the characters (just like their real-life doppelgangers)
are born in an imagined Pure Land and inhabit the earth for just a limited period of time
until they reach the final stage of enlightenment and enter Nirvana. Kerouac’s entire work
should be read as one single book, comprising one single set of characters, engaged in one
single memory flow recorded “on the run”; the characters are always the same, and the
volumes they populate are all chapters of one single piece, The Duluoz Legend. It is only for
publishing purposes that Kerouac (and his early publishers) decided to give these chapters
distinct titles and these characters different names in each of the works, as he declares in an
explanatory note introducing his Big Sur (written in 1961 and published in 1962):

My work comprises one vast book like Proust’s except that mu remembrances are written
on the run instead of afterwards in a sick bed. Because of the objections of my early
publishers I was not allowed to use the same personae names in each work. On the Road,
The Subterraneans, The Dharma Bums, Doctor Sax, Maggie Cassidy, Tristessa,
Desolation Angels, Visions of Cody and the others including this book Big Sur are
just chapters in the whole work which I call The Duluoz Legend. In my old age I intend
to collect all my work and re-insert my pantheon of uniform names, leave the long shelf
full of books there, and die happy. The whole thing forms one enormous comedy, seen
through the eyes of poor Ti Jean (me), otherwise known as Jack Duluoz, the world of
raging action and folly and also of gentle sweetness seen through the keyhole of his eye.
(Kerouac 1992, p. iii)

Ti Jean, also known as Jack Duluoz, a member of the pantheon of characters imagined
by one Jack Kerouac, acts like Ray Smith in The Dharma Bums, a book he wrote using the
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same technique he used when he wrote On the Road, typing it on a paper roll like a sequel
to On the Road and using the same reincarnated central characters. The Dharma Bums is

a book about Gary Snyder and ‘the rucksack revolution’; the events it describes
occurred six years after the events at the end of On the Road. It is a ‘sequel’
because the central characters from On the Road (those based on Jack Kerouac,
Neal Cassady, and Allen Ginsberg) reappear along with Kerouac’s new hero,
Gary Snyder named Japhy Ryder in this book. Biographically, the book is a
sequel because it recounts Kerouac’s own adventures; the author maintains the
first-person point of view, this time as Ray Smith, a name left over from an early,
unfinished version of On the Road. (Theado 2009, pp. 151-52)

The other characters are inspired by Beats Jack Kerouac knew well, such as Alvah
Goldbook (based on Allen Ginsberg), Cody Pomeray (based on Neal Cassady), or George
(based on Peter Orlovsky), and all of them appear to be engaged in their own story of
becoming. However, only two of them seem to fit the profile of spiritual beings whose lives
are worthy of being included in Kerouac’s pseudo-ojoden. These characters are Japhy Ryder
and his disciple Ray Smith. Another element that would also help qualify The Dharma
Bums as a pseudo-ojoden is the style and the events which compose the plot. Matt Theado
is very explicit in this respect when he refers to the novel as a worthy sequel to On the
Road: “It contained no experimental prose, and the story unfolded in linear time with
identifiable characters and set situations. [...] Like On the Road, The Dharma Bums was
written rapidly, yet in a conventional style. [...] One big difference between the books
is Kerouac’s incorporation of Buddhism. As in his other Buddhist works, Christianity
combines with Buddhism to produce the distinctive Kerouac religious flavor” (Theado
2009, pp. 152-53).

This “combination” could be interpreted as either religious syncretism or as heresy if
the context would be something else but a fictional world imbued with a religious feeling,
indeed in a very particular Kerouac style. The result is indeed a fictional vitae sanctorum
or ojoden portraying several “saints”, “bodhisattvas”, “desert fathers”, “itinerant (beggar)
monks”, or “bhikkhus”, who are all citizens of the modern world, irrespective of where
they were born or where they live. In The Dharma Bums, “[w]hat matters are latitudes and
landmasses, not the countries that claim and dispute them. Citizenship here is potentially
global; Dean Moriarty could only be American but Japhy appears in Ray’s visions as a
mischievous Chinese sage” (Douglas 2018, p. xv).

Just like Dean Moriarty, Ray Smith can only be an American “bhikku” on his way
to enlightenment, to a heroic existence in Paradise. He quotes from the Diamond Sutra,
and he is determined to practice charity without attachment and his “religious devotions
almost to perfection.” Just like his creator, Jack Kerouac, Ray admits that this was just a
transient stage in his development and that he would strip his faith of all “lip service” and
remain “neutral” (Kerouac 2018, p. 4). In other words, his pseudo-Buddhism depends
exclusively on its foundational values and gradually transforms into a lifestyle bound to
produce the same effects as its original version.

Ray’s vision is based on Japhy Ryder’s own interpretation of his identity, as a soul
reincarnated in an Oregon kid as a result of his faults in a previous life and with a clear
purpose to improve his karma through constant effort, meditation, and fasting:

You know when I was a little kid in Oregon I didn’t feel that I was an American at
all, with all that suburban ideal and sex repression and general dreary newspaper
gray censorship of all our real human values but and when I discovered Bud-
dhism and all I suddenly felt that I had lived in a previous lifetime innumerable
ages ago and now because of faults and sins in that lifetime I was being degraded
to a more grievous domain of existence and my karma was to be born in America
where nobody has any fun or believes in anything, especially freedom. That’s
why I was always sympathetic to freedom movements, too, like anarchism in
the Northwest, the old-time heroes of Everett Massacre and all. .. (Kerouac 2018,
p- 26)
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When Japhy leaves, his presence still lingers “in the dim red light”, and Alvah describes
him as an extraordinary, exceptional American hero and bhikkhu: “he’s the big hero of the
West Coast, do you realize I've been out here for two years now and hadn’t met anybody
worth knowing really or anybody with any truly illuminated intelligence and was giving up
hope for the West Coast? Besides all the background he has, in Oriental scholarship, Pound,
taking peyote and seeing visions, his mountain climbing and bhikkuing, wow, Japhy Ryder
is a great new hero of American culture” (Kerouac 2018, p. 26). This adds to the mythical,
saintlike aura of Japhy Ryder and turns him into Ray Smith’s model and Zen master, into
one of the great figures of “the Zen lunatics of ancient Japan and China and contemporary
California, where Japhy pursues free love, scholarship, poetry, and mountaineering as
if they were one and the same thing” (Serensen 2015, p. 116). Japhy, the protagonist of
Kerouac’s novel, is eventually revealed as the enlightened being who is able to teach his
disciple how to achieve absolute knowledge. Ray, his disciple, witnesses the revelation of
the being of his visions, the subject of a magic epiphany: “I saw the unimaginable little
Chinese bum standing there, in the fog, with that expressionless humor on his steamed
face. It wasn’t the real-life Japhy of rucksacks and Buddhism studies and big mad parties
at Corte Madera, it was the realer-than-life Japhy of my dreams” (Kerouac 2018, pp. 204-5).

This Japhy of Ray’s dreams is the “number one” Dharma bum, the Buddha who
acknowledges the existence of and holiness of other enlightened beings. If Japhy is a
Buddha, then Ray is a Bodhisattva: “Oh I always meet my Bodhisattvas in the street!” he
yelled, and ordered beers” (Kerouac 2018, p. 9). Both belong to the Western order and
are confined to an American Diamond Triangle between New York, Mexico City, and San
Francisco. They are both urban figures: Bodhisattva walks in the street, and Buddha orders
beers in a bar.

Even though Ray agrees that Japhy is an authority in matters of Buddhism (just like
Gary Snyder himself), who was not interested in traditional Buddhism, but in “the Zen
intellectual artistic Buddhism he loved”, who knew everything about most traditions, and
who was thus entitled to become the leader of the group of Dharma bums, he rejects his
belief: “I warned him at once I didn’t give a goddamn about the mythology and all the
names and national flavors of Buddhism, but was just interested in the first of Sakyamuni’s
four noble truths, All life is suffering. And to an extent interested in the third, The suppression
of suffering can be achieved, which I didn’t quite believe was possible then” (Kerouac 2018, pp.
10, 97). Ray, the great virtuous “Bodhisattva”, the “great wise being”, the “great wise angel”
prefers a blended faith, one in which all local flavors vanish to make room for the Western
variant of Buddhism, which is supposed to coexist in his life—without the influence of any
mythology (allusion to Gary Snyder’s interest in Native American mythology)—with the
Roman Catholic background.

East meets West in Ray’s belief, but since his Roman Catholicism was not too profound
either, he is determined to accept only the basic ideas of ancient Buddhism, namely two
of the four noble truths (All life is suffering and, partly, The suppression of suffering can be
achieved). Nevertheless, even though he has not read much (just like Kerouac himself), he
describes his belief in very simple, straightforward terms: “I'm not a Zen Buddhist, 'm a
serious Buddhist, I'm an old-fashioned dreamy Hinayana coward of later Mahayanism’,
and so forth into the night, my contention being that Zen Buddhism didn’t concentrate on
kindness so much as on confusing the intellect to make it perceive the illusion of all sources
of things” (Kerouac 2018, p. 11). If Ray is a “serious Buddhist”, Kerouac himself declares
himself as a promoter of his own variant of “Pure Essence Buddhism”, which, according to
Najarian is nothing else “but a loose Buddhist modernism” (Najarian 2016, p. 315).

When Ray confronts Japhy on matters of Buddhist belief or practice, he uses references
to Pure Land Buddhism as protection to justify his inability to understand certain theoretical
principles or to learn and practice meditation, for example. Some of Ray’s false claims
spring from his limited knowledge of Buddhist texts and from his hope that his pseudo-
Buddhism might, eventually, become a legitimate, local variant of Buddhism, promoted by
a Western holy Bodhisattva: “I went over to an old cook in the doorway of the kitchen and
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asked him ‘Why did Bodhidharma come from the West?"” (Kerouac 2018, p. 13). The only
“perfect” and possible (Zen) answer that Jack Kerouac’s bibliography listed in his Some of
the Dharma would be able to provide to such a question is similar to the one provided by
the cook in the second chapter of Dharma Bums: “I don’t care.” Transposing the difficult
Zen koan (that Kerouac asked D.T. Suzuki when they met without getting any reaction)
and the cook’s answer into twentieth-century America, we understand that the East does
not care about any new, perverted pseudo-Buddhist ideas coming from the West, for, the
Dharma is already there (just like in the case of the Patriarch’s journey from India to China).

Ray is an avid reader of Buddhist texts which he reads on a daily basis (he mentions
the Lankavatara Sutra, or the “Sutra of the Appearance of the Good Doctrine in Lanka” and
the Diamond Sutra), while Japhy impersonates one of the promoters of Buddhist ideas into
the West, whose works he collects along with works of poetry he translates into English:
“He had a slew of orange crates all filled with beautiful scholarly books, some of them in
Oriental languages, all the great sutras, comments on sutras, the complete works of D. T.
Suzuki and a fine quadruple-volume edition of Japanese haikus. He also had an immense
collection of valuable general poetry” (Kerouac 2018, p. 15).

Kerouac met Daisetz Teitaro Suzuki, “Zen’s ‘missionary’ to the West” and “a general
figurehead for the Zen Buddhist movement in the United States and Europe”, and helped
build his image in America, based on “reader’s imagination” and, obviously of that of the
authors of fiction who referred to him in their work. People were not fascinated by his
“lucid introduction to Buddhism and Japanese culture”, but by Suzuki as a representative
of the “enigmatic” East, “as a symbol of stylized religion” (Iwamura 2011, pp. 26-27,
38), as a Buddhist sage traveling to America to teach Zen. Kerouac’s fascination for D.T.
Suzuki matches Ray’s fascination for Japhy, whom he sees as a promoter of Eastern wisdom
in the West. The scene in the third chapter in which Ray and Japhy discuss the latter’s
translation from Han Shan’s “Cold Mountain” is particularly interesting from this point
of view. Japhy’s free translation of the poems sounds strange and complicated: “’Course
that’s my own translation into English, you see there are five signs for each line and I have
to put in Western prepositions and articles and such’” (Kerouac 2018, p. 17). Japhy does
not simply translate poetry from Chinese into English but also (Eastern) Buddhism into
the American culture, throwing in all the small but significant ingredients that make its
syntax acceptable in the West. The Western world is too complex and cannot understand
and appropriate the simple values of Buddhism as such.

Ray rejects not only Japhy’s ideas about his translation of Chinese poetry into English
but also his ideas about American society, his “vision of a great rucksack revolution.” His
attitude is that of a Boddhisatva determined to “go off somewhere and find perfect solitude
and look into the perfect emptiness of my mind and be completely neutral from any and
all ideas. I intended to pray, too, as my only activity, pray for all living creatures; I saw it
was the only decent activity left in the world. To be in some river bottom somewhere, or
in a desert, or in mountains, or in some hut in Mexico or shack in Adirondack, and rest
and be kind, and do nothing else, practice what the Chinese call ‘do-nothing’” (Kerouac
2018, p. 88). Ray neither sees any problem with living like a Christian desert father
practicing compassion for all beings like a true Buddhist, nor does he care too much about
the differences between Christianity and Buddhism (Kerouac 2018, pp. 96-97). To him,
Heaven and Nirvana, Jesus and Buddha, even West and East are one and the same thing;:
“I[...] pray under the stars for the Lord to bring me to Buddhahood after my Buddhawork
is done, amen.” And as it was Christmas, I added ‘Lord bless you all and merry tender
Christmas on all your rooftops and I hope angels squat there the night of the big rich real
Star, amen.” [...] ‘Everything is possible. I am God, I am Buddha, I am imperfect Ray Smith,
all at the same time, I am empty space, I am all things’” (Kerouac 2018, p. 104).

Saint Raymond of the Dogs is unable to keep the religion he was born into, as his
mother and sister complain in chapter 21, but, outside his alcohol abuse episodes, prac-
tices meditation, miraculously heals himself twice of thrombophlebitis and his mother’s
coughing after a vision he had in a trance, proving that everything is possible “in magic
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America”, has a revelation on the mountaintop and then returns to the mundane world
(Kerouac 2018, pp. 100, 125, 205). Ray knows he is an exceptional being: “It means I've
become a Buddha”, “I really thought myself a kind of crazy saint” (Kerouac 2018, pp. 123,
157), and he is consecrated by the congregation of Dharma bums at a party through the
voice of Rheinhold Cacoethes (Kenneth Rexroth), whose ironical statement supports his
claims to sainthood: Cacoethes “’Well I guess he’s a Bodhisattva in its frightful aspect,
‘ts about all I can say.” (Aside, sneering: ‘He’s too drrronk all the time.”)” (Kerouac 2018,
p- 163).

Moreover, this “crazy saint”, always intoxicated just like all the “crazy Japanese saints”
at a Buddhist lecture (i.e., the Japanese scholars promoting Buddhism in Americans), enjoys
nature’s protection while practicing meditation: “One night I was meditating in such
perfect stillness that two mosquitoes came and sat on each of my cheekbones and stayed
there a long time without biting and then went away without biting” (Kerouac 2018, p. 158).
His prayer is listened to and produces cosmic effects: “One night in a meditation vision
Avalokitesvara the Hearer and Answerer of Prayer said to me “You are empowered to
remind people that they are utterly free” so Ilaid my hand on myself to remind myself first
and then felt gay, yelled “Ta’, opened my eyes, and a shooting star shot” (Kerouac 2018,
p- 200), making him a member of the community of saints in Heaven/Nirvana.
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Abstract: P. 3808 records a popular sermons ceremony, which was a Buddhist folk preaching event
held in the Zhongxing Palace to celebrate the birthday of Emperor Mingzong of Later Tang. Through
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P. 3808, the scriptures preached on the Holy Emperor’s Birthday at the Zhongxing
Palace in the fourth year of the Changxing era (933 AD) (Changxing sinian (933 nian)
Zhongxing dian Yingsheng jie jiangjing wen = FIU4E (933 4F) b BLBE & B 5HAC L, re-
ferred to as the “Sutra Sermon”), documents a significant Buddhist popular sermons cer-
emony that was held in the Zhongxing Palace to commemorate the birthday of Emperor
Mingzong of Later Tang 1% & 5% (867-933, reigned 926-933). This ceremony was partic-
ularly noteworthy for two reasons. Firstly, the performance style adopted for the cere-
mony was the popular sermon (sujiang 14 7#), which was a type of activity in which Bud-
dhist monks used storytelling and songs to spread the teachings of Buddhism to laypeople,
based on the content of Buddhist scriptures. This activity has had a great influence on the
development of Chinese literature, folk art, and other areas. Therefore, this document is
an important piece of material that can be used to help us understand the popular sermons.
Secondly, the Buddhist scripture being preached in this ceremony is the Scripture for Hu-
mane Kings (Renwang jing 1~ F£f), which is a highly influential Buddhist scripture in the
history of East Asian Buddhism. The Humane Kings Convocations (Renwang hui 1= 1 %)
formed based on this sutra are also a powerful Buddhist ritual held across several East
Asian countries. Therefore, the Sutra Sermon deserves our attention, regardless of whether
it is being studied in the tradition of the Buddhist popular sermons or the tradition of the
Humane Kings Convocations.

As early as 1934, Xiang Da Epes (Xiang 1934, pp. 119-32; 2001, pp. 310-21) was the
first scholar to reveal the relationship between the Sutra Sermon and popular sermons. He
also made a record of the Sutra Sermon, which was later included in the widely circulated
Dunhuang Bianwen Collections (Dunhuang bianwen ji &84, Wang 1957, pp. 411-25),
arousing the attention of more scholars. Shaoliang Zhou (1984, p. 66) and others (Pan 1983,
pp. 37-56; Yang 1989, pp. 35-37) revised the transcript, while Yang (1990, pp. 93-101) and
others (Fukui 1984, p. 368; Pan 1989, pp. 1-7; Cheng and Xu 2015, pp. 61-6) systemati-
cally sorted out various elements involved in the manuscript from historical and literary
perspectives, providing a very thorough historical background for our understanding of
this sermon. However, previous studies of this sermon have not yet explored the histor-
ical scene of the Humane Kings Convocation /=% from the perspective of ritual and
performance, either starting from historical evidence or focusing on the style of the Sutra
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Sermon. This article attempts to examine this sermon from the perspective of ritual and
performance.

1. The Scripture for Humane Kings in the Sutra Sermon

The Sutra Sermon can be roughly divided into three parts: the first part explains the
preface section of the Scripture for Humane Kings, but only discusses the scripture title and
first sentence of the scripture: “Thus I have heard. Once the Buddha was residing on
Vulture Peak in the city of Rajagrha together with a great assembly of bhiksus, eighteen-
hundred in all” (W2 R, — R £ a3 iy, B R T /A H A R). The second
part focuses on praising the virtues of the Emperor, and lists the Emperor’s achievements.
The third part, also known as the “closing poems,” praises the sons of Emperor Mingzong,
including King Qin % F, while also subtly mocking King Qin’s political enemies, such as
King Lu J# E. As for the latter two parts, due to the limitations of the research topic, they
will not be discussed for now. The focus will be on the Scripture for Humane Kings explained
in the Sutra Sermon.

1.1. Kumarajiva or Amoghavajra: That’s a Question

According to Buddhist scriptures, the Scripture for Humane Kings has been translated
into Chinese multiple times throughout history. However, in the current Buddhist canon,
only two translations, one by Kumarajiva #EE&E] (T 245) and the other by Amoghava-
jra 7% (T 246), have been preserved. The basic framework of these two translations
is roughly the same, and many of differences between the two translations are minor.
Amoghavajra’s translation also uses many of the same terms as Kumarajiva’s translation.
Such similarities aside, Amoghavajra’s translation has many unique aspects, such as the
cleaning up of some Taoist vocabulary that existed in Kumarajiva’s translation. Of course,
the most unique aspect is that Amoghavajra’s translation includes some Tara mantras.

In addition, while translating this scripture, Amoghavajra also compiled three ritual
commentaries: The Rite of Reciting the Tara-Mantra of the Scripture for Humane Kings (Ren-
wang huguo bore boluo miduo tuoluoni niansong yigui 1~ T 78 B ACE I 4 5 22 8 SR 4 J8 i 1%
i, T 994), The Method of Reciting the Scripture for Humane Kings (Renwang huguo niansong fa
= F B, T 995), and The Explanation of the Tara-Mantra in Scripture for Humane Kings
(Renwang bore tuoluoni shi 1= T FE 4 JERE, T 996). These commentaries cover most of the
stages of the Humane Kings ceremony, describing the establishment of the altar, the recita-
tion of mantras, and the meditation and other esoteric rituals, as well as explaining many of
the key ritual steps and mantras, See Kazuo (1990, pp. 89-95), Orzech (1998, pp. 169-91). It
can be said that Amoghavajra established a whole new system for the Humane Kings Con-
vocations, from the text to the ritual itself. With the support of Emperor Daizong JH1X5%
(726-779; reigned 762-779) and other nobles, and under Amoghavajra’s promotion, the
translation of the Scripture for Humane Kings by Amoghavajra and the new Humane Kings
Convocations established by him quickly became one of the largest, most popular, and
most important Buddhist rituals in the entire East Asian region at that time.

However, after Amoghavajra’s death in 774 CE, the esoteric teachings he promoted
may have experienced a temporary decline. The circulation of the Amoghavajra’ version of
the Scripture for Humane Kings was also somewhat affected. We can see in the repertoire of
Buddhist miraculous tales that the Amoghavajra’s version was questioned to some extent
thirty years after his death.

In the nineteenth year of the reign of Emperor Dezong 27 (803 AD), a monk whose
identity and abode were unknown stayed overnight at the temple of Lord Taishan Zs Ll .
During his stay, the monk recited the “four stanzas on impermanence” from a newly trans-
lated version of a Buddhist sutra. While he was sleeping, Lord Taishan appeared in his
dream and declared, “I have personally heard the Buddha speak this sutra. Although the
version translated by Kumarajiva may be relatively simple in style, it conveys accurately
the complete content of Buddhist doctrine. Whenever I hear someone recite this particu-
lar version of the sutra, I feel cool and refreshed in both body and mind. Although the
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language of the newly translated version is more beautiful, it is inferior in conveying the
meaning of Buddhist teachings. This is the version you recited ... ” The monk awoke from
his dream and began reciting both the old and new versions of the sutra.?

PSR A HIC T ILEE (803 4F), A — b M, ARIAL RALRE, A AL R SRR AR Y
R, FEZRT: BB, BRI, A ATIRERE, SRR BRI, SO
PSR ELIE, R, WA, L PSR, R AR,

The so-called “newly translated version” refers to the translation by Amoghavajra,
while the “old version” refers to the translation by Kumarajiva. This miraculous tale, con-
veyed through the mouth of Lord Taishan, expresses the author’s attitude towards the two
translations of the Scripture for Humane Kings. The Kumarajiva’s version may be relatively
simple in style, but it is fluent in style, and accurately conveys the complete content of Bud-
dhist doctrine. While the Amoghavajra’s translation may have more elegant language, it
does not sufficiently convey the meaning of the sutra. In the author’s view, each transla-
tion has its own merits, and both should be kept and recited. In fact, in terms of content,
the two translations are almost identical, except for the addition of some tantric content
in the two sections of the new translation. However, this anecdote highlights the differ-
ences between the two translations and strongly promotes the old version, reflecting a
possible competition between the old and new translations at that time. This competition,
of course, ultimately stemmed from sectarian interests, which may have been a struggle
for the faith community between the believers of Manifest teaching and the believers of
Esoteric Buddhism.

However, despite this, the influence of the Amoghavajra’s version remains signifi-
cant. The new Humane Kings Convocations established by Amoghavajra continues to
this day in Japan and Korea. Additionally, our study of the Sutra Sermon also serves as
evidence for the popularity of the Amoghavajra’s translation. Although the text of the P.
3808 manuscript pertains to the Scripture for Humane Kings, in its nearly 5000 characters, it
only contains one line from the scripture:

The phrase “41; 2 [#” emphasizes the credibility of the scripture. ... The words
“—IF” highlight the time when the Buddha was giving the teaching. ... The
word “f#” emphasizes that the teacher giving the teaching was the Buddha. ...
The phrase “{% F & 4111 17 emphasizes the location where the Buddha was
giving the teaching. ... The phrase “BLK Lk F 5% T /\ A" emphasizes which

audience members were present and listening to the Buddha's teaching.

WA, EREL .. L L5057 A T, HOE
TR, BRI ... CLUN: AT SWANEPN G Py v

The underlined portion is the content of the scripture, and it is from the first sentence
of the sutra. This sentence comes from the Amoghavajra’s translation, rather than the
Kumarajiva’s translation’, which includes the corresponding sentence, “At one time, the
Buddha dwelt in the city of Rajagrha, on Mount Gridhrakiita, together with a congregation
of eight hundred thousand million bhiksus.” (—Kf, #{E F &3R5 RIUE L, B H et
JVE E )4

The Sutra Sermon was used for the purpose of congratulating the emperor on his birth-
day, indicating that the user must have been one of the most important monks in the capital
at the time.5 The fact that they chose the Amoghavajra’s version instead of the Kumarajiva’s
version in this most solemn occasion shows that even as late as the Later Tang dynasty, the
Amoghavajra’s translation was more effective and trustworthy in the core Buddhist circles
of the capital.

1.2. Contemporary Scholastic Exegesis in Buddhism

Although the popular sermon is a performative activity for lay practitioners, it essen-
tially remains a form of Buddhist scriptural exegesis, thereby retaining the interpretive
characteristics of traditional scholastic exegesis to some extent. As previously stated, this
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particular sermon only explicated the first sentence of the text of the Scripture for Humane
Kings, but even this provides insight into the exegetical style of the preacher.

In the Sutra Sermon, the exposition of the scripture begins with the title of the Buddhist
scripture sung by the Director of Lectures (dujiang #5iff), who is mainly responsible for
reciting the Buddhist scripture. Prior to this, the content mainly praised the virtues of
the Buddha. The exposition of the scripture ends with the statement that “It is always
necessary to go through countless hardships before obtaining the opportunity to be close to
the saints for a long time.” (48K £ 1R % &, /513 Fpi2 2 \) The content after this mainly
sings the praises of the emperor and the kings.

If we compare the Sutra Sermon with other commentaries on the Scripture for Humane
Kings written in different periods, we will find that the Sutra Sermon still follows the tra-
dition of scholasticism in the way of interpretation, but with new changes. The best two
commentaries for comparison are the Scripture for Humane Kings Commentary (Renwang bore
jingshu 1= F A 4CERL) written by Jizang #& (T 1707, hereinafter referred to as “Jizang’s
Commentary”) and the Scripture for Humane Kings Commentary (Renwang huguo bore boluo
miduo jingshu A~ F BT 1 5 % 2 #C1) written by by Liangbi R 2 (T 1709, hereinafter
referred to as “Liangbi’s Commentary”). Jizang’s Commentary was written in the early sev-
enth century, Liangbi’s Commentary was written shortly after the Scripture for Humane Kings
was re-translated by Amoghavajra in the mid to late eighth century, and the Sutra Sermon
was written in the early tenth century. Therefore, these three works represent the character-
istics of the interpretation of the Scripture for Humane Kings by monks from three different
periods. They share similarities in maintaining the traditional scholastic exegesis tradition,
while their differences are related to the three commentators’ understanding of the theme
of the Scripture for Humane Kings.

The main differences among the three commentaries are primarily concentrated in
the section of “Explicit Explanation of the Buddhist Scripture’s Objective” (ming jingzong

HI#¢5%). For instance, the Jizang’s Commentary records:

The objective of this scripture is to expound the concept that the nature of Bud-
dha is neither born nor extinguished. ... This scripture emphasizes two forms
of protection: one is inner (neihu Wif), which is used by bodhisattvas to nur-
ture the practices of the ten stages (shidi |-#) and to protect the buddha-fruit
(foguo i 4); the other is outer (waihu 41#), which refers to the protection of the
country, to make it stable and peaceful, to extinguish the seven difficulties (ginan
L#f), prevent disasters, and to make the people feel peaceful.

SRR DU A IR 2, B R, S HRIE. SRAEDAAN N —RE 2 . N,
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The Scripture for Humane Kings not only promotes the Madhyamaka doctrine, but also
extolls its function of protecting the country. However, by analyzing the order of Jizang’s
commentary, it becomes clear that he prioritizes the inner protection, namely the essence
of Prajna, over the outer protection, namely the protection of the country. In fact, this
is a continuation of the tradition of the Humane Kings Convocations since the Southern
Dynasty. The corresponding content in the Liangbi’s Commentary is:

To provide an explanation of this Buddhist scripture, a comprehensive analysis
of the two types of protection is necessary. The fourteen great kings, including
both sages and commoners, all held the responsibility of nurturing their people
and carried out deeds that can only be accomplished by Bodhisattvas.

A ILAS, BB I ESE, FEA L, B E R, M

Liangbi’s commentary places greater emphasis on the outer protection before the in-
ner protection, in contrast to Jizang’s approach. This reflects the shift in emphasis in
the Humane Kings Convocations under the influence of Esoteric Buddhism, which de-
emphasizes the importance of the doctrine of Buddhist scriptures and highlights the pro-
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tective function of the Scripture for Humane Kings. The corresponding content in the Sutra
Sermon is as follows:

During that time, the World-honored One expounded a remarkably profound
Buddhist doctrine and transmitted it to the wise king. In the distant future, this
king would become a Buddha and save sentient beings, and even in the near
future, he would bring peace and prosperity to his empire. He would practice
the ten virtuous deeds (shishan -|3%) and pacify the three calamities (sanzai =5),
fostering inner peace that would lead to favorable natural conditions. His strict
laws would ensure the proper motion of the celestial bodies in the sky. The teach-
ings of truth and worldly wisdom would coexist like fish and water. The king’s
laws and Buddhist teachings together would serve to educate the people, just
like clouds and dragons coexist in harmony.

B () SRR, EUIE. AN, TR RIEE. 24713, LB
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It is evident that the Sutra Sermon only describes the outer protection and does not
address the inner protection, thus completely abandoning the Prajna essence that the scrip-
ture originally possessed. This change may have been triggered by the different occasions
for preaching, but it reflects the fact that the closer the preacher is to the imperial power,
the less importance is attached to the Prajna essence of the Scripture for Humane Kings.

The veneration of imperial power is further evidenced through the “Canticles”
(zhuangyanwen ##30) found in the Sutra Sermon, a text containing prayers for blessings
to be bestowed upon the emperor and other nobles attending the celebration. The Sutra
Sermon opens with an elaborate display of grandiose rhythmical prose and eight couplets
that make clear the purpose of the sermon: to celebrate the birthday of Ming Zong. In typi-
cal Buddhist preaching ceremonies, the opening ritual is devoted to praising the Buddha’s
virtue. However, the preacher of the Sutra Sermon explicitly declares that the emperor is a
bodhisattva or the Cakravartiraja (zhuanlunwang %% F), stating, “If he is not an incarna-
tion of a bodhisattva, then he must be the Cakravartiraja in the world.” (¥ JEE 52 T,
R iim T 2 7). The preacher even directly compares the emperor to the Buddha, stating,
“If he were to reside in the Buddha’s country, he would be called ‘Buddha’; if he were to re-
side in China, he would be called ‘the Supreme One.” (35 5 b [0 44 SR, 2R AL A P g 22 2.
In fact, not only in the Canticles at the beginning, but also throughout the entirety of the
text, praises for the emperor are frequently interspersed, such as in the five-paragraph
verse of “Five Kinds of Achievements” (wuzhong chengjiu .5 ), where each paragraph
uses eight-line verses to praise the Buddha and an additional eight-line verse to praise Ming
Zong. This establishes a parallel between the emperor and the Buddha, where the emperor
is elevated to a similar status as the Buddha. Such words represent a direct manifestation
of imperial power.

2. The Sponsors and the Performance of the Humane Kings Convocation

The Scripture for Humane Kings, with its strong protective theme, enjoyed widespread
popularity throughout East Asia, and its functions of national protection and rainmaking
were revered by people from all social classes. The Humane Kings Convocations, which
were based on this scripture, held the power to influence national policies, as well as politi-
cal, military, and economic affairs during crucial times. The Humane Kings Convocations
emerged during the mid to late period of the Northern and Southern Dynasties. In terms
of its development, during the Southern Dynasty period, the Humane Kings Convocations
focused primarily on the philosophical teachings of the Madhyamaka doctrine, even in the
process of preaching to the secular believers. However, since the Sui and Tang Dynasties,
particularly after Amoghavajra, the Humane Kings Convocations placed greater empha-
sis on using rituals and interpretations of select portions of the scriptures to highlight the
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national protective function of the Scripture for Humane Kings. Thus, the protective theme
of the Scripture for Humane Kings became increasingly significant over time.

Meanwhile, with the evolution of Buddhist popular sermons culture in the later Tang
Dynasty, monks began to incorporate various storytelling techniques when preaching the
Scripture for Humane Kings to secular believers. Consequently, the rituals of the Humane
Kings Convocations became more entertaining and theatrical. Today, we are able to com-
prehend the content and procedures of this type of popular Convocation through the
manuscripts found in the Dunhuang Caves. Specifically, the Sutra Sermon offers detailed
information about the sponsors, time, space, and performers involved in the Humane
Kings Convocations’ rituals.

2.1. The Sponsors of the Humane Kings Convocation

The Sutra Sermon was the text used for the celebration and performance of the birthday
of the Later Tang Emperor Mingzong, which means that the sponsor of this ceremony was
actually Emperor Mingzong himself. Although, as will be discussed later, other religious
ceremonies, including Taoist ones, may have been held during this birthday celebration,
we cannot equate the Humane Kings Convocation with other religious ceremonies simply
because the Humane Kings Convocation itself was reserved for the exclusive use of the
emperor. This exclusivity is fundamentally determined by the Scripture for Humane Kings.

Regardless of whether it is Kumarajiva’s translation or Amoghavajra’s, the Scripture
for Humane Kings is restricted to “entrusting this scripture to the kings of states and not
to bhiksus and bhiksunis, upasakas and upasikas.” (FLULELS, A& £, AT R, e,
B2, fB2£91.). This is because “nothing but the august strength of kings is able to estab-
lishit.” (M £ /), AREEESL.). Only the sovereign has the ability to “receive and keep this
Prajiaparamita, to protect himself, the sons of kings, the empress, and concubines, and all
of their retainers, the one hundred officers and the commoners [and if they do they will] all
attain peace and happiness, in times of various disasters” (Féifdfi 52, 4B £45, M H &,
KT, £7, Jale, #8, OF, Ak, DB+, BEZHFREE I E L, B8 7%45L.). This
reflects the idea that has long been circulating in China that “the Buddhist cause cannot
be maintained without relying on the emperor.” (AMK[H 3=, 7LZ #E5T) If we shift our fo-
cus to the Northern and Southern dynasties, we can see that a tradition has formed that
the Humane Kings Convocation can only be held when praying for the emperor or for the
country. This tradition has never been broken and has even been well maintained in Korea
and Japan. For example, Japan’s Humane Kings Convocation is only held after the new
emperor ascends to the throne (known as the “one generation, one time Humane Kings
Convocation” —f{—FE{ZF %), and is held in the spring and autumn of a year to pray
for the country, or is temporarily held to ward off external enemies and prevent or relieve
disasters, See Noda (2006, pp. 149-35), Uchida (2017, pp. 50-75).

The Scripture for Humane Kings also specifies the scale of the Humane Kings
Convocation ceremony:

At that time the World-honored One told King Prasenajit, the others, and all of
the other kings of great states, “Listen carefully, Listen carefully, and on your
behalf I will expound the method for protecting the state. [Now], in all states,
when [things are] on the brink of chaos and there are all [sorts of] disasters, diffi-
culties, or bandits come to wreak havoc, you and the others and all kings should
receive and hold, read and recite this Prajiidparamiti. Sumptuously adorn a ritual
arena and set up one hundred Buddha images, one hundred bodhisattva images,
and one hundred seats for Buddhist masters, and invite one hundred masters of
the Teaching to expound this scripture. Before all of the seats light all kinds of
lamps, and burn all kinds of incense, scatter various flowers and make vast and
abundant offerings of clothing and utensils, drink and food, broth and medicines,
places of shelter and repose, and all of the usual affairs of offering. Twice each
day [the Buddhist masters should] lecture on and read this scripture. If the king,
the great officers, bhiksus, bhiksunis, upasakas, and updsikds hear, receives, read,
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and recite it and practice it according to the [prescribed] method, the disorders
and difficulties will forthwith be eradicated.!
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According to the Scripture for Humane Kings, the Humane Kings Convocation was
specified to “set up one hundred Buddha images, one hundred bodhisattva images, and
one hundred seats for Buddhist masters, and invite one hundred masters of the Teaching
to expound this scripture,” etc. Therefore, the Humane Kings Convocation was also re-
ferred to as the “Hundred-Seat Humane Kings Convocation”. The scale of the Humane
Kings Convocation was far larger than any other Buddhist rituals. Although during the
reign of Emperor Taizong of the Tang Dynasty (J& A%, 599-649, reigned 626-649), a dif-
ferent form of Humane Kings Convocation was developed, namely, a small-scale Humane
Kings Convocation held in each monastery that only required the recitation of the Scrip-
ture for Humane Kings. However, these small-scale rituals could only be held to pray for
the emperor and the country, and individuals other than the emperor had no right to hold
such rituals.

In the fourth year of the Changxing era, it was decided to hold the Humane Kings
Convocation on the “Holy Emperor’s Birthday” (2 {ifi), which was the birthday of Em-
peror Mingzong. This decision may have been influenced by the political situation of the
Later Tang dynasty at that time, as well as Emperor Mingzong’s personal health condition.
The following reasons support this argument:

Firstly, the Sutra Sermon lists in detail Emperor Mingzong’s achievements, especially
the great accomplishments he made in recent years. For example, “[Because of the em-
peror’s merits,] the rebellion in Eastern Sichuan (%#)!]) was quelled, and Western Sichuan
(Fi %)) also returned to the court.” (FTLMEEH )2 S8, Pi%0[H]) This refers to how
Meng Zhixiang #& #I+f (874-934), the military governor of Western Sichuan, defeated Dong
Zhang # ¥4 (?-932), the military governor of Eastern Sichuan, in 932 and sent envoys to the
Later Tang court. Another example is, “Like the regions of Western Zhejiang and Eastern
Zhejiang, although they are thousands of miles away from the court, their commissioners
are still moved by the emperor’s kindness and accept the stipend bestowed by the emperor.
They offer tribute to the court every year and do not allow themselves to be stained with
disgrace. The emissaries sent by the court can safely arrive in the regions of Zhejiang to con-
vey the court’s orders, and the envoys sent by the regions of Zhejiang can also smoothly
reach the imperial court to present the commissioners’ tribute.” (#LLI WA, EEAE (O
KRB Z 58, ZWH 2 Bk RISAE, BESE. RAATTEK B, SR A0~ )
This refers to how Qian Liu $§# (852-932), the king of Wu and Yue, was relatively obedient
to the emperor of the Later Tang dynasty and frequently provided tribute to the court.!?
Of course, the political situation described in the Sutra Sermon of a clean government and a
stable world was only a superficial phenomenon, as the Later Tang court was overthrown
two years later. However, even so, this superficial appearance corresponds to the words
in the Scripture for Humane Kings that kings can protect their country and make the people
all live in peace and happiness.

Secondly, in May of the fourth year of the Changxing, Emperor Mingzong, who was
already 67 years old, began to fall ill. The Zizhi tongjian records:

On the day of Jia Shen [of May in the fourth year of the Changxing], the emperor
suddenly fell ill with a wind disease; on the day of Geng Yin, his body recovered
slightly, and he met officials in the Wenming Palace.

[REPYSETT] W, 845005, PR, NE, R T30,

The emperor did not receive with the court officials for ten days, causing internal
discussions among them. Some officials even fled to the mountains or wilderness,
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while others took refuge in military camps. In the autumn, on the day of Geng

Chen in July, the emperor’s condition improved and he personally went to the

Guangshou Palace. It was only then that the emotions of the court officials began

to calm down slightly.
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It is evident that Emperor Mingzong fell ill by May, and by July, he was unable to
attend court in person, causing emotional distress among the court officials. By August, his
condition appeared to have worsened, causing some officials to express concerns regarding
the issue of succession. The Zizhi tongjian reports that:

He Ze, upon witnessing the Emperor’s deteriorating health and the increasing

power of Prince Qin Li Congrong ZF{i£ 2§, sought to regain favor by appealing to

Prince Qin’s influence. He submitted a memorial to the Emperor, requesting the

appointment of Prince Qin as the Crown Prince.

{8 L LB, R EAESRMESA Uy B, LRI, RAE LA R AR T 14

Additionally, it was during this period that Emperor Mingzong celebrated his
final birthday.

It must have been widely known that Emperor Mingzong’s health was progressively
deteriorating. Therefore, the Buddhist monks who participated in the birthday celebration
incorporated numerous prayers for the Emperor’s good health in their ritual performances.
For example, “We only hope that the country will remain peaceful forever, and that the Em-
peror will enjoy long-lasting health,” (M7 [+ 7K1, HEEE A E) and “As monks,
we can appeal to the heavens to prolong the Emperor’s life. We pray that the Yellow River
will remain crystal clear for a long time.” (FA4THHLE RS, R W 5 E7E) Although
these four verses may only be formulaic, they were in line with the actual situation at the
time. Not only did they conform to the Scripture for Humane Kings’s doctrine of “protecting
the country and the Emperor,” but they also aligned with the purpose of the Emperor’s
birthday celebration, which was to offer him congratulations and blessings.

In reality, the Humane Kings Convocation did not alleviate Emperor Mingzong’s ill-
ness. Shortly after the holy festival, Mingzong’s condition continued to deteriorate, and he
even reached a critical point. “On The day of Wuzi [in November], the Emperor’s condition
worsened again, and on the day of Jichou, he fell critically ill.” ([-1— ] ¥, T%4ELE,
11, K ! It was during this critical illness that the mutiny of Prince Qin was triggered.
Startled by the upheaval, Mingzong passed away.

2.2. The Time and Space of the Humane Kings Convocation

The Sutra Sermon begins by mentioning that the Humane Kings Convocation was
held on the Double Ninth Festival, which corresponds to the ninth day of the ninth lu-
nar month: “Every year in September, the red palace is shrouded in peaceful smoke; ev-
ery year on the Double Ninth Festival, the country is immersed in the joy of the festival.”
CAEAETLAO FERE R A REAE; BRI R, B 5802 3% 6”) The ninth day of the ninth lu-
nar month was the birthday of Emperor Mingzong, which was designated as a national
holiday at that time.

Hosting the Humane Kings Convocation on the Emperor’s birthday was not a tra-
dition that existed from the outset of the Convocation’s formation. In historical develop-
ment, during the Southern Chen dynasty, the Convocation was held twice a year, but there
were occasional adjustments due to presence of eminent masters such as master Zhiyi ¥
(538-597). During the Amoghavajra era, the Convocation was held on significant occasions,
and certain temples also held the Convocation on special days.

Since the history of celebrating the Emperor’s birthday as a festival may have begun
with Emperor Xuanzong of the Tang dynasty /& X 5% (685-762, reigned 712-756), the his-
tory of preaching at the palace on the Emperor’s birthday is not very long. Recorded in-
stances of preaching on the Emperor’s birthday also date back to the Xuanzong period
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(729 AD, the 17th year of the Kaiyuan era). As for Emperor Mingzong of the Later Tang
dynasty, it had already become a customary practice to invite monks to the palace to preach
on the day of the Emperor’s birthday. The Cefu Yuangui documents six such instances of
Mingzong inviting monks to the palace on his birthday. Furthermore, the preaching event
in 933 AD reflected in P. 3808 brings that total to seven:

(1) On the 9th day of the 9th lunar month of the first year [of Tiancheng (926 AD)],
on the occasion of the emperor’s birthday, a Buddhist fasting ceremony was established
by the officials in Jingai Monastery #{%5F. Monks and Taoists were invited to debate in
Zhongxing Palace.

[RIETTAE (926 )] JUA JUH IEEE T, 75 Ty ax (4 7, H AT T BLBGR A 38

(2) On the 9th day of the 9th lunar month of the second year [of Tiancheng (927 AD)],
on the occasion of the emperor’s birthday, in order to celebrate the emperor, officials set up
aBuddhist fasting ceremony and burned incense in Jingai Monastery #{ &, commanding
the court musicians to play music. At the same time, monks and Taoists were invited to
debate in Zhongxing Palace.

[RAR] =48 (927 48) JUA LR IEEEH, BB = RE R, THE AT &0, S8
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(3) On the 9th day of the 9th lunar month of the third year [of Tiancheng (928 AD)], on
the occasion of the emperor’s birthday, monks and Taoists from two streets were invited
to discuss the sutras in Chongyuan Palace.

[RA] =45 (928 4F) JUHJUH REEEER, H Wi T8 AR AL A STk,

(4) On the 9th day of the 9th lunar month of the fourth year [of Tiancheng (929 AD)], on
the occasion of the emperor’s birthday, officials established a Buddhist fasting ceremony in
Jingai Monastery #{%<F, and the emperor personally went to Zhongxing Palace to listen
to the debate between monks and Taoists.

[RIK] PU4E (929 4F) JUAJUR R, B TR, ... .. TRAH LR, BEf4IE
A

(5) On the 9th day of the 9th lunar month of the first year of Changxing (930 AD), on
the occasion of the emperor’s birthday, officials established a Buddhist fasting ceremony in
Jingai Monastery (%%, and the emperor personally went to Guangshou Palace to listen
to the preaching of monks and Taoists.

RELILA (930 4F) JUH LN BEE RN, \ s T2y i, 77 000 350, BEfEi sl

(6) On the 9th day of the 9th lunar month of the second year [of Changxing (931 AD)],
on the occasion of the emperor’s birthday, the emperor personally went to Zhongxing
Palace to listen to the preaching of monks and Taoists.

(R B 4 (931 4F) JUAJLH HEEEER, 745 fi b e, 10 st an. 17

(7) On the 9th day of the 9th lunar month, on the occasion of the emperor’s birthday,
the emperor personally went to Zhongxing Palace to listen to the preaching of the Scripture
for Humane Kings by the monks.

TRBLUSE (983 £F) JUH JLH IEEEE, A feh g, B (LD |

It is not difficult to see that except for the absence of records in the third year of
Changxing, during the eight years of Mingzong’s reign (926-933), almost every birthday
celebration was marked by inviting Buddhist monks to give sermons and setting up a
fasting ceremony in Jingai Monastery. Regarding the record of the first event, it is also
recorded in Jiu Tangshu ¥ 3, where it is recorded that “on the day of Guihai, the em-
peror’s birthday, the officials established a Buddhist fasting ceremony at Jingai Monastery
and invited monks and Taoists to debate in Zhongxing Palace. This arrangement follows a
tradition that has been formed previously.” (%%, JEEH, [ % THUESFRRET, AAH W
T BB R, L BiIH)!8 The two records are basically consistent, but the latter is more
informative, stating that “this arrangement follows a tradition that has been formed previ-
ously,” indicating that this is a continuation of the story since the reign of Zhuangzong of
Later Tang J# 5% (885-926 AD, reigned from 923-926 AD).

Actually, there is also reflection on Mingzong's practice of inviting monks to preach
on his birthday in the Sutra Sermon:
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The emperor held Buddhism in high regard and was determined to practice Bud-
dhism. He engaged in spiritual cultivation throughout the Three Periods of Time
and showed great reverence for the Buddhas’ teachings of the Ten Directions. If
he did not have such aspirations, how could he possibly invite monks to preach
on every birthday?

TR, SEEM. SRS RE, E T ik B ARE, RS
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On the day of the Holy Emperor’s Birthday, the exact time of the Humane Kings Con-
vocation may have been at night. According to the Cefu Yuangui, most of the preaching
activities were arranged after the Buddhist fasting ceremony held at the Jingai Monastery,
and the Buddhist fasting ceremony should have ended after noon. The Sutra Sermon pro-
vides us with more details. Considering that the Mingzong’s birthday was on the ninth
day of the lunar calendar, which was also during the waxing moon phase, the moon could
only be seen in the first half of the night. In the poem praising the newly built imperial gar-
den, the preaching monk sung that “when autumn comes, the lotus flowers in the pond
are as beautiful as Shu brocade (shujin %j#f), and the stars and moon in the sky look like
daffodil lamps in the deep night.” (BK1%:# fif & s, RURE A KAL) These two lines of
poetry provide a specific description of the scene at that time. Therefore, we can infer that
the Humane Kings Convocation was held in the first half of the night, when the stars and
moon were in the sky.

The preaching activity held on the Holy Emperor’s Birthday was a birthday celebra-
tion. When the Humane Kings Convocation was over, the celebration of the birthday was
likely to end as well. Moreover, considering the limited duration of the birthday celebra-
tion at night, as well as the arrangement of other activities such as Taoist rituals, there could
not have been much time for the monks to preach. This necessitated limitations on the con-
tent of the preaching, which had to conform to the purpose of the birthday celebration
while also taking into account the performance duration. It is not difficult to understand
why the Sutra Sermon only explained the title and the first sentence of the opening passage
of the Scripture for Humane Kings, with the main content being to praise the emperor and
to extol the virtues of the King Qin and other kings. The entire text, comprising just over
4700 words, may have taken only a relatively short time for recitation if it was just a form
of singing or chanting.

The location of the Holy Emperor’s Birthday celebration reflected in the Sutra Sermon
was the Zhongxing Palace. According to the previous statistics on the seven birthday cel-
ebrations held during the reign of Emperor Mingzong, at least five of them (in 926, 927,
929, 931, and 933) were held in Zhongxing Palace, while only the one in 928 was held in
Chongyuan Palace and the one in 930 was held in Guangshou Palace. During the Later
Tang period, Zhongxing Palace mainly served as a place for the emperor to host guests.
The Sutra Sermon also described the decoration of the palace at that time, stating that: “Ev-
ery year in September, the red palace is shrouded in peaceful smoke.” It can inferred that
on this day, Zhongxing Palace was filled with smoke and decorated with red ornaments,
creating a lively and festive atmosphere. This kind of scene, especially the decoration with
red ornaments, is certainly not what is typically seen in a Buddhist ritual. However, since
the most important aspect for the Holy Emperor’s Birthday was to wish the emperor a long
life, all arrangements should reflect the festive atmosphere of the celebration and could not
be altered because of the Buddhist preaching.

According to the description in the Sutra Sermon, pavilions and towers outside the
palace could be seen, as well as the imperial pond in the courtyard. In the palace garden,
“there were as many as ten thousand beautiful flowers; their shadows were reflected in
the pool, as if embroidered on the surface of the pool.” (7€ &, A1 sHHEIG ). Large
areas of chrysanthemums were planted in the palace garden, and in September of the lu-
nar calendar, the chrysanthemums were in full bloom and dazzlingly beautiful. The Sutra
Sermon mentions “hundreds of thousands of pots of golden chrysanthemums blooming
in the courtyard, their petals decorated with drops of dew, emanating a fragrant aroma.”
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(A T2 24%, £7&7577). The imperial pond was also filled with lotus flowers, and the
Sutra Sermon described that “When the ship is driven it breaks a path through the pool
full of lotus leaves; When the music was played, it startled the Mandarin ducks and egrets
that stayed nearby.” (HHLITE MR, 22 17 A ). The lotus flowers bloom in June
of the lunar calendar, and many flowers remain in bloom until the ninth month after au-
tumn. According to the description in the Sutra Sermon, a yellow dragon boat was also
moored in the imperial pond, and at that time, “people are watching the yellow dragon
boat and making wishes, hoping that the wise emperor could always board the dragon
boat.” (N A#% T8 H#HEN, BE R A & F1). It can be inferred that Emperor Mingzong often
rode this dragon boat to tour the lake and enjoy the scenery when he was in good health.

2.3. The Actors of the Humane Kings Convocation

The main actors of the Humane Kings Convocation were the preacher and the Direc-
tor of Lectures, who was referred to as “dujiang” #fi#i. During the Southern and Northern
Dynasties period, the term “Director of Lectures” was used to describe individuals who
challenged and questioned preachers. By engaging in a dialogue with the preachers, they
collaborated to provide an interpretation of the scripture. However, during the late Tang
and Five Dynasties periods, the role of the Director of Lectures changed. In certain sermon
activities, the Director of Lectures was no longer responsible for questioning the preachers.
Instead, the Director of Lectures solely recited the scriptures for the preachers to interpret.
Zanning ##%£(919-1001), a prominent Buddhist scholar and historian of the Northern Song
dynasty, commented on this phenomenon, stating that “Present day Directors of Lectures
do not ask questions for stimulating discussion. By raising the text of the scripture [for
discussion] by reciting it [instead of prompting with questions], they, in effect, imitate [the
style of] Directors of Lectures of old.” (4~ #lix#5, NEIHERY, BB A, MG 2 404 H).10
The role of the Director of Lectures in the celebration of the Holy Emperor’s Birthday was
identical, with the responsibility to recite the title of Buddhist scriptures.

During this Convocation, the Director of Lectures performed two recitations. In the
manuscript preserved in Dunhuang, the recitation was omitted, but two marks were left
at the 10th and 30th lines, indicating the presence of the word “jing” (4f). The blank
space before and after these two instances of “#¢” indicates that they are distinct from
the preceding and following contents and that the original scripture was omitted. Al-
though the recitation text is not preserved here, we can confirm, based on the content of
the preacher’s interpretation, that the two omitted scriptures were the title of the scripture
“The prologue of the Transcendent Wisdom Scripture for Humane Kings Who Wish to Protect
Their States” (1~ T #E[B3 fA 1 4 % 22 487 i 55— ) and the first sentence of the prologue:
“Thus I have heard. Once the Buddha was residing on Vulture Peak in the city of Ra-
jagrha together with a great assembly of bhiksus, eighteen-hundred in all.” (@123,
— R A L v, BUORLE B T /VE AH). In normal sermon activities, all scrip-
tures should be recited, but during the Holy Emperor’s Birthday celebration, the recitation
was only symbolically performed with a small part of the scripture.

During the performance activities of the Holy Emperor’s Birthday celebration, the
function of the Director of Lectures was significantly diminished and transformed into a
form of entertainment. On one hand, this reduced the Humane Kings Convocation to a
mere facade of preaching, devoid of the scholarly depth and interpretative tradition of
Buddhist doctrine refinement, and abandoning the core of the exegesis tradition since the
Southern and Northern Dynasties. On the other hand, the primary purpose of this type
of preaching was to bestow longevity blessings on the emperor, and in the imperial era of
“family and country as one” Z[#—#8, praying for the emperor was effectively praying for
the nation. Therefore, the Convocation continued the “protecting the country tradition” of
the Humane Kings Convocation.

In addition, during every Holy Emperor’s Birthday celebration, Buddhist monks and
Taoist priests jointly delivered sermons. In other words, the celebration not only featured
Buddhist monks preaching, but also Taoist priests. The Taoist preaching was also part of
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the celebration of the emperor’s birthday. This is in accordance with the description in
the Sutra Sermon, which states: “When the emperor came to the Golden Hall, he listened
to the religious classics preached by the monks and Taoist priests who climbed onto the
high platform.” (B FHEEE B, BEMRAHE ) “Wherever there were people in the
palace, incense burners and fresh flowers were to be placed. Wherever there were monks
and Taoist priests, fasting and precepts were to be observed. Taoist priests and monks
performed their own rituals but their inner wishes were the same.” (B NJEJ&, 4 Z1(%1)
AL, A I8 IR, (SRR, BEPE R %, F£ 450 [F]) The fact that Buddhist monks and Taoist
priests performed together on the same stage may be related to the tradition of Buddhist—
Taoist debates (fo-dao lunheng ffiiExf#T) since the Southern and Northern Dynasties, but
the information in the Sutra Sermon is insufficient for us to explore further the Buddhist—
Taoist activities during the Holy Emperor’s Birthday celebration in the fourth year of the
Changxing period.

3. Conclusions

The development and evolution of the Humane Kings Convocation from the Southern
and Northern Dynasties to the Tang and Song Dynasties can be regarded as a microcosm
of the development of Chinese Buddhism, reflecting a shift from elite Buddhism to a more
secular form. During the Southern and Northern Dynasties and early Sui and Tang Dynas-
ties, the Convocation focused on the preaching of sermons and debating. However, after
the reign of Emperor Taizong, and particularly with the growth of Esoteric Buddhism, the
Convocation incorporated more elements of Tantra, making it more performative and em-
phasizing its utilitarian function of protecting the state.

In the middle and late Tang Dynasty, with the emergence and popularity of secular
sermons, the Humane Kings Convocation also underwent a transformation, and there ap-
peared the form of the Sutra Sermon. On the one hand, the Humane Kings Convocation
reflected in this text retained two traditions: one being the tradition of scholasticism in
the way of interpretation and the other being the tradition of emphasizing the protective
efficacy of the Scripture for Humane Kings for the country. On the other hand, the two
traditions were greatly simplified, as shown by the changing scale of the Humane Kings
Convocation according to different occasions. These changes not only included the selec-
tion of sermon contents, but also the adjustment of the size of the staff. In terms of the
former, to cater to the needs of sponsors, the Convocation might only select a small por-
tion of scriptures for explanation and use more words to eulogize the lay host, which has
strong performative and entertainment elements. In terms of the latter, due to time and
space constraints, sermons might be completed with only one or two monks. This type of
Humane Kings Convocation, while retaining the old traditions, is more performative and
could be regarded as a “dramatized” Convocation.
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Notes

Regarding the differences between Amoghavajra’s and Kumarajiva’s translations, please refer to Charles D. Orzech (1998, p. 69).

See Sanbao ganying yaoliie lu = /& ZUK §3 (the Collection of Essential Records on the Manifestations of the Three Jewels), fascicle
2 (T 2084n846b).

Renwang huguo bore boluo miduo jing 1~ F A B A7 I 4 B 2 45 (the Scripture for Humane Kings), fascicle 1 (T 08n834c).

Foshuo renwang bore boluomi jing Hhaf A~ E A WA AL (the Scripture for Humane Kings), fascicle 1 (T 08n825a).

According to Liu (1988, pp. 43-55), the user may have been the renowned YunBian Z}# during the Later Tang period.
Renwang bore jingshu A~ F LA 4K (the Scripture for Humane Kings Commentary), fascicle 1 (T33n315a).

Renwang huguo bore boluo miduo jingshu (the Scripture for Humane Kings Commentary), fascicle 1 (T33n429b).

For more information on the specific evolution and influence of these two traditions, see Pei (2017).

The scripture used here is based on the Amoghavajra’s translation, but the Kumarajiva’ translation has only minor differences.
10 Here I refer to Charles D. Orzech'’s translation, see Charles D. Orzech (1998, pp. 245-46).

1 Renwang huguo bore boluo miduo jing 1~ T B AT I 5 % 248 (the Scripture for Humane Kings), fascicle 2 (T 08n840a).
Regarding the description of Emperor Mingzong’s political situation in the Sutra Sermon, please refer to Yang (1990, pp. 95-98).
13 Zizhi tongjian, fascicle 278, p. 9084.

14 Zizhi tongjian, fascicle 278, p. 9087.

15 Zizhi tongjian, fascicle 278, p. 9091.

16 The three characters “4F-4F /1" are incomplete in the plate, but can be inferred according to the meaning of the text. Please refer
to Qiu and Luo (2020, pp. 70-72).

17" The aforementioned records can be found in Cefu yuangui, fascicle 2, pp. 23-24.

18

Jiv wudai shi, fascicle 37, p. 510.
1 Here I refer to Albert Welter’s translation, see Welter (2018, p. 242).
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Abstract: The general consensus in the field of Buddhist studies is that the terms “binoquan” and
“zhequan” are a pair of Buddhist philosophical concepts often used to designate two diametrically
opposed forms of rhetoric. The former term constitutes its affirmative statement, while the latter
defines a fact in negative terms—known in Christian theology as cataphatic and apophatic uses of
language, respectively. Looking at the terms for which bigoquan and zhequan initially served as trans-
lations, especially in Xuanzang’s works, it would seem that these two concepts have not always ap-
peared as a related pair representing the above-mentioned affirmative-negative dichotomy. The for-
mer could designate both affirmation (*vidhi) as well as the general activity of speech, syllables, and
words (nama). In the case of zhequan, it corresponds, in different texts, to the three Indian Buddhist
concepts of negation (*pratisedha, *vyavrtti, *nivrtti), implicative negation (paryuddsa), and exclusion
of others (anyapoha), with each use of the term “zhequan” carrying a different set of meanings and
associated doctrines. Indeed, in various texts, the concept of zhequan might be opposed to the con-
cept of binoquan (*vidhi *sadhana) or opposed to pure negation (prasajya), or it might be applied on its
own with no opposing concept. However, as Chinese Buddhism continued to develop throughout
the Tang, biroquan and zhequan came to be firmly associated and popularized as a pair of opposites.
Looking at the doctrinal as well as the translation history of these two terms, this paper focuses on
how they were used as a pair of opposing philosophical concepts, followed by an analysis of the
profound influence of these two concepts on Chinese Buddhism.

Keywords: binoquan; zhequan; Chinese Buddhism; Xuanzang

1. Introduction

The terms binoquan 7% and zhequan 372, as a pair of concepts, have long been used
in Chinese Buddhism to describe opposing rhetorical strategies for presenting truth state-
ments. They have profoundly influenced the development of Chinese Buddhist philoso-
phy, and they are still used by Chinese researchers to this day, informing the study of logic,
doctrine, and Buddhist hermeneutics. In Introduction to the Hetuvidya,! Wangdao Chen de-
fines the two terms as follows: “What confirms the positive connection of [the subject and
its predicate] is called biaoquan (logically affirmative proposition) in Buddhist logic (Skt.
hetuvidya). What expresses the disconnection of [the subject and its predicate] is called
zhequan (logically negative proposition) in Buddhist logic.” Chen here distinguishes the
theses (paksa) in terms of the binoquan/zhequan dichotomy in Buddhist logic, each end of
the spectrum corresponding to logically positive and negative propositions, respectively.

Litian Fang (2002, p. 483) further expands the use of these concepts in Buddhist stud-
ies beyond their confinement to Buddhist logic, using them as conceptual tools for inter-
preting Chan rhetoric such as it is found in the discourses between Mazu [ and his
disciples. Litian Fang says:

[The statements] (1) “Mind is Buddha” and (2) “Neither mind nor Buddha,” are
two ways of expressing the relationship between the mind and the Buddha-nature
of sentient beings, namely, biaoquan and zhequan. Biaoquan uses positive rhetoric
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to define the attributes and meanings of things, while zhequan uses negative rhetoric
to reject attributes and meanings that things do not have. In the case of Mazu's ex-
change with his disciples, the [statement] “Mind is Buddha” is biaoquan, while the
statement “Neither mind nor Buddha” is zhequan. These [two statements] illus-
trate that there is no difference between the mind of sentient beings and Buddha-
nature via binoquan and zhequan insofar as they are related in the present mo-
ment, both directly pointing to [the truth of] “Buddha” and “mind”. As linguis-
tic expressions, these two propositions are compatible [even though they seem
to contradict one another] for they are complementary —they are not mutually
exclusive statement.

Weiqun Yao (2014) goes a step further, claiming that binoquan and zhequan were uti-
lized in ancient India by early seekers after truth. Yao argues that “the Brahminical sa-
cred text begins negation (zhe), after which [uses positive terminology] to describe an inde-
pendent entity or an essence. In Buddhism (especially Mahayana Buddhism) “negation”
speaks to the reality of things insofar as it denies that there is an independent entity or
essence.”.

Regarding the modern use of the term “zhequan”, Cheng Lii (1991, p. 212) uses it
in his Chinese translation of the title for the fifth chapter in Dignaga’s Pramanasamuccaya
called “An Investigation into Zhequan” BEZR 55 1. In this instance, Lii uses zhequan to
translate Dignaga’s concept of apoha, or anyapoha.> Weihong Zheng (1996, pp. 105-10), in
an examination of biaoquan and zhequan, criticizes the previous notion that zhequan only
designates negation or negative propositions, stating that zhequan is in fact conceptually
closer to Dignaga’s concept of apoha/anyapoha. Recent studies by Liangkang Ni (2008) and
Xiang-yanxiang Zhou (2017) have also interpreted zhequan in terms of Dignaga’s concept
of apohalanydpoha.

From the above discussion on bigoquan and zhequan in contemporary Chinese Bud-
dhist scholarship, we may note that while they all use the concepts of bizoquan and zhequan,
there are diverse opinions about the actual meaning of these two terms. The term biaoquan
is less controversial among contemporary Chinese scholars, and disagreements regarding
this conceptual pair usually revolve around the definition of zhequan.

The present consensus regarding the relationship between biaoquan and zhequan is that
they constitute a conceptual pair. No one, however, has investigated the original meaning
of these two terms or looked at when or why they were paired in Chinese Buddhism.?
To fill these gaps, this paper elaborates on their place in tradition, describing how they
were established as a conceptual pair. As we see in this article, the terms biaoquan and
zhequan came from Xuanzang's translation work, where they were initially not considered
a conceptual pair. Indeed, these individual terms carry multiple distinct definitions and
associations. The former could designate both affirmation (*vidhi) as well as the general
activity of speech, syllables, and words (nama). The latter corresponds to at least three con-
cepts: negation (*pratisedha, *vyavrtti, *nivrtti), implicative negation (paryudasa), and the
exclusion of others (anyapoha). In his translation of Asvabhava’s Mahayanasamgrahopani-
bandhana (henceforth MSU), Xuanzang first used the terms to define a pair of complemen-
tary explanatory methods, namely the biaoquan men %:21"] and zhequan men g2 ["]. This
rhetorical dichotomy was used by later authors, gradually eclipsing the other definitions of
biaoquan and zhequan so that, in time, they came to be exclusively associated with affirma-
tion and negation in discourse. Later Buddhist interpreters continued using bigoquan and
zhequan as a rhetorical pair, further cementing their association as a conceptual pair, lead-
ing in turn to the debates in our present day between modern Chinese scholars regarding
the origins and the semantics of these terms. Bearing this in mind, the following provides
context and definition for both biaoquan and zhequan.
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2. The Three Instances of Zhequan
2.1. Implicative Negation

Because the concept of zhequan has more ambiguity than biaoquan, this paper first dis-
cusses the concept of zhequan. In Xuanzang's translation of Dignaga’s Nyayamukha (NM),
the word zhequan is used to express what is called “implicative negation” in Buddhist
logic.

There are two types of examples: those by similarity and those by dissimilarity.

An instance of an example by similarity is: “sound is impermanent, because it

is produced immediately after effort; whatever is produced immediately after

effort is impermanent, as a pot etc.” [An instance of an example by] dissimilarity

is: “we see that things permanent are not produced immediately after effort, such

as space”. The former is zhequan #z2, and the latter is only zhilan 1F3, because

they enable [people] to infer objects through anvaya and vyatireka, respectively.

Therefore, even if the opponent does not admit the existence of space, etc., as a

real substance, stillthe [example by dissimilarity is sufficient to] show that, were

the probandum absent, the absence of the reason would be necessarily proved.*

In this translation, the concept of zhequan is not paired with binoquan but is defined in
contrast to the concept zhilan 1. Reading the relevant passages in the NM, the meaning
of these two terms is not immediately clear. Because the Sanskrit version of the NM has
not been made public and there is no known ancient Tibetan translation, it is not possible
to use the Sanskrit and Tibetan texts of the NM to aid in its interpretation. Fortunately,
according to Shoryu Katsura (1981, pp. 63-64) there is a parallel in the Tibetan translation
to the third chapter of Dignaga’s famous philosophical treatise, the Pramanasamuccaya (PS).
The parallel passage in Tibetan reads as follows:

snga ma ni ma yin par dgag pa yin la phyi ma ni med par dgag pa yin par brjod do.>

Looking at this passage in the PS, it would seem the word zhequan as it appears in
parallel NM passage designates implicative negation (paryudasa), while the word zhilan
refers to pure negation (prasajya).®

In the PS, Dignaga (c. 480-540) elaborates on how akasa (space) can be used in Bud-
dhist logic as an example based on dissimilarity (Skt. vaidharmya-drstanta). In Dignaga’s
philosophy of inference, the example based on similarity enables one to infer the object
of the proposition by positive concomitance (anvaya). On the other hand, the example by
dissimilarity enables one to infer the object of the proposition by negative concomitance
(vyatireka). According to Katsura (1981, pp. 63-65), given that this section elaborates on
the properties of space, the implicative negation and pure negation—zhequan and zhilan,
respectively —here relate to the words “impermanent” and “permanent”, respectively. In
the example by similarity, the word “impermanent” is an implicative negation insofar as
it is used to designate things that are impermanent—the negation is not used to merely
deny substantiality or permanence. In the case of examples by dissimilarity, the primary
purpose of the word “permanent” is not to affirm what is permanent by saying “perma-
nent”, but to instead deny impermanence. Therefore, in Dignaga’s investigation of space
(akasa)—whatever that may be—its describing/qualifying word “permanent” is without
necessarily implying the existence of permanent space, etc.

As demonstrated in the parallel passages found in the PS it is clear that the word
zhequan in the NM designates implicative negation(paryudasa), while zhilan designates pure
negation (prasajya), a different pair with no mention of a concept that we could liken to
biaoquan.

2.2. Negation

In the discussion on the epistemological principle that “every cognition has an object”
in the fifth chapter of Samghabhadra’s Shun zhengli lun JIA1E# 3, the author explains how
the cognition of non-existence (*abhdva) is possible. In this treatise, the author mentions

the word zhequan:”
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Since this cognition has language (*abhidhana) as its object, it should not be thought
that it arises without an object. The reason must be so. For example, people

say “abrahman” or “anitya” and [other such negations]. [These words] negate

things other [than what they refer to, such as Brahman-ness, permanence, etc.]

but [these things] in and of themselves are not non-existent. Indeed, in these

instances cognition arises of the language which negates Brahman-ness and per-
manence, etc. After language negates Brahman-ness and permanence, etc., it is

the objects of speech that they refer to, namely a certain Ksatriya and Samskaras,
etc. However, all negative language is either with or without an object. The [neg-
ative language] with an object is, for example, “abrahman,” “anitya,” etc. Nega-
tive language without an object is, for example, “non-existent,” “nothing,” and

such. If cognition arises from [negative language] that has an object, the cogni-
tion initially arises only by having the [negative] language as its object, and thus

can recognize that the negated object [such as Brahman-ness] does not exist. The

[cognition] that arises afterwards has the object of speech [e.g., a certain ksatriya]

as its own object, and realizes the absence of the negated object [e.g., brahman-
ness] in the object of speech itself [e.g., a certain ksatriya]. If cognition arises of

[negative language] without an object as its own object, both the initial and sub-
sequent moments of cognition arise only by having [negative] language as their

objects, recognizing that the negated object does not exist.?

Samghabhadra first points out that this cognizance of non-existence is actually the
cognizance of negative language, continuing on to explain the two kinds of negative lan-
guage (zhequan mingyan 24 F): negative language with an object and negative lan-
guage without an object. The former refers to implicative negation, and the latter refers to
pure negation. Interestingly, Samghabhadra also explains the cognitive processes of these
two kinds of negation. The cognitive process of implicative negation involves at least two
steps: First, cognition arises by having the negative speech as its object and realizes the ab-
sence of “Brahman-ness”, etc.. The subsequent moment of cognition realizes the absence of
“Brahman-ness” in, say, a human of the warrior caste (ksatriya). However, in the cognitive
process guided by pure negation, the initial and subsequent cognitions only have negative
language as their object. Given that the word translated in Samghabhadra’s work as “zhe-
quan mingyan” includes both implicative negative language and pure negative language,
zhequan here seems to have a broader semantic field than in the NM. Indeed, it is used as
a more general designation of negation that includes both implicative negation and pure
negation.

A similar use of the word zhequan is also found in Xuanzang’s translation of Bha-
viveka's *Hastaratna KIRE L.

In addition, other people who are arrogant in their cleverness make the following
challenge: “If from the standpoint of ultimate reality all samskrtas are like illu-
sions, and are empty of essence, then they must be non-existent. Because [you]
are attached to non-existence, you have the cognition of non-existence.” [Bha-
viveka replied]: “[You detractors] want to cover up the faults of you own claims
by uttering [such] slanderous words. Could it be that the reasoning established
by those who cling to existence is correct, rather than those who make a claim
for emptiness? Because to slander ultimate reality this way is a great mistake.
The meaning of the word “non-existent” constitutes a negation (zhequan). You
think that the primary purpose of this rhetoric is to affirm, but I would rather say
that the primary purpose of this rhetoric is to negate. The word ‘non-existent’
only negates there being an “existent.” Once the function [of negation] is real-
ized, there is no impetus to indicate other things. For example, if people speak
of ‘not-white-silk” we should not insist that this word indicates black [silk] and
then claim the speaker has a faulty premise. [We hold that] the expression ‘not-
white-silk” is only a negation of “white silk,” and once the function of [negation]

has been fulfilled, there is no reason to speak of black, red, or yellow silk.”?
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Bhaviveka’s detractors argue that according to the Madhyamaka theory of emptiness,
things that are empty of essence are non-existent, at which point the Madhyamikas may
cling to reified “non-existence”. Bhaviveka explains that such a rebuttal is wrong, point-
ing out that the word “non-existent” in Madhyamika thought is only an implicative nega-
tion aiming to negate “existents”, without affirming the existence of an entity called “non-
existent”, just like the word “not-white-silk” only denies the whiteness of the silk without
implying the silk itself is black, red, etc. Bhaviveka’s reply is based in the logics of both
implicative and pure negation. Therefore, the word zhequan here should be interpreted as
general negation (pratisedha) that includes both implicative negation and pure negation.

The term zhequan appears again in the translation of Bhaviveka’s *Hastaratna. It is
Bhaviveka who developed the following argument, which was named as “the reasoning
of the *Hastaratna” in Faxiang zong: “An asamskrta is not a real entity because it does not
arise, like flowers in the sky”10. According to this reasoning, flowers in the sky are not real
entities and they do not arise, a logic following the reasoning of the example by similar-
ity. Regarding asamskrta in relation to these sky-flowers, the Samkhya school’s position is
presented as follows:

We believe that all things in the three realms, just like the flowers in the sky, arise
through transformation—it is not that there are no flowers in the sky. Because
the [flowers in the sky do in fact] exist, [to use of sky-flowers] in an example by
similarity does not apply and goes contrary to that which you posit.!!

The Samkhyas claim that flowers in the sky arise from the transformation of a primary
matter and are therefore real existent things. According to them, sky-flowers can therefore
not be used as an example by similarity for the object asamskrta. In response to such a view,
Bhaviveka concludes that:

Since, [in this case], flowers in the sky constitute an example by similarity, they
do not belong to the three realms. You should not say that because the three
realms do exist, [sky-flowers] also exist. This statement shows that your wis-
dom is lacking. Negative language (zhequan yan) mainly aims to negate. Once it
negates, its function is fulfilled and it says nothing more about the specific object
of negation. Such a questioning has been explained before. Therefore, it is not

what the heart of a wise man should believe.l2

Bhaviveka is arguing that flowers in the sky are different from other things in the
three realms—the former are non-existents and the latter are existents. The validity of
Bhaviveka’s defense is not relevant to the subject of this paper, so I do not discuss it. In
this second instance of the term zhequan, it is explicitly stated that the function of negation
is key. Therefore, the term zhequan here in its usage does not refer to implicative negation
but to pure negation. However, in view of the fact that Bhaviveka then states that this point
has been explained in a preceding passage of *Hastaratna, we have reason to believe that
the preceding passage refers to the first passage of *Hastaratna we analyzed above. If so,
the term zhequan here must not have been translated from the Sanskrit prasajya but rather
from the word pratisedha. Therefore, it can be said that in the *Hastaratna, the concept of
zhequan is translated from pratisedha, a Sanskrit word that simply means negation, and only
when Bhaviveka states his own claim does zhequan specifically mean pure negation.!3

The term zhequan also appears in Xuanzang’s translation of the ninth chapter of Asv-
abhava’s commentary, the She dacheng lun shi 1 KIeqmRE (Skt. Mahayanasamgrahopaniband-
hana).

The Sastra [of Mahayanasamgraha] says: “Here, the nature of the non-conceptual
wisdom is to leave five characteristics: because (1) it is not without attention
(*amanaskara); (2) it does not transcend the *savitarka-savicara-bhiimis; (3) it is not
quietness caused by the cessation of representation and sensation (*samjiiaved-
itanirodha); (4) it is not of the nature of forms (*ripasvabhava); (5) it is not the
conceptual cognition taking fattva as its object (*tattvarthacitrikara). It should be
known that what leaves these five characteristics is called non-conceptual wis-
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dom.” The commentary says: “Based on the nature of the non-conceptual wis-

dom, its leaving from the five characteristics is stated. Through zhequan men

(EER"), its essence (*svarilpa) is stated. Because it cannot be stated through biao-

quan men (Fi&f'7). 14

In this instance, binoquan and zhequan are defined as two methods of explaining non-
conceptual wisdom. According to the translated commentary, the essence of this form of
wisdom can only be revealed by means of zhequan. Xuanzang's translation is clear and un-
ambiguous, making it is easy to understand the overall content of the commentary. How-
ever, it is not easy to tell from the Chinese translation what both these terms actually rep-
resent. Fortunately, there is a Tibetan translation of Asvabhava’s commentary. It reads as
follows:

ngo bo nyid kyi dbang du byas nas rnam pa Inga rnam par spangs pa zhes bya ba smos

so || bzlog pa’i sgo nas mtshan nyid ston te | dmus long la gzugs bsnyad pa bzhin du

bsgrub pa’i sgo nas brjod par mi nus pa’i phyir ro | 113

In parallel to this Tibetan translation, Xuanzang’s use of the term zhequan corresponds
to the word “bzlog pa”, a translation of the Sanskrit words “*nivrfti, *vydvrtti” meaning
“negation”. The word biaoquan corresponds to “bsgrub pa”, a translation of the Sanskrit
word “*vidhi, *sidhana” meaning “affirmation”. If this is true, then Asvabhava here pro-
poses that non-conceptual wisdom can only be described by means of negation, not by
means of affirmation” This would be the earliest instance where we see the use of biao-
quan (affirmation) and zhequan (negation) as a pair of opposite concepts. This confirms the
earlier claim that the understanding of binoquan/zhequan as an affirmation/negation pair
espoused by Wangdao Chen, Litian Fang, and other scholars can indeed be traced back to
a text translated by Xuanzang, namely the She dacheng lun shi i N iy

2.3. Exclusion of Others

The exclusion (apoha) theory, also known as the exclusion of others (anyapoha) the-
ory, is a system of semantics presented by Dignaga which holds that nominal words draw
their meaning through the exclusion of everything other than their referents—the seman-
tic correlate of a word such as “glass” is the exclusion of others such as “paper”, “plastic”,
“metal”, etc. In Xuanzang's translated oeuvre, there is no direct example of zhequan being
used to translate Dignaga’s concept of apoha/anyapoha. However, as Weihong Zheng (1996,
pp. 107-8) points out, Xuanzang's assistant Shentai 75 used the word zhequan to explain
apoha in his own commentary on Dignaga’s NM. In addition, the same use of the term can
be found in many Buddhist texts from the Tang dynasty onward, as we see in Woncheuk’s
[N Boreboluomiduo xinjing zan f4 W # 2 L AE#. Given that Dignaga’s PS, which ex-
plains the theory of apoha, had not yet been translated in the seventh century, it is likely
that the apoha theory known to Shentai, Woncheuk, and others, would have been learned
through the oral teachings given by Xuanzang during his translation work. Therefore, it is
possible that the practice of interpreting the Sanskrit term apoha as zhequan may have come
from Xuanzang’s oral teaching.

The following provides some examples of the use of the term zhequan in the commen-
taries written by Shentai and Woncheuk. For instance, in a commentary on Dignaga’s NM,
Shentai writes:

[The NM says:] “The former is zhequan, and the latter is only zhilan.” This
statement sets apart two separate instances [of inference]. The former [instance
refers to] the example by similarity. The latter [refers to] the example by dis-
similarity. All things have two properties. One is the particular property, only
cognized by the five consciousnesses such as the visual [consciousness], though it
may not be cognized by the conceptual mind and such. The second is the univer-
sal property, cognized by means of the conceptual mind and such. Words may
only refer to universal properties, not to the particular properties of things be-
cause particulars are distinct from language. When referring to a universal prop-
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erty, [a word] excludes [everything] other than its referent before it may refer to
this [universal property.] For example, the word “blue” refers to the universal
property of blueness only insofar as it excludes yellow, [red, orange, etc.] things
which are non-blue. If the word “blue” did not indeed exclude yellow things, etc.,
then yellow things would come [to mind] when the word “blue” is said. In order
to designate their referents, all words must refer to [their referents] by excluding
(zhe) other things. There is no [word] that refers to something without exclud-
ing other things. However, some words can only exclude other things without
designating a referent. For example, the word “not-blue” does not refer to a not-
blue thing. In the example by similarity, [the word] “the-things-being-produced-
immediately-after-effort,” excludes the things-not-being-produced-immediately-
after-effort by referring to things produced immediately after effort. [The word]
“impermanent” excludes permanent things and refers to impermanent things
arising and ceasing. Therefore, it is said [in the example by similarity] that exclu-
sion comes first, and the reference follows. In the example by dissimilarity, [the
word] “permanent” only excludes impermanent things—the word is not neces-
sarily referring to permanent things. [The word] “not-produced” aims to exclude
produced things without referring directly to a not-produced thing. The aim [of
the example by dissimilarity] is [to show] that only impermanent things —where
there is no “thesis-property” —are not-produced. The statement is a zhilan and
does not refer to any real object. Therefore, [the NM] notes that “the latter is
only zhilan”. “Because they enable [people] to infer objects through anvaya and
vyatireka respectively” is to explain the above-mentioned distinctions. Because
[in Buddhist logic] the example by similarity enables [people] to infer insofar as
it has the thesis-property and reason-property, it is therefore both exclusionary
and referential. This is because its own “thesis-property” and “reason-property”
constitute zhequan. Because the example by dissimilarity enables [people] to infer
only by departing from its own thesis-property and reason-property, it is only

zhilan without any further referential aim.10

This is Shentai’s commentary on the passage in the NM regarding zhequan and zhilan
mentioned in the previous section. In the previous passage, we noted that the word zhequan
designates implicative negation, and zhilan designates pure negation. In his commentary,
however, Shentai also includes Dignaga’s exclusion theory, thus adding yet another se-
mantic dimension to the term zhequan, wherein it effectively functions as an indicator for
both exclusion theory and implicative negation.17 Interestingly, the first half of Shentai’s
commentary seemingly models itself after Dignaga’s exclusion theory, stating that words
may only refer to universal properties, and the cognition of these universals must be cog-
nized by means of excluding others. Indeed, in this commentary, the term “gianzhe yufa
HEIEERVE” is effectively a translation of “exclusion of others”, the Sanskrit term “anyapoha”.

Dignaga’s own works do not explicitly attempt to marry exclusion theory with the
theory encompassing implicative and pure negation. Shentai elaborates on the theory of
the exclusion of others in terms of the two negations theory. Indeed, Shentai seems to
equate the exclusion of others with implicative negation. This results in an apparent self-
contradiction in his exegesis: Shentai begins by saying that all words may refer to uni-
versals through the exclusion of others, but then proceeds to mention that some nominal
words are exceptional in that they may only negate the other without having an actual ref-
erent. This two-fold system does not follow from Dignaga’s exclusion theory but is instead
Shentai’s own synthesis of these two different streams in Buddhist logic. It would seem
that although Shentai has a clear understanding of the two negations theory as well as the
apoha theory, there is significant deviation in Shentai’s commentary from Dignaga’s own
theory.

The problem in reading this commentary is that Shentai does not distinguish between
zhequan as exclusion of others and zhequan as an implicative negation. Looking through
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other related materials, we note that this problem is not unique to Shentai. For example,
Woncheuk’s (613-696) commentary on the Heart Siitra states:

All things may have two properties: a particular property and a universal prop-
erty. A particular property is only cognized by perception, because it is not
grasped by provisional cognitions (jiazhi &%) and words. If provisional cog-
nitions and words have objects to grasp, these are universal properties. For ex-
ample, the word “blue” [takes the universal property “blue-ness” as its object]
while diverse [particular] properties of a stem and a leaf may only be grasped by
means of perception. Through provisional cognitions and words, only the uni-
versal properties of blue things may be revealed. The word “blue” negates yellow
things, etc., thus [insofar as it excludes non-blue things] it is said to refer to blue
things. Since it does not refer to blue things directly, it is called zhequan (=apoha).
Regarding zhequan there are two theories. The first one is of Bhaviveka’s school
which states that ultimate reality cannot be expressed using words or character-
ized by certain properties. [Bhaviveka] negates but has nothing to grasp, and
establishes but has no commitment to its existence. The reasons and authorita-
tive scriptures cited should be understood as above. The second is presented by
Dharmapala’s school. [He argues that] both conventional and ultimate realities
exist, and both are separate from words. Given that “true nature” (Ch. zhenxing
FLPE; Skt. *tattoa) is opposed to conventional [conditioned reality] the word “true
nature” has a real referent. In Bhaviveka’s school, a master proposes something
similar to [Dharmapala’s] position. Therefore, Dharmapala criticizes Bhaviveka:
“On the level of ultimate reality, the [thesis] that all elements are empty holds the
fallacy of *prasiddhasambandha.” In Bhaviveka’s theory, the paratantrasvabhiva is
negated which is not accepted by Dharmapala. Therefore, they hold different
[theses.] Accordingly, the words “exist” and “not-exist” upheld by our school
are both zhequan.'8

In the first half of the above quotation, Woncheuk’s explanation of zhequan is basi-
cally the same as that of Shentai. Woncheuk is essentially providing an introduction to
Dignaga’s apoha theory. According to his summary of Dignaga’s theory, the word “blue”
does not directly speak of blue things but does so through the negation of yellow, orange,
red, etc., things. In the second half of the passage, the argument between Bhaviveka and
Dharmapala is used as a background to present two interpretations of zhequan: Bhaviveka
believes that zhequan is pure negation, which only negates without any reference to a real
object; Dharmapala believes that zhequan is an implicative negation, wherein the word may
have a real referent. Therefore, although it is not entirely consistent with the interpretation
of zhequan by Shentai, Woncheuk's interpretation also mixes up Dignaga’s theory of exclu-
sion with the two negations theory. We may also note that it is in the Tang dynasty that the
term zhequan was indeed associated to Dignaga’s apoha theory, the intellectual origins of a
tradition that came to color the understanding of zhequan in the works of modern scholars
such as Cheng Lii and Weihong Zheng.

3. The Two Instances of Biaoquan
3.1. Affirmation

We noted at the beginning of this paper that the terms binoquan and zhequan in Asvab-
hava’s MSU correspond to affirmation (bsgrub pa, *vidhi, *sadhana) and negation (bzlog pa,
*nivrtti, *vyavrtti), respectively. This definition of bigoquan as “affirmation” is well attested
to and is not further developed here.

3.2. The Activity of Speech, Sabda

Similar to the term zhequan, which has its own distinct history of usage in Chinese Bud-
dhist scriptures, the term binoquan also appears separately from its conceptual counterpart
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in various other texts. For example, Samghabhadra’s Shun zhengli lun I 1E¥ 5 says the
following;:

However, the speaker first grasps the nama that he wants to [speak] in his mind,
then he thinks: “I will make such-and-such a speech act and express such-and-
such an object to others.” Then he speaks according to his own will, and the
speech invokes syllables, and the syllables invoke ndmas, and it is the namas that
reveal the object. On the basis of this continuous process, it is said that speech
invokes namas, and it is the namas that reveal the objects. The reasoning must be
established as above. If the namas are not included in the mind at the beginning,
even when [someone] is intent to speak, there will be no fixed biaoquan F 7% and

the object [of speech] will not be recognized by others."”

This passage of Shun zhengli lun is a rebuttal of the Abhidharmako$abhdsya, wherein Va-
subandhu argues that the “nama”, as a property dissociated from cognition, is useless.2
The word biaoquan does not appear again in this passage of Samghabhadra’s translated
works, but its meaning is not difficult to determine. Samghabhadra establishes a relational
and processual continuum of speech—syllable-nama—object, in which speech invokes syl-
lables, syllables invoke namas, and namas invoke their objects. Then, binoquan, which is
located somewhere between the speech act and the object, refers to the two links in the
middle, the syllables and the namas. It is possible that the original Sanskrit word may be
abhidhana. In this instance, the concept of binoquan is not opposed to zhequan. In fact, there
is no opposing concept here: biaoguan is not defined in contrast to some other concept.

A similar use of biaoquan denoting a $abda, or speech act, is found in the first volume

of the Cheng weishi lun J§ME:

Others claim that the $abdas of the Vedas are permanent and can be used as a
determined and correct means of cognition to speak of (biaoquan F#2) dharmas.
Some claim that all sabdas are permanent and depend on conditions for mani-
festation, after which reveal (quanbiao #:3) [the objects]. These [claims] are all
unreasonable. Why? First of all, since the $abdas of the Vedas are admitted to
be viable for speaking of (nengquan f¢i%) [the dharmas], then they would have
to be impermanent, just like other $abdas given that other sabdas also have im-
permanent sabdas as their essence, just as bottles, clothes, etc. depend on many

conditions.?!

In this quotation, the three words biaoquan, quanbiao, and nengquan, are interchange-
able and they all mean “speak of”, “reveal”, or the “$abdas that speak of dharmas”. The use
of the term binoquan in the Cheng weishi lun therefore differs from that in the Shun zhengli
lun, which uses the term to designate the syllables and the ndmas in speech acts. That being
said, although these two uses of the term differ, they remain semantically related insofar
as they both refer to speech elements and, more generally, the activity of speech.

Finally, in his commentary on the last verse of Deva’s Catuhfiataka,zz Dharmapala also
gives an example of bizoquan in relation to general words/speeches.

The opinion that “[something] exists” (sat) and the opinion that “[something]
does not exist” (asat) have both been removed, and [the opinion] that “[some-
thing] exists and does not exist” (sadasac) and “[something] does not exist and
does not non-exist” should be similarly removed. While existents, etc., are expli-
cable (ke binoquan), however, true nature (*tattva) remains ineffable (jue binoquan),
showing that [true nature] is not an existent, ete.®

According to Dharmapala, existents may be properly expressed via language, while
true nature remains beyond the reach of words. Unlike the other example provided above,
Dharmapala does not, in this instance, discuss the forms of speech used to explain these
things. Without any reference to affirmative or negative rhetoric, the terms “explicable”
(ke biaoquan) and “ineffable” (jue binoquan) are here related to the general activity of speech,
not distinguishing between cataphatic and apophatic uses of language.

151



Religions 2023, 14, 516

4. From Biaoquan and Zhequan to Biaoquan Men and Zhequan Men

As noted above regarding the development of binoquan and zhequan as philosophical
terms in the Chinese Buddhist tradition, both these concepts were closely related to Xuan-
zang/'s translation activities. We also noted that in most early instances, these terms were
not presented as opposing concepts, with the only exception being the treatise of interest
in this section, the translation of Asvabhava’s MSU. In Asvabhava’s work, bisoquan and
zhequan became two opposing methods (men ['7) used to describe non-conceptual wisdom.
Indeed, it would seem that the translation of Asvabhava’s two-part hermeneutic frame-
work made up of the biaoquan men and the zhequan men was, in a sense, more practical and
applicable than the other varied definitions of binoquan and zhequan. The broad semantic
fields for both of these words were therefore fitted into Asvabhava’s two opposing meth-
ods of interpretation, the binoquan men and the zhequan men. In the NM, zhequan and zhilan
are effectively presented as opposing concepts, but because they were not identified by
Xuanzang as opposing methods of interpretation when they were translated, this perhaps
made them less accessible, preventing them from being further promoted as a conceptual
pair in Chinese Buddhism. Indeed, it would seem they were ultimately absorbed into the
categories of biaoquan men and zhequan men as defined in the translation to Asvabhava’s
MsU.

Ultimately, in the writings of Xuanzang’s disciples, the pairing of biroquan and zhequan
became prevalent. For instance, in Kuiji's %1% explanation on how examples by similarity
and examples by dissimilarity both constitute existent things, biroquan and zhequan are
used as a pair of opposites.

The example by similarity as [a part of] proof, when proving an existent [as a
thesis subject], must be an existent [entity], and when proving a non-existent
[as a thesis-subject], must be a non-existent [entity]. Both affirmation (biaoquarn)
and negation (zhequan) are valid in these instances. However, the example by
dissimilarity is not so regardless of [whether the example by dissimilarity is] ex-
istent or not. It may only negate, for it is essentially pure negation (zhilan). In
this way, the word “permanent” negates the thesis[-property] “impermanent”,
and the word “unproduced” affirms the absence of the reason[-property] “pro-
duced”. However, these mentions of “permanent” and “unproduced” are not
meant to express two [properties] with existent entities because the purpose [of
such words in the Nyayapravesa] is to show that the example by dissimilarity can
also be non-existent entities. The NM states: “The former is zhequan; the latter
is only zhilan. Because they enable [people] to infer objects through anvaya and
vyatireka, respectively”. The former example by similarity both negates (zhe) and
affirms (quan) because [the thesis-subject with an] existent [entity] should be es-
tablished by [instances with] existent [entities], and [the thesis-subject with a]
non-existent [entity] should be established by [instances with] non-existent [enti-
ties]. The latter example by dissimilarity only negates (zhilan), that is to say, that
it negates (zhe) without affirming (quan). This is because the example by similar-
ity is connected with (he %) the probandum, and the example by dissimilarity is
separate from (li ) the probandum.?*

Considering that Kuiji is one of Xuanzang’s disciples, it is worth paying special atten-
tion to how he uses the terms zhequan, biaoquan, zhe, and quan in his commentary. Kuiji uses
the word zhequan in two ways: zhequan I means negation, as opposed to biaoquan, which
means affirmation here, whereas zhequan II consists of both negation (zhe) and affirmation
(biaoquan; quan). Zhequan II only occurs when mentioning Dignaga’s NM and is interpreted
as a negation that also entails an affirmation.

Kuiji then comments that the example by dissimilarity, a proposition that “whatever
is permanent is non-produced like space”, is a pure negation. That is to say, in this case,
the words “permanent” and “non-produced” do not affirm the existence of some entity but
appear only as the opposite of “impermanent” and “produced”. Kuiji explains that things
that do not exist can effectively be used in an example by dissimilarity. In contrast, the
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example by similarity can refer to either existents or non-existents, depending on whether
the object of the proof exists. When the example by similarity is an existent thing, then
the words “impermanent” and “produced” in the statement are affirmations, i.e., they af-
firm the existence of something. When the example by similarity is something that does
not exist, then these elements in the statement are negations, i.e., denying the existence of
something. In terms of definitions and philosophical content, we see a clear instance of
how the concepts of zhequan (=prayuddsa) and zhilan (=prasajya) in the NM are subsumed
into the framework of zhequan men and biaoquan men of Asvabhava’s MSU. Indeed, it would
seem that Xuanzang’s own disciples do not fully understand his translations.

In the Commentary on the Humane King Siitra, Woncheuk also refers to the zhequan men
and the binoquan men to explain the question as to “whether reading the Humane King Siitra
could protect one from four grave karmas”. Woncheuk writes that:

Among the different schools, there are four distinct responses. (1) [According to]
the Sarvastivadas, [when a monk commits and act that triggers the four grave
karmas, he] may never abandon the precepts. (2) [According to] the school of
Sautrantika and Yogacara, [the monk] will definitely abandon the precepts.
(3) [According to] the Mahaparinirvanasiitra, some of his precepts may be aban-
doned and some may not. (4) [According to] the Vaitulya scriptures and the Siitra
of Meditating on Samantabhadra, if he repents, he will not abandon the precepts; if
not, he will abandon the precepts. The [third and fourth statements] become the
third and fourth points [above]... Points three and four speak to the same teach-
ings by negation (zhe) and affirmation (biao). If itis through affirmation (binoquan),
it will appear as it does in the third point. If it is through negation (zhequan), it
will appear as it does in the fourth point. Therefore, the Mahaparinirvanasiitra and
the Vaitulya scriptures reveal the same teachings but in different forms. Based on
the Vaitulya scriptures as well as this siitra, the meaning of the four heavy karmas
and five cardinal sins are established.?

The question with which Woncheuk struggles here is: If a monk commits one of the
four grave sins, must he renounce the precepts? The Mahaparinirvanasiitra and the Vaitulya
scriptures seem to hold different opinions. In order to reconcile these two opposite theses,
Woncheuk explains that although the third and fourth points are different, the meaning
is essentially the same. This is because, according to Woncheuk, the third and fourth sen-
tences are instances of biaoquan (point 3) and zhequan (point 4) that reveal the same teaching
using different formulations of the same truth statement—namely that if he repents, he will
not give up the precepts; if he does not repent, he will give up the precepts. By describing
the third point of this fourfold logical argument (Skt. catuskoti) as affirmation (biaoquan)
and the fourth point as a negation (zhequan), Woncheuk argues that they both represent
the same meaning though they differ in terms of how they point to the truth—via affirma-
tion or via negation. It is obvious that the use of the concepts of binoquan and zhequan in
this case is consistent with the biaoquan men and the zhequan men defined in Asvabhava’s
MSU, respectively.

Similarly, in a commentary on the Mahaparinirvanasiitra, Wonhyo (617-686) elaborates
on the four-part logical statement claiming that:

(1) Some Buddha-nature belongs to deluded beings (Skt. icchantikas) but not to people
with wholesome roots.

(2) Some Buddha-nature belongs to people with wholesome roots but not to icchantikas.

(3) Some Buddha-nature belongs to both of them.

(4) Some Buddha nature belongs to none of them.?°

Wonhyo comments:

Regarding these two [kinds of people], the two first sentences expel two extreme

opinions by relying on negation (zhequan). The latter two sentences that combine

these two [kinds of] people are developed to show the middle way according to
method of affirmation (biaoquan men).?’”
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Wonhyo states that the first sentence denies the one-sided statement that “icchantikas
definitely have no Buddha-nature” by means of negation; the second sentence once again
denies the equally one-sided statement that “icchantikas definitely have Buddha-nature”
by means of negation; and the third sentence directly affirms that Buddha-nature, unlike
the proposition that a rabbit may have horns, does not exist; the fourth sentence directly
affirms that Buddha-nature, unlike empty space, does exist. Wonhyo is clearly using the
conceptual pairing of binoquan and zhequan in the sense of affirmation and negation. This
is the basic meaning of binoquan men and zhequan men in Asvabhava’s MSU.

We canseethatbothbiaoquanand zhequanwereoncewidely used mainly asahermeneutic
tool in the exegetical works of Xuanzang's disciples and of their contemporaries. The am-
biguous and varied meaning of these two terms were gradually made clearer, and we saw
that, in most instances, they were reduced to the two methods of affirmation and negation
introduced in Asvabhava’s MSU.

5. Conclusions

This paper showed that in most of Xuanzang's translations, the terms biaoquan and
zhequan are not opposite—or even related —concepts but instead have their own various
definitions. We saw that the term biaoquan can designate either an affirmation, a general
speech act, or speech elements such as syllables and namas. The term zhequan has three pos-
sible definitions: (1) implicative negation, (2) negation, and (3) exclusion of others. In the
NM, the concept of zhequan (implicative negation) represents the opposite of zhilan (pure
negation), while biaoquan is not mentioned at all. In the Shun zhengli lun, the terms biao-
quan and zhequan are not related to each other—bigoquan is the activity of speech, syllables,
and namas, while zhequan is negation. In the translation to Bhaviveka’s *Hastaratna, it only
mentions “zhequan” as negation, once again without bisoquan. In the works of several of
Xuanzang's disciples, the word zhequan is sometimes used to refer to Dignaga’s concept of
exclusion of others (anyapoha). It is, indeed, only in the translation of Asvabhava’s MSU
that the two first appear as a pair of opposing concepts.

Because Xuanzang's translation of Asvabhava’s MSU explicitly established the
hermeneutic methods known as the biaoquan men and the zhequan men, this pair of con-
cepts was given great theological significance, gradually subsuming the semantic variance
of binoquan and zhequan into the categories of affirmation and negation, respectively. The
works of Kuiji, Woncheuk, and Wonhyo all show such a tendency in their exegesis. There-
fore, although other uses of binoquan and zhequan occasionally appeared in the Chinese
commentarial tradition, these do not disprove a general trend in the Tang when the two
terms biaoquan and zhequan were finally established as a pair of fixed terms. This is the
early history of the formation of this pair of Buddhist terms, two concepts that have long
been points of contention and debate among Buddhists and among scholars.

It would seem that in the short span of one generation, from Xuanzang to his disciples,
there must have been some confusion vis-a-vis the original meaning of these concepts. Two
important issues remain unanswered. Firstly, assuming that Xuanzang translated these
texts with reference to Sanskrit manuscripts, there is little possibility that he could have
completely misunderstood or perhaps confused these concepts. That begs the question:
why did Xuanzang use the terms binoquan and zhequan to translate so many philosophical
concepts taken from Sanskrit? Should he not have used different words to describe differ-
ent concepts? Secondly, during histranslation workshops, Xuanzang often provided oral
teachings such as may be found in the large number of explanatory phrases included in
the translation to the Abhidharmakosabhasya. It is likely that Dignaga’s theory of exclusion
of others would also have been transmitted in a similar oral form.28 Can we, therefore,
conjecture that Xuanzang did not actually intend to treat biaoquan and zhequan as a pair
of fixed terms and did not have a systematic teaching related to them, but that it was the
disciples, influenced by the translation of Asvabhava’s MSU, who actively tried to unify
all the examples of biaoquan and zhequan? If such conjecture is justified, we must also con-
sider a more crucial question: the scholarly community sometimes speculates about the
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doctrine of the Faxiang school (faxiang zong ¥:#15%) as transmitted by Xuanzang based on
the commonality of the various commentaries written by his disciples. Is such speculation
not also shaken by the implication that these disciples played such an active role in the
promotion of biaoquan and zhequan as a pair of concepts?
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Notes

The original book was published in 1931, and Wangdao Chen (2006) is a reprint of it.

Only two Tibetan translations of Dignaga’s Pramanasamuccaya exist. First, in the translation by Vasudhararaksita (D no. 4203; P
no. 5701), the fifth chapter is entitled gzhan sel ba brtag pa’i le’u ste Inga pa, which can be approximated to Sanskrit as *anyapoha-
pariksd. Kanakavarman'’s translation (P no. 5702) does not record the title of the fifth chapter.

Ho (2022), while analyzing the theory of apoha in Chinese Buddhism, especially among the works of Shentai, Kuiji, and others,
also points out the polysemy of the concept of zhequan. However, this study does not trace the concept of zhequan further back
to Xuanzang’s translations or examine the original Sanskrit terms to which zhequan may correspond and its possible meanings.

WA A Rk Sk [RVAE, REOCRARN, )55 MRS DA T, LA, MWONSE. R, MR
AR, RAREN BT, WEwsE. ARl Rkl o hd R, tEsi. R HEBER 7 B A A TR 4
HoEE, fERFENR. (T1628.32.2¢5-11).

V 60a6-7; K 148b2. For the translation and interpretation of this sentence, see Kitagawa (1965, pp. 241-42). Kitagawa has
elaborated on the correspondence between this sentence in the NM and in the PS. However, Kitagawa's interpretation of this
sentence is rather problematic. Lii and Shi (1934) also point out the correspondence between zhequan and implicative negation
(paryudasa), zhilan and pure negation (prasajya).

Zamorski (2015) focuses on the terminological confusion of the term zhequan in Shentai’s Zhenglimen lun shuji, Wengui’s
Ruzhenglilun shu, and Kuiji's Dashu.

This material is also noted by Zamorski (2015, pp. 207-8).

ULTEREAR AERR AT, PG M. B EHT . JIHERI R AR A Y KR AF, BREERAT, MRSAEE. LR, S0l
FE RS, RERRITRE, DIULRERRREEREE o S5k, A TRRAIE A S TS R EBRAT jﬁﬁﬁ)}% =l
TR %‘ AP, WedRERT L R SEE. MUTRRE, WRARRT . MM AEE . BIAPTRRMAER R, SR PLEMAL
fEaE, MHRE T HITEARA . BT ARERITRE, AR ITEA A . RAERTER AR, YIRS, A 7RSS .
(T1562.29.624a7—20).
IRATORAE, RHEEUS, (EREES. “HRAAA, BIBRR, MO8, SMANE, BRAET, AT, AR, R R E
SRR, MRS R, 25, IR, B REAIR R AR S, R, LS R A, Rt
SR thAE F, MEEAEYE, DhiReid, ﬁﬁ%ﬁ%é&@%gﬂm R AE HAT F, AP SR, HEeEE AR
VA7 IR S E i UEJE H48, Thaelid, WMEIGRBLA. FE. w4, (T1578.30.270c6 15). Also see He (2015, p. 38).
fE 25 A 0, RRLIAAE. (T1578.30.273c2).
PER=H OISR eSS, ARmasAE. e, AR, BRI, (ibid.275b1-3).

“ﬁﬁﬁ/’%ﬂ/i"uu, BPAE=50, AEFE =SSR, ISR B R SOBRE B2, EATED, DhReH

RESERPTIEZ . WORHEEE, ATCARE, MOEREOIER. (1b1d.275b11 15).

In the *Hastaratna, the concept of zhequan, although literally meaning negation, is consistently regarded as pure negation by Bha-
viveka from his Madhyamaka standpoint, and such an approach can also be seen in another work of Bhaviveka, the Prajiiapradipa.
Bhaviveka, in this work, says: “The negation of ‘not from self’ should be regarded as the meaning of pure negation (med par dgag
pa, *prasajya). Because negation is primary, and because [Nagarjuna], by negating all the nets of conceptual constructions in this
way, wants to establish non-conceptual wisdom that is endowed with all cognizable objects. If it is taken to be an implicative
negation (ma yin par dgag pa, *paryudasa), because affirmation is primary, and [implicative negation] would teach non-origination
by affirming that things are unoriginated, it would be contrary to [our] doctrine. For it is said in scripture that if one practices
the non-origination of matter, one does not practice the perfection of discernment” (bdag las ma yin zhes bya ba’i dgag pa ‘di ni
med par dgag pa’i don du lta bar bya ste | dgag pa gtso che ba’i phyir dang | ‘di Itar rtogs pa ma lus pa’i dra ba dgag pas rnam
par mi rtog pa’i ye shes shes bya’i yul ma lus pa dang ldan pa ’grub par dgongs pa’i phyir ro | | ma yin par dgag pa yongs su
bzung na ni de sgrub pa gtso che ba’i phyir chos rnams ma skyes so zhes sgrub pas skye ba med pa ston pa’i phyir mdzad pa’i
mtha” dang bral bar “gyur te | lung las gzugs kyi skye ba med pa la spyod na shes rab kyi pha rol tu phyin pa la spyod pa ma
yin no zhes ‘byung ba’i phyir ro | | PP Derge no.3853, 48b6-49al). See (Ames 2019, pp. 28-29).
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27
28

Al RN R, EETREAE L R AR R R s A, BRI DU A PR TOEER
FOGTRE W BTN, AR M B R AR A PERREE T, EREPTR R REA, DASRRRFI AR, (T1598.31.
429b27-c3).

D no.4051, 266a7-266b1.

AR, ARMEIRER . ShR 22, AT W, R R, T — A MEREIGEAES, ARL B AR
TG, RPECLERAEAI M. A EHERIU, RERRENAR (B) ML, DLEMEEE SR, s UM EEARE, Jr sk, W
B, BARERE, JRENCE I, AAERSE, G5, KRR, —UIAE, SR (T ) Mk, BLEeRRRIl, AA
EiFdEt. REMF, RS, EEARE. W5 T EARNSETH . SRm SR8 BRI B B R
Fipres, BEOMEpE. “HRERT , ERWE, REETEARE. WimRIGE, BEnE. HER S ETEE
HIELET, S w s, AUCERIERRAE. “WHARITE”  (EHCGEHIE, AREREEAEEERN. e ER T RE LR, BEn
fE, ERIEETTC, ASGEBERE, WE bRt thd KB EER N &, SRR R A AR, LR
HOREM AR AR s, (HEREEASRD, MLLAH, #oME Ik, AiAERRE N, (X86.654b14-655a15).
There is indeed a correlation between the doctrine of exclusion of others and the two negation theories. For example, since
Dignaga’s time, the doctrine of the exclusion of others has undergone three stages: (1) the negative doctrine of the exclusion of
others (Dignaga, Dharmakirti), (2) the affirmative doctrine of exclusion of others (Santaraksita), and (3) the affirmation qualified
by exclusion of others (Jianasrimitra, Ratnakirti). Among them, the negation in the negative doctrine of the exclusion of others
is considered to be pure negation; the negation in the affirmative doctrine of the exclusion of others is implicative negation. See
Nagasaki (1984, pp. 347-48).

RVREEA M GHETE L It FMMERIERAS, EEFA AN B F R, IO, Hamresr o g
SEAH, JUMS S, MEBUEAG. iR AGEAE, BRGREI BIUH. MR R, ERSE, MM AR . FIERTY, HERIE
Ao UERRTEA M. I, HRER, AR, AATUUNAR . BT, SLMARE . POl E R, Rk
o, HAMAHRER, BT PR e, SRErEE, AR, W BT, RFRE. RGOS P
Fle “FARIUVERR, SR MR RIRIRZ Ko 7 RS HER AR e, ST, MR R hITER, R S,
BRI . (T1711.545b22-¢7).

IRRERRE, VAPPSO S diAE O, TR W IHEMENRT, HitEnu2u2s. Mg Rl e, ®adr, TRIE
o ATrEERE. MRWZSRIGELPY, SRR, VEERER, WITLOrHBELER. HAUMKGHEON, B TR, ALY
flA A M. (T1562.29.414b3-9).

idam capi na jiiayate, katham van namni pravarttata iti | kim tavad utpadayaty ahosvit prakasayati | yady utpadayati | ghosasvabha-
vatvad vdcah sarvam ghosamatram namotpadayisyati, yadrso va ghosavisesa isyate namna utpadakah sa evarthasya dyotako bhavisyati |
atha prakasayati | ghosasvabhavat vacah sarvam ghosamatram nama prakasayisyati, yadrso va ghosavisesa isyate namnah prakasakah, sa
evarthasya dyotako bhavisyati | AKBh.

ARG, ferERRREA. R DB RN, SEEEIARR. AR, TUE M ARG,
AT, WTERER . GREREARE R, WM R AR (T1585.31.3b14-19).

sad asat sadasac ceti yasya pakso na vidyate | upalambhas cirendpi tasya vaktum na sakyate || Lang (1986, p. 150).

HAA AR BEERR, R RS R, DA RTRR, HARRMEARA S . (T1571.30.250a12-14).

[FIMGTREST, JRAT AT, BUARIAME, RGRIERE —AEEA. REANE, AR R, VEIRER. sewr w5, AR O
should bedeleted ) #5%. “ALFifE” &, RAPHER . AZ w7 A:AF” it A, BESMmERGY. BT s AR,
ARMEILRE . e LR R, 7 AT RN IR R, A DA, O LU W, AR SR, BN . b R £
F. HETEELL . (T1840.44.111c11-19). See Chen (2018, pp. 341-42) and Weihong Zheng (2020, pp. 307-9).
s, EAENA): — R, MR, R, WA () &5 STNMETIMANE, W GREREC) & DUARE
FEASE, Wr AR (BB & HBAE . AR, RES=RRENA. BrelE e Jimiia, BE M HE,
S, BoENANERE, —HE (92 ) 18, BoBINEE k. HERP, BCESA BERP, RENA. dik GF
B~ IR, Al S HOTRE R, D RS TR, (T1708.33.409¢4-13).

CRIARAL) &36 - “BCA ML —MIRA, FRAM. SEMIEERAS, —MEMgE. SeamiE, ARG, RAHE —A
(R A, ”(T374.12.574c5-7).

M NS ), MO RIS 8. R AN A)R, KRR UURTIE. (T1769.38.252b21-23).

The biography of Xuanzang also shows the information of his oral teachings. See (K RZ&E=F —@ULEIE) %7 . “MHZ,

o S RERTACR,  MGENBES EIE AR EERE . L. HAOE, SR T E SR REE BN, BRI, BN RS M
Fo BERTEERE, MANSAIR, MRDTHRN . ROSLRHIERUG T L, s, MODER SRR S, mRR R, TR

B, HEHEGE7), WA 7(T2053.50.260a22-23; 260a26-b2). The biography of Kuiji also tells that Xuanzang “lectured on
Dignaga’s epistemology”, and Kuiji “was very good at the three branches [of hetuvidyal.” 3£z, MWiEH®%, TR, &2
Fle WIARBGE, ARIEF. B, HRE=3 GRS, REmE, A8, ~ (T2061.50.725¢27-726al). From
these records, it can be seen that Xuanzang gave oral teachings both publicly and privately.
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Abstract: In both Pali and Chinese vinaya literature, there are various patriarchal lineages of vinaya
transmission in which Upali is honored as the first patriarch. These lineages that start with Upali can
be categorized into two types. The first type is found mainly in Indian vinaya texts, including two
groups of texts: the Mohe sengqi lii [5G (Skt. Mahasamghika-vinaya), and the Samantapasadika, a
Pali Vinaya commentary, as well as its parallel Chinese version, the Shanjianlii piposha & SR VD,
The second type was constructed by Chinese Vinaya school masters in the Northern Song dynasty,
who aimed to establish an orthodox Indian origin for the Vinaya school. After their introduction
into China and Japan, the first type of lineages experienced transformation in later Vinaya school
works composed by medieval Chinese and Japanese Buddhist monks. A comparative philological
study on the Samantapasadika and Shanjianlii piposha shows a “mistranslated” Tanwude 2 #E{Z (Skt.
Dharmagupta) in the patriarchal lineage of vinaya transmission in the Shanjianlii piposha, the parallel
of which is “Buddharakkhita” in the Pali sources. Further investigation on the Vinaya school reveals
that both Dingbin & & and Gyonen ##4, monks from the Vinaya school in later periods, identified the
Shanjianlii piposha as a commentary on the Dharmaguptaka-vinaya, and they consequently considered
the patriarchal lineage in the Shanjianlii piposha as the patriarchal genealogy of the Dharmaguptaka
school, with the purpose of establishing an orthodoxy of the Vinaya school that could be traced back
to Upali. Furthermore, in the genealogy in the Mohe sengqi lii, Gyonen associated the master Fahu %
# with the Dharmaguptaka school. Yuanzhao Jt#, an eminent Vinaya school monk, criticized the
second type of lineages as false construction. Instead, he established a patriarchal lineage that starts
with Tanwude, the editor and compiler of the Dharmaguptaka-vinaya, for the Chinese Vinaya school.

Keywords: Upali; the Dharmaguptaka school; patriarchal lineages of vinaya transmission; Pali
sources; the Vinaya school

1. Introduction

Patriarchal worship plays a significant role in Chinese Buddhism, which originated
in Indian Buddhism and was further developed in China. Chan Buddhism is one of
the Chinese Buddhist schools in which patriarchal tradition is honored most, and that
later influenced other Chinese Buddhist schools. In Chan Buddhism, there exists a will
to orthodoxy in the construction of patriarchal lineage beginning with an Indian master,
Bodhidharma #4$&iZ[%. Regarding patriarchal worship in Chan Buddhism, scholars such
as Bernard Faure and John R. McRae have conducted a great number of studies.! Will
to orthodoxy is also shown in the construction of patriarchal lineages in China’s vinaya
tradition, particularly the later dominant Vinaya school based on the Dharmaguptaka-vinaya?
Ann Heirman has published an article on the early history of the Dharmaguptaka school,
in which she traces it from its beginnings to the Tang dynasty in China. She provides a
clear and useful survey of some important sources relevant to the history of the Chinese
Dharmaguptaka tradition (Heirman 2002). Jinhua Chen conducted a detailed survey
on the earlier Chinese vinaya patriarch Zhishou % & and his contemporaneous vinaya
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specialists in connection with these predecessors, and reappraised Zhishou'’s historical
position against the backdrop of a reconstructed history of the early vinaya tradition in
China. His scholarship has clarified confusion surrounding some of the early Chinese
vinaya patriarchs and their interrelationships (Chen 2017). In another article, Jinhua
Chen performed an informative investigation on the lineage of the Chinese Vinaya school
beginning with Facong {2 presented by Yan Zhenging B, a Tang bureaucrat, general,
and calligrapher, in his Fuzhou Baoying si Liizang yuan jietan ji 1M1 2 & ¢ B ak S ml
(A Record of the Precept-platform in the Cloister of the Precept Treasure at the Baoying Temple
in Fuzhou) (Chen 2020). These studies have shed light on the earlier development of the
Dharmaguptaka school in the Sui-Tang vinaya history.

However, the aforementioned studies do not focus on the Chinese vinaya masters’
construction of the Indian patriarchal tradition in their engaging but historically unreliable
myths in their sectarian narratives. This article will investigate these sectarian narratives
and reveal the Chinese vinaya masters” will to orthodoxy in their construction of patriarchal
tradition. My opinion is that one of the most typically Chinese features of the Vinaya school,
which claimed to derive from the Indian patriarch Upali, or Dharmagupta, was its insistence
on a patriarchal tradition.

Upali, one of the ten chief disciples of the Buddha, according to early Buddhist texts,
is the person in charge of reciting and reviewing monastic discipline at the First Buddhist
Council. However, according to vinaya literature, Upali is also the first person in the lineage
to transmit the Buddhist vinaya. There are two types of patriarchal lineages of vinaya
transmission, starting with Upali. The first type is descended from an Indian origin, as
recorded in the Pali and Chinese vinaya literature, including the Samantapasadika, a Pali
Vinaya commentary, and its parallel Chinese version, the Shanjianlii piposha 35 LRI 2
b, as well as in the Mohe sengqi Lii FEZT {5 H%f# ascribed to the Mahasamghika school. The
second was constructed by monks from the Chinese Vinaya school 5%, However, there is
little research that discusses these types of patriarchal lineages starting with Upali, or that
probes their origin and transformation in the context of Chinese and Japanese Buddhism.
Scholars in Indian Sanskrit and Pali Buddhist studies have not paid attention to this issue
in the context of East Asian Buddhism. Conversely, scholars in Chinese Buddhist studies
have hardly used the relevant Pali sources to investigate the origin and development
of the patriarchal lineage, starting with Upali, in the Shanjianlii piposha, nor have they
paid attention to the Mohe sengqi lii or the second type of patriarchal lineages of vinaya
transmission, starting with Upali.

This paper examines how monks from the Vinaya school in China and Japan inter-
preted the Indian origin of the Dharmaguptaka school ¥ and made the Sifen lii 4451
an authority based on the first type of lineages. By investigating the second type of lineages
and relevant criticism from Yuanzhao JGH in the Northern Song dynasty, this research also
examines the Nanshan Vinaya school’s F§ L5 interpretation of the historical develop-
ment of Buddhist vinaya. Throughout this study, we can see the Vinaya school masters’
sectarian views on Indian Buddhism, and we thereby gain a deeper understanding of the
development of the Vinaya school in China and Japan.

2. The Patriarchal Lineages of Vinaya Transmission Starting with Upali in Pali and
Chinese Vinaya Literature

2.1. The Patriarchal Lineages of Vinaya Transmission in the Shanjianlii piposha and Samantapasadika

The Shanjianlii piposha (Taisho 1462) is one of the most important vinaya commentaries
in China. Between 488 and 489 A.D., it was translated into Chinese in Guangzhou by
a foreign monk named Sengjiabatuoluo f51#% f¥ ZE (Sanghabhadra, dates of birth and
death unknown), and co-translated by Sengyi {4 (dates of birth and death unknown).
The Samantapasadika is a commentary on the Pali Vinaya, written by the end of the fourth
century or the beginning of the fifth century and traditionally ascribed to the commentator
Buddhaghosa. In 1896, J. Takakusu initially stated that the Shanjianlii piposha is a translation
of the Samantapasadika, and found that the Chinese translation corresponds, in general, to
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the Pali text of Buddhaghosa (Takakusu 1896). After Takakusu, two other Japanese scholars,
M. Nagai and K. Mizuno, made further efforts to compare both texts. M. Nagai assumed
that the original Indic text of the Shanjianlii piposha could not be the Samantapasadika we see
today, for there are many terms transliterated from Sanskrit rather than Pali in the Chinese
version (Nagai 1922, pp. 69-133). K. Mizuno considered that the Shanjianlii piposha might
be a translation of the Pali Samantapasadika, though the former is much shorter than the
latter (Mizuno 1937, 1938). P. Demiéville pointed out that the Shanjianlii piposha might be a
translation of a prototype of the Samantapasadika, rather than the translation of the Pali text
as we know it today (Demiéville 1951). E. Lottermoser also proposed that the Shanjianlii
piposha is a translation made from a version of the vinaya commentary that is different
from the Samantapasadika as we see it now (Lottermoser 1982, p. 163). H. Bechert supports
Lottermoser’s proposal. He remarks that the differences between both texts indicate that it
seems impossible that the extant Pali Samantapasidika was the direct source of the Shanjianlii
piposha, despite their relatively close correspondence (Bechert 1986, p. 138). By studying the
title “Shanjianlii piposha” and terms transliterated from Sanskrit, as well as the structure of
the Chinese version, Ananda W. P. Guruge proposed that the origin of the Shanjianlii piposha
could be either a Sthala commentary or a version of the uttaravihara-atthakatha from the
Abhayagiri monastery (Guruge 2005). However, Toshiichi Endo held an opposite opinion
(Endo 2006). Ann Heirman also assumes that the Abhayagirivihara connection is possible
in the Chinese version, and that the translator was under many different kinds of influences
(Heirman 2004). Thus, she is also cautious about coming to a conclusion as to the origins
of the Shanjianlii piposha. According to her, giving a definite answer to the exact role that
the Abhayagirivihara tradition plays in the Shanjianlii piposha is extremely difficult because
very little is known about the Abhayagiriviharins’ viewpoints. Gudrun Pinte argued in
her dissertation that the Shanjianlii piposha preserves an older layer of the Samantapasadika,
which itself underwent changes and was elaborated at a date following its translation into
Chinese in 489 A.D. (Pinte 2012, p. 532).

The abovementioned Japanese scholars, Nagai and Mizuno, attributed the differences
between the Shanjianlii piposha and Samantapasadika to the influence of the Dharmaguptaka-
vinaya, which was translated into Chinese as the Sifen lii (T.1428, the Four-part Vinaya)
around 410 A.D. in Chang’an by Buddhayasas 2 % (dates of birth and death unknown),
who recited the text by heart while Zhu Fonian & (dates of birth and death unknown)
rendered it into Chinese. This idea still survived in the English translation of the Shanjianlii
piposha made by P.V. Bapat and A. Hirakawa (Bapat and Hirakawa 1970, pp. L-LIII).
This assumption of Dharmaguptaka influence might result from the fact that the eminent
Japanese monk Gyonen #E74 (1240-1321) classified the Shanjianlii piposha as a commentary
on the Dharmaguptaka-vinaya in his Risshii Koyo BE5R4H%E (The Outline of the Vinaya School).
He states, 2 75w eV 5313 Zenken ron shaku Shibunritsu, or in classical Chinese, Shanjian
lun shi Sifen lii (“The Shanjian lun explains the Sifen lii”) (Satd 1994, trans., p. 247). Shanjian
lun is an alternative name for the Shanjianlii piposha. Ann Heirman further argues that
the influence attributed by Bapat and Hirakawa to the Dharmaguptaka-vinaya is at some
points wrong, and in other cases, could equally be ascribed to Sarvastivadin influence or to
any of the other vinayas preserved in Chinese translation. She emphasizes the fact that, in
the fifth century in South China, the Sarvastivadin-vinaya was far more influential than the
Dharmaguptaka-vinaya (Heirman 2004). Based on previous studies, Bhikkhu Nanatusita has
concluded that the Shanjianlii piposha is not a genuine translation of the Samantapasadika
without any Chinese influence, nor is it an original Chinese composition. Instead, it is a
Chinese Buddhist hybrid composition. It mainly consists of an abridged translation of the
Samantapasadika, into which large passages from the Suttavibhariga and other unidentified
texts were inserted, perhaps copied from earlier Chinese translations of these works, and it
was occasionally adapted to fit the Sifen lii, popular in China, so that it was more of use to
Chinese monastics (Nanatusita 2014).

However, scholars such as Nagai, Mizuno, Heirman, and Pinte simply mention
Gyonen’s classification to illustrate that this misinterpretation comes from the Risshii
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Koyo, leaving its origin underexamined. Bhikkhu Nanatusita also ignored the source of
Gyonen'’s classification. Finding out exactly where Gyonen'’s classification issued from
has significant implications for our understanding of the history of the transmission of
the Shanjianlii piposha in medieval China and Japan. I have published two articles on
the relationship between the Shanjianlii piposha and the Vinaya school. According to my
analysis, many elements from the Sifen lii were inserted into the translation of the Shanjianlii
piposha. Therefore, the Shanjianlii piposha has been regarded as a commentary on the Sifen lii
in Chinese Buddhism, with its Theravadin origin unknown to Chinese Buddhist monks.
This misinterpretation could be traced back to Dingbin /& (active in the Kaiyuan period
(713-741), dates of birth and death unknown) of the Xiangbu Vinaya school &S . It
was carried on by later vinaya masters of the Nanshan Vinaya school in the later Tang
and Song dynasties, such as Jingxiao 5% (?-927), Yunkan f23# (?-1061), and Yuanzhao
JCHR (1048-1116), and it further exerted an influence on Gyonen’s understanding of the
relationship between the Shanjianlii piposha and the Dharmaguptaka school.? However, in
these two articles, the patriarchal lineages of vinaya transmission in both the Pali sources
and Chinese translation are not mentioned.

Based on the previous research, I continue the study on Dingbin’s and Gyonen’s narra-
tives and interpretations on the patriarchal lineage of vinaya transmission in the Shanjianlii
piposha. 1 further demonstrate how Chinese and Japanese vinaya masters interpret the
relationship between the Sifen [ii and the patriarchal lineage of vinaya transmission, starting
with Upali, in the Shanjianlii piposha.

In Book 2 of the Shanjianlii piposha, it is said,

“In the Jambudipa (Skt. Jambudvipa; Ch. Yanfuli [#i%7/), I shall tell the names
of [vinaya masters] in due order: first Youboli #EJi#f Upali, second Duoxieju Bk
#149 Dasaka, third Xunaju ZE#44 Sonaka, fourth Xijiapo &% Siggava, fifth
Mujianlianzi Dixu H ##77/H Moggaliputta Tissa. These five masters handed
down the vinayapitaka in succession in the Jambudipa, without any interruption in
the vinayapitaka up to the Third Buddhist Council. After the Third [Council], at the
time of entering into parinibbana (Skt. parinirvana), Moggaliputta Tissa handed it
over to his disciple Moshentuo FEIfiftZ Mahinda, the son of King Asoka. Moshentuo
brought the vinayapitaka into the Sthaladipa (Skt. Simhaladvipa). At the moment of
entering into parinibbana, Moshentuo handed [the vinayapitaka] over to his disciple
Alizha FiZEIE Arittha. Since then it has been handed down till today. One should
know this. Now I will state the names of masters of ancient times. Five masters
brought the vinayapitaka from the Jambudipa to the Sthaladipa: first Moshentuo,
second Yidiyu —Mi & Ttthiya, third Yudiyu F#% % Uttiya, fourth Canpolou 2%
1% Sambeala, fifth Batuosha #%F¥?> Bhadda. These five masters had perfect wisdom
and unhindered supernatural powers as well as three insights, and instructed
disciples in the Sihaladipa respectively. Moshentuo, at the time of entering into
parinibbana, handed [the vinayapitaka] over to Alizha. Alizha handed it over to his
disciple Dixudaduo 7Hi%% Tissadatta; Dixudaduo handed it over to his disciple
Jialuoxumona 1 Z&ZE AT Kalasumana; Jialuoxumona handed it over to his disciple
Dijiana H AR Dighanamaka; Dijiana handed it over to his disciple Xumona 78
7K#B Dighasumana; Xumona handed it over to his disciple Jialuoxumona ffil %
JAATI Kalasumana; Jialuoxumona handed it over to his disciple Tanwude 4& 1%
f#; Tanwude handed it over to his disciple Dixu 7/ Tissa; Dixu handed it over
to his disciple Tipo #2%% Deva; Tipo handed it over to his disciple Xumona ZH7#
P Sumana; Xumona handed it over to his disciple Zhuannajia = 1) Calanaga;
Zhuannajia handed it over to his disciple Tanwupoli 2 # Z# Dhammapalita;
Tanwupoli handed it over to his disciple Qimo 1EE Khema; Qimo handed it over to
his disciple Youbodixu #7576 Upatissa; Youbodixu handed it over to his disciple
Fapo %[0 Puppha; Fapo handed it over to his disciple Apoye Fi[2£H Calabhaya
(?); Apoye handed it over to his disciple Tipo #2&%% Ciiladeva (?); Tipo handed it
over to his disciple Sipo FAZE Siva.”
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Now, we move on to the parallel in the Samantapasadika:
“Jambudipe tava Upalittheram adim katva acariyaparamparaya yava tatiyasangt
ti tava abhatam. tatrayam acariyaparampara:
Upali Dasako c’eva, Sonako Siggavo tatha,
Tisso Moggaliputto ca, pafic’ete vijitavino,
paramparaya vinayam dipe Jambusirivhaye
acchijjamanamanesum, tatiyo yava sangaho ti.
tass’attho ettavata pakasito hoti. tatiyasangahato pana uddham imam dipam
Mahindadihi abhatam. Mahindato uggahetva kanci kalam Aritthattheradihi
abhatam. tato yava ajjatana tesam yeva antevasikaparamparabhtitaya acariyapara
mparaya abhatan ti veditabbam. yathahu porana:
tato Mahindo Ittiyo Uttiyo Sambalo pi ca

. ... * Bhaddanamo ca pandito;
ete naga mahapanna Jambudipa idhagata:
vinayam te vacayimsu pitakam Tambapanniya.
nikaye pafica vacesum satta c’eva pakarane.
tato Arittho medhavi Tissadatto ca pandito
visarado Kalasumano, thero ca Dighanamako

... ... (see note 4) Dighasumano ca pandito.

punar eva Kalasumano Nagatthero ca Buddharakkhito,
Tissatthero ca medhavi Devatthero ca pandito.
punar eva Sumano medhavi vinaye ca visarado,
bahussuto Ctilanago, gajo ‘va duppadhamsiyo.
Dhammapalitanamo ca Rohano sadhupgjito,
tassa sisso mahapafino Khemanamo tipetako.
dipe tarakaraja 'va panfiaya atirocatha,
Upatisso ca medhavi Phussadevo mahakathi.
punar eva Sumano medhavi, Pupphanamo bahussuto,
mahakathi Mahasivo pitake sabbattha kovido.
punar eva Upali medhavi vinaye ca visarado,
mahanago mahapafifio, ssaddhammavamsakovido.
punar eva Abhayo medhavi pitake sabbattha kovido,
Tissatthero ca medhavi vinaye ca visarado.
tassa sisso mahapafifio, Pupphanamo bahussuto,

sasanam anurakkhanto Jambudipe patitthito.
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Cualabhayo ca medhavi vinaye ca visarado,
Tissatthero ca medhavi saddhammavamsakovido.
Ciladevo ca medhavi vinaye ca visarado
Sivatthero ca medhavi vinaye sabbattha kovido.
ete naga mahapafnna vinayannta maggakovida,

vinayam dipe pakasesum pitakam Tambapanniyati.”>

It has been handed down in the Jambudipa up to the Third Council by the succession
of masters beginning with the Elder Upali. Here is the succession of masters: Upali, Dasaka,
as well as Sonaka, similarly Siggava and Tissa Moggaliputta—these five victorious ones
transmitted the vinaya in the glorious (is)land of Jambusiri (i.e., Jambudvipa), in unbroken
succession up to the time of the Third Council. And to this extent is its meaning declared.
And after the time of the Third Council, it has been brought to this island by Mahinda
and others. Having learned it from Mahinda, for some time, it was handed down by the
Elder Arittha and others: and it should be known from that time up to the present day.
It has been handed down by the succession of masters who constituted their own line of
resident-pupils. According to the poranas:

Thereupon Mahinda, Itthiya, Uttiya, Sambala and the learned Bhadda—these
sinless sages of great wisdom came hither from Jambudipa. They taught the
vinayapitaka in the Tambapanni. They also taught five nikayas and seven (abhid-
hamma) treatises. Then the wise Arittha and the learned Tissadatta, the skilled
Kalasumana, the Elder named Dighanamaka and the learned Dighasumana,
and another Kalasumana, the Elder Naga, Buddharakkhita, the wise Elder Tissa
and the learned Elder Deva, and another wise Sumana proficient in the vinaya,
Calanaga of great learning, unassailable as an elephant, and the Elder named
Dhammapalita is like Mount Rohana, revered by the virtuous. His pupil named
Khema is of great wisdom and learned in three pitakas, who in his wisdom shone
with great splendor in the island, like the king of the stars, Upatissa the wise,
Phussadeva the great orator, and another wise Sumana, he of great learning
named Phussa, the great orator Mahasiva proficient in all the contents of the
pitaka, and again another wise Upali skilled in the vinaya, Mahanaga of great
wisdom, proficient in the tradition of the good teaching, and again the wise
Abhaya skilled in all the contents of the pitaka, the wise Elder Tissa proficient
in the vinaya. His pupil named Puppha of great wisdom and of much learning,
who while protecting the dispensation had established himself in the Jambudipa.
The wise Cilabhaya proficient in the vinaya, the wise Elder Tissa skilled in the
tradition of good teaching. Culadeva the wise, proficient in the vinaya, and
the wise Elder Siva skilled in all the contents of the vinaya. These sinless sages
of great wisdom, knowing the vinaya and skilled in the path, proclaimed the
vinayapitaka on the island of the Tambapanni.®

This succession of vinaya masters found in the Samantapasadika is identical to the one
from the parivara in the Pali Vinaya.” According to both the Samantapasadika and Shanjianlii
piposha, the five masters, Upali, Dasaka, Sonaka, Siggava, and Moggaliputta, transmitted
the vinaya on the Indian continent. Mahinda, who was Tissa Moggaliputta’s disciple,
went to the island Tambapanni with Itthiya and three other masters to transmit the vinaya.
There are thirty-three vinaya masters starting from Mahinda in this succession in the
Samantapasadika, while there are only twenty-three masters in its parallel, the Shanjianlii
piposha. K. Mizuno explained the differences between the two versions as some kind of
confusion on the part of the Chinese translators because, for example, there were so many
Tissas on the list. Besides this, he observed that the adjectives digha, ciila, and nama have
not always been transliterated or accurately translated (Mizuno 1996, p. 114). Gudrun
Pinte assumed that Sanghabhadra did not have a written document at hand, and that he
remembered the material by heart, or rather most of it, or the co-translator Sengyi and his
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team, who wrote the translation down in Chinese, simply became confused with lists of
proper names (Pinte 2012, p. 50). It is difficult to give an exact answer about the reason why
such differences arose between the two versions because so little is known to the translators.
Based on Mizuno’s research on the successions of vinaya masters in both versions, I drew
up the following table to show the comparison of the lineages of vinaya masters (Table 1):

Table 1. A comparison of the lineages in the Shanjianlii piposha and Pali sources.

Lineage in Pali Sources

Lineage in the Shanjianlii piposha

1. Mahinda JEENF
2. Ittiyo — B
3. Uttiyo 20N
4. Sambalo SN
5. Bhadda wrer»
6. Arittha B SRR
7. Tissadeva TWHES
8. Kalasumana iz ZE AT
9. Dighanamaka AR
10. Dighasumana JEARTR
11. Kalasumana {28 ZE AR
12. Naga

13. Buddharakkhita SR
14. Tissa T 7H
15. Deva FRi
16. Sumana JEARTR
17. Cilanaga L5101
18. Dhammapalita S
19. Khema 1 EE
20. Upatissa 1B /H
21. Phussadeva

22. Sumana

23. Pupphanama

24. Mahasiva

25. Upali

26. Mahanaga

27. Abhaya

28. Tissa

29. Pupphanama %EE
30. Calabhaya BT ZETR(2)
31. Tissa

32. Caladeva HRE(?) 1
33. Siva FAE

1. According to Mizuno, Apona T2 is the Chinese transliteration of Ciilabhaya, and Tipo &% is the Chinese
transliteration of Caladeva (Mizuno 1996, pp. 113-14). However, I am sceptical about this and thus add

question marks.
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As is shown in Table 1, Buddharakkhita, the 13th patriarch in the Samantapasadika,
has Tanwude in the parallel of the Shanjianlii piposha. However, Buddharakkhita should
be translated into Chinese as Fohu ffi#, and there is no Pali name corresponding to
Tanwude in the succession of vinaya masters in Pali sources, including the Pali Vinaya,
Samantapasadika, Mahavamsa, and Dipavamsa. According to R. Saloman’s study of a Gandhart
inscription on a pot (Salomon 1999, p. 214), Tanwude is probably the transliteration of the
Gandhari “dhamaiite” (Skt. dharmagupta; Pa. dhammagutta), which means Fazang 1%
or Fahu %% in Chinese. Thus, the Dharmaguptaka school, which specifically promotes
the Sifen lii, has Fazang bu V& or Tanwude bu Z#E{EEL as its Chinese translation. The
name Tanwude, which also appears in some other parts of the Shanjianlii piposha, is usually
used as the translation of the Pali term “Dhammarakkhita” rather than “Dhammagutta”.
However, the transliteration of “Dhammarakkhita” is Tanmo leqiduo Z# )3 %, which
also means Fahu in Chinese. Both “gutta” (Skt. gupta) and “rakkhita” mean protection in
Pali, and therefore, “Dhamma-gutta” and “Dhamma-rakkhita” are literally synonymous.
As a result, translators of the Shanjianlii piposha chose the term “Tanwude” to translate
its literally synonymous term, “Dhamma-rakkhita”, as “Tanwude” usually appears in
other Chinese Buddhist texts that predate the Shanjianlii piposha and thus is better known
to Chinese readers. There are many similar cases in the Shanjianlii piposha. For instance,
the Pali term nikaya is not well known to Chinese Buddhist monks, so translators use the
synonymous term ahan [ % (Skt. agama) instead to paraphrase nikiya, which is already
well known to Chinese readers.

K. Mizuno infers that the difference between Tanwude in the Shanjianlii piposha and
Buddharakkhita in the Samantapasadika is a mistake caused by a certain reason, for which
he gives no further explanation (Mizuno 1996, p. 114). Buddharakkhita is also mentioned
in other chapters of the Shanjianlii piposha and Samantapasadika, and it is translated into
Fowude 7% or Fotuo leqiduo #F¢%)ZE % in the Shanjianlii piposha. In Book 5 of the
Shanjianlii piposha, it is said,

“there are more than one kind of surnames, e.g., the surname of Gotama (Ch.
Qutan # £), or the surname of Moggallana (Ch. Mujianlian H ###), as well as
more than one kind of given names, e.g., the given name of Buddharakkhita (Ch.
Fowude ####), or the given name of Dhammarakkhita (Ch. Tanwude & & 7&)”.

pAE—E > AT SRR s E R - e IR > s R o 8

Here, the translation “Fowude” is an imitation of “Tanwude”, both of which serve as
examples to explain Indians’ given names rather than certain individuals. In Book 10 of the
Shanjianlii piposha, it is stated,

“One gives a verbal command to another” means: There are a number of bhikkhus.
One of them is a teacher, and the other three are pupils. The first pupil’s name is
Buddharakkhita, the second is Dhammarakkhita, and the third is Sangharakkhita.
The teacher sees an object belonging to others, and the thought of stealing it arises
in his mind. He calls Buddharakkhita with these words: “You command Dham-
marakkhita to instruct Sangharakkhita in going to take that object away.” At the
very moment he commands the first pupil, the teacher becomes guilty of dukkata.
When Dhammarakkhita instructs [Sangharakkhita] and when Sangharakkhita
receives the instruction, the teacher becomes guilty of thullaccaya. If [the third
pupil] removes the object from its original place, the teacher and his three pupils
all become guilty of a grave offense.”

HEEUNE - ARZIE . B =BT BB TLMEHEL (Pa
Buddharakkhita ) * —#2EHZE L (Pa. Dhammarakkhita ) > =2 {415
% (Pa. Sangharakkhita ) ° R{7 {9 » BEL - MBFEEITELEET « 7 0
SEHEL > LRMEEL - EREY - 7 WEEE—BTH - fISRHE - £
ﬁjﬁr@?%ﬁ ~ (BN L Z AR - ASEBE o E SRR - AT M =% TEIE
H o
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This passage corresponds to its parallel in the Samantapasadika and explains the details of the
law of theft with the case of four bhikkhus. It is clear that the names of Buddharakkhita and
Dhammarakkhita mentioned here have nothing to do with those in the succession of vinaya
masters. We can see that a proper name usually has various translations or transliterations
in the Shanjianlii piposha. For instance, the name of Visuddhimagga is mentioned at least
three times in the Shanjianlii piposha and each has a different translation: Jingdao jing %
JB4R, Jingdao piposha {FEMLEEYD, and Apitan piposha FIRLZMLEY). The Shanjianlii piposha
was not translated by a well-organized translation team with a highly specialized division
of labor, nor with adequate proofreading. Consequently, there are many inconsistencies
in the Chinese translation. However, generally speaking, both the terms buddha and
dhamma have specific meanings in Buddhism, which could hardly be confused by the
translators. Regarding the difference between Buddharakkhita and Tanwude, it appears to
be a deliberate change made by later people because the Dharmaguptaka-vinaya had not yet
achieved a dominant position in China around 488 and 489 A.D. It is very difficult to figure
out why Buddharakkhita was “translated into” Tanwude in the absence of crucial historical
evidence. However, I think, as far as this “mistranslation” is concerned, two questions
should be focused on: Firstly, how does this “mistranslation” in the Shanjianlii piposha exert
influence on Chinese and Japanese Buddhist monks” identification of the Indian origin
of the Dharmaguptaka school (Ch. Fazang bu 7% #F)? Secondly, how do Chinese and
Japanese Buddhist monks interpret this patriarchal lineage of vinaya transmission in the
Shanjianlii piposha in their Vinaya school works?

2.2. The Interpretations Made by the Vinaya School in China and Japan

The Vinaya school is a scholastic tradition of East Asian Buddhism based on the
study of the Dharmaguptaka-vinaya. There are three branches of the Vinaya school: the
Nanshan Vinaya school associated with Daoxuan i& & (596-667), the Xiangbu Vinaya school
associated with Fali /%% (569-635), and the Dongta Vinaya school # {5 associated
with Huaisu 8% (625-698). Of these three, the Nanshan Vinaya school eventually eclipsed
the other two. Monks from both the Xiangbu and Nanshan Vinaya schools had their own
Sinicized interpretations of the patriarchal lineage of vinaya transmission in the Shanjianlii
piposha, while monks from the Dongta Vinaya school paid little attention to this lineage,
according to the historical records we see today.

2.2.1. Dingbin’s Interpretation

The first person who notices the patriarchal lineage of vinaya transmission in the
Shanjianlii piposha is Dingbin, who is a vinaya master of the Xiangbu Vinaya school in
the Kaiyuan BfiJT period of the Tang dynasty. Dingbin wrote a subcommentary on Fali’s
Sifen Lii commentary called Sifen liishu shi zong yi ji V853 BEBR i 7= 2850 (For the Decoration
of the School: Study on [Fali’s] Sifen Lii Commentary) that is signed as a $ramana in the
Zhenguo Bodhimanda in Mount Song (Songyue zhenguo daochang shamen & & $ &
£70F1), and therefore he is also known as the vinaya master of Songyue & & .10 In
his subcommentary, he extensively quotes the stories about the Third Council and King
Asoka’s mission to spread Buddhism that are recorded in the Shanjianlii piposha:

During the Third Council, two sects have already formed. However, in this
commentary (i.e., the Shanjianlii piposha), it is argued that there exists only one
sect that has been handed down. Consequently, the distinguishing characteristics
of split sects are ignored in this commentary. From that time onwards, [Tissa
Moggaliputta H {88 F77/H] handed the vinayapitaka over to Moshentuo, the son
of King Asoka. Moshentuo handed the vinayapitaka over to Alizha, and Alizha
handed the vinayapitaka over to his disciple Dixudaduo. The next successor is
Jialuoxumona ... The next successor is Sipo, twenty-four masters in total'! ...
According to the Shanjianlii piposha, the thirteenth patriarch in these twenty-four
is named Tanwude. I read through this commentary from beginning to end and
find that it shares a very similar structure with the Sifen lii, and many passages
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in both are corresponding. Therefore, this Shanjianlii piposha is a commentary on
the Sifen lii. And this Tanwude is the master of this Sifen lii. It is also said in this
commentary that the master Mohe tanwude /#5121 went to the Abo lanruo
guo [ £ 8 (Pa. Aparantaka) for the purpose of transmitting the vinayapitaka.
Here this [Mohe tanwude] is not the name of the master of Sifen lii. For, in no
context is this Mohe tanwude considered to be the name of the master of Sifen lii.
It is asked: as the former Tanwude is considered as a religious name (Ch. faming
124) of a Buddhist monk, why is this [Mohe tanwude] stated to be a secular
personal name? The answer is: a master is named after the dharmas he transmits.
For instance, masters [who transmit Chan dharmas] are nowadays called Chan
masters (Ch. chanshi i) etc.”

BEARERZE o Ko o SREER o (BRCE PR SO - WO N S B
o fELLER » (F 0 F77H) (TEEEE » WETE £ 50 o BEMGEEAT I ERAE -
BT SERENT 26 T HIE L - IRIMARZERAR ... ... R G2 HMUA e L X
e (R ZFHAZF - B A BEEREE o a0 - BEER - H
S (o) RHECHEE - St (aoa) - HEEMERR AT - G
Ao R 2L - BRI 2B - FUEHGE - AR EA W - DRI
AR R BECEA M o RIRTE O B IEE - TIRIEY - S FRAAH 2E 1
FIRATLE » DSRHEA » anER4 \SRAEATSE - 12

The quoted passage reveals that Dingbin’s interpretation is deeply influenced by the
“mistranslated” Tanwude in the succession of vinaya masters in the Shanjianlii piposha.
Firstly, the earliest Chinese Buddhist work in which Tanwude is considered to be the master
of Sifen lii is Lidai sanbao ji FEAC =84 (Records of Three Treasures Through the Ages) was
written by Fei Changfang E &% (dates of birth and death unknown) in the Sui dynasty.'®
It could be inferred that Dingbin identified the master of Sifen lii as this thirteenth patriarch,
Tanwude, in the lineage of vinaya transmission based on his own standpoint towards the
Xiangbu Vinaya school. Secondly, Dingbin also regards the master Mohe tanwude [ &
M1 (Pa. Mahadhammarakkhita) in Aoka’s mission as the promoter of the Dharmaguptaka-
vinaya. The name Mohe tanwude is formed by “mohe [#3” and “Tanwude 2 "
Tanwude is the historical figure who compiled the Dharmaguptaka-vinaya and founded
the Dharmaguptaka school, known as Tanwude bu in Chinese. Therefore, according to
Dingbin, a person is named Mohe tanwude due to his promotion of the Dharmaguptaka
doctrine, just as nowadays monks who promote Chan Buddhism are called Chan masters.

However, regarding Mahadhammarakkhita or Mohe tanwude in the Samantapasadika
and Shanjianlii piposha, we cannot find any definite Dharmaguptaka connection. In Asoka’s
mission, the master Yonaka-Dhammarakkhita, who came from the Yonaka (Ch.Yuna guo
LR, was sent to preach Aggikkhandhopama (Ch. Huoju piyujing K FREAE) for the
purpose of spreading Buddhism in the Aparantaka (Ch. Abo lanruo guo P i £ E),
and the master Mahadhammarakkhita was sent to preach the Mahanaradakassapajataka (Ch.
Mohe naluotuo jiaye benshengjing B3 A HE Y M EE 44 £8) in order to spread Buddhism in
the Maharattha (Ch. Mohe lezha guo 37 #)7E .14 Neither Aggikkhandhopama,'> which
is found in the present Anguttaranikaya, nor Mahanaradakassapajataka,'® which is found
in the present Khuddakanikaya, can be attributed to the Dharmaguptaka school. Erich
Frauwallner proposes that both Dhammarakkhitas in the mission are related to the origin
of the Dharmaguptaka school, but no historical evidence is presented in his hypothesis
(Frauwallner 1956, p. 22). There is no evidence to confirm a definite connection between
this Mahadhammarakkhita and the Dharmaguptaka school. Thus, it is a fact that Dingbin
distorted the meaning of the context by quoting fragments from passages in the Shanjianlii
piposha. As told by him, the Shanjianlii piposha and Sifen lii share a similar structure, and
many passages in both texts are corresponding HE2 (PU45-) BIEAHE. As a result, he
misidentified the Shanjianlii piposha as a commentary on the Sifen lii due to his lack of
learning on the Theravadin vinaya. According to the historical records we have today,
Dingbin is the first one to misunderstand the Shanjianlii piposha as a commentary on the
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Sifen lii. That is to say, no later than the Kaiyuan period in the Tang dynasty, the school
affiliation of the Shanjianlii piposha had been interpreted as the Dharmaguptaka by the
Chinese Vinaya school.

Dingbin noticed the correspondence between the Shanjianlii piposha and Sifen lii, but he
presented no detailed discussion. M. Nagai and K. Mizuno have performed comparative
studies on both texts. M. Nagai points out that the ordering of the 85th-91st pacittiyas and
some Khandhaka (Ch. giandu %) chapters in the Shanjianlii piposha are consistent with
those in the Sifen lii. Table 2 shows the comparison of relevant references in the Sifen lii,
Shanjianlii piposha, and Samantapasadika.

Table 2. A comparison of the ordering of the 85th-91st pacittiyas and khandhakas in the Sifen lii,
Shanjianlii piposha, and Samantapasadika.

The Sifen lii

The Shanjianlii piposha

The Samantapasadika

From the 85th to 91st pacittiyas

e AR
rules for entering a village out of hours

FERF AT

rules for entering a village out of hours

vikalagamappavisana-sikkhapada
(rules for entering a village out of hours)

i B R A rules for excessive feet of
bedsteads and chairs

AR rules for bedsteads and chairs

sticighara-sikkhapada (rules for needle cases)

GREREFIRIEM, rules for bedsteads stuffed with
cotton

YRER LT AR rules for chairs stuffed with
cotton

mafica-sikkhapada (rules for bedsteads and
chairs)

BT

{E#1 A7 rules for needle cases made of bones,
teeth and horns

FE 7 rules for needle cases

titlonaddha-sikkhapada (rules for bedsteads and
chairs stuffed with cotton)

38 & JERT A rules for excessive mats

JEHiitE A rules for mats

nisidana-sikkhapada (rules for mats)

TIEAGH B rules for excessive garments for
covering sores

BIEATH rules for garments for covering sores

kandupaticchadi-sikkhapada (rules for garments
for covering sores)

WA rules for excessive garments made
for the rainy season

FIVATH rules for garments made for the
rainy season

vassikasatika-sikkhapada (rules for garments
made for the rainy season)

Khandhakas

1 %3 ##F on the ordination of Buddhist
monks

1 54 on the ordination of Buddhist
monks

1. mahakhandhaka
(the great section) !

2 G 2

on teaching the precepts

2 fFEREE on the uposatha

2. uposathakkhandhaka (on the uposatha)

3 LI

on the rains

3 ZJE#E on the rains

3. vassipanayikakkhandhaka (on the rains)

4 HISHE

on teachings regarding self-indulgence

4 F7 HU#E on the use of leather

4. pavaranakkhandhaka (on teachings regarding
self-indulgence)

5 SR

5 7<4# % on robes 5. cammakkhandhaka (on the use of leather)
on the use of leather
6 REH 6 HEHE T on medicines 6. bhesajjakkhandhaka (on medicines)
on robes
7 B

on medicines

7 MAHABAAEE on the kathina

7. kathinakkhandhaka (on the kathina)

8 MARHHAIEEE on the kathina

8 BI{EHEE on isolation for improper conduct

8. civarakkhandhaka (on robes)

9 HIRIATEEEE on [monks] at Kosambt

9 K on [monks] at Kosambt

9. campeyyakkhandhaka (on [monks] at Campa)

10 HETE R on [monks] at Campa

10 HEEHEE on [monks] at Campa

10. kosambakakkhandhaka (on [monks] at
Kosambr)

11 W] 4 on rebuking quarrelsome monks

11 J#F 4% on resolution of disputes

11. kammakkhandhaka (on formal acts)

12 N3

on correction of minor crimes

12 [ R #F on Buddhist nuns

12. parivasikakkhandhaka (on isolation for
improper conduct)
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Table 2. Cont.

The Sifen lii The Shanjianlii piposha

The Samantapasadika

13 % on remedies for those who

A 13 {E#E¥ on ritual performances *
conceal their crimes

13. samuccayakkhandhaka (on accumulation of
[offences])

14 HEFEEE

on dealing with offenses not treated at the 14. snmathakkhandhuka (on settlements of legal
questions)

uposatha

15 G 15. khuddakavatthukkhandhaka

on destruction of the sarigha (on minor matters)

16 JAFRIL

on resolution of disputes

16. senasanakkhandhaka (on lodgings)

17 tL /B #EFE on Buddhist nuns

17. sarighabhedakakkhandhaka (on destruction of
the sangha)

18 L

on ritual performances

18. vattakkhandhaka (on observances)

19 B &AL on lodgings

19. patimokkhatthapanakkhandhaka
(on suspending the patimokkha)

20 #EH# % on miscellany

20. bhikkhunikkhandhaka (on Buddhist nuns)

21. paricasatikakkhandhaka (on the Five
Hundred)

22. sattasatikakkhandhaka (on the Seven
Hundred)

! “The mahakhandhaka” in Pali sources deals with the ordination of Buddhist monks, which is equivalent to %
. 2 The BUHAERE in the Sifen lii deals with uposatha ceremony, which is equivalent to fiFE{# . 3 The Af#
J# in the Sifen lii deals with isolation for monks who are guilty of samghavasesa, which is equivalent to Bl {E4 .
4 The editors of the Taisho version interpret 154 E as the Chinese translation for the Pali vattakhandhaka. However,
in fact, the JEE in the Shanjianlii piposha deals with lodgings, which has its parallel in the senasanakkhandhaka
chapter in the Samantapasadika. In Pali sources, the vattakhandhaka chapter deals with Buddhist monks’ manners
and behaviors. The term %4# /% only appears in the Sifen lii and Shanjianlii piposha. In both texts, the chapters

before VA4 are [t R4

As is seen in Table 2, on the one hand, the khandhaka part of the Shanjianlii piposha is
much shorter than that of the Samantapasadika. On the other hand, except for the Biezhu
giandu L, the order of the khandhaka chapters in the Shanjianlii piposha is nearly the
same as that in the Sifen lii. According to K. Mizuno, the Yao giandu % (the khandhaka
chapter on medicines) and Pige giandu K 42 (the khandhaka chapter on the use of leather)
not only share the same order in both the Shanjianlii piposha and Sifen lii, but they also have
the same textual content, which indicates the definite influence of the Dharmaguptaka
school on the Shanjianlii piposha (Mizuno 1996, pp. 89-96). Apart from this, in the Shanjianlii
piposha, there are precepts about the stiipa directly copied from the Sifen lii.

The two precepts about staying overnight in or hiding one’s things in a shrine of the
stiipa of the Buddha did not exist in the original Indic text. They did not exist because
when the Buddha was alive, there could not have been any stiipa of his. These precepts (in
the pratimoksa) were laid down by the Buddha: [It is not allowed to] enter the stiipa with
leather-shoes on, or when one holds them in his hand; [It is not allowed to] enter the stiipa
of the Buddha with a leg-cover-shoe on, or when one holds it in his hand; [It is not allowed]
to eat at the foot of the stiipa of the Buddha, or to carry a dead body on one’s shoulders and
burn it at the foot of the stiipa of the Buddha, or to burn it in front of the stiipa, or to burn
the dead body around on any of the four sides of the stiipa. So also, one is not permitted
to carry the clothes or a bed-cot of a dead person across the foot of the stiipa. One is not
permitted to answer the calls of nature at the foot of a stiipa, nor in front of it, nor around
the stiipa of the Buddha. One is not permitted to approach the place for answering the calls
of nature while holding a Buddha image in his hand. One is not permitted to bite and chew
a tooth-stick at the foot of a stiipa of the Buddha, nor in front of it, nor around any of its four
sides. One is not permitted to drop mucus [from his nose], or saliva [from his mouth] at the
foot of a stiipa of the Buddha, or in its front, or any of the four sides. One is not permitted
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to stretch his legs towards a stiipa of the Buddha; nor can one place the Buddha image in a
room on a lower level. These precepts, more than twenty, did not exist in the original Indic
text, as the Buddha was alive and, hence, no stiipa existed.

¥E R IR TE S - W RO o PTLIER o RAETEORAE o HLRRTENE
] o RECEE FRAGBE 0 FIRFRAGE - FIRRAGE - TIRIGRAGLE -
R T &IEIES - BETIRIES - [ERIES - BEILBIRIES - RHEIEAR R
PRIEFE T3 » GBEE T RME » A IS IME » BHEEINME » DRFFHRERD
ERR » IS NG » AR HEEIEE - NS SR » A EH
FET IR0 » TR A UHIE - NGRIBE TS P - FOBEETH - LA TS -
BT AR SO AR T S i o 17

K. Mizuno noticed this passage and found out that the pratimoksa of the Sifen lii gives
rule nos. 60-85, dealing with the stijpa or image of the Buddha, to which this passage
closely corresponds.!® To sum up, the correspondence to the Sifen Lii mainly lies in the latter
part (i.e., some pacittiya rules and khandhaka chapters) of the Shanjianlii piposha. Though the
corresponding part does not make up a major percentage of the total text, it shows a clear
indication of the Dharmaguptaka connection.

2.2.2. Gyonen’s Interpretation

Dingbin’s work spread to Japan and deeply influenced Japanese Buddhism after
Jianzhen BEH. (Jp. Ganjin, 688-763) crossed over to Japan in the Tianbao K& period of
the Tang dynasty (X. Wang 1979, annotated, pp. 88-96). Influenced by Dingbin, Gyonen,
an eminent Japanese monk learned in doctrines of both the Xiangbu and Nanshan Vinaya
schools, also misinterpreted the Shanjianlii piposha as a commentary on the Sifen lii in his
Risshii Koyo (Satd 1994, trans., p. 247), where he quoted Dingbin’s abovementioned passage
and gave further analysis as follows:

In the Shanjian 3 5. (i.e., Shanjianlii piposha), ancient masters are listed. However,
the chronology of these masters is not mentioned. It is said in this commentary
(i.e., Shanjianlii piposha), by the time the elders arrived in the Simhaladvipa, with
Moshentuo as the head master, 236 years after the Buddha’s nirvana had passed.
When Buddhist doctrines were transmitted to the Simhaladvipa, Moshentuo
who was the sixth patriarch in the lineage of vinaya masters, had been trans-
mitting and holding Buddhist doctrines at that time. The Tanwude, who is the
thirteenth patriarch in the lineage of vinaya masters, is identified by Dingbin
as the master of this Vinaya (i.e., the Sifen lii). Today it is clearly known that
the Tanwude, the master of Sifen lii, lived around one hundred years after the
Buddha’s nirvana. However, according to the Shanjian lun % R (i.e., the Shan-
jianlii piposha), Moshentuo, the sixth patriarch in the lineage, lived more than two
hundred years after the Buddha’s nirvana. So if [the date of] this Tanwude, the
thirteenth patriarch, [is ascribed to around one hundred years after the Buddha’s
nirvanal, is it matchable [or reasonable]? [Of course, it is not the case.] Therefore,
it should be inferred that in the twenty schools of Buddhism, the Dharmaguptaka
school is also known as Fazang bu %i##f, Fami bu %% %65, Fahu bu %3, and
Fazheng bu % 1E4, which emerged 380 years [after the Buddha’s nirvanal.'® This
date could match the chronological record in the Jian lun 5. (i.e., the Shanjianlii
piposha). According to Dingbin, the master of Sifen lii, who lived around one
hundred years after the Buddha’s nirvana, had the same name with the founder
of the Dharmaguptaka school. Therefore, this founder is also considered as the
master of Sifen lii [due to promotion of the Sifen lii by the Dharmaguptaka school].
Isn’t there any contradiction in this statement?2

CER) JIER > RBIFRRAC - RUGRHZ » B > SRR R - R
Fo L » THEFHEERE Z 1/ =4 /N5 » hZER B 70+ - WEERTZ N E
o TR - ERRE - U T = REEE - SREHEMA S 0 KRB
RWHETH - S5 (W) BESERE > WARREAER - (ZRm)

170



Religions 2023, 14, 464

B BNEWERLE A ARET S - T ST Y 2B TP £
AR > IR IER > T RIEE o Aok » TPRiEIE o =1/ HF - B
CRAm) BHRFOAARE - SEME > AT ER (M) AR - MRk
FIEE - BRNEYD ?

The quoted passage indicates that Gyonen agreed with Dingbin and had his own
further understanding. Firstly, he states that Tanwude, the master of Sifen lii, lived around
one hundred years after the Buddha’s nirvana, which is correspondent to the Chinese vinaya
master Zhihong’s &g (alive in the Tang dynasty, dates of birth and death unknown) saying
in his Sifen lii xingshichao sou xuan lu T4 53 EATEEIE 2 8k (Investigation: Study on [Daoxuan’s
Xingshi Chaol):

ET

“Four-part” means: according to the Fufazang zhuan 11E#% (i.e., Fufazang yin
yuan zhuan PHEFE A, B MZ (Skt. Upagupta) had five disciples. After
one hundred years after the Buddha’s nirvana, each of them believed in their own
claims for the vinaya which were taken as their own guidelines, and hereby the
basic vinaya was divided into five sects of classics. The proper name “four-part”
thus emerged. As ancient masters said, a vinaya master named Tanwude, four
times edited and transmitted the great [Vinaya]pitaka in Eighty Recitations Kj#i/\
131, with full annotations and interpretations. Therefore, [the vinaya edited
and transmitted by Tanwude] is named “the Four-part [Vinaya]”.

BSE - (HERE) = BEZE > BRNEELST 9/ > LIS

T RIPRGE » DURsTLER © DU RUSR - eI E - WETZ - SEREE - PO
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As is recorded in the Fufazang yin yuan zhuan {3258 K %% & (The Work Explaining The
Handing Down of Sakyamuni’s Teaching by Mahakasyapa and The Olders), Upagupta, who lived
around one hundred years after the Buddha'’s nirvana, was predicted by the Buddha to be
the one enriching all sentient beings.?? Tanwude was Upagupta’s disciple, both of whom
lived in the same period. However, as is said in the Shanjianlii piposha, at the time when
the elders arrived in the Simhaladvipa with Mahinda as their leading master, it was 236
years since the Buddha’s nirvana. 3% KEEEIRIFIH T » EWRE R EE - TROERD
ZEH =755 © 2 That is to say, Mahinda, the sixth patriarch in the lineage, lived more
than two hundred years after the Buddha’s nirvana. In this case, how could Tanwude, the
thirteenth patriarch in the lineage, have lived around one hundred years after the Buddha’s
nirvana? Gyonen’s answer is as follows: The Dharmaguptaka school emerged 380 years
after the Buddha’s nirvana. What Dingbin really meant is that this Tanwude, the thirteenth
patriarch in the lineage in the Shanjianlii piposha, should be referred to as the founder of the
Dharmaguptaka school that emerged in later times. Although he was also called Tanwude
and shared the same name with the master of Sifen lii who lived around one hundred years
after the Buddha’s nirvana, this Tanwude in the lineage was referred to as ci liizhu I+
(the master of this Vinaya (i.e., the master of Sifen lii)) as well because the Dharmaguptaka
school promoted the Sifen lii. In Gyonen’s interpretation above, the master of Sifen lii
called Tanwude who lived around one hundred years after the Buddha’s nirvana was not
the founder of the Dharmaguptaka school of the sectarian period. The Dharmaguptaka
school, which specifically transmitted and promoted the Sifen lii, emerged more than two
hundred years after the edition and compilation of the Sifen lii. Thus, the founder of the
Dharmaguptaka school was also named Tanwude. Mahinda, the sixth patriarch in the
lineage, lived 236 years after the Buddha’s nirvana. Tanwude, the thirteenth patriarch in
the lineage, who should be the founder of the Dharmaguptaka school, lived around 380
years after the Buddha’s nirvana, much later than Mahinda. As Gyonen finally concluded,
the identification of this Tanwude in the lineage as the founder of the Dharmaguptaka
school is matchable with the chronological record in the Shanjianlii piposha B2 {55
H R 5> HHTE. We can conclude that, in order to solve the possible chronological problem
in Dingbin’s narrative, Gyonen thought of a seemingly reasonable explanation to justify
Dingbin’s lineage assertion.
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2.3. The Patriarchal Lineage of Vinaya Transmission in the Mohe sengqi lii B3R5 fiL{2

In the Mohe sengqi lii ascribed to the Mahasamghika school, a Chinese vinaya text trans-
lated by Faxian %8 (337-422) in the Eastern Jin dynasty, there exists another patriarchal
lineage of vinaya transmission, as follows: Youboli {EJ# (Upali)— Tuosuopoluo [¥ %4
##—Shutiposuo 7]‘\“1 #2Pfr % —Qiduo EW —Genhu :# —Fagao VA& —Juxi EEi—Muduo
H1¥ —Nenghu 8E# —Mohena [z H—Mogiuduo K —Jusheluo E %% —Niuhu 4
## —Shanhu %%ﬁ—)Huming ##fif —Chatuo 22— Yeshe HB%& —Futiluo 424 — Qipojia
E % {il—Fahu % # —Tinajia &AM —Faqgian 1%#&—Longjue ¥ % —Fasheng ¥ 5—
Sengjiatipo fi4 {132 — Fushapotuoluo #5¥> ¢ 5 — Daoli i 7].* There are twenty-seven
masters in this lineage. However, their dates are not mentioned at all by the translator.
This lineage also has Upali as its first patriarch. There is a master named Fahu in it, who is
interpreted by Gyonen as follows:

In this vinaya text, although twenty-seven masters are listed, it is not known how
many years after the Buddha’s nirvana they lived. The twentieth master named
Fahu shared the same name as the master of Sifen lii. In the Root Section HRZHE,
the master of Sifen lii is Tanwude, who lived around one hundred years after the
Buddha’s nirvana. In the twenty schools, there is a Dharmaguptaka school, the
founder of which had the same name as his predecessor but kept the root text
Mohe sengqi TRZSIEEZT ({#K.2% His date is 380 years [after the Buddha's nirvanal.
Isn’t there any contradiction? Though [the founder] had his own school affiliation,
he preached both [the Mohe sengqi lii and the Sifen lii].

BEREED — B TIAGBHAS AT o BT Al HVARE - B2 (o)) LA
SR o TRARAEE (M) R EER o ~HERHATARGT » BOmEIET AL
ATRARA (B EARY » TEH =8/ \HERE - A8y 2 886 B et > 300
I o (Satd 1994, trans., p. 232)

The dates of these twenty-seven vinaya masters are not clear due to a lack of historical
evidence. According to Gyonen, the name of the twentieth master (i.e., Fahu) and that
of the master of Sifen lii (i.e., Tanwude) from a Root Section are literally synonymous.26
The founder of the Dharmaguptaka school also took the name Tanwude, while he kept
the Mohe sengqi lii as well. As Gyonen thought, there was no problem for the founder of
the Dharmaguptaka school to preach both the Mohe sengqi lii and Sifen lii, despite his own
school affiliation. With the aim of asserting that the Vinaya school had a direct lineage from
Indian patriarchs beginning with Upali, Gyonen made an artificial link between this Fahu
in the Mohe sengqi lii and the promotion of the Sifen lii, assuming that the transmission of
the Mohe sengqi lii was also linked to the Dharmaguptaka school.

3. Construction and Critique of Patriarchal Lineages of Vinaya School Starting
with Upali
3.1. Construction of Patriarchal Lineages of Vinaya School Starting with Upali

Besides Dingbin’s efforts to claim a direct lineage from Upali, the discussion on the
origin of the Vinaya school continued in later periods. The Xiangbu Vinaya school declined
and gradually merged into the Nanshan Vinaya school after Dingbin (J. Wang 2008, p. 259).
In the Song dynasty, the construction of a patriarchal genealogy of the Vinaya school was a
prevailing practice among eminent monks for the purpose of inheriting and developing
the Nanshan Vinaya school.

The vinaya master Puning & % established five patriarchs:

Upali—Fazheng £1E (i.e., Dharmagupta)—Jueming B8 (i.e., ¥ HE % Buddhayasas,
the translator of the Sifen lii)—Zhishou—Nanshan F I (i.e., Daoxuan).

Renyue 1_4# established ten patriarchs:

Upali—Fazheng—Jueming—Facong ¥ —Daofu i —Huiguang &t —Daoyun
1% —Daohong J&#:— Zhishou—Daoxuan.

Shouren 57/~ established seven patriarchs:

ik
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Upali— Fazheng—Jueming—Facong—Zhishou—Daoxuan—the authors of the
Zenghuiji HHE .27

Likewise, Renkan {~3# established seven patriarchs:

Upali—Fazheng—Tandi 23 —Jueming—Facong— Zhishou—Daoxuan.

These four masters from the Nanshan Vinaya school claimed that the vinaya canon
was handed down directly from Upali to Fazheng, the founder of the Dharmaguptaka
school. But the accurate dates of both Upali and Dharmagupta are obscure. Nothing
seems to have predestined Dharmagupta to become the successor to Upali. In this case, the
order of the basic succession—from Upali to Dharmagupta—was called into question and
severely criticized by Yuanzhao, an eminent monk from the Nanshan Vinaya school of the
same period.

28

3.2. Yuanzhao's Criticism

Yuanzhao opposed such a construction of patriarchal genealogies going back to Upali
in the Zhiyuan yibian 2 B84 (The Collected Posthumous Works of Yuanzhao), edited by his
disciple Daoxun & i:

Upali was identified as the first patriarch by these four masters. However, there
are three reasons for such an untenable lineage assertion. Firstly, the fundamental
vinayapitaka compiled and recited by Upali is the present Mohe sengqi lii ascribed
to a Root Section. Although the [Dharmaguptaka] school which the Sifen lii is
ascribed to have derived from this [Root Section], the fundamental sects and
their branches co-existed and competed with each other, starting in the sectarian
period. As a result, they are attributed to different school affiliations. Aren’t
these not recorded in the preface [to the Sifen [ii]? What Chao # (i.e., Daoxuan’s
Sifenlii shanfan buque xingshichao V1535 172 £) is based on is the Dhar-
maguptaka school. How could the person who has compiled [the vinaya of a
Root] Section be the first patriarch of this [Dharmaguptaka] school? Thus the
[Dharmaguptaka school we have] today should not base on this. This is the first
reason for such an untenable [lineage assertion].

POt DL R e - HPTANATE =05 o B SRR - IS (1EAR) ARAET

oo (W) —5 - BEEIH - RIRDEAR - ABEHAT - LS » SRR AR

FARZET 7 SERE - (B) BAR  WHRBBEEZN - LR 2 ? 1EE
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According to Yuanzhao, the fundamental vinayapitaka compiled and recited by Upali
is the Mohe sengqi lii ascribed to a Root Section f§#fRZ#F in Indian Buddhism.®® After the
council of the five hundred saints, the denominational split in Indian Buddhism is rather
complicated. Only the master who compiled the Dharmaguptaka-vinaya could be revered as
the first patriarch of this school.

The second reason given by Yuanzhao is as follows: Moreover, though Upali is credited
with the achievements of compiling the vinaya, he is not the one transmitting it. In addition,
Tanwude’s master is Juduo (8% (i.e., Youbojuduo (B ). [The learning of] Juduo could
date back to Qieye il % (Skt. Kasyapa). The genealogy [beginning with Kasyapa] differs
greatly from that [beginning with Upali]. How could this be confused?

S0 SRR AR 2T, AEEEZ B - MR EEAIAR NS, WEE L, ETW
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According to the Siji #A5C, (private record) of the Mohe sengqi li,

After the Buddha’s nirvana, Mahakasyapa, who held eighty-four thousand dharma
baskets compiled the vinayapitaka as to be the tenet of masters. After
Mahakasyapa'’s nirvana, the elder Ananda (Ch. Anan Fi#f) also held eighty-four
thousand dharma baskets, and then the elder Madhyantika (Ch. Motiandi 7 H 1)
also held eighty-four thousand dharma baskets, and then the elder Sanakavasa (Ch.
Shenaposi %A Z:HT) also held eighty-four thousand dharma baskets. And then the
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elder Upagupta, who was predicted by the Buddha to become the Buddha with-

out the thirty-two or eighty marks (Skt. nirlaksana-buddha, alaksana-buddha;

Ch. Wuxiang fo fE##), could not hold eighty-four thousand dharma baskets,

as is said in the Xiangmo yin yuan % F % (Nidana on Overcoming Demons).

Consequently, five divisions arose: the Dharmagupta (Ch. Tanmojueduo 42/%

£ £) being the earliest, then the Mahi$asaka (Ch. Mishasai 5} %) being the

second, the Kasyapiya (Ch. Jiayewei il Z#) being the third, the Sarvastivada

(Ch. Sapoduo BE%: %) being the fourth.
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In Sengyou’s f1fi (445-518) Chu sanzang ji ji 1 =jEiFt & (Collected Records concerning
the Tripitaka), similar stories of Mahakasyapa and Upagupta are also told in its Xinji lii
fenwei wubu jilu FHERES) By TLELER (Records on the newly compiled vinaya divided into five
divisions). Yuanzhao was influenced by these records and argued that Dharmagupta was
not the successor to Upali. His further analysis is as follows:

According to the Datang nei dian lu KFE N H$% (A Catalog of The Buddhist Library
in The Tang Dynasty) [made] by Daoxuan, Upali handed the vinayapitaka over
to his disciple Dasaka, Dasaka handed it over to his disciple Sonaka, Sonaka
handed it over to his disciple Siggava, Siggava handed it over to his disciple Tissa
Moggaliputta. Tissa Moggaliputta handed it over to his disciple Zhantuobashe
IFEER ) (Pa. Candavajji). The names of masters in the middle of this lineage are
not evident. Finally, the vinayapitaka was handed over to Sengjiabaluo i 5 2
(Sanghabhadra). It is known that Upali started another lineage that merely
promoted the Sthavira-vinaya. How could [Sanghabhadra ascribed to] the Fazheng
[bu] (i.e., the Dharmaguptaka school) get inserted into this lineage to inherit the
Sthavira-vinaya?
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This passage is mainly copied from the Lidai sanbao ji FEC=E 5T

Upali compiled the vinayapitaka after the Buddha’s nirvana. Immediately after that,
on the fifteenth day of the seventh month of the same year, they held the pravarana
ceremony. They worshipped the vinayapitaka with fragrant flowers and made a
dot at the front of the vinayapitaka. Year after year they did so. At the time Upali
was about to enter nirvana, he handed the vinayapitaka over to his disciple Dasaka.
At the time Dasaka was about to enter nirvana, he handed the vinayapitaka over to
his disciple Sonaka. At the time Sonaka was about to enter nirvana, he handed the
vinayapitaka over to his disciple Siggava. At the time Siggava was about to enter
nirvana, he handed the vinayapitaka over to his disciple Moggaliputta Tissa. At the
time Moggaliputta Tissa was about to enter nirvana, he handed the vinayapitaka
over to his disciple Candavajji.>* In this way, it was transmitted from master to
master until the present trepitaka and dharma master. This trepitaka and dharma
master arrived with the vinayapitaka in Guangzhou. Just before he was about to
go on board a ship to return home and leave, he handed the vinayapitaka over to
his disciple Sanghabhadra. Sanghabhadra, with the sramana Sengyi translated
the Shanjian piposha 3 RV (i.e., the Shanjianlii piposha) in the sixth year of
Yongming /KB 754 (488 A.D.) in the Zhulin Monastery 7#<Fin Guangzhou.
On account of that, they stayed together for the rainy season retreat. Having held
the pravarana ceremony and worshipped the vinayapitaka with fragrant flowers at
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midnight [on the 15th] of the seventh month, in the seventh year of Yongming K
Bi-£4F (489 A.D.), they added a dot [to the record] as the former masters did.
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“A dotted record of many sages & 2E8fiE” is considered to be one of the most im-
portant historical sources for calculating the date of the historical Buddha. However, its
authenticity was questioned as early as the Tang dynasty by Zhisheng % 57, who em-
phasized that the Shanjianlii piposha is a vinaya commentary that interprets the tenets of
a particular denomination and explains the outline #—%X % * #&# 1M f# rather than an
original vinaya canon recited by Upali, and thus, it is not possible that the dotted record
started from Upali.?® Yuanzhao also finds Fei Changfang’s record questionable because
Upali and his later disciples merely promoted the Sthavira-vinaya H5) | EE—fE, which
means that Sanghabhadra, a monk attributed to the Dharmaguptaka school, cannot be
forcibly added to this genealogy. Influenced by his predecessors, Yuanzhao also identified
the Shanjianlii piposha as a commentary on the Sifen lii. In his Sifen lii xingshichao zi chi ji
V953 RAT D EFFEL (Commentary to Help Upholding the Vinaya for the Manual for Practice
Based on the Sifen lii), he says, “This vinaya commentary is composed by five hundred
arhats and is a commentary on the Sifen li.” Wik L E B EE, B (U5 E) Y Here,
“this vinaya commentary” refers to the Shanjianlii piposha. This narrative was copied from
the Sifen lii xingshichao jianzheng ji P95 EATHEM IEET (A Collection of the Fine Comments
from the Subcommentaries of the Sifen lii xing shi chao) by Jingxiao 5 &, a monk from the
Nanshan Vinaya school as well: The so-called Shanjian (i.e., the Shanjianlii piposha) means
it is co-composed by five hundred arhats and is a commentary on the Sifen lii FT 5 % 5.
&, H A ERELE, S (Wa9E) o % Among documents that predate Yuanzhao,
this narrative is only seen in Jingxiao’s work. They both claimed that the original Indic
text of the Shanjianlii piposha arose during the First Council, but they gave no evidence
to justify their claim. As far as I can see, the precise date of the Samantapasadiki is also
not mentioned in either the Pali sources or Chinese translation. Nothing can demonstrate
that any vinaya canon we see today came into being during the First Council. I assume
Jingxiao’s narrative is based on his own sectarian bias and reflects his emphasis on the
orthodoxy in the Nanshan Vinaya school, which could be traced to the First Council. %

Yuanzhao further states,

In vinaya canons, it is Ananda and éériputra (Ch. Shenzi & F) that asked
the Buddha about problems in the rules when the Buddha was alive. Besides,
éériputra asked the Buddha to regulate rules, which was the beginning of the
vinaya canons. His contribution is greater. Why isn’t he the first patriarch? At
the beginning of the Sifen lii, Upali is called the beginner.40 That is because the
master of a section #§ = would compile the vinaya with a desire for all [five
hundred] saints’ verification. Upali collected all helpful opinions from saints
and thus is called a beginner. If one rigidly adheres to the literal meaning and
makes Upali the first patriarch, the five hundred saints [in the First Council] are
all witnesses and participants to the compilation of the vinaya and thus should
be the first patriarchs as well. Why is Upali the only one to be the first? This is
not transmission [of the vinaya]. This is the second reason for such an untenable
[lineage assertion].
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The third reason given by Yuanzhao is as follows:

Moreover, if we refer to the Fufazang yin yuan zhuan with Indian origin, as well as
Buddhist siitras and abhidharmas introduced into this kingdom, no schools would
consider the one who compiled the canons as their first patriarch. If a certain
first patriarch should be determined, it ought to follow the canonical corpora.
For example, is Ananda identified as the first patriarch [in any Buddhist text] ?
However, there is no such example.
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The person who recited and compiled the texts in Buddhist councils is never treated
as the first patriarch in Buddhist scriptures or historiographic works, such as the Fufazang
yinyuan zhuan. As Yuanzhao said, if the one who recited and compiled the texts could
be honored as the first patriarch, then Ananda should be the choice, for the reason that
Ananda’s listening to Buddha'’s teaching is a regular narration in Buddhist scriptures. There
are many stories about Ananda’s direct learning from the Buddha about the regulation of
rules in the vinaya canon as well. However, the schools of Huayan #E g, Tiantai K, Chan
1#, and other schools never regard Ananda, who recited the texts, as their first patriarch. In
the same case, Upali cannot be revered as the first patriarch in the lineage of the Vinaya
school. Therefore, Yuanzhao wrote the Nanshan liizong zucheng tulu 74 LR B #% (An
Illustrated Catalogue of the lineage of the Nanshan Vinaya school) to identify nine patriarchs
of the Vinaya school, in which Dharmagupta is honored as the first patriarch. This was
approved by contemporaries and, later, Buddhists. Gyonen also quotes Yuanzhao’s lineage
of nine patriarchs in his narrative on the history of the Vinaya school in his Risshii Koyo
(Satd 1994, trans., p. 254).

4. Conclusions

This study pinpoints several aspects for further discussion.

Upali is identified as the first patriarch in the patriarchal lineages of vinaya transmis-
sion in both the Pali Vinaya commentary Samantapasadika and its parallel Chinese version,
the Shanjianlii piposha, as well as in the Mohe sengqi lii, according to his reciting and com-
piling of the vinaya in the First Council. Yet, the latter two lineages were incorrectly
interpreted by monks from the Vinaya school after the Shanjianlii piposha and Mohe sengqi lii
were introduced into China and Japan.

The original Indian text of the Shanjianlii piposha was not known to Dingbin or other
monks from the Vinaya school. Because the Shanjianlii piposha shares a very similar structure
with that of the Sifen lii and both have corresponding passages, Dingbin misunderstood
the Shanjianlii piposha as a commentary on the Sifen lii. In the patriarchal lineage recorded
in the Shanjianlii piposha, there exists a “mistranslated” Tanwude, who is not found in its
parallel in the Pali sources. All these factors made Dingbin conceive this patriarchal lineage
according to his sectarian bias.

Gyonen followed Dingbin’s assumption and further identified the patriarchal lineage
in the Shanjianlii piposha as a patriarchal lineage of the Dharmaguptaka school. Apart from
this, Fahu, in the patriarchal lineage in the Mohe sengqi lii, was also interpreted by Gyonen
as a patriarch transmitting the Dharmaguptaka-vinaya. That is to say, seen from Gyonen’s
sectarian bias, any name that shares a literally synonymous meaning with Tanwude could
be associated with the transmission of the Dharmaguptaka-vinaya. Both Dingbin and Gyonen
made great efforts to “present/promote” the Vinaya school with an orthodox Indian origin
that could date back to Upali. Because little learning about Indian Buddhism and original
Indic texts was known to monks from the Vinaya school in medieval China and Japan,
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Dingbin and Gyonen could justify themselves in their narratives, and their explanations
seemed convincing to those who knew little about Indian Buddhism.

During the Tang and Song dynasties, many Vinaya school monks studied both the
Xiangbu and Nanshan Vinaya schools, although the former gradually merged into the
latter in a later period. In the Northern Song dynasty, during the time when the Vinaya
school had a temporary revival, Upali was usually honored as the first patriarch in the
various patriarchal genealogies of vinaya transmission constructed by eminent Chinese
monks, which also revealed their will to orthodoxy. Yuanzhao, a renowned Nanshan
Vinaya master of the same period, criticized this false construction, and he furthermore
determined another patriarchal lineage of the transmission of the Vinaya school, in which
the Indian patriarch Dharmagupta is made the first patriarch. This lineage determined by
Yuanzhao also indicates his will to Indian Buddhist orthodoxy, and it receives the most
attention, which both sectarian apologists and modern scholars have relied on.

Therefore, based on the narratives of monks from the Chinese and Japanese Vinaya
schools, we can conclude that their own interpretations of the patriarchal lineages starting
with Upali in Indian vinaya texts that were later translated into Chinese are not historically
reliable, while their orthodox construction of the patriarchal lineages beginning with Upali,
as well as later criticisms, fully display their limited knowledge of Indian Buddhism.
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Abbreviations
Ch.  Chinese
Jp.  Japanese
Pa. Pali

Skt.  Sanskrit

T Taisho shinshii daizokyo. Takakusu Junjird Fi#/EHE and Watanabe Kaigyoku 51/ eds.
Taisho shinshii daizokyo KIEATIE KigE [Buddhist Canon Compiled under the Taisho Era (1912-1926)].
100 vols. Tokyo: Taisho issaikyd kankokai K il —t/J#Hl1T4>, 1924-1932.

X Xinbian wanzi xu zangjing. Nakano Tatsue F1HFi# %, et al., eds. Dai Nihon zokuzokyo K H %8
JE4E 150 vols. Kyoto: Zoky® shoin, 1905-1912. Rpt. Xinbian wanzi xu zangjing ¥4 7 4E 5
#& [Buddhist Canon, Continued] Taipei: Xinwenfeng, 1968-1978. Rpt, Chinese Buddhist Electr-
onic Texts Association 138 1% &, CBETA Electronic Tripitaka Collection 2T #1452
B Taipei: 1998-2018.

Notes

Regarding the literature review on this issue, see Robson (2011).
Regarding this issue, see Wu (2018a, 2018b).
Shanjianlii piposha 2, T no. 1462: 24. 684b16-c11.

According to Jayawickrama, there is the lacuna of a pada here. But the PTS version does not take this into account in the
arrangement of the stanza. See Jayawickrama (1962, p. 181).

=W N

The Pali passages and stanzas here are based on Takakusu and Nagai (1975, 2nd edition, pp. 61-63) and Jayawickrama (1962, pp.
181-82).
For an English translation, see Jayawickrama (1962, pp. 55-56). My translation is slightly different from Jayawickrama’s.
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Oldenberg (1982, 3rd edition, pp. 2-3). The same succession of vinaya masters is also recorded in the Pali chronicles Mahavamsa
and the Dipavamsa. For an investigation on this lineage’s connections with inscriptions, Vincent Tournier shows how the
epigraphic record of Andhradesa contains interesting clues with respect to the Tamraparniya monks’ self-representation, the
echoes existing between inscriptions composed under their influence and the phraseology and terminology of Pali Vinaya and
historical writings. See Tournier (2018).

Shanjianlii piposha 5, T no. 1462: 24. 708a17-19. The parallel Pali text reads, nananama ti buddharakkhito dhammarakkhito tiadi
namavasena vividhanama. nanagotta ti gotamo moggallano tiadi gottavasena vividhagotta. See Takakusu and Nagai (1975, 2nd
edition, p. 187). Here, the Chinese text corresponds to the Pali source.

Shanjianlii piposha 10, T no. 1462: 24. 740a18-23.

Regarding Dingbin’s life biography, see Moro (2003) and L. Wang (2019).

According to the Shanjianlii piposha, there are twenty-four masters in the lineage from Tissa Moggaliputta and Mahinda to Siva.
Sifen liishu shi zong yi ji 3, X no. 733: 42. 41b1-21.

Lidai sanbao ji 5, T no. 2034: 49. 79b.

Shanjianlii piposha 2, T no. 1462: 24. 684b.

The Aggikkhandhopama has Chinese parallels in the Mujiyu RF&Hi (T no. 425) in the Zhong ahan jing P& %%, and in the Kushu i
B} (T no. 689) in the Zengyi ahan jing ¥&— i & 48

The Mahanaradakassapajataka has no Chinese parallels.

Shanjianlii piposha 16, T no. 1462: 24. 787a27-b12. My translation is slightly different from that of Bapat and Hirakawa.

In the English translation, Bapat and Hirakawa also give relevant numbers in this passage in the brackets (see Bapat and Hirakawa
(1970, pp. 487-88)).

In the documents that predate the Risshii Koyo, this saying only appears in Jingxiao’s Sifen lii xingshichao jian zheng ji: Within
the Sthaviravada, there existed more sages and less ordinary persons. The Sthaviravada remained in perfect harmony within
two hundred years. At the beginning of the third century [after the Buddha’s nirvana], there was a little dissension and it was
divided into two schools: 1. the Sarvastivada, 2. the [original] Sthaviravada, which changed its name into the Haimavata school.
Subsepuently 320 years [after the Buddha’s nirvana], one school named Vatsiputriya issued from the Sarvastivada. Subsepuently
330 years [after the Buddha’s nirvana], four schools sprang from the Vatsiputriya: 1. the Dhammottariya, 2. the Bhadrayaniya, 3.
the Sammatiya, 4. the Channagirika. Subsepuently 360 years [after the Buddha’s nirvana], another school, the Mahi$asaka, issued
from the Sarvastivada. Subsepuently 380 years [after the Buddha’s nirvana], one school named the Dharmaguptaka (or called
Fami bu) issued from the Mahiéasaka. H [J#E#E » B8 L FL/N » ZFHER » FIE—K « E=FHEY) > B/0TeF o o i —3t
—UVER  — LERE A E N - k=1 —+F  E—UEE > ol 8 AT o REE=TFR 0 RETET - 21l
H o =ik LE > EEE  —IEER - PUERILED - R=FNTF - R—IEEED & » A - R=F/\H4 > 181t
HOES o i —EE o ZYEREL 0 BLEVEE o See Sifen lii xingshichao jian zheng ji 1, X no. 737: 43. 21a10-b20. The cited passage
deals with the divisions in the Sthaviravada school, which Jingxiao mainly copies from the Yibu zong lun lun FHEB5 3R (A
Treatise [called] the wheel of doctrines of different schools) translated by Xuanzang % #&. However, Jingxiao’s version is quite different
from Xuanzang's translation in the dates of school divisions. According to Jingxiao, the Dharmaguptaka school emerged 380
years after the Buddha’s nirvana, while in Xuanzang’s translation, it is stated, Immediately afterwards, during this third century,
another school, the Mahisasaka, issued from the Sarvastivada. Immediately afterwards, during the same century, one school
named the Dharmaguptaka issued from the Mahisasaka. URFMILE = FH 44 » féa—VIARE » HH—#F » AR o JURPAHLES
ZEE > R 5 0 BIEEGT o See T no. 2031: 49. 15b14-16. For the English translation of this passage in the Yibu
zong lun lun FFBEHRHR, see Masuda (1925, p. 16).

(Satd 1994, trans., pp. 234-35). This passage is also found in Gyonen’s Risshil Gyokansho #5388 5 (see FERIIE6, dai nihon
bukkyo zensho K H AL #4105, p. 30).

Sifen lii xingshichao sou xuan lu 1, X no. 732: 41. 839b22—c2. Zhihong’s Sifen lii xingshichao sou xuan lu is recorded in Eichd’s 7k
#8Toiki dento mokuroku HI{HIE H &k (Catalog of the Transmission of the Torch to the East). That is to say, it was transmitted into Japan
after the Tang dynasty. See T no. 2183: 55. 1156a2.

Fufazang yin yuan zhuan 3, T no. 2058: 50. 306a9-11. This passage about the division of five sects in the Fufazang yin yuan zhuan is
extensively quoted in the donors’ inscriptions in Dunhuang Cave 196. In addition, it is also stated in the donors’ inscriptions in
Dunhuang that the master of the Sifen lii is Tanwude. Regarding this issue, see Sheng (2017).

Shanjianlii piposha 2, T no. 1462: 24. 687a10-11. Here, it perfectly corresponds with its parallel in the Pali sources. Regarding the
dates of Mahinda and other vinaya masters in the lineage in the Pali sources, see Mori (1984, pp. 455-56).

Mohe sengqi lii 32, T no. 1425: 22. 492¢17-493al4.

The term genben mohe sengqi TRZREEZFEHK (the root text Mohe sengqi, or the Mohe sengqi lii ascribed to a Root Section) is also found
in Yuanzhao’s work. I will discuss it in the following note.

The term genbenbu sifen lii #RZ#EIU 534 (the Sifen Li from a Root Section) reflects Yuanzhao's possible influence on Gyonen.
In his Sifen lii xingshichao zi chi ji, Yuanzhao states, From the Root Section, Venerable Fazheng edited and compiled the texts
according to his own willing. Where he suspended his preach, there he marked with “one part —77”. [The texts from the Root
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Section] was finally edited into a single volumn after he made such marks four times, thus this volunmn is called “Four-part
vinaya”. DUZIEEEE ARG F - FEC TS, RERST, BEALIE - BIR—2 o JLAEIURE » — #8055k » 5k )  See T no.
1805: 40. 158a24-26.
Here, the authors of the Zenghuiji ¥##527 possibly means the authors of the Xingshichao zenghuiji 17V HEIEET (A Zenghui
Record on Daoxuan’s Xingshichao) (i.e., the vinaya master Huize £ fl] and his disiple Xijue %% in Qianfo Monastery T #=F
in Qiantang #3¥ in the period of Ten States ). See the Xingshichao zhujiaji binomu 178054 KA H (A Catalogue of
Subcommentaries on Daoxuan’s Xingshichao), X no. 741: 44. 304c21-22. For an investigation on the Zenghuiji, see Zhan (2021).
Zhiyuan yibian 3, X no. 1104: 59. 647a5-12.
Zhiyuan yibian 3, X no. 1104: 59. 647a15-19.
The term genben mohe sengqi is also seen in the abovementioned Gyonen work. Here, Yuanzhao’s opinion can also be found in
Daoxuan'’s Sifenlii shanfan buque xingshichao V453 ZEMH EHEBATEED (the Sifen lii, Unnecessary Details Removed and Gaps Filled from
Other Sources): “The original texts [quoted here] means: The Mohe sengqi lii ascribed to a Root Section, and the others are ascribled
to five divisions: 1. The Dharmaguptaka, that is the Four-Part Vinaya (Sifen lii), which the Sifenlii shanfan buque xingshichao is
based on; 2. The Sarvastivada, that is the Vinaya of Ten Recitations (Shisong lii); 3. The Mahisasaka, that is the Five-part Vinaya
(Waufen lii); 4. The Kasyapiya, that is the Vinaya of Extrication (Jietuo lii, i.e., the Jietuo jie jing fRBETRAE), the pratimoksa of which is
existant; 5. The Vatsiputriya whose vinaya has not come [to China].” 5 1EA > ({EHUVE) SRAL » fRETEE - 2MEET >
() > () HFE - BELHE - (CHmE) B - WP - (Eo8) th o WEER - CRBE) - aERR - &
fEE RHD » BARE o See Sifenlii shanfan buque xingshichao 1, T no. 1804: 40. 3b23-25. Dajue K& (dates of birth and death
unknown), another monk from the Nanshan Vinaya school in the Tang dynasty, further argues in his Sifenlii xingshichao pi 84}
BATEEIHL (A Critical Study on [Daoxuan’s] Sifenlii Xingshi Chao), “The Mohe sengqi lii is ascribed to a Root Section. The Senggqi
school is called Mahasamghika in the foreign language, here it is called ‘Large community (dazhong K%)". This means the
council inside the city [of Rajagrha], which is called the ‘Section of the High-seated” with Kasyapa as the leader. This is named
after the senior age [of Kasyapa]. Zhong % means the group of five hundred saints, thus is called the ‘Section of the Large
Community’. This ‘Section of the High-seated” is also called the ‘Section of the Large Community’, which is actually not the
‘Section of the Great Community” gathering outside the city [of Rajagrha]. The five divisions we have today derived from the
former ‘Section of the Large Community’ organized by the High-seated, thus is called sengqi f&1. The ‘Section of the Great
Community” gathering outside the city is not the base of the Sifen lii. Therefore, the Mohe sengqi lii is identified as a root text
of the five divisions. According to the Dajijing K&#K (i.e., Dafangdeng da ji jing K75 % KE4K), [the Buddha said, my disciples
should] read extensively books of five divisions, which are thus called the Mohe senggqi. Here says “read extensively books
of five divisions”, that is to say, [the Mohe sengqi] is not any [certain division] of the five divisions, and so it is identified as
a root section.”  ({EHLE) BIRAIE » AT - MBI R BRI S (Mahasamghika ) » B K » WE[ £ &] A RTAEE
& G LR DUNEEE B EERAN - REELE » 2 KRES » Wb bR RARE. » HARIMER 2 RREE - %0
B EEIERT LR RRER ]+ BORFREAR o BRONIRE » AU ZARA o BRI (REAR) R ALERARA « 8 CREKD) = i
R AR o R e R SR o BT AP > AR U > WOH R RASEL © See Sifen lii xingshi chao pi 1, X no. 736: 42.
623a9-16. According to Dajue, during the First Council, there existed two groups of saints: one group of five hundred saints
with Mahakasyapa as their leading elder who compiled the vinaya inside the city of Rajagrha, in which Upali recited it as the
only systematic set of rules of the Buddha, and another group of one thousand saints who performed the compilation outside
the city of Rajagrha, which is called the “Section of the Great Community” due to the greater number of saints. The later five
divisions are derived from the council in which the group of five hundred saints beginning with Mahakasyapa gathered (i.e.,
the “Section of the Large Community organized by the High-seated |J# 2 KZ¥” in Dajue’s narrative). That is why the Mohe
sengqi lii is regarded as a root text. This report, as far as I can see, is also repeated in Yuanzhao's Sifen lii xingshichao zi chi ji I445)
BATEEEFFT. (See T no. 1805: 40. 170a6-10.) But the expressions “compilation inside the city 3 A 454" and “compilation
outside the city #5145 %4” only appear here in Dajue’s work, while Yuanzhao states “compilation inside the [Pippala-]cave /& A
#i%” and “compilation outside the [Pippala-]cave /M4 instead. It seems that, here, the division between Shangzuo i
and Dazhong K5 was a natural one that occurred during the First Council rather than a schism, which only occurred around the
events of the Second Council in Pataliputra. Yuanzhao argues that what Upali recited in the First Council is the root text the Mohe
sengqi lii. It is quite possible that Dajue exerted an influence on Yuanzhao's identification. Therefore, regarding the terms genben
mohe sengqi TRANEEFIEHE or sengqi genbenbu fEHUIRZAET, it seems that Daoxuan, Dajue, Yuanzhao, and Gyonen shared some
common narrative lore, which indicates that they all assumed that the formation of the Mohe sengqi lii was earlier than vinaya
texts attributed to other schools.
Zhiyuan yibian 3, X no. 1104: 59. 647a19-21.
Mohe sengqi lii 40, T no. 1425: 22. 548b9-17.
Zhiyuan yibian 3, X no. 1104: 59. 647a21-24.
Candavaijji is treated as a disciple of Tissa Moggaliputta in the narrative of the Lidai sanbao ji. However, this Candavajji is Tissa
Moggaliputta’s teacher according to the Shanjianlii piposha: “Has learnt the line of succession of his teachers and has retained it
without letting it slip from memory” means: Upali learnt [the Vinaya] from the Tathagata; Dasaka learnt it from Upali; Sonaka
from Dasaka; Siggava from Sonaka, Moggaliputta Tissa from Siggava and Candavajji. Thus the succession of teachers continues

until it reaches the present. YCETERTIZFFNEE » EIBEL AR » FEREILEREER » AR » BB iEZam0
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HZ o BE T EERMNES - P » WZATRTHEA » J9ZE R4 o See Shanjianlii piposha 6, T no. 1462: 24. 716¢25-29.
Here, both Zhantuoba HiF£i and Zhantuobashe [ FEX ] are transliterations of Candavajji. The Shanjianlii piposha relates the
same as the Pali Samantapasadika and chronicles: namely, that Candavajji was the teacher of Moggaliputta Tissa, not his successor.
W. Pachow has pointed out that the sixth name Candavajji that Fei Changfang gave here is a mistake. See Pachow (1965).

% Lidai sanbao ji 11, T no. 2034: 49. 95b20~c6.

36 Kaiyuan shijiao lu BATCTEZ Sk (Record of Sakyamuni's Teachings Compiled During the Kaiyuan period) 6, T no. 2154: 55. 536a7-9.

7 Sifen lii xingshichao zi chi ji 4, T no. 1805: 40. 170b4. It is interesting to note Yuanzhao’s contradiction in interpreting the vinaya

canon compiled/composed in the First Council. Here, he claimed that the original Indic text of Shanjianlii piposha was composed
by five hundred arhats in the First Council. However, according to the Zhiyuan yibian, as shown in the abovementioned passages,
he stated that the fundamental vinayapitaka compiled and recited by Upali is the present Mohe sengqi lii ascribed to a Root Section,
which the later Dharmaguptaka-vinaya was derived from. The contradiction here is obvious: because Yuanzhao classified the
Shanjianlii piposha as a Dharmaguptaka-vinaya commentary made in the First Council, how could the date of a vinaya commentary
be much earlier than the vinaya texts it comments on?

38 Sifen lii xingshichao jianzheng ji 4, X no. 737: 43. 57b10-11.

39

40

For a full discussion on this, see (Wu 2018a).

In the verses at the beginning of the Sifen lii, it is said: Upali is the beginner, with other witnesses and participants [in the First
Council]. Now the outline of rules should be told, listened by all saints. B HRmE » LERSEE S Fol R > F BRI
B4 - See Sifen lii 1,T no.1428: 22. 567b28—c1.

41 Zhiyuan yibian 3, X no. 1104: 59. 647b1-7.

42 Zhiyuan yibian 3, X no. 1104: 59. 647b7-10.
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Abstract: Taixu A Jf (1890-1947), a prominent figure in modern Chinese Buddhism, produced a vo-
luminous collection of poetry abounding with diverse classical Chinese images. Notably, the “lamp
and candle” (dengzhu J& ) holds great significance, reflecting Taixu’s personal affinity with this im-
agery and an intimate connection to classical Chinese poetry. Acting as a potent Buddhist metaphor,
it encapsulates multifaceted sentiments while also intertwining with other evocative images, such as
the boat, the moon, and falling leaves. Symbolizing Taixu’s unwavering spirit, it represents his pro-
found dedication to his craft. This article explores Taixu’s literary achievements as a poet by focusing
on his adept utilization of “lamp and candle” imagery, complementing the study of his multifaceted
and intricate identities. This detailed examination offers novel insights into Chinese literature and
Buddhist studies, highlighting the interplay between spiritual practice and artistic expression.

Keywords: classical Chinese imagery; poetry; Taixu; lamp and candle

1. Introduction

During the late nineteenth and early twentieth centuries, China experienced a no-
table revival of Buddhism, which led, in turn, to the advancement of Buddhist literature
(Tan 2010).! Taixu, a prominent scholar who played a key role in organizing and promoting
this Buddhist movement, had a deep connection with classical Chinese literature, partic-
ularly poetry. Born into a literary family, he was raised by his grandmother, Zhou Lixiu
Jil 12, a knowledgeable practitioner of Buddhism and Daoism who specialized in poetry
(TDQ, vol. XXXI, pp. 156-57). Moreover, he received guidance from his uncle, Zhang
Zizang %14, a talented literatus who was well versed in Chinese literature (ibid., pp.
159-60). This upbringing and educational background deeply influenced Taixu’s early in-
volvement with poetry, which was further nurtured by his exceptional intellect and prodi-
gious memory (ibid., p. 159). Remarkably, he started learning and reciting poetry at the
tender age of five, with a specific focus on the Tang Dynasty (618-907), which he felt rep-
resented the zenith of classical Chinese poetry (ibid., p. 159).> Throughout his formative
years, he continued to hone his own poetic skills by collaborating with mentors, compan-
ions, disciples, and students.® Notably, in 1916, he achieved a significant milestone by
publishing his inaugural poetry collection—Meian shilu Wk #7758k (The Poetry Collection of
Meian)—which cemented his reputation as a recognized poet (ibid., p. 197).* Thereafter, he
continued to dedicate himself to his craft until his passing in 1947 (TDN, p. 346).

As a prolific poet for more than three decades, Taixu produced a significant corpus of
over a thousand poems. These works, which include collaborations as well as individual
compositions, are compiled in the “Shicun Fif#” (Poetry Collection) chapter of the Taixu
dashi quanshu K KET4>3% (Collected Works of Master Taixu), a comprehensive anthology
edited primarily by Yinshun E[JJIE (1906-2005),% one of Taixu’s most distinguished disciples.
A number of additional verses appear in the Taixu dashi nianpu K i KHT4E5% (Chronological
Biography of Taixu), also edited by Yinshun, and Taixu zizhuan X F & (Taixu’s Autobiogra-
phy). All of these poems serve as invaluable resources for exploring Taixu’s philosophical
beliefs, personal emotions, and remarkable accomplishments.
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However, despite extensive studies on various aspects of Taixu’s life, research has
often focused on his identities as a reformer, political activist, and educator, while neglect-
ing his identity as a poet.® In this sense, his poetry has been overlooked as a valuable re-
source for understanding his multifaceted personality. Interpreting Taixu’s poetry from
both Buddhist and literary perspectives will undoubtedly add crucial information on the
role he played in Chinese society.

Taixu’s poetry is replete with classical Chinese imagery, with the “lamp and can-
dle” especially prevalent and prominent. As essential sources of light, lamps and candles
have held deep symbolic significance in Chinese literature since ancient times, particularly
within the realm of poetry.” Furthermore, this imagery has experienced a resurgence in
popularity among modern poet—monks.8 Taixu, following in the footsteps of generations
of Chinese literati, deftly employed “lamp and candle” imagery in over sixty of his poems,
establishing himself as one of the most prolific users of this motif. In this way, he not only
conveyed his personal perspectives and emotions but also showcased his unique artistic
sensibilities.

This article will explore a series of questions relating to this imagery:

Why is the “lamp and candle” so prominent in Taixu’s poetry?

What symbolic meaning does this imagery hold as a Buddhist metaphor?

Which personal sentiments are expressed through Taixu’s use of this imagery?

How does this imagery serve as a conduit for transmitting Taixu’s personal emotions
and spiritual experiences?

Scrutinizing Taixu’s adept utilization of “lamp and candle” imagery in his poetic com-
positions provides unprecedented insights into how he reinforced his identity as a poet by
fusing artistic expression with religious devotion.

The article is founded upon three primary objectives:

e [t presents an uncharted examination of Taixu’s accomplishments as a poet-monk,
serving as a complementary study to his multifaceted and intricate identities.

e Itilluminates Taixu’s extensive collection of poetry, which has received scant attention
from both Buddhist and literary scholars.

e Itinnovatively analyses the metaphorical image of the “lamp and candle”, which held
profound influence over Taixu’s life and monastic vocation, yet has remained largely
overlooked in the comprehensive inquiries into various facets of his life.

2. The Significance of “Lamp and Candle” Imagery in Taixu’s Poetry

Before embarking on a thorough exploration of the philosophical and literary aspects
of “lamp and candle” imagery, it is imperative to address its significance in Taixu’s poetry.
Although he possessed a personal fondness for lamps and candles (which served as the
main sources of illumination in his daily life), the transformation of these utilitarian ob-
jects into weighty poetic imagery was far from straightforward. Rather, it was a complex
process that reflected the poet’s upbringing, education, and subsequent life experiences.

Taixu developed a profound affinity for lamps and candles from a very early age.
For example, he recalled experiencing the warm radiance of an oil lamp for the first time
while residing with his grandmother —a devout Buddhist—in the Dayin Nunnery (Dayin
an KFEJE) at the age of five (TDQ, vol. XXXI, p. 156).? This initial encounter with a lamp’s
soothing glow left an indelible imprint upon the young Taixu, as he explains in his autobi-
ography:

Wl IO RERIAVELR, RIBNEBIE RATIHIRE; A —IKE E SNEE R 2,

HTa TR Sk B, AR IR Z. RN, WRGER NS

A R PO AR, T A AT IR SRR T

My earliest consciousness and imagination revolved around the glass lamp that

stood before the Guanyin (Avalokitesvara) altar in the nunnery. On one occasion,

I'watched as my grandmother placed the lamp down, replenished its oil, kindled

the flame, and raised it once more, observing the entire process with remarkable
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clarity and profundity. Concurrently, I imagined an agile presence suspended
from the roof beam, a moment from which various memories and knowledge
sprouted forth.1°

This mysterious and romantic experience holds a significant place in Taixu’s earliest
childhood memories. The illuminating glass lamp, symbolizing his curiosity and thirst for
life, became an indelible image deeply ingrained in his mind. While Taixu refrained from
explicitly elucidating this “agile presence”, we may infer that it played a key role in his
enlightenment and the development of his craft. Indeed, it is possible to trace his numer-
ous depictions of “lamp and candle” imagery within religious contexts, including temples,
churches, and other sacred spaces, to this early, wondrous encounter. For instance, more
than three decades later, in October 1928, during a visit to the Sacred Heart Basilica in
Paris,!! his attention was immediately drawn to the flickering candles:?

e B IR TR L, A RIS SR ' o

High above, the ancient church majestically stood, Statues and candles arranged,
a dazzling flood."

Taixu was clearly captivated by the sight of candlelight within temples and grand
churches, and this is certainly a plausible explanation for his repeated use of “lamp and
candle” imagery both during and after his travels. However, he was also able to detach
it from any religious context and give it a more universal essence. This process was facili-
tated by the advent of the “electric lamp” (diandeng % &), which revolutionized traditional
“lamp and candle” imagery.

The electric lamp made its first appearance in Beijing’s Forbidden City (Zijin Cheng
240 in 1888,14 just two years before Taixu’s birth. Over the next six decades, his life
unfolded amidst a gradual proliferation of electric lighting. During his youth and early
adulthood, prior to a period of seclusion on Putuo Mountain (Putuo shan¥FE1l1) in 1917,15
the “lamp and candle” imagery in his work related exclusively to oil lamps and candles.
However, following the conclusion of his retreat, Taixu’s exposure to electric lighting in-
creased significantly as he ventured abroad and started to spend considerable amounts of
time in major, modern cities. For example, a burgeoning fascination with the warm glow
of electric lamps is evident in a poem he composed en route to Japan in the autumn of 1917:

WEBEBIRAE, BRI EE.

Stirred awake like the restless mandarin ducks, [I] sparkle with a smile before
the electric lamp.'

Taixu had dreamed of this journey for some time, as he had long hoped to study the
amalgamation of Buddhism and Western philosophy in a country where East met West
(TDQ, vol. XXXI, p. 288). However, on board the ship, at midnight, amidst autumnal
winds and rain, his excitement was tinged with trepidation. Restless and unable to sleep,
he finally found solace in the light from an electric lamp. His admiration for the bulb’s
comforting radiance imbued the “lamp and candle” imagery with a modern and rational
essence that distinguished it from classical Chinese images, such as mandarin ducks.

Five years later, in 1922, Taixu visited Yingjiang Temple (Yingjiang si i#{L.5F), a renowned
Chan monastery in Anqing % ¥, and subsequently composed a poem dedicated to its Zhen-
feng Pagoda (Zhenfeng ta #fJE):17

SRR B, R O R

Clouds, trees, wind, sails, far and near, Electric light high shines, over the great
river south.!®

Here, a number of classical Chinese elements—clouds, trees, wind, and sails—epitomize
the natural beauty that envelops the temple, while the electric light infuses the scene with
modern brilliance and dynamism. The convergence of these natural and artificial images
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achieves a level of harmonization unparalleled in classical Chinese poetry, facilitated by
the poet’s enduring reverence for “lamp and candle” imagery.

Taixu’s skillful incorporation of this imagery into his work may be attributed, at least
in part, to his educational background and, particularly, his study of Tang poetry. His
formal introduction to the genre began in mengguan 2561 19 where his knowledgeable un-
cle played a pivotal role (TDQ, vol. XXXI, p. 159). Thereafter, as his schooling continued
through interactions with various masters and friends in monasteries, as well as self-study,
his respect for his Tang predecessors remained steadfast (TDQ, vol. XXXI, pp. 169-74).
Many of these poets frequently employed “lamp and candle” imagery in their work (TDQ,
vol. XXXII, p. 414). For example, in the Quan Tangshi 4= JE ¥ (Complete Collection of Tang Dy-
nasty Poetry),?’ lamps are mentioned 1,563 times, while candles appear 986 times (Fu 2007,
p- 234). One of Taixu'’s favorite poets, Bai Juyi 15 %) (772-846),2! used such imagery no
fewer than 185 times in the course of his career (ibid.), including in the following couplet:

TRE R, AR A,
A furnace of incense and a lamp in sight, At night with white hair, [I] pay my
respects and recite.??

While the faint incense flames may soon fade, the light of the lamp will endure, en-
abling Bai Juyi, a devout Buddhist, to continue to read the scriptures and meditate. Hence,
the lamp is far more than a simple source of illumination; it also lights the path to Buddhist
wisdom. More than a millennium later, Taixu would echo this sentiment in his own poetry
by utilizing similar imagery to convey spiritual insight and enlightenment.

3. The Mind Lamp: A Buddhist Metaphor

Taixu uses the “mind lamp” (xindeng ‘&) metaphor to draw parallels between the
mind’s cognitive functions and lamplight. Specifically, this metaphor, which is deeply
rooted in Buddhist tradition,?® finds expression in two distinct dimensions of his work:
the embodiment of Buddhist wisdom and the dissemination of the Buddhist Dharma. He
first employed it in the spring of 1913, when writing an article in which he heralded the

establishment of a new Buddhist association:24

NS, ARG B R 0inar e, D ORIA A .
As practitioners of Buddhism, it is essential [for us] to seek within the teachings

of Buddhism a place of inner peace and existential grounding, so that [we may]
perpetuate the illuminating light of the Buddha’s mind lamp.?®

This elucidation accentuates the importance of studying Buddhist teachings as a means
to illuminate the mind —analogous to using a lamp to dispel darkness. Taixu reiterates
this message numerous times in his poetry. By drawing parallels between the lamp and
the enlightenment that results from the Buddha’s teachings, he underscores the former’s
significance as a symbol of illumination and spiritual awakening;:

JELCAR IR B2 R, DUERERRE, ik 2 R, JRREDIER X AERER .

The illumination of the lamp symbolizes the meritorious compassion inherent in

Buddha’s fruition,?° as the lamp dispels darkness, the profound compassion of

the Buddha also dispels the ignorance of sentient beings.?”

Hence, Taixu argues that studying Buddhism enables ordinary individuals to culti-
vate their mind lamps. Another text reiterates this point by highlighting the transformative
effect of Buddhist enlightenment:

mIE IR, WA SEAEEE, RRRIFILE, nE NS,

PR o

In the vast cycle of birth and death, which resembles a long night, the Buddha

serves as an illuminating lamp. Those who fail to place their trust in the Buddha'’s
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lamp relinquish immense benefits and joy, akin to a “blind person riding a blind

horse, approaching a deep stream in the middle of the night.”?

Along with many other metaphors in the Buddhist tradition (Fu 2007, p. 245), the lamp
represents the inherent wisdom of Buddhism, while discovering the mind lamp symbol-
izes the process of acquiring that wisdom. Both feature prominently in Taixu’s exchanges
with fellow poets, as in the following example:

SRR IR RIS, A H B AR AR -

We once shared the brilliance under the lamp’s glow, Today, revisiting, memo-

ries of you (Huoxuan) multiply and grow.?’

This couplet was written in response to a poem by Huoxuan #%,3 one of Taixu’s
closest friends, in 1916. When they met again after a long period apart, Taixu’s most vivid
memory was of them reading Buddhist scriptures together. In this context, “the brilliance
under the lamp’s glow” symbolizes not only the Buddhist wisdom they acquired prior
to their separation but also their enduring bond of friendship. An identical sentiment is
evident in a poem that Taixu wrote during an overnight stay at Lingyun Temple (Lingyun
si 8 27)8

ENFERARLE S, AR S

On a wintry night, the host welcomes the guest, A flicker of the mind lamp illu-

minates the past and present.3?

On this cold night, alamp lit by the abbot for Taixu signifies the two monks’ friendship
and camaraderie. In addition, the mind lamp symbolizes the Buddhist wisdom that has
persisted since ancient times, and perhaps the transmission of the Buddhist Dharma.

Taixu’s poetry often incorporates the concept of the “endless lamp” (wujin deng 3 5 4%)
—an extension of the mind lamp metaphor that encompasses the transmission of the Bud-
dhist Dharma. The interplay of light from an infinite number of lamps creates a space filled

with radiant brilliance. Taixu clarifies this idea in a treatise entitled Wo zhi zongjiao guan
R SRBB (My Religious Views), written in 1925:

FrEE— =T, OREIE, AW EE, AEEM.
The so-called one room, thousand lamps scenario, where many lights permeate,
intersect without hindrance, and do not diminish one another.33

According to Taixu, the Buddhist Dharma is transmitted through both promotion and
education. For example:

EATRER, BIERIE, G RE]

Engaging in spiritual practice to attain realization, Promoting the Dharma for the

welfare of the world, The flame perpetuates the radiance of the Buddha’s lamp.3*

Therefore, those who study Buddhism transmit its teachings for the good of the world
through their Buddhist practice, ensuring the perpetuation of the mind lamp. Taixu revis-
its this idea in his response to a poem by Shi Ji'an i 23 8,5 a Taiwanese %1% journalist,
following a Buddhist assembly (TDN, p. 59):

BEURE S0 35 A1k, 37 A ] A g

May these written poems embody the conditioned phenomena, Transmitting as

an infinite and radiant lamp!3®

Taixu is a strong advocate of disseminating the Buddhist Dharma through various
means, ranging from inspirational poetry to the luminosity of countless mind lamps, but
he also understands that education has a crucial role to play in this process:

M, mEHE.
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Through the education of novice monks, The infinite light of the Buddha shines
endlessly.®

According to Taixu, such education is key to the reformation of Chinese Buddhism
(TDQ, vol. XIX, p. 14).° The infinite light from devotees’ mind lamps signifies the diffusion
of the Buddhist Dharma throughout the world, filling Taixu with hope for the future of
Buddhism in China. This is just one of the ways in which he uses the image of a warm
lamp to symbolize his inner feelings.

4. Taixu’s Personal Emotions in “Lamp and Candle” Imagery

Taixu’s incorporation of metaphorical “lamp and candle” imagery in his poetry is inti-
mately connected to his personal emotions. Within classical Chinese culture, such imagery
often symbolizes the aspirations and hopes of individuals (Fu 2007, p. 248), as in the Ben
Cao Gang Mu K541 H (Encyclopedia of Materia Medica),*' a renowned medical text:

FEAEREI P15
When the flame of a lamp wick suddenly bursts forth, it signifies joyousness in
every aspect.“2

Similarly, the Yi Wen Zhi £303& (Treatise on Arts and Letters),* the earliest compre-
hensive catalogue of books in China, includes descriptions of how people in ancient times
would forecast the future based on the brightness of lamps and candles. As a classical
Chinese literatus, Taixu was deeply influenced by the traditional significance of this im-
agery, with the warm lamps and glowing candles in his poetry frequently evoking a sense
of tranquility and inner peace:

W SRS o) T 455300, KA A EL KA
In the evening, [we] venture together to the bustling market, Where lanterns
shimmer and carriages flow like a river.**

Taixu composed this couplet during a visit to Taipei in November 1917.45 He found
himself in a state of tranquility as he wandered through the bustling local market (signified
by carriages flowing “like a river”) under the illuminating glow of lanterns. It is important
to note that this imagery symbolizes his sense of calm. Thus, rather than explicitly express-
ing his inner feelings, he skillfully allows a simple description of the market’s lamplight to
convey his emotions to the reader. The same technique is evident in a poem he wrote the
following month in Kyoto:

WA E W EIE, LA .
In the evening, [I] search for remnants of decay in the city of books, But caught
only a fleeting glimpse of the sea of flowers and the bustling lamplit market.”

Here, the lamplight evokes Taixu’s sense of inner peace as he catches an all-too-brief
glimpse of natural beauty in the midst of the busy market. As a monk accustomed to a
life of solitude, he clearly felt considerable unease when venturing into unfamiliar, public
places, yet even the briefest glimpse of a lamp could relax him and inspire him to write
poetry. That said, he preferred more serene environments, and particularly the tranquility
of his own residence:

LLPeACIL St KR

Engaging in late-night conversations under the dimly lit lamp, [We] ascend to

higher grounds, awaiting the arrival of dawn.*8

This poem records a conversation between Taixu and a visiting woodcutter on Jiuhua
Mountain in 1929. Both the lengthy conversation itself and the elevated location reflect
Taixu’s excitement and joy in their dialogue. Once again, while the poet does not explicitly
express his happiness, every word is infused with positivity, particularly in his depiction
of the lamp that burns through the night.
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Interestingly, there are more overt expressions of happiness in Taixu’s later work, as
in the following poem, which dates from the final few years of his life:

THRYRYR NI, A e SR .
Engaging in a lively conversation, the first night dissipates gracefully, Delighted
to have a bright lamp illuminating the desk.*’

In his secluded private residence, which is usually characterized by tranquility and
solitude, Taixu engages in conversations with friends that can continue throughout the
night, using the term xi ¥ to convey the pleasure that these lamplit discussions provide.

Although Taixu often employs “lamp and candle” imagery as a metaphor for human
behavior and emotions, this is not always the case. On occasion, he simply expresses the
joy he feels when observing the play of light in a serene natural setting, far removed from
any human activity:

T REERREE, WK
Across the celestial realm, stars twinkle, while lamps illuminate the distant shores,

The lake and sky merge as one, a boundless expanse gleaming with myriad
lights.>

Taixu was inspired to write this poem on a peaceful boating excursion on West Lake
(Xihu 743#1) during his residence in Hangzhou in the summer of 1927 (TDN, pp. 154-55).5!
He focuses solely on the ethereal glow of the humble lamplight, which becomes a bridge
between the vast expanse of the heavens above and the tranquil waters below. Through
this artistic device, he effortlessly traverses the spatial constraints of the sky and the lake,
crafting an intertwining realm of luminosity shaped by the radiance of stars and lamps.
Once again, the reader senses Taixu’s excitement at witnessing this enigmatic and resplen-
dent landscape, even in the absence of any explicit emotional declaration. Furthermore, his
exhilaration is accentuated by the insects that gather in the flickering glow of the lamplight:

Ehe Y, BT RERN.

In the realm of clouds, Buddha’s radiance shines, Underneath the lamp’s glow,

insects’ songs chime.>®

This chorus of illuminated insects symbolizes vibrant vitality. Their ceaseless melodies
complement the eternal illumination of the lamp, creating a scene brimming with life.
Taixu finds himself rejuvenated by this dazzling spectacle.

In stark contrast to his frequent use of joyful “lamp and candle” imagery, Taixu some-
times employs similar metaphors to express negative emotions, such as anxiety about the
inexorable passage of time, anguish over absent friends, and homesickness. This transi-
tion from positive to negative connotations is achieved through Taixu’s skillful use of two
distinct techniques: first, he reduces the number of lamps and thereby diminishes the in-
tensity and luminosity of the light, as in such phrases as “one lamp” (yideng —#¥) or “lone
lamp” (gudeng JIJ&); and, second, he places the lamp in a bleak setting. Both techniques
are evident in the following passage:

TARIEy f, JEY RO, —ERAE, IRERS.
Sitting alone, the cold night wanes, In the sudden depth of the chilling hours.
One lamp, cold and solitary, faces me, Regret and melancholy, the passage of

time.>*

On a frigid night, Taixu finds some solace in the company of his lamp, as if it were an
old friend, silently witnessing the relentless march of time. He penned this poignant poem
in 1908, at the age of nineteen, yet there is already a sense of anxiety over his advancing
years. Five years later, he composed another poem that explored the same theme:

REFBERR, VU,
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The rosy complexion changes with the passing years, The gray hair reflects the

coldness of the lamp’s glow.>

In classical Chinese literature, a person’s changing complexion invariably symbolizes
the unstoppable passage of time.>® This poem was composed on the Chinese New Year's
Eve of 1913 —a significant moment when Taixu reflected upon his lack of purpose. The
description of a pallid face and gray hair draws attention to the aging process, even though
Taixu was still only twenty-three years old at the time. By exaggerating his own physical
decline, he conveys a sense of loneliness and frustration in the aftermath of a turbulent
period fraught with challenges and setbacks in the development of Chinese Buddhism, as
well as his own life.%”

Taixu’s apprehension about the passage of time is magnified when he commemorates
festive occasions, as in the following example:

A6 A SR rh K BT, 58 J 9T R AR |

Once again waiting idly for the Mid-Autumn Festival to arrive, With wind and
rain, the solitary lamp quietly ponders.>

This poem was completed in 1943, near the end of Taixu’s life. While others celebrate
the Mid-Autumn Festival, a traditional time for family reunions, the poet sits alone, facing
a single lamp, as a storm rages outside. He highlights the unrelenting passage of time,
year after year, with the character you 3. Now an old man in a state of perpetual solitude
and anxiety, does he long for some company in the lamplit night? And who is he missing
most? Through his poetry, we learn that he yearns for an old friend, while the lamp bears
witness to his torment:

TEEHRB—BE, TIREREEAN.
In the depths of the cold study, sitting alone in the dim lamplight, Bitter memo-
ries flood my mind of that remarkable and upright individual.®®

The individual in question was Chen Chunbai [ 4l [] (1897-1964),°" a well-respected
mayor of Hangzhou. In marked contrast to his subtle expressions of personal joy or excite-
ment, here Taixu’s yearning for his friend could scarcely be any more explicit. And he is
similarly candid in a poem from 1909, evidently written during a bout of homesickness:

MR X, LR .
In the slight chill, memories of the journey home arise, The lamplight reveals the
village ahead.®?

As he gazes at a river, Taixu sees lamps shining in the distance, symbolizing the re-
unions and harmonious gatherings of countless families. This stirs up a longing for home,
prompting him to declare his desire to return there. His upbringing had lacked the love
and care of his parents: he had lived solely with his grandmother until leaving her behind
in 1904 to become a monk, without bidding her farewell (TDQ, vol. XXXI, p. 164).63 He had
not seen her since, and the manner in which he had left his hometown had been a source
of great regret, which he evokes through skillful use of “lamp and candle” imagery.

As we have seen, Taixu often interweaves “lamp and candle” imagery with other clas-
sical Chinese literary symbols—especially those associated with the night—to evoke both
positive and negative emotions. Three of these groups of images are explored below.

5. Three Imagery Groups in Taixu’s Poetry

The night provides an atmospheric backdrop against which the illumination of lamps
and candles enables human activities to continue (Fu 2007, p. 251). Alongside the promi-
nent “lamp and candle” imagery, Taixu utilizes a diverse range of imagery associated with
nocturnal settings to articulate deeply held sentiments and emotions to the reader.
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5.1. Night, Fire, Boat, and Lamp (Ye Huo Chuan Deng T K M%)

There is a cohesive unity in the “night, fire, boat, and lamp” imagery group, which en-
capsulates multifaceted depths that resonate with the poet. The boat is a symbolic vessel,
representing Taixu’s lifelong journey, while the darkness of the night amplifies the intense
emotions within his soul. Consequently, this imagery group bears witness to Taixu’s per-
sonal wanderings, specifically capturing the essence of his melancholia during his travels:

EEEEAEY, RRKE—BE.

[I] rise and see the boat’s awning covered in frost, The chilling water presses, one

lamp in solitude.%*

In the winter of 1907, Taixu endured a restless night on a boat as the incessant cries
of the crows on the riverbanks kept him awake.% Unable to sleep, he stepped out from
beneath the boat’s awning to discover a world blanketed in frost. The entire landscape
shimmered as if plated in silver, yet Taixu remained untouched by its ethereal glow. A sin-
gle, faint lamp illuminated his immediate surroundings, though its feeble light, reflected
on the river’s surface, seemed somehow diminished in the face of the cold night air. This
poem vividly captures Taixu’s sense of feeling lonely and adrift within the icy natural en-
vironment. Notably, he articulates these emotions through deft use of an imagery group
that features in many classical Chinese poems, such as the following example:

JERCRKIVLST, BRIl
In the temple by the autumnal river, lantern shadows flicker, Amidst the night
rain, the sound of awnings echoes on the boat.%®

This famous poem by Wen Tingyun #FE% (801-866),%” a celebrated poet of the late
Tang Dynasty, also depicts a night-time river journey. However, whereas Wen Tingyun’s
boat is sailing in the autumn, Taixu shifts the season to winter—a much bleaker time—
and transforms the rain into frost, intensifying the harshness of the natural environment.
Moreover, the gentle sound of rain on awnings is replaced by the mournful cries of crows,
while the lamp, rather than illuminating the sanctuary of a temple, hangs from the boat,
emphasizing Taixu’s powerlessness in the face of merciless nature alongside his loneliness
and vulnerability. Nevertheless, like the warm glow of a lamp piercing the darkness of a
wintry night, the “night, fire, boat, and lamp” imagery group also symbolizes the poet’s
hope for a brighter future.

The loneliness of the traveler is a recurring theme in Taixu’s work, as in the following
poem that he composed during his visit to Japan in 1917:

B TR, GRS .
The sea lantern sways, evoking the essence of the west wind, Distant fishing fires
faintly illuminate the snowy village.%®

In classical Chinese poetry, the “west wind” (xifeng i &) is often synonymous with
the “autumn wind” (giufeng # Ji)—a metaphor for the wistfulness and yearning that are
commonly associated with that season. Similarly, in Taixu’s poem, the faint glow of the
lantern reflects his uncertain, somewhat rudderless life. On the other hand, the distant fires
of the fishermen suggest a welcoming harbor where weary travelers may find temporary
respite, once again symbolizing Taixu’s enduring hope. Therefore, through a poetic fusion
of “night, fire, boat, and lamp” imagery, he succeeds in evoking two conflicting emotions
and gives the reader a glimpse into his complex, multifaceted inner world.

5.2. Forest, Moon, Mountain, and Lamp (Lin Yue Shan Deng # F LLI#)

Taixu regarded the evocation of a capacious landscape as one of the pinnacles of po-
etic achievement.® By skillfully merging “lamp and candle” imagery with other classical
Chinese images—such as forests, the moon, and mountains—he created an imagery group
that imbues much of his poetry with a sense of vastness. Specifically, the moon symbol-
izes the immeasurable expanse of the sky, mountains represent the grandeur of the land,
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and the flickering flames of lamps and candles within a forest signify the poet’s creative
endeavors. Thus, this imagery group encompasses three distinct elements—the celestial
realm, the earthly domain, and the human experience —within a single, infinite space.

MR B, R T,
In the dense forest and deep valley, myriad lamps shine bright, The murmuring

70

sound of pine waves’" resonates under the moon’s light.71

In mountain forests, lamps shed light on the limitations of human activities, creating a
visual spectacle. Meanwhile, under the moonlight, resounding pine waves leave the poet
awestruck. This interplay of moonlight and candlelight creates a captivating panorama
of the celestial expanse above and the valley below. Once again, Taixu’s debt to classical
Chinese literature is apparent, as Tang poets often likened the moon to a bright lamp in
order to emphasize the theme of illumination and its symbolic significance. For example:

ETERAR B, HH—wE.
Under the guidance of the master, [I] am directed towards the homeward path,
Where the moon hangs in the sky, resembling a radiant lamp.”?

In this poem, Hanshan #£11173 narrates his journey down a mountain enveloped by
swirling clouds. In the darkness of the night, he lifts his gaze and joyfully beholds the
radiant moon that not only illuminates his path but also serves as a metaphorical lamp,
bridging the gap between the celestial realm and the poet’s earthly existence. The moon,
then, is a unifying presence, harmonizing various elements to create a beautiful, complete
picture. It is precisely for this reason that Taixu employs “lamp and candle” imagery to
evoke thoughts of the moon in the minds of his readers:

RIWEHEEA, NI .

With innocent delight, I listen to the children’s songs, As shadows of people pass

beyond the light in the woods.”*

Taixu composed this poem in September 1925 after falling ill while delivering lec-
tures in Singapore (TDN, p. 145).”% During his recovery, he became intrigued by the sight
of people’s shadows along the edge of a forest, illuminated by the gentle glow of a lamp.
Although there is no explicit mention of the moon in this poem, its radiance casts a lu-
minous aura on Taixu’s face, merging with the lamplight to illuminate his surroundings
and lull him into a form of serene languor—a novel experience for the usually energetic
poet. The expansive realm created by the “forest, moon, mountain, and lamp” imagery
group leads the reader to the conclusion that he must have been overwhelmed by home-
sickness,”® given his illness and the enforced inactivity he encountered in an unfamiliar
place.”” Hence, the poem provides a valuable insight into the subtle shifts in Taixu’s per-
sonal emotions.

5.3. Falling Leaves and Autumn Lamps (Luoye Qiudeng T4 3ERK1E)

The combination of falling leaves and autumn lamps—a prominent imagery group in
both classical and modern Chinese poetry —is often used to evoke a sense of melancholy
and unease. However, the free-thinking Taixu attempted to reinterpret this aesthetic cor-
nerstone by associating it with pleasure and joy, rather than sadness and depression. The
contrast is clear in the following couplets:

RIS EER, BT AT

Amidst the rain, yellow leaves adorn the trees, Like the fate of this white-haired

figure beneath the lamp’s glow.”®

ALBEA TR, SRR

The red lantern casts a distant glow in the evening, While yellow leaves fall in

the empty courtyard.”
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The first couplet is taken from one of the most celebrated works in the annals of Chi-
nese poetry.® It bears the imprint of Sikong Shu & %51 (720-790), a remarkably talented
but impoverished poet of the mid-Tang era. The poem describes the events of an autumn
night during which another distinguished poet, Sikong Shu’s cousin Lu Lun Jf#i (739
799),81 pays him a visit. In the confines of Sikong Shu’s humble abode, the two aged poets
gaze upon raindrops falling incessantly on the windowpane as yellow leaves quiver on
the trees. A dim lamp lends a pallid glow to their weathered countenances and graying
hair. This forlorn scene is the setting for an elegy on the transience of time that generates
an overpowering sense of despondency.®?

In stark contrast, the second couplet, by Taixu, opens with the radiance of a red lamp,
symbolizing the joy and harmony of traditional Chinese culture.’3 This crimson beacon
sets a positive and uplifting tone that suffuses the whole poem, with the sunset, which typ-
ically evokes the bittersweet passage of time, 84 instilling a mood of tranquility and serenity.
The falling leaves, as witnessed by Taixu, dispel the melancholy often associated with the
advent of autumn, instead awakening his delight and kindling his curiosity. Therefore, al-
though Taixu refrains from explicitly articulating any positive emotions, an unmistakable
undercurrent of optimism permeates the verses.

A similar sentiment is evident in another poem he crafted during his convalescence
in Singapore in 1925 (TDN, p. 145):

PR A S KB, VR R AR

The trees, each adorned with radiant lamps, present a surreal scene, While the

windows, adorned with cool rain, inscribe traces of autumn.®

Here, Taixu rejects the traditional portrayal of a dim lamp in classical Chinese poetry
and instead introduces radiant lamps that illuminate a scene of enchantment and wonder.
In addition, he employs the term “cool rain” (liangyu ¥ ™), rather than “cold rain” (lengyu
74 )—a subtle difference that suggests summer has only recently passed and autumn
has not yet fully arrived —to symbolize the enduring vitality of all living things. These
allusions to life and energy imbue the poem with vibrancy and optimism. In contrast,
“cold rain” would have evoked later autumn—a more plaintive time of the year—as we
saw earlier in his poem in remembrance of Chen Chunbai. There are echoes here of Taixu’s
equally nuanced descriptions of the intensity and luminosity of lamps and candles. In all
instances, his aim is to convey his fluctuating emotions with absolute precision.

Itis worth noting that, while Taixu’s reimagining of “falling leaves and autumn lamps”
imbues this imagery group with unconventional optimism, his innovation lies in reinter-
preting the dynamic interplay between “lamp and candle” imagery and human emotions,
rather than altering the imagery itself. Hence, meticulous analysis of his poetry is essen-
tial in order to gain full understanding of his use of this imagery to convey the peaks and
troughs of his emotional landscape.

6. “Lamp and Candle”: A Symbol of Taixu’s Inner Spirit

As we have seen, Taixu employs vivid “lamp and candle” imagery in his poetry when
reflecting on Buddhist teaching as well as his own heartfelt emotions. However, he also
utilizes it to symbolize his inner spirit—an attribute that is best characterized as “self-
sacrificing dedication” (fen shen zhi yong % &%) (Fu 2007, p. 258). In this respect, he
is a natural heir to countless classical Chinese poets who confronted the adversities and
complexities of the secular world.

The essence of the imagery —a radiant light illuminating the world —harmonizes with
the purpose of the mind lamp, which embodies the transmission of Buddhist wisdom.
Moreover, it symbolizes Taixu’s unblemished purity and unwavering integrity:

SOOI, TEH TR R
The continuous glow of each lamp is boundless, Filling the earth, engulfing the
vast sky.%0
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This poem was written in December 1943, after Taixu accepted an invitation from
Shufang #75,% the abbot of Huguo Temple (Huguo si i#H %)% and spent a night in
Hengyang %55 (TDN, p. 329). Deeply moved by the temple’s illustrious history, he
composed the poem in celebration of it. The eternal radiance of each lamp symbolizes the
temple’s pivotal role in the evolution of Buddhism, as well as the timeless righteousness
of contemporary monks, including Taixu himself. Amidst the trials and tribulations of
the era, as a prominent figure amongst China’s Buddhists, Taixu reflected on the darkness
that shrouded the secular world.”® Within this metaphorical shade, his virtue and honesty
radiated like a guiding lamp, illuminating the path ahead. Nurturing and upholding these
qualities was no simple feat, but Taixu understood the importance of persevering.

Furthermore, lamps and candles, which expend themselves to emit light, are powerful
metaphors for Taixu’s self-sacrifice and unwavering dedication. In this respect, his poetry
perpetuates a longstanding tradition of Chinese literature that dates back two millennia,
as in the following examples:

WA, BB, AR, TP

With brilliance that reveals all, [the lamp] illuminates even the tiniest details, Con-

tinuing day into night, it is the reliability of the resolute souls.”!

M2 BBV, IR Bs DUSRA ™

The candle burns itself to serve its purpose, Sacrificing its own life to achieve

benevolence.”?

Through images of radiant lamps that illuminate the world and burning candles that
fulfill their light-emitting purpose, early Chinese poets consistently highlight the impor-
tance of self-sacrifice and dedication. Taixu, a poet with a deep knowledge of the tradi-
tions of Chinese classical literature, not only embodied this spirit in his daily life but also
maintained the symbolic significance of such imagery in his poetry:

THERMEE, MlE—E%.
In a dimly lit room, shrouded in darkness for a thousand years, One solitary lamp
casts its feeble glow, piercing through the chill.??

Even a dim lamp may indeed illuminate a darkened chamber for as long as it burns,
dedicating all its energy to lighting the room, much as Taixu commits himself to the preser-
vation of China and the advancement of Buddhism throughout his life. This spirit of self-
sacrifice finds further expression in another poem he composed on 7 July 1937 —a date of
great significance in China, as it was the day on which the Lugougqiao Incident (Lugougiao
shibian FEi#H&%%#) took place:

AR IR, R AIE .

The vast sea of the heart surges with restless waves, As winds and rains threaten

the solitary lamp.?

When Taixu heard of the Lugougqiao Incident, he was enveloped by profound and
overwhelming sorrow (bei kai wusi 5 ML) (TDN, p. 271). As a deeply conscientious
monk, he remained steadfast in his commitment to both the welfare of his homeland and
the promotion of Buddhism.?® However, the incident heralded a period of immense suffer-
ing for the Chinese people, coupled with a hiatus in the development of Buddhism. Both
were reflected in Taixu’s subsequent poetry, as he started to question Buddhism’s capacity
to rescue the nation and secure its own future.”” Nevertheless, he continued to work self-
lessly for both causes, undeterred by increasing physical and mental frailty.”® In the face of
this adversity, he more than ever resembled a solitary lamp glowing dimly but resolutely
amidst biting wind and persistent rain.

It is this inherent dimness that imbues the “lamp and candle” imagery in Taixu’s po-
etry with such a resonant theme of tragedy. As mentioned earlier, he often employs such
imagery —and especially depictions of a single lamp —to evoke negative emotions, such as
homesickness, loneliness, and anxiety in relation to the passage of time. Indeed, even his
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prose contains a number of poignant narratives that revolve around this imagery, as in the
following example:
AR, EMBEE, A/ORM. R, APERSE, AAKIE.
Metaphorically speaking, just like a lamp, once its oil is exhausted, will soon
extinguish, so is the nature of aging. When one’s vitality and vigor are depleted,
death will not be far behind.”

This is Taixu’s interpretation of the concept of laoku E7% (jara-duhkha),'® which sym-
bolizes the hardships of old age. With the passage of time, the elderly poet Taixu, like a
lamp burning its final drops of oil, moves inexorably toward the realm of death. Moreover,
his frequent use of the phrase “wind candle” (fengzhu JE /&) in his later works conveys a
deep understanding of the inherent tragedy of his own destiny:

JE A A 28, VR UK IETERE .
The fleeting nature of the wind candle embodies boundless aspirations, The vast-
ness of the sea, sky, clouds, and water appears infinite and profound.!%!

Taixu composed this poem in Berlin on his fortieth birthday in 1928. In it, he strik-
ingly juxtaposes the vastness of the natural world with the humble, flickering candle that
symbolizes his own isolation, vulnerability, and helplessness. Despite nurturing numer-
ous aspirations, he must confront the reality of his own advancing years and make grave
decisions regarding how best to dedicate himself to the causes of China and Buddhism.

The same image again evokes the fleeting nature of human existence in one of Taixu’s
final texts, an elegy for his cherished disciple Fushan 3% (1915-1947),192 which he com-
posed in 1947:

e, B aIER, V1E RS R .
In the present moment, I, like a wind-blown candle, continue to exist with a flick-
ering flame.103

Fushan had declared his intention to care for the aging Taixu (TDQ, vol. XXXIIL, p. 226),
but it was the younger man who died first—from smallpox on 20 February 1947. The pro-
found grief that Taixu experienced due to the loss of his beloved student compounded the
sorrow he felt for the fate of Chinese Buddhism (TDN, p. 348). Less than a month later, on
March 17, he suffered stroke while delivering a lecture and his remarkable life came to an
end (TDN, p. 349).

There is undoubtedly a hint of regret in some of Taixu’s reflections on his life of self-
sacrifice, as is evident in a poem in which he dedicates himself unconditionally to the Bud-
dha:

AR RE, e AR .

In profound meditation, the sole pursuit is the Buddha, Complete fulfillment

resides within the virtuous nature of humanity.!%4

Nevertheless, his final poem, Feng Zanguweng 7% 3£ 45 (Poem Dedicated to Master Zang),'%
demonstrates that he never abandoned his dual, self-imposed mission to safeguard the na-
tion’s well-being and advance Buddhism. He remained a deeply emotional and selfless
monk and poet until the very end of his life. Indeed, these are the qualities that his readers
have always most admired in him.

7. Conclusions

Taixu not only inherited but also creatively developed classical Chinese “lamp and
candle” imagery in his poetry. This artistic choice was deeply rooted in his personal affin-
ity for the imagery and nurtured by his upbringing in an environment steeped in classical
Chinese literature, and especially Tang poetry, in which these sources of light carry enor-
mous symbolic significance. As a devoted monk, Taixu skillfully employs this imagery as
a metaphor for both Buddhist wisdom and transmitting the Buddhist Dharma. Simultane-
ously, as a skilled poet, he adeptly communicates his personal sentiments —encompassing
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the full panoply of positive and negative human emotions—by drawing on a diverse ar-
ray of classical Chinese imagery, from lamps and candles to boats, the moon, and falling
leaves.

The recurring themes of burning and illumination, which lie at the heart of this im-
agery, provide invaluable insights into Taixu’s defining characteristics—purity, integrity,
devotion, and self-sacrifice. Yet, they suggest that he viewed himself not only as a virtuous
Chinese Buddhist leader but also as a gifted poet. This aspect of his personality certainly
warrants further scholarly exploration.

In conclusion, Taixu’s poetic engagement with “lamp and candle” imagery exempli-
fies his mastery of classical Chinese poetic tropes while also offering thought-provoking
insights into the human condition. It serves as a conduit for transmitting Buddhist wisdom
and simultaneously affords a glimpse into his complex inner world. Through his deft use
of this imagery, Taixu exhibits a unique fusion of spiritual devotion, artistic sensibility,
and emotional depth. It is to be hoped that further study will help to unravel the intrica-
cies of his poetic legacy and clarify its enduring impact on Chinese literature and modern
Buddhism.
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Notes

1

The Buddhist reform movement was a collaborative effort involving various groups, including reformists such as Kang Youwei
FRA %4 (1859-1927), Liang Qichao F2HUE (1873-1929), Tan Sitong ## il [F] (1865-1898), and Zhang Taiyan # K % (1869-1936), lay
Buddhists like Yang Renshan 151 LI (1837-1911) and Ouyang Jian BX 517 (1871-1943), and Buddhist monks such as Jing’an %
(1851-1912), Taixu A i, Xuyun i % (1840-1959), and Su Manshu #f 2 7k (1884-1918). For more information related to Chinese
modern Buddhist reform movements, refer to the following three books: Tarocco (2005); Jessup and Kiely (2016); Campo and
Bianchi (2023).

According to Taixu: “In the realm of Chinese poetry, the Tang Dynasty reigns supreme” 1[5 LI %% (TDQ, vol. XXXII,
p- 414).

The TDQ contains approximately 500 poems by Taixu’s mentors, companions, disciples, and students. All of these works are
intimately connected with Taixu himself, encompassing verses presented to him as well as collaborative compositions. For
further details, (see TDQ, vol. XXXIV, pp. 290-444).

Meian shilu soon gained many readers. Their support is reflected in the prefaces of the TDQ, which were composed by several
of Taixu’s fellow poets and friends (TDQ, vol. XXXII, p. 510).

Yinshun was a renowned Buddhist philosopher who joined Taixu in the modern Buddhist revival movement in 1930. Through-
out the rest of his life, he dedicated himself to promoting “humanistic Buddhism” (renjain fojiao A [ ##), which encompassed
many of the concepts and principles advocated by Taixu. For more in-depth study of Yinshun (see Bingenheimer 2009; Lee 2021).
There are several important works dedicated to the study of Taixu. Welch (1968) devotes a chapter to Taixu, presenting him as
a disingenuous self-promoter. Jiang (1993) provides a balanced perspective on the first half of Taixu’s life. Hong (1999) takes
a thematic approach to examining Taixu’s activities and contributions. Pittman (2001) is considered a significant work, delving
into Taixu’s efforts to make Chinese Mahayana Buddhism relevant to the modern world. Goodell (2008) sheds light on Taixu’s
seminal period of life and thoughts. Ritzinger (2017) focuses on Taixu’s Buddhist radicalism. Jones (2021) regards Taixu as a
transitional figure in the establishment of a “Pure Land in the Human Realm” (renjian jingtu N[ 1).

For the study of “lamp and candle” imagery in classical Chinese poetry, there are two notable works. Tian (2005) offers a Buddhist
perspective to study Liang (502-557) poetry through the lens of this imagery. Fu (2007), in the chapter titled “Zhuguang dengying
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20
21
22

23

24

25
26

27
28

29

1i de zhongguo shi” M)t 411 B (Chinese Poetry in the Glow of Candlelight and Lamplight), pp. 231-61, provides a
comprehensive examination of the literary and religious significance of this imagery in Tang poetry.

In modern China, many monks have shown a preference for incorporating “lamp and candle” imagery into their poetry. For
instance, Xuyun, in his poem Zai Jilongpo Lingshan si Yang Shaohong laifang buyufE 75 W& 3% 8 11 3545/ D USR5 AN (Yang Shaohong’s
Unmet Visit to Lingshan Temple in Kuala Lumpur), poetically employs the lamp as a symbol of hope for anew day: “Under the lamp,
Iread repeatedly through the night/Unknowingly, the eastern window gradually reveals a tinge of red” %48 NJEAERE, AVEE
EWTIZEAL. Jing’an, in his poem Zixiao shi 155§ (Self-Mockery of Poetry), utilizes the imagery to depict his self-sacrifice for
Buddhism: “Sacrificing flesh, lighting the lamp for the Buddha’s service / Realizing that the body is but a bubble in water”
FIRRBALL S, T M5 2K Pl Also Hongyi 5. — (1880~1942), in his poem Xijiang yue Su Tanggu liiguan PiIT 7 1 H il A i
(The Moon over West River), employs the lamp to convey his sense of solitude in the night: “The remaining trickle startles within a
dream/A solitary lamp and the scenery form a pair” 5% A £ %, S 5. SuManshu, in his poem Dongju HJ% (Eastern
Abode), sensitively captures the ambiance through descriptions of the lamp in autumn: “The lamp floats amidst beaded curtains,
the jade zither resonates in the autumn/Several melodies echo at the waterside pavilion” & FEkE K FHK, il Bk A%
According to Taixu, the Dayin Nunnery was situated approximately three miles from Chang’an %%, Taixu’s birthplace (TDQ,
vol. XXXI, p. 155).

Taixu, “Shengzhang Zai Nong Gong Dao Shang Du De Xiangzhen” A= £ 2 T IR :# {14584 (Growing up in a Town: From
Farming and Laboring to Commerce and Education), in Taixu zizhuan X H & (Taixu’s Autobiography) (TDQ, vol. XXX, p. 156).
The Sacred Heart Basilica (Basilique du Sacré-Ceeur) is one of Paris’s most prominent landmarks.

In 1925, Taixu decided to travel to Europe as a Buddhist missionary. He and his companions began their journey on 11 August
1928, and arrived in Paris on September 16. He remained in the city for more than a month, during which time he delivered
lectures to various political and academic associations (See TDQ, vol. XXXI, pp. 326-27, 334-42).

Taixu. Bali jiyou BEL4LHE (Travelogue of Paris) (TDQ, vol. XXXIV, pp. 135-37).

The Forbidden City served as the imperial residence for twenty-four emperors of the Ming and Qing dynasties, and it is consid-
ered to be the largest and most complete architectural complex of its kind still in existence.

The Putuo Mountain, in the Zhoushan # LI Archipelago, Zhejiang Province #{L%, is a renowned center of Buddhist pilgrimage
and worship.

Taixu. You Shanghai di Mensi manyin H K718 (A Rambling Poem from Shanghai to Moji Ward) (TDQ, vol. XXXIV, p. 75).
Moji is a ward of the city of Kitakyushu in Fukuoka Prefecture, Japan.

Yingjiang Temple in Anging, Anhui Province %44, was established in 1619. The Zhenfeng Pagoda, a seven-story tower within
the temple, was previously known as the “Tower of Ten Thousand Buddhas” (Wanfo ta & #%).

Taixu. Yingjiang si Zhenfeng ta MYLF4RJAIE (The Zhenfeng Pagoda of Yingjiang Temple) (TDQ, vol. XXXIV, p. 103).

A mengguan (“hall for untaught children”) was essentially a primary school that taught boys how to read and write in preparation
for imperial examinations (See Brokaw 2020).

The Quan Tangshi anthology was completed in 1706. It includes 49,403 poems written by 2873 poets during the Tang Dynasty.
The poems of Bai Juyi (also known by his courtesy name Letian 4%°K) are renowned for their accessibility and clarity.

Bai Juyi. Xizeng lijing laoseng XSS EERS (A Playful Tribute to the Elderly Monk who Meditates and Recites Scripture) (Xie 2006,
p. 2646).

In Buddhist philosophy, the mind lamp concept symbolizes the attainment of mental clarity and illumination that arises from a
state of stillness and tranquility (See Ding 2012, p. 710).

The association in question was the Buddhist Alliance for Preservation (Weichi Fojiao Tongmenghui #45#%{ [ ¥ €), which
Taixu hoped to establish in March 1913. However, he abandoned the idea following discussions with friends, who perceived it
as no different from any number of existing organizations (See TDN, p. 39).

Taixu. Weichi Fojiao Tongmenghui xuanyan 4 F¢ 27 1€ & 75 (Declaration of the Buddhist Alliance for Preservation) (TDQ, vol. XXXIIL, p. 6).

In Taixu’s perspective, the sun, the moon, and the lamp serve as three illuminating symbols, reflecting the profound wisdom
and luminosity of the Buddha’s tathagatagarbha (rulai zangxin QIZFHL). These illuminants are metaphorically associated with
the Buddha’s radiant fruition: the sun symbolizes the merit of the Buddha’s wisdom (zhide 74i), the moon represents the merit
of severing afflictions (duande #7{&), and the lamp embodies the merit of the Buddha’s compassion (ende Zfi) (See TDQ, vol. X,
p- 78).

Taixu. Fahua jiangyan lu 35515 8% (Recorded Lectures on the Lotus Siitra) (TDQ, vol. X1, p. 78).

Taixu. Yaoshi liuli guang rulai benyuan gongde jing jiangji SEFMHTIOC IR AFAIELLFHTT (Annotated Lectures on the Original Vows
of the Medicine-Master Tathagata of Lapis Light) (TDQ, vol. XV, p. 387).

Taixu. He Zhan'an guo Hanyang Guiyun Si diaoyun yanF1E HEIE L 87T i 256 (A Poetic Tribute to Zhan'an at Guiyuan Temple in
Hanyang, When Observing the Diaoyun Yan) (TDQ, vol. XXXIV, p. 63).
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Huoxuan, also known as Zhan’an #{ /i, is a poet-monk who shares a profound friendship with Taixu, forged through their mutual
appreciation of each other’s poetry (TDQ, vol. XXXI, p. 184). His poetic exchanges with Taixu are preserved in the latter’s poetry
collections and a short biography (TDQ, vol. XXXIIL pp. 299-302).

Lingyun Temple, in Taizhou /!, Zhejiang Province, is located in a breathtaking natural landscape, surrounded by picturesque
mountains.

Taixu. Wansu Taohua Lingyun si Wifa Bk1E % 25 (An Evening Stay at Lingyun Temple, Where Peach Blossoms Flourish) (TDQ, vol. XXXIV,
p. 246).

Taixu. Wo zhi zongjiao guan 3.2 5% (My Religious Views) (TDQ, vol. XXII, p. 225).

Taixu. Sanbao ge = F#K (Song of the Three Treasures) (TDQ, vol. XXXIV, p. 262).

According to Taixu, Shi Ji'an was an exceptionally talented poet who deserved the title “poetic master” (shi zhi cizong &% Z 7 5%)
(See TDQ, vol. XXXI, p. 305).

On 11 November 1917, following the conclusion of the Buddhist assembly in Zhanghua #1,, Taixu joined local officials and
journalists at a poetry gathering (TDN, p. 59). The term (¥ refers to the poems the participants composed during that meeting.
“Conditioned phenomena” (youwei fa 45 %4i%) are manifestations of causes and conditions.

Taixu. Zhanghua Tanhua tang jixi da Shi Jian 0235 WS 220 (Spontaneous Response to Shi Ji'an’s Poem at the Tanhua Hall
in Zhanghua) (TDQ, vol. XXXIV, p. 82). This poem is a response to Shi Ji'an’s Zeng Taixu fashi B4 %[ (A Poem Dedicated to the
Venerable Taixu), ibid., p. 311.

Taixu. Jiuhua zashi shishou JLHEHEFS+ & (Ten Miscellaneous Poems on Jiuhua) (TDQ, vol. XXXIV, p. 143).

Taixu wrote numerous articles on the subject of Chinese Buddhist education, including: Zhongguo de seng jiaoyu ying zenyang
HR B (118 4 7 JE B A% (How Should Buddhist Education in China Be?) (TDQ, vol. XIX, p. 31); Xiandai xuyao de seng jiaoyuBiA 75 Z 1) {4
UH (Contemporary Needs of Buddhist Education), ibid., p. 37; and Fojiao yingban zhi jiaoyu yu seng jiaoyu ¥ 2 #06 B48 H
(Education in Buddhism and Buddhist Education that Should Be Established), ibid., p. 20. For more information about Taixu’s modern
Buddhist education (see Li 2013; Travagnin 2017; Lai 2017).

The Ben Cao Gang Mu, compiled by the distinguished medical scientist, pharmacist, and naturalist Li Shizhen ZFE (1518-1593),
is a comprehensive collection of Chinese materia medica from ancient times to the sixteenth century.

Li Shizhen, “zhujin /%, candle remains” (Li 2021, p. 135).

Yi Wen Zhi, a significant bibliographic work compiled by Ban Gu ¥f[# (32-92) that forms part of the Hanshu & (History of the
Former Han Dynasty), draws heavily upon Liu Xin’s %Ik (50 BCE-23 CE) Qishu -t (Seven Summaries).

Taixu. You Taibei jie #5161k (Exploring the Streets of Taipei) (TDQ, vol. XXXIV, p. 80).

In September 1917, Shanhui 2 (1881-1945), the abbot of Lingquan Monastery (Lingquan si % J25F) on Yuemei Mountain
AJEL, Jilong %:F%, Taiwan, expressed his intention to organize a Buddhist assembly. He invited Yuanying [EE (1878-1953) to
deliver a lecture, but the latter was unable to attend and suggested Taixu should take his place. Taixu had already planned his
trip to Japan, so he decided to break his journey in Taiwan in order to attend the assembly (See TDN, p. 58).

Kyoto holds considerable historical and cultural significance as a political center of Japan from the Middle Ages to modern times.
It served as the country’s capital from 794 to 1869.

Taixu. Jingdu you HL#SE (A Visit to Kyoto) (TDQ, vol. XXXIV, p. 91).

Taixu. Jiuhua zashi shishou JLHEHES & (Ten Miscellaneous Poems on Jiuhua) (TDQ, vol. XXXIV, p. 143).

Taixu. Guan Zongxian ju 5% 1 & (Observing the Leisure Dwelling) (TDQ, vol. XXXIV, p. 236).

Taixu. Xihu xiaye W91 K (A Summer Night at West Lake) (TDQ, vol. XXXIV, p. 129).

West Lake is on the western side of old Hangzhou #/1]. Bai Juyi is credited with coining the appellation in one of his poems.
In ancient Chinese literature, jinsu#4: 3¢ typically denotes the wick of a lamp. In the context of this poem, it symbolically represents
the Buddha.

Taixu. Jiuhua zashi shishou JLYEREFF 1 (Ten Miscellaneous Poems on Jiuhua) (TDQ, vol. XXXIV, p. 143).

Taixu. Shenye IR (Late Night) (TDQ, vol. XXXV, p. 11).

Taixu. Guichou chuxi %144/ (New Year’s Eve of the Year Gui Chou) (TDQ, vol. XXXIV, p. 48).

In Die lian hua: Yuejin tianya libie ku WEAEAE- [ 5% K JESE B (Butterflies in Love with Flowers: Experiencing the Bitterness of Farewell
across the Ends of the Earth), a ci & poem by Wang Guowei £ B4 (1877-1927), one verse expresses the transience of life: “The
passage of time cannot be detained / Rosy cheeks bid farewell to the mirror, flowers to the tree” /& A M B AME, A EHGHSIAL A
Wang Guowei, a renowned scholar and poet, hailed from Taixu’s hometown —Haining #%%, Zhejiang Province.

During the early Republican period, Taixu underwent a series of tumultuous experiences that greatly influenced his life and
work. (See TDQ, vol. XXXI, pp. 188-92).

The Mid-Autumn Festival (Zhonggiu jie 'k ), observed on the fifteenth day of the eighth lunar month, holds great significance
in Chinese culture. It celebrates the reunion of loved ones, often represented by the full moon, and is infused with a profound
sense of longing for one’s hometown and relatives.
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Taixu. Renwu Zhongqiu Guanyue ting£*F- KR 1 5 (Observing the Moon Pavilion on the Mid-Autumn Festival in the Year of Renwu)
(TDQ, vol. XXXIV, p. 254).

Taixu. Huai Chen Chunbai tEBf#E A (In Remembrance of Chen Chunbai) (TDQ, vol. XXXIV, p. 48).

Chen Chunbai was a native of Yongjia 7K 5%, Zhejiang Province.

Taixu. Qiujiang wantiao AKILEERE (Autumn Evening Gazing by the Riverside) (TDQ, vol. XXXIV, p. 13).

Taixu’s cherished grandmother exerted a profound and enduring influence on his life and literary career (See TDQ, vol. XXXI,
pp- 155-56, 161-62).

Taixu. Zhouzhong muye ##1 5K (Embracing the Night in the Boat) (TDQ, vol. XXXIV, pp. 9-10).

In the same poem, Taixu writes: “The remaining drops of the night’s hourglass drip, and the dreams wane in the haze/The crows’
cries on both riverbanks penetrate the ears with a poignant sorrow” 85 IR BN, W2 SWEAFE (See TDQ, vol. XXXIV,
p-9).

Wen Tingyun. Songseng dongyou 1% 53 (Sending the Monk on an Eastern Journey) (Liu 2016, p. 427).

Wen Tingyun was a native of Taiyuan AJ5 in Shanxi Province 17§44 His elegant, rhythmical, exquisitely crafted poetry often
focuses on the themes of sorrow and loss.

Taixu. Bo Mensi ¥iF'J ] (Anchored at Moji Ward) (TDQ, vol. XXXIV, p. 93).

Many of Taixu’s predecessors shared this opinion, especially during the high point of Tang poetry between the first year of
the Kaiyuan [# JC era and the fourteenth year of the Tianbao K# era (713-755). For instance, an esteemed poet of that period,
Wang Wei T4 (692-761), captured the imagination of both contemporary and future generations through his depiction of
a seemingly infinite wasteland in Shi zhi saishang %2 %€ I (On a Mission to the Frontier). In particular, the famous lines “In
a boundless desert lonely smoke rises straight/Over an endless river the sun sinks round REAEE, =% HE” vividly
evoke the grandeur and splendor of this vast landscape, leaving an indelible impression on the reader. Three centuries later,
a scholar—official of the Northern Song Dynasty, Fan Zhongyan Ju{f¥# (989-1052), revisited this theme in his Yujiaao Qiusi
W MK (The Pride of Fishermen): “All hills low/Dust touches the town with hue” T 5, FJE#% HAUFE. A third example
is provided by Li Panlong Z*2£ii (1514-1570), a Ming Dynasty literatus, in his poem Guangyang shan daozhong J#Rs1113E 4 (The
Path of Guangyang Mountain): “The thunderous roar descends upon a thousand peaks/The rain-hued colors arrive on myriad
mountains” T TUH7%, [ E IR,

A “pine wave” is the rhythmical sound of wind sweeping through a pine forest.

Taixu. Yuexia you Guling fan Zhibi feng hui Dalin F T H14k 51 FH 85 0 [ KAk (Moonlight from Guling over the Fanzhibi Peak to Dalin)
(TDQ, vol. XXXIV, p. 115).

Hanshan. Shi Sanbai sanshou qi yiliuliu 7§ =" =& H—757N (Three Hundred and Three Poems: Poem One Hundred and Sixty-Six)
(Xiang 2000, p. 434). In the annotation of this poem, Xiang ChuJH## provides a detailed explanation regarding the historical
context and rationale behind the comparison of the moon to a lamp.

Hanshan lived in seclusion at Guoqing Monastery (Guoqing si %) on Tiantai Mountain (Tiantai shan X 1lI). He practiced a
unique amalgamation of Confucianism, Taoism, and Buddhism, reflecting a harmonious synthesis of all three influential schools
of thought.

Taixu. Oucheng 8% (Occasional Composition) (TDQ, vol. XXXIV, p. 249).

Taixu traveled to Singapore in July 1925 in preparation for the much more ambitious journey to Europe and America that he
would undertake three years later (See TDQ, vol. XXXI, p. 273).

In classical Chinese literature, the moon, like the lamp, is often used to convey homesickness. For instance, in his poem Jingye si
FFIE (A Tranquil Night), Li Bai 2% [ (701-762) writes: “Looking up, I find the moon bright/Bowing, in homesickness I drown”
SREAEEMIH . (RERIE .

This notion is supported by the fact that Taixu resolved to return to China after a mere two weeks of recovery (See TDN, p. 147).
Sikong Shu. Xi waidi Lu Lun jiansu #4150 8 4 545 (Glad to See Cousin Lu Lun’s Overnight Stay) (Wen 2011, p. 286).

Taixu. Xianju [HJ& (Inactivity) (TDQ, vol. XXXIV, p. 128).

In Siming shi hua VUiS5%55G (Siming Poetry-Talk), a treatise on poetry dating from the Ming Dynasty, Xie Zhen #{#% (1495-1575)
cites Sikong Shu’s poem as the finest example of a poet’s use of the falling leaves and autumn lights imagery group, placing it
above similar works by Wei Yingwu # 4 (731-791) and Bai Juyi in terms of its powerful depiction of the season.

Lu Lun, a poet of the Tang Dynasty, faced a lack of success in his literary career. His poetic compositions primarily revolved
around the themes of presentation and response, while also offering insights into the realities of life within the army.

Sikong Shu’s verses are frequently melancholic, especially when he reflects on the aftermath of war.

In classical China poetry, the candle is often used in place of a red lamp when depicting joyous or festive occasions. A notable
example may be found in Li Shangyin’s 2= (813-858) Huaxia zui 1t NI (Intoxicated with Flowers), in which he gazes upon
flowers after an evening drinking with friends: “Guests departed, now sober amidst the late hours/Holding a candle, [I] venture
to behold the excessive blossoms” % HUPBE AT 1%, FEFFALIE B 1L,
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There is a fine example in Li Shangyin’s Deng Leyou yuan % 443 5. (Atop Mount Leyou): “The setting sun seems so sublime/Yet it
nears its waning hours” 4[5 fE[RAF, H2insd &,

Taixu. Daguan yuan jijing XELE B35t (Observations of the Grand View Garden) (TDQ, vol. XXXIV, p. 249).

Taixu. Shufang yaosu Hengyang Huguo si #7581 (157 B5F (Invitation to Reside at Hengyang Huguo Temple by Shufang) (TDQ,
vol. XXXIV, p. 232).

Shufang, who had been one of Taixu’s students, played a significant role in the latter’s activities in Hengyang. In December 1943,
when Taixu became abbot of Huayao Temple (Huayao si 1£4%57), he undertook the reorganization of the Hengyang Buddhist
Association (Hengyang fojiao hui #ffi# #(£) and appointed Shufang as its president.

Huoguo Temple, also known as Jiulong Monastery (Jiulong an JLEE/E), was originally constructed in 1579 and underwent sev-
eral reconstructions over subsequent centuries. However, it was destroyed during the Cultural Revolution (Wenhua dageming
ALK e fi; 1966-1976).

Hengyang is in the south of Hunan Province #jF#44. On 6 December 1943, Taixu visited the city in order to promote the Buddhist
Dharma. He received a warm welcome from his students, including Shufang (TDN, pp. 329-30).

China was in the midst of the most challenging phase of the Second Sino-Japanese War (1931-1945) at this time.

Liu xin X&K (50 BCE-23 CE). Deng Fu XTI (Ode to the Lamp). (Yan 1999a, p. 410).

Fu Xian {### (239-294). Zhu Fu & (Ode to the Candle) (Yan 1999b, pp 533).

Taixu. Zeng Huang Baoguang M4 ¥ 56 (A Poem to Huang Baoguang) (TDQ, vol. XXXIV, p. 126).

The Lugougiao Incident, a military confrontation between Chinese and Japanese troops at Lugouqiao i #1# in Wanping County
6T #%, Hebei Province /1644, is widely regarded as the catalyst that ignited the Second Sino-Japanese War—a protracted and
devastating conflict between the two nations.

Taixu. Lushan zhu mao jishi J& 14X GBI (Observations of Residing in a Bothy on Mount Lu) (TDQ, vol. XXXIV, p. 190). Taixu was
living on Mount Lu (Lushan J# 1), a prominent Buddhist mountain in Jiangxi Province YLi4, at the time of the Lugouqiao
Incident.

In Lushan zhu mao jishi, Taixu writes: “For three decades, I have borne the worries of the world/For twenty years, I have dedicated
myself to the salvation of monks” JI &, AR,

Also in Lushan zhu mao jishi, Taixu writes: “In the end, witnessing the bravery of demons/Withheld is the declaration that the
Buddha lacks power” #F B 55, HMhMGE.

In Sanbao ge =T #K (Song of the Three Treasures), composed toward the end of his life, Taixu writes: “With fullness of life, dedi-
cating [my] being and destiny/In faith and acceptance, diligently fulfilling [my] duty” #/3%, &y, (52817417 (See TDQ,
vol. XXXIV, p. 262).

Taixu. Dacheng liqu liu boluomiduo jing guiyi sanbao pin jianglu IR 7S V% & % 2 AWK = 5% 5 i#8% (A Discourse on the Chapter
“Taking Refuge in the Three Treasures” in the Dasheng liqu liu boluomiduo jing) (TDQ, vol. IV, p. 44).

Laoku is one of the four sufferings (siku VU 7) associated with birth, old age, sickness, and death.

Taixu. Sishi chudu zai Bolin sheying ziti W4+ EEAEMIMARRE B & (Self-Portrait Taken in Berlin at Forty) (TDQ, vol. XXXIV, p. 139).

Fushan, who displayed a remarkable intellect from a very young age, entered the monastic life at the age of thirteen and became
one of Taixu’s students in August 1937.

Taixu. Tong Fushan &% (Sorrowful Death of Fushan) (TDQ, vol. XXXIII, p. 226).

Taixu. Man sishi ba shuoji huixiang wai zumu Zhang-Zhou shi mu Liishi huozeng anlei VU= )\ G108 [=] [ 4 MERESR JH FRF (2 5R P 8 22 44
(A Discourse in Verse on Turning Forty-Eight, Offering Dedication to Grandmother Zhang-Zhou and Mother Zhang for Increased Peace
and Happiness) (TDQ, vol. XXXIV, p. 262).

In February 1947, Taixu returned to Ningbo to visit one of his masters, Zangnian #£4. It was after this meeting—which Yin-
shun pointedly terms a “farewell” (you juebie zhi zhao 4 #J3| Z JE) —that he composed Feng Zang Weng, including the lines “With
unwavering dedication and simplicity, a lifetime promoting Buddhism/Transcending worldly affairs, freely and effortlessly”
BE— AR ), IRV H JLEE. There is a sense of urgency, of time slipping away, in these lines, coupled with a hint of sad-
ness as Taixu reflects on the future of Chinese Buddhism after his master’s—and possibly his own—death. Moreover, he draws
an implicit contrast between Zangnian’s selfless magnanimity and his own failure to find solace at the end of a life of devoted
service. This echoes the sentiments of some of his earlier writings, where he occasionally describes his Buddhist endeavors as a
“loss” (See TDN, p. 346).

Archival Sources

1913. Weichi Fojiao Tongmenghui xuanyan {ERE 2R € 5 5 (Declaration of the Buddhist Alliance for Preservation). TDQ: XXXIIL: 3-6.
1917. Dongying caizhen lu WK 35% (Record of Gathering Truths in the Eastern Land). TDQ: XXXI: 287-325.

1921. Fahua jiangyan lu 154387585 (Recorded Lectures on the Lotus Sutra). TDQ: XI: 77-80.

1925. Wo de zongjiao guan TS5 (My Religious Views). TDQ: XXII: 219-227.

1929. Huanyou ji ¥£1%50 (A Travelogue Around the World). TDQ: XXXI: 326-396.
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1933. Dacheng Liqu Liu Boluomiduo Jing Guiyi Sanbao Pin Jianglu KIFHLER /% & % 2 & AUK =7 fi##6% (A Discourse on the Chapter
“Taking Refuge in the Three Treasures” in the Dasheng Liqu Liu Boluomiduo Jing). TDQ: IV: 3-55.

1934. Yaoshi liuli guang Rulai benyuan gongde jing jiangji %ERMHL G WA AFRINHEAL L (Annotated Lectures on the Original Vows of the
Medicine-Master Tathagata of Lapis Light). TDQ: XV: 385-387.

1938. Fojiao yingban zhi jiaoyu yu seng jiaoyu #hZIEN 2 #0E A4S HE (Education in Buddhism and Buddhist Education that Should Be
Established). TDQ: XIX: 20-27.

1938. Seng jiaoyu zhi mudi yu chengxu 8% H 2 H B3 (The Purpose and Process of Monastic Education). TDQ: XIX: 14-19.

1938. Xiandai xuyao de seng jiaoyuTRFH B4 H (Contemporary Needs of Buddhist Education). TDQ: XIX: 37-40.

1938. Zhongguo de seng jiaoyu ying zenyang "B # & 1B (How Should Buddhist Education in China Be). TDQ: XIX: 31-36.

1939. Tuixu zizhuan AN H & (Taixu’s Autobiography). TDQ: XXXI: 151-284.

1946. Shicun 547 (Poetry Collection). TDQ: XXXIV: 3-289.

1947. Tong Fushan 145 (Sorrowful Death of Fushan). TDQ: XXXIIL: 223-226.
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Abstract: The Syama jataka is renowned for its portrayal of a devoted son who cared for his blind par-
ents. The story has been translated into various textual versions and depicted in reliefs and murals,
gaining wide circulation in the Buddhist world. Previous scholarship on the story’s transmission in
China has primarily focused on its representation of filial piety and its resonance with the Chinese
context. However, a careful examination of surviving visual depictions of jataka stories brings to
light historical and regional disparities that have often been overlooked in relation to the reception
of Syama jataka’s didactic teachings in early medieval China. While the story has flourished in North
China (including the Central Plain and the Hexi Corridor) from the late fifth century onwards, it
was intriguingly absent from the region during the first half of the sixth century. This absence of
the Syama jataka stands in contrast to the popularity of other jatakas such as Sudana and Mahasattva,
which were widely circulated in China. In this article, I explore the uneven adaptation of the Syama
jataka within Chinese visual culture by placing the story’s textual and visual traditions within the
broader historical milieu of depicting Buddhist stories and filial paragons in the sixth century. My
study demonstrates that the story’s theme in multiple dimensions was simplified to filial piety dur-
ing the textual translation process of the story in third- and fourth-century China. Moreover, it re-
veals that the story’s visual legacy faced challenges and negotiations when integrating into the local
teaching of filial piety. This reluctance can be attributed to two historical factors: the revival of pre-
existing visual traditions depicting Chinese filial sons, and the growing preference for other jatakas
that embodied teachings on generosity in early sixth-century North China. Furthermore, this study
sheds light on the tension between textual and visual traditions when incorporating Buddhist teach-
ings into a new social context. While various rhetoric strategies were developed in text translation
to integrate Buddhist teachings into existing Chinese thought, the visual tradition posed separate
questions regarding its necessity, the didactic intentions of patrons, and the visual logic understood
by viewers.

Keywords: Jataka; buddhism; narrative; filial piety; Syama; northern dynasties

1. Introduction

The Syama jataka," a story of a filial son supporting his blind parents, has been widely
circulated in the Buddhist world. The story has been translated into multiple textual ver-
sions and depicted in various reliefs and murals. While the visual representation of the
story became popular in fifth-century North China (including the Central Plain and the
Hexi Corridor, see Figure 1), it soon declined duringthe first half of the sixth century. The
story was later revived in the mid-sixth century in the Hexi Corridor i /i i (approxi-
mately present-day Gansu Hl§ province), a region connecting North China and Central
Asia, however, in a completely new pictorial mode.?
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Figure 1. Sydma Jataka. Pillar, west gate of the Great Stupa at Safichi. Bhopal, India. First century
BCE. Photo taken by author.

This study aims to unravel the imbalanced adaptation of the Sydma jataka in early
medieval China by contextualizing its textual and visual traditions within the broader his-
torical dissemination of Buddhist jatakas and the promotion of filial piety as a moral code.
It examines how the storyline of the jataka underwent certain degree of modifications in its
Chinese translations made during the third and fourth centuries, how story’s visual tradi-
tion lost popularity from the North China art scene at the beginning of the sixth century,
and how the story was perceived and received by local society. Previous work in Buddhist
studies has used visual materials of the Sydma jataka as supporting evidence to emphasize
the Chinese interest in filial piety, but often leaving the story’s visual representations un-
examined in pictorial and historical contexts. This study addresses this gap by focusing on
the tension between textual and visual traditions when incorporating Buddhist teachings
into a new social context.

I propose two historical factors to understand the unexpected decline in popularity of
the Syama jataka in the early sixth century. The first factor is the replacement of the Syana
jataka with the Sudana (Xudana 8K %) jataka, a different popular tale, to form a pair with
the Mahasattva %3 jataka in major artistic venues. It suggests a shift in the emphasis of
jatakas’” didactic purpose on filial piety. The second factor is the emergence of a new arena
for teaching filial piety in early sixth-century North China, made available by the revived
artistic tradition of portraying local Chinese filial paragons (xiaozi gushi ¥ #{(3%).

The first factor is highlighted through the comparative study of the Syama jataka with
the Sudana and Mahasattva jatakas. In the fifth century, the Mahasattva jataka was always
depicted together with the Syama jataka on steles. However, in the sixth century, the Ma-
hasattva jataka started to be displayed together with the Sudana jataka. In other words, the
Sudana jataka replaced the Syama jataka to create a new pair of the popular jatakas since
the early sixth century, or late Northern Wei Jt2% dynasty (386-534 CE). This study thus
emphasizes the importance of studying jatakas in relation to one another and examines
how Buddhist stories are appropriated in context, with a detailed dissection of the social,
cultural, and artistic background of jatakas.

I propose a second factor that is rooted in the contemporaneous artistic developments
in the capital region of Luoyang, where the popularity of the Syama jataka declined and the
depiction of the filial son stories rose to prominence in local burials. A careful examination
of the early sixth century’s historical context points to the Sinicization reform, which was
carried out during the reign of Emperors Xiaowen # 3 (r. 471-499 CE) and Xuanwu &
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(r. 499-515 CE). This reform process aimed to adopt the Chinese cultural framework, which
may have influenced the revival of depicting Chinese filial paragons.

These two factors contribute to our understanding of the fluidity of the concept of fil-
ial piety in the visual representation of the Syama jataka. It also reveals the tension between
the textual and the visual traditions in adapting Buddhist teachings into the indigenous
Chinese social milieu. While various rhetoric strategies in text translation were developed
to integrate Buddhist teachings into existing Chinese thoughts, the visual tradition encoun-
tered separate questions concerning the availability, the necessity, and the visual logic of
viewers, etc. This study reveals that the visual tradition of jataka stories not only conforms
to the textual tradition but is also deeply intertwined with the cultural and social norms,
state policies, patrons’ personal tastes, etc.

2. The Transmission of Syama Jataka from India to China

Syama’s story narrates one of the previous lives of the Buddha, who was born as
éyéma. In this particular life, éyéma resided with his blind parents in an ascetic lifestyle.
One fateful day, while Syéma was on his way to fetch water, an arrow struck him, mis-
takenly or intentionally (in different versions) shot by the king of Benares (or Kapilavastu
in the story’s Chinese versions). Syama told the king about his concern for the plight of
his blind parents. Out of fear, the king promised to take care of the elderly couple. Sub-
sequently, the king discovered the blind couple and revealed the tragic incident involving
Syama. Overwhelmed with sorrow, the couple wept upon Syama’s lifeless body. Witness-
ing Syéma’s profound compassion, the God Sakka was deeply moved and descended to
restore Syama back to life. Miraculously, the blind parents also regained their sight.?

Several earlier Chinese translations of the Syama jataka were made during the third and
fourth centuries, including a chapter in Liudu ji jing 75 FEAE4S (Satparamita-samnipata Siitra)
(T03, no. 152, 24b-25a) by Kang Senghui & from Wu % (222-280), Foshuo Pusa Shanzi
jing WhERE M T4 (Syamakajataka sitra) (T3, no. 174, 438b-440a) by Shengjian ¥ BX of the
Western Qin dynasty (385-431), Sengjialuocha suoji jing fif i1 £k R 448 (Stitra Compiled by
Sangharaksa) (T04, no. 194, 116¢-117a), and Za baozang jing ¥ & &S (Samyuktaratna Pitaka
Sitra) (T04, no. 203).* In these versions, Syéma’s name is translated into Shanmo W& or
Shanzi ¥ . Huijiao also mentions the story in his work Gaoseng zhuan =% (Biographies
of Eminent Monks).> Additional references can be found in Buddhist encyclopedia works,
such as Fayuan zhulin L3565k (T53, 656ff) and Jinglii yixiang 48454 (T53, no. 2121,
51b-52c). Xuanzang briefly mentions the story in his work Datang xiyu ji XJHEPEIEGD (T51,
no. 2087, 881b). In the Song dynasty, the story was even adapted into popular literature
and listed as one of the twenty-four standard models of piety (Xie 2001).

Overall, the emphasis on Syéma’s act of filiality in the story’s Chinese versions is a
noticeable modification that has been extensively examined in previous scholarship. This
modification is used as primary evidence for the claim that Buddhist beliefs and practices
were adapted to traditional Chinese values of filial piety and ancestor worship. In other
words, the story is used as an example to expound how Buddhists conform to Chinese
culture by emphasizing the moral teaching of filial piety in Buddhism. As Kenneth Ch’en
argued, the teaching of filial piety was a distinctive aspect of Chinese Buddhism. The
rhetoric strategy used in the literature of filial piety, such as the 5yﬁma jataka, highlights
how the monk achieves a unique position to convert his own parents to accept redemption
and escape the endless cycle of suffering (Ch’en 1968, pp. 81-97). This argument is partially
challenged by later scholarship that retrieves the importance of filial piety in Buddhist
teachings prior to Buddhism’s dissemination in China.® Although filial piety might not be
fundamental to the belief system as it is for Confucian ethics, its practice has been always
portrayed as the chief good karma in the Buddhist moral teaching.

The exact source text of the Chinese versions of the Syama jataka remains unaddressed
due to the scarcity of earlier texts that have survived. Scholars that write at length about
the story usually focus on its Chinese lineage. The most cited version of the Syama jitaka
is listed as number 540 in the Pali collection of jatakas (Sama in Pali) and is categorized
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under the teaching of “loving-kindness,” the ninth perfection.” This version features a
highly detailed prelude, or the “story of the present” that sets the context for the jataka
(Fausbell 1896, pp. xiii-xv; Grey 1990; Shaw 2006, pp. 280-310). In this prelude, the pro-
tagonist faces the dilemma of either supporting his family or pursuing a monastic life, until
the Buddha reveals a path where he can fulfill his duties as an ascetic to support his parents.
It is within this context that the Buddha recounts the story of supporting blind parents in
a previous life, namely, Syama’s story. The significance of “loving-kindness” is empha-
sized through the narrative, as none of the figures harbor any anger towards one another.
The Sanskrit version of the story is found in the Mahavastu and the jatakamald (Jones 1952,
vol. 2, pp. 199-231; Khoroche 2017, pp. 95-103). The two versions bear multiple different
details, such as the occupation of the blind couple before their retreat into the forest, yet
more similarities in the structure are found in the Sanskrit versions in comparison to the
Pali version. There is no frame story in either Sanskrit version, unlike the lengthy account
of a separate story of an ascetic. The story is recounted in a lengthy version that reveals
multiple plots and settings for the lives of Syama’s parents.

Previous scholarship on the Syama jataka’s Chinese popularity often attributes the
story’s Chinese translations to the Pali version for the frame story shared by them.® The
jatakamala version has rarely been mentioned. Yet, a brief comparison of these later Pali
and Sanskrit versions with the surviving Chinese versions reveals multiple different ac-
counts here and there, suggesting a more complicated history of transmission.’ The exact
scriptures that the Sydma jataka’s Chinese translations are based on have been lost. It is be-
yond the scope of the present research to unravel the transmission lineage of the scripture
of the Syama jataka. However, several interesting alterations might be worth highlight-
ing here. For instance, in the Foshuo Pusa Shanzi jing, after learning about Syéma’s death,
the blind parents uttered “the act of truth,” expressing that if Syama truly embodied filial
piety and honesty, then let him be restored to life.1% Such an emphasis on the power of
filial piety is not found in the Sanskrit or Pali versions, although the Sanskrit versions also
expound upon the foremost significance of supporting one’s parents. In comparison, the
Pali version lists a number of duties for the king to fulfill, rather than pinpointing the filial
piety or Syama. The core teaching as propounded in the Pali version primarily targets the
king’s duty.

Another interesting difference also involves the king. In the Chinese texts and two
Sanskrit versions, the king accidentally injures éyéma because Syama is wearing deerskin
coverings, rather than intentionally shooting Syama as described in the Pali version. Re-
alizing the consequences of his actions, the king in the Chinese translations experiences
great remorse and offers to care for Syama’s blind parents, similar to the Sanskrit versions
but differing from the Pali version where the king informs Syama’s parents merely out
of fear of retaliation. This distinction decides whether the king’s action is intentional or
accidental, making the king himself a victim or not.

Not only has the textual tradition of the Syama jitaka undergone changes in the Chi-
nese context, but the story’s visual representations found in reliefs and murals in China
also exhibit a diverse range of iconography, styles, and compositions that deviate from
earlier traditions in South Asia. The visual depiction of the story first emerged in India
around the first century BCE, adorning monumental sttipas, and subsequently spread to
major Buddhist sites throughout South Asia. For example, at the Great Stiipa at Safichi,
the story is rendered within a confined rectangular space on the inner face of the gate-
way pillar, with figures and elements from the Sydma jataka filling the space (Figure 1)
(Marshall 1918, p. 73; Dehejia 1997, pp. 114-15). Surviving reliefs from the first century
CE in Gandhara (Figure 2), located in present-day northwestern India and Pakistan, em-
ploy a different narrative mode. Notably, for instance, two stair risers preserved in the
British Museum show the story in a horizontal format, with scenes divided by trees that
serve as a natural framing device. The staircase reliefs present three sequential scenes from
the left to the right: (1) the king approaching the blind couple; (2) the king leading the cou-
ple towards the right; and (3) the couple collapsing by the body of Syama. This sequential
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arrangement demonstrates the use of the continuous, linear mode typical of Gandharan
art. In later depictions at Ajanta, specifically in murals found in Caves 10 and 17, the story
is arranged according to location rather than following a strict chronological order.!!

Figure 2. §yﬁma Jataka. Stair-riser, Gandhara, 2nd-3rd Century CE, No. 1880.55. The British Museum.

Kizil cave temples, located on the northern edge of the Tarim basin, are the primary
site in Central Asia where the Sydma jataka is frequently depicted (Figure 3).1% Like other
jatakas in Kizil, the Syama jataka is portrayed within rhombus-shaped spaces on vaulted
ceilings or in rectangular sections on side walls.!® In these limited areas, the central scene
captures the moment when Syama draws water from a pond while the king takes aim

with his arrow. Occasionally, depictions of the blind parents sitting in huts can be seen in
the background.

Figure 3. Kizil Cave 198, west wall on tunnel ceiling. Zhongguo shiku: Kezier shiku, vol. 3, Figure 105.

In the heartland of China, the earliest depiction of the Sydma jitaka can be found on the
backscreen of four surviving statues dating back to the mid-to-late fifth century.'* These
statues were unearthed near Pingcheng “I"31§, the capital city of the Northern Wei dynasty,
and they share remarkably similar relief carvings on their backscreens. These reliefs illus-
trate Syama’s story in conjunction with the Mahasattoa jataka, which tells the story of Prince

Mabhasattva’s self-sacrifice to save a starving tigress and her cubs, as well as the life story
of the Buddha.
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For instance, one of the statues, dating back to 455 CE, features a backscreen divided
into four registers (Figure 4). The upper register depicts scenes of the Buddha’s birth
18§ F #E4: and first bath JLEEM: 7K, while the middle two registers showcase various scenes
from the Syama jataka. The lowest register is dedicated to the Mahasattva jataka. The Ma-
hasattoa jataka tells the story of how the prince Mahasattva offers his own body to feed a
hungry tigress and her cubs so that the tigress would not have to eat her own children. In
case the tiger would not eat him alive, the prince jumps off from the edge of a cliff. The right
section shows the prince being surrounded by the cubs. The Syama jataka unfolds chrono-
logically from the upper left to the lower right, depicting Syama assisting his blind parents
in the wilderness, fetching water, and being shot by the king, and concludes with the blind
parents falling collapsed by Syama’s body. The other three statues feature reliefs similar
to the one from 455, combining Syama and Mahasattva jatakas as well. The depiction of the
Buddha’s birth and first bath became a convention in Buddhist statuary and steles from
the mid-fifth century onwards in Pingcheng and Chang’an {%%. Hence, the combination
of the Syama and Mahasattva jatakas emerges as a prominent feature these four statues.

Figure 4. Zhang Yong statue. Circa 455 CE, Northern Wei. H. 35.5 cm. Repository: Yirinkan Mu-
seum, Kyo6to. (Sun 2005, pp. 255-57).

Two decades later, in the 470s, the Syama jataka was depicted in three caves at Yun-
gang Z[f] cave-temples, located to the west of Pingcheng (Yagi 1997; Hu 2005; Yi 2017;
Peng 2017). At Yungang, the story unfolds in a continuous mode, with the protagonist
Syama appearing repetitively in each individual scene. For instance, in Cave 7, the story
is organized in a rectangular space without a clear framing device between each scene, yet
Syéma is depicted repeatedly. In the upper left corner, éyéma is shown taking care of his
blind parents. The central scene portrays the king shooting at Syama, while the lower left
shows Syama lying down with an arrow in his chest. The upper right section is damaged,
but the lower right depicts Syama preaching to the king after his resurrection.

Reliefs in both Caves 1 and 9, which were excavated slightly later than Cave 7, present
a more complete story in a continuous, linear mode (Figures 5 and 6). Each individual
scene is separated by pillars. Starting from the south wall and moving through the west
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and north walls, the story begins with a scene of the palace and the figures standing in a
row, likely representing the king leaving the city. In the following scenes, we see the blind
parents sitting in the same hut, while another figure kneels down with clasped hands and
animals approaching in the background, symbolizing Syama leaving home to fetch water.
The next cell, although partially damaged, is recognizable as the hunting scene, indicated
by the arrangement of five figures riding on horses and holding bows. The last two scenes
on the north wall depict the aftermath of the tragic event. The blind parents, sitting in
huts, stretch out their arms, while a figure kneels down to the right side, representing the
moment when the king informs the parents of Syama’s death.

Figure 5. Cave 1, Yungang. Circa 480s, Northern Wei. (Yungang shiku wenwu baoguansuo 1991-1994,
vol. 1, Figure 7).

Figure 6. Cont.
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Figure 6. Syama Jataka. West and north walls of Cave 9. Yungang Grottos. Circa 490s. (Yungang
shiku wenwu baoguansuo 1991-1994, Figures 20-25).

Although the compositional modes at Yungang vary, the visual narrative logic remains
consistent. Syéma appears as the dominant protagonist in every scene, driving the plot’s
progression. Each scene is contained within a narrative cell that is separated from others by
framing devices such as trees and pillars. This compositional feature aligns with the overall
pattern of depicting narrative tales in Northern Wei and shows a certain degree of influ-
ence from Gandhara. However, examples from the Dunhuang and Maijishan cave-temples,
which are located along the Hexi corridor, differ from the Yungang examples. At the Mo-
gao cave-temples in Dunhuang, Sydna jataka decorates the ceiling space in seven caves, in-
cluding four from the Northern Zhou 1t (557-581 CE) and three from the Sui dynasty Ffi
(581-618 CE).!5 Taking Northern Zhou Cave 299 as an example, the story is situated on three
sides of the ceiling’s edge (Figure 7), while the remaining space is filled with the Mahasattva
jataka (Takada 1982; Dunhuang Wenwu Yanjiusuo ZUH&E SCHIH 72 AT 1980-1984; Li 2000, 2001;
Xie 2001; Higashiyama 2011; Sha 2011; Gao 2017a, 2017b). On the left, the king is shown march-
ing with his servants, while on the right, Syéma’s parents are depicted sitting in their huts. The
figures” activities unfold in a landscape of hills, trees, and streams that divide the narrative
cells. These new features signify a departure from the fifth-century tradition by emphasizing
the king's retinue, the natural setting, and, particularly, a non-linear narrative mode. These mu-
rals skillfully integrate natural and figural images, contrasting with the previous relief carving
tradition in Chang’an and Pingcheng, which focused on depicting the movement of the protag-
onist Syama to unfold the story. Current studies suggest an influence from Maijishan on these
Dunhuang murals of the Sydma jataka (Donohashi 1978; Bell 2000; Li 2000; Cai 2004; Zheng and
Sha 2004; Gao 2017a, 2017b).

The Maijishan cave temples was carved into Maiji Mountain starting from the mid-fifth
century onwards. The story of Syama is depicted on the front side of the sloping wall of Cave
127, which is dated to the 540s, Western Wei (Figure 8). Unfolding from right to left, identifiable
scenes include the king leaving the palace, the hunting scene, the mistaken shooting at Syama,
and the blind couple collapsing upon learning about Syama’s death. Overall, the composition
and selection of scenes in Dunhuang and Maijishan murals diverge from the fifth-century Yun-
gang tradition of the Northern Wei.

Nevertheless, more questions arise as we examine the Sydma jitaka’s Chinese adaptations.
Intriguingly, there is no trace of any depictions of the Syama jataka from the 480s to the 540s
when the Sydma jitaka first appeared in Maijishan and Dunhuang. In other words, the Syirna
jataka lost its popularity- in North China at the start of the sixth century.
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Figure 8. Maijishan Cave 127, ceiling, front side. Western Wei, 540s. (Xia 1998, Figure 167). Anno-
tated by author.

In north China, the only example of Syama jataka from the sixth-century Central Plain is
found carved on the pedestal of the Liubeisi %I fil1=F Stele, which dates back to 557 CE (the eighth
year of the Tianbao Kf# era), Northern Qi dynasty (Figure 9) (Wang 2006). While the right
section of the relief is damaged, its middle section portrays a massive hunting scene, and the
left section shows the story’s central plots. This tripartite composition is almost identical to the
mural depicted in Maijishan Cave 127. This striking similarity indicates a direct influence from
the Hexi Corridor, rather than adhering to the established tradition of fifth-century Pingcheng
(see Figure 8). Consequently, it suggests the actual decline in the popularity of the Syama jataka
in the Central Plain. Considering the geographical proximity of the Liubeisi Stele to the Central
Plain rather than Maijishan, the preference for a Hexi prototype on the Liubeisi Stele may imply
a lack of local references to depict the Syama jataka. Thus, this circumstantially supports the
argument that the Syama jataka was not widely popular anymore during the early sixth century
in the Central Plain.
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Figure 9. Liubeisi stele, 557 CE, Northern Qi. Southern Henan. (Wang 2006, Figure 6).

3. Syama Jataka’s Rise to Prominence in the Fifth-Century Northern Wei Court

To better understand the story’s decline in popularity in the sixth century, it requires a
closer analysis of factors contributing to its sudden rise to prominence in the fifth century. In the
late fifth century, an influential translation project took place in Pingcheng, led by the renowned
and enigmatic monk Tan Yao M. Notably, Tan Yao was also the chief designer of the initial
construction of the Yungang cave temples.!® Assembling eminent monks near Yungang, Tan
Yao embarked on a significant endeavor of translating siitras, starting around 462.7 Among
these translated siitras is the Za baozang jing #7784 (The Sttra of the Miscellaneous Treasures),
which Tan Yao collaborated on with Ji Jiaye % 74 in 472.

The stories and their arrangement in the Za baozang jing reveal the central role of the didactic
teaching of filial piety in the siitra. The stories in the siitra are organized thematically, which
is believed to have been re-edited by the translators. Most stories are also retold with certain
degrees of discrepancy from the major versions. Liang Liling’s 22 ¥ research suggests that
the stories were initially retold by Ji Jiaye based on memory and later translated by Tanyao and
the others. The first category of the siitra is about filial piety, which includes four specific topics.
The Syama jataka s the second story listed in this category. The story itself also underwent certain
modifications, as the introductory section discusses the offering of flesh to parents, which is not
part of the storyline of the Syama jitaka. As proposed by Liang Liling, such an emphasis on
filial piety is not seen in any other contemporaneously translated stitras of Buddhist narratives
(Liang 1998, pp. 117-25).

The direct religious and political context that influenced Tan Yao’s emphasis on filial piety
in the sttra is understood to be the persecution of Buddhism in the 450s. Emperor Taiwu A
(r. 423-452) issued the persecution, motivated by a conglomeration of interests, including the
fear of social and economic disruption brought about by the expansion of the Sangha. Follow-
ing the Taiwu persecution, Tao Yao's translation project likely highlighted Buddhist stories that
expounded on filial piety, a traditional Confucian moral teaching, in order to defend Buddhists
against Confucian criticism. One of the main criticisms of Buddhism focused on the Buddhist
ideals of renouncing family duties for a life of celibacy, which posed a possible threat to the
Confucian emphasis on lineage continuity and social stability (Ch’en 1968, 1973). Considering
Tan Yao's influence in promoting Buddhism in court, the siitra’s interest in filial piety would
inherently have a significant impact in the capital area.

Another factor contributing to the rise of prominence of the Syama jataka at Pingcheng can
be attributed to the overall promotion of filial piety by the Northern Wei emperors since the
early fifth century. Especially since the 460s, Emperor Xiaowen’s preference for the Xiao Jing
48 (Sitra of Filial Piety) is evident in historical records.!® Xiaowen frequently quoted from
the Xiao Jing'®, likely influenced by his study with the chief master Feng Xi #E, who was
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the elder brother of the Empress Dowager Wenming and known for advocating the Xiao jing. >
Several court orders regarding filial piety were issued in the 480s (Zou 2015, pp. 124-28, and
chart 7). Zou Qingquan attributes this extravagant emphasis on filial son stories to the Dowager
Empress regent Feng #5 X 5, who endorsed these policies to indoctrinate the juvenile Emperor
Xiaowen with Confucian values, ensuring his obedience to the Dowager Empress.

A recent study conducted by Xing Guang contributes another factor that highlights the im-
portance of the Syarma jataka before the Tang dynasty. Guang argues that the Fumu en nanbao jing
R B EHEFRAS, an earlier translated text on filial piety, appears to conflict with Confucian filial
piety by advocating leaving household life.?! Tn comparison, such a direct tone is not found in
the story of the Syama jataka. The frame story found in Syama jataka’s Pali version, about Syama’s
parents leaving their household life for ascetic practice, is not absent in the story’s surviving
Chinese versions.

4. From Pingcheng to Luoyang: Syama Jataka’s Replacement by Sudana Jataka

Considering the particular importance of the Syama jataka in the fifth-century Northern
Wei in Pingcheng, its decline of popularity in the art scene in the early sixth century North China
is indeed surprising. Why and how did the tradition of depicting the Syama jataka completely
disappear at the turn of the sixth century? What does this disappearance reveal about how Chi-
nese Buddhism views filial piety? The above section examined the social context surrounding
the Syama jataka’s rise to prominence in the late fifth century, highlighting the sudden decline
in its popularity by the beginning of the sixth century. In the following two sections, I argue for
two historical factors that contributed to the waning popularity of the story: the new preference
for other jatakas that embody teachings on generosity in early sixth-century North China, and
the revival of the pre-existing visual tradition that depicts local Chinese filial paragons.

In terms of the immediate historical context, a pivotal event occurred in 494 CE when the
Northern Wei court relocated its capital from Pingcheng to Luoyang. This shift marked a new
phase of artistic production in various aspects. Following the establishment of the new capital,
Buddhist steles experienced a flourishing period in the Luoyang region.?? Carved reliefs depict-
ing jatakas can be found in Luoyang and its adjacent areas. Notably, the pair of the Mahasattva
jataka and the Sudana jataka emerged as the most popular theme, overshadowing the depiction
of the Syama jataka (Lee 1993; Hsieh 1999; Li 1996, 2016). No early or mid-sixth-century steles
from the region have been found featuring any depiction of the Syama jataka.

The Mahasattva jitaka is known to be carved in a pair with the Syama jiitaka on the backscreen
of statues in the previous tradition in fifth-century Pingcheng (see Figure 4). Therefore, the ab-
sence of the Syima jitaka in the early sixth century is accompanied by the rise of the Sudina jataka
to prominence. In other words, since the early sixth century, the Syama jataka was replaced by
the Sudana jataka in forming a pair with the Mahasattva jataka.

The first pairing of Sudana jataka and Mahasattva jataka was found in the Binyang Central
Cave &[5l at Longmen #it ["], the most significant Buddhist cave temple site in present-day
Henan Province (Figure 10). Together with two other cave temples, Binyang Central Cave was
a project supported by the imperial-sponsored project (ca. 508-523 CE) during the late North-
ern Wei.?? It was sponsored by Emperor Xuanwu (r. 499-515 CE), Xiaowen’s son and succes-
sor, to commemorate his deceased parents. Binyang Central Cave includes fascinating images
of exquisite craftsmanship. The cave’s entrance wall is divided into multiple horizontal regis-
ters, from top to bottom portraying the debate between Manjusri (Mile 5##})) and Vimalakirti
(Weimojie 4 J#51),% the Sudana and Mahasattva jatakas, the imperial processions,?® and spirit
kings. The paired composition of the two stories became widely spread in the next several
decades, not only in North China but also in cave temples located along the Hexi Corridor
(Li 1996, 2016).
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Figure 10. Second register of the relief to the right side of the doorway. Binyang Central Cave, Long-
men #E["] cave temples. Luoyangi#Fs, Henaniil . Northern Wei, 520s. (Mizuno et al. [1941] 1980,
Figures 18 and 19).

Why was the Sydma jitaka replaced by the Sudana jataka? Tt is necessary to examine the
didactic and religious significance of the three jatakas in the context of when and where they
were depicted. It is because the Sudana jataka can serve two purposes that it rose to prominence
and substituted the Syama jataka. The two purposes include the teaching of generosity and the
emphasis on transcendence seeking in two aspects.

Firstly, generosity, the virtue of gift-giving, one of the six paramitas of Buddhism, is the fun-
damental teaching imbued in both the Sudana jataka and the Mahasattva jataka. The Mahasattva
jataka tells the story of how the prince Mahasattva offers his own body to feed a hungry tigress
and her seven cubs so that the tigress would not have to eat her own children. In case the tiger
would not eat him alive, the prince jumps off from the edge of a cliff. In terms of the Suddna jataka
(also called the Vessantara jataka in major versions), the protagonist and his family are banished
to exile after he gives away his kingdom’s magic elephant to Brahman emissaries from another
region.z6 After Sudana settles down in the forest, a Brahman from a distant land finds Sudana
and makes the request of his two children.?” A visual representation of the Sudana jataka’s first
occurred in India around the first century BCE in reliefs adorning monumental stiipas and was
disseminated at major Buddhist sites across South Asia and Central Asia in the following cen-
turies (Schlingloff 1988, 2013; Dehejia 1990).2% The pair of the Sudana and Mahasattva jitakas can
be understood as a site for the generation of merit, given the stories” embodiment of charitable
giving (McNair 2007, pp. 49-50).

The second factor contributing to the Sudana jataka’s rise to prominence derives from its
newly coined teaching on the seeking of transcendence. Illustrations of jatakas from this period
depict only a few select scenes to represent the story. In the case of the Sudana jataka, the most
frequently depicted scenes shift from the act of giving to Sudana’s exile. In previous South
Asian and Central Asian traditions, as well as the Northern Wei reliefs from the fifth century,
the selected scenes often center on Sudana’s act of gifting, either an elephant, a chariot, or chil-
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dren. However, in the sixth-century Chinese cases, we found the outstanding emphasis on the
scenes of exile. The perception of the knowledge, teaching, or message that is embedded in
each group of episodes typically changes as the story focus changes from one set to the next
(Dehejia 1990; Shih 1993; Murray 1995, 1998; Brown 1997). In the current case, the selection
of the exile scene implies that the exile scenes grew significant enough to take the place of the
previous emphasis on scenes of gifting.

A recent study shows that this shift in focus to the exile of Sudana was partly shaped by
the strengthened pursuit of practicing asceticism in early sixth-century Luoyang (Zhao 2021).
According to the research, the depiction of Sudana in exile echoes the elevated status of seeking
transcendence in mountainous settings, a mentality shared by both Buddhists and Daoists at
the time. This transition is interpreted through the study of new visual elements and selected
scenes that were not developed until the early sixth century but exerted a huge influence in
the following two decades in North China. The most crucial new visual element in reliefs of
the Sudana jataka is the seated meditative monk, or sometimes a Daoist figure, in reliefs from
sixth-century North China.?? A textual episode of the exile scene in two third-century Chinese
translations sheds light on the current inquiry by revealing the identity of this figure in question
as a rhetorical adaptation of Chinese immortals by translators.’® In both Taizi Xudana jing and
Liudu ji jing, the figure sitting in the mountains is named Azhoutuo Fi i F& /B & ¢, who is
famous for his virtue and longevity of five-hundred years, and his important role in guiding
Sudana during his exile in the mountains. His characteristics literally borrow lines describing
Chinese immortals in contemporaneous writings such as Liexian zhuan and Baopuzi, rather than
any earlier jataka texts.3! Therefore, it is reasonable to assume that the Sudana jataka’s prominence
in the sixth-century visual tradition partly stems from the concept of ‘seeking transcendence,
which had been developing as an underlying religious mentality ever since the third century. It
was likely further advanced by the flourishing of Buddhist meditation practices at the time,>?
a common interest in seeking transcendence at that time also connecting Buddhist and Daoist
traditions (Poo 1995).

Furthermore, it is crucial to acknowledge that illustrations of these jafakas can be modi-
fied to fulfill ritualistic and symbolic purposes, underscoring the significance of shifts in the
visual realm. Previous research on Buddhist narrative tales has demonstrated that the visual
depictions could also serve the needs of various ritual practices (Wu 1992; Brown 1997). At
the Central Bingyang Cave, an important imperial project being undertaken at Longmen, the
mural illustration of Sudana, the protagonist, alongside the ascetic figure in meditation, is posi-
tioned above the panels depicting an imperial procession. This arrangement carries particular
significance during the late Northern Wei period. Not only does this composition speaks to the
careful choice made in selecting the Sudana and Mahasattva jatakas, but it also serves as a model
and exemplar for future jataka depictions in the subsequent decades. While not all Buddhist im-
ages from Northern Wei Luoyang can be directly attributed to court designs, the prominence of
the pairing of the Sudiana and Mahasattva jatakas in the following years suggests that the artwork
in Longmen acted as a pervasive model across the North. The imperial endeavor thus stands
as a prototype or precedent for the later representations of jatakas in North China.

5. Filial Piety in Sixth-Century Funerary Context

The decline in the Syama jitaka’s popularity in the early sixth century can be attributed, as I
argue, to a second factor: the resurgence of the pre-existing visual tradition of filial paragons in
the Luoyang region. Concurrent with the disappearance of the Syama jataka during this period,
depictions of Chinese filial sons engaged in virtuous deeds experienced a revival within the
funerary context in North China. This resurgence provides additional evidence to comprehend
the perception of filial piety in the sixth century (Figure 11).3% At the new capital Luoyang in
the early sixth century, the enhanced co-existence and equal importance of Buddhism and Han
tradition inexorably encouraged the necessity of defining the ritual space as governed by the
two traditions, respectively.
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Figure 11. Wang Lin story, stone sarcophagus. Nelson-Aktins Museum of Arts.

As I argue, the ritualistic and symbolic significance of filial piety as propounded in the
Syama jataka in the realm of Buddhism was challenged by the preference for filial paragons of
the local tradition. The separation of the function of the Chinese ritual space from the Buddhist
cave-temples was a natural outcome of the court’s supervision of constructions and designs,
adhering to the traditional Han practices prevalent in Luoyang during the early sixth century.
Against this historical backdrop, the Confucian moral teaching and ancestral worship inherent
in filial piety predominantly found expression through traditional Chinese filial paragons in
the funerary space. Conversely, the Buddhist cave temples were reserved for representing the
teachings of Buddhism, emphasizing generosity and the pursuit of transcendence through the
stories of Mahasattva and Sudana.

While one could argue that the resurgence of filial paragons in Luoyang’s funerary art
may not be directly responsible for the disappearance of the Syama jataka in Buddhist art, both
traditions derive their didactic significance from the focused teaching of filial piety. The Syama
jataka’s rise to fame in the fifth century in Pingcheng was influenced, to some extent, by the im-
perial court. Therefore, a comprehensive understanding of the sudden decline in the popularity
of the Syama jataka in the sixth century in Luoyang necessitates the consideration of the broader
historical context of Sinicization (the assimilation of non-Han people into Chinese culture) and
the rulers’ perception of filial piety during the Northern Dynasties.

The circulation of traditional Han filial stories dates back to at least the Warring States pe-
riod and their maturity during the Han dynasty has been researched. Depicting the stories of
historical personages, these filial paragons emerged as one of the most widely represented sub-
jects for narrative illustrations alongside Buddhist stories in early medieval China. They were
revered as embodiments of the quintessential Confucian morality. Although rich visual evi-
dence in the form of relief carvings from the Han period has been unearthed in archaeological
discoveries over the past few decades, very few visual remnants of these filial stories have sur-
vived from the subsequent two centuries. However, a notable shift occurred in the early sixth
century in the Luoyang area, where stories of filial sons suddenly became the predominant
subject depicted on stone funerary structures.

Filial stories were carved primarily on stone funerary structures, including stone coffins,
mortuary couches, and house-shaped sarcophagi. The tradition of stone coffins, which
prevailed during the Han dynasty, disappeared between the third and fifth centuries, only
to be revived under the reign of the Northern Wei in Luoyang (Cheng 2011, pp. 191-218;
Huang 1987). It is believed that the textual source for these stories during that time was the
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Xiaozi zhuan 258 (Accounts of Filial Offspring), a collection of popular didactic texts com-
piled in the early medieval period (Knapp 2005, pp. 46-82; Xu 2015; Xu 2017, pp. 105-12).3*

According to recent scholarship, the reintroduction of stone mortuary equipment during
the Northern Dynasties served not only as a symbol of political status but also as a means for
non-Han Chinese to negotiate and establish their cultural and religious identities. Most of the
surviving stone coffins belong to higher-ranking officials in the court of the Northern Wei. The
elaborate illustrations of filial paragons on stone sarcophagi indicate the rapid popularity these
tales gained within a relatively short period. The diverse pictorial programs showcased on the
mortuary equipment serve as primary visual aids. Considering the historical backdrop of the
state policy of Sinicization, the revival of stone coffins in Luoyang becomes more comprehensi-
ble (Huang 1987; Wu 2002).

The focus on Confucianism and the art and culture of the contemporaneous Southern
Dynasties, which were founded by the Han Chinese, exemplify the process of Sinicization em-
braced by the rulers of the Northern Dynasties.?> The reform that took place during the Taihe
KA period (477-499 CE) in Pingcheng redefined crucial aspects of the empire’s administra-
tion and laid the groundwork for localized court ceremonies and rituals. A more systematic
and refined new style further developed after the Northern Wei court relocated to Luoyang
in 494. According to the History of the Northern Wei, officials undertook construction and de-
sign projects for architecture and art that aimed to represent a more Sinicized concept of power.
The newly constructed palaces and residences were meticulously planned in accordance with
ancient ritual codes and drew inspiration from traditional styles and techniques (Tsiang 2002).

The profound impact of Sinicization on the art world has been extensively explored in
recent scholarly works, illuminating that the Northern Wei was not a passive recipient of the
new Han tradition. On the contrary, the magnitude of changes in the visual vocabulary and the
rapidity with which they took place indicate a dynamic and active campaign to develop new
imagery. Through historical records and the examination of stone and bronze artistic remains,
scholars have demonstrated that late Northern Wei Luoyang Buddhist art was notably influ-
enced by traditional Chinese sources, particularly the art of the Han dynasty and its contempo-
rary counterparts in the Southern regions, which often featured an integrated and courtly style.
Katherine R. Tsiang, for example, has conducted detailed research on the celestial or holy space
within Luoyang Buddhist art, providing valuable insights into this specific area of investigation
(Tsiang 2002).

Meanwhile, this remarkable preference for filial illustrations in Luoyang can be better com-
prehended by considering the geographical distribution of these illustrations. Although they
were discovered in the north, most attributed authors of the Accounts of Filial Offspring hailed
from the territory of the Southern Dynasties. This indicates a significant interaction and ex-
change between the Northern Wei and the Qi court in the South, as evidenced by recorded
regular embassies between the two.

Furthermore, the Sinicization process in Luoyang not only facilitated the revival of filial
paragons in the mortuary space but also suggested a deliberate separation of the roles and sym-
bolic significance between the mortuary visual world from the Buddhist space. Through visual
representation, the teachings of filial piety were potentially transferred from the Buddhist realm
back to the context of ancestor worship within burials.

A crucial element in shaping this division between the mortuary and the Buddhist, as I
argue, lies in the heightened significance of filial piety within the realm of rituals. The hier-
archical structure within families is believed to be divinely sanctioned (12 %, @ H).
Recent research conducted by Xu Jin highlights that filial illustrations on the mortuary equip-
ment from Luoyang are often arranged in accordance with two principles: the family member
principle and the principle of life and death. This theory diverges from the previous one that ar-
gues for a sequential order based on the textual references, indicating deliberate and thoughtful
visual design choices. The principle of life and death distinguishes between stories that empha-
size nurturing the living and those that focused on the deceased, underscoring the importance
of these stories within the mortuary context. Additionally, the careful sequencing of these fil-
ial stories prominently features the parents” scene at the center, reminiscent of the tradition of
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depicting portraits of the deceased couple to serve as the focal point of ancestral sacrifice and
worship within the tomb space (Xu 2017, p. 172; Lin 2003, p. 222).

In addition, the emphasis of state policy on standardizing the visual representation of fil-
ial piety is further supported by the disappearance of filial paragons immediately following
the division of North China between the Eastern Wei (534-550 CE) and the Western Wei (535—
556 CE). From the mid-sixth century onwards, new pictorial programs featuring immortals
and gatherings of nobility replaced the filial paragons on mortuary equipment (Xu 2017, Intro-
duction). This transition, underscoring the evolving priorities and shifting cultural landscape
during that period, attests to the crucial role of court sponsorship in this age of turmoil.

Considering the distinct symbolic and ritual significance associated with these filial paragons
within the funerary setting, a clear separation between the mortuary and Buddhist realms be-
comes imperative. To put it another way, the need to impart the teachings of filial piety through
the Buddhist narrative of Syama faced a formidable challenge posed by the growing impor-
tance of traditional Han filial paragons. As Keith Knapp aptly states, the prevalence of filial
paragon illustrations helps elucidate how Confucianism successfully permeated and assumed
dominance over the values and ritual practices of the literati, despite its waning philosophical
vigor (Knapp 2005, p. 8).

6. Conclusions: In between the Visual and Textual Traditions

This study demonstrates that the acceptance of Sydma jataka within local Chinese society
was not a straightforward and continuous procession. Its initial popularity in the fifth century
was subsequently followed by a period of silence in the early sixth century. The story’s later
revival in the second half of the sixth century was limited to the Hexi Corridor and executed in
a completely new compositional style.

These visual pieces of evidence present a challenge to the conventional discourse that at-
tributes the tale’s popularity solely to its teaching of filial piety, highlighting the dynamic and
fluctuating nature of its reception and circulation within Chinese society. To a degree, the con-
ventional discourse on filial piety was shaped by a preference of textual sources. My research
offers an illustrative example of the complexities involved in the interaction between textual
and visual mediums when transmitting Buddhist teachings in a changing cultural landscape.
By arguing for the “tension between the textual and visual traditions,” I aim to highlight the
different logic of transmitting didactic teachings to different groups of viewers, as well as the
distinct capacities of textual and visual evidence in representing historical transitions. This
study reveals the challenges associated with utilizing texts alone to reconstruct the popularity
of certain narratives after their initial translation era. However, often, studies of certain visual
representations of jataka stories focus on aligning the images with surviving texts, treating the
visual tradition of these stories primarily as a static portrayal of specific texts and a pure em-
bodiment of the teachings of filial piety, disregarding the intricate nature of images in terms
of dissemination, adaptation, and perception. In addition, it is important to recognize that
illustrations of jatakas possess inherent ritual and symbolic functions that are shaped by the
immediate political and cultural contexts in which they are created. By acknowledging the
historicity and materiality of these visual sources in this study, a wealth of evidence emerges,
providing a deeper understanding of how Buddhist jatakas were perceived and interpreted in
early medieval China.

This study also offers an opportunity to reflect on the Sinicization model employed in pre-
vious scholarship to comprehend the concept of filial piety. In recent scholarship, the historical
issues associated with the Sinicization model have been critically examined. As pointed out by
John Kieschnick, the broad focus on Sinicization “is too crude to be wuseful”
(Kieschnick 2003, p. 19). Embracing this revisionist perspective, it becomes evident that the
transmission of the Syama jataka in the visual culture is not solely a linear progression from
India to China, nor is it confined to the emphasis on the teaching of the filial piety. Rather, it
encompasses a multifaceted adaptation spanning various dimensions, including the geograph-
ical transition from Pingcheng to Luoyang, the temporal shift from the fifth to the early sixth
century, and the constantly shifting interactions with the existing art tradition in China. By
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acknowledging the immediate pictorial, historical, and religious contexts, a more nuanced un-
derstanding can be achieved, providing a more comprehensive analysis of this complex sub-
ject matter.

Last but not least, another noteworthy aspect highlighted in this study is the importance
of considering jitakas in relation to one another in order to fully comprehend the reception and
localization of Buddhist narratives in China, especially the process of appropriating an unfa-
miliar narrative from a different cultural tradition. It is essential to analyze how jatakas were
paired, which specific episodes were selected, and how the narrative emphasis of each story
was modified.
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Abbreviation
T.  Taisho shinshii daizokyo K 1E# i KJRES (Taisho-era new edition of the Buddhist canon), 1924-1935,

edited by Takakusu Junjird = f#i/lE7XE (1866-1945) and Watanabe Kaikyoku ¥ 13 /i (1872-1932)
et al. 100 vols (Tokyo: Taisho issaikyo kankokai).

Notes

1

10

11

12

13

A Jatakais a story about one of a past life of the Buddha. Therefore, jitakas are also called the birth stories of the Buddha. Many such stories
form an important genre of Buddhist literature. See (Appleton 2020), https://www.oxfordbibliographies.com/display/document/
0b0-9780195393521/0bo-9780195393521-0020.xml, accessed on 13 May 2023.

So far, no pictorial remains of jataka tales survive from the Southern Dynasty. Overall, evidence of Buddhist art of the Southern Dynasties
is extremely rare, with only a very small number of stone and bronze sculptures preserved in situ or discovered later. Yet, the influence
exerted by the art of the Southern Dynasties on that of the Northern Dynasties has been a crucial question in debate among scholars.
For a detailed discussion, see (Tsiang 2002, pp. 225-26.)

For more information of the storyline, also see (Wray et al. 1972; Shaw 2006).

Other than the two versions, another version is preserved in Dao’an’s 1% catalogue, as recorded by Chu Sanzang Jiji tH =it 4 by
Sengyou fi#{#i, T2145, vol. 3, pp. 17-18. This version is translated by an anonymous in the Western Jin.

Huijiao mentions Shan song 44 (Eulogy of Shanzi). See T50, 415. A recent study of Xing Guang also discusses the reference of the Syanta
jataka in Weimo yiji (A Commentary on the Vimalakirti Nirdesa Siitra), which was composed by Huiyuan % during the Sui dynasty. See
(Guang 2022, pp. 85-87).

See (Strong 1983; Schopen 1984, 1997). Guang Xing's recent article combs through evidence in early Buddhist resources, the Nikayas
and Agamas. See (Guang 2016a, 2016b).

For the Pali version, see (Fausbell 1896, vol. VI, pp. 68-95). For the English translation, see (Cowell and Rouse 1957, vol. VI, pp. 38-52).
See (Ch'en 1968, p. 83; Liu 2020). Guang pinpoints the Pali and the Mahduvastu versions particularly, but not contending for any direct
source text of the Chinese versions. See (Guang 2022, p. 90).

Surviving Sanskrit and Pali texts are generally dated later than the earlier Chinese translations of Buddhist texts. For an overview, see
(Nattier 2008).

This is an abbreviated version based on Kenneth Ch’en’s translation. See (Ch’en 1968, p. 85). Additionally, see Foshuo Pusa Shanzi jing,
T03, no. 174.

It is a compositional feature that is unique at Ajanta to arrange murals based on locations where a plot takes place. In Cave 10, for
instance, the story is shown in two main sections, the section centered on the forest life on the left, and that of the palace on the right,
resulting in possible chronological difference among scenes taken place in the same location. See (Schlingloff 1988, 2013). The very
similar composition of the Syama jataka by location is also found employed in Thai murals dated in much later periods. Elizabeth Wray
provided a focused study. See (Wray et al. 1972).

Despite the Syama jataka's popularity in general, it is not found prevalently prominent in major Gandharan or Central Asian sites. Re-
mains from Bamiyan in Afghanistan and some Buddhist kingdoms located along the southern edge of the Taklamakan Desert, such as
Khotan, do not show traces of the story.

Similar to early Buddhist reliefs in Sanchi, Kizil jataka illustrations adopt a synoptic mode that encapsulates multiple elements of the
story into a single space with no chronological sequence. See Le Coq and Waldschmidt (1922-1933); Zhu (1993); Xinjiang weiwuer
zizhiqu wenwu guanli weiyuanhui et al. (1997); Schlingloff (2000).
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15
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18
19
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22
23
24

25

26

27

28

29

30

31

As Gao Haiyan observed, it remains in question if the statue dated to 427 is a fakery copied after the statue of 455 according to their
striking similarities, the scarcity of surviving statues from the early fifth century. See (Gao 2017a, 2017b). In addition, these statues,
bearing execution dates in inscriptions, date about two decades earlier than reliefs in Yungang Grottoes. Therefore, some recent study
that refers to Yungang reliefs as the earliest examples requires further revision.

The mural in Sui Cave 124 was brought away by the Oldenburg expedition of 1914-15 and is now in preservation in the Hermitage
Museum in St. Petersburg. No. Dh 197-198. See (Gies and Cohen 1995; Yagi 2012).

Tan Yao directly participated in the design of the five colossal cave temples, which were considered in honor of the five emperors of the
Northern Wei, from Taizu At onwards. See (Su 1996; Yagi 1997; Hu 2005; Peng 2017; Yi 2017).

See Fei Changfang 1< )5, Lidai sanbao ji [FEAX =5, T49, no. 2034, 85b05. Daoxuan i &, Xu Gaoseng zhuan 411413, T50, no. 2060,
427¢27. Da Tang neidian lu KJE N $# 5%, T55, no. 2149, 267b28.

On Xiao Jing, see (Cai 1970).

Such as “HjZ 2 %, JoHTAE” in his conversation with the official Mu Liang 25%. Wei Shu, vol. 27, p. 669.

Wei Shou, Wei Shu, vol. 83, p. 1819.

A constant tension between Buddhist practices and the Chinese traditional virtues lies in the contrast between monastic order of ab-
staining from household life and filial piety. See (Guang 2022, chp. 3, p. 83; Winston 2006).

For an overview of stele production in Henan in late Northern Wei, see (Wong 2004, chp. 6).

For a detailed study of the cave’s pictorial programme and relevant scholarship, see (McNair 2007).

The imagery represents the legendary discourse between the famous Buddhist layman Vimalakirti and the Bodhisattva Mafjusri. The
story was first translated into Chinese in the third century, whereas its artistic repertory developed without prototypes in southern
China around the fourth century. Two versions of the story were circulating at the time: the Vimalakirti Stitra and the Lotus Siitra. Yet,
none of the temple paintings in the south have survived. Most surviving representations are stone reliefs from the north in the fifth
and sixth centuries. See (Bunker 1968). Many studies have debated this issue. For its textual tradition, see (Ziircher 1959, pp. 50-70;
Lamotte 1962).

The emperor’s procession relief is currently preserved in the Metropolitan Museum, while the empress’s procession is kept at the Nelson-
Atkins Museum.

Surviving texts use different names to refer to the prince, indicating the circulation of various textual editions in both India and China. In
this study, Sudana (Xudana 25Kk %) is used to refer to the prince, the other names for him being pointed out when relevant. Among the
eight surviving Chinese texts, the prince is called Xudana in the two texts from the third century CE and three Dunhuang manuscripts,
Yigiechi —4JJF¥ in the pseudo-Pusa benyuan jing of the sixth century, and Weishifu duoluo JEHi45% 4 in Yijing’s translation from the
seventh century. Xudana, the name most often used, derives from Sudana in the early Indian texts. This is different from Vessantara
in the Pali tradition and Visvantara, another name used in the Sanskrit tradition. For major studies on the story’s textual tradition, see
(Chen 2013a, 2013b; Nattier 2008; Bokenkamp 2006).

In some versions, to add to Sudana’s problem, the god Sakra disguises himself as another Brahman and asks Sudana for Madri. In the
Pali tradition, the story’s status in depicting the last incarnation of the Buddha also indicates its importance for achieving Buddhahood.
See (Kim 2009; Zhao 2017).

Its initial popularity at early Buddhist sites in India may have been related to the story’s sequence in the textual tradition, as it is con-
sidered to be the last incarnation of the Buddha in the Pali canon. For an overview of its dissemination in early Indian tradition.

In Binyang Central Cave, the figure is located to the right of the panel, sitting in a mountainous setting, and wearing a robe that covers
his head (see Figure 10). His appearance is typical of representations of meditating monks in China since the late fifth century. See
(Chen 2016). A figure rendered in a very similar way also appears in the Xiahou Xianmu ¥ % #i%¢ Stele of the 560s. On excavation of
the Xiahou Xianmu statue, see (Han 1980). However, in a relief carving on the pedestal from the Penn Museum, the figure is rendered
completely differently in the look of a Daoist practitioner or laity holding a zhuwei £ & in their hands. See (James 1989; Liu 1997, 2001;
Abe 2001; Huang 2012).

Taizi Xudana jing, T. 171, 3. 421a. In Taizi Xudana jing, the episode starts with the following account: 1l 45 —i& NAABTHIFE, 4
THK, ARYE. KR, SMEAT: SRl A pr e H SRR R R ? 7B NEE T Rl 2w, preenl ik

H. 7. BARIAT: “PrRE? “RTPES: “HOREMTE. "EAT: “ATIEE, SRENTEAAD. KT
M RIETUER, REESE MR T, TEANMIERER T AT, KT RGBS ESZE, DURAKRIRERE ... . There is an

ascetic named Azhoutuo in the mountains, who is five hundred years old and renowned for his excellent virtue. The prince paid
homage to him and said, ‘Are there any good places with fruits and springs where one can stay in the mountains?” Azhoutuo replied,
‘All the places in this mountain are blessed land for residing.” ... The ascetic asked the prince, ‘What are you looking for? and the
prince replied, ‘I am looking for the Mahayana path.” The ascetic replied, “The prince has good virtue. You will achieve the Mahayana
path soon. Once you achieve what you pursue, I would like to be your first follower.” The ascetic showed the prince a place to reside.
The prince learned from the ascetic how to braid hair and survive on springs, fruit, and vegetables . ..

Azhoutuo’s defining characteristics—his good moral deeds and his longevity —intriguingly coincide with the works by local Chinese
authors about ascetics who seek immortality in the mountains. In indigenous Chinese writings on immortality, ascetics can live for
five hundred years. Similar accounts of immortals living for five hundred years longevity are scattered throughout Baopuzi #i#7- and
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Shenxian zhuan ##AL{%. For major studies of Daoist ascetics and immortality, see (Kohn 1989; Poo 1995; Bokenkamp 1997;
Campany 2002, 2009). On Boapuzi and Shenxianzhuan, see (Baopuzi neipian jiaoshi, 80-81; Shenxian zhuan 153).

32 For a glimpse of recent studies on the importance of meditation in early medieval Chinese Buddhism, see (Chen 2014; Greene 2014,

2021a, 2021b). On artistic traditions related to meditation, see (Liu 1978; He 1980; Hsu 2002).

33 For an overview of filial paragons in medieval China, see (Wang 1999, 2003; Knapp 2005, 2012; Zheng 2002, 2012, 2013; Xu 2015, 2017).

34 These accounts were usually privately compiled collections ranging in length from one to thirty chapters. The current title serves as

a general reference. None of those dated to the Six Dynasties has survived. Most fragments were preserved in the Tang and Song
encyclopedia. Only three fully intact versions survive today. One is attributed to Tao Yuanming, and two manuscripts have survived

in Japan.
3% The southern influence in both style and subject matter on late Northern Wei art has long been a central topic of art historians.
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Abstract: The story of bodhisattva Sadaprarudita’s search for Dharma in the Prajiiaparamita Siitra has
served to successfully shape the characters of the Dharma seeker, bodhisattva Sadaprarudita, and the
Dharma preacher (dharmabhanakas), bodhisattva Dharmodgata. This narrative carried much informa-
tion about the veneration of the Prajiiaparamita Siitra in Indic contexts, and it also enthused Chinese
Buddbhists of the sixth century CE to create the Prajiiaparamita Siitra written in gold calligraphy. Em-
peror Wu of the Liang organized paricavarsika assemblies centred on the lectures and veneration of
the gold-calligraphy Stitra, and the Tiantai master Huisi made a vow to create such a scroll around
the same time. In the relevant accounts, Chinese preachers are always associated with the Dharma
preacher Dharmodgata in the narrative, which in turn enhanced their authority in the contexts in
which they operated. The narrative thus helped to promote the transmission of the text across the
cultural boundaries in which the Dharma preacher, as the embodied agent of the Prajiiaparamita text,
played a significant role.

Keywords: Prajiiaparamita Sitra; Dharma preacher; Emperor Wu of Liang; Master Huisi

1. The Worship of the Prajiiaparamita Siitra in Early Mahayana Buddhism and the
Narrative of Seeking Prajiaparamita

The frequent occurrence of relics and stiipas, the monuments in which relics are kept
and honoured, in early Mahayana texts, and particularly in the Prajiiaparamita Siitra, has
garnered much attention in scholarship. Hirakawa (1963) sees stiipa sites as the primary
institutional base of the early Mahayana. However, based on textual evidence found in
Mahayana literature, Schopen (1975, pp. 170, 179) argues that early Mahayanists rejected
the veneration of the stiipa and relics and instead developed new places of worship named
caityabhiita, where Mahayana texts were to be memorized, recited, written and taught. The
term caitya (shrine) can refer to a stiipa, to a bodhimanda (the place where Buddhas sit on
the night they attain Buddhahood) or to other places associated with the life of the Buddha.
Nevertheless, Drewes (2007) contradicts Schopen on this point,1 arguing that the compar-
ison between the stipa and the places where siitras were recited is nothing but a simile,
a rhetorical strategy that can be found in both Mahayana and non-Mahayana literature.
For instance, one interesting case from a Mahayana text indicates that the Buddha-to-be
in his mother’s womb is comparable to the relics in a stipa (Drewes 2007, pp. 107-8). In
Mahayana literature, the merit of reciting, copying and preaching Mahayana texts is em-
phasized by comparing them with the relatively smaller amount of merit generated by
paying respect and giving donations to the stiipa and relics.

Merit (punya) is a fundamental aspect of Buddhist ethics across all traditions. Dis-
cussions concerning the creation of merit are hence abundant in Buddhist literature, and
one of the most significant merit-making deeds is paying respect to the three jewels: the
Buddha, Dharma and Sangha (Buddhist order or community). Nevertheless, in Mahayana
literature, as Tanabe (2004) notes, the notion of merit is extended to the idea of benefits ob-
tained by means of some ritual actions related to Mahayana Siitras.? If we read through the
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Astasahasrika Prajiiaparamita (Perfection of Wisdom in 8000 lines, which contains chapters
I to XXXII) as a whole, such merits of taking up, reciting and writing the Prajiiaparamita
text are repeated in chapters III to XII more frequently than in the other chapters. In chap-
ters III to XII, many discussions are devoted to comparing these ritual actions with other
well-known beneficial religious practices, arguing, for instance, that their merit exceeds
that of offering to stiipas (III) or relics (IV) whilst affirming the Prajiiaparamita as the great
incantation (vidyd) and declaring its worldly benefits (III) as being greater than other Bud-
dhist teachings (V), etc. Likewise, one who criticizes the Prajiaparamita is said to go to hell
(VII), and one who does not recite the Prajiiaparamita text correctly is deemed to be under
the influence of Mara (XI), etc. As will be seen in the discussions below, such statements
were not merely regarded as a form of literary expression but as clear exhortations to the
Buddhist community to venerate the Prajiidparamita Siitra.

The title “8000 lines” is actually a later classification. Karashima (2011, p. 1, n. 1) as-
sumes that the earliest Chinese translation by Lokaksema 3¢ #1ill#, dating to 179-180 CE,
was originally entitled Banruoboluomi jing %4 % & ##8 (Skt. Prajiiaparamiti) or Mohe ban-
ruoboluomi jing FER AT I 4 B A4S (Skt. Mahaprajiiaparamita), and that by adding the name
of its first chapter “Daoxing pin” &7 i, the title was thereafter changed to Daoxing ban-
ruo jing JEATH#4E. The translation of this text was probably based on an original text
in Gandhari (Karashima 2013). In and around the first half of the 3rd century, the origi-
nal Prajiiaparamitd was further expanded into the “Larger Prajiiaparamita”, since sometime
after 260 CE, Zhu Shixing 4117 heard of the existence of the Larger Prajiiaparamitia and
set off on a long journey to Khotan.® The “Larger Prajiiaparamita” refers to a group of Pra-
jhaparamita texts of different sizes: the Satasahasrika (100,000 lines), Pasicaviméatisahasrika
(25,000 lines) and Astadasasahasrika (18,000 lines). This classification according to the size of
the texts denotes the number of metrical units, with one metrical unit “line” (the metrical
unit applied to prose) containing 32 syllables (sloka) (Zacchetti 2015, p. 176). In outlin-
ing the process by which the 8000 lines was expanded to form the Larger Prajiiaparamita,
Zacchetti writes “The adoption of lists [of terms] as a key expository strategy is a promi-
nent feature of the Larger Prajiaparamita. This form of exposition, which is found in the
Astasahasrikd in an embryonic form, is used systematically in Larger Prajiiaparamita texts.”
(Zacchetti 2015, p. 184). Following the 8000 lines and Larger Prajiidparamitd, a series of
shorter Prajiiaparamita texts, consisting of condensed summaries of these larger texts, also
appeared, including the Vajracchedika Prajiiaparamitd (Diamond-Cutter Perfection of Wis-
dom), Suvikrantavikramipariprccha Prajiiaparamita (Perfection of Wisdom Requested by Su-
vikrantavikramin) and the Saptasatika Prajiiaparamita (Perfection of Wisdom in 700 lines),
etc.t

In this section, I would like to first examine the internal and external evidence con-
cerning the earliest development of the veneration of the Prajiaparamiti in India and the
role that the Dharma preacher (dharmabhanaka) played in this process. In particular, one
narrative of bodhisattva Sadaprarudita’s search for Dharma, which is preserved in some
versions of the text in 8000 lines and the Larger Prajiiaparamita (Zhao 2020, p. 254), may
have contributed significantly to promoting the veneration of the Prajiiaparamita text and
the authority of its Dharma preacher.

Internal evidence concerning the veneration of the Prajiiaparamita can be traced back
to the earliest versions of the Prajiiaparamita Siitra. As Karashima (2013, p. 181) has pointed
out, in the narrative of bodhisattva Sadaprarudita in the Perfection of Wisdom in 8000 lines (in-
cluding its earliest Chinese translation, the Daoxing banruo jing), the destination of Dharma
seeking, the country/city of Gandhavati, seems to hint at Gandhara. In 1999, in the Bajaur
region of north-western Pakistan, birch bark manuscript fragments, written in the Gand-
hari language and the Kharosthi script, of the Prajiiaparamita Siitra were unearthed. The
date and contents of these fragments are quite close to those of the Daoxing banruo jing
AT A48 by Lokaksema (Falk and Karashima 2012), and the latter is very likely trans-
lated from a Gandhari original (Karashima 2013). Thus, along with the dissemination of
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the Gandhari1 Prajiiaparamita text, presumably during the Kusana period, it would appear
that the worship of the Prajiiaparamita Siitra was already present in Gandhara.

According to the narrative of bodhisattva Sadaprarudita from the Daoxing banruo jing,
a copy of the Prajiiaparamita Siitra, written on a gold tablet, is kept in a container made of
seven gems in a pavilion (Ch. tai &) of the city Gandhavati:

There is a bodhisattva named Dharmodgata, the most honorable one among hu-

man beings. Everybody serves him and pays homage to him. For the sake of

the Prajiiaparamita Siitra, the bodhisattva built such a pavilion. Therein, there is a

Siitra-container made of the seven gems. Using the best gold as the writing mate-

rial (su # literally means “white silk”), he wrote the Prajiiaparamita Siitra on it. In

the container, there are many hundreds of kinds of rare incense. The bodhisattva

Dharmodgata makes offerings to [the Siitra] everyday, employing diverse flow-

ers and famous incense, lighting lamps and hanging banners. A baldachin with

a variety of precious substances and many hundred kinds of music are dedicated

to the Prajiiaparamita Siitra.>
The prototype of the Siitra in this passage could be connected with the archaeological find-
ing of a fragmentary 9th-century text of the Larger Prajiiaparamita (paralleling the first Ab-
hisamaya of 25,000 lines) from Sri Lanka, which is inscribed on seven gold leaves of con-
siderable size (von Hiniiber 1983). In addition, a number of small fragments of Perfection
of Wisdom in 25,000 lines inscribed on copper plaques were also discovered in the remains
of a stiipa in Sri Lanka in 1923 (Paranavitana 1933, p. 200; Zacchetti 2015, p. 188), which
reflect the influence of the conception of the Dharma relic (see below). However, we can
assume that the gold or copper plates with Kharosthi inscriptions made in the first century
CE® share more physical features with the original type of the gold tablet Prajiiaparamita
Siitra mentioned in this passage, since the earliest Prajiiaparamita Siitra might have been
composed in Gandhari around the same period in Gandhara (Karashima 2013).

The circumstances of the Siitra’s veneration are described in more detail in the San-
skrit version of 8000 lines, presenting a modified ritual that differs from the one which was
enacted in the Gandharan area:

The bodhisattva Dharmodgata had at that time built, for the perfection of wis-
dom, a peaked house” which was made of seven precious substances, decorated
with saffron, and surrounded by ornaments of pearls. On the four corners of
the peaked house, Marni jewels were placed, which served as the lamps. The
incense pots were suspended at the four directions, in which pure black agar-
woods were perfuming. And in the middle of that peaked house a couch made
of the seven precious substances was put up, and thereupon a container made
of four large gems. Into that the perfection of wisdom was placed, written with
melted vaidiirya on golden tablets. The peaked houses were decorated with vari-
ous hanging strips and garlands.?

Compared with the Daoxing banruo jing, this passage supplies additional information con-
cerning the arrangement of the sacred space where the Siitra’s veneration takes place. Al-
though this record of the sacred space is found in the narrative, it may not merely be literary
description; it could also reflect the dimensions of the Prajiiaparamita Siitra’s veneration be-
fore the 5th century in the Gupta period (319-550 CE), since Kumarjiva’s translation (T.

227), completed at the beginning of 5th century, is a very close parallel to this Sanskrit
recension.”

The earliest external evidence (i.e., archaeological or textual sources beyond Prajiiaparamita
literature) concerning the veneration of Prajiidparamita texts in India can be found in the
travel report of Faxian 72:# (ca. 337-422 CE), composed in the early 5th century. When Fax-
ian visited Mathura, he made the following records of the stiipas among the local Buddhist
community:

The stiipas of Sariputra, Maudgalyayana and Ananda, and the stiipas of Abhid-

harma, Vinaya and Stitra are established in the dwelling place of the Buddhist
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assembly. One month after varsa (the rains retreat) ... after Dharma-preaching,
people make offerings to the stipa of Sariputra with various flowers, lighting
the lamps for all nights. The drama players are asked to display the story that
Sariputra, as a great Brahmana, visited Buddha to be converted to Buddhism.
[The veneration of] Mahamaudgalyayana and Mahakasyapa are the same. Bud-
dhist nuns (bhiksuni) always make offerings to Ananda, since Ananda requested
the Lord to allow the ordination of women. Novice monks ($ramanera) always
make offerings to Rahula, masters of the Abhidharma give donations to the Ab-
hidharma, and masters of the Vinaya make offerings to the Vinaya on a specific
day of each year. Mahayana followers make offerings to Prajiiaparamitd, Mafijusri

and Avalokite$vara, etc.1°

Faxian visited India during the Gupta period, at a time when Mathura had long been es-
tablished as a significant Buddhist centre, already from the Kusana period. In Faxian's
accounts, the veneration of the Buddhist texts and relics (the physical remains of the Bud-
dha or eminent monks) are deeply integrated, and the textual objects of veneration are
not limited to the text of the Prajiiaparamita Siitra but also refer to “mainstream” Buddhist
texts, viz., the Abhidharma, Vinaya and Siitras. In addition, the stipas containing Buddhist
texts occur side by side with the stiipas of holy disciples such as Sariputra, Maudgalyayana,
Mahakasyapa and Ananda, etc., which indicates that both “mainstream” and Mahayana
texts were worshipped in the same way as relics. Indeed, the above case concerning the
Perfection of Wisdom in 25,000 lines on copper plaques that was discovered in the remains
of a stiipa in Sri Lanka testifies to the affinities between the ritual veneration of relics and
stitras in the Buddhist community. It moreover proves that the association between the
veneration of Buddhist texts and the idea of the Dharma relic was prevalent among both
“mainstream” and Mahayana Buddhist traditions.

With regard to the followers of Mahayana Buddhism, according to Conze (1978, p. 14),
the idea of the “mother of Tathagatas” in the Prajiiaparamita Siitra influenced the personi-
fication of Prajiaparamita as a female bodhisattva. He argues that Faxian’s records prove
that statues of Prajiaparamita can be dated in India to as early as 400 CE. However, the
“Prajhaparamita” mentioned in Faxian’s passage likely refers to Prajiiaparamitd scripture,
just as the he refers to “mainstream” scriptures, rather than the image of a female bod-
hisattva. The earliest description of Prajfiaparamita as a female bodhisattva is found in
a 7th-century Chinese translation of the ritual text, the Tuoluoni ji jing (Ch. FE#EJEHEL,
Skt. Dharanisamuccaya Siitra; T. 901), which remarks on the figure of Prajiaparamita as
well as on the relevant mantras and rituals.! Currently we only have surviving exam-
ples of Prajiaparamita’s presence in India as a female bodhisattva from the 7th century
CE, the earliest surviving example being an early-7th-century bronze from Gilgit, Kash-
mir (Chemburkar 2022).

The veneration of Buddhist texts is always accompanied with the preaching of the text.
In his article “Dharmabhanaka in early Mahayana”, Drewes (2011) opens up a fresh perspec-
tive on the composition of Mahayana texts by investigating a certain figure therein who is
given particular place of prominence, the Dharma preacher (dharmabhinaka). Following
Drewes, in a more recent study, Apple argues as follows:

Indian Buddhist cultural understandings of textual discourses resulted in indi-
vidual and group domestic worship of texts, the veneration of copies of stitras
owned by dharmabhanakas, and the veneration of dharmabhanakas as Buddhas who
embodied the dharma texts that they recited ... I will suggest for constructive
consideration that the “cult of the book” was a cult of a certain type of textual cul-
ture that was both oral and written, and that, rather than being a stable or local
cult phenomena, it was comprised of highly mobile and translocal textual com-
munities who carried their object of veneration with them and kept such objects
in domestic locations. (Apple 2014, p. 26)
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The cult of texts and the function of the Dharma preacher in transmitting them shed new
light on our understanding of passages which refer to the merits of venerating Mahayana
Sitras in the early works of that tradition. As Apple demonstrates, the practitioners” inten-
tion was to concurrently establish the “worship of texts” and the authority of the Dharma
preacher as the textual agent.

Evidence concerning the authority of the Dharma preacher in relation to the Prajiiaparamita
Siitra can also be found in the narrative of bodhisattva Sadaprarudita’s search for Dharma.
Karashima (2013, p. 183) has briefly mentioned that the composer of the narrative might
have been a dharmabhanaka(s) in Gandhara. In the narrative, Sadaprarudita, as a bod-
hisattva who has just begun his career, acquires instruction from a voice in the sky and a
manifestation of the Buddha, which indicate to him the direction in which he may find the
text. Subsequently he encounters the present Buddhas engaged in meditative concentra-
tion (samadhi). The story climaxes in a meeting with a Dharma preacher (who can be under-
stood as a Buddha), namely, the bodhisattva Dharmodgata residing in the city Gandhavati.
As a matter of fact, the whole course of Sadaprarudita’s search for Dharma resembles the
course of Buddha visualization as reflected in the Pratyutpanna-buddhasammukhavasthitasamadhi
Siatra B+ =IR#, and that the story seeks to emphasize the significance of the Dharma
preacher (Zhao 2020). The story was thus included in the Prajiiaparamita Siitra to establish
the authority of the Dharma preacher and thereby justify its transmission.

Although we lack sufficient proof, beyond textual sources, that would substantiate
the role of this Dharma preacher in the early Mahayana community in Indic contexts, such
evidence does arise in the context of 6th-century China. At this time, Emperor Wu of Liang
PR (Xiao Yan #ifiT, 464-549 CE), a famous Chinese Buddhist monarch, organized cer-
emonial Dharma assemblies in his Buddhist Palace Chapel, which included lectures cen-
tred on the Larger Prajiiaparamita, emulating, in certain regards, the actions of the Dharma
preacher in the narrative of Sadaprarudita. In his lectures, the emperor always used a Pra-
jAaparamita Siitra written in gold calligraphy, and his veneration of the text in the capital
of the Liang Dynasty promoted its worship more widely in northern China. Around the
same time, Master Huisi, who preached the Prajiiaparamita Siitra in the area close to the
border between northern and southern China, also made a vow to create a copy of the
Siitra in gold calligraphy. However, as a Dharma preacher, he had chosen to treat the Pra-
jaaparamita Sitra in a different manner, regarding it as an incantation to resolve urgent
secular issues, to which end a gold copy would stand the test of time until the arrival of
the future Buddha Maitreya.

2. The Narrative of Sadaprarudita and Emperor Wu's Gold-Calligraphy Prajiiaparamita

Translations of Mahayana Siitras into Chinese were always accompanied by explana-
tions and preaching. Lokaksema’s Daoxing banruo jing represents the first attempt at trans-
lating the Mahayana Sttra into Chinese. Another Chinese recension of the Astasahasrika
Prajiiaparamita, the Da mingdu jing KB FE4L (T. 225), attributed to Zhi Qian 3¢, contains
such an exposition in the form of an interlinear commentary in its first chapter. Nattier
points out that the first chapter of T. 225 cannot be attributed to Zhi Qian,'? arguing that
its interlinear commentary is likely the product of the Buddhist community headed by
Kang Senghui Hfi & (?-280 CE) that was active in 3rd-century southern China (Nattier
2008, pp. 136-37). Such a commentary represents the earliest evidence for the preaching
of the Prajiiaparamita Siitra in China.

Around the same period, the followers of the Daoxing banruo jing in the northern Chi-
nese Buddhist centre of Luoyang % heard about the existence of a “more complete” ver-
sion of the Prajiiaparamita, i.e., the Larger Prajiiaparamita.’® Thus, Zhu Shixing 4147 trav-
elled from Luoyang to Khotan in search of this more complete version. The well-known
legend of his experience in Khotan adopts the motif of the indestructible scripture, unburnt
even by fire, which can be found in a series of early Buddhist stories (Ziircher 2007, p. 63).
The Sanskrit scripture sent by him back to China was translated with the title Fangguang

Mo

jing LA in 291 CE, and slightly earlier, another scripture, the Guangzan jing Y&78#,
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was also carried by a Khotanese monk to China and translated by Dharmaraksa 7% in
286 CE.

Due to its mutual promotion in legend and philosophy, the Larger Prajiiaparamita be-
came favoured among Buddhist monks and literati from the beginning of 4th century.!*
However, the discussions and debates surrounding the teaching of the above two recen-
sions of the Larger Prajiiaparamiti came to their end after the arrival of the Kuchean monk
Kumarajiva 1B & 11 (343413 CE) in Chang’an 4% % in 401 CE, who translated the 8000 lines,
the Larger Prajiiaparamitd and many other Buddhist texts. The Larger Prajiiaparamita was re-
translated in close conjunction with its commentary, the Da zhidu lun K% &5 (T. 1509),
which can be viewed as a result of teaching and discussions surrounding the meaning of
the text during the translation process. However, after Kumarjiva’s death in 413 CE, the
Prajiiaparamita Siitra generally lost its attraction among the Chinese Buddhist elite, many of
whom, and even the disciples of Kumarjiva themselves, turned to the theory of Buddha na-
ture f#i?£, as elaborated in the Da banniepan jing (Ch. KMIRERES, Skt. Mahaparinirvana Sii-
tra) and to one Abhidharma treatise, the Chengshi lun (Ch. % E 5, Skt. Satyasiddhi-Sastra),
which was also translated by Kumarjiva. This remained the case until Emperor Wu became
dedicated to the preaching of the Larger Prajiiaparamita translated by Kumarjiva.

Before Emperor Wu of Liang organized lectures on the Prajiiaparamita in the paii-
cavirsika assemblies, he had already laid significant groundwork, completing the exegesis
of Kumarjiva’s translation of the Larger Prajiiaparamitiin 512 CE. When he read through the
Siitra, he noticed the aforementioned narrative of Sadaprarudita’s search for Dharma and
highly praised the deeds of that bodhisattva, writing the following words in his “Zhujie
dapin xu” FEf#K AT (“Preface to the Exegesis on the Larger Prajiiaparamita Sitra”) col-
lected in Chu sanzang ji ji tH =JFLHE (T. 2145):

In ancient times, when the real teaching [of Buddha] had not been spread, in the

place where the name of the Dharma had not been heard, [Sadaprarudita] contin-

ued to strive, travelling through grass and swamp and experiencing the dangers

of long-distance travel. He concentrated his mind upon listening, contemplating

the quietness and expecting a miracle, he perceived a voice in the sky. He sacri-

ficed his life out of treasuring but a half stanza and sold parts of his own body

out of honouring but a single sentence. He was willing to shed blood without

doubt and delighted in freely donating his bone marrow [for the Dharma]—not

to mention for the divine pearl of the dragon palace, the precious pavilion and

the gold tablet.'5

This passage is an abstract of the episodes from the narrative of Sadaprarudita, in which
he hears a voice instructing him to seek the Prajiiaparamita from the sky but is overcome
with doubt. He then has a vision of a magically created Buddha who tells him of the city of
Gandhavati and the Bodhisattva Dharmodgata. Thereafter he enters into samadhi and sees
the Buddhas of the ten directions. Embarking on his quest, he overcomes several obstacles
and eventually reaches the city of Gandhavati. There, he wishes to find a buyer to collect
offerings for Dharmodgata, but his effort is hindered by the magic of Mara. In order to test
Bodhisattva Sadaprarudita, Indra manifests as a Brahmin and asks Sadaprarudita to cut off
his own flesh, blood and bone marrow in exchange for a dedication to the Dharma preacher,
bodhisattva Dharmodgata. Then comes the bloody scene of self-immolation, which corre-
sponds to the expression “willing to shed blood without doubt and delighting in donating
the marrow without stinginess” in the quotation above: Sadaprarudita takes a knife and
stabs himself in both arms so that his blood flows out. He also cuts off the flesh from his
thighs and breaks his bone to extract the marrow. In addition, “the precious pavilion and
gold tablet” mentioned by Emperor Wu apparently relates to one passage concerning the
practice of veneration from Kumarajiva’s translation of the Prajiiaparamita Siitra (a parallel
to the Sanskrit passage discussed in our last section): “In the middle of the precious pavil-
ion, there is a big couch with seven jewels. There is a container made of four gems on the
couch. The real gold tablet with the Prajiiaparamita Siitra written on it is placed inside the

container.”1¢
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Another source also testifies that Emperor Wu of Liang attached great importance
to the episode of self-immolation in the narrative of Sadaprarudita. In 516 CE, Emperor
Wu ordered Baochang I8, a monk in charge of the Buddhist library of Baoyun Hall
7 £ in Emperor Wu’s Hualin Park #E#k[#, to edit a collection of Buddhist miracle sto-
ries titled Jinglii yixiang #&H5LAH (T. 2121). The stories in this collection mainly derive
from Siitras and Vinaya texts, and some of them are also collected from such treatises as
the Da zhidu lun, as well as from the Buddhist texts composed in China. The miracle
stories fall into 39 categories according to the identity of the protagonist. The very first
story in the third category “Bodhisattva” is titled “Satuobolun weiwenfa maixinxuesui”
FERE I w245 B0 L8 (“Sadaprarudita sells his heart, blood and marrow to listen to
the Dharma”), namely the episode of self-immolation in the narrative of Sadaprarudita.

It therefore seems quite clear that several aspects of the narrative of Sadaprarudita’s
search for the Prajiaparamita made a deep impression on Emperor Wu. He regarded bod-
hisattva Sadaprarudita as a model Dharma seeker, sacrificing himself to make donations
to the Dharma preacher. Thus, his lecture on the Prajiiaparamita Siitra could be further
interpreted as being modelled after the Dharma preacher Dharmodgata.

Chen Jinhua has focused on the paiicavarsika assemblies £ K & held in the Buddhist
Palace Chapel, the Chongyun Hall E =, of Emperor Wu. He noticed that the Chongyun
Hall served “as a lecture-hall for the emperor, who was an avid preacher on Buddhism,
especially on the Prajiiaparamita Siitra” (Chen 2006, p. 53). The Prajiiaparamita Siitra could
be considered as a Dharma relic, whose veneration constituted a central part of Emperor
Wu’s Dharma assemblies. The chanting of the Prajiiaparamita Siitra, and accompanying
rituals, served also to foster the kind of psychological environment which helped bring
about fervent emotion in the audience, compelling them to make lavish gifts and even
enact self-immolation as a donative act (Chen 2006, pp. 45-46).

Previous studies on the Dharma assemblies of Emperor Wu of Liang have paid much at-
tention to their social functions, such as enhancing a sense of solidarity among the populace,
generating funding for Emperor Wu’s charitable programmes, etc., (Chen 2006, pp. 76-77)
or politically establishing a “Buddhist country” headed by the sovereign (Yan 1998). How-
ever, Murata (2020) argues that the veneration of the Prajiiaparamita Siitra in Emperor Wu’s
Dharma assemblies could be regarded as a reconstruction of the scene in the narrative of
Sadaprarudita (see below). In this line, I would like to further point out that the records
of these assemblies would appear to suggest that the very circumstances of Emperor Wu’s
lectures, and even the participants” reactions within the Dharma assembly, could be also
connected to specific episodes or scenes from the narrative. Emperor Wu’s organization
of the lectures could therefore reflect his intention to identify himself as a sacred Dharma
preacher of the Prajiiaparamita Siitra, as inspired by the narrative of Sadaprarudita.

First, it should be noted that the focus of the paficavarsika assemblies is not only on Em-
peror Wu but also on the gold copy of the Prajiiaparamita Siitra. It is also highly likely that
Emperor Wu did not preach the whole text in the Dharma assemblies but one particular
chapter named “Sanhui pin” =& fi. This title, or its equivalent Sanhui jing = %4, occurs
repeatedly in historical accounts of the significant Dharma assemblies, which were made
to coincide with other important occasions, such as a change of regnal title (the Chinese
era name for official year numbering) or Emperor Wu'’s ordination as a monk, etc.!”

The Yujiang jinzi mohe banruoboluomi jing xu 1H# 47 FE ] f A5 % 4 % 45T (“Preface to
the Mahaprajiiaparamita Siitra written in Gold Calligraphy for use in Royal Lectures”), col-
lected in the Guang hongming ji 5L & juan 19 (T. 2103: 52.236b21-238a7), was composed
by a Southern Liang historian, Xiao Zixian 15 (489-537 CE), after Emperor Wu's lec-
ture in 533 CE. Xiao Zixian was the composer of the Nan Qi shu 7 7% & and belonged to the
royal family of the Southern Qi H% (479-502 CE). This preface is a statement of fact and
hence to be treated as a veracious historical account. Of particular relevance here is that
it clearly relates how the gold-calligraphy Prajiiaparamitd Siitra and the Siitra’s container
were produced:
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The gold calligraphy Mahdaprajiiaparamita Siitra is the most honourable in the cor-
pus of the Dharma ... the emperor prefers the Mahayana teaching, roaming
through the ocean that is the corpus of Dharma. His intention agrees with the
truth/the Dao, bearing it in his mind and holding it. The majesty preaches by
himself, and his words are excellent and remarkable ... Unfolding the emerald
fine silk, one writes the Chinese sigillary characters with gold ink on it. The
equipment is decorated with priceless jewels. The brilliance of the collocation of
gold and green colours even overshadows the precious Ganoderma lucidum.!®

Accompanying the lecture on the Prajiiaparamita Siitra by Emperor Wu of Liang, there was
also a veneration of the text in the paricavarsika assembly. According to Xiao Zixian's pref-
ace, the prince was ordered to donate the Siitra containers and make offerings to the gold-
calligraphy copy of the Siitra.'® Murata has argued that the preparation for the Dharma as-
sembly made by the royal family of Liang parallels the above-mentioned scene described
from the narrative of Sadaprarudita, wherein the bodhisattva Dharmodgata prepared the
golden tablet Prajiiaparamita Siitra and the Siitra container made of gems and gave dona-
tions to them (Murata 2020, pp. 89-94).

Moreover, Emperor Wu did not follow the description in the narrative in all regards.
He did not inscribe the Siitra on a gold tablet with melted vaidiirya but on silk with Chi-
nese sigillary characters in gold ink. This style of scripture recalls the coetaneous writing
culture of the Northern Wei royal family. Murata has found that, according to the Wei shu
##, Yuan Chen JuIR (?-526 CE) gave a gold-calligraphy copy of the Book of Filial Piety
written in Gold Calligraphy (Jingzi xiao jing 47 24%), a popular Confucian scripture, as a
present to the mother of the Northern Wei emperor around 515 CE.? In a close period,
the Royal Highness of Anfeng %% T, Yuan Yanming JG 4L ¥ (484-530 CE), and the Royal
Highness of Zhongshan 1111 -, Yuan Xi 76 (?-520 CE), organized a Dharma assembly
for the Huayan jing (Ch. IEf@#L, Skt. Avatamsaka Sitra) and also created one hundred
copies of that Siitra together with one gold-calligraphy copy, which were all kept in the
Sitra containers made of four gems (cf. Murata 2020, pp. 77-80).2! The veneration of the
Avatamsaka Siitra in the Northern Wei was stimulated by the dissemination of the Shidi-
jing lun 1-Hh#5, the Treatise on the Dasabhiimika Siitra, belonging to the Avatamsaka corpus
(Tang 1983, pp. 629-30), and therefore must have begun following the arrival of Bodhiruchi
and Ratnamati in Luoyang and their translation of the Shidijing lun in 508 CE.

Although accounts of the gold-calligraphy scriptures from the Northern Wei predate
the earliest records of the gold-calligraphy Prajiiaparamita Siitra of Empeor Wu, there is
no evidence of the former directly influencing the latter. Furthermore, Emperor Wu com-
posed the exegesis of the Prajiidparamita Siitra in 512 CE, the eleventh year of the Tianjian
regnal period K 14, and, according to the Yujiang banruojing xu &M A748 )5 (“Pref-
ace to the Royal Lecture on the Prajiiaparamita Siitra”) by Lu Yungong £ 2\, after the com-
position of the exegesis, the emperor was personally engaged in preaching the Siitra.2? The
gold-calligraphy copy of the Prajiiaparamita Siitra could also have been created from that
date, and it would therefore be safe to say that the gold-calligraphy copy of the Avatamsaka
Siitra was made around the same time, both playing a significant role in the royal Dharma
assemblies and the veneration of Siifras in China.

Another account concerning Emperor Wu’s lecture is the “Preface to the Royal Lec-
ture on the Prajiiaparamita Siitra” composed by Lu Yungong, who served as the secretary
of the emperor, the Director of the Secretariat-Chancellery (zhongshu huangmen shilang
HE AR, after Emperor Wu's lecture in the seventh year of the Datong regnal period
KIF-L4F (541 CE). Chen Jinhua has analysed the course of this Dharma assembly, point-
ing out that it parallels the Dharma assembly of 547 in several respects. For instance, both
Dharma assemblies centred on the lecture of the Sanhui jing and were accompanied by a
series of miraculous and propitious signs, as well as acts of self-immolation (Chen 2006,
pp. 64-72). In particular, Lu Yungong recounts such a performance of self-immolation by
a certain ascetic at the assembly:
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Shi Faxian ##iJ:8H of the Adoka Temple of Maoxian 5#% in Kuaiji &%, who con-
ducted ascetic practice and aspired to seek the understanding of wisdom, equalled
Uttara in his thoughts and paralleled Sadaprarudita (Satuobolun [ FE % #, or sim-

ply Bolun i# #) in his passionate sincerity. At the site of the lecture, after demon-

strating the power of his aspiration, he cut his body and let his blood flow to the

ground to express his sincerity.?

When listening to Emperor Wu's teaching, Fa Xian thus showed his sincerity in seeking
Dharma in a manner akin to how Sadaprarudita’s bodily sacrifice is described.?* Lu Yun-
gong further claims that the actuality of such acts of self-immolation verify the reality of the
ancient stories [of Sadaprarudita and Uttara].?> The expression, “he paralleled Sadapraru-
dita in his passionate sincerity” (tong bolun zhi kendao [7]3# 75 2 2831)), also indicates that Lu
Yungong was quite acquainted with the contents of Prajiidparamita Siitra and the religious
intentions of Emperor Wu of Liang. To his mind, the monk Faxian, in coming to listen to
Dharma, corresponds to bodhisattva Sadaprarudita, and Emperor Wu, in preaching the
Prajiiaparamita Siitra to the Dharma preacher, bodhisattva Dharmodgata.

A similar strategy employed in Lu Yungong's preface to enhance the authority of Em-
peror Wu is to compare Huiling 24, the Great Sangha Rectifier X f& iF who requested that
the ruler preaches the Prajiiaparamita Siitra, with the holy disciples Subhiiti and Kasyapa,
these being two prominent disciples in Mahayana texts who typically make requests of the
Buddha to preach.?® This indicates that Emperor Wu was likened to the Buddha himself
in accepting the request of Huiling.

Additionally, Lu Yungong also drew on other elements from the narrative when de-
scribing the landscape of Hualin Park, thereby connecting the site with the scene of the nar-
rative. Chen Jinhua has already discussed the structure and layout of the Chongyun Hall
# ¥ in this park (Chen 2006, pp. 48-52), along with other halls within the park that had
associations with Buddhism: (1) Baoyun Hall #{ Z & (a Buddhist Library), (2) Dengjue Hall
5T %, where Emperor Wu received the bodhisattva precepts in 517 CE, and (3) Huaguang
Hall #£5%}#, in which Emperor Wu issued his famous prohibition of the consumption of
meat and alcohol within the Samgha (Chen 2005). However, we only have limited informa-
tion concerning the park’s landscape, except for the following passage from Lu Yungong’s
preface, which concerns reconstructions made by Emperor Wu:

The Hualin Park had been the place for entertainment and banquets of the inner
court since the court moved to southern China [in 317 CE] ... After the majesty
took the throne, he abandoned the entertainment. He sent back all the beauti-
ful girls of whole palace and shared the garden with the ordinary people ... .
Through the destruction of the beautiful park, one can realize impermanence.
The precious pavilion as an illusory aggregation became solid by means of the
ten powers [of the Buddha]. He gave away the heavenly park and established
an “Enlightenment site” (Ch. daochang i&35, Skt. bodhimanda) ... During the
springtime, all things began to grow again. The wind and the sunshine were
mild and warm, neither cold nor hot. The seven rows of trees with beautiful
flowers and decorated with precious substances are shining. There are ripples in
the eight-fold golden pools whose beds are decorated with jade. When the gate
was opened, the masses gathered. Being hurried to join the Dharma lecture, the

masses were noisy. After hearing the toll of the bell, they became silent.?”

It is worth noting that the description of the landscape of the Hualin Park in Lu Yungong’s
preface, such as the precious pavilion, the seven rows of trees with precious substances,
and the eight pools of meritorious waters, corresponds to the city of Gandhavati described
in the narrative of Sadaprarudita. In the narrative, a Buddha image manifests in the sky and
describes the city for Sadaprarudita, it being the destination of his search for the Dharma.
The city is surrounded by eight pools and seven rows of trees with precious substances, and
Dharmodgata preaches the Prajiaparamita Siitra in the pavilion (Ch. tai &) or the peaked
house (Skt. kiitagara, see above note 6).
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In his preface, Lu Yungong borrows the characteristic scenery of the city to sketch the
landscape of the Hualin Park, albeit without mentioning Gandhavati by name. This im-
plies that Emperor Wu can be regarded, like the bodhisattva Dharmodgata, as the Dharma
preacher of the Prajiiaparamita Siitra. Previous studies have already revealed that the land-
scape of Gandhavati is similar to that of Sukhavati in the smaller Sukhavativyitha Siitra. That
is to say, the Dharma preacher Dharmodgata preached the Prajiiaparamita Siitra in this city,
just like Amitabha Buddha preaches in his Buddha-field of Sukhavati (Zhao 2020, p. 270).
Thus, the description of the landscape of Hualin Park, under the influence of the narrative
of Sadaprarudita, also suggests that the Dharma preacher, Emperor Wu, was regarded as
having the same authority as the Buddha,?® which is in line with the above case comparing
Huiling with Subhaiti and Kasyapa.

In his record of the Chongyun Dharma assembly in 541, Lu Yungong therefore skilfully
connects the scene of Emperor Wu's lecture with elements of the narrative of Sadaprarudita.
His purpose, no doubt, was to affirm Emperor Wu of Liang as the Dharma preacher of
the Prajiiaparamita Siitra and so at once project his religious and political authority. At
the end of the preface, Lu Yungong also states, “I, an inferior minister, participated in the
lecture, and my duty is to take down the historical account. I carefully recorded the current
events to complete this preface”,?’ taking pains to establish himself as a reliable witness
of the events that transpired at the Dharma assembly. However, in utilizing the narrative
of Sadaprarudita, he would also appear inclined towards exaggerating the significance of
the Dharma assembly and the authority of the Dharma preacher, Emperor Wu of Liang.

To sum up the discussion thus far, we have dealt with various sources related to Em-
peror Wu's role in the veneration and dissemination of the Prajiidparamita Siitra, including
the ruler’s own statements, in which he makes no disguise of his praise for the text and the
narrative of Sadaprarudita, as well as accounts of the Dharma assemblies recorded by two
witnesses, Xiao Zixian and Lu Yungong. It seems impossible that the accounts are totally
independent and not influenced by Emperor Wu's personal intentions. Likewise, with re-
gard to the record of Faxian’s self-immolation, if we associate it with the fact that Emperor
Wu thought highly of the Sadaprarudita narrative, it would be reasonable to assume that
it was performed according to Emperor Wu's preference or even following Emperor Wu's
order. However, the two accounts of the witnesses still exhibit remarkable differences in
their narrative features: Xiao Zixian’s account about the Dharma assembly in 533 appears
to be more a statement of fact, in contrast to Lu Yungong’s account about the Dharma as-
sembly in 541, which is full of literary expression. The latter contains elements that seek
to vividly recall the narrative of Sadaprarudita. The preface composed by Lu Yungong,
the secretary of the emperor, could thus be regarded as a reproduction of the religious
narrative within a historical document; it is a work of propaganda serving to establish the
emperor’s identity as a Dharma preacher of the Prajiiaparamita Siitra.

3. The Narrative and Master Huisi’s Vow to Create the Gold-Calligraphy Prajiiaparamita

The Nanyue sidachanshi lishiyuanwen 75 5% K FTSZ BRI SC (Tract on the Vow Pronounced
by the Great Dhyana Master Si of Nanyue, T. 1933; henceforth Tract on the Vow) is tradition-
ally attributed to the Tiantai master Huisi £/ (515-577 CE). It concerns a vow to create a
gold-calligraphy copy of the Prajiiaparamita Siitra. In fact, the veneration of the Lotus Siitra
%48 is also briefly mentioned in this text, but there are troubling inconsistencies concern-
ing the two gold-calligraphy Siitras. According to Stevenson and Kanno (2006, p. 89), the
Prajiiaparamita Siitra is mentioned by title almost thirty times. However, the Lotus Siitra ap-
pears only three times, and only two of which speak explicitly of two T gold-calligraphy
Sttras; this claim contrasts with the large number of instances where we find explicit ref-
erence to the production of only one text, viz., the Prajiiaparamita Siitra.

Previous studies have divided the text of the Tract on the Vow into the following parts:
(I) the Preface /7 43; (IT) Opening Refuges and Invocations i 3; (IIT) Circumstances Lead-
ing to the Copying of the Sttra i&E&45E; (IV) Main Text of Twenty-Seven Vows ZEA;
(V) Restatement of the Vows B & f; (V) Petition #ji#; and (VII) Closing Injunction %7t
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(Stevenson and Kanno 2006, pp. 84-86). The first-person narrative in part III reveals that
the Prajiidparamita Siitra played a significant role in the course of Huisi’s dissemination
of the Buddha’s teaching. After his full ordination as a monk in 534 CE, Huisi studied
Mahayana teachings and visited many meditation masters in the period of the Northern
Qi Jb#F. At the age of 34, he preached in Yanzhou 72/H, but his lectures were prevented
when he was poisoned by some enemy monks. Subsequently, he was invited by the gover-
nor of Yingzhou i}l to preach the Mahayana teaching FERifiT#§. After he ate a meal that
had been mixed with poison by five of his rivals, on the verge of death, he confessed to the
Buddhas and recollected the Prajiiaparamita (nian banruoboluomi &M % 4 %), which rid
him of the poison (T. 1933: 46.787a6-b14).

This episode seems to be associated with the protective function of the Prajiiaparamita,
asis stated in Kumarajiva’s translation of Larger Prajiiaparamita (T. 223), which Master Huisi
used in his lectures:

If a son or daughter of good family hears of this profound perfection of wisdom,
then holds, gets close to, recites, and correctly recollects it, and remains true to his
aspiration for sarvajiid (omniscience), he will not be harmed by evil things, such
as fumigation with poison, venom, fire or water, sword or poisoning. Why? This

perfection of wisdom is the great incantation, the highest incantation.3

This passage in the Larger Prajiiaparamita highlights that such ritual actions as reciting and
recollecting the Prajiiaparamita will not only generate immeasurable merit but also offer
protection from various dangers, including poisoning, due to the Prajiiaparamiti being a
great incantation (Skt. mahavidya, Ch. da mingzhou K#WL tr. by Kumarajiva).

In 552 CE, Master Huisi subsequently left northern China for a place of refuge in
the south. When he was 42 years old (557 CE), his lectures on the Prajiidparamita Siitra
in Guangzhou Jt:)!| were once again prevented by his rivals. Since he always came across
his rivals’ attack when preaching Prajiiaparamita, he made a vow to produce a copy of the
Prajiiaparamita Sitra written in gold calligraphy and kept it in a Siifra container made of
seven treasures L #¢iA1. Then, aged 43, he was invited by the governor of Nandingzhou
FAE )M, a state located close to Guangzhou, to preach the teaching of Mahayana and was
again met with certain obstacles. So, Huisi once more vowed to create a gold-calligraphy
copy of the Prajiiaparamita Siitra and to make the offerings to it:

At that time I made the vow: “I will create the gold calligraphy copy of the
Mahayana Prajiiaparamita Siitra for all sentient beings. Pure wvaidiirya and seven
jewels will be used to make the Siitra container that keeps the scrolls of the Siitra.
There will be a high couch with various precious substances, a baldachin with
seven jewels, and canopies covered with pearls. All the equipment of offerings,
such as flowers and necklace of precious stones, will be used as donations to the
Prajiiaparamita Sitra.”>!

This passage not only mentions the gold-calligraphy copy of the Siitra but also outlines the
circumstances of the Siitra’s veneration. It shares many features with the above-mentioned
passage concerning the Siifra’s veneration from the narrative of Sadaprarudita, and its sub-
sequent passage explicitly refers to the main figures of the narrative, the Dharma seeker
Sadaprarudita and the Dharma preacher Dharmodgata, indicating that Master Huisi’s vow
too was inspired by the narrative of Sadaprarudita seeking the Prajiidparamita:

Then I shall manifest countless physical bodies for the sad-gati (the “six paths” in
which sentient beings are reborn), in ten directions and over innumerable kalpas,
until awakening. I shall preach the Prajiiaparamita Siitra for all sentient beings in
the ten directions. During the process, when I become a Dharma-preacher, I will
be like Dharmodgata; when I become a disciple seeking the Dharma, I will be
like Sadaprarudita. After making the vow, all the evil monks retreated.>?

“Evil monks” may here refer to an arrogant rival monk, Huimiao 2% —following
the biography of the Tiantai master Zhiyi %/#H (538-597 CE), the Sui Tiantai Zhizhe Dashi
biezhuan MR & %53 KA HIE (T. 2050), an important supplement to the Tract on the Vow
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composed by Guanding #1H (561-632 CE)—which relates the activities of the Buddhist
community headed by Huisi at Mount Dasu K#f 1l in Guangzhou. According to Guand-
ing’s account, Huisi’s disciple Zhiyi defeated Huimiao in a debate over the Buddha’s teach-
ing and made him aware of the shallowness of his attainments. During the night, Zhiyi
dreamed of another debate against an angry man, and he won the debate once again
(Huimiao appeared in the dream in the audience). Subsequently, Zhiyi consulted with
Master Huisi about his dream, and his teacher answered him by quoting the contents of
Chapter 55, “Irreversibility”, in the Larger Prajiiaparamita, implying that Zhiyi did not wa-
ver when he faced the attacks of Mara.3

Guanding’s account continues with the following event related to the gold-calligraphy
Larger Prajiiaparamitd: when Huisi completed the gold-calligraphy copy, he entrusted Zhiyi
to preach it. Only the concepts of “three samadhis” (sansanmei —=IIK) and the “insight of
three contemplations” (sanguanzhi =#i%) were open for discussion, with the remaining
contents all straightforwardly declared by Zhiyi himself.>* The Mohe zhiguan B 118 (T.
1911), based on the lectures of Zhiyi and compiled by Guanding, also mentions the same
fact: “Zhizhe of Tiantai preached the ‘means of the doctrine’ (Ch. Famen %", Skt. dharma-
paryaya) that had been practised in his own mind ... He substituted for his teacher in
preaching the gold calligraphy Prajiiaparamitd and was respected as the teacher of emperors
in the dynasties of the Chen and Sui.”% In addition, meditation terminologies here and in
Zhiyi’s early monograph, the Shi chanboluomi cidi famen FERE I 4 % VX #5141 (T. 1916), are
drawn extensively from the exegesis of the Larger Prajiiaparamita, the Da zhidu lun, which in-
dicates the significant role the Prajiiaparamita Siitra and its exegesis played in Zhiyi’s early
religious career.

From the dates of the above events, we can discern an underlying connection be-
tween the activities of Emperor Wu and those of Master Huisi. After the rebellion of Hou
Jing {5, the emperor passed away in 549 CE, and his ceremonious lectures on the Pra-
jaaparamita Stitra came to an end. Subsequently, Master Huisi, who came to take refuge
in the south and dedicated himself to preaching the Prajiiaparamita Siitra, made a vow to
create a gold-calligraphy copy around 557 CE. His actions were apparently in emulation
of Emperor Wu's; in addition to being acquainted with the narrative of Sadaprarudita, he
even associated his own bodhisattva career in future lives with that of the bodhisattvas
Sadaprarudita and Dharmodgata.

Veneration of the Siitra thus extended beyond the Liang court and was a widespread
phenomenon in 6th-century southern China. From the Tract on the Vow, it is also clear
that its worship was closely integrated with certain other ideas that were prevalent in the
Northern Dynasties. Unlike under Emperor Wu, as previous studies have noted, Huisi’s
Siitra veneration was directly associated with idea of the Decline of the Dharma V7% and
the worship of the bodhisattva Maitreya, who is said to reside in Tusita Heaven awaiting
the proper time to take his final rebirth as a Buddha. Several sections of the text express
anxieties about the “Three Periods” of the True Dharma 1F7%, the Semblance Dharma 145,
and the Decline of the Dharma K%, numbering 500, 1000 and 100,000 years respectively (cf.
Stevenson and Kanno 2006, pp. 86-88; Murata 2020, p. 95).36 At the end of one such section,
(1) Circumstances Leading to the Copying of the Siitra, the text specifically states that it
was out of fear of decline that Huisi vowed to create the gold-calligraphy Prajiiaparamita
Siitra and a container made of seven gems: “By means of the great vow, all demons and evil
disasters cannot destroy it. May the future Lord Maitreya appear in the world and preach
the Prajiiaparamita Siitra for countless sentient beings.”%” The Siitra was thus intended for
perpetuity and in anticipation of Maitreya’s birth in the distant future.

These features are further confirmed by other sources related to Tiantai masters.
Huisi’s personal belief in Maitreya is firm and strong:

Huisi awakened when he dreamed of the preaching of Maitreya and Amitabha,

and so created statues of each and made offerings to them. He also had a dream

that, following Maitreya, he joined the summit of Dragon Flower, together with

the companions [of Maitreya]. He thought, “I received the Lotus Siitra during
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the decline of the Dharma of Sakyamuni. Now, when I came across the Lord
Maitreya, I felt deeply touched and sorrowful, and suddenly awakened.” He

made further efforts, and auspicious miracles occurred many times.38

Master Huisi’s belief in Maitreya and the Prajiiaparamita Siitra also influenced Zhiyi. Ac-
cording to Guanding’s account in the Sui Tiantai Zhizhe Dashi biezhuan and Xu gaoseng
zhuan, when Zhiyi was dying, he ordered his disciple Zhiyue %/ to sweep and clean the
Shicheng Temple £1#{=F so he could pass away before the stone image of Maitreya located
there. Zhiyi faced west and recited the names of Amitabha and Avalokitesvara together
with the Prajiiaparamita. Then, he divided his personal belongings into two portions: one
to be used as a donation for Maitreya and the other to be assigned according to the karman
4% (here denoting the rules of action within the monastic community).%’

As Koichi Shinohara has pointed out, Zhiyi’s decision to spend his final days in front
of the stone image of Maitreya in Shicheng Temple was actually an incident for the Tiantai
community. The stone image of Maitreya was known for its remedial capacity during
Zhiyi’s time, but Zhiyi failed to secure such a cure. As a result, Guanding was forced
to introduce elements of the Amitabha cult to de-emphasize his failure to obtain a cure
(Shinohara 1991, pp. 215-16). His recitation of the name of Prajiidparamita is also revealing
of his attempt to be cured before his sudden death, an action that recalls the aforementioned
episode from the Tract on the Vow, in which Huisi recollects the name of Prajfiaparamita
on the verge of death to successfully rid himself of the poison.

In comparison to Emperor Wu's lectures on the Prajiiaparamita Siitra, which served
to associate him with the Dharma preacher as a means to religious authority, in Tiantai
biographies, more importance was attached to the eternal aspect of the gold-calligraphy
copy of the Prajiiaparamita Siitra in the context of the Decline of the Dharma, as well as to
its protective function in the face of worldly dangers. Being themselves Dharma preachers
of the Prajiiaparamita Siitra, Tiantai masters also drew power from the text, as Emperor Wu
did, albeit under entirely different circumstances.

4. Conclusions

The narrative of bodhisattva Sadaprarudita seeking for Prajiiaparamita was composed
during the formative phases of Mahayana Buddhism in India. When reading through the
narrative, one is first attracted by its dramatic episodes and indeed impressed by the sin-
cerity of the Dharma seeker. The narrative’s emphasis on the text’s veneration and attempt
at affirming the authority of the agent of the text, the Dharma preacher, would moreover
appear to have been quite successful, considering that the narrative itself was always trans-
mitted within the Prajiiaparamita corpus, which is otherwise a philosophical discourse, and
that it finds repeated mention throughout history.

In the 6th century CE, the narrative contributed to Chinese Buddhists” enthusiasm
towards the worship and propagation of the Prajiiaparamita Stitra and its teachings. In the
extant accounts of the Dharma assemblies organized by Emperor Wu of Liang, we can
see that the very form of veneration described by the text, as well as the circumstances of
the Dharma preacher’s preaching and certain actions of the Dharma seeker, such as self-
immolation, were all made to parallel scenes from the narrative. Emperor Wu of Liang him-
self intended to establish his religious identity as a Dharma preacher of the Prajiiaparamita
Siitra, and his actions further influenced others, such as his contemporary, Master Huisi,
who vowed to create the gold-calligraphy copy of Prajiiaparamita Siitra, following, it would
seem, the example of Emperor Wu’s Dharma assemblies.

For Chinese society of the 6th century CE, the narrative thus served as a perfect ex-
ample to illustrate how the Dharma preachers and their followers may make use of reli-
gious narrative to garner veneration of Mahayana texts. The episodes and scenes of the
Sadaprarudita narrative were constantly mentioned by the witnesses in the accounts re-
lated to Emperor Wu’s Dharma assemblies and were possibly reproduced in very real ways.
The underlying intention was to enhance the secular sovereign’s sacredness by proclaiming
his identity as a Dharma preacher of the Prajiiaparamita Siitra. However, in the biographies
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of Tiantai masters, the veneration of the text, as derived from the Sadaprarudita narrative,
is further integrated with the protective function of the Prajiiaparamitd. This rather aimed at
presenting the religious leader’s miraculous capability in dealing with mundane problems
via the power of the Prajiiaparamita Siitra.
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Notes

1

Schopen (2005) also characterizes his own early work (i.e., Schopen 1975) as a “piece of juvenilia” (Schopen 2005, p. 153, n. 118)
and has provided further clarifications on this topic (Schopen 2009, 2010, 2012) (cf. Apple 2014, p. 25).

He writes “since ritual [related to Mahayana Siitras] involves magical power exceeding that of moral effort, the benefits are
greater. The Saddharmapundarika-siitra (i.e., Lotus Siitra) for example, describes the magnificent benefits that will fall on those
who do no more than read, recite, copy, and uphold the siitra” (Tanabe 2004, p. 532).

According to the historical record, the disciple of Zhu Shixing 471217, Farao %%, brought the first Sanskrit text from Khotan.
Thirty years later, it was translated by the Khotanese monk Moksala (Wuchaluo it X ZE; cf. T. 2145 Chu sanzang ji ji 1 =50 2E,
Fangguang jing ji HOGASHEL).

As for the brief introduction to these shorter Siitras, cf. (Conze 1978, pp. 11-12).

Translated from the following passage in the Daoxing banruo jing, juan 9: &HGEiE, 42 Mk, 38 N H i 8, EAMREESE.
T PR e A B, AR R P U 2o, VRS G R, SR RO SR b, WA T R . BRI
PO, PP A, SRIB BN, HEREME Y, 5 T TR 48, PR T LR BT Dl A B T, 224: 8.473a21-27.

For instance, the five copper plates of Helagupta made in the latter half of the first century (Salomon 2020) or the gold plate of
the king of Odi (Swat, Pakistan), Senavarma, written in 14 CE (Baums 2012, p. 227).

The term kiitagara consists of kiita “peak” (or “summit”) and agara “house”; literally, it therefore means “peaked house”, but all
the Chinese translations use the word tai & “pavilion”.

Translated from the following Sanskrit passage: tena khalu punah samayena Dharmodgatena bodhisattvena mahasattvena prajiiaparamitayah
krtasah sapta-ratna-mayam kit'agaram karitam abhiit lohita-candanalamkrtam mukta-jala-pariksiptam catursu kit'agara-konesu mani-ratnani
sma yad uta prajiiaparamitayah pija’rtham tasya ca kiit'agarasya madhye sapta-ratna-mayah paryankah prajiiapto ‘bhitt caturnam ratnanam peda
krtd yatra prajiiaparamita praksipta suvarna-pattesu likhita vilinena vaidiiryena tac ca kiit'agaram nand-citra-patta-damabhih, pralambamanair
alamkrtam abhiit (Wogihara 1932-1935, p. 955).

The Chinese parallel in Kumarajiva’s translation can be found in the Xiaopin banruoboluomi jing /I i A I 58 S 4, juan 10: T.
227: 8.583b17-22.

Translated from the Gaoseng faxian zhuan & 58S, juan 1: AR, AR B, Hl, BUSERE, JRpIOLS: . . K05, 2E%
—H..... AL, PR R RIS MR A, SRS (OSBRI AR PR AR O R 5. K HEL, RN s, RS b
JE 2 BLRERHERE, VAR e Lo N S, SEVD I e A L BT, (LR T, A, U, R, B EE .
JFESTRT NI OB at)  SCORATR], Bt 45, T. 2085: 51.859b18-28.

For instance, one chapter titled “The method of depicting the great Prajiaparamita” (“Hua dabanruoxiang fa” # Kf#1%72% in
Tuoluoni ji jing, juan 3, T. 901: 18.805a29-c17) discusses how to depict the female bodhisattva Prajiaparamita and the relevant
ritualsin detail. Another chapter, “The method of [creating] the mandala of Prajiaparamita” (“Banruo tan fa” #7172 in Tuoluoni
ji jing, juan 3, T. 901: 18.808a4-809b8) appears to further develop the description of the sacred space in T. 227, and in the Sanskrit
version of the 8000 lines Prajiaparamitd, but the object of veneration is changed from the Prajiiaparamita Siitra to the female
bodhisattva and other Buddhist gods.

Nattier (2008) has also pointed out that chapters two through thirty should be considered genuine translations of Zhi Qian who
revised and polished the first Chinese translation by Lokaksema. However, the first chapter of T. 225 should not be the work
either of Zhi Qian or of Kang Senghui.

Modern scholarship tends to regard the 8000 lines as the earliest version, upon which the texts of the Larger Prajiiaparamita are
based, whereas according to early Chinese Buddhists the former is nothing but an extract from a more comprehensive original
(Ziircher 2007, p. 61)

The practice of “Pure Conversation” (gingtan i) among the literati “was one of the most important factors in the spread of
Buddhism in the circles of the highest gentry” (Ziircher 2007, p. 95). Particularly in the East Jin % (317-420 CE), such eminent
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monks as Zhu Daoqian 221 (286-374 CE), Zhi Mindu 3 ¥ and Zhi Dun 3 (314-366 CE), etc., were all dedicated to the
preaching of the Prajiiaparamita Siitra (particularly the Fangguang jing IEOGAR).

Translated from the following Chinese passage: a0 RFHIE 2, Jiz M5 44, 4 HL v B0, SRR UG, SB0o0B HE, 16) 7 9. S0E X JE,
TR, B DA, B 5y DARS— 55 HRI I AN GE, o 70 1. DUTRHE AR, 9 BB, T. 2145: 55.54¢3-7.

See Xiaopin banruoboluomi jing /Nt BT I FE B4, juan 10: FLE 2P A -BE AR, IR EA VU A, DR 8T RO D AR 5, B .
T. 227: 8.583b20-22.

The Dharma assemblies include the following: the Dharma assembly in the fifth year of the Zhongdatong regnal period H il T4
(533 CE) in the Temple of Tongtai [f]Z5=F, the assembly in the seventh year of the Datong regnal period K[Fl-L4 (541 CE) in the
Chongyun Hall, the assembly in the twelfth year of the Datong regnal period X[F]-{- 4 (546 CE) when Emperor Wu donated
his own body and the name of the era was changed to Zhong Datong H' X [f] and the assembly in the second year of the Zhong
Datong regnal period H K[F] 4F (547 CE), when the regnal title was changed to Taiging Aif, etc. (cf. Murata 2020, pp. 82-86).

Translated from the following passage of Xiao Ziliang's preface: 47 (FEF 47 A BAC) &, ZILMZ A% ... ... 2 EEHERKTE,
WL WREG, EBIRAR. WIIES, Dmask ... ... THECLRRER, 2 2B, OREA, Sh ARE. ZOGETY, MR T

2103: 52.236¢6-13.

T. 2103: 52.237b22-23.

ERUAH -6 5%, ik & 2248, Wei shu 20:529.

T. 2110: 52.514c23-28.

EURE A AEERC, A Z DR R T. 2103: 52.235¢28-29.

T. 2103: 52.236a16-19. (Cf. Chen 2006, p. 67).

Murata (2020, pp. 58-59) also noticed that in this passage, the name of Sadaprarudita % occurs together with that of Uttara
ESZ[ #]. The latter refers to the story from the Xianyu jing B B 4%, in which Uttara took his own bone to use as a pen and his
own blood as ink when writing the teaching of the Tathagata 412 #{( (T. 202: 4.351b12-25). This story is closely connected with
another object of Siitra veneration that was prevalent in medieval China, the scripture written in blood ink Ifil. 7-4£.

The preface states: ElARLTE, BT 105, VKT, BERS Sy, LAY, (59EM L. T. 2103: 52.236a19-21.

KEERA ... BRAEZAYZ W), R R BE 2 o TR T s IS, A e R4S T. 2103: 52.235¢4-6.
See the following passage from “Preface to the Royal Lecture” collected in Guang hongming ji FEEAWASE, juan 19: FEMEH,
BT IAAR EE L 2 il ... . HENET, R, e o e, KB IN. = RLERIBHT, G W, waiRe,

By TT A SRR, R IE TR = AR T, EAET S, SRR, AT B v B, TR DL R, i)\
AR, EERIR. HEILSR A, SENGSH ifi BT, T. 2103: 52.235¢8-20.

Skilling (2009, p. 91) has also discussed the concept of sastrsamjiia in Prajiiaparamita texts, which equates the Prajiiaparamita to the
“Teacher” (i.e., the Buddha), while in the narrative of bodhisattva Sadaprarudita, the concept sastrsamjiia is further applied to
the Dharma-preacher of the Prajiaparamita Siitra, emphasizing that the agent of text, the Dharma-speaker, is of equal authority
to the Buddha (Skilling 2009, p. 85).

AN TR GE, 2 . SRR, DAL R T. 2108: 52.236b16-17.

Mohe banruoboluomi jing &G AT AR B A4S T.223, juan 9: f& 3% 57 W L NEHRIRMAT AR &, 235 UL, RHAD. ERS. Aik
By, AT DARRHERE . AT DA . A DK A RAAORS OIS AR, (TRAMCY RO AR SR
WL, A M 1 WWL. T. 223: 8.283b5-10.

Translated from the following passage from the Tract on the Vow: Ik $5B8, 322 55 [ — VI AR, EiG 4 CBERAT A Ik 4 20
U DA -E R (R R, BAE. A, BROIREE, BRSNS, AR R, AR (LR LR BT E. T 1933: 46.787¢1-5.
RBIE AT NEG BUM S 0 5, AFEAIM, ERCEE. W27 — VDR AL RERUCRE A AL WO, Rk £ e, 25 A
SRIEAN T UBERE PR . SRR, SAE L E  ZBIR AL T. 1933: 46.787¢5-9.

Cf. T. 2050: 50.192a8-22.

Cf. T. 2050: 50.192a23-25.

According to Guanding's statement in Mohe zhiguan, juan 1: K& EHH A OHFHATIEN ... ... FRZE B G, RS — B
Zyiif. T.1911: 46.1b13-16.

As Chen Zhiyuan has shown, in medieval China, two methods of counting the Buddha’s birth year were accepted: the tenth year
under the rule of King Zhuang of Zhou Dynasty J&£ £ 14, which was adopted by historians from the Southern Dynasties to
the Sui [, and the twenty-fourth year under the rule of the King Zhao of Zhou Dynasty J&I £ — P4, which was prevalent
in the Northern Qi Jt7%. Huisi’s opinion falls under the latter (Chen 2018, p. 126).

Translated from the following passage from Tract on the Vow: VARBRI, — )it JBE i 8 5 HEAS BEVELIE. BFURA B A ORI th o5 L BT 1,
Ry V)R AR S PR R AL T 1933: 46.787¢22-25.

According to the Xu gaoseng zhuan &= 54, juan 17: XCEGE . FRESUER G, B — AR F ftge, S8 BEEsm B st G 5 5 &
0 AR TR RBIARIE SRR, A (A, BN, SRR, 7 EIRIE,  EEG HL, T. 2060: 50.562¢21-25.

Cf. T. 2060: 50.567b25-29; T. 2050: 50.196a9-14.
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Abstract: While Buddhist teachings deny the presence of a stable, unchanging self, they must still
make sense of human agency. In this article, I look through metaphors of mechanical men in Bud-
dhist literature, which inform us of attempts to tackle the problem by resorting to figurative speech.
With a selection of examples, we shall see not only a basic rationale of these metaphors, as well as
the dynamics of their usage in Buddhist texts against different doctrinal backgrounds, but also their
meta-philosophical role in penetrating through the agent-oriented “universe of discourse”.

Keywords: metaphor; Buddhism; embodied experience; first person; universe of discourse

1. Introduction

In the forest of Buddhist tales, one often comes across intriguing contrivances of one
kind or another, such as those set up in the shape of human guardians and elephants
(hastiyantra) to counter rival troops. These tales cannot show less care about the engineer-
ing details of the machinery described. Instead, the point is rather didactic, exploiting the
fact that these mechanical men or animals never fail to perform their job, despite the fact
that they are not what they appear to be. For example, in the Asokavadina, Susima rushed
out in a fury towards Asoka'’s city on hearing of his enthronement:

Meanwhile, in Pataliputra, Asoka posted his two great warriors at two of the
city gates and Radhagupta at a third. He himself stood at the eastern gate. In
front of it, Radhagupta set up an artificial elephant (yantramayo hasti sthapitah),
on top of which he placed an image of Asoka that he had fashioned (asokasya ca
pratima nirmitd). All around he dug a ditch, filled it with live coals of acacia wood,
covered it with reeds, and camouflaged the whole with dirt. He then went and
taunted Susima: “If you are able to kill Asoka, you will become king!”

Susima immediately rushed to the eastern gate, thinking “I am fighting with
Asoka (asokena saha yotsyamiti)!” But he fell into the ditch full of charcoal, and
came to an untimely and painful end.!

From Susima’s point of view, he was dashing towards the newly crowned king mounted
on an elephant,? as a monarch was supposed to be—other versions and parallels omit
Susima’s shouting in first person.3 However, the target turned out to be nothing more than
a rough resemblance of Asoka, purposefully arranged only to trap the envious brother.
Using a scarecrow instead of the real king to end the combat renders the tragedy rather
absurd and hence instructive: how easily fooled is a man blinded by his ignorance, anger
and desires?

Other tropes of mechanical men may yield more complicated meanings. In this ar-
ticle, I aim to provide an outline of what I call the yantraputraka metaphors in Buddhist
texts.* They suggest thinking of oneself as mechanical so as to immerse oneself in a com-
pletely different kind of embodied experience.® The following examples are roughly dated
to the first half of the first millennium, which surely bears witness to their contemporane-
ous achievements of machine making. However, unlike other studies on yantras in Indian
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literature, (Raghavan 1952; Ali 2016) I am little concerned with the historical and scien-
tific facts these wonderful creatures reveal to us, but rather the rationale of using such a
metaphor in making philosophical points: how did Buddhist scholars play with the stock
metaphor, what did they attempt to do with it, and why does it work?

As we shall see, these examples generally introduce mechanical men or women in
two ways: either straightforwardly as a simile or metaphorically as a plot device. If the
first offers us a roadmap to read the stock metaphor, the second experiments with it and
induces further speculations. While read side by side, they can complement one another
to articulate a poetic argument of the Buddhist doctrine that persons lack selves. I hope
to show that, as a mechanical man moves without possessing his own drives, the stock
metaphor naturally questions the agency problem, given that a proper agent is tradition-
ally understood as “self-dependent” (svatantrah kartd)®. Moreover, to invoke a mechanical
participant in episodes of collective activities (encounter, collaboration or combat) has a
special rhetorical power: by triggering the recognition of multiplied likenesses between
characters and other characters or between characters and readers, such a device engages
readers, raising suspicion and suspense among them, not only with regard to the main
participants in the story but also their own.

Meanwhile, it is important to note that comparing human beings to yantraputraka in
the Buddhist context does not merely reduce a living man to a pile of components. By tak-
ing an aesthetic rather than literal stance,” it facilitates the penetration through a common
universe of discourse, in Ricoeur’s terms, so as to transform from a motive-action-oriented
to a cause-event-oriented mode of thinking (Ricceur 1992, pp. 64-67) and thence engender
an utterly novel and surprising experience.? This stance makes the meaning of the same
figuration distinct from that in other traditions. Cohen (2003) once illustrated the differ-
ence in her article: for Jain and Hindu authors, a humanoid represents an unanimated
body that requires a separate agent to move, while for Buddhist authors, it stands for what
living beings are (Cohen 2003, pp. 69-71). At the end of this paper, a brief comparison
with similar tropes in Jain and Hindu texts will endorse her observation and offer a pos-
sible explanation for the divergent path of the same vehicle: while non-Buddhists take a
third-person view when looking at a mechanical man, Buddhists rather insist on taking a
first-person view to experience the possible life of a mechanical being.

By and large, this is a reconstructive case study of metaphors in Buddhist literature,
with an underlying reflection on the interplay of literary devices and philosophical mes-
sages (Stepien 2020, p. 14). Accordingly, while limiting myself to sources from a specific
era, | intentionally avoid organizing the following texts in a neat chronological order or
based on their scriptural genres. Instead, I try to make use of these texts as a common
pool of knowledge as it may have been to ancient writers, who did not only adopt the
metaphor but also experimented with it. The actual usages of the stock metaphor thus do
betray certain cultural backgrounds and doctrinal orientations of the time.

2. Embodied Experience as Daruyanta

While contemporary thinkers tend to ask whether robots are sentient beings just like
us, Buddhists might feel that it is more natural to turn the question around: are we, as
human beings, in fact, artificial products? After all, everything in this phenomenal world
is constructed (samskrta); the living facts of an ordinary man are but conditioned states
(samskara). What is the ontological difference between a human and an activated robot,
given that no self is found in either? In fact, from quite early on, it has been suggested that
one can think or imagine oneself as a mechanical being in Buddhist traditions—“a physio-
psychological machine”, to quote Rahula (1978, p. 26). In fact, he was precisely referring
to Buddhaghosa’s (5th century) comments in the Visuddhimagga (henceforth Vism):

Tasma yatha daruyantam sufiiiam nijjivam nirithakam, atha ca pana darurajjukasamayo-

gavasena gacchati pi titthati pi, sa-thakam savyaparam viya khayati, evam idam namari-

pam pi sufifiam nijjivam nirthakam,’atha ca pana aftfiamaiiiasamayogavasena gacchati

pi titthati pi sa-ithakam savyaparam viya khayati ti datthabbam,'0

243



Religions 2023, 14, 503

Therefore, just as a wooden contrivance is empty, soulless and without desires,
while it walks and stands merely through the combination of strings and wood,
yet it seems as if it had desires and occupation; so too, this namariipa is empty,
soulless and without desires, while it walks and stands merely through the com-
bination of one another (i.e., nama and riipa), yet it seems as if it had desires
and occupation.

The wooden contrivance is used as a handle here to illustrate the flow of mental and
material events that are together taken as namariipa without a self:!!

(1) The embodied experience (namariipa) is like a mechanical wooden man;

(2) A mechanical wooden man is not coordinated or controlled by any supervising soul
that possesses desires;

(8) Sois this embodied experience.

Let us look at the example more closely: pay attention to the demonstrative “idam”.
One may immediately recall the formulation of the four noble truths in suttas: “This (idam),
monks, is the noble truth that is suffering ... ”. Such a demonstrative is not idle: “it re-
lates to specific events that are perceived in real time . .. for objects that can be pointed to
specifically by the observer” (Shulman 2014, pp. 145-58). To understand the current pas-
sage in this way, we believe that Buddhaghosa is not simply offering a true proposition
through analogical reasoning but urging the reader to contemplate his or her own embod-
ied experience, to think and to experience “now, this!” as a mere compound of namariipa,
the five-fold events. Note that, accordingly, he makes no attempt to figure out who pulls
the strings. Meanwhile, it should not be mistaken that this soulless thing is inert: the men-
tal or psychological remains an essential part of the complex. As a preceding paragraph
emphasizes, the immaterial events (cefasika) are always involved, yet only too subtle to
be aware of by means of ordinary perceptions (Davids 1921, pp. 591-92; Nanamoli 2010,
pp. 614-15). Through this comparison, Buddhaghosa could not make it more explicit: let
us understand ourselves as robots, fo be as if “we are all robots” (Cohen 2003, p. 71).

The exegetical tradition that Buddhaghosa passed down to us seems to have a special
interest in making comparisons of embodied experience to mechanical man. This simile also
occurred earlier in the Vism in the section of “Mindfulness Occupied with Body” (kayagatasati)
among a dozen kinds of “Recollections as Meditation Subjects” (Anussati-kammatthananiddesa).'>

Additionally, in the Sumangalavilasini (SV) and Papaiicasidant (Ps)'® we encounter similar
metaphors:

abbhantare atta nama koci sammifijento va pasarento van’atthi. .. suttakaddhan-
avasena daruyantassa hatthapadalalanam viya...veditabbam,

There is nothing inside called self that causes to bend or stretch. One should
know that it is ... just like the sport of hands and feet of a wooden mechanical
[man] through the forces of pulling strings.

tam enam bhikkhave nirayapald ti adim dha. tattha ekacce therd nirayapald nama n’atthi,
yantrariipam viya kammam eva karanam kareti ti vadanti.'>

Monks, it says “the guardians of the Niraya hell”, etc. Regarding this, some el-
ders explain that the beings named the guardians of the Niraya hell do not exist,
the beings are just like a mechanical device. Like a machine, kamma alone makes
the action.

Both adopted the trope of the mechanical man, yet we may observe the nuances be-
tween the two. While the first, following the previous example, prompts a first-person
view to understanding one’s embodied experience as self-less, the second identifies the
hell-guardians in the infernal world as mechanical men who lack proper agency and are
hence unreal. The latter seems to have little to do with thinking of oneself as mechanical,
especially not with regard to one’s embodied experience. However, if Mori (1997, p. 461)
was right to attribute the second view to early Vijianavada, for whom the infernal beings
are nothing more than a resemblance of an object (visayabhdsa), i.e., appearances of the
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mind, then the difference between the two is perhaps smaller than it seems: both apply
a reflexive approach to see how we are often duped in assuming something is real that
is not.

Although the figure of the mechanical man is not well-attested in canonical suttas, it is
not unknown to Vinayavastu and exegetical comments. ¢ In fact, the earliest datable witness,
as far asI can tell, is the first Chinese translation of the Astasahasrika Prajiiaparamita (AP), the
Daoxing bore jing JEAT A #E (henceforth DX]). It proves that before Buddhaghosa, by the
2nd century of the common era, this simile had already become a popular one to illustrate
a certain self-less state.!”

The 23rd chapter of the DX]J (26th chapter of AP) starts with Indra’s limited under-
standing of the altruist practice of a bodhisattva.'® The Buddha reminded him that the
benefit is innumerable if one aspires to full enlightenment. This topic led Subhuti to ask
an interesting question: if the mind is as empty as mere illusion, how can it know anything
and achieve the so-called unsurpassable full enlightenment by his aspiration on the path
OB, AR EAFH (katham ca bhagavan mayopamam, cittam, anuttaram samyaksambodhim
abhisambudhyate)?' The discussion then turns to the non-conceptual and indifferent nature
(avikalpatva) of the prajiiaparamita with two sets of similes. First, when an aspiring Bod-
hisattva courses in the perfection of wisdom, he does not conceive how close or how far
away full enlightenment is because the perfection of wisdom in function is totally indiffer-
ent, just like the space (7kasa), a magical man (mayapurusa), or a reflection (pratibhd) that has
no inclination to anything.2? Second, the Tathagata or the perfection of wisdom neither fa-
vors (priya) one nor detests (apriya) another, i.e., with no desire to drive actions, it simply ac-
complishes what it is supposed to do.2! The text then compares the prajiiaparamita to an ar-
tificial body conjured up (nirmita) by the Tathagata and a mechanical being (yantrayukta).>
From these two sets of comparisons, one gains the impression that while the first group of
similes emphasizes the state of mere appearance that has no conceptual constructions, the
second focuses on the efficacy of bodily activities. This might be true, but it does not entail
that the two sets of similes are fundamentally different from each other, but only that they
can be context-sensitive to support different aspects that form the same argument. Further
accounts of such a mechanical being provide us with more details:

AN TIT B EREBIARN, EEREE. () AAAREERE, FETm#E. (b) KA
AT FRE B RN, S BE O AT LA (o) A NAS M Bl FH iBe
IR, BENFT, B A2, BEW, B0 DA BN I e 8.2

Just as a skillful craftsman carves out a wooden mechanical man, or a certain
[mechanical] animal. [Such a] wooden man cannot stand or stay by itself. It
moves by depending on causes. The wooden man would not think: ‘I shall move,
shake, bend, stretch, lower or raise [my head], in order to please the audience.
How is that? A wooden man does not have any thought (avikalpatvat). So is the
Perfection of Wisdom: [a bodhisattva] accomplishes all [the work for the sake
of] which he develops [the Perfection of Wisdom]. Despite that, the Perfection of
Wisdom has neither form nor thought.?*

B. BN TITEMBIAN, BB E L, BERAE, B, mmsm. e
LV EINE, BERMEE, AR, TSP

Just as a craftsman makes a wooden mechanical being, male or female, it accom-
plishes all that is supposed to be done, while it has no discrimination. Exalted
One! So is the Perfection of Wisdom: [a bodhisattva] accomplishes all [the work
for the sake of] which he develops [the Perfection of Wisdom], while he has no
discrimination.

Let me first add a couple of philological notes with regard to the textual variation
in A because it matters for our understanding of the metaphor.2® First, neither of the two
phrases (a) and (b) is attested in the AP or PP parallels*” nor in variation B from Kumara-
jiva’s translation, followed by later Chinese versions.? The way it stands in the DX] looks
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like a commentarial note on the simile, which is witnessed rather flexibly in other Pra-
¢ Sangharaksa.

jhaparamita texts.?? The same description is attested in the Yogacarabhiimi o

BVUK B g, A5 itk B, RAER P A, RN, A5 SR HER AN,
FEEE: BEHZ, MR BRL, AAREAD

Contemplate on the body composed of four great elements: it is just like an il-
lusion, like a false object, that it does not belong to me or any other. Just like

a wooden mechanical man moves on account of the combination of wood —on

seeing that, the ignorant believes it to be a [real] man, while the wise observes by

insights that there is no man but a combination of wood.

The affinity between the DX]J and the meditation book suggests that the additional
description of the mechanical man in the DXJ might be inspired by meditation techniques
available to the editor. Accordingly, this would inspire us to approach the DX] paragraph
in a particular way: we are not encouraged to infer an external causal agent from the mo-
tions of the mechanical man, but just like the case in the Vism, to experience what it feels
like to be one ourselves.

On account of this, I do not strictly follow Karashima’s translation of (a), as I find that
there is little ground to interpret the phrase yindui er yao F¥t1fi#% as “somebody stands
in front of it and moves it” (Karashima 2011, pp. 422-23, n. 276). Karashima did not
only supply the subject of the sentence with the puppeteer but also read the yindui in a
peculiar way. It is peculiar precisely because it is interpreted based on common sense:
a puppeteer makes a puppet move.>! However, as we have seen above, what is striking
about the Buddhist use of mechanical man metaphors is exactly its omission of the external
agent.®? In the Buddhist context, seeking a causal agent is not at all the point of invoking
the metaphor. Would the DX] constitute an exception? I believe not. We can come to this
conclusion by scrutinizing the word yindui. Since it has no witness in other languages, we
have to look for its uses in early Chinese translations. In fact, this bi-syllable is only found
in those texts attributed to Lokaksema and Dharmaraksa. The handful of cases shows that
the word simply means “facing towards/depending on causes”. To take Dharmaraksa’s
more idiomatic uses of the word, for example,

Kb A, ARG, DRI 3

Just like the moon on the water (pratibimba), and echoes (pratirava or pratisrutka),
it (i.e., dharma) arises by depending on causes (pratitya ?).

REVETEARR SR PR 5. 34
Does a dharma abide inits essence? [Not really,] it arises by depending on causes.
SR, b, ¥

Dependent origination (pratityasamutpida) means depending on causes; there
would not be origination without depending on [causes].

The first verse appears to play with the prefix prati-. Meanwhile, in classical Chinese,
yin means “the cause”, and dui literally means “facing towards” (as a preposition) or “to
answer” (as a verb), which seems to draw out the meaning of prati. Hence, I propose
reconstructing yindui as pratitya or perhaps (hetu-)pratyayapeksa, which is more regularly
rendered as yindai K f¥ in later translations. Similarly, the other two examples use yindui to
gloss the notion of dependent origination in opposition to essentialist claims. Lokaksema
used the bi-syllable more freely than Dharmaraksa. In the DX], at times, dui alone means
“dependence”3® or the causal contact (samavahita) of successive dharmas.?” In whichever
case, yindui does not allude to an external agent who stands in opposition, but the causal
relation. The focus remains on the dharma caused to arise (pratityasamutpanna). Therefore,
there is good reason to read yindui er yao Rl #f1fi#% simply as [the mechanical man] moves
by depending on causes, i.e., the combination of wood and strings.
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The paragraph in question is thus saying that a wooden man walks and stands like
a real man, but he does not meet the criteria of a proper agent; he does not consciously
instigate the actions (a, b), and he does not acknowledge the actions as his own (b). It is
nothing more than a conjunction of wood and stuff set in motion. In spite of all that, a
mechanical man accomplishes whatever is supposed to be done,?8 or more precisely, what
he is made for (krtyasyarthaya krtas). So is the Perfection of Wisdom: it functions perfectly
as it is prepared for, but it is not a self-dependent agent who drives its own activities. This
idea was reformulated more explicitly and elegantly in a later Prajiaparamita text, Su-
vikrantavikramipariprccha: “The lack of an agent and the lack of someone who causes to act
on the part of form, feeling, notion, compositional factors and consciousness, is itself the
Perfection of Wisdom.”®® Thus, the prajiiaparamita is not only insight or wisdom, as we
usually put it for the sake of convenience, but a new mode of action and a new mode of
embodied experience.

Moreover, the new mode of action and experience we have to remember is not easily
taken in by an ordinary frame of mind. A reader would naturally follow up with ques-
tions, such as, then who set the machine in motion? Thus, in order to make the point
solid and accessible, the teaching has to transform the listener’s mindset, even temporar-
ily. Nevertheless, how is that possible? Invoking the metaphor of a mechanical man, I
argue, forces readers to suspend an ordinary portrait of action, an ordinary codification of
our language to describe an action that requires a real agent with real motives. It facilitates
areader to penetrate through universes of discourse, from the agent-motive-oriented to the
cause-event-oriented. Therefore, the metaphor, more than a mere analogy, also works as
a thinking tool. It prepares one to experience oneself as completely of another kind. Not
until then does it make the new mode of action comprehensible.

The hypothetical line of thought of the mechanical man (b) in the first person plays its
role here. Similar thoughts are also found in other early Mahayana scriptures, such as the
Salistambasiitra.** In the majority of these cases, the thought is always expressed and then
denied the status of being factual. If we believe that such detail does not just randomly
occur in various contexts but is picked up by choice, the hypothetical line of thought is thus
purposefully put forward to make a point. However, what is the point of uttering an im-
possible thought? In my view, aligning with the mechanical man metaphor that invites
readers to contemplate their own embodied experience, this hypothetical thought in the first
person is also intended to put readers in the shoes of a self-less state, here the Perfection of
Wisdom, making them “capable of articulating what truth feels like when attained by a spe-
cific embodied individual” (Mikkelson 2020, p. 68), despite the fact that it is hardly effable.

3. Mechanical Youth versus Painted Corpus

Quite different from the standardized and emotionally neutral simile used to gloss the
idea of the non-self in Mahayana stitras and Pali exegesis, the following stories of exquisite
mechanical men and women generate abundant feelings, including curiosity, desire, won-
der, mourning, and ridicule, followed by a sense of peace—a palette of rasas indeed. In
fact, such a mechanical being became a favorable plot in the broad Jataka-Avadana genre,
and it grew into highly elaborated variations. The first example is from an early collec-
tion of Jatakas, the Shengjing “E4% translated by Dharmaraksa in the 3rd—4th century. This
“Five Men of the King” B £ H A& (Chevannes 1911, vol. 11. pp- 12-13, no.163) is parallel
to the much more famous Punyavanta Jataka in the Mahavastu. (Marciniak 2019, pp. 42-48).
They share the same characters and general framework of the story but with a completely
different tale of the second prince Silpavanta, which is exactly our focus here.

IR 58 TG, WAT ZE AR, SRR T, ST, B AR, fEREREAC N T3 1T,
A NS AR, BE S EL; AE LARSE, BEhin .
Then, the second [prince] éﬂpavanta (skillful of crafts) travelled to another state,

whose king at the time was fond of various kinds of art. [The craftsman] thus
manufactured a wooden mechanical man with logs, who was good-looking, hardly
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different from a real man; with incomparably smart clothes and outlook; and
good at dancing to music; behaving just like a human being.

BEE: WA TR, B, ZneE. BER, aiifEf. EARA, THE
T PR, #5105 (0, BRI, B RN, TR, s 4

[The craftsman] report [to the king]: “My ‘son” was born quite a few years from
now. [He is] respected in [our own] country [for his art], by which he received
abundant gifts.” On hearing this, the king asked him to display his art. The king,
together with his wife, went up to the spectacular pavilion. [The “son”] started
showing dances to music, with different kinds of skills. [He] bowed down, pro-
ceeded or halted, [with a deportment even] more charming than a living man.
[This made] the king and his wife extremely happy.

In this brief opening, three perspectives are integrated: the “father”, the omniscient
figure; the “son”, the un-knower; and the king, an outsider (emphasized by the “foreign-
ness” of the craftsman). Silpavanta obviously knew from the beginning what this youth
was, though the youth did not know for himself, while for the time being, the king could
only believe what he sees. Let us hang onto this crucial detail prepared for further sce-
narios. Another intriguing point is that the craftsman introduced his work of art as “his
son” in Chinese ¥ (from [yantra-]putraka?). The narrator (possibly the translator) seeks
to exploit this father—son relationship to facilitate the effectiveness of the main plot. Let
us continue.

EAIGHR, (A2 RN, EE R, WA, (ERFEE: < BBk T ARG
RN? AR, ORIAEE” AW, IR TAT, Rieaia: « 04—, REEZ,
AREIER, MRS, BEAK, AR, BMERE, BICEIE. ML, it
[The artist “son”] then coveted the queen with the corner of his eyes. Seeing this
from a distance, the king burst into anger and urged his servants: “Cut off his
head! How does he dare to covet my wife? That is absolutely evil-minded and
creepy!” The “father” cried, having five lines of tears [on his face]. He kneeled
for a long time and begged: “I[only] have one son that I love him so much. [He
has been with me no matter I am] sitting, standing, going or leaving, which gives
me great comfort. It is my stupidity to have failed to [discipline him], up to this
point for him to make such a mistake. If you want to kill him, I shall die together.
May you have mercy on him and forgive his crimes.”

REEE, NEML. HAEE: A NEE, BE TR, 26N EE 2. Ak
— R B, MR, WeicE R, 43

At the time, the king was too wrathful to accept this. [The craftsman then] begged
the king again: “if you must let him die, please let me kill with my own hands,
and do not make others execute him.” The king thus agreed. [The craftsman]
pulled out a wedge from [his son’s] shoulder, the mechanism collapsed and fell
apart onto the ground.

Throughout these scenes, Silpavanta insists on naming the dancer as his son. The out-
spoken intimacy makes his unbearable grief on the king’s order of execution so reasonable
for someone witnessing the death of one’s own blood that, for a moment, we almost forget
that the “son” is not real. The narrative then cracks quite unexpectedly, with the father
begging to “kill” his son with his own hand. At the collapse of his “son”, we do not only
awake to what we should have known from the beginning, that the whole scenario was all
carefully orchestrated by Silpavanta, and that the “son” is only a puppet, but also realize
how deluded we were immediately before this moment, just like the king. In such a way,
the narrative leads the readers to penetrate back and forth between two realms of facts:
one deluded and the other the truth.

ETIEENG: BB SRR AR? LN, RN M, (RILRER, =75 18, B
FENY B LA B 4. R, R SL, ARz
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The king was astounded: “Why would I myself have been angry with [a pile of]
logs? The craft of this man is unparalleled in this world, who made this mech-
anism with three hundred and sixty pieces. Almost a real human being!” [The
king] thus granted him billions of gold coins. The craftsman left with these gold
coins, distributed them among his brothers for their beverage and food.

The end of the story may appear less surprising. However, the number of bones is no-
table: three hundred and sixty, a precise anatomical observation in agreement with main-
stream Indian medical traditions.*> We learn the same from the embryology transmitted
along with Buddhist meditation manuals and introduced to the Chinese world around the

same time. In the Daodi jing {EHEE (Yogacarabhiimi of Sangharaksa, translated by An Shi-
gao in the late 2nd century), we read: after the head to toes appeared, followed by arteries
to ears, during the twenty-seventh week of conception, the embryo is equipped with three
hundred and sixty jointed [bones] A0 A baby soon to be born is only capable of moving.
Similarly, when a man is frightened still or about to die, the three hundred and sixty bones
are said to shake and fall.*” The number, therefore, marks the edge of a living man with
active bodily movement. With such a concrete picture, we are drawn back to doubt again
whether the youth is or is not a real man.

This unsolved question offers us a key with which to read the story: we should under-
stand the whole as a metaphorical plot. At face value, it relates a craft master’s exhibition
of his skill with a mechanical youth to a king. However, in actuality, it tells us how the
Buddha’s teachings work on a reader-practitioner through meditation upon one’s own em-
bodied experience.*® Suppose that, at the end of the story, the king gets the same message
which we glean from the similes in the DX]J and Vism, meaning that he realized not only
the falsehood of the mechanical man but also that of what it is compared to: himself. Con-
sequently, the whole dramatic scene mirrors what we experience by hearing the profound
teaching of non-self, and the king’s experience mirrors ours. We can roughly break the
process into three steps:

(1) Exhibition of the mechanical youth: pay attention to one’s embodied experience;
(2) Decomposition of the mechanical youth: analyze the experience and find only events;*’
(3) Immersion in the mechanical youth: experience anew from a first-person perspective.>

There is no doubt that this is one of the most fascinating moments in this collection
of Jataka stories. No wonder it immediately captured readers’ attention as soon as it was
translated into Chinese and was incorporated into the Liezi,>! where the king happened
to meet a craftsman on his way home from a tour of inspection in the west.>> Meanwhile,
in the Buddhist world, the same metaphorical plot seems to have been transmitted quite
stably in mainstream Sarvastivada communities. We also have more concise versions in
the Bhaisajyavastu,>® the Vinaye, as is quoted in the Prasannapada, etc.5* However, what we
are going to read closely here is a rather playful variation in a Tocharian fragment of the
Punyavanta Jataka, known as the “Painter and Artisan” story.>® The eighth tale in the Za
piyu jing FEELGIAS (T207) proves to be an earlier version of the same story.5® However, due
to the different morals they present, I will not treat them equally here. The following will
largely be based on the Tocharian episode, which stands out as more experimental and
philosophically more sophisticated.

There is a painter from a foreign country (again!) that came to stay in his artisan
friend’s house. The latter introduced him to a female servant—in fact, one of his own
works. The pretty maiden aroused the burning desire of the painter. He could not help
but to take her hand as she was not verbally responsive. Inevitably, the mechanical girl
collapsed into a pile of wood. The painter was utterly fooled. Then, he thought to himself,
“Just like this thing I perceived was put together from rags, ropes and sticks, so is also the
perception human beings have of the atman put together from bones, flesh, and sinews...”
(Cohen 2003, p. 71). The purpose of invoking a mechanical person is outspoken here: to
understand every human being in the same way. However, the story does not end here
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with the painter’s “awakening moment”. Instead, as a revenge and a challenge,”” in the
deep night, the painter is said to create a self-portrait hanging dead on the wall:

Thereupon, in the morning, the artisan having come to the painter, saw the me-
chanical girl fallen in pieces and saw the painter hanging dead on the hook ...

Thereupon the artisan was intending to cut the rope with the axe. Then, the
painter, having come out in sight, says to the artisan-teacher:

Do (it) not, do (it) not. Be not sad, O artisan!

Not thy wall, not my painting, destroy with cause!

Look closely, friend. First make (out) the tokens:

One (is) the painting, another the painter. Why do you not recognize (it)?%®

Compared to the version in the Shengjing, everything is doubled here: two artifacts
made by two men, two moments of delusion, with two different sentiments, terminated
twice by two revelations. Through the doubled structure and the painter’s determination
to challenge his friend, this variation seems to suggest a certain hierarchy between the two
artists, that the painter’s work is more deceptive: he deluded his artisan friend only by a
mere resemblance, * without anything tangible and movable that is usually considered to
be the inferential sign of a soul or a self (see below). As Martini (2008, p. 92) insightfully
pointed out, “believing the reality of a represented image is in itself a powerful analogy
to the deception of mind-made samsara.” The mind is the cause, the real “painter” who
is meant to be revealed here in this version. The structure of the story thus guides one to
proceed from the mindfulness of embodied experience to the more subtle examination of
one’s mental projections so as to be fully aware of the root of delusions.®® We can probably
also surmise that it witnessed some actual challenges from the idealists to the reductionists
around the middle of the first millennium: a Yogacara-Vijiianavada era was on its way.®!

4. Inference from Moving Limbs: Non-Buddhist Perspectives

Before we close the discussion, let us take a quick look at non-Buddhist uses of yantra-
putraka metaphors. Due to the limits of my knowledge and the scope of this article, I will
confine myself to the following examples that were purposefully selected from Jain and
Brahminical works of the same era: Mahabharata, Ganadharavada and Vikyapadiya. They
all integrate the metaphor in their discussions of agency. In contrast to Buddhist invo-
cations of such a comparison in a first-person point of view, the stock metaphor in the
non-Buddhist context assumes that one must infer from the moving limbs that there is a
separate soul, with no suggestion to immerse oneself within it, and no attempt to penetrate
an ordinary universe of discourse.

As is known to many, a wooden puppet is a common motif in the Mahabhdrata (Mbh).
When Samjaya consoles Dhrtarastra that he should keep calm even if the war turns out to
be inevitable, he compares a man to a wooden puppet (daruyantravat) that is manipulated
by an external force—God, chance, or past deeds. A man is not the agent of his good or
evil karma, thus not (fully) responsible for his deeds (Mbh 5.156-14-15.)°2 Therefore, one
should not hesitate but act in accordance with his duty. Similarly, Draupadi complains that
human suffers just like a wooden girl (darumayi yosa) controlled by the God (Mbh 3.31.22).
Even her alias Paricali conveys the meaning of “puppet” (Hiltebeitel 1980, p. 106). Her
actual challenge to the divine power is another fascinating topic that is beyond the scope of
the present article. Nevertheless, we can definitely see how Draupadyi, as a puppet herself,
questions the agency problem. In all of such cases in the Mbh, the figure of a puppet always
leads to an external power that pulls the strings.

The Ganadharavada is a handbook of essential teachings attributed to Jinabhadra. The
sixth dialogue between Mandika and Mahavira focuses on the bondage and liberation of
the soul (jiva)®. In the center of the piece, he raises a question: given that the soul is
formless (amiirtatva), and we admit that formless things do not move, just like the space
(akasa), how do we know the soul exists, and it can move to higher realms? Mahavira
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replied that in spite of being formless, the soul is indeed qualified by its actions (sakriya).
Why? Because we can infer from the moving limbs.%

kattaittanao va sakkirio’yam mao kulalo voa |
dehapphandanao va paccakkham jantapuriso voa | | 1846

Or it is recognized as being active on account of its being the doer, etc., like a potter;

or because the movements of the body are directly perceived, like a mechanical man.%®

Unlike the Buddhists, whose conception of namariipa presumes the concomitance and
interplay of mental-physical events, the Jains, in agreement with other realists, are more
typical dualists with regard to the mind—body relationship: the body is inert, “just as we
learn the causal force of wind when we see the trees wave, we know the existence of man
(atman) while we see the activities of body”.% In this sense, the body is nothing but the
material instrument of the moving and sentient (cetana) soul. It does not seem that the in-
vocation of a mechanical man here aims to invite readers to consider their own personhood
as such, nor suggest a different kind of discourse or frame of thought oriented towards the
phenomenology of experience. Instead, it relies totally on inference based on daily obser-
vation and ordinary language.

Similarly, but on a much larger scale, Bhartrhari (5th century) compared the whole
world to a mechanism, which would be out of order without the pulling force of time:

tam asya lokayantrasya sitradharam pracaksate |

pratibandhabhyanujfiabhyam tena visvam vibhajyate || T11.9,47

[They] say it (i.e., time) is the string-holder of this world-machine, Everything is
individuated by it through [its] restraint and release.

The commentator Helaraja (11th century) made it clear that the whole world is here
compared to a mechanical man whose activities are bound to time, the string-holder of a
puppet. Things are told apart as concealed or manifested, born or dead, through the power
of time, just like a string-holder can cause the mechanical man to open or close his eyes by
pulling the strings. This is a cosmological type of account, in the ethos of Purusa Sukta,
and perfectly echoes the beginning of the Brahmakanda of Vikyapadiya, where the eternal
Word Brahma is the whole that appears to be manifold due to the force of time (kalasakti)
(Biardeau 1964, p. 30). As with the inference from moving limbs in the Ganadharavada,
here, it looks at the moving world from the outside and infers from the activities that there
must be an overpowering agent, the final cause of the universe. Unlike the Buddhist texts
investigated above, the comparison here does not compel one to feel like a mechanical man
from the inside. I believe that this is the crucial point why it is ultimately so different when
the same figuration is applied in Buddhist and non-Buddhist contexts.

The consequence of this different way of applying the yantraputraka figuration is twofold:
itargues for different ontological views of the self, and it yields a completely different atmo-
sphere when a mechanical man is invoked in narratives. Let us take a well-known episode
from the Kathasaritsagara (XLII)®® to illustrate the observation. When Naravahanadatta
first visited the Snow City (Hemapura):

He entered that city by the market street, and beheld that all the population,
merchants, women and citizens, were wooden automata (kdsthayantramaya), that
moved as if they were alive (sajivavat), but were recognized as lifeless (nirjiva) by
their want of speech (vaguviraha) . .. he entered, full of wonder, that palace, which
was resplendent with seven ranges of golden buildings. There he saw a majestic
man [i.e., Rajyadhara] sitting on a jewelled throne, surrounded by warders and
women who were also wooden automata, the only living being (cetana) there,
who produced motion (spandana) in those dull material things (jada), like the soul

(adhisthatr) presiding over the senses.*’

This silence with noises, solitude within a crowd, and a fantastic yet quirky atmo-
sphere immediately confronts any reader. The Hemapura looks like a prosperous city.
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The king, living in a city of mechanical beings made by his own hand,”® is now safe from
arrest for the crime he never committed. However, wherever the king’s eyes and ears fall
upon, we wonder, does he not find a mere absence of the soul, except for himself? On
the contrary, imagine one enters a city of bodhisattvas who act just as mechanical beings
do. How would it feel like? I suppose it should be wonderous rather than gothic, blissful
rather than lonely because nothing is absent.

5. Conclusions

Indian literature has never been short of imaginations about mechanical beings, sim-
ple or cunning, entertaining or challenging. These beings can be a mechanical animal that
fights in a battle and returns in triumph from impossible missions, or more frequently, a
mechanical man or woman that interacts with real human beings. In this article, I chose
to take a close look at Buddhist uses of this figuration as a simile or metaphorical plot de-
vice. As shown above, a mechanical man is thought not to be an independent agent but is
effective in all kinds of physical-mental activities. By invoking the metaphor, it invites the
reader to consider and experience from the first-person perspective how “agency” works
in a being without an enduring self.

As a case study of metaphor in Buddhist literature, I hope to show how we could
understand a metaphor and why (not always but quite often) we should take it seriously.

First of all, there is no necessary contradiction between rational sense and metaphors.”!
On the contrary, our ancient writers made good use of metaphors out of rational choices to
convey crucial philosophical messages. While it is true that some similes and metaphors
are hastily dropped into theoretical or literary compositions, others are carefully designed
to reveal novel ideas. These metaphors are even “far from being merely ornamental”, but
“highly important in developing argumentation and outlining its soteriological horizons.”
(Tzohar 2018, p. 3).

Second, metaphors are particularly useful for Buddhists to philosophize because they
evoke subjective experiences. Some of them are used as thought experiments that become
especially indispensable when one encounters the limits of ordinary language, just like
in our examples: if our language is encoded with the sense of agent and motive, how is
it possible to use the same language to make sense of actions with no agent and motive?
In order to crack open a closed system of semantics and reasoning, Buddhists resort to
metaphors in order to bring in utterly novel experience and understanding.

From anonymous storytellers to Buddhaghosa, our authors seem to have been aware
of this unique function of metaphors. In this particular way, the mechanical man serves not
only as a comparison, but also a site where readers can explore what is essential to the hu-
man experience and understand how persons can function without a self. To be more pre-
cise, by transforming the subjective experience, the yantraputraka metaphor breaks through
the ordinary sphere and creates “a new descriptive frame [that] produces the sort of person
for whom this sort of new description can be true” (Kachru 2021, p. 295). Through reflex-
ive analysis and re-immersion in what is normally misunderstood to be a causal agent, the
metaphor of the mechanical man invites individuals to transform their embodied experi-
ence so as to be prepared for the extra-ordinary. Therefore, an uttering of the metaphor is
a speech act: it encourages one to think and act in the possible node of being.
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Abbreviation

Mbh  Mahabharata. See (Sukthankar 1933-1966)
T Taisho shinshii daizokyo K IE# i KR4S, See (Takakusu and Watanabe 1924-1932)

Notes

Strong’s (1989, pp. 209-10) translation from Mukhopadhyaya's edition (1963, p. 42) with my own minor changes.

Elephants are known as an emblem of a sovereign. Asoka story circles even emphasize his sovereignty through his natural
inclination towards elephants, e.g.,: aham hastiskandhenagato mama yanam sobhanam aham raja bhavisyamiti (Mukhopadhyaya 1963,
p- 37).

Compare the Ayuwang zhuan [ & 114 1 (T. 2042, 50.100c16-26), where Susima is said to ELEE R - AXHEET 4 41; “He rushed straight
towards the elephant to seize Asoka” (Mukhopadhyaya 1963, p. 42, fn.11; Przyluski 1923, pp. 234-35). A more concise version
is found in the Za ahan jing R & 4€ 23 (T. 99, 2.163b8-14; Skt. Samyukta Agama): 1% T 7 BI#EH .

The term for such mechanical beings is not univocal. Apart from kasthayantramaya, lit. “one made of wood contrivance”, daru-
maya, daruyanta, yantaripa(ka), yantraputraka, yantrapurusa, etc., are among the most common ones (Cohen 2003, pp. 65-66). For
convenience, I will stick to yantraputraka or “mechanical man” in this article unless the text in focus uses something else.

In light of Ganeri’s (2012) reconstruction of Buddhist philosophy of mind as “No Place Views”, I use “immerse” and “embodied”
in their phenomenological sense as he does, without any implication of dualism in terms of mind-body problem.

Astadhyayi 1.4.54 (Cardona 1997, p. 611).

For a definition of aesthetic stance, see Kachru (2020, p. 9).

On figurative speech that generates novel experience in general, see (Fogelin 2011, p. 69). Gummer also agrees that “metaphors
are never ‘just’ metaphors: they do the crucial work of linking two different concepts ... that enables new ways of thinking
about the issue in question-and new kinds of speech acts.” (in Stepien 2020, p. 200).

Compare the use of nirthaka in the Mahayana context, e.g., AP (Vaidya 1960, p. 230): tatkasya hetoh ? nirihaka hi ananda sarvadharma
agrahya akasanirihakataya. acintya hy ananda sarvadharma mayapurusopamah. acintya hy ananda sarvadharma mayapurusopamah.

This is part of the proper examination of namariipa (namariipam yathavadassanan) from the 18th chapter of Vism: “The Purification
of View” (Ditthivisuddhiniddesa). See Davids’ edition (1921, pp. 594-95); my translation based on Nanamoli’s (2010, p. 618).
Vism (ibid. p. 593): namaripamattam ev’ idam, na satto, na puggalo atthiti, etam attham samsanditvd vavatthapeti. “This is mere
mentality-materiality, there is no being, no person” is confirmed by a number of scriptures. (Nanamoli 2010, p. 616)

There, Buddhaghosa offers a careful description of righteous observation from hair to toe and compares the mesentery part
(okdsato) holding on to the marionette’s strings (yantasuttakam iva). See Davids’ edition (1921, p. 258); Nanamoli’s (2010, pp. 251-52)
translation. For meditations on the body in aid of abundant similes in the Majjhima Nikiaya and Vism, etc., see Collins (1997,
pp- 190-94). On the role of body in advanced meditation, see (Shulman 2021).

This is not an exhaustive list of examples. Others include the commentary of Jataka ascribed to Buddhoghosa (ad Jataka no.512,
verse 8): darukatallako va'ti darumayayantrariipakam viya. (Fausbell 1963, vol. 5, p. 18).

Samadifiaphalasuttavannand in S4MAgalavilasini (Rhys Davids et al. 1968, Vol. 1, p. 197).

Devadiitasuttavannana in Paparicastidani (Horner 1977, Vol. 4, p. 231). Mori rendered yantariipa as “contrived image” (1997, p. 461),
but I stick to “mechanical man” in order to remain consistent in this paper.

One may speculate that such a carved (or moulded, embroided, painted) girl that is forbiden in monks’ life might be an in-
spiration for further philosophical experiments with them. For example, in the Wufen lii T34 [Mahisasaka Five Part Vinaya]
(T. 1421, 22.182a17-19) and Shisong li +li4#: [Sarvastivadin Ten Recitation Vinaya] (T. 1435, 23.182¢11-22), the Buddha sanctions
that if a monk purposefully touches a wooden girl, he gets a tuskrta offense. A particularly interesting case is found in the
Sapoduo bu pini modelejia T %% ¥ B2 JE BEAF#IN 3 [*Sarvastivada Vinaya Matrika]. A monk confessed his sexual pleasure with
a wooden mechanical girl, which is said to open her vagina; he committed a pargjika: “ b F A ZAG 0 EAl &, A EH L,
BB ARAR PR . o ARRD B, St i sedty, T2 « A BR Dy 2 88, JUBCAR o0, A OB, AU A, k%, &G A%,
AL, TR e LR, (T.1441, 23.584a1-5) It is notable that (as informed by Dr. Li Wei), such intricate a machinery is
not attested in other Vinayas, hence even a monk has certain sensual pleasure with a wooden girl, he does not offense the parajika.
For the metaphor in the Sarvastivada Vinaya quoted by Prasannapada, see below, note 54.

This was then followed by its recurrence in the Da zhidu lun K% By (*Mahaprajiiaparamitopadesa), as well as a considerable range
of Mahayana sutras. For example, in the Da boniepan jing XM A4E 13 [Parinirvanamahdyanasitral: “ 45 L& ARSI A0 A K3,
HEBIA NTR AT IR (T. 375, 12.688c3-4) Da fangdeng daji jing K77 % K4S 14 [Mahasamnipata]: * 35551 Wyan LIR ZIEAR N S AH
L, DRSS B RE RO, IAEAMEANA: AL 57 2 O RRAC T, SRR AE — D13E, MEAMEAE A, Rk —08, MR
(T. 397, 13.98a16-20.) The DZDL used this simile frequently. Not only a donor (datr) is compared to a yantraputraka, but also a
Bodhisattva who accomplishes his goal in a human body (T. 1509, 25.168a18-22.). Some give more weight to the bodily aspect,
while some portray it as more or less the same as other illusory things. At the end of the day, all conditioned dharmas are just
like a mechanical being, functioning by coordination of various causal factors. (T. 1509, 25.326a8-28.)
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See Karashima (2011, pp. 413-24). This frame is probably echoing Indra’s request and his repeated frustration in searching of
the Self in the Brhadaranyaka Upanisad. See Kapstein (2001, chp. 2).

Vaidya (1960, p. 217); T. 224, 8.466a16-17.

DXJ 8: “ BAnZJAEA N, A AAEZ & s, BN BRI, (T. 224, 8.466b22-24.)

DXJ 8: “ McE MR, ORI, BORITIG. MHEERTR TS, T, ML, BOE AR RN, TR, JRATE. (T 224,
8.466c2-5.)

In Lokaksema’s translation, this is followed by an additional set of similes, including a boat, desert, sun, water, etc., which are
not attested in other parallels (Karashima 2011, p. 423, n.280). The final part of the chapter thus seems to have more fluidity than
other parts.

DXJ 8 (T. 224, 8.466c9-14). Zhi Qian’s translation largely follows the DX] and retains the content of phrases (a) (b) that are absent from other
versions: “EUNIT TESHHZIEREBIN, #ifEdE s, AREERE, MBS, KAARE S REBIEE AL, 285 5. (Daming
du jing KHFELS 5, T. 225, 8.501c13-15). See the AP parallel below in note 40.

My translation, based on Karashima’s (2011, pp. 422-23) partial translation in footnotes. In his Glossary, Karashima (2010,
pp. 519-20) gave examples of wuxing &% corresponding to svabhava or asad-bhiva, and 1 feel this is probably the case here.
Xiaopin bore boluomi jing /1> i A5 1 58 2458 9 (T. 227, 8.576a16-19) parallels better with the AP, see below in note 27.

For the idea of “textual variation” in the Prajiaparamita text families, see Zacchetti (2021).

tadyathapi nama bhagavan daksena palagandena va palagandantevasing va darumayi stri va puruso va yantrayuktah krto bhavet. sa yasya
krtyasyarthaya krtas, tac ca krtyam karoti. sa ca darusamghato vikalpah. tatkasya hetoh? avikalpatvad eva bhagavan darusamghatasya. evam
eva bhagavan bodhisattvo mahasattvo yasya krtyasya krtasa imam prajiiaparamitam bhavayati, tacca krtyam karoti. sa ca prajiiaparamita
avikalpa. tatkasya hetoh? avikalpatvad eva bhagavan asyah prajiaparamitaya iti. (Vaidya 1960, p. 219)

T. 228, 8.661c18-23; T. 220, 7.851a8-15; T. 220, 7.915¢7-10.

In fact, the only version of the Prajiaparamita literature that I found to include (b) is in the Ratnagunasamcayagatha, despite the
fact thatitis put into the mouth of the “magical man” (mayakarapurusa) rather than a mechanical man. See Ratnagunasamcayagatha
XXVL. 5: (A) yatha mayakarapurusasya na eva bhoti tosisyimam janata so ca karoti karyam (Yuyama 1976, p. 103); (B) ... te sisya mam
... (Obermiller 1937, p. 96); tosisyi can be read as first-person singular future in this form of hybrid Sanskrit, see Yuyama (1973,
p. 149,836.11). If it is true that the Gatha derived from a north-western recension of the AP (Ji 1995, pp. 234-55), the DX] may
belong to a recension from an approximate region where such cultivation techniques were popular.

The Chapter on Bodhisattva 5 & of the Xiuxing daodi jing 117 HB4S 30 [ Yogacarabhimi of S218haraksay (t 606, 15.229c14-19).
Occasionally, it is said to be moved by natural powers. For example, we find another variation of the yantraputraka trope in
the Da zhuangyan lun jing JH fE %S 5; this mechanical man is wind-forced: “ {H LR 34, M0 E .7 (T. 201, 4.285b20-23.)
Althought such cases do attribute mechanical man’s movement to certain external force, yet notably, it is not a sitradhara.

I thank one of my anonymous reviewers for highlighting this point that he/she believes to be crucial.

Dharmaraksa’s translation of the Tathagatamahakarunanirdesa, the Da‘ai jing KEEAE (T. 13, 2.398.419al). The newly discovered
Sanskrit fragment covers this chapter and runs up to the beginning of the next, but it does not included the verse quoted (Ye
2021; confirmation via personal communication).

Chixin fantian suowen jing ¥F0FER T RIEE [Visesacintibrahmapariprecha, translated by Dharmaraksa in 286 AD] (T. 585, 15.13¢28).
Foshuo pumen pin jing &35 M fh 4 [Samantamukhaparivarta] (T 315a, 11.771c27-28); parallel to the Da baoji jing 29 [Maharatnakutal:
“ REGFIEEE, B4 A (T. 310, 11.161b3.)

DX]J 8 (T. 224, 8.466a24-29).

DXJ 16 (T. 224, 8.457a17-19): “ #h&: * WIBHE, BARE, W ETA Y. HERT:  BRE, VIHE LA H, S E R R
AP XIX (Vaidya 1960, p. 175): paurvako bhagavams cittotpadah pascimakena cittotpadenasamavahitah pascimaka$ cittotpadah paurvakena
cittotpadendsamavahitah. katham bhagavan bodhisattvasya mahasattvasya kusalamiilanam upacayo bhavati?

Haribhadra’s Aloka (Vaidya 1960, p. 513): sa ca darusamghato vikalpa ity anena kriyasaphalyavikalpaviraho nigaditah.

Quote from the Tathataparivarta, Salvini’s translation (Salvini 2008, p. 48): na hi suvikrantavikramin riipasya kascit karta va karayita
vd. evam vedandsamjiiasamskaranam. na vijiianasya kascit karta va karayitda va. ya ca ripavedanasamjiiasamskaravijiiananam akartrta
akarayitrta iyam prajiiaparamita. (Hikata 1958, p. 32.) More or less the same as in Xuanzang’s translation, Da bore boluomiduo jing
Ak 7 3% 2 %€ 595 (T. 220, 7.1081a14-21). Hikata dated the text to the 5-6th century AD (ibid., p. LXXXII); (Zacchetti 2015,
p. 197).

E.g., evam yavad rtor api naivam bhavati —aham bijasya parinamanakrtyam karomi iti. (Vaidya 1961, p. 109.)

T. 154, 3.88, a17-23

The term seshi 245 “having one’s eyes fixed on beauty/forms” is interesting here, forming an antithesis with kongguan “=#i “the
insight of emptiness”. Dharmaraksa used the same pair of expressions in another section of the Shengjing: * ANBEZ= #l, (HAE (4 45.”
(T. 154, 3.71a13-21.)

T. 154, 3.88, a24-b3.

T. 154, 3.88, b3-7.
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See Hoernle (1907, pp. 22-26), who also mentioned that the 360 bricks in the fire altar are compared to the number of bones in
the Satapathabrahmana (p. 105).

“ ZAEEH, =EA TR (T. 607, 15.234a15-¢5; T. 606, 15.187b16-17).

The king shakes with his 360 bones out of fear in the Chinese versions of Syama Jataka, Pusa shanzi jing M T4¢ (T. 174,
3.437a23-27; T. 175a, 3.439a16-17).

This is suggested by other variations of the plot, e.g., Da zhuangyan jing lun Kt 455 5 (Kalpanamanditika): * & W4 Jim LAEE £ 1
TR, e WAL E.” (T. 201, 4.285a3-4.)

The execution of the mechanical youth is like one artificial being hindered by another artificial being, resonant in many Mahayana
sutras and Nagarjuna’s famous verse: nirmitako nirmitakam mayapurusah svamayayd ststam | pratisedhayeta yadovat pratisedho ‘yam
tathaiva syat || VV 23 (Westerhoff 2010, p. 49).

Da zhuangyan jing lun: * Bl YA, 2AKGE Ik, Ju ST, BEALIEEE S, A S, A EORIR, ATARARER, Bls i i
W ——p, WA S E, A, 296 283627 (T. 201, 4.278c1-6).

Shengjing thus helps to redetermine the date of the Liezi, see (Ji 1950).

The new setting intimates a slightly different view. Richey (2011, p. 195) cited Campany (1996, p. 309): “Chinese literary trope
of visits to foreign climes ‘envisions the periphery as the locus of the simple, the natural, and thus by implication the primordial
condition that has been progressively lost in the Central Kingdom”.”

Dutt (1984, p. 166); T. 1448, 24.77a25-b18.

Prasannapada ad Millamadhyamakakarika 1.3: vinaye ca yantrakarakarita yantrayuovatih sadbhiitayuvatisiinya sadbhiitayuovatiriipena prat-
ibhasate, tasya ca citrakarasya kamaragaspadibhiita | tatha mrsasvabhava api bhava balanam samklesavyavadananibandhanam bhavanti | |

See MacDonald (2015, p. 179, and fn. 346).

For a comparison of the two versions, and their possible origin, see Begu$ (2020, p. 4).

T. 207, 4.523¢29-524a20.

The sense of competitive revenge is made rather explicit in T. 207, tale 8: “ £ AEF, F & #z.” (T. 207, 4.524a10).

(Lane 1947, pp. 41-45). Due to my ignorance in Tocharian, I completely rely on Lane’s (and Cohen’s partial) translation of
the story.

Begus believes that there is no practical difference between painter and artisan (2020, p. 19).

Maiijusrinairatmyavatarasiitra: “All forms (rapa) are like paintings on a scroll. Empty (sunya), they are not material substance
(dravya) [but are] like what is projected by a magic spell.” Quoted from Martini (2008, p. 92, and note 11); (Kachru 2015, p. 10).
A few other variations of the story from the Darstantikas, e.g., tale 29 of the Da zhuangyan jing lun (T. 201, 4.285b16-c2); for the
French translation, see Huber (1908, pp. 147-50). Compare tale 20 (T. 201, 4.285a18-26; Liiders 1979, pp. 204-5).

Sukthankal 1933-1966, vol. p. 110. Samjaya’s words is in fact ambiguous. See (Hudson 2013, pp. 125-26).

Ganadharavada vv.1802-1806 (Vijaya 1942, pp. 309-13).

Ganadharavada v.1845 (Vijaya 1942, pp. 348-49).

Chaya: kartraditvato va sakriyo'yam matah kulala iva | dehaspandanato va pratyaksam yantrapurusa iva |1 (Vijaya 1942, pp. 349-50).
Solomon’s interpretation is slightly different (Solomon 1966, p. 40, 160-61, 291).

Apidamo dapiposha lun B B2 5 K FRBEIDR 199 [*Mahavibhasd] on realist views: 41 FLASEh AT 2y, HERAEHIG A FTE. “Tust as
from the movement of the tree, [we know] it is the work of wind; from the movement of the mechanical man, [we know] this is
effectuated by a [real] man.” (T. 1545, 27.p. 995c27-28.)

Vakyapadiya 111.9,4, with Helaraja’s Prakasa: yantrapurusaprakhyam visvam sitradharapurusakalpakalapratibaddhacestam. kalena hi
svasaktya bhavanam sthaganonmajjane janmanasaparyaye vibhajata, sitradhareneva yantrapurusasya siitrasaficaravasenonmesanimesadikr-
iyakaring, visvam praptapaurvaparyapravibhagam pravibhagalaksanas cestah karyante. (Iyer 1973, p. 42.)

Such stories with sophisticated machines that arose at the turn of the second millennium are very likely “the result of wider
cosmopolitan interaction with the Abbasid world”. (Ali 2016, pp. 466-71.)

Kathasaritsagara 7.9.10-15 (Durgaprasad and Parab 1915, p. 195). Tawney’s (1924, vol. III, p. 281) translation.

Kathasaritsagara 7.9.58: sarvah krto maya. (Durgaprasad and Parab 1915, p. 197). Admittedly, this fictional city is also mod-
elled on a dualist view of sentient beings composed of “dull materials” and a supervising soul, here, the robot citizens and the
king Rajyadhara.

“In the English-speaking tradition of philosophy of language it has generally been taken for granted that the ideal rational
language is literal and univocal and has a unique relation to truth . .. The presence of metaphors and other tropes in language is a
deviation from rational sense.” In contrast to literary language that is closely connected with the analysis of science, “metaphoric
language ... is ambiguous, holistic in meaning and context-dependent, and in this view fit only to express subjective attitudes
and emotions.” (Hesse 1993, p. 49.)
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Abstract: The story of Sardiilakarnavadana consists of stories of the present life and past life. The for-
mer is about a girl from the low-caste Matanga tribe who pursues Ananda, a disciple of the Buddha,
but her pursuit ends in vain, and she eventually converts to Buddhism. The latter is about a low-
caste king demonstrating his knowledge of the Vedas and astrology in a bid to marry the daugh-
ter of a great Brahmin for his son. The story could be seen in various Buddhist texts, such as the
Divyavadana from Nepal and the Matanga Sutra in China. This paper studies the narration and logic
of §drdﬁlakarndvudﬁna stories, and it makes conclusions on the commonalities in the compilation of
Buddhist narratives by analyzing the beginning and end of the story, as well as its narrator, narratee,
and the four conflicts (i.e., the caste barriers, the violation of precepts, the use of incantations, and
the use of expertise in seeking marriage).
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1. Introduction

The modern Indian writer Rabindranath Tagore’s dance drama, The Chandalika, Shang

Xiaoyun’s Peking Opera Modengnii (% %), and Zhang Dagian’s copy of the ancient fresco

Modengnii (&% %) all coincidentally focus on the female protagonist the Matanga girl from
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In the second volume of A History of Indian Literature, published in 1913, Winternitz,
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a view to examining the commonalities and individuality of the text.
The ZKA contains two metaphorical parts: one of the past life and the other of the
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was pursued by the Bodhisattva during the Buddha'’s lifetime and was converted into the
monastic community. The second is about Bodhisattva’s past life. In the previous life
as King Trisanku of the Matariga tribe, the Buddha wished for the great Brahmin named
Puskarasarin (the previous life of the Matanga girl’s mother) to marry his daughter, Prakrti
(the previous life of the Matanga girl), for his son, Sardalakarna (the previous life of Ananda),
but this was objected to. The Buddha told King Puskarasarin and his subjects that this
woman had been married to Ananda in all her previous five hundred lives, which is why
she fell in love with him in this life and pestered him so much. Finally, she converted to
the Buddhist order and became a member of the monastic community.

There are many versions of the story containing the present life, e.g., the Chinese
translation, which includes. Ch 1 of the ZKA, i.e., Modengjia jing (supposed to be trans-
lated by Zhulvyan and Zhiqgian) FEEIAS (A2 5+ ST, chp. 2 of the ZKA, ie,
Shetoujian taizi ershibaxiu jing (translated by Dharmaraksa Zhufahu) & 83K 7+ )\ fr %
(P21):345%), Foshuo modengnii jing (supposed to be translated by An Shigao) i EEXS % 4
(R 2y it m7%) , and Foshuo modengnii jiexing zhong liushi jing (anonymous) 38 %
I NZEAL (Jki%) ; the Nepalese Sanskrit critical edition in the 17th century Sardiilakar
navadana; and the Tibetan translation in the ninth-century sTag rNa'i rTogs pa brJod pa. The
story is widely circulated in various Buddhist texts, such as the Central Asian Sanskrit text
Merv avadana, the Sanskrit version Divyavadana from Nepal, and Binaiye (5:431F), all of
which fully exemplify the characteristics of the Divine Stories.

The main content of the Oxford Sanskrit text of the ZKA is the story of the past life
of Ananda and the Matanga girl. The Triariku, the King of Matariga, uses his learning
and knowledge to debate with the great Brahmin Puskarasarin about the marriage of his
daughter and Prince Sardiilakarna (Tiger’s Ear). The debate centered on whether Candala,
as a bastard caste outside the four castes, was qualified to ask for a Brahmin daughter.
Brahmin families were prominent in ancient India and had the privilege of mastering the
transmission of certain knowledge for generations, such as those who recited the Yajurveda
for generations and those who had knowledge of astrology for generations. The topic that
Trisanku and Puskarasarin discussed contains not only the origins of the Vedas but also
the knowledge of the 28 lunar mansions. There are a few parallel texts of ZKA contain-
ing stories from the past lives: the Chinese translations of the ZKA, i.e., Shetoujian taizi
ershibaxiu jing (translated by Dharmaraksa Zhufahu) & BH#K T =1 )\ fE 48 (Ziki#aE);
the seventeenth-century Nepali Sanskrit text of the ZKA; and the ninth-century Tibetan
translation of the ZKA.

2. The Narration and Logic of Sardiilakarnavadana
2.1. The Opening and Ending Phrases

The narrative style of Buddhist texts has a certain paradigm. It is generally accepted
that Buddhist scriptures begin with the words “Thus have I heard”, which is the original
text of the Buddha’s words as heard by Ananda, i.e., “Buddhavacana”. The Sanskrit text of
the ZKA begins with “om, namo ratnatrayaya. evam maya srutam”. “Om salute the Three
Treasures, thus have I heard”. The other versions of the ZKA and the Tibetan Sanskrit text
have only the phrase “Thus have I heard”, and none of them has the phrase “Om salutes
the Three Treasures”. The Modejia jing (B ¥ {lli4€) begins with the phrase “As have I heard
(W& FKE)”, and the Shetoujian taizi ershibaxiu jing (% SHMUN T — -+ /)\1545) begins with the
phrase “Heard as this ([i]%1/2)”, but, although the Chinese translations are slightly differ-
ent, they also do not contain the phrase “Salutations to the Three Treasures”. The Sanskrit
text on which the ZKA is based is mainly the 1886 Sanskrit text written in the Bengal dis-
trict and the 1837 Sanskrit text given by Hodson to the Asiatic Society in Paris, and it is
likely that the phrase “saluting the Three Treasures” was added by a nineteenth-century
scribe. In both Chinese translations, the phrases “heard as this (f41:2)” and “Thus have
I heard (W1/23%fiH)” are translations of the Sanskrit phrase “evam maya srutam”. It is gen-
erally believed that “heard as this ([l W1/2)” appears in an earlier translation of the sutra,
while “Thus have I heard (41/23£)” appears in a later translation, used by translator Yi
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Jing (§#3) from the Tang Dynasty and translator Shi Hu (jifi#") from the Song (%) Dynasty,
gradually becoming a standard in the translation of Buddhist texts.

The Sanskrit critical edition of the ZKA from Nepal ends the same way as the edi-
tion of the ZKA in Divyavadana. “idam avocad bhagavan/attamanasas te bhiksavo bhagavato
bhasitamabhyanandan//Iti sridivyavadane $ardilakarnavadanam//”. The English translation is
as follows: “After His Holiness had said this, the bhiksus rejoiced at His words. The above
is the $ardiilakarnavadana in auspicious Divyavadana”. The end of Ch 2 of the ZKA reads,
“The Buddha said thus. And the king, Prasenajit, was overwhelmed with joy and enthusi-
asm, and the elder Brahmacharyas and the bhiksus saluted the Buddha. the Shetoujian taizi
ershibaxiu jing (F¥AAK T 1 )\ 15 4%)” (Ch 2 of the ZKA, vol. 21, 419¢25-c27). The Sutra
of the Bodhisattva ends with the following words: “The Buddha said this sutra. The king
of Prasenajit and the four tribes followed it with joy. The second volume of the Modengjia
jing (BEEAN%L)” (Ch 1 of ZKA, vol. 21, 410b12-b13). The Sanskrit scribe clearly knew that
the Sanskrit text of the ZKA came from the Divydvadana, whereas the compilers of Ch 1 and
Ch 2 of the ZKA may not have seen the collection of the Divydvadina and did not mention
that the story came from the Divyavadana. In the Sanskrit text, the concluding parts do not
mention King Prasenajit, whereas, in both the above two Chinese translations, he is explic-
itly mentioned. At the end of Ch 2 of the ZKA, more details are added, and the people
who were delighted by the Buddha’s words were not only the bhiksus and King Prasena-
jit, but also other “elderBrahmacharyas”, i.e., brahmins and householders; after hearing
the story of the parable, in addition to being delighted, they also “saluted the Buddha” by
paying homage to him. They were delighted to hear the story of the parable, and they also
“saluted the Buddha”.

The Avadina is one of the nine or twelve sutras, pronounced Abotuona ( il FE ), and
it is formally identical to the Jataka. Broadly speaking, the Avadana includes Buddhist lit-
erature, Buddhist praise, and karmic stories. The Sanskrit text is represented by the Avada-
nasataka, the Divyavadina, and the Jatakamala, and its Chinese translation includes The Sutra
of Virtues and Fools (B 84%), The Sutra of the Six Degrees (7NJEHE4L), The Sutra of the Hundred
Metaphors (B ViI4S), The Siitra of Collected Hundred Occasions (#2455 H 2445 Avadanasataka), The
Discourse on the Bodhisattva’s Origin (5% 4 E &), The Miscellaneous Treasure Sutra (K HE 4L
&), The Discourse on the Great Sutra (KT J&4S), and The Bodhisattva Ben Yuan Sutra (F %A%
#%). Venerable Yin Shun (FJlit) and Ding Min (] ) (Yinshun F[JJI 1999, p. 460; Ding 1996,
p. 71) classified the avadana stories into categories, namely, avadana-itivrttaka, avadana-jataka,
vyakarana, and avadana-vyakarana, presenting avadana. According to their classification, the
ZKA is the type that connects the stories of this life with the ones of the past, i.e., avadana-
itivrttaka (B9 4<). Since the past-life story features the incarnations of the Buddha and
his disciple Ananda, the ZKA is said in a narrow sense to be an avadana-jataka (1§ 4/%).
In a broader sense, this life is a type of metaphorical skill, and as the word “metaphor”
appears in the title of the ZKA, it is considered a type of metaphorical skill according to
Ding Min’s classification. According to Fan Jingjing’s research, The Sutra of the Heavenly
Parables is, unlike the others, an anthology of parables scattered throughout the sutras and
rituals. In his doctoral thesis, Tsutomu Matsumura divides the development of metaphor-
ical literature into four stages: first, it became entangled with the sutra and the tales of the
present life; then, it became a separate branch of the twelve divisions, but of such a variety
that it was not yet linked to the concept of the same; and next, stories were selected from
the canonical stories and other texts (e.g., the Great Sutra treatises) to form collections of
stories, such as the Celestial Metaphor Sutra, to which the metaphorical stories of Gilgit
belong. It is from The Siitra of Collected Hundred Occasions ($E4E 11 2k4¢) onwards that the

metaphorical literature takes a fully independent path of development.?

2.2. Narrator

In cases where the narrator is also a literary character, they may play a role of greater
or lesser importance in the events that they are telling. They may be the main character, an
important character, a minor character, or even a mere bystander; sometimes, they may be
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a character only in their part of the narrative and be absent in others; sometimes, although
they do not play a role in the events that they tell, they may also be a character in the events
told by other narrators (Shanruzod in The Thousand and One Nights). There are narrators
who are also male protagonists, as in the case of the male protagonists in literary works
such as The Consciousness of Zeno, Great Expectations, and Kiss me deadly (Prince 1982, p. 15).

In various Buddhist artistic subjects, the handsome young man standing at the right
hand of the Buddha is His Holiness Ananda (Ananda). Ananda followed and served the
Buddha for a long time, and Buddhist texts record that he fanned the Buddha to bring
refreshment and brought him cool water to quench his thirst, making him Buddha’s closest
disciple. As he accompanied the Buddha for a long time, naturally, he heard the Dharma
the most. After the Buddha’s nirvana, the monks recited the teachings that they had heard
at the first gathering so that they would not die out. Many sutras begin with Ananda
asking the Buddha a question that brings up the rest of the story. Ananda remembered
and recited the most sutras, so everyone called him “the first to hear much (£ % —)".
Young, handsome, erudite, knowledgeable, and single, Ananda seemed to be the ideal
male figure for young girls in ancient India, where literacy rates were low.

2.3. Narratee

If there is at least one narrator in any narrative, then there is also at least one narratee,
who may or may not be explicitly referred to as “you”. In many narratives where the
narratee is not referred to as “you”, the “you” may be removed without trace, leaving only
the narrative itself (Prince 1982, p. 17).

Apart from the darstantikas who preach avadina stories at great festivals, these stories
are also told in the homes of lay people during pujas. Andy Rotman summarizes several
situations in which stories are told in Divyavadana: Firstly, stories are told when answer-
ing questions for the monastic community and telling stories of karma. Secondly, stories
are told when preaching the Dharma to the lay congregation who come to hear it. Thirdly,
the Dharma is told after receiving offerings in the homes of lay people, which Rotman
speculates is the avadana story (Rotman 2008). In ancient India, the distinction between
a darstantika and a chanting teacher is very clear. The former used various illustrations,
parables, stories, and, in later times, stories of karma in particular in order to spread doc-
trine and compile a group of classics. The latter, however, were mainly responsible for the
consecration and glorification of the Buddha. In ancient China, there was also a separation
between the “chanting of the Buddha’s name” and the “preaching of the Buddha'’s teach-
ings in a miscellaneous sequence of causes and effects, and the quoting of avadana story in
the background”. However, since the brilliance of Huiyuan (i), the singing teacher has
been required to speak about the “three lives of karma “. It has since become customary
for the chanting teacher to be the teacher of avadana stories (Fan 2020, pp. 126, 136).

The Sanskrit and Chinese versions of the ZKA, which tells the story of the cycle of
karma in two lives, may have been the versions used by darstantikas in India and in China.
The story of the past lives in the ZKA was told to King Prasenajit and many of his ministers,
who listened and followed it with joy. In fact, the whole story of the ZKA and, indeed, the
entire text were created for ordinary people with an interest in Buddhism. In the ZKA
story, there are two or more narrators, and it is one of them to whom the whole story is
ultimately addressed. In contrast to the other narratees, the ZKA addresses King Prasenajit,
who was in a position of power.

3. Conflicts in the Main Plot of the Story

The ZKA has been described as the most interesting story by Winternitz, the author
of A History of Indian Literature, probably because the conflicts in the storyline are more
obvious and more frequent, thus creating several interesting story conflicts, such as the
caste barrier, the violation of precepts, the use of incantations, and the use of expertise in
seeking marriage, which produces several points of interest.
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3.1. The Conflict of Caste Barriers

The heroine of the story is called the Matariga girl, which translates as modengjia (%
1), or modengnii (£ % %), etc. India has a complex system of castes and tribes, and Matarga
is the name of a tribe that belongs to the caste of Candala (sometimes spelled Chandala). The
Candala caste is known as the “lowest of the low”, well below the Brahmins (Brahmana),
Kshatriyas (Ksatriya), Vaishyas (Vaisya), and Shudra (Sudra) castes. Usually, the offspring
of a union between a high-caste Brahmin woman and a Shudra man were called Candala®,
an outcaste (Varnasamkara). This is because ancient Hindu Dharma literature, such as
Manusmyti, states that the marriage of a woman of a lower caste to a caste higher than her
ownis considered a civil marriage and that marriage to a man of a lower caste is considered
a reverse marriage. A man of the Candala caste, regardless of which caste he intermarries
with, gives birth to a woman of the Candala caste, meaning that once a Candala is born from
a reverse marriage, the offspring will always be Candala as well.

In ancient India, occupation, residence, possessions, food, and dress were closely
linked to caste and tribe, and the Candala caste, the “lowest of the low”, lived in the worst
conditions. The Manusmrti states that “the dwelling place of Candalas must be outside the
village, they must be treated as mendicants, and their possessions must be dogs and don-
keys. They must wear the clothes of dead, they must eat food from broken plates, their
ornaments must be made of iron, and they must wander forever. Those who practice the
law must not have a desire to associate with them; their affairs must be done within them;
they must intermarry with people of their own kind. By day they must go out to do their
business after they have been marked by the king’s command; they must carry the dead
bodies of those who have no relatives; these are the usual conditions. They must always
follow the king’s order to execute the guilty according to the rules; they must take away
the clothes, bedclothes and ornaments of the executed. The untouchable, the unknown,
the impure, eve’ if outwardly Aryan, but not actually Aryan, must be determined by their
own conduct. Vulgarity, rudeness, cruelty and a habit of not observing one’s duty are the
characteristics of the impure-blooded people of this world” (Jiang 2007, p. 212). The caste
system was like a great net that strictly limited the Candalas’ food, clothing, and shelter so
that they lived their lives as humble as ants.

The Matariga tribe, so the story told, was responsible for repairing people’s carts on
the roads. When it was not harvesting time, to earn enough money, they would put sharp
stones on the road and deliberately break the wheels of vehicles, and then they would
repair the vehicles for money?. This kind of business is common in poor and inaccessible
places. The Matanga girl of the Candala caste, born into a family of Brahmins and Shudras
married against their will, may live outside the village, taking off her shoes, wearing the
clothes of the dead, carrying iron ornaments, and eating food from broken plates when she
enters the village. She wishes to invite other girls to her house and entertain them with
good food and drink; girls of a higher caste than her are reluctant to go. Whenever she
steps outside her house, she is discriminated against in many ways, large and small. The
only light in life is that the mother of the modem girl is a Brahmin woman with knowledge
and the ability to cast mantras and to protect her and give her comfort if others bully her.

The meeting between Ananda and the Matarnga girl in this life was purely fortuitous.
According to the precepts of the Buddha’s time, monks in India did not cook their own food
but went out in the morning to beg for food with a bowl. On his way back to his monastery,
Ananda felt thirsty, so he went to a large pool and asked a girl who was fetching water for
a drink. The girl who was fetching water was none other than the Matariga girl, who at
first refused Ananda’s request, saying that she was the Candala caste and was not fit to
give water to a passenger. Ananda said that he was a Buddhist monk, that there was no
inferiority or superiority in his heart, and that all men were equal. He pleaded with the girl
to give him water to drink as soon as possible, after which he had to continue his journey.
The Matanga girl could not resist Ananda, so she fetched water for him from a pitcher,
and when he had finished drinking, Ananda left rapidly. Ananda returned to the abbey
to recite the sutra and meditate, but the Matariga girl fell in love with Ananda from this
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brief encounter. She liked Ananda’s looks, voice, words, and even the way he raised his
hands. This would have been unthinkable in another time and place, but it would have
made sense in India, where the caste system was so rigid. As mentioned earlier, people
from the lower castes are discriminated against everywhere; they have to live outside the
village, they have to take off their shoes to enter the village, and few shops will sell them
garlands, milk, or other daily necessities. As the lowest of the low castes, the Candalas
were never given the opportunity to eat or drink with the higher castes, let alone provide
them with drinking water. In order to keep their holiness untainted by the lower castes,
the higher-caste people would not accept food and water from the lower castes in any case.
So, Ananda’s act of drinking from the Matariga girl’s water jar broke the barrier of caste
in her mind and made her feel recognized and accepted, feeling that this handsome monk
was like a heavenly god. It is not surprising that the Matariga girl was attracted to Ananda
and wanted to be with him.

3.2. Conflicts against Buddhist Precepts

As amonk, Ananda was not allowed to enter secular life, such as marrying and having
children. Embarrassed and frightened by the approval and courtship of the Matanga girl,
Ananda kept fleeing. But the Matarga girl followed Ananda into the city and begged for
food, walking as Ananda walked and standing as Ananda stood. This is a rather unortho-
dox situation for a Buddhist monk or a secular family. When Ananda ignored the Matariga
girl, the girl’s mother used a mantra to catch Ananda and make him walk into their home,
trying to let them get married in order to keep her daughter alive. In the nick of time, the
Buddha used his magical powers and learned that Ananda was confined; he used a mantra
to break the Brahmin woman’s mantra, and Ananda was able to return to the monastery.
The Matariga girl had no other choice but to stay at the door of the monastery. Such a thing
would still be inappropriate for a monk. Buddha himself spoke to the Matanga girl and
her family and told her that she could only be with Ananda if she became a bhiksuni and
joined the Buddhist Sangha. In fact, even after becoming a bhiksuni, the Matanga girl could
not be with Ananda in the same way as a couple in secular life. Knowing all this, she left
her parents and became a bhiksuni in order to be closer to her beloved.

Generally, a bhiksu takes hundreds of precepts, some of which forbid one to “change
one’s mind through lust”. A bhiksu is forbidden from having physical contact with a
woman, speaking intimately with a woman, fornicating with a woman, preaching too
much for a woman, sitting alone with a woman, staying in the same house with a woman,
walking on the same path as a woman, being in close distance to a bhiksuni, to walk to-
gether, or to travel in a boat together. It is clear from the scope of these precepts that the
modem woman trailing Ananda, wishing him to be her husband, and guarding the door
of the monastic residence had already seriously violated the precepts. The Buddha, as the
leader of the monastic community, could not have allowed her to continue. It was a more
feasible solution to involve the Matariga girl in the monastic community, to ordain her, to
speak to her, and to bind her by the precepts of the monastic community. The Buddha had
the Matariga girl shave and dress in monk’s clothing, with the dharma name Prakrti, after
which he gave her a discourse on the Four Noble Truths of Suffering, Concentration, and
Destruction. As a bhiksuni, the Bodhisattva was enlightened and attained the Four Noble
Truths and the fruit of Arahatship. Previously, there had been no women in the Buddhist
monastic community, and the inclusion of women in the community of bhiksunis shocked
King Prasenajit and his subjects. The Buddha had to explain the matter, so he told the story
of how the Matanga girl and Ananda had been husband and wife for five hundred lifetimes,
hoping to gain an understanding of the monastic community and the secular crowd.

3.3. The Conflict over the Use of Mantras to Capture Ananda

The Matanga girl was the daughter of a Brahmin woman and was, therefore, intelligent
and clever. Knowing that she could not easily marry Ananda, she went home and asked
her mother, who was skilled in mantras, for help. Naturally, her mother refused to help at
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first, fearing that doing so would bring about the destruction of her family. The Matariga
girl pleaded bitterly and repeatedly expressed that she could not live without Ananda.
Despite her displeasure, her mother had no choice but to relent and grant her request. The
mother painted the floor of her house with cow dung and covered it with white thatch, and
she made a large fire in the middle of the house. She took one hundred and eight flowers
of the magical curse and chanted a mantra as she circled the fire, throwing one flower into
the fire after each recitation. Her mantra was

“Pure and stainless saffron and jasmine! Where you are bound, there is lightning.
The god sends forth rain, lightning and thunder as he wishes. To astonish the
great king as well as gods, men and gandharvas—O gods of planets with fire
and gods of planets without fire!—and so that Ananda shall return, meet with,
approach and embrace Prakrti, I perform this ritual.”

“amale vimale kunkume sumane/yena baddhdsi vidyut/icchaya devo varsati vidyotati gar-

jati/vismayam maharajasya samabhivardhayitum devebhyo manusyebhyo gandharveb-

hyah $ikhigraha deva visikhigraha deva anandasyagamandya samgamandya kramanaya

granaya juhomi svahal 75

After the mantra was cast on Ananda, his mind was confused, and he went into ecstasy
and unconsciously came towards the home of the Matanga girl. When Ananda arrived, he
saw her making her bed and suddenly had an awakening, yet he was still unable to control
his body and wept in pain. He hoped that the Great Compassionate Buddha would get
him out of his suffering. Seeing Ananda’s plight with his celestial eyes, the Buddha recited
the six mantras:

“Fortitude, stalwartness, good conduct and safety to all living beings! Let this
clear, pure, calm mind-stream bring to all a fearlessness. In which all calamities,
dangers and disturbances are quelled, and to which gods, yogins and all adepts
pay homage —Dby the truth of this speech, may the monk Ananda be safe.”

“sthitir acyutih sunitih/svasti sarvapranibhyah//sarah prasannam nirdesam prasantam
sarvato ‘bhayam/itayo yatra samyanti bhayani calitani cal/tadvai devd namasyanti sar-
vasiddhasca yoginah/etena satyavikyena svastyanandasya bhiksave//” ,°

Then, he used his divine power to help Ananda escape from the grip of the Matanga
woman and her daughter and return home.

According to ancient texts of India, people believe in the power of the body, speech,
and mind. In Hindu mythology and literature, episodes in which vows and mantras be-
come a reality and cause great hurt to mundane people and even celestial gods are com-
monly used. In the Ramayana, for example, Rama does not believe in Siti’s chastity, and
the many seers make Siti swear to Rama to prove her innocence. “Looking at all the peo-
ple, Sitd, dressed in a yellow robe; his eyes downcast and his head bowed, folded his hands
and said: ‘If I have never wanted any man but Rama; then ask the goddess of the earth to
show a gap for me to enter.” S7tq thus vowed, and an unexpected miracle occurred; the li-
oness of the supreme heavens sprang up before him in the earth. And the great dragon of
infinite strength, with his head, brought up the throne; and this throne came from heaven,
and all the treasures of heaven were made. Then the goddess, the Mother of the Earth,
put her arms together and embraced Sitd; saluting and welcoming her, she placed her on
the throne. And Siddhartha sat on the throne, and all at once she fell into the earth; and
scattering to Sitd, a continual rain of flowers fell into the blue sky. All at once the gods of
heaven shouted, “Goodness!” And the cries did not stop, “Goodness! Goodness!” They
cried out, “How virtuous Sitd is. When they saw Sitd enter into the earth, the gods were
overjoyed; and as they spoke thus, they all returned one by one to their heavenly palaces”
(Ji 1984). After Sitda had made her vow, Mother Earth welcomed her into the Earth, and
the vow was fulfilled, and Rama could not see her again. Buddhism also believes in the
power of the body, speech, and mind, and there is a tradition of using mantras in Hindu
Tantra, Tibetan Tantric Buddhism, and Japanese Shingon Buddhism. For the layman, the
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mantras in the ZKA have a mystical quality and have powers beyond nature. The mantras
in the story are worthy of being phonetically translated into different languages as they
were originally written. Buddhists or secular people, reciting them according to the text,
may have magical powers.

3.4. The Story Conflict of Seeking Marriage with Specific Knowledge

In the past-life story, the conflict focuses on how a low-caste king can marry a daugh-
ter of a great Brahmin for his son. The story of the Matarnga girl profoundly demonstrates
the deep-rootedness of the caste system in India. As a king, Trisanku had power, influ-
ence, and property. His son, Sardiilakarna (Tiger-ear), was a man of great wisdom, good
looks, and fine conduct, and of a compassionate and gentle disposition, possessing all the
rare virtues. When the great Brahmin Puskarasirin heard that the Candala King wanted to
marry his own talented and virtuous daughter for his son, he felt that the marriage pro-
posal was an insult to the highest caste by the lower caste and became angry and rebuked
him for telling Trisariku to leave quickly so that other Brahmins would not laugh at him.
The main reason for Puskarasarin ‘s rejection of the courtship was that the Candala caste was
not worthy of a Brahmin, as that caste “does not possess the precepts and cannot under-
stand the subtleties of the Vedas” and “the Brahmins do not associate with them” (Ch. 1
of ZKA, p. 402, a23-24.). The traditional Indian texts, such as Rig Veda’s “Purusasitkta
(Song of the cosmic being)”, have four castes that arise from different parts of the cosmic
being’s mouth, arms, legs, and feet, while the Manusmrti treatises and other dharma texts
prescribe how people of different castes should live with regard to various aspects of social
life, such as clothing, food, housing, marriage, birth, and death. Without being condescend-
ing, Trisanku used his knowledge of the Vedas to redefine the origins of caste, arguing that
the four castes were simply four brothers born of one mother who were engaged in differ-
ent occupations and that the other outcastes were the same, with no distinction between
higher and lower castes.

The knowledge of the Vedas is available to people today in many ways, but in an-
cient India, only the three so-called regenerate castes of Brahmins (Brahmana), Kshatriyas
(Ksatriya), and Vaishyas (Vaisya) had the opportunity to learn it, and only Brahmins could
teach it. The Brahmins held the knowledge, others who had the desire to know were not
permitted to learn, and most could not read or write’. In particular, the more special knowl-
edge, such as astrological divination and medicine, was read, recited, composed, and ap-
plied in practice only by special Brahmin families and was not known to ordinary Indians.
After impressing Puskarasarin with his lectures on Vedic sources, Trisanku went on to teach
a dozen more topics on astrological prophecy, which completely convinced the great Brah-
min. The astrological divinations and the astronomical calendar included the names and
characteristics of the naksatras (lunar mansions); the fraction of days and nights, the length
of hours, and the fraction of moments; the unit of length, the weight unit of gold, and the
volume unit of grain; the fate of those born on the day of the night; the divination of cities
built on the day of naksatra; the divination of rainfall in the last month of the summer on
the day of naksatra; the divination of lunar eclipses on the day of naksatra; the desirable
and undesirable events on the day of naksatra; the fraction of days of naksatra, the length
of shadows and the change of hours on the day of naksatra; and the divination of earth-
quakes. These divinations are presented one by one in a dialogue between Puskarasarin
and Trisanku, similar to the format of some intellectual texts. The astrological divinations
are based on Vedic astrology, an early stage of Indian astronomy. Some of the divinations
in the ZKA text are very similar to those in the Garagasamhita, which dates from around
the second century AD.

Puskarasarin was so impressed by Trisariku’s profound knowledge that he finally gave
his daughter in marriage to Trisariku’s son without a second thought. As a result of this,
Ananda and the Matanga girl were husband and wife for five hundred lifetimes in the past,
living in love and harmony. In this life, Ananda became a disciple of the Buddha, and
the Matanga girl became a bhikshuni. In a previous life, the Buddha was King Trisariku;
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Ananda was the son of King Trisanku; and the Matanga girl was the daughter of Puskarasarin,
whose mother was the great Brahmin Puskarasarin. The castes of the Buddha, Ananda,
and the mother and the Matanga girl were reversed in their previous lives and present
lives. The Buddha, as a wise man who knew all the causes of the world, was known as the
“World Solver”. He knew everything, and after shaving the Matanga girl, he told the story
of Ananda’s past life with the Matarga girl to appease the discontent of various groups,
including the rest of the monastic community, King Prasenajit, and his subjects.

Each of the four conflicting stories mentioned above has great contradictory tension.
The Matanga woman'’s desire to break the caste barrier and marry Ananda would have
been difficult to achieve in ancient Hindu society, where the caste system was deeply en-
trenched and daily life was heavily regulated. Because of Ananda’s Buddhist identity and
his philosophy of the equality of all beings, Ananda’s act of asking the Matanga girl for a
drink of water crossed the barriers of the caste system and won the girl’s heart. However,
as a monk, Ananda had to follow the many precepts of the Buddhist monastic order: not
to speak too much to women; not to live, walk, sit, or lie together; and not to have lustful
desires for them. He could not respond to the love of the Matanga girl and had to look to
the Buddha. The Buddha'’s solution was to incorporate the Matanga girl into the monastic
community and make her a bhiksuni. However, after becoming a bhiksuni, he then had to
explain to the disciples, including King Prasenajit, why he had accepted a woman from a
lower caste into the monastic order. The precepts of the monastic order came into conflict
with the resolution of the matter of the Matariga girl’s pursuit of Ananda. The mother of the
Matanga girl, because of her daughter’s bitter pleading, used a mantra to capture Ananda
in the hope of getting him to give in and marry her daughter, turning the wish into reality.
The use of the power of language is quite common in Indian culture. Religions such as Hin-
duism and Buddhism, which also originated in India, have countless stories of the use of
mantras and have even formed several sects featuring them. The exclusive knowledge of
caste, the Vedas, astrology, etc., was originally held by special Brahmin families and was
not often passed on. The Buddhist sutra, the ZKA, has a low-caste king using expertise
such as astrology to overcome the difficulties of courtship and marry the daughter of a
great Brahmin for his son. Even the long and systematic nature of astrological knowledge
gives the impression that this is an early Indian textbook on astrology. The discourse of
expertise also becomes a distinctive feature of the ZKA. The four story conflicts mentioned
above converge in the ZKA to drive one story climax after another. In fact, any one of the
four conflicts is enough to create a good narrative work. The convergence of the above
four elements helps the work to shine and spread for over 1700 years.

4. Conclusions: Viewing the Buddhist Narration and Logic from the Story of the
“Matanga Girl”

The §ﬁrdﬁlukumdvﬂdﬁnu, as one of the Sutras of the Divydvadana, has some similarities
to other Buddhist sutras but also some differences. It is a sutra that begins with the words
“Thus have I heard” and ends with the words “The bhiksus rejoiced after hearing the words
of the World Honoured One”. The narrator is the same as Ananda, but the actual author
is the avadanika (metaphorist). The narrator in the text is not necessarily the true narrator
of the whole story. According to studies by Bangwei Wang and Jingjing Fan, the Indian
avadanikas in Buddhist history may have been the true compilers of the avadina stories.
Between the first two centuries BCE and the second century CE, there was a widespread
trend among Buddhist scholars to make Buddhism more acceptable to a wider audience by
increasingly using so-called avadinas in the manner and form of their preaching to produce
classics, and these people gradually came to be known by the name of darstantikas (Wang
2014, p. 78). There are two Sanskrit equivalents of a metaphorist, darstantika and avadanika.
Darstantika may favor the use of exemplary (drstanta) statements, while avadanika tends to
use the three-life karma story (avadana) statements. However, the two terms perhaps re-
flect the succession of historical eras: when the early collections of metaphorical tales were
still relatively diverse and mixed, the metaphorist was darstantika; when they developed
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into the standard three-life karma story (avadana), the metaphorist was avadanika (Fan 2020,
pp. 124-25).

In terms of the narratees of the narratives, the readers of the sutras, in general, are
the four members of the monastic community, laymen, and common people who have an
interest in Buddhism. Awvadana stories arise primarily for the purpose of declaring good
and evil. During the unfolding of a narrative, the similarities or differences between the
narratee and the narrator, between the narratees and characters, between the narratees and
other narrators, and between the narratees and the real reader and the distance between
the narratees and the real reader can all be changed. The temporal distance between the
narrator and the narratees can change, affecting the tone of the narrative and the develop-
ment and main idea of the story.

The ZKA has circulated in different linguistic texts, including Sanskrit, Chinese, and
Tibetan, and it has been carried out with some local adaptations. But its ability to spread
across time and space relies on the uniqueness of its differences from other Buddhist texts.
The first point is that the Sardillakarndvadana covers ancient Indian astronomy and can be
regarded as a sort of astronomical textbook, an expertise usually held by a few Brahmin
families in India. The second point is that the narrator of the ZKA, Ananda, is also the
male protagonist of the story of both his past life and present life. The third point is that
the readership of the ZKA may have included divination enthusiasts, astronomical and
calendrical researchers, and ordinary people with a practical need for divination.

The fourth uniqueness is that the ZKA brings together four kinds of story conflicts:
the conflicts of breaking the caste barrier, of breaking Buddhist precepts, of using a mantra
to capture Ananda, and of overcoming the difficulty of seeking marriage with knowledge.
The above four kinds of story conflicts are intertwined, resulting in a climactic reading
experience. The breaking of the caste barrier reflects the Buddhist concept of the equality
of all beings. However, a monk followed the precepts of the Buddhist monastic order
and could not respond to the love of the Matarnga girl. The girl’s mother tried to solve
the problem by using a mantra to capture Ananda to make their marriage happen. The
solution to the problem was to incorporate the Matarga girl into the monastic order as a
bhiksuni. Then, the Buddha had to explain in past lives why it was possible for a low-caste
woman to enter the monastery. In the story of a previous life in the ZKA, a low-caste king
used expertise such as astrology to overcome the difficulties of courtship and marry the
daughter of a great Brahmin for his son. Ananda and the Matanga girl were married for
500 lifetimes before they became entangled in this life. The four interlocked links drive the
storyline forward and conclude satisfactorily by responding to the opening conflict.

Whether it is a literary story with clear contradictions, an astrological text with a sig-
nificant readership, or a mantra that is always mystical, it can be broadly assumed that
the main purpose of the ZKA in combining these elements was to make Buddhism more
widely available and accessible to a wider audience. According to the research, the real
source of the modern Chinese word “mé déng ¥, as a transliteration of the English
word “modern”, would be the Buddhist story “Sardilakarnavadina”, which was popular in
areas along the Silk Road more than 1700 years ago. Perhaps, while people’s group mem-
ories fade away as individual lifespans come to an end, living creations are still able to
transcend language, region, and time, displaying a different luster and gaining constant
life in a new time and space.
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Abbreviations
ZKA Sardiilakarnavadana in Sanskrit.
Ch 1 of the ZKA (RIEHIERIRAL) T21, No. 1300, BEE A (BUNZHER . HRE).
Ch 2 of the ZKA (RIEMME RIS T21, No. 1301, #FE3AK T =+ )\ IE68 (Zd4mE).

ditlakarnavadana in The Divyavadana: A Collection of Early Buddhist Legends, ed. Edward Byles Cowell
and Robert Alexander Neil, Cambridge 1886: The University Press, pp. 611-55.
ZKA from Nepal The Sardilakarnavadina, ed. by Sujitkumar Mukhopadhyaya, Santiniketan 1954: Vivabharati.

ZKA in Divyavadana

Notes

1 The storyline is narrated according to Sardiilakarnavadana, Ch 1 of the ZKA, i.e., Modengjia jing (% % f4%), and its English trans-

lation The Matanga Sutra (Giebel 2015), as well as some other parallel texts (Cowell and Neil 1886; Mitra 1882; Mukhopadhyaya
1954; Vaidya 1959; Hiraoka 2007; Tatelman 2005).

Cf. (Fan 2020, pp. 71-72), the idea of Matsumura comes from Hisashi Matsumura, Four Avadanas from the Gilgit Manuscripts. The
Australian National University, 1980. Diss., pp. XXXIX-XL.

3 Cf. (Jiang 2007, p. 206), “Shudra and the Vaishya girl, with the Kshatriya girl and the Brahmin girl, would give birth to a mixed
race of Ayoghas, Kshatris and Candala, the lowest of men. #%E8ri# (FEDGELGRY 55T F 512 157 o FEARBUIR S A AR . BRI 247 ) 2ty
SRR S (M Gl AR T A PR R R AR BT A0 . R RAT A PP IR (IS I B A 7

Cf. Ch1of ZKA, p. 403, c23-24, (Giebel 2015). “Once there was also a person who was traveling along the road when his carriage
broke down, whereupon he repaired it, and so he was called matariga W#8H N, TEk#E1T, HEpE, FEEH, “EEM. 7
Cf.Ch 2 of ZKA, p.414a9-11, “Once there was also a woman who was traveling along the road of the wild, broke others’ carriage
who become auspicious or unauspicious then, and she was called matariga i —## N, AT7E ST %, WORHER, FAFN,
TR G LR .

The mantra is from the Sanskrit text Sardilakarnavadana, not from Ch 1 of Modengjia jing K& {l14%. T took a reference from Joel
Tatelman’s draft of the English translation of the ZKA, Heavenly Exploits 33, and checked (Giebel 2015) on the English translation
of Ch 1.

The second mantra here is from the Sanskrit text Sardilakarnavadana, not from Ch 1. I took a reference of Joel Tatelman’s draft of
the English translation of the ZKA, Heavenly Exploits 33, and checked (Giebel 2015).

In the 2011 Indian census, the average literacy rate in India was 74%, 82.14% for males and 65.46% for females; at the end of
British colonial rule in 1947, the average literacy rate in India was 12%; how can one presume that the literacy rate in ancient
India was no higher than 12%?
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