eJOURNAL or
BUDDHIST RESEARCH STUDIES
VOLUME 1, 2015

Than Hsiang Buddhist Research Centre
Penang, Malaysia
http://research.thanhsiang.org/






Published by

Than Hsiang Buddhist Research Centre, Penang,
Malaysia, 2015.






Editorial Board

Advisor:

Venerable Dr. Wei Wu
President of Than Hsiang Foundation

Editor -in-Chief:
Professor Dr. Kapila Abhayawansa,
Vice Rector, International Buddhist College, Thailand

Editors:

Professor Dr. Tilak Karyawasam
Dean of Graduate Schoohtérnational Buddhist Colleg&hailand

Professor Dr. Lozang Jamspal
Tibetan Studies, International Buddhist College, Thailand

Dr. Fa Qing
Director of Information Technology andtrary, International Buddhigtollege, Thailand

Dr. Tavivat Puntarigvivat
Director Institute of Research aneé@lopment, World Buddhiginiversity, Thailand

Dr. Porntipha Bantomsin
Department of Philosophy and Religion, Srinakharinwirote University, Thailand

Dr. Kim Phaik Lah
Retired Lecturer from Unersity Science Malaysia

Dr. Wong Sien Biang
Senior Lecturer in Chinese Department, Institute of Teacher Education, Malaysia



Editorial Note

It is with much pleasure that we announce the first issue of the online eJournal of the
Than HsiangBuddhist Research Centr€his volume containgist a few research articles on
different aspects of Buddhist studies belonging to all the three major traditions of Buddhism.
We are quite happy for being able to make a contributive effort, even thougimitaivery
smal | scal e, to meet the growing demand for

world.

The subject of Buddhist studies has been developed into a vast field through the
centuries embracing different disciplines of study. Exploratibthose disciplines through
research studies has immense value to the academic world. Buddhism has nothing to hide. It
becomes brighter and brighter when it is revealed. As a living religion, it really needs more
and more scientific investigation to expats values to the human life for its wellbeing and
progress. The eJournal of thénan Hsiang Buddhist Research Centre is purely devoted to
publish research papers of Buddhist studnesnly with the intention of providing them to a
wider audience. Gratef appreciation from the Editorial Board is extended to the
postgraduate students and academia of the International Buddhist College in Thailand for
submitting their research studies for publication.

Professor Kapila Abhayawansa
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Met hod and Theworfy Biundthhe mSt dext ual !

Transl ati on

DrEa Qi ng

GeneMatthodol ogi es for Religious Studie

According to Friedrich Heiler, the resea
Ssimultaneously wupon all the wvalwuable knowl
psychol ogy. Ther epriess unpop ossciite nocnes ,wibtuhto uits i mp

the ri'ghtusomes . suggests five conditions that

1The first prelismirnany ycomdiutcitomnw ei sned hod.

Rel i gion must never abet fof cemd tihretod oghealc
system. It is necessary?’to be satiated with
20ne of the most i mportant requnvemengat ol
of thetbhattrcesto say, the texts and commen
ALanggeuaand religion are very <closely relat

student of *Damgbhame Waob. al so says that t he

religious studies is the | anguage, Atdhe stu
l inguistically. o It may not be necessary, b
infinitely better where the interpreter is i
t er'ms .
3Religion should not omliwying gshtoadgil @dn iinn dhbc
and in societies.
Those who wish to study religion, mu s t att
confessions, and make -himeelamhdf pmirliitami wiat h

requi r edf fiesr ennocte ,i nbdiit r at her an engag®ment o
4The fourth condition famiaefrsailtfpwli ngt wdy
The greatest danger, however, i's that dogmat

as absolut e, and regards that religion as &

! Friedrich Heil er, #fTh eClaSicahAppraachesyo tHe Study 9f Ralidiem.Re | i gi on,
ed. Jacques Waardenburg (The Hague: Mouton & Co. N. V., 1973) 471.

Ibid.

Ibid. 472.

Joachim WachThe Comparative Study of Religioidew York: Columbia University Press, 1963) 11.

Wach, 12.
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dar klegsnso.r anc e, uncontroll ed emaesmiieosn, o fantdh d ta

mind which alone promises suUdccess in the ven
5The fifth met hodotlhoegi ghad n oneegnua |Iregrecnaglo erse t
the essence.

One should not remain on the ohesiheartbwtf |

experience,; from the fixed forms (ceremoni a

religiPous 1ife.

Above all there are three requirements for r
lResdeat al | real religions is essential

2The second pemguomalmeaxpeérsi ence.

One cannot be engaged in ethics without a mi
experience, in philosophy without | ove of tr
feelingoadestt hseerbsre of the word.

3The third tbegtutioementakies seriousl!l yonae rel
cannot properly wunderstand religion if one
scarecrow.

Any study of rednaliysi si,s,t hienoltohgey ,| @ sot t he

concern itself with psychological and histor
of transcendent al realities. Certainly, rel i
but pihnist wal |l ife can be understood only on
This taking seriously a religious view of re

the sense of a fixed theol ogisccahlol amr sc @r f erses
Friedrich SchMil lee mauoleatbhlaovms® have been men

uni ver sal faith, a fhith transcendent al i n
Met hodol ogi es dealing with Buddhist Te

A Critical Attitude toward the Texts

BuddHostramet mdsne,t Bmo b e used as met hod fo

itsel f. One should not stubbornly -edhetrieng o
opinions in oneds mind in order to seek th
relongi or other schools should be avoided. T
®  Heiler, 473.

’. Wach, 13.

8 Heiler, 473.

° Ibid.
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causes one to take oneds own religion/school
all other ones ®¥s unrelieved darkness.
Usually, a Buddtdi sheatéekxtsasdeftoweds tradi
that of a Buddhist schol ar. For research, a
di fferent functions of a Buddhist and a Bud
ki ndr uotfh tone can have as scholar is what is

open arena O8f the academy.

Linguistic Anal ysi s

|t i's notable that distinguished Buddhi s
etc. , utilized itheamalthoids otf o | malgari gt e at a
studi es. From their works, it i's evident th
have mastered the Buddhist | anguages, i . e.
says ABuddhiimstt ls¢ ufduteur e wi | | have to-be bas

going philological analysis of the Buddhi st

sever al di fferent traditions. | n t hemupsrtesent
precede philosophy or history, but what i s
must not nut’DifyKawemlmatalrsoe says that thes:s
for a modern Buddhist scholast Tlluss,intams
use the original | anguages, i.e., Sanskrit,
|l nvestigating Background (Contextwualizati on)

Text 6s Aut hor

Thi s i's the pmedrmomeme| ggéemdten. tThhee esswsper
mani festations should be investigated only
based. One should not remain on the ®*¢Forside,
exampl e, NUgUrjunaés phhibesbdbrhy cof uamptrisn ®s
background which was the refutation of the /

reality and recognize the three phases (past

1 Heiler, 473.

.Paul J. Griffiths, ABuddhi st Hybrid English: Some n.
The Journal of thénternational Association of Buddhist Stud{@sABS,Vol. 4, No.2, 1981): 22.

2 Gadjin Nagao, fPresidential AABSVok5(§97HhNo.2P820f essor Ga.

3 Heiler, 473.
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Schol ars such alavies ulkkraimloltioa rZtelny ydlemonstr at ed

only be understood when one knows the backg

same way, Il ndi an Buddhism has to be studied
mani f est atn osmpsi roift ulanditay . This can be achiev
engaged in the study of all aspects of India

Met hodol ogi es for Buddhist Text Transl ati on

Transl ation of the Buddhi st texts from
Chinese and Tibetan is essential for Buddhi
dealing with Buddhist text translation.

A Brief History of the Translation of Buddhi

Doboom Tul ku i n Buddhingdtr ol s loateid®n &ar e e
on the history of the trathslation of Buddhi s
the first phase covers the early years of th
this time the transl ations oafnsBKkudadhiasntd tTa xtes

often done by missionaries or by persons wh
Chri st

anityDavKesr nbeanodn gRhtyos t hi s category.

The second phase covers roughly the firs:
Chri st

anity and Christian values on wester

categories and concepts of traditional we s
transl ators were vigorously influenced by Kz
were influenced by Kantian ideas.

The third phase is marked by Athe introd
schemes taken from the western i ntell ectual

said to run roughly from the middldeasf of h&art

and Mar x, as wel | as Berkel ey, are | argely
western psychology, as taught primarily by
used in the transl ation and Thretreer parlestoath aosn |
tendency to adopt t he concepts of ' i ngui st
Wittgenstein, for help in the work of transl

“Doboom Tul ku, BdidhisttTrarsldtions ProbtesmnddPerspectivedlew Delhi: Manohar,
1995) 25.
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What these three phases hahe Wastemmooomacept

upon Buddhi st materi al . Whet her It was

phil osophy or those of modern movements

Chri

i n

mar ked by the prevaleertnusgsoémaopathouosgharl

Buddhi st texts. I't would not be wrong to sa

periods have | ooked at the Buddhist texts t

another. Thea arbd syulctaulsaesd idneuviorti on, to gr e
genuine Buddhi st message. For exampl e, Buddh
have a very different outlook from that of t
A similaarpsebwémn Buddhi st texts were
Sanskrit at initial stage of Buddhism i Chi
concept s, influenced the translation and in

| astved d hree hundred years from the beginni

China wuntil the arrival of KumUr aj gv a
Chinese hi sttosrayn gw & eHSDBH)scWame cause of hi s

n A

perf e

tdh Sanskrit and Chinese | anguages and becaus:c

Buddhi st philosophy and | iterature dnal ai

for interpreting the $anskrit scriptures

New Met hroanolfati on

onc

i nt

Doboom Tul kuds suggestiomliowsaBondwadht stant
speak in English but wit.h Ssoormea u tmeen tsiucc hB uad o

overly I|iteral English transl|l aEnghisshhi eaddénr
familiar with the original | anguage to under
with a genuine Buddhi st Vvoi ce, presented ir

average edldcated reader.

Joe Bransfords®ntsonhat sdianahysi s (phil

phil osophical) i's needed in translati on

footnotes, or p®rhaps to annotations. o

. Summary comment§)p. cit 5.

. W. PachowChinese Buddhism: Aspects of Interaction and Reinterpret@fi@shington, D. C., University
Press of America, 1980 ) 106

. Doboom, 5.

Joe Bransford Wilson, AProblems and Met h ®addhisi n

Translations Problems and Perspectived. Doboom Tulku (New Delhi, Manohar, 1995) 158.
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Eli zabeth Napper says that fstihmgp | mo ¢ tr amns é
the text as accuratef®poantdoasekkt énal theasl
finding similar Western philosophical ter m,
Buddhi st texts fPom these perspectives:

1The criterion for what gets transl ated
appropriateness as a vehicle to allow full

transl ation requires making many decitgsiamisd aa

Buddhi st texts into accurate, readabl e Engl i
meaning of the text so that the transl ati on
because the original | anguagmmmaycabés behel
text, it has performed its necessary functio

21t is better to translate equivalents th

to find a comparable term within Eaet &esatand
Western philosophical traditions are so diff
more confusion than clarity.

31t 'S not proper to seek to shift Budd
western culturereBéeocaaaseohanhgmages adae of ch:

being current | eads to translation that are

A new method suggested by EIlizabeth Nappe
which one transl ates thhd |ltyexats gposac dblreat enloy

el egance of style, nor finding similar Weste

Concl usi on

For research on Buddhi st studi es, any do
school s shoul d be avoided. l nducti ve met hoc

investigate the sources by using trheeseo.ri gi na

The met hod of transl ati on of Buddhi st t ¢

possi bl e, but should be clear, concise and
should not be applied in the trlaasé adai baxtofa
explain briefly some technical t er ms. Both

YElizabeth Napper, @St yl &sddhstnsBtions froblemsd aadsPerspiectives an s | a
ed. Doboom Tulku (New Delhi, Manohar, 1995) 41.
2 Op. cit 3842.
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transl ation ought to give full i nformati on
possible, the original SanskhithéeéeeEmgl sdbutorc
i's better to use the Sanskrit terms for sol
transl ation should be a form off etirehhl| ol agt
commentari es.
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Unity in Buddhism
Sven Wittemann
Abstract

When observing the history of Buddhist thought more closely, various philosophical
and psychological positions can be found. Thus, it seems difficdefioe what exactly
Buddhism proclaims as true. So, a legitimate question of whether or not Buddhism may be
inconsistent in itself and just a system that consists of multiple philosophical assumptions
which finally refer to different truths can easily coope While asking this question directly,
the problem that Buddhism appears as disunited may arise.

With regard to the above, the following text intends to show, that the doctrine of
dependent originatiofp r at 0t y a,s aRpditdimsUadrnau p)xdhduaction as a vital
link which connects theloctrinal systems of fundamental Buddhist schools, such as the
TheravUda, Early Madhyamaka, and Early YogUc
central teachings in Buddhist thought. It is clear that aitidhist traditions, present in
countries like Sri Lanka, Myanmar, Thailand, Cambodia, Laos, Tibet, Mongolia, Bhutan,
Nepal, Ladakh in the far north of India, China, Korea, Japan, and Vietnam, find their
doctrinal and philosophical roots within the earlyddhist literature, the Perfection of
Wisdom | iterature, and in the Madhyamaka anr
development of Buddhist philosophical thought that comes along with these traditions can be
viewed as complementary rather than catiti@ry since a common philosophical ground is
shared. Thus, an understanding of the Buddhist teaching as a heterogeneous system that is
based on different philosophical assumptions must be rejected. It is of course not to dispute
that philosophical distictions are existent in Buddhist thought; however, it is to make clear
t hat whil e emphasizing different aspects of
refer to the same truth; that being the absence ofnatlfe ¢ v a b)hit) wizatever

phenomenno, whether the occugnce is mental and/or material.

11
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Dependent Origination and TheravUda Theo
(dharmag

According to theBa h u d h Ut @M % 63)Xhetabstact form of the doctrine of
dependent originatiori (d a p p a csctaaytaetsU)as f ol | ows: A €& When
be; with the arising of this, that arises. When this does not exist, that does not come to be;
with the cessat i'dhismedns al phensmenadiaanss either smerdl s . 0
and/or material, do not arise, exist, and cease out of themselves; but do arise, exist, and cease
upon certain conditions. Therefore, phenomendharmascannot be understood as realities
occurring with their own seffhature, since they do not existiependently.

The TheravUda theory of building blocks
material phenomena which form the empirical existence of beings are constituted by
Obuil ding bl ocksé. These buil di ngunberlyingks of
all phenomenal appearances; they are knowtthasmas’ But what is meant by describing
dharmasas realities? It is true thatharmasare defined as reabdccikattha and ultimate
(paramatthd, however, defining them as real and ultimate does not imply the notion of
taking them as absolute entities containing-satfire. It rather expresses tliitarmasare
not further reducible to any other kind of underlying substance. This means, there is
ground from wherelharmasappear and to which they return. Thus, in accordance with the
Ther avUda Adndimadaneaante ainderstood as representing the final point of
analyzing empirical existence, although they themselves are not seen tdlpefiséent in

their own right since they are understood as dependently existing.

TheravUda Theory of Building Blocks of E
Philosophy in Harmony

From the above mentioned it i's clear that
existence is in line with the doctrine of dependent originatiodhasmasare clearly defined

as dependent and not containing-selfure.

NUgUr j una st astharsasdegerdentlyianss, théyare empdyi( i gfa
self-nature. Since the negation and absence ofnselfre (i v a b hislte ke Junderstood

! Majj hi ma Ni k Ugneoli andBBhikkkukBbdhi (tiéiri3. The Middle Length Discourses of the
Buddha(Massachusetts: Wisdom Publicatsy 2005), p. 927.

2, Y. KarunadasaThe Dhamma Theory: Philosophical Cornerstone of the AbhidhamheWheel
Publication No. 412/413 (Kandy: Buddhist Publication Society, 1996),-@p. 1

3. Ibid., pp. 1212.

12
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as identical with the notion of emptines i( n ydairt fétt, the absence of selfture is

emptinesd itist o concl ude that NUgUrjunaés philosop
doctrine of dependent origination td@n that note, in accordance with Chapter 24, verse 18

of MMK (MilamadhyamakakUri kU), emptiness an
the foll owing way: A(l | ine) We state that
emptinessYaOp ar t § t y a@®@Sd mutap (bdheakiinghg. (2 line) That is dependent

upon convention. That itself is the middle positien(y pr aj Tapti r sawvp Ud Uy a
madhyamwer se 19 of MMK t hen states t he f ol
dependently arisen, such a thing does not exist. Therefore a nonempty thing does not exist
(Apr asaputpanno dharn@®k aScin na vidyate, ya&ma$citms ml
na vidyat¢ °der e, NUgUrjuna mentions that everyth
well, is declared to be dependently arisen, meaning everything lacksagai. In turn, it is

then to conclude that nothing lacks emptiness and dependent origination.
EarflyYogUcUra and its Relation to Ear/|l\

True Ainsightod into emptiness cannot be
empti ness. Thi s is explained in Chapter 13
Victorious Ones have announced that emptiness igetmguishing of all views. Those who
are possessed of the view ofFusherpin Chaptesl, ar e
verse 11, NUgUrjuna explains the following:
of meager intelligence. It is kka snake that is wrongly grasped or knowledge that is wrongly
cul tismt,ecdven at the time of NUgOrjuna, Budc
which emptiness leads if misunderstood. Especially the view of taking the teaching of
emptiness asihilistic seemed to be predominant, since it would make all human work and
effort usel ess. This danger inherent in emp!
and it is generally believed that their system of thought was developed as a respbese

potential danger of understanding emptiness as nothindheldso we v e r YogUc

* GadjinM.NagaoMUd hy ami ka aA dStYwdy cdlfr aMa h Uly $ KaavanRifa {trknes o p hi e s
(Delhi: D.K. Fine Art Press, 1992), pp. 2212. ) . o

®. David J. KalupahanaT | amadhyamakakOri kU of NUOgUrj ubeki: The Phi l
Shri Jainendra Press, 1991), p. 339. ) )

6 JdayLGarfield. MNDOgtha f by a dThdFarndamertat Wisdom of the Middle Vifsgw
York: Oxford University Press, 1995), p. 304.

‘. Ibid., pp. 307308.

8 Kalupahana, p. 223.

°  Ibid., p. 335.

1 Nagao, p. 214.

13
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philosophy is not to be understood as commenting Madhyamaka thought only, but has tried

to base insight into emptiness in a critical understanding of the mind, expilessed
comprehensive theoretical di scourse (the Yo
had refused all viewsdfy Hiias illusory, negating them by his dialectical method of
emptiness. Aséga and Vasubandhu however had aimed at revitalizing theatgpendently

arising understanding through reconsidering the meaning of emptiness.

Again, Madhyamaka philosophy can be viewed as a method destructing all kinds of
verbalized standpoints, while grounding its philosophy itself on insight into the teaching of
emptiness and strict nererbalizing of absolute meanif.The YogUcUra sys-
consciousnesses is aimed at the transformation of consciousness, meaning the movement
from insight into emptiness to a reaffirmation of being in the context of emptinesthen
words, the middle way, as expresiltisogbemg t he
to insight intothe non-being of emptiness and finally to a realization afhe being of

emptiness®
Conclusive Thoughts

It i s clear t hat of building Aldcks rofa exiSteénae andhis o r y
interpretation of the nature afharmasstands in perfect harmony with the doctrine of
dependent origination. Likewise, NUgUrjunads
as dharmasdependently arise, theyeasaid to be empty of seffat ur e . I n fact,
equates dependent origination and emptiness, and clearly explains that a thing that is not
dependently arisen does not exist. Therefore

harmony with thaloctrine of dependent origination too.

Furthermore, even when the YogUcUra inter
than the one of the Madhy anmtark whilesproclaming ttheé ng t |
very presence of that absence of sefire, it would be a great mistake to assume any kind
of substantialism within their interpretati
still seen as the result of viewing empirical existence as constituted by causes and conditions,
and thereforeharacterized as dependently originated and empty ehatife. Whereas the

doctrine of dependent origination in NUgUr|j

1 Ibid.

12 John P. Keenar¥. 0 g U inTakeuchi YoshinoriBuddhist Spirituality: Indian, Southeast Asian, Tibetan,
and Early ChineséNew Delhi: Shri Jainendra Press, 1995), pp.-208.

3 bid., p. 208.

14
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Apl acedo but equated with the notion wmf empt
their system of consciousnesses.

Having stated the above, the doctrine of dependent origination can be viewed as the
middle doctrine bringing unity to diversity of Buddhism, as it runs like a thread throughout

the whole of Buddhist philosophical thought.

15
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Buddhist Psychotherapy: LovingKindness Therapy
Denis Roger René Wallez
1. Definitions

1.1 Therapy

Therapy I|literally means fdhealingo and i s
problem, following a diagnosis (the recognition of a process and identificdt@particular

stage in the said process).

OPreventived therapy is a treatment t hat
occurring. An Obabortived therapy is a treat
progressing any f tharapyhieane that daes aat weptmioimproveytieed

underlying condition, but instead increases

Since its origin, Buddhism is concerned withdeting, which it associates to a
process, be it expressed via the second noble truth, isordgpendent origination
(pdi ¢ c a s a fquThe dihdle of the poisoned arrow, e.g. in Bignakkhatta sutta (MN
105), thus presents Buddhism primarily as an abortive therapy: lifedisrisig already (first
noble truth) but there is a treatment to cemgeering, based on understand the process from
which swaering arises. It might also be seen as a preventive therapy, when one has

accumul ated merit and shouldnét waste it (by
1.2 Lovingkindness

Mettaor Lovingkindness is the desire for all sentient beings to be happy. It often is
accompanied b¥udita or Sympathetigoy, the actual rejoicing when some sentient beings
are happy and/or virtuous (even if this is temporary, due to the impermanent nature of
conditioned penomena).

Both Lovingkindness and Sympathejmy are parts of the four immeasurable
(appamadigrla h ma v dlohgSideaEguanimity and Compassion. These are so called
because these wholesome attitudes do naerstrom bodily limitations, and cathus be

odered to all. The four immeasurables are explainedisuddhimagga by Bhadant Uc

! or Love, Friendliness, Benevolence, Amity, Friendship, Geill Kindness or active wholesome interest

in others.
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Buddhaghda, in which it is recommended to practice by taking each of the immeasurable in
turn, and applying it to oneself, and then to close others, arghdixyg thus until all

sentient beings are included.

It is worth noting that while the MahUyl
amending Selflessness to Emptiness, Loxkiimginess retained its central therapeutic role.

The goal of training evolved dm arahantship to supreme Buddhahood (via the
bodhisattvapath) but Equanimity was seen as the root of Lokimginess, Lovingindness
as the root of Compassion, and Compassion as the rbodtitta the most important
factor to achieve Budthhood. Because of this last relation, compassion is at times

described as the root of omniscience.

Compassion however is not sadrent from Lovingkindness: Compassion is the
desire for all sentient being®t to slaer. Its main dierence with Lovig-kindness could be
said to be about disentanglement: instead of seeking happiness for all (an intention which
always risks turning into greed), one cultivates ggsa s si on from what o6s pe
wise understanding that all conditioned phenomenangpermanent hence painful if one is
entangled, one simply cultivates dispassion at large, i.e. the cessat#rsobl.r a

When Lovingkindness is the application of love todsuwing, compassion is the wish
not to need an antidote (e.g. because the vanges of saleringd the noxious tri@ have
been addressed, rather than the symptoms hence the arousadhiditta from seeing
Buddhahood as the best way to address the root causekkbis).

Lovinggk i ndness can be s efa polytheaapy, atdeast),6t her
either as an object of meditation or as a practical embodiment, to heal some mental

unwholesome tendencies (causingiesing).
2. Individual therapeutic benefits
Eleven worldly benefits are listed in tMetta sutta(AN 11.16:

One sleeps easily, wakes easily, dreams no evil dreams. One is dear to human beings,
dear to norhuman beings. The devas protect one. Neither fire, poison, nor weapons

can touch one. Oneds mind gains concentr

2, Tenzin Gyatso (HHDL): Stages of Meditatién Training the mind for wisdom. Snow Lion Publications,

2001.
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One dies unconfused anil if penetrating no highér is headed for the Brahma

worlds.

These are fully obtained of course only for an individual having fully cultivated,
developed, pursued, steadied, consolidated Lekindness. Nonetheless, these are not
beefits to ignore on oneo6s waaering. Gome rofdthet he ¢
direct therapeutic value should be evident, but some indirect aspects are not to be neglected
either: being dear to other beings will certainly be supportive of the imessdthatred,
while quick concentration will certainly be supportive of the cessation of hatred and of lust

but it will also support mindfulness and thus the cessation of ignorance.

While the individual benefits are clear, the practicalities of the vatitin may

however remain harder to understand. For exampld,atiga sutta(DN 13) indicates:

With a heart of lovingkindness, he dwells ausing one quarter, the second, the third,

the fourth. Thus above, below, across, everywhere and to everyomellass to

himself, he dwells siusing the whole world with lovingkindness that is vast, exalted,

boundless, without hate, without-wlill.

Just as a mighty condblower, V Uha, might with litle dieculty make a

proclamation to the four quartersso by this cultivationV Ushia, by this

liberation of the mind through lovidAgndness, ankarma done in a limited way

neither remains nor persists there.

In line with the Metta sutta the Tevijja suttaclearly points that fully cultivating
Loving-kindness is enough already to be reborn in the higher realms. R. Gombrich goes as far
as proposing that the traditional interpretation of 8utais erroneous, and that the four

immeasurables are in fact atg inton i b b tBengaal of holy life.

The potential weakness of the above presentation of a cultivation is its high degree of
abstraction. However, S. sc Hamiltonpresenth e abst rdast ingn adi1 @s$suwec:

a call for transcendence.

If that is not enough for a specific practitioner (whose conditions are not yet

supportive enough), (s)he may refer to KaeaA) yneetta sutta(Sn 1.8) with its very

3

. Sue Hamilton. Early Buddhism: A New Approa@hThe | of the Beholder. Routledge Critical Studies in
Buddhism Series, Routledge, 2000
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popular paritta chant. Moreover, th&isuddhimaggaby Buddhaghosa address madite

practicalities frontally (chapter 9).

While meditation techniques in relation to Lovikipdness may be extremely
eagective (and are extensively wused in vari ol
schools), they are linked to the cultivationidisdom. A favorable trait of Lovingindness
though is that it mighalso be cultivatedd as a complement to meditation or as a substitute
dharma gate for those of lesser abildiesb y practical 6embodi men:H

engagement for the benefit df. a
3. Individual therapeutic benefits in a social context

P. Harvey gives a succinct summary of how the practicalities of the meditation on

Loving-kindness allow to pass from an individual concern to a wider scope:

The practice consists of developindriendliness which is warm, accepting, patient,
and unsentimental. The meditator begins by f
kindnessdé6 for others is I|likely to be | imitec

loving-kindness orhimself helps him get to know, and come to terms with, all aspects of

hi msel f, Owarts and adnotdn a complacene way the:n other ar e a
people, with all their faults, can become the objects of genuine kavingh d n e s s : 0l ovi
nei ghbor as yourself 6, to use a Christian pl

The Buddhist community has always had multiple axes of development though,
notably with some people more cultivationented, striving to realize the goal of hoifglin
this very life, and others more commundgiented. The meditators are not the only

individuals gradually shifting their attention from individual benefits to communal benefits.

The earlysadghawas not overlyformalized in relation to decisiemeking. Respect
for seniority and experience played a major part, but any individual can gain seniority and
experience. This apparent lack of formality should not be confused with laxism, fuzziness,

indecision or impracticality though: it allowed for cortté&ased appropriateness.

Even if monastic rules were established, at its heart, the way of living in the
monastic order is meant to be based on Lokingness and Compassion. Disciplinary
decisions should of course take into account the fzfctse case at hand, but thaemders

ment al state should al so be considered. | f
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admirabl e camaraderi e 1 s act uaUpadgha suttiag€’N whol e

45.2), expelling or simply pushirayvay a monastic is a serious matter indeed.

In fact, thevinaya goes as far as suggesting restraint in punishment, should it

potentially drive a monastic awdy.

Then there is the case where a certain bhikkhu keeps going with (only) a
modicum of conviction, (only) a modicum ofaaction. In that case, the thought
occurs to the bhikkhus, AFriends, this DbF
conviction, (only) a modicum ofaaection. If we, with repeated pressure, were to

take actiomagainst him, he would lose that modicum of conviction, that modicum of
adection. Donét |l et that happen. o Just ¢

companions, kinsmen and relatives, would look after his one eye, (thinking,)

ADondhi m etose his one eye, too. o Il n t
bhi kkhus, AFriends 1 f we, with repeated j
would lose that modicum of conviction, that modicum @eéact i o n . Donot

happen. o

Bhadd)l i , this is the cause, this the r
repeated pressure, they take action against a bhikkhu. And this is the cause, this
the reason, why there ar e cases wher e

acton against the same sort of bhikkhu

It must be considered that the monastic community is not seen imithk Ghy thes
sole path (thebodhisattapath is not taught, but it is acknowledged), nor as a strictly
necessary condition (householders might beearahantstoo). The monastisaigha is
however very clearly presented as the most supportive environment for the cultivation of the
Eightfold Path and, more generally, for the attainment of b b Asrsach, it act® up to a
pointd as a model of Enlighteed society, and it is extremely important to see how Laeving
kindness plays a therapeutic role in such a context: not only the practitioner might enjoy the
individual benefits listed in the previous section, but the wodlected by this practitioner
will also enjoy improved support to cultivate the cessation &ering. This rolemodel is
critical for laypeople, two nonegligible components of the fourfolsadgha (but not

necessarily the components most inclined towards meditation).

“* Bhi kkhu The Buddhist Manastic.Code II.
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Such a presentatioremains centred around individuals, but it now includes a group
of individuals. It also advocates for the benefits enjoyed by the individual at fault, not just

the noble person.
R. Gombrich describes such a state&dies as follows:

Many a time theBuddha told monks to live together in amity, looking at each other
with eyes full of @ection. Buddhist loving kindness was no mere abstraction, no
mere topic for meditation, but to be practiced by the Sangha in their daily lives.
During the rains retreats, when monks lived together for three months at a stretch,
the Buddha forbade them to live in silence like dumb anirdads, he said, other
renouncers did. And at the end of the retreat they hold a spestiahokkha
ceremony at which each asks all féows to forgive him if he hasa@nded them in

any way during the retreat. Monks in a good sangha were separate in body but one in

thought.

Ethics are a core part of Buddhist cultivation, a way to get reins on untamed desires.
Ethics are notcultivated by clinging to preconceived rules though, nor by following the
commands of a God, but by 6éseeingbé causality

sentient beings to avoid &ering.

When summarized to avoid discussing contieqperdent details, the ethical precepts
are often reduced to fAdo noavhhormsniblence. echo
However, R. Gombrich highlights h a t Athe positive values of
characterize Buddhism better than tthe moral precepts for the laity, which are expressed

negatively. o

Many suttes make clear that disentanglement is not the same as obtuse

disengagement, that equanimity is not &etience, for example AN 5%:

Suppose a young infant boy, ignorant, lyinghos back, were to put a stick or pebble

in his mouth (. . .) His nurse would quickly attend to him and try to take it out. (...)
she would take it out even if she had to draw blood. For what reason? There
would be some distress forthe bbby hi s | 0 dhunthée hurse dhaes ntoydo

®. Richard Gombrich. Theravada Buddhigin A social history from ancient Benares to modern Colombo.
The Library of Religious Beliefs and Practices, Routledge, 2nd, D06 (1988)

®. Bhikkhu Bodhi. (tr.).The Numerical Discources of the BuddhaA Translation of the Aguttara Nikaya.
Wisdom Publications, 2012.
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so for his good and welfare, out of compassion for him. However, when the boy
has grown up and has enough sense, the nurse would be unconcerned about him,

thinking fAthe boy can wwoonw tl oboek haefetdel re shsi. nbs

The advantage of positive values is that the
as an extreme of disengagement. Lovngdness comes with a sense of irdependent
responsibility (thus e@HkgbtioldPathng dAri ght acti on

4. Societal therapeutic benefits

In relation to the four immeasurables, S. Hamilton desctibes e t eachi ng as
using feelings such as friendliness, compassion, sympathetic joy, anganiafity one
understands that boundaries are as it were-isglpbosed. 0 As previou
abstractausenngf alils ud ithe&avijjai sottais then aegn ag a call for

transcendence, ultimately a call to fAsee thi

And indeed, an enquiry into LoviAgndness inexorably shifts from individuals
(possibly in groups) to tendencies, from conventional denominatiom§ &déappar ent o
to causal processes and ultimdtammas

The Dhammapada(verse 223) proposes to conquer anger by Loekingness.
Compassion is an antidote to cruelty, Sympatheficto jealousy and discontentment,
Equanimity to partiality ad attachment; Lovingindness is an antidote to hatred and fear

(two aspects easily found in anger).

't must be remembered that the four 1| mmeas
(possibly tainted by pride, conceit, or even gréeldoping to geinto heaven as a result of
oneds good a-kindnessmassap immeasu@ble isndgscribed, in relation to speech,
in theKakacupama suttéMN 21) by

Monks, even if bandits were to carve you up savagely, limb by limb, with a two
handled saw, he amgryou who let his heart get angered even at that would not be
doing my bidding. Even then you shoul d
unaffected and we will say no evil words. We will remain sympathetic, with a mind

of good will, and with no innerdte. We will keep pervading these people with an
awareness imbued with good will and, beginning with them, we will keep pervading

the allencompassing world with an awareness imbued with gooddwalbundant,
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expansive, immeasurable, free from hostilityy & fr om i | | will .o T

should train yourselves.

One may note how remote this is from t&e talionis a retaliation authorized by law in
which the punishment corresponds in kind and

for an eyeo).

It is at times hypothesizédhat Jesus of Nazareth was influenced by Buddhist ideas
during his @l os-mentiored prgposition byTRr &omhbribhotivae the four
immeasurables are an actual gate intdo b h Whema combined with the Sermon on the
Mount® (generally interpreted as criticism of the Old Testament teaching) would support such

a possibility.

The societal benefits of LoviAkindness might seem (to the ordinary, ignorant mind)
the most diecult to obtain: ignorance might lead one te tisual ikwill, usual clinging

and excuses such as Al et the others do t he

This is precisely why cultivating and meditating on Lovkigdness is so important,

and an d6éantidoted6 to a selfish cyclical [|ife

The Buddha makes this extremely clear after he discovers a sick monk unattended

(Kucchivikaravatthy Mv 8.26.18 ) , once he questions the ass
monks attend to him?o0 Wh e n he get &, t he ai
|l or d, whi ch i s why t hey donot attend tc
exposed.

Just like an individual, wise restraint from killing causallfiess a better prospect
of survival to all beings, Lovingindnessd as anantidote to individual anger, hatred
and illwild ocaer s a better prospect to al/l bei ngs
unwholesome tendencies). The genuine cultivation of Lekindness is a direehdividual
contribution to a betteworld, without presupposing limits. It thus naturally includes its

6i mmeasur abl ed trait, it doesnot S0 mu ¢ h

commi t menaor timmi ght e

. James Hanson. Was Jesus a Buddhist? Bue@hisstian Studies, 25, 7589. 2005
AiYou havd heasr & atidgt 6 An eye for an eye and a tooth
evil doer . I f anyone strikes you on the right cheek,
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The understanding either of-cependent origination, or simply ofU ma r, dhquth
make clear that providing a mental antidote to an unwholesome mental tendency will not
adect solely one mind: when hate ceases, physical violence does not arise, other beings

feel safer and can start cultivating wholesome tendencies themsetees,
5. Conclusion

For all beings, the causes ofasuing are greed, hate and ignorance. Hate is both
selfharming (e.g. due to anguish of retaliation from hateful acts) and harming others.

Lovingkindness is a direct cultivation of Ndrate.

AWhorevwoul d tend to me, should tend to t|
example (Mv 8.26.18). The cultivation of Nothate is very practical; if the simile of the
saw might seem a bit extreme, it is not to dismiss the application of L&indgess in dily
life. While many meditative techniques have been devised to cultivate L-kwidgess, its
embodi ment should not be seen as a conseque
itself a way to cultivate Lovingindness (and Wisdom). Transcendeixa very pragmatic,
practical topic in Buddhism: it is a therapy, an actual cure with actual results, not just a

promise.

While Loving-kindness is cultivated at an individual level, it directly manifests its
immeasurability, its transcendent natureisi an antidote to what may hurt anyone, it thus
improves the life of all. It is a practical therapy without limiting itself to symptoms: it
directly addresses the roots ofasuing. Because such recauses are shared by all, the
cultivation of Lovingkindness may inspire others (thanks to its individual benefits for the
practitioner) but, even if only one individual ceases only one-feddted tendency, the

benefit is for all. Which other therapy may claim suéeeiveness?
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General Survey of Six Perfectios (Paramitag

Dr. Chan Kok Kiong, DVM

Tibetan Buddhism is a part of the Mahayana tradition and according to this tradition
there are six practices to be cultivated in order to be able to reach enlightenment. These
practices are known as the six perfection ompsisamitas The six perfectionare generosity,

ethical discipline, patience, joyous perseverance, meditative stabilization and wisdom.

By practicing the first four perfections a practitioner generates discipline and harmony
in physical and verbal actions. With positive actions pinactitioner cultivates the fifth
perfection to generate harmony and stability in the mind. The sixth perfection, wisdom is
needed to develop a Buddhaodos exalted under st
possible. The order is explained asmgpifrom lower to higher where the practices are
growing in importance and difficulty. The practice of each of the perfections is impossible
without the cultivation of the preceding one from which it is developed.

As a practitioner, it is not enough jusémt to attain buddhahood; you must engage in
the method of achieving it. This method has to be unmistaken because no matter how much
you strive on a mistaken path, you will not obtain the raslike milking a horn in the hope
of getting milk. Even if tb method is unmistaken, if it is not complete in all particular,
striving will not bring the result, just as the absence of a seed, water, earth or the like will

preclude the production of a sprout.

The ideal practitioner of the six perfections is thetbsitiva, but the perfections are
virtues for everybody. To practice the six perfections one must have the wish to transform
oneself. The first step to cultivate each of the perfections is to reflect on the advantages of
practicing and the drawbacks of notacticing the perfections. One should make the six
perfections oneds habits. Al | actions of b o
perfections and this means to become familiar with the perfectionsdgyigimmg them in

everyday life.
The Perfedion of Generosity

Generosity is the intention ac-attachmpeatnyi ng

to all their possessions and their body, and motivated by this the physical and verbal actions
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of giving the things to be given. The perfection of gesiy is to cultivate an attitude of non

clinging. It is the wish to give to everybody, without expecting any reward, and giving fully
without attachment. Generosity is measured by the motivation, not the action itself. The
practice of generosity entailgigerating in various ways the intention to give and steadily
increasing this generosity, even though you may not be actually giving away something to

ot her s. The perfection of generosity is not
attitude and rediness to give whatever is needed. The motivation comes from bodhicitta with

pure altruistic intention, the amount is not important.
The presentation of the divisions of actual generosity has three parts.

1. The gift of the teachings
2. The qift offearlessness
3. Material gifts

The gift of the teachings is teaching the sublime teachdingima without making
mistake, teaching the arts and the like, and involving others in upholding the fundamental
precepts. This type of gift is considered more fieia than material gifts. Possession of
material helps for only a limited time, while Dharma is lasting and more deeply helpful. A
person with material may still be suffering, but Dharma not only removes this suffering, it

gives the person a new wisdoyees well.

The gift of fearlessness is protecting living beings from fear of humans such as kings
and robbers, from fear of ndruman beings such as lions, tigers, and crocodiles, and from
fear of the elements such as water and fire.

For most of us, basimaterial needs such as food and clothing are the types of
material easiest to give. However, bodhisattvas are capable of giving their eyes, flesh and
even their lives. The object we give is not the actual giving it is only the means for giving.
The real ativity of giving is the strong decision to give freely, without avarice. In this way,
even if we possess nothing, we can practice generosity, because generosity depends on our
state of mind, not on the object being given. To practice the generosity de neey strong
desire to help others and a very strong will. But if our motive for giving material is to gain

fame, for instance, this is not the practice of generosity at all.
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The Perfection of Ethical Discipline

Ethical discipline is an attitude abstention that turns your mind away from harming
others and from the sources of such harm. Therefore, you bring about the perfection of ethical
discipline by pogressivelyincreasing your habituation to this attitude until you reach
completion. Ethical dicipline is measured by how developed our personal intention and
ability to refrain from harm is. So practicing the perfection of ethical discipline starts with the
intention. First of all one has to develop the wish to do beneficial and wholesome actions.
Like all the other transcendent practices, the motivation should be bodhicitta, the altruistic
intention and wish to help all living beings. Secondly, one has to be able to recognize
negative and harmful actions in order not to do them. In addition ng ladile to distinguish
between right and wrong, one has to pay close attention to thoughts and actions. It is
important for the practitioners to examine themselves and discover their faults and
shortcomings.

There are three divisions of ethical discipline

1. The ethical discipline of restraint
2. The ethical discipline of gathering virtue
3. The ethical discipline of acting for the welfare of living beings

The ethical discipline of restraint is the practice of restraint and abstention that gives
up any deed thas iwrong by prohibition that would be associated with the vows of individual
liberation. You must correctly restrain yourself physically, verbally, and mentally by not

allowing a flicker of mere motivation for the nartues.

The ethical discipline of ga#ihing virtue means that you focus on virtues such as the
six perfectios and then develop the virtues that you have not developed in your mind, do not

spoil the ones that you have already developed, and increase both of these ever further.

The ethical disipline of acting for the welfare of living beings means that you focus
on the welfare of eleven sorts of living beings, and then accomplish their aims in this and

future lives in a suitable manner and without wrong doing.
The Perfection of Patience

Patiene is (1) disregarding harm done to you, (2) accepting the suffering arising in

your mindstream, and (3) being certain about the teachings and firmly maintaining belief in
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them. Perfecting patience means that you simply complete your conditioning te &fstat
mind wherein you have stopped your anger and the like. It is not contingent upon all living
beings becoming free from undisciplined conduct because you would not be able to bring this

about, and because you accomplish your purpose just by discipfoingwn mind.

In developing the patience of disregarding harm done to you, no matter we are
harmed bodily or mentally by others we should not react by getting angry or harming them in
return. On analysis of the object, the subject and the basis, anggussified. Contemplate
from the depth of your heart, ALl I i vior
beginningless time, and there is not one who has not been friend and -feldt@re mother,
etc. Being impermanent, they lose their lives anel miserable due to the three types of
suffering. Crazed by the demon of the afflictions, they destroy their own welfare in this and
future lives. | must generate compassion for them. How could it be right to get angry or to
retaliate for harm.o

The Perfection of Joyous Perseverance

When you have focused upon something virtuous, joyous perseverance is enthusiasm
for it. It is delight in virtue. It is flawless state of mind that is enthusiastic about accumulating
virtue and working for the welfare of g beings, together with the physical, verbal, and
mental activity such a state of mind motivates. If you lack joyous perseverance, you come
under the influence of laziness and become poor in all good qualities, so you lose every
temporary and ultimate ppose of being human.

Armor-like joyous perseverance is the courage and energy that prepares one to
withstand difficulties and continue wuntil or
burdens and being prepared to make sacrifice for the behetihers. If you can generate a
single attitude such as this, you easily complete limitless accumulations and purify
measureless obscurations. This becomes the most excellent cause for never turning back; by

just joyful no matter how long it takes, you ckly become a Buddha.

The joyous perseverance of gathering virtue is applying yourself to the practice of the
six perfections in order to properly accomplish them. This means to conjoin all actions of

body, speech, and mind with the perfection.

The joyous perseverance of acting for the welfare of living beings is properly

applying yourself to the practice of eleven activities for other welfare. The practitioner
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needed to be determined to keep going with the constant power of a great river until

enlightenmenis achieved.
The Perfection of Meditative Stabilization

Meditative stabilization is a virtuous, ocpeinted state of mind that stays fixed on its
object of meditation without distraction to other things. When you subdivide meditative
stabilization according to nature, there are two kinds: mundane and supraejuadd
according to orientation, there are three kinds: oriented toward serenity, toward insight, or
toward both conjoined. If you subdivide it according to function, there are three types:
meditative stabilization that stabilizes the body and mind issblithin the present life,
meditative stabilization that achieves good qualities, and meditative stabilization that carries
out the welfare of living beings. The first, meditative stabilization that stabilizes the body and
mind in bliss within the presetife, is all meditative stabilization that generate mental and
physical pliancy when you enter them in equipoise. The second, meditative stabilization that
achieves good qualities, is all meditative stabilization which accomplish good qualities shared
with sravakas. The third, meditative stabilization that carries out welfare of living beings, is

meditative stabilization that accomplishestheelevent i vi t i es f or ot hersé
The Perfection of Wisdom

In general, wisdom is what thoroughly discerns diméological status of the object
under analysis, but in this context wisdom refers to proficiency in the five topics of
knowledge and the like. With respect to indicating the benefits of wisdom, wisdom is the root
of all good qualities for this and futufizes. Bodhisattvas depend on wisdom to purify the
other five perfections. Even when they give their flesh to someone who asks for it, they are
unaffected by such thoughts as pride, discourageraemtit is as though they were taking a
cutting from a mdicinal plant. This is because their wisdom makes reality manifest. With the
wisdom that sees the troubles of both cyclic existence and the peace of nirvana, they
accomplish ethical di scipline for the sake
discipline. Through wisdom they know the faults of impatience and the merits of patience,
and they then discipline their minds so the
misperceptions of them. With wisdom they understand well everything at wheh
joyously persevere, so their perseverance brings great success on the path. And through
wisdom based on reasoning they accomplish the supreme delight and bliss of the meditative
stabilization that is fixed upon the meaning of reality.
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There are thre types of wisdom. First, wisdom that knows the ultimate cognizes the
reality of selflessness, either by means of a concept or in a direct manner. Second, wisdom
that knows the conventional is wisdom that is proficient at the five topics of knowledge.
Third, wisdom that knows how to act for the welfare of living beings knows the way to

accomplish blamelessly the welfare of beings in their present and future lives.
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Indian Buddhism

Koya Matsuo

Introduction

The sociologist Max Weber had written a bobke Religion of Indian which he
describes Buddhism and Jainism as Athe two
different ways of defining the concepts of orthodoxy and heterodoxy, and there can be
different ways of interpreting the status of a religion depending @articular academic
approach, philosophical worldview, religious perspective, and time period. The word
orthodoxi s defined by the American Heritage Dic
traditional and est abl i sdithe dorcheterodoko,sigreéfystiee c i al |
negation of the for mer (Aorthodoxo) . I n thi
attributed to the <concept of aormtaH q do xayn d bbee

festablished. 0

Akira Hirakawa states; A History of Indian Buddhissmhat Buddhi sm fAwas

-+

orce in India from the fifth century B.C.E

—

i me period chalefrsofiaboditarmnkei storyo which

i a n c peeiod1690, p. 9). With its 1,500 years of history, it is obviously justified to claim

t hat Buddhi sm had been fAestablishedo and e
orthodoxy is focused on the concephidthef Atr e
Buddha follow a |l ong fAtraditiono of Il ndi a?

consider that, at the time of the Buddha, the established religion had been that of the Vedic or
Brahmanic lineand the Buddha himself stated that his knowvlee consi st s of #ft
t he science, t he Il i ght t hat arose i n me

(ADhammacakkappavattana Suttao).

For the general population during, say, 2nd century B.i@.Edia, Buddhism might
have been considered as heterodiix. for the people living in, say, the 10th century C.E., it
would be reasonable to imagine that Buddhism had by that time long been established enough
to be popularly considered as an orthodox faith. However, even during that time, if one were
to ask ths question from a Hindu doctrinal view, Buddhism may still have been interpreted as

heterodox, in the way that it continues to reject the authority of the Vedic texts, which, from
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t hat Vi ew, had al ways been an f awce efghate d, 0
faith. For those living in India today, on the other hand, Buddhism may be identified as

heterodox, simply because Buddhism had already disappeared almost a thousand years ago

f

and thus 1is no | onger IfpersapsaBuddbns iseddi® beaand A a

traditional faith in that land but had died out long ago.

The designation dieterodoxydoes not necessarily connote polemics or belittling of a
particular faithi as if it is a heresy or disseinbut simply means that it belongs to &elient
lineage. Jainism, too, may be designated as heterodox for similar reasons, even though it
continues to be a living tradition today on a very small scale, and both Buddhism and Jainism
are generally calledNastika i heterodox schools. Much of the mmept seems to be
conditional and relative to a given religious view and a particular time period in history. From
the Buddhist perspective, for instance, other religions are also justly designated as heterodox.
If one prefers to be diplomatic, for instansuch designation may be avoided and perhaps be
done away with by the reason of its relative and ambiguous character. However, there may be
significant reasons for using the designation. It may perhaps be helpful for gaining a deeper
understanding of hoBuddhism has had functioned in its relationship to civilizations across
Asia. The concept of orthodoxy invites further analysis and can lead to deeper understanding
of the relationship between religion and civilization in genefdlis essay explores the
relationship Buddhism has had to the Indian civilization as a whole, from the point of view of

Gu®nonds paradigm.
Understanding Buddhism under the EsoterisrEXxoterism Paradigm

René Guénon is a renowned religious thinker of the early 20th century famous for
triggering a religious movement called Traditionalism or Perennialism. In his works, he sets
forth a paradigm that effectively distinguishes two forms of traditional org@mzateligion
and initiatic order. For Guénon, the former constitutes, among other things, a particular
doctrinal delineation and adaptation of the higher knowledge and understanding acquired
through the latter. This knowledge constitutes the inner appsatn of the universal,
transcenden®Principle i One Absolute Truthi which underlies religious doctrines and
effectively unifies the apparent doctrinal or metaphysical conflicts. This knowledge,
according to Guénon, is ineffable, interior, and esotariature, and it is accessible only to a
few through a disciplinary path supported by an initiatic order. Religions are the exteriorized

and particularized forms of knowledge, and they are established so that common man could
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comprehend and follow the legsspiritual paths. Religious traditions, in other words, are the
external manifestationis exoterismi of the inner Principlé esoterismHe also claims that
every civilization is established and supported by a particular religious tradition adapted to a

particular ethnicity, geography, and time.

For example, Catholicism of the West, Shinto of Japan, and Zoroastrianism of the
ancient Persia had all structured the exterior order of the corresponding civilization which
had brought forth a unique culturedaspiritual guidance for the masses. In the case of China,
the external order that had supported its civilization is Confucianism, whereas Taoism more
or less represented the esoteric side of its tradition. In the Middle East, its exterior order
belongs tahe religion of Islam, whereas the Sufi orders represent the esoterism. In India, the
Vedic or Brahmanic line of tradition could be identified as the exoteric orthodoxy, as
indicated by the fact that it was the Brahmin class which had long been respdosithie

support and continuity of the Inddryan civilization as a whole.

This paradigm may be an effective framework in explaining intricate setgous
relationship that is present in every civilizational sphErem the Buddhist perspective, for
instance, perhaps much of what Guénon identifies as the Principle could correspond to the
direct knowledge of Dhamma as obtained through Jhanic insights and abhififia. His
explanation of how the particular adaptations of the Principle manifest in the férms o
di fferent religious doctrines does resembl e
men and an elephant (ATittha Suttao). 't may
oriented MahUyUnic school s aandexadidsidessothehe pr

Tibetan VajrayUnic school s.

In particular, the exoterisfasoterism paradigm may prove to be a useful framework
for analyzing the question of orthodekgterodoxy in the Indian civilizatiorHowever,
Guénon himself seems to haakeeady come to a conclusion that Buddhism is considered to

be a heterodox movement in the Indian civilization as a whole. For instance, he explains in

one of his worksThe Crisis of the Modern Wortd h a t | fthe rise of Budd|
revotggai nst the traditional spirit, [ @amount s
cl aims that ABuddhism i n I ndia became ident.

the Kshatriyasodéd revol't agai nst al of bhe spigituat hor i t
aut horityo (p. 40) . This view is certainly

defines Indian civilization from the strictly Vedic or Brahmanic perspective. Since it is a fact
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that the Buddha had rejected the Vedic authaaitd denied the birthright sanctity of the
Brahmins, if the primary focus of attention is on the outset a Vedic line of tradition, then
Buddhism is naturally to be identified as heterodox. In the case of Max Weber, for instance,

who identifies Buddhism ah Jai ni sm Athe two great hetero
reminded that he, as a sociologist, may have been observing primarily the exterior, social,
manifested aspect of a given civilization, and he may for this reason have aware of primarily

the exoteic aspect of the phenomenon as a whole. Perhaps Guénon, who also lived during

the early part of the 20th century, had had only a limited access to the account of Early
Buddhism, even though he obviously held an understanding of the intimate interrelptionsh

between the interieexterior aspects of a tradition.

The Gu®nonbés particular observation, howe
ideas, and this particular paradigm may prove to be useful for further investigation over the
matter, and it mayven allow a different conclusion from his own, as demonstrates in the
subsequent analysis of this essay. For instance, other meaningful questions may arise from
this paradigm. Is Buddhism to be considered a religion, or is it an initiatic order? Is &uaddhi
an orthodox tradition that is capable of establishing a civilization as its exterior
manifestation? Is the rise of Buddhism in India to be understood as a replacement of the prior

orthodoxy?
Understandi ng Buddhi-Brammanalasdignt he $r amada

In India, the religions schools are generally classified into Astika and Nastika. The
former refers to the orthodox schools which affirm Vedic authority, whereas the latter, which
includes Buddhism and Jainism, refers to the heterodox schools that rdjemtatheless, it
is simultaneously also true that many Hindu thinkers have claimed that Buddhism was a
correctional teaching that is meant as a provisional movement having its particular role and
function in guiding the heretics to the right path. Some hdaened that Buddhism had
effectively corrected the degenerated Brahmanic practices. Some have also claimed that the
Buddha was an Avatar of Vishnu fAdan incarnat.
Kali-yuga, the most materialistic of the fourtedr| v ageso (fAStrategy
instance, Swami Prabhupada, a leader of a Vaishnavism sect ISKB§ known as Hare
Krishna Movement,i st at e sLordt Buddha [vias] a powerful incarnation of the
Personality of Go d h e a k stop ahrmeal killiegaacich azcept Lolda t i

Buddha, then he become a't | east one step forward to G
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Secret Mi ssiono) . It is also interesting to
bookIndian Philosophy hat fAnBudidnhiist s origin at | east, i
361).

King Asoka, who is highly esteemed by the Buddhists as an ideal ruler who had fully
supported the Dhamma, I's al so esteemed by ¢t
firstsucceeded n uniting the entire culture area of
p. 235), and it is also demonstrated by the national emblem of modern India, which is derived
from the Lion Capital of Asoka, the sculpture of the pillar placed by King Adokae face
of such evidences, King Asola'eon ciisateamMartisi s h me n
of Max Weberli in the Indian subcontinent must be interpreted notrasait or replacement

but as a continuity of its civilization (1958, p. 238).

Curiously, Prabhupada states thatf Bu d d ha 6 s ] propaganda was
class of men. Atheist class of men, they did not recognize existence of God, so He became
one of Inaotherevordsothe teaching of the Buddha, under this view, is a@ithmma
that explainsy at h Ub h Tbtuaté i t iI's a provisional Astr a
especially materialistic and atheistic p e
interpretation, it would be Buddhism itself which ironically turns out t@bepplication of
upayafor the purpose of guiding the ndrelievers towards the gate of the Vedic religion
is Buddhism that is a skillful means of the Vedic religi@nce this view is embraced, it
would be even more difficult for the Vedic traditido designate Buddhism as a heterodox
religion. It may be identified only as heterodox in its exterior appearance in that it eventually
guides the noibelievers successfully towards the orthodoxy in a concealed way. Buddhism
was, under the guise of hetdoxy, a perfectly orthodox manifestation of the Vedic line of
tradition that had played a positive, active, and authentic role in the support of the Indian

tradition.

Even though such views obviously do not represent the Buddhist stance, it may still
be possible to gain a partial understanding of th&vhile it is obviously not the Buddhist
understanding to consider its own teaching as merely of a corrective role that is meant to
guide towards another doctrine that the Buddha himself had rejected, Igois@ the
Buddhist understanding to consider the rise of Buddhism as a revolutionary establishment of
a new civilizational form, and the records clearly indicate that it was obviously not the

intention of the Buddha to revolt or replace the preexistirghBanic traditionlt may be
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tempting and common for outsiders to project a sweeping image to Buddhism by noticing
certain aspects of its teaching that align so well with theirs, and its relevance today may be
witnessed in relation to certain contemporaryg al i t ari an theori es, i d
some forms of epistemological theories derived from Western tradiisnDouglas M.

Burns states in his bookirvana, Nihilism and Satori fi t has been said,
correctly, that Buddhism is the leashderstood and most misunderstood of all major
religionso (1968).

In numerous discourses, the Buddha recommended the followers to respect both
ascetics and Brahmins and to support t hem
Brahmins, 06 ar Biirmadeali mse® ams used quite oft e
practitioners appear in pair. For example, in the Sigalovada Sutta, the Buddha asks a lay
disciple,i h o w, young househol der, does a noble d
subsequently seches as follows:

The following should be looked upon as the six quarters. The parents should be
looked upon as the East, teachers as the South, wife and children as the West,
friends and associates as the North, servants and employees as the Nadis, asceti
and brahmins as the Zenith ( A Si gal ovada Suttao)

It is just one of the many discourses in which the two types of sacerdotal traditions are
mentioned always in pair. Furthermore, some of the traditions and the practices of the
Brahmins are also respected, and he positively recommends his lay disciplé&satahem.

For example, the Buddha is recorded to have

honor of my departed relatives. 0 Narada The

Aryans who never forgot the dead. This traditionisstillfah f ul | 'y observed by
(ASigalovada Suttao). The Mahaparinibbana S
wel fare of a nation, and the Buddha states t

veneration towards theshrines both those within the city and those outside it, [emphasis
mi ne] o then Athe growth of the Vajjis is to
Suttad ) . H eshrrieesobviously could not have referred to the Buddhist sanctuary in this

period oftime but could to the prevailing sacerdotal tradition.

Modern scholars generally acknowl edge tF
religious practitioners in India: tHeahmanasand thesramanad Hi r akawa expl ai r
former represenbft Veditolrledbwgi on, 06 wher eas
Brahmanic tradition, Si nce Updnsags a(r 9 ¥in,otp .me
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What is to be noted here, however, is his o
typeof p actiti onero than the $ramada, and the
Either way, the PUOI i Canon demonstrates the

coexistence of the two distinct strains of religious practitioners. As to the questibe
relationship between Buddhism and the Indian civilization, perhaps it may be fruitful to
approach it by finding out the origin of the

civilization.

In the context of the social structure, the lBreana tradition may be considered as the
primary one of the two, for the obvious reason that it had occupied the top of the caste
hierarchy. It originated from the Aryan migration which had brought in a new religious
tradition, and hence it may be saidht® the orthodoxy if the Indian civilization is primarily
defined in terms of the continuity of the Aryan civilization. However, it must be reminded
here that the exact origin of the $Sramada tr
it may have & origin in the Vedic civilization, the prior Indus Valley civilization, or perhaps
another indigenous tradition outside of these contexts. Superimposing a simplified, dualistic
picture onto the working of a civilization is to be avoided, yet it is intieigg$o speculate the
dynamics that must have occurred between the two lines. It is also curious to note that the
Buddha mentioned in one of the discourses &
traditions that are Auamadubdteranhetd bpem t bes

Ariya-vamsa Sutta, the Buddha describes them as follows:

These are the four traditions of the Noble Ories original, longstanding,
traditional, ancient, unadulterated, unadulterated from the begidninghich are
not open to suspicion, will never be open to suspicion, and are unfaulted by
knowledgeable contemplativesdnd a h mans-vamhé &r Byat ao)

The four traditions seem to indicate the presence of four types of disciplines, which

consi st of Dbheianngy foclodn treonbte wiltot h . . ., 0 of bei
, 0 of being Acontent with any old [ odginc
0 The Buddha further implied thesye four

guide the practitioners toward true attainments:

... a monk endowed with these four traditions of the Noble Ones, if he lives in the
east, conquers displeasure and is not conquered by displeasure. If he lives in the
west... the north... the south, he qoars displeasure and is not conquered by
displeasure ( A-Aamga Sutt ao)
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It is obvious that the discourse is not a description of any Brahmanic discipline as we
know it, and the four descriptions do not necessarily refer to the existence of foutesepara
religious paths, but they could refer to the four qualities of a stream of religious tradition that
had long been standing in the Indian subcontinent. These four disciplines also describe the
way the Buddha establ i s hedtherfousdationalrfraneeworka 1 a o0
upon which Buddhism is built, and they also seem to characterize the essential aspects of how

the Buddha himself had practiced before the full Enlightenment.

The four traditions described in the sutta seem to correspond to elleatieely refer
to as the $ramada tradition, characterizing
fasceticso which the Buddha often mentioned
then this particular sutta possibly corroborate®t t heory t hat the $r ama

belongs to an ancient tradition that had long existed prior to and independent of the Vedic

civilization. I n other words, It shows that
practitiosdemamattihanantdethe | atter was not i a
states in his book (1990, p . 16) . Further mo

never be open to suspicion, and are unfaulted by knowledgeable contemplatives and
brahmansfit al i cs mi-meéa ( BAtt ga) . Il n other words
tended to accept the authenti ciiteyenwhHenthehese ¢

latter was allegedly a heterodox tradition.

There is, then, &relgorsdnclidindg Buddlyismtamdaldinisid,r a ma
constitute a more ancient orthodoxy of that lanthough it would be going too far if one
were to claim the other extreme that it was rather the Vedic religion which is heterodox.
Jainism is also worthy dtirther investigation in relation to the present orthodb&{erodoxy
debate. Sometimes it is misleading to simply treat both Buddhism and Jainism in pair, as if
both are simply two manifestations of the single line, for the reason that there seems to be
significant difference between the nature of two teachings which makes the latter more
capable of claiming itself as an Indian religion.

Mahavira was a contemporary of the Buddha, yet he was not the founder of Jainism
but rather was the most recent enligheed t ort haJdkara i n I t's hi
According to the Jain doctrine, Ri shabha was
was not only the founder of its religion but also the founder of the mythical Indian empire
Ikshvaku dynasty, stablished in 7190 B.C.E. (Mittal, p. 22). In contrast, modern scholars
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generally ascribe the Aryan migration to have occurred in 1500 B.C.E., which rather makes

the Jain tradition to go much farther back than the Vedic tradition. In addition, the Jain
versi on of MahUbhUrata tells that the cousin
the first torthaJdkaras was Bharata, whose na
these claims indicate that Jainism had long been involved in the makirge dhdian

civilization to justifiably be called an fiz:

Indian civilizationi claims that are absent in the universality that characterizes Buddhism.

On one hand, superimposing a clear dialectic picture thrgolndian history may
obscure more than clarifies the role of $ran
On the other hand, to question the popular designation of orthodoxy only to the Vedic line of
tradition does not necessarily entalemver se c¢cl aim t hat it is t
actually represents the true orthodofyhe Gu®nondés paradigm per ha
strongly esoteric role the SdramadJda traditi ol
newer Aryan importThe Vedic tradition may have played an overt rbl¢he exterior,
exoteric, or societal aspect of the dynaniiés the Indian historywhich continuity must be
thought of possibly extending back even further than the Indus Valley period, especially
consiering the Gu®nonbdés mention of the <cycl e
Cakkavatti Sutta.

Understanding Buddhismés Role in the Establi

According to Guénon the role of an initiatic order is to support the reclusive or
asceic discipline for the initiates for the purpose of attaining inner, esoteric knowledge of the
highest order. The admission is limited to only a few who is capable of training in the
discipline. The esoteric knowledge, accordingsizenon possesses a unigal characteristic
that transcends particular forms of religious doctrine adapted to particular ethnicity,
geography, and time period. It is ineffable, subtle, and comprehended only by a few who are
capable of undergoing proper spiritual training. Ondtreer hand, the role of the religion is
to support the exterior establishment of a social, political, or cultural order, and its doctrine is
made to be linguistically transmitted, doctrinally understood, and followed by the common
masses or laity withoutnaascetic discipline. Religions, f@uénon,are particular exoteric

formulations derived from the esoteric understanding of the Principle.

As the Buddha explained to Ananda that
making any distinction of esoteric and et er i ¢ d o cRarriinneiob b(afinMa hSu t t

43



Koya Matsuo Indian Buddhism

doctrine of Buddhism is made open to all, and he had taught both the householders as well as

the monks. Buddhism definitely has the aspect of hainon defined a®ligion. Although

the aboverima facieseems deny the presence of esoterism, to say that there is no esoteric or
secret doctrine is different from saying that it has no esoteric aspect of initiatic order in the
Guénoms sense of the word. The Buddha once ex
without abandoning the fetter of householdership, on the dissolution of the body has made an
end of sufferingo (Bodhi, 1995, plished5tt& 8 ) |, al
Sangha, or whabuénon calls an initiatic order, esoterismlt seems reasonable to say that

Buddhism possess the characteristics of both exoteric and esbmacteristics.

Furthermore, in between the exoteemoteric spectrum, the Buddhseems to
emphasize more on the latter pole than the former, as he ascribes in his teaching the
supremacy and centrality to the path of reclusive. The purpose of the Sangha is to keep out of
the influence of the worldly interactions, and that of the mamasscipline is to disengage
and be indifferent to the societal matters. While it is true that there is an aspect in Buddhism
which teaching is intended for the lay devotees, and while it undeniably includes political,
social, and economic advice that eaages and guides towards improving the society, its
aspect of social philosophy, while being significant, constitutes, unlike a system of socio
political philosophy, only a minor part of its teaching as a whole. The priority is to the life
and disciplinein the Sangha, which members are not allowed to be engaged in politics and
commerce. For instance, after witnessing the monks having discussions that included politics,
the Buddha stated,

It isnbét proper, monks, t hafortheouof aithof goo
from home to the homeless life, should talk on such a topic. When you have
gathered you have two duties: either Dhamtalk or noble silence ( i Raj a Sut t

The knowl edge the Buddha dabstrose, subticeggp, was d
hard to see, going against the fl owo (AAriya
a thought occurred to him that ni f I wer e
understand me, 0 and even after Dbeeealized thatnt er c
there are Athose easy t Ohetfactthat dnly asmdll fracionsfe h ar
the entire population is fit for the monastic path can be made obvious from the necessary
truism that if the majority joins the Sangha, btita Sangha and the host society itself would
become unsustainabl&he highest order of attainment consists of ineffable knowledge that

cannot be transmitted through words but must be directly experienced by a few who are
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capable of following ascetic discipline and attaining interior experience of insight and
abhi f9Ya. For exampl e, Dhammapada vieeffable 218 1
(Nibbana), dwells with mind inspired (bgupramundanewisdom) ... [italics mink 0

(APi yavaggao) . These facts indicate that it
Guénoncalls esotericknowledge and its Sangha is to be identified more or less as the
initiatic order. Thereligious or exoteric aspect seems to be only secondaryts aim1
especially 1 n the case of the Early or Ther ¢
Buddhism should primarily be identified as an initiatic order when considering its relation to

the structure of a civilization? If affirmative, th€bu® n o framgwork actually explains

further some interesting fact about the Buddhist history.

The history of Asia often demonstrates harmonious relations Buddhism has had with
the host civilizationsand the establishment of Buddhism in a particular sodias/ not
necessarily entailed an establishment of a new civilization. When Buddhism had spread into
different countries, its cultural impacts had indeed been significant, yet the nature of impact
had not entailed a form of destructive creativity or a gteent of civilization. When
Buddhism arrived in China, for example, it coexisted with other preexisting religions such as
Taoism and Confucianism. When it arrived in Japan, it did not replace the preexisting Shinto
civilization either, but in fact, it washe very prince of the Shinto emperor lineage who
actively incorporated Buddhism almost to the status of a state religi®rnnce Shotoku
promulgated 17 Constitutional Articles, of which the second involved taking of refuge in the
Three Jewels. The Khm&mpire was originally a Hindu civilization, but even as Buddhism
started to gain dominance, Hi ndui sm had gr ac
TheravUda Buddhi sm, and it had more or | ess
T Angkor Wat, for instance, was originally a Hindu temple but later became a Buddhist
center. These examples contrast to other world religions, such as Islam, Judaism, and
Christianity, which are strongly tied to the particular forms of civilizations, and the elzding

religion generally entailed a change of civilization.

However, these facts do not necessarily signify that Buddhism is purely or altogether
an initiatic order that is incapable of supporting, structuring, or establishing a civilization. For
example,Tibet had a unique civilization that is built upon Buddhism in its exoteric socio
political aspect as well as esoteric aspect. But it must be noted that Tibetan Buddhism is a
form of VajrayUna B uevedldpédsonp speakathan otiseraMa Wg 0 n mo r e
schools, to a point that Tibetan Buddhism bears an outer resemblance of a Hindu religion
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synthesized with local Lamaism, even though its inner foundation stays very much
Buddhi sm, supported by Madhyami ka satemdis YogUc
capable of defining, supporting, and justifying its social structural orders, even though it is

still built upon the knowledge of unchanging, universal, one and only Dhamma. It may thus

be an example of wh&uénondescribes as a particularizatiohthe universal Principle, the

external adaptation and application of the Dhamma.

It is the strongly initiatic or esoteric aspect of Buddhism that allows its dissemination
to other civilizational spheres without much conflict with the-gs&ablished staiures, for
the Dhamma, being the Principle, transcends any particular forms of civilizational structures,
and it is thus adaptable to particular conditions. Perhaps the downside had been that Early
Buddhism by itself may not be strong enough in its ekotaspect. To be capable of
establishing a civilization, it has to extend, apply, adapt, and develop its religious aspect
towards a particular society. In this, there is perhaps legitimacy in extending or adapting to a
certain degree the original formBfud d hi sm, as seen in some formn
Even though it successfully preserved the original form of Buddhism, it still has some
extensions and adaptations in the form of its social functions, sponsorships, localized
traditions, legends, andonme nt ari es. Per haps TheravUda Bud
extending itself just enough to be able to provide some of essential social support for the host
society. In this,Gu®nonés paradigm also expl aithes wel |
royaltyd s empl oyment of Brahmani c ritual s. The
sacerdotal exoterism coincides with how Buddhism had coexisted within the Brahmanic
society during the Buddhadbés time, as well a s

whose royalty is of Shinto lineage.

In determining what effect the rise of Buddhism had upon the Indian civilization, it
may be helpful to invoke the inverse question of what effect the f&ludfihism around the
eleventh century C.E. had on the Indianl@ation. The disappearance of Buddhism in India
is not generally conceived to be, as it were, a revival of the lost Vedic civilization. When the
Vedic line of religion had reemerged in the form of Hinduism, there had also been significant
doctrinal devadpments from the earlier theologies of Brahmanism. It is well known that the
Advaita Vedanta of the prominent Hindu teacher Adi Sankara had been positively influenced
by the Buddhist doctrines. Even though Hirakawa observes that the fall of Buddhism
Amask[the division between ancient and medi ¢

Buddhism had also went through adaptation and development prior to that demarcation point
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especially in the form of Vajr ayUaHindBsmddhi s n
in its exterior appearance at that time. In all this one may observe behind the fall of Buddhism

a graceful continuity in the revival of the new Hindui$mrmot a revival of a preceding
civilization, but a continuity of the same civilization withe modified exterior form of

exoterism. As a side note, even though Buddhism had disappeared in India, Jainism had
curiously survived after that demarcation point up until today, which fact corroborates the

prior observation on the stronger relationsbgmn doctrine has to the particular civilizational

form.
Conclusion

The paradigm set forth by René Guénon provides a new way of understanding the two
lines of tradition in the Indian civilization. From the Vedic perspective, Buddhism may be
called a heterodox movement at least in its exterior form. From the Buddhistgbeespe
Buddhism, as a predominantly initiatic tradition, is an orthodox tradition in its owniright
regardless of it being or not being orthodox in its exoteric aspect. Because of its strong
initiatic character, Buddhism could coexist well with any orthodof an exterior order. The
Dhamma itself is an autonomous, independent discovery of the Sakyamuni Buddha, thus the
Dhamma had always existed with or without a tradition. However, Buddhism as a social

phenomenon did in fact emerge from one of the twairstrof Indian traditioiit he $r amadJ a.

The Brahmanic tradition, being primarily an exoteric religion, had supported the
Il ndi an soci al structure, whereas the S$Sramad
esoteric side of the civilization. Even dugi the fall of Buddhism, the Brahmanic tradition
had been positively influenced by the esoteric aspect of Buddhism. Perhaps it is here that
allows one to share an understanding of the popular Hindu interpretation of the role
Buddhism had onto their syste"sankar ads rol e i s per haps S
synthesizing both lines of tradition, which accordingsteénonis only possible from the side
of the Principle. His esoteric understanding may also be observed in his capacity of unifying
a number of aenflicting Upanishads doctrines. In the contexGofi ® n on 6 s ,tlea,itadi gm
may perhaps be said that, in some ways, the Dhamma had not altogether disappeared in India

but at least partially lives on the esoteric aspect of Hinduism
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Introduction of Buddhism to China from the 1st to the 6th century CE

Minh Ngoc Pham

Introduction

Historical records showed that Buddhism was gradually introduced from India to
China during the Han period (206 B€20 CE) bymissionaries and traders along the well
trodden Silk Road through Central Asia. The earliest mention that a Buddhist community was
already in existence in China, and winning converts among the royal family, dated from 65
CE. The Han emperor Ming had pragisthat his brother, the prince Ying of Qu, respected the
Buddha, and the latter organized a vegetarian feast for Buddhist monks and pious laymen in
his kingdom® Tradition also noted thatr@und 6768 CE,emperor Ming dreamt of a flying
golden dek thatwas interpreted as a vision of the Buddhghis request, two Indian monks
later arrived in the capital of Luoyang bringing Buddhist scriptures. Thus began the official
establishment of Buddhism, and translation of Buddhist texts in China.

In 'Buddhism inChina," Arthur F. Wright noted the considerable cultural gulf that
must be bridged for this Indian religion to be made intelligible, and accepted in China.
Besides the great divergence of their social and political values, the two countries also differ
in terms of language, grammar, literary modes, imagery, attitudes toward the individual,
analysis of personality, psychology, concepts of time, space, etc.

The development of Buddhism in China can be divided into four periods:

(i) early introduction of Indian and Central Asian Buddhism-@tktcenturies CE);

(i) formative development of Chinese versions of Indian Buddhist schoolsitsth

cent.);

(iif) emergence of distinctively Chinese Buddhist schools-{Zh cent.); and

(iv) continuance of Chinese Buddhism to the present day (13th cent. onivards).

In describing the interaction of Buddhism and Chinese cultures, Wright also

suggested four phases or periods:

! Kenneth ChenBuddhism in China: A Historical Survéprinceton, NJ: Princetodniversity Press, 1964) p.
33.

2. Arthur F. Wright,Buddhism in Chinese Histoftanford, CA: Stanford University Press, 1971) pp332

., Dan Lusthaus (1998) Buddhist philosophy, Chinese. In E. Craig (Rhjtledge Encyclopedia of
Philosophy London: Routledge. Retrieved November 27, 2013, from
http://www.rep.routledge.com/article/G002.
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(i) Period of Preparation (6517);

(ii) Period of DomesticatiofB817-589);

(i) Period of Acceptance and Independent Growth {63®0)
(iv) Period of Appropriation (c.900 to the preseht).

|. The Period of Preparation, 65317 CE

When Buddhist monks first arrive€China under the Confucian Hddynasty was
politically unified and stable, and Buddhism found but small followings in the outlying
regions. It became actively propagated in the early centuries of the common era due to a
confluence ofolitical, social, and intellectudhctorsto createan atmosphere of receptivity

for a religion that rejected class.

1. Political and social clmate in the Period of Disunity.

During the late second century, the Han empire began to disintegrate, leading to
mounting social disorder. The earlier reigni@gnfucian ideology was undermined and its
moral sanctions discredited. The cultured elite, while taking aDéewst attitude of retreat
and seclusion from public life, began searching for new systems of thought to explain the
warring, uncertain times, anfind prescriptions for their ills. Meanwhile, the increasing
oppression and alienation of the peasantry led to the destructive Yellow Turban revolt, and
paved the way for the emergence of a foreign religion, with new religious doctrines and

institutions®

2. Buddhoi Daoist Interaction and Synthesis

Initially it was through recourse to indigenous traditions of practice associated with
Daoism that Buddhism began to gain a foothold in intellectual circles. These were
particularly interested in thesystematicand detailedBuddhist meditation techniques,
including visualizations of the Buddhahich they adopted as supplements to the more

obscure and elusive Daoistic technigfieBhus, in 150 CE, seemingly to fulfil existing

*. Arthur F. Wright, "Buddhism and Chinese Culture Phases of Interacfibie.'Journal of Asian Studi&l.

17 No.1 (Nov., 1957), pp. 342. http://www.jstororg/stable/2941332. Accessed: 30/10/2012 13:01

Wright, Interaction, pp. 1-42.

®. Bumbacher, Stephan P. "Early Buddhism in China: Daoist reactidime" Spread of Buddhisnfnn
Heirman and Stephan P. Bumbacher eds. (Leiden, Netherlands: Brill, 20824&, pp. 22528. See also
Lusthaus, ibid.
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demand, An Shigao first concentratad translating meditation texts, which helped establish

Buddhism firmly on Chinese sdil.

This early Buddhism in China, however, was generally regarded as an \ediat
of Daoism, also called Dark Learning (xuanxue), as it was imbued with magicéicgsac
and offered novel formulas for attaining supernatural power, immortality or salfafan.
the whole, the methodological quest for the Dao, or the truth of existence was equated with
the quest for the Dharnfalt offered a simplified presentation d@uddhism, by parallel
reference to Daoism, thus effacing Buddhism's Indian origins, and its fundamental doctrines
of impermanence and selflessn&s€hinese emperors worshiped Laozi and the Buddha on
the same altar, and the Chinese populace could hatttihe difference between Daoism and

Buddhism, especially as the latter did not assert its distinctiveness until the fifth century.

3. Early Translation Efforts - Geyi

The early translators had to develop ways and means of translating the foreign
religion into language, metaphors, and behavioural patterns which the Chinese could
understand and adopt. The earliest Buddhist text translated during the Eastern Han, the Sutra
in Forty-two Sections, introduced an image of the Buddha as a deity, simithe tDaoist

supernatural immortals, and taught people to purify their minds and reduce their desires.

The first translations of Buddhist sutras into Chinese utilized a Daoist vocabulary to
make the Buddhistonceptsntelligible to the Chines& This practice of 'geyi' or ‘'matching
the meanings,’ was a tactical device to elucidate Buddhist ideas in terms of traditional
Chinese philosophy and literature, mainly derived from Laozi, Zhuangzi and the Yijing. Thus
6prajna' (wisdom) wfasédaeedm @way)h,e reiquv-avyrad eand

action) and d6sunyatad, the Mahayana concept

. Bumbacher, p. 219

8 Wright, Buddhism in Chinese History, pp.-32.
Kenneth K. Inada "The Chinese Doctrinal Acceptance of Buddhidautnal of Chinese Philosophyol.
24:1 (1991): 517.

. Leon Hurvitz, and Tsai Henging "The Introduction of Buddhism," in Wm Theodore De Bary
and Irene Bloom (edsJources of Chinese Tradition: From Earliest Times to 1600 1 (New
York: Columbia University Press, 2008) p. 229.

1 Jiahe Liu "Early Buddiim and Taoism in China (A.D. 80)." Dongfang Shao, tBuddhistChristian
Studies,
Vol. 12 (1992): pp. 336.

. Latika Lahiri, Interpretation of Buddhist Terminology at the Background of Chinese Traditional Thoughts
http://www.budsas.org/ebud/ebd!&0.htm.
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the Daoist notion®dhi é§wméthodnbaidndleenet mau

but he later abandoned it asviating from the principles of Buddhisr

4. Buddho-Daoist conflict - the '‘Conversion ofthe Barbarians (huahu)' Theory

In The Buddhist Conquest of Chjn&rik Zurcher devoted a full chapter six to
analyzing the increasing conflict between Buddhism and Daoism, expressed in the
acrimonious huahu polemic. According to this, Laozi, after composinDdusle Jing had
gone westwards to become the Buddha, aedgh this doctrine called Buddhism to 'convert
' Around 300 CE, the Scriptur

Huahu Jing was produced, to claim the superiority of Daoist practices over those of

the barbarians.

Buddhism, which was crafted egifically for unruly barbarians, or even aiming at their
destruction, and consequently quite unfit to be introduced into China. Not to be outdone,
Chinese Buddhist then composed reverse versions of the legend in apologetic treatises and
sutras, where it s argued that Laozi and other venerated figures of Chinese history were in
fact disciples of the BuddHa.

There were certainly many instances where each side appropriated whole texts
originally belonging to the other religion. One example in about &H) was the
transformation of the 'Scripture in Foittyo Sections' into the Daoist version called
'‘Declarations of the Perfected' (Zhen gao), with the claim that the latter was revealed by the
gods to correct its inferior Buddhist version. Conversely, dBigts would also produce

‘apocryphal’ replicas of Daoist texfs.

[l. The Period of Domestication, 317589
5. Imperial Patronage

In northern China, after the Han, the AGhinese conquerors often turned to Buddhist
missionaries from Central Asia forein military, political and diplomatic counsel, and for
their feats of magic. In turn, monks such as Fotudeng, who came from Kucha to Luoyang in
310, were willing to demonstrate their skill in magic to promote Buddhism over the

traditional shamanism of tHalien' warlords. They favoured the Buddhist appeals of equality

13 paul Williams,Mahayana Buddhisn®2nd ed. (New York: Taylor & Francisldbrary, 2008) p.330. Also
Lahiri, ibid.

14 Zurcher, Conquest, p.12.

15 Zurcher, Conquest, pp. 2889

18 Bumbacher, pp. 23242
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and universality because, as foreign and relatively uneducated rulers, they would have been
disadvantaged by Confucian social stratification standards. They drew a parallel between
their ownforeign leadership with Buddhism, a foreign religion, and depended on it to give
them similar legitimacy to the Mandate of Heaven, and unify their ethnically diverse
population®” This official use of Buddhism to sanction and strengthen imperial power went
so far as to elevate the Northern Wei ruler Dao Wu as the Tathagata incarnate, so that the
Chief monk Faguo, and monks under him, many of whom were employed in government

posts, could bow down to pay reverence to the emperor.

6. Confucian Criticisms

Always in the background was the rivalry and opposition of resentful Daoists and
Confucianists who denounced many Buddhist ideas and practices as immoral or unsuited to
China. In 574577, to justify his suppression of Buddhism, emperor Wu Di declared in an

edict that Buddhism ‘practiced unfilial conduct, wasted wealth, and instigated ref&llion".

The Confucian Chinese harboured strong moral and social objections to certain
aspects of Buddhism, as they violated their most cherished cultural values:

(i) filial piety and ancestor worship: monks had to leave the family, give up their surname
and take a vow of celibacy, thus transgressing their sacred duty of begetting sons to maintain
the family lineage, and paying proper respect to their ancestors theppgbpriate ritualé’

Their practices of shaving their heads and cremating the dead were decried as violations of
their bodies, which should be inviolable gifts from parents. The concept of rebirth also

undermined respect for ancestors, who could posbkiblyired in the lower realnfs.

In rebuttal, Buddhist monks encouraged lay devotees to donate their worldly wealth to
the monastic community, in order to gain merit and transfer them to ancestors. The
performance of such pious acts on the ancestors'fpaisalvell as the offering rituals or
‘humane sacrifices' of vegetarian feasts, like that of Prince Ying of Qu, constituted utmost
expression of filial piety. The Scripture of Fottiyo Sections stated that, if one achieved
enl i ght enment ,wodldbe saved fnom Sufferiigasmwell. lFurthermore, to suit

¥ Chen, pp. 780

18 Chen, pp. 14846

9 Williams, p. 130

2 peter GregoryJ'sungmi and the Sinification of Buddhisfrinceton: Princeton University Press, 1991) p.
106.

% Chen, pp. 137138
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the Confucian Chinese, each section of this Sutra started with "The Buddha said," in the
manner of the Confucian Analects' "The Master said."

(i) social and political order: to the loyal Hemfearing Chinese, a claimed
independence of the Buddhist institution was seen as a serious threat to political athority.
In 404, Huiyuan wrote a treatise "On why monks do not bow down before Kihigsassert
the monastic order's extraterritorial prerogatives, which challenged those of the state and of
the emperor, invested in him by Hea?rStill, he tried to assure the ruler that Buddhism
was not subversive, as lay Buddhists make good subjecisideethey follow the precepts
and wish to accumulate wholesome karma for beneficial reBitéger initial refusal to pay
homage to the emperor, Chinese monks later undertook stidklian practice as prostrating
to him?°

(i) emphasis on the worldfdhe senses and economically productive relationships:
The monks' worlehegating stance and their failure to contribute to the tax coffget
spending great sums on temple constructions, statues, and ceremwaresdenounced as
threats to the welfarof the people and the stdfeConversely, the monks explained that, by
praying for the welbeing of the emperor and his subjects, they were protecting the state, not
draining it.Later, they adapted further to the Confucian work ethic by farming this fiend
contributing through physical labour to their own sustenance.

(iv) the prescriptions of the Chinese Classics: among the principal objections to
Buddhism were that it was foreign with strange Indian customs, especially as there was no
mention ofthe Buddha in the ancient Chinese classics. As well, it has no real magic power to
confer longevity, so could be of no use to the pragmatic Chffiegmward the end of the
second century, Mouzi's "Disposing of Error* (Lihuo Lun) was the first book by a lay
Buddhist to answer critics of Buddhism. He wrote: "What accords with rightness is to be
followed, what heals the sick is good. The gentlesehlardraws widely on all forms of
good and thereby benefits his character... The records and teachings of the Five Classics do
not contain everything. Even if the Buddha is not mentioned in them, what occasion is there

for suspicion?®

2 Williams, p. 130

% Hurvitz, p. 231

2 Gregory, p. 107

% Chen, pp. 138240

% Wwilliams, p. 132

%7 Williams, p. 130

2 Williams, p. 131

2 Hurvitz, pp. 229231, 421426
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7. Sutra Translations

One of the more important contributions to the growth of Buddhism in China during
this period continued to be the work of translation. The various Buddhist doctrines from
different periods and schools in India were imported at about the same time, and this
overlapping created a formidable challerij&he Chinese knew little about the splintering of
Buddhism into sects in India. They did not realize that the texts from India could be divided
along sectarian lines, and took all translated texts as the witrd Buddha®

Starting in 401 CE, Kumarajiva and his assistants under imperial auspices in Changan
would produce sophisticated translations of Mahayana sutras such as the Lotus Sutra and
Diamond Sutra, whiclgquickly became popular classioss these tradations became more
accurate, their Chinese audiences could better understand the spirit of Buddhism. Then
Chinese monks like Faxian began undertaking the arduous journeys to India to discover for

themselves what might have been lost in translation.

In noting his puzzlement as to why the Chinese accepted Buddhism, a foreign
ideology, when they already had established Confucian and Taoist traditions, Kenneth Inada
guoted Fung YtLan, who characterized the Chinese mind as one endowed with a continental
spirit.*? It was an illimitable, totalistic nature that could accept change. While Buddhism had
to make allowances to meet the needs of the Chinese, they in turn, profoundly impacted the
way Buddhism was transformed into a 'humanistic' religion. By providisgitdtual and
philosophical balance between, on the one hand, the concern of Confucianism with social
order and good government, and on the other, the mystical unity with the nature of Daoism,
Buddhism would soon become a powerful religious, as welltaieotual and cultural force

in China.

30 [y ik
. Liu, ibid.
3L Leon Hurvitz, et al. "Schools of Buddhist Doctrine." Wm Theodore De Bary and Irene BloomJedses
of Chinese Tradition: From Earliest Times to 1606l. 1 (NewYork: Columbia University Press, 2008) p.
238.
2. Yu-Lan FungA Short History of Chinese Philosoptiyerk Bodde ed. (New York: The Free Press, 1966) p.
16, quoted by Inada, ibid.
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The Significance of the Platform Sit

Canon
Sanjoy Barua Chowdhury

Introduction

Platform Sitra which was cmadf<€entiryi n Ch
undoubtedly i nf | ué nEmmeht BGduldsa schol& uDd. dDhTi Suzuki
precisely states two significant teacher 6s
they are Bodhl har ma (t he founder oneng @he iawatridBohid d hi s m)
The Platform Sitra, however, I's wid@aeny know
638713 C.E.) due to his heartfelt associatio
became renowned as one of the most influential texts infaChinese Buddhisth In
addition, the earliest extant version of th
C.E". By contrast, the original version of the text was written to resolve a conflict in early
Chéan that had been ardhdHuime olg sy dihsc isprb8et hS hpean
C.E.), who carried out a vigorous campaign on behalf of his teachendun g 6 s A Sout h
School 06 agai nst t he fANor t R &evarthefsshtieoPlatormo f Sh
ST t r a -nenfy had been playingrdmportant role in ascribing the themes of inherent
enlightenment, sudden awakening, fthral nature of wisdom and meditation among both
Chéan masters and Ch 6 a nnenghalgathiered manyeteashings Mo r e
from particularly spiritually d v a n ¢ e ddissolirses) tosnake a clear understanding on
the basic doctrine and practice, especially
mind. Here, this essay will depict the main characteristics and significance of the Platform

STtravi ldndal so show its relationship to centr

! Buswell, Robert E.Encyclopedia of BuddhismNew York: Thomson Publiciamns, 2003, p 655.

2 Suzuki, D.T.,The Zen : Doctrine of No Mindoston : Red wheel Publication, 1972, p 9.

Yampolsky, Philip B.;The Platform Sutra of the Sixth Patriarddew York : Columbia University Press,

1962, p. 53.

*. Buswell, p. 655 i

> Dr . Fa Qing, tLbet Ghaéano( BAHiswica SuivByq@oarselCode : MC6249)
at International Buddhist College, Thailand.
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The MainCharact er i sti cs of the Platform SlTtra

The Platform Sitra is the collection of
given by the sixth Patriarch Haieng. The entirelPat f or m Sitra cothsiste
and each chapter is entitled with an individual name, which clearly denotes the insight of that
chapter. In the first chapter of the Pl atfor
the life of the sixthpatriarcH. According to the Platform SIt
enlightened when he heard someone reciting
firewood. Successive chapters discyss a jwistlbbm), question and answess,a mUd h i
(meditation) dhy U psitting meditation, repentance, temperament and circumstances, the

sudden school and gradual school, royal patronage and final instructions respectively.

In Buddhism,s a mU ¢tdnéentrative meditation) is renowned for its method to
acquire stillnesasnd stability of mind which | eads to
explicitly emphasizes upon the meditatiand m ( dftomeness of straightforward mind at
all times walking, staying, sitting and lyifig The Platform Sitra
straightforward mind is the place of practice and that straightforward mind is the put® land
The Platform Sitra, moreover, i nstructs abol
out wrong perception of mind during the meditation practice as iltestia a question and
answer section where the patriarch #deng stated that some people teach men to sit viewing
the mind and viewing purity, not moving and not activating the mind, and to this they devote
their efforts. Deluded people do not realizetttias is wrong, cling to this doctrine, and

become confused. Those who instruct in this way are, from the outset, greatly mistaken

Furthermore, in the Pl at feng preciSly states the t h e
importance of cultivatingp r a jwisdlbm) along the path to enlightenmebbdgh). The
patriarch states that when at all times successive thoughts contain no ignorance and the
practitioner always practices wisdom, this is known as the practiper of joffwvisdont?.
Anot her significant aspect of the Chéan sch
which recognizes the transcendence of the body and mind followed bgefiment in
knowledge and perception. In the sutra, the patriarchneng says that sdén insight into

®  Yampolsky, p. 53.

. Ibid, p. 125131.

8 Ibid, p.133.

°. Verse No. 14; Ibid, p. 136.

0 Ibid.

1 Yampolsky , Verse no. 14; p. 137.
12 Verse no 26; Ibid, p. 147.
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the true nature is followed by gradual purification of intentidn®y contrast, the platform
Sitra does not specifically deal with the p:
It is possible to construe this to mean that n@hmore is needed, that the student has

achieved all that is necessary for him to achitve

Il n additi on, the main doctrinal features
thought, norobjectivity, nonabiding, practice of direct mind, and nattachmentto
dharma®. Accordingt o t he Pl at f o ram coSceived af,as advaocingyih t s
progression from past to future, in an unending chain of successive thoughts and attachment
to one instance of thoughts leads to attachment to a succession of thamghtbus to
bondage. By cutting off attachment to a succession of thoughts, one may attathdogtd,
which is the state of enlightenmé&htNon-objectivity refers to the complete eradication of all
subjective separation so as to make the nature afndh pure. In fact, all dharmas (all
objects) are pure in natdfe Nonabiding is defined as the original nature of a man. - Hui
neng expresses that rabiding means to isolate each arising thought from the previous one
i.e., and to not think of the pastent with a separate mind. Our thoughtbe past, present,

and forthcoming, proceed in unending succe<8ion
A Comparative Analysis of the Platform Sitra

The Platform Sitra was composed one thot
Buldhaés pamah tpga aiveyithe gxthmpatriarch Huieng and his disciples.
The main purpose of the Platform Sitra was
among the gener al popul ace pavi ngteathimgsofway t
Platform Sitra to the early PUli Canon, nume
teachings of toetholyhtanbrbbectivity, Sohabidiray and practice of

direct mind without attaching to dharmas; they havetsubs1 t i a | similarities

13 Verse no. 38:; Ibid, p. 163.

4 Ibid, p. 163.

5. Dr. Fa Qing, Class Handout : Lecture nofés

% Yampolsky, p. 116.

¥ Dr. Fa Qing, Class Handout : Lecture nofes 8.

18 Hui, Venerable JingThe Gates of Chan BuddhisBuddha Dharma Education Association Inc., 2004. Web
link : www.buddhanet.net, p. 68.
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According to t hethowyhtaefefs tomaentho8dghts of aeparatiom or
thoughtlessnes Thought!| essness inpapaicawhich meansham t he |
fabricating mind®. Papafica (mental fabrication) is the opposing word faipapafica In
addition, Buddhism strictly claims that wholesome or unwholesome thoughts arise from the
mind due toPapafica(mental fabricatiorf}. In the Madhupi fka Suttaof the Majjhima
Ni k UVemerabl Mahakacchayana addresses,C a kék b a pawi cca rupe c
vi T 9 lpaaj j Uit sadgifi passma whi ch states, o6when the
anything (object), the object arises into the mind, and creates conscieus$msss three
contacts make mind o n's ¢ i & uFarthernsosedfor a clearer understanding of state of

consciousness arising, Venerable Tannissaro Bhikkhu provides a visual map as follows:
Contact > Feeling > Perception > Thinking > The perceptions and categopisadfca’”.

In a similar way of describingipapaficaandpapaficai n t he PUI i Canon,
the sixth patriarch Huneng expresses thoughtlessness as the stage-tiiinkimg and non

fabricating condition of minfd.

Another important doctrinal statement from the ®t f or m S-bbj ac i isv i6tny
which refers to freeing oneself from an absorption in external objecthe sixth patriarch
Hu-neng used -bbhgetéermi twpbébnas the state of abs
t he PUdha mmoaydddbbh (H h a d & fccarding tothe Aggafifia Suttd of
theD9 g h a NthekBUddla denoteds h a mmas ndfure. In addii on t o t he
Chronicle textAb hi d h a m Wt tke@Buddha mentions the five universal
laws @4 can i y U,méh=ely utun i y Ubijgan,i y Uma ,-n ikyaUmren i ycGintlat a
dhamman i y ©@.meong the five universal lawgdfican i y J,nliseng particularly

refers to the character of tidamman i y Usteadfagtnesand orderliness of thehamma

19 Suzuki,The Zen : Doctrine of No Ming. 77.

% Madhupitdikasuttal : MN I, PTS;p. 108.

2L Bhikkhu Tannissaro,Madhupindika Sutta: the Bell of honepccess on Date: 15 August, 2013.
(http://www.accesstoinsight.org/tipitaka/mn/mn.018.than.html)

%2 Madhupit 4kasuttat : MN |, PTS;p.108.

2 Bhikkhu Tannissaro,Madhupindika Sutta: the Bell of honeyccess on Date:15 August, 2013.
(http://www.accesstoinsight.org/tipitaka/mn/mn.018.than.html)

24 Cf- Suzuki, D.T., The Zen : Doctrine of No MindBoston : Red wheel Publication, 1972, p 77. &
Yampolsky, Philip B.,The Platform Sutra of the Sixth Pairid; New York : Columbia University Press,
1962, p.116.

% Suzuki, The Zen : Doctrine of No Ming. 61.

% Dr. Fa Qing, Class handout : Lecture nofés

%7 Aggafifiasutta DN I, PTS p. 80.

% Silva, Lily De, The Buddhist attitude towards Natutéandy :Buddhist Publication Society, 2005. Access
on Date : 19 August, 2013. (http://www.accesstoinsight.org/lib/authors/desilva/attitude.html)
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which is similar to the statement @dfn-@m j ect i vi t y the stalehof absoldtee n ot e ¢

existence.

Moreover, another fundament al -attachmentor ng fr
nonabiding, which refers to isolating each arising thought from the prewimé’. In the
Mahasatipatthana SuttfromtheD § g h a , khie Rutdhaaprecisely instructs that the mind
should watch the thought process mindfullyi(t t a n u d pasdsitshoald ast tetach
from various thought. In the same discourse, the Buddha aistructsto focus on present
moment and restrain from thinking of external matters in the same way thatehiyi
expresses in the Platform Sitra as thus : 0)

betternotvi ew or under stand such externals accord

The I mportance of the Platform Slitra for Med
The Platform Sitra is one of the seminal
discourses given at Shao Zhoueime attri buted to treeg.Shext h Ct
key topics of the discourses, such as, sudd
true nature, and the unity & 0 Imarality) |, d Hcpndemteation) angbraj U (wisdom)
obviously havep | ayed an i mportant role for Choéan pr

I n the Pl at fneng mreleSsly temphasized ani practice with avoiding greed
(lobha), delusion (hohg and hatreddosg. Hence, the Patriarch Haeng states as follaw

AYour mind is deluded and you cannot see. You yourself are deluded and you do not see your
own mind. | (Huineng) cannot take place of your delusion; even if you see for yourself, you
cannot take the place of my delusith

Moreover, Huinengadvocates the importance of meditation for practitioners in the
Platform Sitra. Emphasizing on the-nengnport a
a d v o c dMedaasion is finternal to see the original nature of mind and not to become

confused®. For theserious practitioner, Hiieng advocates on how to practice meditation

29 Suzuki, The Zen : Doctrine of No Ming. 102.

% Mahasatipatthana Sutta, DN : Z2TS p. 290.

31 Suzuki, Dnisetz TeitarpEssays in Zen Buddhism (Third Seri¢s)ndon: Rider and Company, 1973, p. 208.
. Yampolsky , Verse no. 43; p. 168.

% Ibid, p. 117.
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in a perfect way. Hence, he mentioned a practitioner should neither cling to the notion of a

mind, nor to cling to the notion of purity, nor to cherish the thought of immovahility

Onthe contrary, Huheng repeatedly emphasizes that
not attained through study or careful deliberation, but live action. One of the best instances
comes immediately after he explains about seated meditatimchan Japanese zaze.

For al | Chodéan -npng asc welktnioownner § or Hbi s Pl atforr
subsequently flourished over all sevefitp ur Ch®° AsxChsheamt si's based on
medi tation, wisdom and final | ynempshoawsnhowgnat i on,
is able toattain Enlightenment without having an education, but just through practice and

wisdom. Inthisway, the Platform Slitra is much more

Chdédan meditator s.
Conclusion

In conclusion, | would say #hsixth patriarch Haneng provides little detail on the
specifics of practice. All'in alL, Hmmengds teaching stylrengi s qui
demonstrates knowledge of the great body of BkpjUr ami t a (perfecti on
literature (of whichthdi amond Sitra is one rather | ate e
of MUdhyami ka schooéng Téamepgirng ai tomft e i Ch¢
Platform Sitra in particular is quite compel
in a brilliant way and takes on a truly heroic stature through his trials and eventual triumph.
In his statements, Huieng comes across as immensely charismatic. He is, in turn, insightful,
iconoclastic and humor ous. , bAstthe stamz cdmpogedhyni n g
Hui-neng which earned him the status of the sixth patriarch. The stanza thus:

ABodhi I's no tree,
Nor is the mind a standing mirror bright.
Since all is originally empty,
Wheredoeste dusi right 20

Undoubtedly, Hin e ngds knowl edge was profound, an
therefore, the Platform Sitra is renowned f
schools, and influences al ktotGispiesentday.c hool s t h

34 Suzuki,The Zen : Doctrine of No Ming. 47.
%, Suzuki, Daisetz Teitar@en BuddhisirNew Delhi : Aryan Books International, 1996, p. 111.
% Yampolsky , p. 132.
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Abbreviations
C.E. Common Era
DN Digha Ni kUya
i.e. id est (that is)
MN Maj ji ma Ni kUya
P. Page Number
PTS PUOli text Society
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Skilful Meansi Up Uy a k AsSTad Maia Theme Of TheLot us ST tr a

Ven Huynh Thi Havy

Introduction

The Lot us Sitra is one of the wearly Ma
Saddharmapd b r o k am&adnhirmg fAThe Lotus Blossom of th
the most i mportant and influenti al Sscriptur e
AKing offh$istrSded.a is venerated as the quint
(Chinese T'iet'ai) and Nichirensectd. n t his SiTtra, the $Ukyamun
skillful means ¢ p Uy a k hin &dell ty adapt his teaching to the capacity of his heare
This teaching of skill ful means is the key
Buddhi sm and also the main teaching of the
Buddhas through the motivation of compassion, animated by wisdom, for kkeo$a

benefiting all living beings.

The Lot uSaddSafmapiab r(9 k a) asliSkillfueMeans in General View

The Saddharmap & r § k a re®idedrttee sermon of the historical Buddha on
Mount Gridhrakuta in India sometime towards the end of hisirtife (c.485565 B.C.E)'It
seems to have been compiled at the end of the second century. The Sanskrit text of the Lotus
STtra survives in a number of di fferent ver
Chinese translationsby tkKemUlrodjusv aSlits at te ams
expressing the Sitraés importance iemght East
chapters which have generally been divided into two parts. The first part from the first
chapter to the fourteenth chapter denmith the historical dimension. In this part, we can see
that a person named Siddhartha Gautama was born, grew up, left home to find the truth,
practiced and attained enlightenment, then taughbDtie@maand passed intbl i rAa Wis
generally concerneavi t h  what happened during the $Uky

second part, including the remaining chapters, focuses on the ultimate dimension. The

! ThichNhatHanhDpeni ng the Heart of the (Berkeley BarallakPress, ght s on
2003), p.1.
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ultimate dimension indicates the existence of the Buddha in a different stage which goes
beyond the ordingrperception of space and time. This is the Buddha aBthea r malk Uy a

is not concerned with ideas such as birth and death, coming and going, subject and object.
The wultimate di mension reveals true reality

and the essence &fharmabeyond all dualisms.

Only the Buddhas can perfect and realize this profound doctrine. The Buddhas of the
present, past as well as future, therefore apply skillful means {y a k hio &rdel tp a
make the doctrine clear and ad#pgir teaching to the capacity of all sentient beings. If one
can understand the foundation teaching of skillful means, then one will be able to
comprehend the Lotus Sitra in its entirety.

SkillfuMeans(Up Uy ak du Sal ya

Skillful meansu p Uy a k anuS&skiit,y a (fangpien) in Chinese, also @ pie n
Japane<ds an expedient deviaghich focuses on the special ability of an enlightened being,
a Buddha or a Bodhisattvim simple terms, it means the Buddhist teaching is the appropriate
method applied by the Buddha according to the different capacities of living beings. Some
beings havesmall capacityd | p a ) someihdwe middle capacittn@ d hy ama) pur u'H
and some hay great capacityu(t t ama) puBkiHBAI f ul means origin
great compassion for helping sentient beings to transcend the wheel of existence. The
Avat abdsaklasd t r3aeyBuddhasii benevolently rescue all living beings,
compassionatelyliberate all living beings, their great benevolence and compassion
universally aiding all: however, great benevolence and great compassion rest on great skill in

means. O

On the other hand, it is necessary to perceive the thought of skillful meansitidédstr
through the simile of o6t'Haefibhgegetbhainidnda
Buddhist teaching as skillful means or the conventional tisai\{ti satyg for the sake of
seeing the O6moond or prae amilayd).iFe it s meossible toi mat e
comprehend the ultimateuth without conventional truth.

2. MichaelPye Skilful Means: A Concept in Mahayana Budah{London: Routledge, 2003), p. 12.

® Avat ad s aThandd Clearrans.), (Boston and London: Shambhala, 1985), Vol 11:290.

* The L&k Uv at U rDaiset® Meitarca Suzuki(trans.),(Taipei: SMC Publishing Inc.,1991), pp-1668
This simile also apmes inThe Sitra of Co mphengyerérank (Shanghatael899)em t
38.
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The Buddha al so makes use of expedient
discourses of th@ U kanon. In the® U1 i N Hektdlgha the monk Sona (the former
musiciar) that meditation is the same as playing music. It is considered as the string which is
neither too tight nor too | oose. The Buddha
meditation is like learning to ride an elephade used these illustrations as examples to
teach the Dharma. This is the use of skillful medmsddition, Hewarns, i | agadd 1 p a ma
Suttain MN I: 22, his disciples to learn the Dharma through the simile of the raft. The raft
represents skillful meansrfahe sake of saving living beings and taking them towards the
other side safelyD r . Fa Qi ng, in his lecture, al so s
Buddha used all kinds of devices, all kinds of skillful means in order to help disciples gain
higher s t a g\eerheless, clinging to means is never accepted by the Buddha who
mentioned thus: ABhi kkhus, when you know th
abandon even good st at e s’We leavethermmbebitd, likearat s o |

left lying on the bank by a man who has crossed a stream and needs it no more.
Skillful Means astheMoi vati on of MahUyUnaés Emergence

The idea of O6skill ful meansO6 was devel ope
Buddhism in India Some scholars opineahtheMa h U yadcurately reveals the thought
that the Buddha really wanted to express. Vie h Uy U n &oldSahdtravealsdeep thought
that was realized out of his words. Therefor
conception, i.e.,skillful meansu p Uy a k a anfl athery aelied on this concept for
systematizing al/l Buddhi st doctrines. Il n ot
absolutely based on the thought wfp Uy a k a Th8 aldctyire of skillful means, in
considerable detli prompted the Chinese Buddhist philosophical schools to produce a
schema known ‘lats ®loam acmérmates Awithin philo
phenomena have but relative existence, entails almost infinite flexibility in adapting the
teachingo f the Buddha to sui’the cofcepnauipnily akiau Samy t
hence, is the joint point which is not only considered as the thread linking all schools of
Buddhi st thought especi &lUIy tNbukaSnpdpddaeryna st

i mportant role in understanding and applying

Faqing,Cl ass not es olhtermatioeal Buddhist Golle§el, 20t4a ,

Al agaddl pMmMa22Sutt a

Paul WiliamsMa hUy Una Buddhi saundatidng New Darkc Routledgea 1989F; p. 143.
Ibid., p. 144.

_OO_\I_Ch_(.n
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Furthermore, thas p Uy a k aveSadlsyat o gui de the MahUyUni
creating possible practices including the Bodhisattva path, the religious movements for lay

Buddhists, worship of the texts, and so on. Numerous ways of approaching people as such are

consideredu p Uy alkaa u $1a c hae | Pye also asserts, iBud
means, and SfTohteh i hgt uesl s@Ot reas seamgree soefnt s he h B
traditionds funYamMeneal Detil anSantona says. F
teaching o skill-in-me an s , or skill ful means, i's a key

the key teachi ng'Consefuentlyhigis réasonabls to S that thedhistory

of MahUyUna Buddhism is the proop8wdsSk yayol
for nothing can be exhaustively spoken. #tated inAvatais ak a MSBuddha turns
wheel of teaching without verbal explanation, because of knowing that all things are

i nexpr EBssibis faidto say that the method of thought gnactice of skillful

means is one of the |l eading and fundament al

religion. The Japanese writer Sawada Kenshg
di scuss MahUyUna Buddhi tdskilfuhmeana*| wi t hout r ef

Skillful Meansasthe Mai n Theme of the Lotus Sitra

Ailn many ways, the Lotus Sitra is the fo
has great influence in The MakcOnwdnahBpddhi
Devi cesar diesdd rasg t he key to the wunderstandi ng
chapter introduces the concept of Oskil |l ful
wisdom of Buddhas is profound and incalculable beyond comprehension for
Pratyekabuddhaands$ rvakas |t i s fAthe insight of seeing
of everythingi all dharmas’ in time and in space, in the phenomenal world as well as in
ul ti mat e “dherBaddaimentiods that he had taught the pakraifekabuddhas
and$ r a v anky assthe skillful means to help beings escape sufféfBygthis, He means
these are worthy paths but not the ultimate goal due to the fact that they are not considered as

the great aspiration to devote their own practice to help the whole world attain liberation. The

°  Michael Pye, p. 127.

10" peter Della Santin@he Tree of Enlightenmef€hico Dharma Study Foundation, 1997), p. 134.

1 Williams, p. 143.

12 ClearyVol 11:324.

13 Michael Pye,p. 1.

14 santina, p. 133.

5 NhatHanh, p.24.

1% Asaf Federmari, Li t er al Means and Hi dden Me a mPhitogophy East New Ana
andWest Vol ume 59, Number 2, (University of Hawai 0i Pr
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teaching of the threeehicles ofPratyekabddhas s r a v anklBodhisattvas but a skillful

means in historical dimension. In fact,

AThere Iis only the Law of the one vehicle

There are not two, there are not three,

Except when the Buddha pr¥aches so as an

It is the secalled Buldha VehicleB u d d h & medning opening up, pointing out
the insight of the Buddha and then helping living beings awake to and enter this path. In
addition, At he Buddhas of the pastépresenté
means, various causasd conditions, and words of simile and parable in order to expound
the doctrines for the sake of living beings. These doctrines are all for the sake of the one
Buddha ¥ &he Buddhastsimply adapt the doctrines to the level of all living beings
whether their level is less or great. All are done through the motivation of great compassion,
animated by wisdom, for the benefit of others. This is proved by the parable of rain and of
growing vegetations belonging Bdé Heeb&of of
Lotus Sitra. Rain falls alike representing
treesé great, mi ddl e and I|little. Al l of the
nature receive as much rain as they need in the same wagllthi@ing beings nourish
themselves according to their capacity from the dharma.

Consequently, the Lotus Sitra makes use
skillful means" for through similes and parables, those who are wise obtain undeggtahdin

The Parable of Burning House

The most famous of all the parables is probably the story of the burning Hiouse.
appears 1in the thi rfdlowshtha phapter on skillful mbaas aS &nt r a
illustration of the purpose and reasons forBaiddhaés t e ac hmemtignedo f t he

three vehicles.

The brief summary story is of a wealthy man who has an old great house but with only one

narrow door. Suddenly, fire breaks out from the four directions and threatens all his children

Y The L otBugonWatsor (mans.(Delhi: Sri Satguru Publications, 1999), p. 35.
8 Ibid., pp. 3132.
9 bid., p. 56.
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who are absodd in playing with their toys. The man calls them in vain and then think§ |
must now invent some expedient means that will make it possible for the children to escape
t he KaHe walls. out that those geearts, deecarts and bullockarts they likeare

waiting for them outside the door. Upon hearing this, the children scramble out of the burning
house and are saved. At this time, the father gave each of his sons only the best cart, i.e.
bullock-cart. It is easy to see th#te burning house resemblése afflicted world; the
children are the people of the world who are unaware of the suffering of the world; the father
is the Buddha; the carts are the vehiclegp U(n acf the $r Uv ak atheUn a
PratyekabandtteBagbhaaorBudgd ey Una

The Buddha has given only the bullechrt, B u d d h atoy Risndisciples because
there are no three vehicles, but only one that actually eXis¢strue teaching of the Buddha
is aimed only at Buddhahood. The goal of Buddhahood is superior to the goals of
Pratyekabuddhasnds$ r a v.dl'key were taught only for the benefit of beings with strong
attachments and little wisdom. These paths orstiesrfisatyawere, hence, only means to
help beings enter the one and only path: Buddhaho8dwd d h & yh&maar amUr t has at

They serve as anointer mediatory and provisional stage.

Furthermore, it is clearly seen that, t h
and MahUyUna. He taught the HOonayUna path f
worldandhe MahUyUna for those whose merit is w
HonayUna would have been miserly. | f the Bu
would have despaired of attaining the goal of enlightenment and not entered the path at all.
Thus, the HonayUna and MahUyUna are expedient

suit their different capacities and inclinations.

The Buddha also saysrhatswill all eventually attain Buddhahood although they all
practiced only to becomdrhats The achievement or the i Pavdb Arhatshipis just
anointer mediatory stage like a phantom city conjured up by a wise guide. This message of

skill ful means is explained in the seventh ¢

The Parable of Phantom City

% Watson, p. 57.
2 Faqing, 2014.
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There is a ran who is leading a party of travelers to a vast treasure. Along the way,
the travelers grow weary, tired and want to go back. Therefore, the wise guide conjures up a
city which has all the amenities needed for them to rest and recover their strengtiuillThey
be able to continue their journey until, thereafter, they eventually reach the real treasure. In
this parable, the guide is the Buddha, the travelers are all beings and the phantom city is the
n i aoltheArhats

In the same way, because of knogithe timid and weak minds of living beings, the
Buddha fusing the power no fifasf@kPratyékdbuddhasné ans p |
of$r Uv)akias order to provi de ?*dor theesake of megchimgl ac e
Buddhahoodlf living beings cling to these two stages, they have only remained close to the
Buddhasd wisdom, not achieving the true ext
Buddha vehicle for att aiQOnithe contrary bricenticegalize n an d
that they rested and recovered their strength in two tempaoraryfas, they must expend
great effort and diligence for moving onward to the final goBuddhahoodlt should be
understood that, the teaching of twd asd two vehicles is onlya restful preliminary to
the real attainmenB u d d h argqiiradarhus, all theArhats become Buddhas eventually

and the one Buddha vehicle has been taught as three vehicles in order to make distinctions.

A second aspect of this story touches on theeis¥ gain and loss. It seems as if the
travelers wil/l stay in the ?fdiezentniessthe leadey wi t |
wipes it away. By deserting such a resting place, the people achieve a greater gain. However,
only the leader, the Buddheho alone can apply the power of expedient means and compare
the phantom city to the treasure city, knows this. He causes the phantom city to disappear, an
act that must be understood as an allegory for wiping away the teachings of various paths or

convert i on al truth. This is exactly what the Lo
The Parableof Destitute Son

The third parable to be analyzed here, wl
that of the son who did not recognize his father. The son leaves his father and wanders abroad
for years. He accidentally comes to the city where his father livese iméantime the father

has become very wealthy. The father recognizes the son, but the son does not recognize the

% Watson, p. 136.
% |bid., p. 135.
% bid., p. 136.
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father. The father also realizes the difficult situation and does not reveal his relationship to
him. Instead he employs the son, slowly buigdup his confidence until he can treat him as

an adopted son and give him responsibilities for the whole estate. At last the father, who is
near the end of his life, calls together many witnesses and reveals the true, original

relationship.

According tothis parable, the father acts skillfully three times. First, he recognizes the
problem and avoids using direct action. Second, he gives his son smaller jobs, but pays him

double. Third, he makes an effort to be close to him and gains his confidence.

The message of the simile is that we all are the lost sons of the Buddha,
destined to become Buddhas. This is explained by pointing out that we lack belief in our
own capacity whictihas been hidden for a long timeSa4 s U and for good reasts.We are

actually the sons of the Buddha and will get this inheritance of Buddh&hood.

Another interesting feature of p Uiy ravealed in the final act. Toward the end of his
life, the father reveals his use of skillful means and proclaims the trtiemstap. The father
shares his point of view with the son in the same way that the Buddha shares his point of
view with us.Step by step, He brings us along to his potential road until such a time when we
can realize our true nature and kinship and themdy to accept this inheritance of
Buddhahood.

The final act is not only a setéference to the teaching of skillful means in the Lotus
STtra but also the st at us®itory takes thesright meays, st or
right road and even thaght practices to follow but everyone has ffwential to become a
Buddha.

The Parable of Wise Physician

The sixteenth chapter of the Lotus Sitra
Buddha was in fact a mani festation of skill
youth, | left my household and attainaduttarasamyaksambodhi But in truth, tke time |

attained Buddhahodddaingd sxmpémeliy lusmegd hi s e

% Faqing, 2014.
% Federman, p. 129.
%7 Watson, p. 226.
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and convert |living beings arfidtshoudbesundetsthod m t o
that, therefore, his | ife shpyaan kialsp aasndo iamnde ads
time, he has fconstantly abi Ghisistpevetasthé t hout

parable of the father, the physician prepares an excellent antidote for his children who have
taken poison. Because some of the ckiddideeply affected by the poison ignores the
medicine, he fakes his own death and retires elsewhere. Brought to their senses by shock, the
sons take antidote. In fact, the father still lives in another country. His death was a skillful

device.

In the samewvay, the Buddha is still with us. Through manifesting a normal life of
birth and death as skill ful means, the Buddh
live at a time when one o¥Hench theyByil thilktogase app e a
upon the Buddha and then make extra effort to attain the Buddha way. In order to save living

beings, thus, the Buddha speaks of passing into extinction as skillful means.

To sum up the parables, there are four features about skillful nféeststhere is a
gap between the ultimate truth known by the Buddhas and the conventional truth known by
living beings. Second, due to beings under the influence of desire, hatred, and ignorance, the
Buddhas cannot reveal the truth as a whole and areddocuse skillful means. Third, the
motivation of the Buddhas is compassion together with wisdom; and they understand well the
different capacities of beings. Finally, by the end of each story, the ultimate truth is shown

with a full justification for thetrickery
Conclusion

The central theme of the( upolyuask.alBiStt g a) :
inti mately connected with the Buddtaet®@ Dhar
great compassion, the Buddhas appear in the world. Due to great compassion, they applied
skillful means through countless forms, conditions, practi€&dlful means serves as an
explanatory and apologetic instrument for justifying the proces®inferpretation of the
historical narrative of the life of the Buddha and his teachings. It explains the relative
knowledge about the teachings, the goals, the paths, Arhatship and the biography of the

teacher as a phantom in order to attain the truéyet is designed by perfect wisdom and

2 bid.
2 |bid., p. 227.
30 bid.
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for a perfectly good cause in accord with the varying capacities of all sentient beings. In this
way, the MahUyUna tradition offers a new re

phenomenal popularity not ynin India but also in Central and East Asia.
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The Birth of a Savior: Exploring lessstudied factors in the spread of Purd.and
Buddhism in China

Dr. Ramin Etesami, MD
Introduction

The Pure Land Schodl ( ) is undoubtedly the most influential sect of Chinese
Buddhism, to the extent that except Chan),(no other school enjoys such popularity. The

life of this school in China began with the introductionSofi k h U v a Sutpavintol Chiaa

which later served as the main text of the $ect.

The concept of the Pure Land (SanskriitddhaKHtra, lit. Buddhafield) is believed
to be rooted in the Buddhist cosmology which postulates the existence of multiple planes of
exi stence. These | ands are called Apureo be
and vows they fare devoiged.of evil, disease a

The transmission of the Pure Land sect in China is claimed to be staftedyloyar?
(4-5 centuries CE) and the alleged foundation of the White Lotus Sbbietym. After this,
the transmission of the school continued in several lines and ovew acdnturies the
teachings were adopted by almost all of the other Buddhist schools in China even those with
|l ess devotional aspects (e.g. Chan though Ch
a little different from that of the Pure Land seself).

Historically speaking, there is no mention of the concept of Pure Land in the Pali
scriptures and early Buddhism only talks about the notion of heavenly realms inhabited by
divine beings. Here, it is necessary to clarify one point: in the tintheoBuddha, certain
doctrines (including the presence of devas; a cosmology based on the existence of hell and

heavenly realms; and the notion of rebirth) were considered as to be undeniable facts. The

Ch'en, Kenneth K. SBuddhism in China: A Historical Surveilew Jersey: Princeton University , 1964.
Print, p.338.

2. Getz, Daniel A. "Pure Lands." Ed. Buswell, RobertHacyclopedia Of BuddhisnNew York: Macmillan
Reference USA2004. 7036. PDF file, p.703.

°. Gomez, Luis O. "Pure land Schools." Ed. Buswell, RoberEBcyclopedia Of BuddhismNew York:
McMillan References USA, 2004. 70®9. PDF file, p.707.
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Buddha treated this cosmology as a fact while strigpgiods of their power and denying the
existence of a creator for the universe. However, he suggested an alternative ultimate goal
and simply questioned the soteriological benefit of rebirth in heavenly planes of existence.
According to him, even life in keavenly realm is plagued by suffering of impermanence. So,

even as a provisional goal, he never encouraged his disciples to seek rebirth in a paradise or a
similar realm. Myths about the Tushita Heavemhich is not by definition a Pure Lands a
placewher e t he Buddha | ived before fAndescending
| ater period when the first hagiographic wor

The early scriptures of Buddhism regard the Buddha as a more or less ordindry man.
The early biographies which attributed birth miracles and a super mundane state to the
Buddha were compiled in early centuries of the Common’BBy. this time two
developments had already taken place: firstly, the Buddha was considered ashaswgrer
and at the same time the rift between the sects with devotional tendencies and those with less
emphasis on faith and devotion had deepened enoughivéo rise to the sects like

L o k ot t AThaisdel of the Pure Land, therefore, has no precedent in early Buddhism.

Nattier describes theourse of development of the Pure Land doctrine in several
stages and explains how the idea of only one Buddhadfch time was developed in India
and how this notion gave rise to the doctrine of other planes of existence. With this
introduction she draws the conclusion that the roots of the Pure Land School are purely

Indian®

However, her argument seems to fail to refute the role of any foreign influence in the
formation of the school. Firstly, she explains, the first Buddha to which a Pure Land was
attributed isAKkbbhya Buddha; however, gradually the Pure Landfofmi t (Bbddha
gained importancd8 This poses an important question: why is it that instead of the

Nakamura, Hajimelndian Buddhism: A Survey witBibliographical Notes Delhi: Motilal Banarsidass,

1987. Print, p. 83.

7. Ibid p.130

One of the stories which are frequently cited by some scholars (usually those who are themselves Mahayana
Buddhi sts and intent to pr ownenddné satefofahe Biddhd)osxaywtory of t h
where the Buddha, in response to the qaeswvhether he is human or god says he is neither human nor god

but he is the Buddha. However, indeed, by saying this, the Buddha is unlikely to have intended to attribute a
superhuman state to himself. He rather wanted to underline the importance wakemiag experience and

the status of an enlightened human in the universe.

Nattier, Jan. "The Indian Roots of Pure Land Buddhism: Insights from the Oldest Chinese Versions of the
Larger SukhavativyuhaPacific World Journal(2003): 179201. PDF file p.193.

" Ibid, p.185
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development of myths around this first Pure LaAdni t @& h 8 dfidld beeame the

center of interest? What is the reason that no ckebhyaBuddha developed?

She further says the existence of such Pure Lands was postulated, after Buddhist
meditators started to disclose their Avisio
such an idea, scholarly work and interpretation of early scriptures played a hrislerda

Citing meditative visions as the proof of the existence of a realm about which the
Buddha himself did not talk is not in full
endorsed grasping all meditative visions as concrete realities; ameintBuddhadés di sc
as recorded in the Pali literature there is no mention of the Pure Land. So, possibly here non
Buddhi st el ements have played a rol e. Natti e
Land sect thrived in China and East Asia ratihan its supposed birth place, as factors like
the extinction of Buddhism in India cannot easily explain this. One reason is the position of
the Pure Land doctrine in Vajrayana Buddhism which was directly imported from India to
Tibet and contradicts Natte r 6 s vi e w. Given the history of
two Chinese and Indian schools which competed to become the dominant sect in that land,
one can conclude Vajrayana must be a form of Buddhism which was widely practiced in
India before itsextinction? On the other hand, except for some uses irPtheva(Wylie:

'pho b3 tradition (transferring consciousness at the time of death), the Pure Land doctrine

has never been central in Tibetan BuddhtdrTibetan Buddhism clearly reflects the
domimant trend among Indian religions: while Vajrayana is full of ritualistic aspects, pujas

and instructions on how to appease demons, which are probably elements borrowed from
shamanistic beliefs of nomadic people in Tibet, the path it prescribes for salgats
through the mani pul afpirA)rn aocsériesfiofvipostlilatéd subta n's k r
channels. This yoga legacy is typical of many Indian schools and was probably introduced

into Buddhism under the influence of ascetic traditions.

These factsggest although it is possible that the doctrine of Pure Land salvation
passed through its embryonic stages in India, its further development and maturity in China
must have taken place under the influence of certain factors which were present in this

courtry.

11 H
. Ibid, p.184
12 Kapstein, Matthew TThe Tibetan Assimilation of Buddhistdew York: Oxford University Press, 2000.
Print, p. xvii.
13 Getz, Daniel A. "Pure Lands." Ed. Buswell, Robert E. Encyclopedia of Buddhism. New York: Macmi
Reference USA, 2004. 768 PDF file, p. 705.
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Several factors have so far been cited as the forces behind popularity of the Pure Land
School in China. In fact, the popularity of the Pure Land School is explainable to some
extent by providing the masses with an easy path of salvation: a path enly requires
trust and devotion and is even open to those who cannot enter into the rigors of a monastic

life or meditation*

Besides this factor, other elements have been cited as contributing to the popularity of
the school, including the chaotsttuation of the agehe emergence of the doctrine Mbfa
(Pinyin: M,  F'Bor the age of declinend of course the decline in scholastic activities in
China®

While the author acknowledges the possible role of these factors, the paper will
exploreother lesgliscussed elements which might have contributed to the spread of the Pure
Land sect. Needless to say that identifying all of the social, economic and cultural forces
which were involved in the growth of the Pure Land School in China requires a
comprehensive study which is out of the scope of this paper. Also the author admits that what
has been put forward in this paper is only a speculative hypothesis which requires more

research to be verified.
The Factor of Nationalism

The Pure Land tenets are certainly in more conformity with the Chinese nationalistic
sentiments which were prevalent during the advent of Buddhism in the country; however, the

possible role of this factor has not been discussed adequately by scholars.

China has a long history of xenophobia and in ancient timesChimese cultures
were viewed as barbarian. The term Hu&xwhich is used for calling China in the ancient
time is opposite to the term Man ¥i(neighboring barbarians) which suggest an idea of
Chinese supremacy held by Confucian cultirin this context, for the first time China had

to embrace an alien religion which was founded by a person who was considered as to be

. Olson, Carl. The Different Paths of Buddhism: A Narratiistorical Introduction. New Brunswick:
Rutgers University, 2005. PDF file, p.187.

. Ch'en, Kenneth K. SBuddhism in China: A HistoridaSurvey New Jersey: Princeton University , 1964.
Print, p.350.

. Hai, Yu. "Racism and Xenophobia in China." The East West Dialogue. Barcelona: Casa Asia, 2005. n.pag.
PDF file, n.pag.
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Abar bariand, though from a nobl ethefsapmemdcy . Thi
of the Chinese race. This conflict is well reflected in the idea promoted b@laissic on
Conversion of Barbariang Pi ny i n: %) Howebet,pircerthe claim thatOk y a mu n i
Buddha and Laozi () is in fact one person lacked any histafisupport, over time, the

xenophobic reactions of the Chines elite could have found other outlets to manifest.

ACognitive dissonanceo is the name of an
that people try to act and think in such a way that ttaystay in harmony with their values
and norms. They even selectively choose cognitive inputs to avoid any conflict with their
accepted values. For example, people with certain political leanings usually refer to the same
minded news outlets for informah to avoid encounter with material which is not in
conformity with their value system. In this way, they evade anxiety caused by questioning

their values and nornfs.

This principle is also true about the ancient Chinese people who grew up in an
envirorment of xenophobia. One effective strategy to avoid this cognitive dissonance was
possibly introducing celestial Buddhas to marginalize the role of the Indian founder of the

religion and replace him with heavenly and mythical beings.

The use of thissttaegy i s al so evident in Japanbs e
A mi t Gbdiairocana(Japanesdainichi Nyoraf?) occupy a central role idudo and
Shingonsects respectively and we surprisingly $ehiren prohibits paying devotion to
$§Uky admsutrsiea (wor shi pping the Bawaldhadsfhfsdwn uel :
a c t*sThe same phenomena possibly took place in China and celestial figures without any

known ethnicity or historical existence occupied central places in Chinese Buddhism.

One of the interesting clues to support this hypothesis is the religious monuments at
Longmerf® Caves. During the Northern Wei Dynasty people started carving Buddha figures
in these caves as an act of devotion. The work continued through tem@ry CE Keneth

Chéen cites statistics showing the number of

. Hart, William et al. "Feeling validated versus being correct: A raetysis of selective exposure to
information." Psychological Bulletin (2009): 5%88. Web, p.588.

% Department, SGUSA Study.The Untold History of Fuji School: The True8t of Nichiren ShoshiNew
York: World Tribune Press, 2000. PDF file, p.1.

. In Bon Po religion of Tibet which historically represents the more nationalist section of Tibetan society who
resisted Buddhism, we see a celestial entity is credited asuhéeioof the religion.
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time of their construction. These statistics indicate that over two centuries the importance of
$ Uk y aandMuitreya decreases and instead the numbehofii t GidAa al oki t e Sv a
f

igures increases. Choen say$ the reason for
The Central Asian Effect

Buddhism was introduced to China through the Silk Road and imported from Central
Asian oasis kingdoms. Many early translatavho founded the scholastic foundations of

Buddhism in China and translated Buddhist scriptures came from these kingdoms.

The region used to hold a special status in terms of cultural interactions as it was
located on a crossroad where Greek, Persianlgian cultures met. Although Buddhism
was one of the important religions of the region, some clues suggest that the worship of

Persian, Greek and Indian deities was not uncommon fhere.

One of the most important religions in the region was Zoroastra which was
founded by Zoroaster in an unknown time. The region where Zoroaster spent most of his life
is believed to be the Eastern parts of Persia. He was a reformer of a system of beliefs our
knowledge of which is scarce. Through the study ofGl#a songs which are attributed to
Zoroaster himself, however, one can speculate the belief system which Zoroaster tried to
reform was possibly a mixture of the worship of Iniyan deities; animal sacrifice; using
psychedelic substancelBofng; and shamastic rituals which were carried out by magi, a
caste of shamans or magicians. Later the deities and rituals Zoroaster had fought against
resurfaced in the religion and a weliganized clergy institution replaced the caste of
shamarmagi priests. So, it isot surprising that the Zoroastrian and-gaoastrian deities
were worshiped in Central Asia. Archeological excavations also suggest the presence of folk
beliefs; worship of fairies and natural forces; and shamanistic beliefs which were the
inseparablepart of any form of nomadic life. As a rule, nomadic people were usually less
rigid in their adherence to the worship of specific deities and due to political reasons they
usually chose from a liberal pantheon of various fdiths.

. Ch'en, Kenneth K. Buddhism in China: A Historical Survelew Jersey: Princeton University , 1964.
Print, p.172.

%7 Poceski, Mario. "China." Ed. Buswell, RobertEEhcyclopedia Of Buddhismlew York: Macmillan

Reference USA, 2004. 13%. PDF file, p.140.

% Nattier, Jan. "Central Asia." Ed. Robert E. Buswell Ehrcyclopedia of Buddhisilew York: MacMillan,
2004. 12022. PDF file, p.121.

. Frye, Richard NThe Heritage of Central Asia: Antiquity to the Kish ExpansionPrinceton: Markus
Wiener, 1998. Print. pp.30, 6/3
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Zoroastrianism has beamedited by some scholars with introducing the idea of hell
and heaven into Judaism and Christiafft¥he idea of a land without suffering and full of
happiness, i.e. the vivid image of the Pure Land some Mahayana sutras depict, is closer to
Zoroastrian Abrahamic cosmology than the Buddhist one. The more important element
which could be adopted from Persian cosmology is the dichotomy of light and darkness
which is somehow present in the Pure Land sect. The symbolism of light, which is used to
describeAmit Ubohra t he Buddha of #Alnfinite Lighto, h

Another religious force to be considered is Christian beliefs and their spread to Asia.
While totally in contradiction with the original teachings of the Buddha, the idsalvation
through grace of divinity and only faith is undoubtedly wesdtablished in Christianity and
still constitutes one of its core teachings. Despite its Semitic origins, Christianity as a religion
is rather a Hellenistic phenomenon and the presehélellenistic culture during the reign of
hybrid Greek dynasties in Central Asia could have played a role in its expansion in the
region! 3*Christian tradition holds that the first missionary activities in Central Asia and
India were responsibility of@nt Thomas the Apostle and it started in the first century°CE.
Christianity was among the religions which existed in this geographical region during the
reign of Parthian Empire who was religiously tolerant and it could have played a role in the

developnent of the idea of a savior among Buddhists there.

Cultural norms and beliefs usually develop over years and centuries and manifest in
the form of fsedimentso in subconscious of
up in a milieu rich in divewls cultural elements, even after embracing Buddhism, such cultural
elements possibly survived. In this way, over generations, old beliefseeged in the form

of myths and doctrines within the new religion.
The Influence of Manichaeism

Mani was a prophdtom Mesopotamia who started his mission in tile@ntury CE.
His religion, described as Athe religion of

Godbébs messenger. After Mani 6s execution by

. Gier, N. F. "Iranian Impact on Judaism, excerpted from Theology Bluebook, Chapter 1RIhinetsity of
Idaho.Web. 14 February 2014, n.pag.

31 Attridge, Harold WA Portrait Of Jess' World- Hellenistic Culture: From Jesus To Chrisfpril 1998.
Web. 7 March 2014.n.pag.

. We should remember that Mahayana with its philosophy of #leation in general found its footing in
these dominions of Hellenistic culture.

. Mingana, Aralecta.The Early Spread of Christianity in India.p.: Georgia Press, n.d. PDF file, p.435
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followers, trey started to move to Central Asia and based on some excavations, Manichaeism

existed in China in the second half of the sixth century CE.

There is a mythical account about Mani 6s
Baluchistan. This accountdescb e s Mani  &%dn amotherBstony dvhieh oreminds
us of the stories of the people who first
Mani 6s conversion of Shapurés brot h&hah Mi hr

ithe Parad, s@ Wmédavréemhy real m*promised to rig

Is it possible that after the spread of Manichaeism in China, people who heard the
stories of Paradi se of Light of Ma n i At he E
analogue in the paradise of the Buddha of Infinite Light?

Conclusion

There areseveral hypotheses regarding the origins of Pure Land Buddhism which
have been categorized into three groups: 1) hypotheses advocating a foreign origin for Pure
Land Buddhism (possibly Persian one); 2) hypotheses which see Hindu influence as the
origin of the school; and 3) hypotheses which consider the school as an inner development
within Buddhism. This latter hypothesis has been gaining support in recent%/@énie
supporters of each hypothesis have their own reasons and arguments, the dynamaf nature

religions necessitates the contribution of a myriad of factors in the development of the school.

Suggesting an accessible method for salvation; abandoning difficult and demanding
methods of practice; and bringing hope to desperate masses who hadlgdiféculties in
understanding of philosophical concepts must have all played a role in the popularity of the
Pure Land School in China. However, there could be other less exploredcslbaral

factors involved.

This paper suggests three factorsick could have promoted the school in China.
Finding an alternative for ne@hinese figures among celestial beings; possible influence of
first Buddhist missioners and translators from Central Asia; and later synergic effect of

Mani c haei s mo6 sthesedlsem tattansg Tthroughr peopagating their myths some of

3 BakerBrian, Nicholas JManichaeism: An Ancient Faith Rediscoveredndon: T&T Clark International,
2011. PDF file, p.74.

%, Ibid p.134.

%, Pas, Julian FVisions of Sukhavati: Sharo's Commentary on the Kuan sang-shouFo ching Albany:
State University of New York, 1995. PDF file, p.5.

84



JTHBRG&/OL. 1

which were strikingly reminiscent of the descriptions of the Pure Land, followers of

Manichaeism could have created an environment conducive to the spread of the sect in
China.

These are hygbeses which require further research and some of them cannot be
proved without multidisciplinary studies. Until then, the possible role of these factors remains
a speculative hypothesis, though a highly possible one.
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Matikas, Dhammasand the Two Truths:

The Forces Driving the Formative Development of thé&bhidhamma
Oh Kian Seng

Introduction

Theravadin sources have it that the Abhidhamma (Sanskrit: Abhidharma) was first
expounded by the Buddha Travatimsao an assembly of devas which included his mother,
Maya. That its genesis should be so prominently figured is indicative of the high regard that
the early Buddhists had for the Abhidhamma, the seven books of which for them were as
good asbuddhavacand So much so that King Kassapa V of the™i@entury had it all
inscribed on gold plates and the first book set in gems while King Vijayabahu of the 11
century used to study the first book before his royal duties every mdriiftgr all, the

Abhi dhamma represents the essence of the Bud

However, long before it became an object of contention due to the disparities among
the different versions of the various Nikaya schools some of which refused to accept its
authaity as the word of the Buddha, the Abhidhamma had more humble beginnings in the

form ofmatikas( 6 1 i st s & o reoldestsuttasi cesd) in th
Matikas

During the time when Buddhism was still an oral traditionatikas were an
indispensable mnemonic device in the delivering and memorizing of discourses. The Buddha
has himself frequently made use of lists in his discourses to give structure to his teaching so
that his message could be more clearly understood. One obetste examples of his
endorsement of the use of lists is the vka@lbwn Dhammacakkappavattarsutta in which he
preached on the two extreme views, the noble eightfold path, the four noble truths, the eight
kinds of suffering, the five aggregates of suffgramd the three causes of suffering, all in a
considerable short sutta.

! Namely the Theravadins and the Sarvastivadins, since theirs are the only two Abhidhamma texts which have
been preerved intact.
Narada, Mahather& Comprehensive Manual of Abhidhamma: The Abhidhammattha Sangaha of Acariya

Anuruddha 27" November 201 3ittp://www.accesstoinsight.org/lib/authors/bodhi/abhiman.html
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Another list that he mentions many times in the suttas is that of theo@dipakkhiya

dhammasmost famously in thahaparinibbanasutta in which he says:

"And what, bhikkhus, arethese teachings? They are the four foundations of
mindfulness, the four right efforts, the four constituents of psychic power, the five faculties,

the five powers, the seven factors of enligh

These 37 dhammas hélp to enlightenment were seen to represent the crux of the
Buddhaods doctrine and par t SanmyuttanNikhysamdnttiee d t h
Samyutagama

This gener al penchant for |ists on the pa
from the way the Anguttara Nikayais organised with several thousand discourses being
arranged in elevemipatas o r 6booksd I n accordance wi t h
mentioned® The Sangiti and Dasuttara suttas are also prime examples of discourses the

presentation of which would be difficult and unpalatable without the use of lists.

From the time of the Buddhaods passing unt.
to writing several centuries latghe importance of lists was even more pronounced. With no
mention of the Abhidhamma in the reports of the first Buddhist council, its earliest forms
most likely first took shape around the time of King Asoka. Lists were an essential tool in the
detaileda s sembly and meticul ous summari zation of
by his followers whose primary concern was the preservation of the integrity of his teachings

and their systemization. They were extremely careful not to add anything new.

However, fundamentally different teachings arose in the course of time as the
Abhidhamma soon grew to become a vehicle by which a particular school could define itself
in its doctrinal disputes with other schools during the time of Nikaya Buddhism. This wa
because the preservation and systemizati on
scholastic reworking and -iaterpretation as the prime concern of his followers. This
happened independently of anyonedsvolaiomsci ou.

came from the development of the ideatltd dhamma theorwhi ch i's the fiphi

3, This is also the format in the Sanskrit version of the Anguttara NikéhyeEkottara Agama although

there is considerable disparity between the contents of the two.
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cornerstone of* the Abhidhamma. o
The Dhamma Theory

The use of the word oO6dhammad in the cont
those physical or mentalvents which have been analysed to be the fundamental components
of sentient experience, akin to the atoms of the physical world. The principle underlying the
dhamma theory is that sentient experience is ultimately made up of a number of elementary
constiuents or dhammas which rise and interact with one another and then cease in rapid
succession. This represents the culmination of the Buddhist notion that what is known as an
individual person is bypannatti(Sanskrit:prajnapti,), a mere convenient desagion for the
composite onama( 6 named or Ocoupa(Céd matstners® 690r addor po
everfluctuating parts of sentient experience which in turn can be reduced to ttkbdiveas

(aggregates):
- rupa (matter),
- vedanaor (feeling),
- sannaor (perception),
- sankharaor (volitions), and
- vinnanaor (consciousness).
The purpose of such investigation aims to elaborate on the teaeatbd that there is

not a real and independent O0s &hahdass or O6egod e

Similar approaches to analyse sentient experience can be found in many of the

Buddhaodds di scourses and Karunadasa has ident

- Into the sixdhatus(elements):pathavi (earth),apo (water), tejo (temperature)yayo

(air), akasa(space), an@innana(consicousness);

- Into the twelveayatanas(avenues of senggerception and mental cognition): the eye,
ear, nose, tongue, body, and mind; and their corresponding objects: visible form, sound,
smell, taste, touch, and mental olbgec

- Into the eighteerdhatus(elements) which are the twehsgyatanas the six kinds of

. Karunadasa, Y.,996 The Dhamma Theory: Philosophical Cornerstone of the AbhidhafineaWheel
Publications No. 412/413, Kandy: Buddhist Publication Society.
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consciousness which arise from the contact between the sense organs and their objects

namely: visual, auditory, olfactory, gustatory, tactile, and mental consciousness.

As the fact that there were at least five approaches showed that none was exhaustive,
the Abhidhammikas rigorously pursued such a line of inquiry to reach the point where these

elements could not be further reduced anymore.

In the end, the Theravadin Alnhammikas came up with a scheme of@famma

categories under a fourfold classification as follows:

- the bare phenomenon of consciousne#itaj consisting of a singldhammatype of
which the essential characteristic is the cognizing of an object;

- asso@ted mental factorsétasikd encompassing 5@&hammasand

- material phenomenar (I p mcluding 28 dhammasthat make up all physical

occurrences.

The above three categories are conditiorsashKhatd under which thelhammasarise
and cease subject tamerous causes and conditions, and constitute sentient experience in all
realms ofs a & s. ahre 82 dhamma is unconditioneggankhat} as it neither arises nor
ceases through causal interaction. Thislbana

The Sarvastivadins on the other hand adopted a system of 75 categories under a
fivefold classification, the first four categories being for conditiokdrmas The first
category of consciousness is the same as the Theravadins. The second categariatafchsso
mentality €aitta) consists of 46 dhammas. Their category of physical phenomgra) &lso
includes 11 dhammas and another 14 factors dissociated from thought
(ci ttavi pr aywhikhtegpkia @ranigeaof experiential events dissociated fiatn b
material form and thought. The fifth category in the Sarvastivadin taxonomy comprises three

unconditionedlhammasspace and two states of cessatimnodha).

This exhaustive account of every possible type of sentient experience that may present
tooneds consciousness in terms of its constit
dhamma theory. The other half involves the clarification of their causal and conditioning
relationship to one another.

Therefore, the Abhidhamma enterprise ineslvboth the analysisvibhangg of
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dhammasnto multiple categories, which is the focus of the first six books of the Theravadin
Abhidhamma; and their synthesipa¢caya into a unified structure by means of their

manifold relationships of causal conditing, which is the scope of the sixth bdokVhile

Afanal ysis shows that composite things <canno
shows that the factors into which the appar
di scr et & The fotmertpiewests ane from falling into eternalism while the latter
prevents one from falling into materialism and nihilism, and both involve knowing the
distinction betweensammutisacca (conventional truth) angharamatthasacca (ultimate

truth).

The Two Truths

The other driving force that was behind t
possi ble sentient experience into its final
provi si on alpanmtinas mgndioned earlier. This is the ad¢hat sentient
experience is all/l about nomi nal exi stence a
substantial objects, there is an ultimate reapgrématthasaccg. It was the resolve to get at
the nature of this ultimate reality that spurredtbe Abhidhammikas to search for what it
was that was actually behind the veil of conceptualization, both in terms of mame: (
pannatt) and words dtthapannatt). They found the answer through the dhamma theory and
conclude that all sentient experiens but a mental fabrication formed by the mind out of the

raw data provided by various elementary mental and physical events known as dhammas.

It is this method ofnippariyayadhammadesandunembellished discourse on the
Dhamma) that sets the Abhidhamrmapart from the Suttas in which the Buddha makes use of
the conventional truth sammutisaccg to expound on his doctrine. Whereas the
Abhi dhamma i s a method of exposition on the
to the employment of terms wdhm are valid only from the perspective of ultimate truth
(paramatthasaccg. However, this does not mean tlpairamatthasaccais the higher truth,
just like one cannot say that the Abhidhamma Pitaka is to be preferred over the Sutta Pitaka.
For while the Abhidhamma Pitaka teaclpasicchedanana(knowledge of analysis) and the

Sutta Pitaka teachesmmmutinana (knowledge of lingistic conventions), they are but two

The last book, the Kathavathu, is supposed to be a later polemical work.
6, Karunadasa, Y., 19968 he Dhammaheory: Philosophical Cornerstone of the Abhidhamiftze Wheel
Publications No. 412/413, Kandy: Buddhist Publication Society.
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different ways to the same objectiveniibbana

Conclusion

It should be pointed out that there were other factors which have influenced the
devel opment of the Abhi dhamma a strinavgosition i ke
against other schools during the times of Nikaya Buddhism. But these forces came into play
only after the formative stage of the Abhidhamma has been completed. Before that, the above

were the main developments that have influenced thesgpeoiethe third great division of the

canon, transforming it from what started of"
doctrine into the O6higher teachingd that s
than fAto artircwilvad eviasioaompafeheotal ity of e

extensive in range, complete in systemization and precise in arfalysis.

. Narada, Mahather#& Comprehensive Manual of Abhidhamma: The Abhidhammattha Sangaha of Acariya

Anuruddha 27" November 201 3ittp://www.accesstoinsight.org/lib/authors/bodhi/abhiman.html
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Chinese Buddhist Thought: A Brief Doctrinal Exposition of the Tiantai School

Ven.Joymony Tanchangya

Introduction

The introduction of Buddhism to China has been considered as one of the major
factors for the development of the literature, religion, philosophy, arts and-soogtuction
of the Chinese society. Historically, it was during the time of the Emperor Ming5p8hat
Buddhism entered mainland China, but many historians disagsitéd this and have

expressed that Buddhism entered at a much earlier date.

Tiantai, one of the sole Chinese Buddhist Schools, was established during the Sui
dynasty (581618). It is one of the Buddhist schools, which have no direct counterpart in
Indian Buwddhism. Zhiyi (538597) is considered as the founder and third patriarch of this
school, who systematized, arranged, analyzed all the doctrines and brought them to final
completion’ The nameTiantai came into existence becauZtiyi stayed in theTiantai
Mountain and spent most of his life time there. AccordinBrtoFa Qing? it is the first time
that the Chinese expressed their understanding of Indian Buddhism with confidence.

As we all know throughout the historical Buddhist timeline, a lot of liteea
Buddhist scriptures, sutras, and commentaries have flowed into China. Despite the strong
philosophical customs and beliefs of Taoism and Confucianism; Buddhism has also taken
root deeply in the heart of the Chinese. In this short paper we will exgier doctrinal
exposition of theTiantai Schoallike the five periods and the eight teachings, threefold truth,
one mind contains three thousand worlds, Zhi Guan, and of coursel smte essence from
the various sutras and we will see hdiantai teachings established its position in the heart

of the Chinese .

Fung YuLan, A short history of Chinese Philosoph€ollier Macmillan Publisher, London 1966), P. 241.
Kenneth Chden, Buddhism in china: a historical suryv
Permanent lecturer of IBC.

Dr. Fa Qing, Tian Tai Buddhism and its significance to Modern Society. P. 1.

_J}_(J\)_'\J_l—‘
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Discussion

With the great flow of Buddhist literature from India and Central Asia into China, the
Chinese people were confused about Buddhism. Thus during that time Zhiyi who presented
the chronological idea of the five periods and eight teachings provided thesolMe have
to remember thafiantai considers all scriptures are the true words of the Buddha; which we
can see through its comprehensive and encyclopedic nature and the importance given to all

Buddhist scriptures. Let us discuss some doctrinal expogifitheTiantai School.

The root practice ofiantai School isZhiguan(Samathaand Vipasyang, which was
presented by hiyi, where he made a system consisting of three practiggadual; rounded
and sudden; and intermediate. Among the three pesctjcadual can be applied in daily life,
rounded and sudden can be applied both at once, and intermediate for higher level of
practicé. When one practicezhiguan (Zhi concentrationKuan insigh) one will come to
understand the natures of tlearmas by practicing concentratiorZfi) one knows that all
the dharmasdo not have selhature, and by practicing insighKyan) one realizes all
dharmasdo not have real existen&&o if one practiceZhiguan,one will understand the real
nature of the dharmand will attain enlightenment. Another feature is thafiemtai Zhiguan
is inseparable and interdependent; as calming produces contemplation and contemplation
brings calm; but in the Indian system sSamathvipasyangpractitioner observes calming and
contemplation in a sequential order. So these are the two differenct ways of practicing

Zhiguan(SamathandVipasyana.

The Lotus Sutra which was composed around-3D CE was translated by
Dharmasemainto Chinese in 421. To Zhiyi this sutra is consided the highest and
chronologically the final teaching of the Buddha. In this sutra Buddha nature is the main key
concept for discussion. This sutra advocates vegetarianism, and according to this sutra
Sravakaand PratyakaBuddha do not understand the purport of $hayata,because it has
twofold characteristic, one ginyataor samsarabirth and death) and anothemisn-sunyata
(Mahaparinirvang; wherebysravaka and pratyaka Buddha realizesunyatabut do not
understad nonsunyata that is why it says that they do not practice the middle way but
practice one extreme. Here we have to understarsihoefers to birth and death, and self to

great nirvana. So the Buddha nature is the middle path where be#iframd sk are seen.

Lecture note 8, on Chinese Budst Thought.

Kenneth Choben, Buddhi sm in china: a historical sur v

. Dr. Fa Qing, Lecture Note 3, on Tiantai.
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In the Lotus SutraZhiyi emphasized on the notion bfp U gnd its application on the five
periods and eight teachings of the Buddha. How skillfully he was able to maintain and

interpret the whole career and teachings of the Buddha.

The five periods are: 1. Avatamsaka2. U g adn&¥ Ui ppuMgh Upr aj napar al
5. Saddhar ma and avd the) pightr teachingsv denlasudden doctrine,
2.gradual doctrine, 3.secret doctrine, 4.indeterminate docipikaka doctrine, 6.common
doctrine 7.special doctrine and 8.round and perfect doctrifferough this presentation, on
one hand they were able to produce a chronological and methodological understanding of the
vast literature for the Chinese people and on the other hand made a notsbinatiain
between the eternal Buddha and his manifestation according to the®sByrakese ways
Zhiyi was able to solve fundamental metaphysical problems as well. So we have to
understand these categorized teachings in this way and of course we oagleot its
practical aspect and benefits as well.

Another key concept iffiantai thought is the establishment of a threefold category of
truth. This was an endeavor to transcend the dichotomy of the traditional Mahayana twofold
(absolute and relative)ith its inherent dangers of elevating one at the expense of the other,
and to set forth a synthesis in the form of the middle way. The philosophical basis for the
origin of this idea is found ilNa g a r j Mularmadllsyfamakakarikan We decl ar e t
whatever is relational origination &inyata It is a provisional name for the mutuality of

being and, indeed, it is the middle pathbd

In other wordssunyatais equated withPratitya-samutpadaand this is declared to be
the middle pdt (madhyama pratipadaor a temporary name for the expression of truth.
Zhiyi developed the thought in the following manner: (A) Follow the temporary and enter
into the realization of Emptiness. This awareness does not mean the acceptance of either the
temporary or Emptiness as actual entities, nor does it mean the total abandonment of the one
for the other. Emptiness is to be discovered within the relative world for it is identical to the
temporary. (B) Follow Emptiness and Enter the Temporary. Whiessg&s the movement
from the realization of Enlightenment to actual functioning in the temporary world? But this

step alone has an inherent danger of corruption if a return to the experience of Emptiness is

8 Paul Williams, Mahayana Buddhism (Routledge taylor and francis group, London,YNew 1989),
P.156.

°  (MMK, Chap. XXIV verse 18).

96



JTHBRG&/OL. 1

not regularly affected. (C) This is the MiddW&ay. This ideal balances between the

realization and the actual application.

On the account of the MfAone weacardseechowidan@i ns t h
school emphasized on the absoluteness of the mind. We can say that reality is only one, we
experience it in different ways, because all of them in accordance with its Htt®mseality

gets affected by individual action. But we should understand that it is the way of experiencing

the universal oneness, which means no difference between dnetlzrs. That is the

universal love which is without discrimination and realized by the wise.

The feature one mind contains three thousand worlds, is expressing the perfect
teaching of theéliantai School, because it is very subtle to understand, witlrealizing this
feature it will be obviously tough for one to understand the teachifigaafai. It shows the
direct path to the Buddhahood. Though #@mnsaricbeings are still in the suffering; by
practicing the good continually; one day, they will bedBhia. All these depend on the mind
and Buddhaodos teaching for that is to stop th

As Kenneth Chen explains in his boblbout the absolute mind, which is very pure
and brings Buddha in one mind; which is very vital andtlsuteachings of th&iantai
School . As the il lustration that was given;
single hair pore and then a distant large city. When the person did so, the monk drew the
lesson that the hair pore and the large citjjaret e gr at ed i n “Shfemtids ol ut
view point of Tiantai on mind, we can say that is this school emphasizes on the enormous
power of the mind. One mind can produce faensaraand nirvana or hell and heaven,
according to t hweranondruedérstanding. Thans whyit spys the Buddha is

within our mind and if our mind is pure we can see him.

MahUPr aj n Gura aramii t VOU n are sva primary sutra sources for
Tiantai teachings and mainly describes the Buddhture and elairate grounds for it. We
should remember thdtiantai Buddhanature is compassion and ittathata For theTiantai
awareness dfathatais Buddhist awakening and leads to anepboesent with Buddhahood.
As Kumarajivaexplained, translated and characterizes ten aspects t#thiaea which was

nicely elaborated byhiyi. They are 1. Its form, 2. The properties of its form, 3. The

10 paul Williams, Mahayana Buddhism (Routledge Taylor and Francis group, London, New York, 1989),

Tiantai .
" Kenneth Chéen, Buddhism in china: a Ahl9&l) orical suryv
2 bid P. 312
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underlying essence of its form, 4. Its potential function, 5. The manifestation of thaofn

6. Its cause, 7. Its condition, 8. Its result, 9. Its retribution and 10. The sum of the"above.
Buddha nature is something described byrtineana sutrathat by seeing it one will be free
from all the sufferings which is hidden in those aspecthaiathata.

Conclusion

During Zhiyi6 s | i fli@ntaitwasmse popular that even the Emperor decreed that
the revenue from an entire district in the vicinity of fiantai Mountain be devoted to his
upkeep and his community. The teaching of Trenta is so systematic, classified and nicely
explained that many scholars consider it as the finest product of Chinese Buddhist
philosophy. As a result within its existing time it took root in Japan a3 ¢neai Buddhist
Schoolintroduced bySaicho(767-822)

It is very difficult to give a brief exposition for thEantai teachings within the limits
of time and space, because the essence Giidin¢ai lives in the mind of the individual. So as
long as one can purify the mind with the teachings ofTihetai, it will live within the deep

heart of the mind.

Many people still do not understafiéantai doctrine, because of various reasons but
if one goes beyond the cultural barrier and has a good understanding of Buddhist philosophy,
it is easier to understdnThat is the exact reaséwariya Nagarjunaemphasized the study of

Abhidharmabefore reading his philosophy.

The Tiantai Schoolis the sunflower of Chinese Buddhism, which started blooming
long time ago during the sixth century but its fragranceilistisere. To get that fragrance,
one has to take the flower and smell it; otherwise one cannot realize the exact fragrance of
that flower. So the doctrinal aspectTaantai cannot be realized just by reading and writing
but has to be put into practicd8y this way only one will be able to realize the subtle and
supreme truth which idlibbanaas explained byliantai, That is the main reason that the

Chinese people hold firmly, practice and protdagsitai Teachingdike a precious jewel.

B Wiley Blackwell AA companion to Buddhist philosoph
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An Outline of Zen Buddhist Teachings

Professor Petrina Coventry

Introduction

Zen Buddhism emerged as a distinctive school in Japan during the Kamakura period
(11851336) as a development of the Caodong anechirlines of Chinese Chan Buddhism
(Tamura, 2000, pp. 9102). This paper presents an outline of the teaclohdgapanese Zen
Buddhism, beginning with an overview of several key concepts, including awakening,
Buddhanat ur e and emptiness. It then summari ses
meditative development and finishes with a summary of the mamngamethods used in

Japanese Zen Buddhism.
The Nature of Zen Buddhism: The Essence of Awakening

Zen Buddhism cl ai ms to t rd&thesembodiedivisdem fies s e
of the historical Buddha himself (D. T. Suzuki, 1956, p. 70). Zen Buddhism traces its origins
to an exchange between the Buddha and Mahak
transmitted. It was then cotomieryced ttrmhamsmgihs si
India until it was reputedly carried to China by Bodhidharma, and finally, to Japan (Smith &
Novak, 2003, p. 89).

Wh a 't is transmitted fAwi tihs ntohedegiemaeletnc e
enl i ghtenment itsel f. Thi s i s t-ratere, oretlzel i s at i
absolute reality of all things, which Japanese Zen Buddhism asserts is intrinsically pure and
inherent in all beings and all things (Kepu, 1985/2000, p. 180). It was Dogen who
interpreted the passage from the Mahaparir vana Sutr a: A Alnaturd ei ngs
without exceptionodo ansatfiuAleldo e(xKiisnt,e n2c0e0 4i,s pB u dl
extended the Mahayana conceptiof Buddhanature to all things. Moreover, whereas some
Mahayana Buddhist schools viewed the Buddhat ur e as a fMfnNseedo, or
be developed through practice, Dogen asserted not that we have the -Batldbabut that
we are the Buddhaature thereby removing the implied duality in the concept (Kim, 2004, p.
125-141).
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In line with Mayahana teachings, the Buddiaure is understood to be emptiness,
which is wvariously rediefrfredertoi aas ofineéig u alnidt
considered the true nature of reality. Yet this emptiness is not a nihilistiexmtence, but
rather it refers to the understanding that
(Schuhmacher, 2002). The relationship between the absolatethan relative in Zen
Buddhism is described in the Sandokai, The Identity of Relative and Absolute by
Shitou/Sekida (Glassman, 2002, p. 117). On the one hand, reality is allt@xn&uddha
natur e. On the other hand, f ghanomehay The termt he 0
Sandokai, associated with the image of two hands shaking, expresses the unification or
equality of the relative and the absolute (and of form and emptiness) in that they
interpenetrate freely, but at the same time they retain thetincliveness (Glassman, 2002,

p. 120).

Zen Buddhism makes clear the limitations of conceptualisation in the coming to this
realisation. Awakening to one true nature oc
on wor ds 0 @ cannbtdd arved as through discursive thinking. It is because of a
misunderstanding of this stance that early Western accounts characterised Zen Buddhism as
being antintellectual and antagonistic to doctrine and scriptures (see Hyers, 1989%pp. 1
In part, thismmy be due to D. T. Suzuki 6s influenti al
AZen has no teachingso (D. T. Suzuki , 1969, [
Western sense in that it lacks a formulated or systemized body of doctrinedosopiny
(Abe, 1985, pp. &) that is founded on logic or analysis (D. T. Suzuki, 1969, p. 38). Yet this
does not mean that it is impervious to intellectual and philosophical elucidation (Abe, 1985,
pp. 34). Moreover, Japanese Zen shares scriptures vhr schools of Buddhism and has
its own texts which are a key feature of Zen monastic life, such as the Platform Sutra (e.g., D.

T. Suzuki, 1950) and many of its key figures, such as Dogen and Hakuin wrote extensively
(Hyers, 1989, p. 3). Zen Buddhism istrantagonistic to scriptures or conceptuality; rather, it
places a greater emphasis on practice and direct experience for the attainment of
nonconceptual wisdom. Zen acknowledges that conceptual understanding is helpful to
somda Afi nger pnoo odthut cagtions that it is maé a substitute for direct
experience itself (Kapleau, 1985/2000, p. 32).
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Realization of the Buddhanature: Stages of Meditative Development

The aim of Zen Buddhism is awakening he di scovery of oneoés
human beings are seen as inherently complete and whole as they are, they fail to perceive
their true nature because it is obscured by delusions; but because it is the natural state it is
capable of being uncovered at any time.

The path of meditative develognt within Zen Buddhism begins with the scattered
mi nd, which through trainipmgntedndsmdpadbt fi o
(samadhi ) and t henmiwodd htehr oeuwigphet roi ewnhciec ho fi s ntoh
oneds tr ue a 285, pp. 492(6)S Atkthedsame time, however, it is to be
understood that the true nature has been present from the very start (Loori, 2013, p. 3). In
other words, awakening is both gradual and sudden; and moreover, as was noted by Hui
neng, gradualnssand suddenness are merely provisional concepts that are obviated with
enlightenment (Schuhmacher, 2009, p.78).

The stages o f meditative devel dgdmgnt ar
pictureso (e. g. sni 1088)andiin terls®fitfive reldMignshipy letween
the absolute and the relative described in the Sandokai (Glassman, 2002, p. 117). The initial
phase of training involves quietening the body and mind and strengthening concentration.
Eventually a state of samadhi is reachedthici s a precondi t imdmdféoar e
The initial e mealroi einsc ec aolfl ednofiseei ng into o
kensho), and is typically only a fleeting
traditionally marks the beginngnof Zen training (Kapleau, 1985/2000, p. 18). The methods
devised by Zen masters have the aim of inducing or cultivating further awakenings, which
eventually culminate in the experience of ultimate satori or enlightenment. Such an
awakening is the realifan of emptinessd the insubstantiality out of which all things
ceaselessly arise and return (Kapleau, 1985/2000, p. 20). At the same time, it-is a re
affirmation of the world of phenomenal distinctions in which all things are seen for what they
are, as pw objectd free of the obscurations that beset the unawakeneddnand to have
been complete and pure from the very start (Loori, 2013, pp6§1

Once formal training has ended, a person
best owi ng whiahnttles fally eniightened practitioner assists others through
spontaneoustgmerging compassion and skilful means (Loori, 2013, pp79%8 The
Buddhamind is understood to be none other than the true nature of our ordinary minds and to
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be actualisedih he mi dst of onedbds everyday activitie
an ordinary everyday activity S to the e

mi racul ous, how wonder ful! [ draw water, I c
Training Methods of Japanese Zen Buddism

Ultimately Zen Buddhism cannot be understood apart from its practices. The
centrality of the experiential method is revealed in the very name of the tradition: the word
Zen (Ch. Chan) is a transliteration of the Sanskrit term dhyana, which referditatime
practice or the resultant states of meditative absorption (Harvey, 2013,-62B36h Zen
Buddhism, however, the term refers to something other than absorptive focus on some
particular object, as this type of meditation still contains a subjetiobject and the state of

awareness Zen refers to is considered beyond such dualities (Leighton, 2062).pp. 1

Zen meditation is zazen, or fisitting med,;
Zen (D. T. Suzuki, 1969, p. 34). In Japanese Zen Bsddlzazen is used as the basis for
both koan study, emphasized by the Rinzai school, and shikantaza, which is emphasized by
the Soto school. Commentators are divided as to whether these approaches reflect differences
in emphasis or reflect more fundaméndéferences in these methodologies (e.g. Kasulis,
1981; Zhu, 2005).

Rinzai Zen emphasises kaon study and dokusan. The koan is a paradoxi@atastory
the unenlightened middassigned to a student in order to assist their awakening and to
assess the deepsad their realization (Kapleau, 1989/2000, pp-779. Dokusan is a ort®-
one encounter between student and teacher which has the aim of guiding and assessing the
student &8s wunder st an8D)i Kaan study hasésacrigingiatheneeth ( p p .
of the Chinese Lirthi school in which abrupt shouts and hits were used by the Chan masters
to awaken students from their conceptual entrapment and bring them back to the experience
of the present moment (Dumoulin, 2005a, pp.-28R). Hakuin, regardeds the patriarch of
Japanese Rinzai Zen, added new elements and systemized koans into a course of study
(Dumoulin, 2005b, pp. 379 8 5) . Il n general, study begins w
aim of precipitating a first awakening; subsequently theestuds exposed to a series of
koans of increasing difficulty to provoke further awakenings (Fletcher & Scott, 2001, p. 110).
Hakuindéds method involves a process of becomi

of great doubt (Fletcher & Scott, 2001,J1.0). The solution of a koan results in a glimpse of
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the Atrue natureo in those who are sufficier

synonymous with the emergence, however briefly, of the enlightened mind.

Soto Zen emphasizes the practicé s hi kant az a, or Ajust sit
1-2) . I't has its origins in the method of fAsi
(109131157) who taught that awakening was to be experienced by sitting quietly, without
focusing on anythingn particular (Dumoulin, 2005a, p. 256). Dogen introduced the term
shikantaza as an advanced form of zazen to distinguish it from the Rinzai practice of using
zazen for solving koans (Leighton, 2004, pg2)1Although Dogen did not deny the use of
koanshe was critical of the mechanical type of koan that he considered to have become
stultifying (Imaeda, 1994, p. 117). Leighton (2004, pg2)1describes shikantaza as an
Aobjectless meditation [focussing] otme cl ear
myriad phenomena in the present experienceo
are and with no striving to achieve anything
|l i berationo; it was not a méutiatbed wherosittibgegn u s e d
the correct posture and with the faith that one is already a Buddha, to be enlightenment itself
(Harvey, 2013, p. 232).

As with other Buddhist schools, training in mental cultivation occurs in conjunction
with training in ethichbehaviour. For example, traditional Zen training in both the Soto and
Rinzai schools, involves detailed study of the sixteen Bodhisattva precepts (Glassman, 2002,
p. 159). Traditionally, students are taught precepts only toward the end of formal training
because it is thought that their full import cannot be grasped in the absence of a mature level

of awakening and extensive zazen practice (Kapleau, 1985/2000, p. 18).
Conclusion

Japanese Zen Buddhism is characterised by an approach to teachinge that
emphasizes the importance of intellectual and conceptual understanding and emphasizes the
importance of direct experiential understanding. Its aim is to come to a full direct realization
of oneds true nature and i tcometetcdnaepism mind e de s
(zazen, koan study, dokusan) and/or gradually allow the unfolding and embodiment of the
true nature (shikantaza). The realisation of this true nature is none other than the direct
apprehension that formoanttwemptandsstoabe &nb

meditation practice and the ordigaactivities of everyday life.
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The OriginSaff§shud fReatdhs Devel opment
Ma hayBwdadhi sm

Ven. Chandal ok a

ABSTRACT

My centr al argument in this paper bBsffat Bt t e
(emptiness) is noMUdhuysaSnd (kamlot bdbn NNBg Dy Phhea
tradition, but somd bhacthewhetbvhave®Pdbieady

canoniga@adarmomi cal texts as well

THE ORI GI N

Generally speaking, shud Jiast Jali Wayxsanaet adh e
especially coMUndéota®ahkosd It hoft heUgUrj una. Howev
c oncseupftfcaatnU be found clearly and unmistakabl
in tCies u J farntd MakUsug§§uatodls tMag j hi maniTkhiy a
CMsufTat¥satshortert idiesco.urlste @inv eanftfdest Ub a s i
it is the distinctive feature of all phenom
reaching the state ocfuffidweli MOgadweremptth e ef
meditationpkeaescesgtadeal |y from empty dwel
aspects ofThé#mpUsn&§§ms aaugtaater discourse o
t hohei k wvhos have grown fond of socializing,;
seclusion in orde%u ntdratifde iitn i emmtoitnedsisf.f i ¢
CMsuffatnadumata@lsuffatawuthair attention to
@mptinessd by emphasizing the iIimportant doc

empty due to its i mpermanent and unsubstant.i

ThPhammgal@d the firdbhbdbblkmipidhemes each
examinati ons oifn tdarey fqict en ssstuaftfea d ofa Unei hnadp tveirt

1 M I 104-109.Cf. T 1. n0.26,736c738a.
2. M Il 109-118. Cf. T 1. no.26, 738a40c.
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section deals with the concept of

p h e*d ommeandad.i R4 s a mb h ih@gJomeasg gfaur t her -ftioved den:

typestofnesmp °as foll ows:
(1) Voidness as v(14) Similar voli
(2) Voidness of f(15) Dissimilar
(3) Voidness in c¢c(16) Voidness 1in
(4) Supreme voidr(17) Voidness 1in
(5) Voidness by c(189didness in ob
(6) Voidness by s(19) Voidness 1in
(7) Voi dness by (20) Voidness in
opposites
(8) Voidness by c¢(21) Voidness 1in
(9) Voidness by t(22) Vocdoaess in
(10) Voidness as (23) Voidness 1in
(11) I nternal wvoi(24) Voidness in
(12) External voi(25) Voidness in
of all kinds of

(13) Voidness in

Each of t-hiesgepaswenft yemptiness is to be wur
the five aggregates are empty Myt Maug.iodustlhye i
enough, some interesting and wuncertain Vview,]

Rhys Davids 1996: 33.

Cf. EB VIII: 199. ) )
Traditionally accounted, thBali s a mb h i dsUefineg gsapart of th€ h u d d a k a Sed PEDUxy a
Lamotte 1998: 1559; von Hinliber 2001: 423. )

Ps 356361: sufiiss uf Tam, -s@a¥kamr a vsufpaanr aggduimam, lakkhanasufifiam,
vikkhambhaa-sufifiam, tadéga-sufifiam, samucchedgafifiam, péppassadhsufifiam, nissada-sufifiam, )
ajjhattas u T T a m, -dofdidm, dudhat)u T T a m, -sudifeaim,hvisap & Ugw | 1 a m;sufitam,a n U
pariggahasufifiam, pa | Udufifiam, pativedhsufiiam, ekattasufiiam,n U n sufifiam, khantsufifiam,
adhih Umsa 1 Tam, p sufifiamopgréhrawhaudfiam.

Ibid. 356.
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For example, the | ate erudite Indian schol ar
ofST nyatThe t wen&iynynaaadde se md mePradtcad i imb at hasr(kh a s

as foll ows:

1. The unreality of i ntadhiyddthypaltedment s of exi s

2. The unreality obathhétb®aebnal objects (
3. The unreality of both togethdhy®mmamdhhe
Sinyat 0O

4. The unreality of (t%ienysatoaylaeddlge of) unreal
5. The unrealitgi ofi mathedds)macae)U, (

6. The unreal ity oNinJamadm3inmaitat 0 eal ity,

7. The unreal ity soastdhienycaonddi ti oned (

8. The unreal ity oafsdatkhfeh nuynactothdi ti oned (

9. The unrealitwntgfritn@eatlUd mi tl ess (

10. The unreality of that whnekhasS®gbhagiOnningl e

11. The unreali't orfauvdBdUnr@aartddeni abl ed (

<

12. The unreality ofprnip8i myat thate essences (

13. The unreality of alarvald®imeywtsUof existence
14. The unreality of all gdteSienystnthti on (defi ni
15. The unreality of the paspal-8imbpharesent and

16. The unreality of relati on -emra bd diwhai brhaltviao n
ST ntya

17. The unreality of the positbhé&Slamnast Utuents
18. The unr eaenist y( oofé mmhoenamddS)y an y@t U

19. The unr e ableiitay adifls Dnalaft a
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20. The unreality par akediemy@aent being (

This statement is |l ocatedThe €&ppendl xPhot

of Buddhitem t hat this list?%®is a | ater i NNnovVe

I n additiorm,si CheamastWisthlge doctrine of VO i
MahUOy&8oahool s, which have determined the Vvo
categories. The eightldrmSaayagOei es of empti

1. The unreality of intdhyddt maylactnmtent s of exi s
2. The unreality obamd#leyanetnal objects (

3. The unreality of both togethdhy®wmmamdhbe
Sinyat O

4. The unreality of (t%ienysatoylaedlge of) unreal
5. The unreal imgh0G$Dnyhaet Great (

6. The unreality toppa(t@amBlLhhambte reali

7. The unreal ity soashtt3denyaotndi ti oned (

8. The unreal ity oafstathhtSsd mpyaaemdi ti oned (

9. The unrealitwntgfritn@eatlUd mi tl ess (

10. The unreality of that whhnehaS®gbhagiOnningl e
11. The unreal ity aonfavtakéUrgaan deni abl e (

12. The unreality ofprnikimyaitate essences (
13. The unreality of alardhad mmyias Uof existence
14. The unreality o®da3ilinydaettler mi nati on (

15. Thenreal ity of the pastuptah@impbpheas &nt and t

16. The unr eaenist y( oofé mmboend By an §y at U

8 Murti 1955:; 351352. Cf. Obermiller 1933; 17087.
. Murti 1955: 351.
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17. The unr e ableiitahyg adffs Dsmeylaft U

18. The unreality of relati on -emrab hGsmdai brhaltviao n
STnyt 0

These eighteen | ists of emptiness, howeve
emptiness as mentioned above except number
Mur ti and Chan as it seeimsesntoomehenkeghegcti s
f ound Pidins ambehi di@mdgga ed above. Therefore, t
and Chan cannot be accefpited whepes cofunée mmigi n é
Péi sambhi dUmaggoar der sttanbetatnedr markdeersur e of

Karunaratne has rightly observed by saying t

i MahUytUanxdtasfcl[avs thifagii kOwi Il be found that m
|l atter are al Mhaedypv&daizthddmmhitdtlekaggaar at ned
perspective, undoubtedl vy, shows an accurate

we can observe eandtimatde osbund®s from the
menti oned above. From this point of wmotw, K
an exaggeration to confirm osuf %aseW otntsd td ee ar
wel | develaotp eflhraymtMBEd hy athaka not, therefore
devel opment that is altogethé&mThaewafhoenreef hies hni
doubt that wB&hnhegmeeihst et wwarsd only an ancient
interpiThuati IgUrj unads oi rtackret rvedsu gger ii ma rtihle

suggested in the early texts.
I n my opinion, t he Buddha usad pdiftbfrer e
pgchol ogi cal reason that need to be got roi

sasar aWhat the Buddhada hree aloltyi ome aonft eingptti mats s
doctri nxeloff, nwhni ch hol ds that each newndti vardua
fixed Tewntsi tiymportantimspéster vhiedngpst huisngs as
(yat hOb.hiTthae ot her aspect is that it helps us
us the true wunderstanding of t hearphye notmetina

=]

Emptiness is not a theory, but a | adder whi

10 Chan 1946: 107.
11 Karunaratne 1959: 16; 1988a: 179; 1988b: 52.
12 Karunaratne 1959: 17; 1988a: 179; 1988h: 52
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be cli mbed, not di scussed. It iI's not taugh
altoget her. lts traditigandlonuod¥ tihd st avoe ? @r. &

Besides Ni ké&y &&hl@aport cal t e¥Xitsudsduhcihneaayg a't
commentary written by Buddhaghosa, al so gi
empti neVsss.udldha steaggrgtas t hat the four nobl e tr

the standpoint of empti nessesns el hiiss epxeprrsepsesced v

For there is suffering, but there iIs no
extinncits obut no ext.i guishe per son, and
there is no oné who al ks the path.

understanding all conditioned enomena as e

d
h
The/i suddhempbggans further by stating t
p h
1. A twoel d emptiness contemplatPon: The two m
(1) Empty of self
(2 Empty of what belongs to self
2. A f-batd emptiness contemplati®n: The four
(1) He sees no self anywhere [of his own]
(2) Nor dobeashdedeaeible in the fact of anoth
(3) Nor does he see anotherds self

(4) Nor does heisethehbactsofiledusi biwve owning

w

A sfioxl d emptiness contemplation: The six r

o

rgans kiinmhle oifx objects attaching to them an

-+

rom % hem:

13 Conze 2002: 243.
14

.Vism |1 513: Dukkham eva hi koci dukkhito kUrako n
maggam atthi, gamako na vijjatog ti.

' Ibid. 653: Sufifiamidaa t t ena v U iaikoikad bujifatel pariggth Gt i . Cf. S IV 54.
 lbid. 654: Neva4passthatj awtlOmakvacani paH@massms ca at:

klﬂcanathvAepaLspsaartetatnbalaapaaassklatabdbda;satue upanetabb
. Ibid: Evad catukoika4 sufifiatd par i ggahet vU punad periygaih 0t OKkPDeakkhuh s uffa
sufifiad at t e na_ vU attaniyena vU ni cc#ma hvalmndaheunvaa evn(aé nvath o
5 ffoédhamnaé mandqé étabéfckatkukvhiufsfalmp lasso t i
net

17
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(1) Self (4) Lasting
(2) Propert (5) Eternal

(3) Permane (6) -sNiobnj ectr

4. Ei gfhotl d emptiness cont empdmpgtiiomes sThear eei gdr

Materiality, feeling, perception, etc., that

ar'®:
(1) -eNsosnent i al (5) -pNeornma n e
(2) Essential (6) -sNoanb| e
(3) Essential (7) -eNoenmr nal

(4d)ssent isaulblsyt i ( 8) Evol ut

5. A tfeonl d emptiness contempl ati on: The t en

materiality! feeling, etc., as:
(1) Devoid (6) Unfree

(2) Empty (7) Disappo

(3) Void (8) Powerl e

(4) -shdtf ( No-s el

(5) No ove (10) Separ a-’

6. A twéebid emptiness contempl ati on: The tw

. Ibid: Punaahah 6 Uk Urde @i i pasie ygyRdpe@ha ss Ura s UrsWraagsalirae nmi ¢
vUO dhuvasUrasUrena vU sukhasUrasUrena vUa avtasUr a
awparMUmadhammena v 0; vedanUextscaaﬂmwfewm@rmamHUsruUmwseﬂllﬂrUma
sUrUMaganacasUrasUrena v U, -sdlhme/raasUvu,sUaenaSUIUaslSruekm

dhuvena vU, sassatena vU, avipari fUmadhammena vU.
9 Ibid. 655: Puna d a shathtoi U'RKJaRtémmto passatij tgcghato, sufifiato, anattato,
ani ssariyato, akUmakUriyato, alabbhangyat o, av.

vedandépeévidifUttatoépeévivittato passatd ti.
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X feeling, etc., as:

(1) No liv (7) No self
(2) No sou (8) No proper
(3) No hum (9) mMNetl f
(4) No you (10) Not mine
(5) No fem (11) Not anot

(6) No mal (12) Not anyc

7. Forttwlool d empti ness c oetnwoe mpol daetsi oenmp tTihnee sfso ri
understanding as investigaeétiodg, &e: obverses
(1) I mperm{(22) Devoid
(2) Suffer (23) Void
(3) Diseas (24)-s dNloft
(4) Tumour (25) Unpl easant
(5) Evil (26) Disadvantageou
(6) Painfu (27) Changing
(7) Afflict(28) Essencel ess
(8) Alien (29) Originating pa
(PDecaying (30) Torturing
2 |bid:Puna ddeasahJ]hULﬂk wyMt&;ﬂmqgjgilao, na j@vo, ma nar
na puri so, na, héUah ahaamawma, na affasiéaa na ka

21

kassacQ ti.

lbid:  Puna tiranap&ps §Wdv 8k &hphidiv@ed e dniecato, dikkhpta,

rogato, gad 4t o, sall at o, aghat o, UbUdhato, parat o, pal oka
pabhangut o, Jad diéaioy asardato, asarddlb h T t at o, hato,istfifiatot anattatd, u c ¢
anassUdat o, ULUrT@dnhaavnan’naoto,V|apsaUr|akato, aghamllato, vV a
salk hat at o, mUOr Umi sat o, | Ut -iddammatommakeahammatos stkd pasdevaat o, Vv
dukkha domanassa u pathydBysita,  attiigeeatom a nissadato  passati;

vedandépeévididi ccatoépeéni ssaranato passati.
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(10) Distr (31) Annihilating

(11) Disasi(32) Cankers

(12) Fearf (33) Compounded

(13) Menac (34) Frustrating

(14) Unste (35) Subject to bir-

(15) Peris (36) Subject to age

(16) Unsta (37) Subjleetsst o

(17) No pr (38) Subject to dea-

(18) No sh (39) Subject to gri

(19) Refug (40) Arising

(20) Refug (41) Departing

(21) Empty (42) Dissolving

These wvarious definitiVossddlaivelahgegeaenmot ¢ iow e
emptiness, from a Buddhi st perspective, C Ol

compr eh

ending the whole conditioned phenomen

wit hout-ndttwr eownl t meanszéhbaheowbobkbeouhdveers:

subject
Vi suddh
meditat
Further

S in the |light o f various types of
i mogganerely provides the pivotal con
i on perspectzege,t hbutphal 86 o0 pehmpchaalsi st
mor e, Buddhaghosa also tellsfousd ano

emptiness that is relapatdi ¢ ®a 1) muTghed daadesmtg ec

as foll

T *two—<T
oW "< *t0 O

oOWwWS

ver, iTlagidokewcee the factorsicensistir
of |l astingness since iIts nature is t
s defiled and causes defil ement, and
i se and sf avloli,d aonfd ainy sel fhood suscep:
e it exists in dependemde |lokewbDsaditi
ors consistiing omfeiftthrematsiednfs ,noet cs.el f
essed of Isied fwheéddlatofi sbevhgmitng shoul d
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6void wifbld vaoaedwess.

Her e, Il would I|Iike to point out some mi st
extolled by modern scholSaysaitslfequalhemo ©6te
originationd is ammomyge n thios@h asnc AIMBUGHD sij, rusnias. t s
the treatises by NUgUrjuna, who first for mi
entities they produteasreagdi hbevbidalalbpvee @i
and partial or *Aempeoxrparreys sexi sbtye nd.e . Ai yaswam
main contribution to the evol uRriajnfthfe Bid dd hme
knowl edge dertaerdi igomhenteue natuSkenydt d hi
ThSé§nyatid his opinion, is only $ahysagtaolohy mné ot
i's not quite wunfamiliar tonatheat é8sgaslty | Buwddicil
$T naast an equivalent for 6dependent offiginat
Finally, Gadjin M. N aggraios isntga tiess tthheatb adseipce ntdre
is the substance of Gautama Buddhladdsg uawa ki

first related i® directly to emptiness.d

Are these conclusions correct? My studie
understood the notion of emptiness and tha
Buddhaghos$auidd hhhamss gsgeaen t he reed fhkatdd skeipenden
arisi ibwyaad an equivalent term,fauamnmdodépend
neither the pivotal standpoint of NUgUrjuna
concepaniisnmovati on of either Buddhaghosa or
teachi ng souft.ttehse W.aS.l yKarunaratne cosnmehats) t
wi pi cccamamuppd®dmas about as a | ogicadu&floel opm
explain the arisen and ceasing of suffering
through a theory of causal dependeavti)i%fU t we
Therefore, this passage has not eawholyl Buddhbi

According to the above investigationof it I
6emptinessd and O6dependent origination6é i s n
#Zlbd 668: YasmU pandettha avijja Jli&apahdpadkammdk cta
subha_lth ena /it ata yJalslmeky)aﬂn@ldyeJyattabhttenBJ sasabhtve
sufTTuU }_th JgeUmkh YLBdSQI’TmU wd avijjU0O na attU, na at
samkh U r Ugd@mii, ptiasamUs wfvUadtals asvi dheakkandi veditabbhnh a v a

2 Chan 1945: 107.

24 Sastril949: i,

% Nagao1991: 212.

2 Karunaratne 1959: 17; 1988a: 180; 1988b: 53.
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as Chan, Sastri and Nagao have thought

|t i s quiteuffiasabta tchartcetphte t hat i's found
reliable tradition, t heceanplhliic adantoenx tasnd Tahlesrce
of emptiness is equally a signefieamtemphice

hence, should not be the unMgh®©yBluedadchhiisnng. o0Afs
we have seen already, various definitions he
t he cpaonsotni cal texts. whméweéei ngh® Petahm fadt i th

only an old term transformed to a new conceé

empty, however, is not really out of place f
widely been fo®PWdiicaholeti asncaresmxtisen NUgUr |
concept from early Buddhism and gave it a

MU d h y aSwi hkoao |
|l ts Devel opment

Thus, according te must omiod¢alf osgreyteytshat:
fundament al concddmtyiddmyiet Gtohuendt eirnm t he ear |l i e
Buddha t hat areCMeatfldeadsduitmaelthseu § Jadtfasutt
Maj j hi manBtkedywatnkt ept of NUgUrjuna has its or,|
found in early Bwddhiysasci keIt sof THUgUr jt hrea do

i tself from the original teachings of ear |
NOg Or MOysmonsa k aadi Eame 6tveer wocksding to NU
of thinki ®Bd nychahr® mairnmiy be broken into thre

dependent poraitsatmyaat)p Odeas( Four cAbobUei TOuyvasa(y
as oit Hoewirm@ vabhOva

~ =

Sl nyat U as Dependent Origination

The theory of dependent origination, un
teachings of early Buddhi sm. This i mportant
MahUytUnadi ti on. For i nsMialnam(d h yhaemirckoankdUerviitkdlé d
i nt o -tswevretny chapters. -fToer tfhi reshapaned st werhtey

Many works are attributed to NUgUrjuna, however, am
be authentic, they are as follow¥uktiH i, k0 ny at Déiagt ah a v,yVdidalyaptakita, i
VyavahUr RaitchddhSd Itir as amPc aapay a spanua kpBdidhisaib h Ur, a k a
Suhjlekha, andCatuGtava Lindtner 1982: 11.
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Rel ationaPr&ondihi pad 0Ex ami natfioond offa utshaed TAne:
of BeDivilgdg 8 U pHB r ookf MitlhaemUd hy a mdieksackr U rbiek Ut he t h
dependent origination. No one can deny the f
fundament al to all forms of Buddhiwenal 4 nt lear
mi ddl e path which rejattt)lsiatndeox nesxrierrednaeist U e x i s

According to Indian texts, Oexi stenced i s
t he Buddhi st poi nt of Vi ew, while rejecting
empirical f act -eoxfi sptheenncoende nas. r@&Naoanwde d htoawtc ampy
form of continuity; hence,emphe i Baddwiodtl @s ou
phenomena. The universal principle of mut ua

Buddhi st texts as:

When that exi sts, atrhiissi nogo noefs tthoath e ;t ham ta
does not exist, this does not cme to be;

As a matter of fact, nothing iIis independe

and arise due t o rceesr.t alith icso,ndtihiemefadr & .,e aed¢ Wi

dependent origination is wutilized to expl ai
freedom from thésUcrpclhe af cbnbeqgyence, how
6emptiness O creepltatoef tdod etpheen dceant or i gi nati ondé?
is evidentMJdgyeenkhkpt ekflbtuwe wtey ses 18 & 19
equates emptiness with the principle of depe

Whatever is dependent arising, that is en

That is dependent upon convention.

That itself #s the middle way.

Since there is no dharma whatever origina

therefore, there is no dhafma whatever ex

| n coteijreg the notions -@xi dtodrmce,xi MUelrcjeu man
view of a omiddle patho, namely O0dependent .
conceptiomt sfveab)l 0% an d argues t hat everythi
conditions and all theaaphepomedma whrt have de
conditions it. Hence, the doctr i ndeh arfanraéesd e p e n
2 M 1262-264:Itiimasmi4 satiidad hot i , i maalsugpajjatip p Ud 0

®MMK 24.18: Yah v&irnywatparacakmatheVdas 0 praj faptir upUdC
madhyamuU/ /

¥ lbid.24.19:
vidyate//

Apratotyakadmunpanwo dghaemayasirk@tSicda ssmlada S
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relative; they have no separatnd hsebhiGvat ol
synonymous with emptheniemnsg; ideep e nddeevnoti de xoifs t oew
are devoid of independent r enaaltiutrye., Mwhreenocvee rc,

be ontateur e?-nkbur e sneaftfuosteh dtshheara f'iFedd her mor e,
there i s -metiurhe r mamwumrod hett her e cannot be a
substantial ¥yt ows alsoreadd thawtdtbdoss wkb
ot meart ure, existemcestescwel l hay donnot perce
Buddhhians®3THatdo i s to assert that fAemxi Poesi mptk
exi st i mplies the philosophy of anni hil ati

depend upon eit keeri sé¢leeEieeagee notrl ynonvhatever,

t er ms -noaft usel, f t heaxti sitsepnrect en@em nal i sm; it doe
existed before **mplies annihilation. o

The term 6éddependent originationo, as poi
thought of the Buddha. That is why, NOgUr |
n@® v db/ian o -nsaet lufr e ) and that i s, things have

everything simply meansnathurte 6alande nftiintailelsy, h
dependently originating. Accordimgatid yt me age
no -sat tire, hence emptiness. As a resul t, de
natur ed, i s synonymous wi t h empti ness. Het
origination aMl leamplid measmiyk anle Ghmisktd ol dheaeghghc
and made emptiness, dependent origination,

i dea appears at MWihger achnadv:yolFviaNftgalhrof e e pést t o t
Buddha who taught empti nessni ddld pee rpcae rhi® acsr isgyil

By this criterion, it i sMUrdehaysaprd skkap e c t iov &

(¢

ach phenomenon is devoid of i nherent- natur

*L Ibid. 15.3:Kutads v ab h Ov a s ytitb bao gl a v ia spvaarbahblhvlav asya parabhUOvo
¥ lbid 15.4: -pasabablh Obh g Omdtkilitad puna/ svabhUve parabhave U
sidhyati// o o )

¥ lbid 15.6: 4 Swah b BMUma bhOUmwaln eva ca/ ye paSyanti na
BuddhaSUs ane/ /

¥ bid 15.10: -dsUphoinB8B8anBhantabmddsatsittiitwea ABHBr gyet a v
® bid. 15.11 Asti yadd hi sA/abmilhpddm@d mnabhban pUsvami
prasajyate//

¥ v70:YaiST nyar@dt ot y aismeanduhtypalhllam 1 g rad t ietkrdidjaahgalbdnal npir at a m
apratimabuddham//
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nature as their nature. Thus one substance
mai n f eMdtduhryeapnbifklao sophy is not simply its ins
the unique achievement of NUgWesgsnwithedepea
origi patatsganyuet)p Udlahe same statvememhaugiéarssari
it reads: AWhatever is the nature of condit
Oemptiness. 06 Whatevertyi 9§ st hendreaetdu-é shiep facbhsceend e
t hdtThey are mutually conditioned, are depenc
of -sa&t dir e; they have, no real exi stence of t

dependent mpt §itdiyias Ther ef or e, dependent ori gi

emptiSlesysat(Bl | names are but conventional d¢
they refer to no real exi stence. The distinc
sbws the identity of the concept of emptine

the el ements of lkelanaaes |dmptsy beefc aiursleerad it e x

no essence. They are relative.

Generally speakingerietyi dependant bhegadas
that they | ack any inherent existence, and t
Sinyiwt lnerely a refinemeéeht o©f tbBesimpbyyaaf el
teachingddhbd. tHevVB8audhnmBhgdgdhhaghosa defines:
it arises together, that i s, 3tTohoirsdiinmtteerl pr, et
emphasi zes the existence of a group of c al
dedticcray verses foundMialtambadh yaeniikeng Uwrgi katfa tdhee
dependent origination by eight negati ves. |
cessation, neither permanence nor icnopnErnnganen
in nor going out in the principle of depende
that these negatrtreVasfedapemptshitihg produced t}
and that dependent origination is rightly d

exi stence.

$TnyatU as Four Noble Truths

The doctrine of cradurUrNo alreSayTals@tchs)ati §ridon i

doubt , is one of the most I mportant teachi nc
¥ vy 22: Ya$S ca pria3ignyatbeitlvos Bhpvaka U/ hasS taasyprat
svabhUvatvam// ) )

BVism Il 596: UppajjamUno ca saha samU ca uppajjati
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truthsé6? What i s meant by such epithet? The

of 6truthd means thatalt hin®ts wftfhetFiwirg diesr anoa aels
the Buddha says that he taught them because

the holy Iife, and is conducive to disenchali
peace, twl ddgect thbnaenl Nghw&nTaheantt , i sanadhy ot he
decl &%t ed it.

't is not surprising to say that the Foul
Buddhi st teachings; they appear many ¢i mes t
POli canon MalbUyWbtmstae riart utrtees. They are the tr|
during his enlightenment experience. The Fo
have everything to do with the pPhesdmtur mom
structure could also be placed into more pra
arose, solution to the probl em, and path to
the present treatment, ofda@mtcitfoy si:t diagunose,
is curable and outline a course of treatmen
Athis is ill [suffering], this*Henctehe tphreacRc
Noble Trutlhsi areftiael Buddhi sts attempt t o
structures of the reality of |ife, the suffe
of absolute freedom. |t i's quite <clear t ha

meditative object for the practitioner to a
attachment, and for fully wunderstanding al
traditional way of thinking, howevelarhtascagt

of the Four Noble Truths. Buddhaghosa states

I n the highest sense, al l the truths are
absence of an experiencer, a doer, someon
sai d:

For thesafferiomgy no one who suffers; no
extinction there i s, no extinguished man;

Or alternatively,

¥ 8Vv430:1dd dukkham ariyasaccan t4, bHRiktiavadh aspogadlli pafTat
vyafjanUl asas apodm dukkbam ariyasaccan ti. )

“D 1 189: Kasomanpan®dhatga v atilni khgRbhatp du a e te@ a a
dhammasahitad etad Udi br ah mp etarniylmikdaUya virUgUya nirodhUya
sambodhUya Jvattétiblf drs bnwma g vy Ukatan ti. i

“S VvV 434: TasmU ti ha bhi kMghyaovpe ayebddakkhandadhekghlami nthi  y o
pai padU0 t idyoiogo kar a
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The first pair are empty of stabl eness, |
deatshlsetsat e. Wit hout stabl eness, pl easur e
them, is*”emptiness.
What we are concerned with here is how s
di scourses, -smpfiaesstbasmmainelmaiatnsa hgl,tmaadi n
Hence, the following statement showsntlkee r el

(and therefore suffering)

Thus devel oped and practiced, monks, the
al |l desire for senfsawralmatyer iexlhafuesit m, aé x h a
for becoming, exhaustspnrni®eignorance, re
And the correspondi n@aé4ghkUgeasmea acdssunt er part i n

One who practices the perception of | mpe

[
ofhostel f. The mind of a nobl e di ssceilpfl e who
1*4) t '

is aloofpridem aaldf wi go on o nirvUna. ¢
|t is clearanfd o@mhibmashe PtUdxts that i n ger
bet ween the notion of i mper maekhei@mnwbman t he
addition to that, the full understanding of
the Fouruthoshl|l eAsTsMyYgUr jithamever realizes dep
realizes this suffering,”its arising, its ce
Consequentl vy, to make this point compl et

NOgUwb®jsumwaeard. Someone may object to the Buddt!

al | iandmphgre is neither creation nor destr
the Fourfold Nobl ® fThet Rodofs!| dhoNolelxé sTr wt h
recognition of suffering, the stoppage of a
“Vism Il 587. Cf. Sselfinthe s of hdvifihne gore airr thee saidmlvingmoa@dre
because of any core of self conceived as a self, an abider, a doer, an experiencer, one who is his own master;
for what is impermanent is painfulo and S 111 6 6 : f
and fall and oppreson of self, so how could it have the state of a doer, and so on? Hence it Bhdditius
were any of the five aggregates self, it would not |
'S 111 102: I1dha bhikkhuadasswivav (a r pkevatd eriys camses ar i y O n

avingto ~$amjmusr3|US/LQ)nasappur|sadhammassa akovido sapp
samanupass a# vU ad @Hnamnt a lepaHSvmﬂa a4, tvadana , pe safifi,
sakk h Or e Jamattath $dthanupassati, Whavantal v U at t OUnam dat v ia Bdsiodvwl0 vi 1970
at t40@f.a IV 357.

4 T2.n0.99, 71a. i i

 MMK 24.40:Yaipr at 0t y alspaardSwtam @dlae a Sikhan sarhudaaucaiva nirodhd mUr g a m
eva ca/l

“%. Ibid. 24.1: Yadiwunyam idaj sarvam udayo nasti na vyayah/ caturnam aryasatyanam abhavas te prasajyate//
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advancement of discipline, “4l1 mohesy b&dee sal t
unreal i zabl é&,e fatntye roef ctahnen oftour states of sai
there cannot be anybo¥lyf wthiwerwé | dr eassapodrima § @ r n
then impossible. Further, fas there s no |
Therefdbae there iIissamghtiteed earoiogdthd rmosee habfr nmBuusc d
an i mpossibility. Those who talk of emptine

Treasur e “%Alst ;g ertehseurl .t 0, Aemptheelsswnoft oalyatdi

g

e

5

er al principle of retribution, but utt el

wor P'd. o

i
t
d
r

S

However, according to PetéeheHarwaewn, nign oé
mplies tNabl éeéhdr Fiolus wer e tthhuesmsseulbwees ¢ é mmgt wt
eachlimghi s rMOpdhy i ktdNgDgB8r pued that it is

harwiash i nherermstubvatrdrse twli cclour Nobl e Trut
ightly discerns relational origination wil
uf fering, its extinctiArs, ian d htohwen , wahy weos ee n

mi sundehrestualntdi ntat e sense of NUgUrjuna as des

t

he noStiinoyratodf t he authorés opinion,Slinnyaotrlder

NUOgUrjuna simply engages in a critiegiuregd.or e
$Tnyat dvaasb hNva (wiatt uo ®t) own

|l n ROlei canon, what are generally <conside
natureberngamPUsSaabhUva absent. In | ater tex
6state @GehamacodpfOhe rs eammdea dmever expl ored
canon in general-canddnioccalurtse xtns tahred piotstbecor

47
48

49

50

51

52
53

54

.lbid. 24.2: Palaticjal b hdailepmeatsclithd m UOr yasatyOnUm abhUvUOn n
. Ibid. 24 . 3: Tad abhUvUn -mhalwWindlyath@wiehUveet viyhagl artyhad

pratiplannakQ

. Ibid. 24.4:Sdgho nUsti nlaupereap udal/at db h &vsdct yceaudaamo 6pi  na

vidyate//

. Ibid. 24.5: D h adrgmeeca kathé duddho bhauati/ evad t dyd api i r b daw U 1

pratibUdhase//

. Ibid. 24.6:41 ny-aphilas ad b h Uv a m daainmam revaaca/ sarvasay av afUOc@d | auki kUOr

pratibUdhase//

. SeeAn Introduction to Buddhism: Teaching, History and Practigesi00. )
.lbid. 24.40: Yah 4paS o4 sydndcpaartidadt Seavadagiducaiva nirodhd mUr g a m

eva ca//

. PED 502503.
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the commentar i alhadneffaibrei tsiad mavmé art sei n svari ou
in the five canonicalRd 9amiphair 0 Rimggd qalld shtee x t
NettiAmpakvwiad i ndapafilButddbasaaaEven though thes:
generally understood as | ate additions to t
| at est w QArbkhs d drfieiankineined  t h a't are certainly ol
commentari es. TradiR# esambhy dén@pddptiimest, e t he
i ncl udekdh uidnenaitkke@ymut t he | atter remained open
number of texts containdhermnebdniByeway uaf f
Dhamnig éiexpl anaAtitomassildhtes: didmmgsauee they u|
their -ewhstsehdedhmhammasayusae et hey are uphel d ©b
are upheld accaradidhlgh.utso tRheM.rL.ovwset hin, in
dhamma Dthemmas anglakttihehawilil i @9, O.s.abthitwmkor ce

appears to focus not so mucdhh aommatslue & g diretri a
fact that there ifsr aifva Mmimgmaar mwhrddore xd mEar. to

This concept has pl ayed aAbkhdyd htabmbmeaghn. t he
t h e -cpaonsotmibcha Id hlaimmearsatbthilev,aused to distinguis

interdependent, modnle am@afyr oppheamomemoe nt(i onal
object. Thus, a collection of visual and tac
what is conventionally referred to as a o0t
construct sucdi natsr iontsa kel eedx( vsatcskns@ad | ( Wi | | i ams

conceptexdafstealcfes wablelwasn ce deAleH ioplaerhmd af s,
where it seems to indicadhartndet died itnhatg whia
dharwlga it i s, as, for exampl e, resistance
charact er idshtaircmdorA btleliaa hodnrichyaa r,mawsl t i mat e exi st
essences. Convid mtbil esg | céraii dtse mmasn.d TPleirgsoins b
are simply mentdharciomseay utch esr eofuar eofl ack t he

%5 Nanamoli 1982: xvii.

% Lamotte 1988156-159; von Hiniiber 2001: 423. i i i i

. Tin, 1958:50: Attano 4mada esalhph@via dhammO. DhUriyanti vU
sabhUvato ti dhammU. i i

%8 Gethin 2001: 150, in a related footnote (26), he further mentioned: The earliest usaggibhi n P UI i
sources is even more problematiRaii s a mb h i dinexpipipshetu [cause] as thes a b hdlaa
dhamma(i.e. it acts as a cause for oth#lammaj and paccaya[condition] as itsp a r a Ki.e.vother
dhammasact as conditions for its occurrence)...AccordingP@i s a mb maggall78-9 dhammasare
6empt y-edistencesgealbfh Uvenadsuf U
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uni que ¥xistence.

NUOgUrj uK®ri h8hbswabthhtatmot produced -and th
i stence from conditionesxiantdesracadh B@mi S isn q oft r
uses and conditions WINUgUrdg umme ftulmdtheirs sm:
ingd is unmade and'Amat fdep drhcke ncto mprd eanemtt h e
c¥Fsnally, hawiviap ntlemeinetdi ttilees, NUgUrjuna -
r c e revxel ssteelnfc e aesx iwsetld n caes, otthheeyr do not per ce
e Buddh &%Ssv atbhddawvthiemge.f ore, is by definition
criptieansts])]fittmust bel ong to an exi sten

-~ T O T O o

> ® O uw oD o o o 9 X

nditioned, dependent on ot hers vearbthiQvide g , a

o O Q@

finition unconditioned, not dependeht on o

e exi sstveanbched voafmpao s si bl e. As Peter Harvey w

— o+
>

at things are | mpadarurk&krhemott etnhatal t Feyaanéub
Because they are impermanent nanassemdtat insoftac
per manesnetc,urseel fhappy, indepenSiemytadtsesbticbrals:
anything pertai®™®ihng measschhabeéhfgs® whechov
warrant the positimgnb$. di Ff es eains ételh agys fi hse f

equivalent to emptiness ®as this term is used

According to the above st at eSmennyta tdined cionrve
ofMUdhy apriiklaosophi cal thoughyts, iins NUgelsrejnutneadd si

What we can clearly observe is that the notd.i
to empirical and phenomenal aspect ; t he <co
transcendental. To sumialp, siadyi st hcdteaNRUg Uro
respectf ul and appreciative of the early Bu

embodi ed i nSitrhyeastn®bhadoni bf enddSrisneamastadhbresasiemto
feature of earnd)y tBhaydhcemtr iFuuttdhei n devel opi

% Williams 2009: 60. i i

% MMK 15.1: Na salbhavals v a b h U v adpratgayaheiubkil letupratyayaskb h Ms @ a b -hkiiakaa
bhavet//

®lbid.15. 2: Skdadhd vmUmat pubahkatived / akdrimads v a b h Uv o swparatraicar/ a p e k i

°2 Ibid. 15.8: Yadyastitvd prakt y U sy Unna b hawedrasryya tnt084 hi-Patdate/tpa atki  j O

® lbid. 15. 6:  Svpasbrhalevhalay absh JUahUvameva ca/ ye paSyanti n
Buddhsaashe [/

% Harvey 199050. i i o i

®Vy wv. 22: YaSca pr&itngytaytaebthiOvemt bpUe ity aymUvo bhave
svabhUvatvam//
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meaning and phil osMphlihy adwihkdddlgdppunta b§ phet
most interestMagUnpdhi dmpopheamt or takehbe¢edhre
poi nt from early Buddhism and employed it
phil osomMidhgyfaht keme, H. Dayal ssid el tslh aapp ddalrhse
several passHdigleBy damd h thimadP @&l idef o 51 heg(aet.Bge.or vy
Kat hayatxtiky 2, MphBywB8mdrsdaBlyteerat ed the ol d d
devel oped the ideal ®®hrough logical concl usi

Il n addition, Roger R. MU kasimank iarse reanrckes t thh
entities arnad deompteypd smay be seen as a radica
Buddhi st desetlfi,ne owft edoin the wunderstandi ng
partless O0self 6 may be i mputed not onlfy to p
i ncl udsiengt noor emptiness itseVvifewSmonse beedegs
every entity or concept tHesr é oirs Ndgdip|{ hemasiso
merely one of the means tonaexupicea® Uvtdd iidcde
synonymous withselhfed nioni ohe oé€ardlnyo cont ext 0
NUOgUrjuna, however, is not isolated from the

Buddhi st di scour ses.

Hence, the womkuettNUOglbjynaj suwhat we ca
teaching of the historical Buddha and the e
Ma h OyfUmram of Buddhism. To be sure, we find
admits toheherftaentedanothing new and that |
teaching of the Buddha.

Finall yST nop@i ntyeantnMChdeh y asnmtiaknad poi nt is not d
the basic teaching of Buddhi sm. oTheNUdgUlrrjeun

must coincide with the most original and pri
dependent origination, t he -eswemckd {lhe Trtwt. h
NUOgUrjuna himself has MétHaYeadni kake a k&t ome
foll owing the ancient path of the Buddha.

dependent origination, mi esckll & pratnm,otf dwer crom

monopol yTher aisiael ytlrnaadsi,t ibout t hey are the re

% Dayal 1970: 238.
87 Jacksorl997: 336.

126



JTHBRG&/OL. 1

Buddha.ThRotabmdahUy8onhools have followed a

fundament al concepts of the Buddhaods teachi
standpoint Is no ex&epMuohi Emayshi it hespact
li ke t MOdhgttihies i s actually the turning poi
is the central or pivotaf philosophical syst

To sum up this chapter, the only thing t
the fundament al concepts of dependent ari sirt

formul at es a syMUemy &miolknm ceosnsi dering the

NGUrjtume , t eaSthnytaprelsf not | iterally mean an
not hi ngness, but in a higher sense of the t
onditions of phenomena. Hence, t heednoti or

c
understanding of the basic Buddhist doctrine
0

w-natur e, four nobl e truths, which concl ud
realities whose identities arrdercrthg waotled |
it can be understood. ConsiMielra m@gdh ywaheink aNkIGrl
its very beginning, he insists in the invoc

—+

aught the profound dod®Thine wvér depeodeaing

D

i ght negations which we have mentioned bef

reat master precisely because of his elucid

(o]

$TnyatU Concept in MahUyUna Buddhi sm

Returning now to the origihnyaamahOgUerbhopt
contexts, we must ask the quewathiDo):rEawhQ@adn z es
has drawn attention tMahtOyslniathpest anhecbntept
Bodhi samceat and the doctrine of Oemptiness
Ma hUyhlensa made to Al mémutgho uletartslt a lowaywyd asso
wi t hMl chtey aSd tkamo |l of i NUg®r jriermss,onabl e to asse
ShyaitsU not the princi pMaeh UyBlndad miosyre.l Icomae@t n
above most of the relevant sources found in

posanonicas. | Regantdung the originSiarnytant dev el

1. °® Murti 1955: 53.

2. % bid. 5.

3. "MMK: Anirodham anutpUdamaanekOchedmmaanB88maitam anUg
yadpr at 9t y alspamwptapftbPiarbdd cha S a yAboddHastay amd e Y amid/at U

4. ™" Conze 1959: 298.
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MahUydonmt exts, it could be notShyeadsit paroballey
found Mamptrtag FUOpLirtarmo t tUen transl ated as 6The
Per f ecWii oncho no.f6s oHreen coeb,ser vati ons have been ma
who consider NUgUrjunadés idea was systedarhaeti z

Praj fUpdirtamah &y are as foll ows:

1.La Vall ®e Poussinbés explanation: We know
the greaMahWehlineahe, in particulsdntobshder e\
Pr ajpflUd0 amittile teaching of Madlkphamakakisn etva
pobse thastl tgéawséethal great vehicle were wri:
stating theMadmreyapmeklaosfo pthtye under the gui

Buddha. 6 It is difficult to determine wha
strasvut respect for tradition would | eac
on'é.

2M. Wall eserdsheespylsamrantait orc: devel opment of
|l aid dowmaj fi Updiletamsa tb ought into juncti on

ma of whom we cannot even positively say

he is the author of the work© ascribed to

3.T. R. V. Murti 6MUcehkydsmiskdaeimo i:s Tthhe system

t h&l nydaotctt o fi nRerhaej fUptUraeani it des; its metaphy
(ti- p Or a-may B and religious idea are all pr
prolif%c garb.

4FredeYicBtrengos explanation: NUgUrjunabd

probably dependent oMKah GyiGirntaefr@aamud ei knoive
Pr ajpfUt a-mi t(thaer f ecti on of wisdom verses),
Siny(agnpt voesl3, i s an important term for
enlightenment and becomewUdthhyesnthkS8ao i ngui s h

5Davi d S. Rueggds explanation: NUgUrj unce

treafUseskanown t o atst emptwhhiah meen made t c

2 ERE 8: 235236.

3 Walleser 1922: 421.
7 Murti 1956: 83.

5, Streng1978: 809.
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scholastic expositionSbhydta@ estulbsaraynt o&l i
n@vabhUvmdat0 onl Yt o narh ei rpdaibviadlbaat 41 so o
factors ofdhakmatoemec e o f(f utnhdea meno ts & | I deas
MahUyUnasinr®&8sddhist tradition NUgUrjuna
Praj fUpdirtamiMaéh Oy Breirstpt ures that devote |
theory; and he is indeed cr erdoim eodb’§wivtiho nh a

6.Gadjin NagaoMBd ey aphhad ki atsioprh:y s pri mari |
emptiness, teaching that al/l things are
reality i s emptiness. Wi thin Buwddahisgm,nttlh
withPrajefUp8&campt Or Ma h @ypdmiatl bsophy of NUg
MOdhy ami k a

7.Pet er Harveyodos Meadhpy afeahaoln: wadheal so kno
$Tnyat Ut beéa 6emptiness teachingd, for its
centraPr ajof Uphler @amanYysbdbt has works are attr
though several were probably by |l ater wr
rel i abloensatitsr itbhuet i Av e rvti igm-uayhthh 8 r, A avthd meén tsse e
to overcome objections to his ideas. Ho w
perfection of PWiasjdfolhp UsrcpfhiipttCusrietsr a(s

8.Leslie S. Kawa murMadh ykazdpalveern atpiealn : b yT hteh e
century philosopher NUgUr jsin&mowmn tae thhae
Praj TUp rpeemifte®&ti on of wi sdom) , can b e

Mi | amadhyarm&lald@mielna al c@ntral way verses

9.Paul Williamso6stekpl pmatciocel y in the cl
and without exception, no matter what, ar
comes to the fore in Buddhist thought. TI
the perfectioPrajofUpWirdadndmbtgture and it s

clarification amnNvhdtiga@bbkpombent pantitdel ar |

. Ruegg1981: 56, 10:103.
. Nagao1989: 3.

. Harvey1990: 9596.

. Kawamural998: 58.
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NOgUOr® una.

10. Mar k Sideritsds explanation: NUgUrjuna
to develop thehdrsajef Wp@pnarmfiagdddt iiom tof wi sd.
of eMarhlOyBlindadhi sm that aBlinyaiHigs parience pm
MI | amadhyamakaklr iaksa t he Madmyamadoaea lo ft e xh
two chief phil Mabpphonal schools of

The various perspectives t haRr ahjafvlep Ubreaem t
s tirsa t hMa hfUytUsntaer at ure that gave Mab®By WUmwa th
tradition. |t pr obafcecyordt argt etdo Pfifrag riCbpniEBea, 1B . t ¢
|l iteratures have extended over about 1,000

four categories as foll ows:
1. The el aboration of a basic text (ca. 10
original i mpul se;

22.The expansion d00tAab. teat3QChr;

3.The restatement of st haermdl oicnt r3me Venr s3iaf.i e
(ca. 300 A.D. to 500);

4.peridantdhmif¢ uence and of absorpt¥fon into

Theraj TUpUraei atlure, according to the ab
observed as the fundament al di scobisngatvery
HowevWar der refused t o accept t hat t her e
Madhyamakarkdr a k Uipg)l tar aBor him the primary
MadhyamalkalkUrcioki ng from the ®aéamaandmaramd
research is concerned, | believe that we <can
bet wd@adhy ama kaankdU raij MW pOir tamakkud at the same ti
forget that the fuMddmgamalka®Poaij §@pIfmaddt |
raditions come from the fundament al concept
arly BudrRdhvi.s nMurTPir ag gy ,@r @mineoWs i nnovations;

e
do claim to expound the dee¥rs ,aprofwlutndeNUg

—+

—+

hink, derived his fundlagreemasahi svoir&si firomdet

8 Williams 1998: 78.

81 Siderits1998: 638.

82 See Conze 1978: 1. Cf. also Conze 1950: 167; Conze 1953: 117.
8 Murti 1955:83.
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and demonstrate the deepest avldd hpraofadkasskd r iné 2
MahUytUmadi ti on whose essences however are n

Buddhaos teaching.

This shows tN&@gUthenaheerywobafbuesbftphahbi
Buddhiiustmt hey fit within the framMewoceknoboduw
can reject the f adtn ptahdddtmotntse Madhadtgrr iames pddfr a @
|l iteratur € omp ofsrecdmwatsi me to ti me constitute
t hought, ewapheleyiBlanihld 2, s 8%Tthteo ufguntd.ament al conce
sitirsaaspiration for priag,Tendeatti en @$piwiisdg:r
not justinebhs empthg ad alnfai (Wutmy af al | phenome
dharmair @t myAa c oMadhi Chpgrl ayj, 1 0p Brc@mir ts &4 n yaaredd e n t
prai se t heprvaijtsfdioonu gcdhf whi ch emptiness S s e
phenomenal bsé@dingshaae svabhdliviRhe ul ti mate tr
speech and thought; Shepatdrre, otihteri swoempt, i

conditions are illusory.

Besi db8dh hWaScihkcaoY bgUSBh@ol is the other
a rMayh UyBlindad hi s m.MUldihkyea,mti tkknes tybgbo @rcafgni zes t

[ conditions and pheno meatawlrriaer.reo neenmpotny haansd

D

Q

(¢

XxXi stence and is notosa trieal ittoy.r elatl iitsy.a Wee o0

<

i sible in order that we might distinguish L
eachBhgywddUcpProaseed to say that all things
6empty. 6bEBhif®undulad t he Madhy-Uhk guhg acihn g eocafd st: h

—

There exists the 1imagination of the wunr
emptiness, ever in this there is that.
Thus, in this verse, Vas ub anudnhrumadhalyfsa t he

pari kalpathe discrimination between the dua
grasped. Tbg®cSEmaomot heSi mgiast Bprmi mari ly empty
i magination which is | ackengand ¢ghasg®dndi Th

unr eal i's used to qualify the notions or | me

8. Cf. Shoyu 1966: 16. i - i
% SeeMad hyWinbhlUgh: -pasbrhiikal pot@stria dwaawd dyate/ Sinyat (O
api sa vidyate// Cf. its Chinese counterpart: T 31. n0.1599, #51a: 8 8

8 hl
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nomeal exi stences that is, oempty. 6 I n order

to the basic oescseptVaenbaaflhempurther states

Therefore, everything i s-emmtuyg,htb ecsa unseei t i
exi stene«, sittemmcregnand its exi £tence, and
Thus emptiness i s teheexptrriennce sp | ef -@dxoitaht od xdii

and of affirming the middle path through ne
unr eal and of the absolute state of emptine:
i mportant to rfealdament dalesst dawement s: one a
negation. Having avoiYogdcimames ttwei ex i ddkes,
not hing that <can be called ei-émptry.exTHiusiivae
clearl yn atKkmealUy anapdt t3dyastutt a aNialsUyla have men

earlier. But it is given a sYwoeclicdrhasolg.ni The
MUdhy &mi keae emptiness as simply i ndicating
phenomenarbg8&cfeenst as it seilifn ptohsei tfiovrenh yo fe xi
dual nature of construction of the wunreal

way, is empty of duality but notM@dpjdaof e

andogUeBrnrablish their philosophical standpoi

try to include al/l el se into this emptiness.

ThuksqgtMiUdhy a(Ma d by a ma k a laYoodg (kdla cah y-WUinb B U g a
schools <can be pr@balylawUdmwercsaiucseer elblotahs tr ad

emptiness, as St®faocoldnh@dachkdd hasesahdt alll

6emptinessd as a key concept in their teach
Does it meancotnodista yo ntsh aatr ealelmpty or not hing?
emptiness is not not hingness or ni hisleilsfm. I

(@anat)maannd wi-t dhtom@ev awh Uivm t he early context o
wor ds,eliyt dmesrcri bes the real nature of thing
bel ongs to us. This stat eMaehnCtyclbnsat et sa hnewi b
t her eSéynuttthae. NFoOy & xampl e, on one @Geemmtsy oinsg

the world, 6 to one of his great disciplesodo v

®bid 1.2: 4N8p &SIdfiemymOti vsdhogate/ satvOd asatvUOt satt
ca suU// cCf. its Chineseh counterpart: T 31. no. 1599,

hl
87 Cf. Anacker2005: 193194.
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Li kewise, it seMUdhytasm keag Qchlartd dwt hhe an;«
tracks and doctrines of the Buddha. Both sch
basic theory ofSatddeh aR Utaipkiag(@rmo ons) Bhiromeeds t ¢
exposition of emptinesad Dpyerpmpescentviersg IiFtorf reo
rel atdihoarr imacsf r equent |l y usedtiums. dnytapeacasapo!

t heot us w8l tfriand the following statement: il

voi dfleFsusr.toher morse,i sempeéadlniesed by the one wh

conditions are void, an illusion, a dream or
He, having obtained the knowl edge, perc
directions is void, Si mirfd airl Itws iao nma gsiicmicl
dream, a mirage, and an echo. He percei ve
do not cease, are not bound, are not rel
nor l i ght . Whoever perceives f@hatayt he d
perceives, by not seeing, the whole Tripl
propensitfes of beings.
Mor eover, the text readéeardbe, empoy pedewed

substantiality, knows according to Truth tF

BhagaVv®ntssimilar definition of thedharimmasi ons
also given in the chapt@®&irmsy &t WlescX, b¥ld: ardd hobx
are to be considered [to present] emptiness,

pur pose, ntih#fé tdhowossr prfoducing in themselves en

cause, [ t he sptoasteeh]e ednopotrys ooff pluirber ati 8n, bei
Thus it is clcelharondasate inmmta twmer ca,bsi ract and
of enlightenment. They are realized through
Buddhad sdom and spiritual stagdaomianm eotstheorwn

i n Ltohteus: Sdn rmbj ectdhar mewhi o Btdéhas awaker
and a subjectdthasemamwanchgBafidiias actualize as
their own spiritual stages, such as wisdom

referred to the one who can sees things as t

8 See SBE XXI, chapterV12#2 5: 4o héatana di t vO0é Ok USagati kam.

¥ lbid. chapter V 137: SbdadVaduw d$siymynaopama drh0teupiaa
svapnamarQC|fbtolea-ﬂpSSyakopama sarvadhar mUn naatanuotpannUn
6ndhakUr On na prakAU@lArmbtpqarSLyrat|d/haryraUnevmaSyat| s a
sarvatrhpadrhﬂblpﬂurhayonyasattvUSayUshlktam// ) ) |
® lbid. chapter V 138: Yas tu SinylbnddhpbBEgeibabibar mOn I
jUnUti Wt attvata ) _

. Ibid. chapter V 136037: Yat hUadhatyastat b0 Hhny dardivmlvdai tt Upr a
dratavy am/46d way at Unlii hmi tt G dlprruek mB ki b h Ov a i initodh&yansiia t t v O a v i
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O Mafjusri, the Bodhi saltlt viaheMahdstartit vas |
assuming the doctrines as they are, i mmoyv
back, notit behaggiasgthey are, having the

explanation and of designatoonped, unbbrnpt
conditioned, et ngei ngpexpoesniobl e by wor
with anything, not existing, Ycoming forth

Hence, t he concepltost ucsfe Seprhpatainn e shsati nt hteh eBu
ma gt eofd halrmawho shihwstrohi sl | beings so that
omni science and OGr S&tfruarrteheesrd sutl atiemsa,t efityh o sTe
supernatur al powers, who meditate on the fou
delight, and who emit thousand®!| nofotrhaeyrs, warh
thereniitemlhohouti emmai {ajffat vE@sad) . ni t viheans th

attainment mnoifitasthe hel riemat e ati on of emptiness

Whatever the concepMah bydoeanetxit se sag ef ou rtd

al | show thaSlntylme Uhdead roefmome t he fundament
i mper manensel,f ainmd anlol conditional features.
things that say: Oemptyd | ike a dr eam, a mi

made it very cl| earMahhlayilsntabasedr ent eachiyn@udc
told us, the conceptsvampbvaeSdimpdhBsel éhob
Praj fUpOsamictthal |y an extension;sebf dwootve
(an Ut)mamf early Budshasmdoctndeedortginally p
hi ms*dltf is only after having studied and com
can try to distinguish the empti MathdyUOdoace

traditions.

I n view dfacth it is I mportant to emphasi z
notion of Mampbydemsisptiumes i s somewhat diffe
BuddhMamUysUmnrai pt ures seem to widen the exten:
it stag that everything 1is ednhpatrymatsher chastah

emptiness is |ike a dream, and so on. But ,

% Ibid. chapter XIll 277278: Punar apai mafj uSr or bodhidsartvadhambUs &i n
vyavalokayat/lmltylamhdUWaartrplertaV|paerasthUylno yat hU
aparivartun samUdUOy a yathUtht&SItIh/IatrljJntUIKIU@.m}SJWéJb‘\
saiskd Un 4Bkl Jan na sato nUsawodn olgasskehti hWpapaavihOh
saJJﬂUV|paryUsaprUdurthtU . ) )

% Ibid. chapter V131: Yad d hi mant aS catudhyUO8nmndhydyj aveytei Spmyai i/
pramufcamUnUsnttie ncashiOder uvmilc ciah a/ /

% See Chang 1972: 75.

W
b
h Ua
0
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emptiness are not t hat di fferent from each
framewor k of i mper manence, there-niag ume, Suaim
ultimately 1t destroys beéelisf nebhapherxmgmya a:
bot h school s undoubtedly emphasi ze 0t he re
consequence, I would |li ke to pay attention

structures of the not MahUpystenra nppttuirneess.s t hat a
Concl usi on

Having studied thes BUufiathlcdulsdt atmed pod md | w
suffcaotnlt ept shoul d artonh etahset fboel |uonwdienrgs tsotoadn dfp o

The first i ssutfeitstt hlee comdepst-se@hp)pr el at
wi t hoentatomw®e abhh UOwhli ch points out that there
t he worl d; t herefor e, the conditioned and <co

The second uilsd tbheatunidter sh o od i n relati on t

conditions themsxil ytesntar ebuntotarseeldependent
conditionality, relativity and i mtadrudep e nTdheun
the dofctemmtei mess and the teaching of depend

each other, but they correspond to each ot he

The third point i's that it should be wunde
excludes the dogmat iec awmidexssrnoegdn cleat hT hex insitdec
intended to correct both of these dogmatic

no-exi stence do notphemsamerhae the reality of

Evidence confirms again and again and wil
world is i mpermanent and selfl ess. I n fact
Buddhi st texCMkaowanbkasMtiaphi manfi AI0ly afasgremat i o

i mper manent , al "Théi noppemamanent saidre of th
often explained in the early d&ihaaodaodibrishee tiwelr
per sonal and eXtammale tsce n sTahcebreesfdosrne§ t o t hes

explanati ons, the world is MUuhyyatmioktdai t a okhs ¢

concepisebf no all t hings, persons and condi

5. *M | 228: Sabbe sankhOUr 0 anbhamnhpads@bbe dhammU anatt
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centr al t eachitn g@ifuiyadnedU tthhies cwansc espubsequent |y
Ma h Uyalha n ff oirens of Buddhi s m.

We can now conclude this stswdiyinadityl s at h at
has been innovated by NUgUrjund yamdotph a&td ibty
from the early discourses of the Buddha. NU
doctr Bheybaft0O we should not forget that this
ancient canonical textsiwi thestfefcihaoiiemtl detr a
that NUgUrjuna used for philosophical debat
sitting in front of the Buddha could grasp t
from the cyclh. of birth and deat
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ABBREVI ATI ONS:

A Adlguttara Ni kUOya

D Dogha Ni kUya

EB Encycl opedia of Buddhi:
ERE Encyclopedia of Religi:
MMK Mi |l amUdhyamakakUUri k0O

M Majj hi ma Ni kUya

Ps Pasambhi dUmagga

PED PUEmglish Dictionary,
PEW Phil osophy of East and
SBE Sacred Books of the Ea:

S Sdyutta Ni kUya

T Tai sho = Ghkianese Tri pi
Vv Vi sudhi magga

Vy VigrahavyUvartang
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Some Mi sunderstandings about the def.i
Buddhism

Jalal Mortazavi

Introduction

Understanding NibbUna as the wultimate gc¢
challenge for scholars and practitioners during the history of this religion. The descriptions in
the Buddhaodos discourses were resul teefdisfr om
enlightened mind through meditative examination and practice. He tried to deliver an
explanation about his experience and knowledge to the others to provide them a perspective
and roadmap for their mental development practice and final destindilmse efforts were
continued by Buddhist scholars who tried to expound the original teachings based on their
understanding experience about the Buddhaos
definition for Ni bbUna a sonvéntioeal wotldt hasnladtte r e a |
different interpretations in particular among different Buddhist schools. These descriptions
have led to many confusions and misunderstandings among some practitioners -and non
Buddhist or western scholars who have tried tdemstand and examine Buddhist doctrine

relying on dualistic approach of the ordinary mind.
What is NibbUna

NirvUda (Sanskrit) or NibbUna (Pali) 1lite
such as extinguishing the flame of a candle. The term is @ardarSanskrit term and not a
product of Buddhism and has been considered as the ultimate and soteriological goal within

some of the Indian religions including, Hinduism, Jainism, and Sikhfsm.

The concept of Ni bbUna o rMedcimowermeatdvhidhr om t
begun in the earliest centuries of the first millennium BCE. The ancient tradition gave rise to
JainismBuddhi s m, and Yoga, and the concept of 5

moksha or |l i berati on f aasmwmsedimBuddhismhsaunderstoodth e t e

! Richard GombrichTher avada Buddhi sm: A Soci al Hi st oMdew from A

York: Routledge, 2006. )
. U Sayadaw Dhammapiyd\li bb Una i n T h e rSelnga: SeclaRgorBsiduldst \tipaseama
Meditation Society, 2004.
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be an "unbinding” of the mind from defilements after the fire of the Three Poisons lobha,

dvesha and moha or nAgreed, hate" and "igno

Some Misunderstandings about NibbUna

Some scholars mostly ndduddhists and western interpreters such as Max Muller
(18231900) have translated the term as utter annihilation or absolute extinction while others
with another negative perspective interpret it as escaping from suffering. Peckpactive
arises from misunderstanding about the four noble truths which is the core teaching of
Buddhism. The doctrine of four noble truths indicates that suffering arises from ignorance of
the sentient beings about the ultimate reality, while followtimg eightfold path leads to

enlightenment and liberation from samsara and suffering.

According to the Buddhist schools, suffering arises because people do not see things
as they really are and their mind are deluded with the concept of permanent selbtidhe
of this illusory self leadsto T U, a wanting that is not in ac
the transcendence of suffering can only arise when such a wrong concept is totally removed
and the individual overcomes defilements and becomes @lsleetthe dependent-aasing
origination in everything as their true reality.

The deeper a sentient being understands the notion «f adt f or anatt U,

he/she remains attached to the kleshas or the Three Poisons.

Ni bbUna is not anni hi-dalked'seld doesmét existhTéoughe | f
attaining nibbUna entails the annihilation o
remember a key fact that no sensual feeling or word can describeatheest o f Ni bbU
because it is really experienced when the delusive self completely ceases. So what is
described in Buddhists texts and commentaries are just showing a tangible taste of the state

and not what it really i$'

3, WitWisadavet. Ther av Ud a B 1l thd Ghulalangkdrt Journal f Buddhist Studies 1 (2002): 1
15.
*. Bhikkhu, Pesalawhats N i bAlpertom Association for Insight Meditation, 2009.
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Attaining Ni bisdionafsifferingrbot hapginess whick ie cmnsidered
by almost all of the philosophical schools as the most valuable thing in life. According to the
Buddhist threefold classification, happiness can be identified in three forms including sensual
happinessj hUna happiness, and NibbUna happiness
person who have achieved NibbUna experience
any form of it even the happi ness of Ni b
experierces a feeling similar with an ordinary counterparts, that feeling does not lead him to
anyformof Tah U or carving and the suffering which

AThere i s, bhi kkhus, t hat sphere, i n  wh
movement, norhe infinite ether, nor that of perception or Amerception,

neither this world nor another one, neither moon nor sun. Here | say that there

is neither going nor coming, neither staying nor parting, neither boing nor

ceasing for this itself is without a goort, without continuity, without an

objecti this itself is the end of suffering.

There is (atthi), bhikkhus, an unborn-caused, wereated, urcomposed and

if there were not, O bhikkhus, that -born, uncaused ustreated, un
composed then there widunot be shown a way out from that which is born,
caused, created and composed of parts. And because there is an unborn, un
created, urcomposed of parts (indivisible!) therefore a way out can be shown
for that which is born, created, and composed ofpard

Therefore it can be considered that cessation of suffering is not the final goal but the
fundamental and understandable fact which can strongly motivate captives in Samsara to step

into the path of enlightenment.

A person can attdgingNbbbUma befaches comj
death. When a fully enlightened being dies he will not reborn again. That death is referred as

pari Ni bbUna. But what happens after pari Ni b

conceivable experience. Howev Aithe final state of Ni bbUn:
absolute peace. As a matter of fact, the con
anni hilation technically, since NibbUna pr:

reality. On e can reach t he state of Ni bbUna by

unconditionally in the transcendent al state.

°. Wit Wisadavet, Ther av Uda B 1l Thd Ghulalangkdr Journal ®f Buddhist Studies 1 (2002): 1
15.

6 "uUdUna. " KI os t Buddmsn: eArShort Kitroduatio@XFBRD:Oneworld Publication, 2006.
113114.

. U Sayadaw Dhammapiyd.i bbUna i n Th e rSelangat: SelaRgorBsidulést fipassama
Meditation Society, 2004. p.2

7
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Mi sunderstandings about dé&daBuddhismons of Ni bbU

According to Theranda Buddhist teachings, arahants or worthy aresbeings who
have achieved the fourth and highest stage of enlightenment. This statement has led some
outsiders to believe that the Thecscadnywa p at
TheravUda teachings, t h baveereaehedethe fotirth stage &f i n d s
enlightenment: Buddhas, Paccdkaddhas, and Arahants who are also called Savakas or
Disciples. The difference is that Buddhas can save many beings, or teach them to save
themselves, but PacceBaddhas do not teach otheas they are solitary Buddhas who do
not teach as a rule. However, the Arahants can save other beings much as Buddhas who have
the highest level of enlightenment and wisddrhe other different is that those who have
achieved Ar ahant s haogneither mdhat life roraatenwarBsy sindehtheeyh

will have no more rebirthé.

Despite the claim of critic§ her av Ud a scholars say that
of the elder are not forced to follow any of the three paths but decide to bedduadllza,
PaccekeBu d d h a, or an Arahant according to thei

three paths and not for the path to Arahantship dnly.

So a TheravUda Buddhist can aspire for B
indeed he/she must letermined to fulfill the Paramis for the long, long time required for
the fulfilment of Buddhahood. Otherwise he/she may aspire for Pagekdhahood, or
one of the states of Arahantship and stay in the round of rebirths for the time required for
hisher particular choice of the path accumul a
beings as possible. So a TheravUda Buddhi st

to go through the round of rebirths and suffering.

The reason that Arahanthi p i s very i mportant i n Ther
aspirant for Buddhahood has to undergo countless rebirths and therefore very few sentient
beings can attain Buddhahood. On the other hand, attaining Arahantship is much practical,
and many sentient begys become Arahant during the time of a Buddha. For that reason,
TheravUda Buddhism encourages followers to

become free from rounds of rebirth and suffering.

8 U Silanand,ls Theravada Buddhism for Arahantship ¢hl\8 Aug August 18, 1997. 10 Sep 2012.
° U Silanand,ls Theravada Buddhism for Arahantship on®Aug August 18, 1997. 10 Sep 2012.
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Al though TheravUda doctaltextseGracesG. Budardedn b as e
her book Desire, Deat h, and Goodness argues
and the path to it are incoherent, and counterproductive to religious practice. According to her
argument, the two inthesarlydbibakavagdhiotite Suttanipdtap u n
and the later commentaries are incompatible. The book also argues that the far difference
bet ween the two interpretations of NibbUna
of Buddhism°

Burford argtes t hat scholars should not contin
interpretations as standards in translating difficult passages because there is not sufficient
textual homogeneity to justify this procedul
thepreAbhi dhammic view of NibbUna and the path
provides a more unified and compelling theory and is more religiously beneficial than the
classical commentari al Vi ew. ATThaukeacalmgga p
beings that are in a desiess living and dying state; a tangible condition which can be

emulated by other Buddhists.

According to Burford, the picture that the commentaries draw about the ultimate
salvation is transcendent condition beyondhbigind death. The commentaries portray a
Ni b bMithauts upport which can only be adwthai ned
support (kamma) that Afiflhakavagga defines, the being liberates himself before death. The
critic concl udes faillosuild dstrong recortibiation lsetweeh thetgycs
di fferent worldly and metaphysical points o
unattainabl e goal under mines Affhakavagga wt
metaphysical stance. Sucan approach would not provide any clear perspective for
practitioners to pursue and confuses them because wihppbriNi bb Una can j u:

realized after death.

Unl i ke Burfordés reading, l'tivutakka as
NibbOna into two types including befostaesand a
are shown by Him Who seeth, who is such and unattached. One state is that in this same life

% Grace G Burford,Desire, Death, and Goodness: The Conflict of Ultimate Values in Theravada Buddhism
New York: Peter ang Publishing, 1991.
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possessed With base remaining, t hate @ithdueac o mi ng

base Belongeth to the future, wh¥®re in all B

Therefore reviewing the original canonical texts may provide a more orthodox and
practical reading of TheravUda t ethertvirds,gs whi
it seems that mi sunder standings about t he |
responsible for demotivating practitioners rather than any incoherence between
commentaries and p#&bhidhammic texts. In other words, the contrast betweervithes
found in earlier texts and the later commentaries may show the importance of reading back
the earlier classical TheravUda sources.

Undoubtedly, the different interpretations provided by latter commentators and
scholars might be confusing for someaders due to their different level of development and
understanding. However, it should be considered all these commentaries were developed by
t he Buddhi st scholarsé to provide a clearer
about Ni bondJaf the asgnnentsncan ignore their critical role in the development
and flourishing of the Buddhist of schools. These interpretations were themselves a sort of
reform in their time which led to newer understanding and deeper understanding in the

subsegant Buddhists and answers to their questins.
Conclusion

It should be all the time remembered that
extremely subtle and hard to describe state. It is not a place like heaven or paradise but a state
beyond the grsp of dualist minds which just highly realized ones who have completely
|l i berated from the delusive self can under st
just an effort to provide a sensual taste of it for the clinging and unenlightened fitieds.
difference is like description about the flavor of chili or the smell of a rose and having a

direct experiencée?

Nagasenassays ini The Debate ofii AKi rgdh eMi liisndraeoc:o gni
speci al attributes, s 0 ghde lhds @ sweet fragsnces p e ¢ i
ni bbUna has the sweet fragrance of virtu
the delicious taste of freedom. o

1 Narada Maha Thera. "Itivuttakal' Manual of Abhidhamma; Saigaha, Being Abhidhammattha;
Anuruddhacariya Bhadant&uala Lumpur: The Buddhist Missionary Society, 1979. 358.

“ Mavis Fenn. " Ul ti maJuwenal\sfBlddhistEthic{B1 Marchel®98)v Ud a . "

13/ U sayadaw Dhammapiydli b b Una i n Th e rSelanga: SelaRgorBsidultest \fipassama
Meditation Society, 2004. P. 5

152



JTHBRG&/OL. 1

ALIi ke a mountain peak, it is very high, i
has no place where dleinents can grow, and it is without favouritism or
prej udice. o

The study TPitaka, commentaries and socbmmentaries alone is not sufficient to

thoroughly comprehended Ni bbUna and preci s

necessary.

When one becomeable to experience the significance of purification of mind that is
momentarily free from mental suffering or happiness due to delusion, the mind begins to
become purified and comes to experience the significance of spiritual liberation, which
involves peae and happiness from moment to moment. That peacefulness and happiness is
the result of the Al o0 being removed from on
overwhelmed by spiritual peace and bliss, the practitioners begin to hope that the final
i beration is not far away any | onger, the a
meditators apply these pragmatically in orde

not use merely the philosophical methods through wordy language.

14 Bhikkhu Pesalawh a t i s.ANlertbnbAdsoaation for Insight Meditation, 2009.
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Zhu Xiaoning: Possible Origins of the-8#licting Tradition in Chinese Buddhism
Possi ble Ori-ignfnlsi otf i ndheTrSedifti on i n
ZhXi aoning

Il ntroducti on

Rel i gions can be broadly <classified into
Jainism are oOinwardly focusedd while others
generally known a’sThédutnmeaarndsl yt hfeo cruesleidgi.on s

emphasi ses the freedom through eradication

others seek the spiritual salvation from an
generally knowh asma reBWwagdbwpwp &ah the purifioc
Mi ddl e Wslgj j(PiUmapdai iwhaidcch i s free from the e
and -ssaetlifs ¥caacnt iscoormet i mes -brei eetrgd candvaedély goi
Martyridamgela@h rJiusddteiodwh icomceywdked a touch of

among people and contributed significantly t
the first three hundred years of iWhs | i ¢thcer
Christian martyrs were victims of religious
were in the majomifiyctedsei ouUat ebsehtise of
virtue of dsuscihn gs aocnrei'fsioabemsna o hgy swaywl ofb sacr i fi
as a means of achieving religious goal s.

emergences. At a first gl ance, the Chinese
humani stic val ues sheemshottdb elde ftohre slueas tf appad
however, the sacrificial cul t continued ove
moderate versiodl|l edvisnugc hscsaarcsridmceéede scalop
monk/ nun with buocgcicagi oncefnsés sdé6metr heédaki ng t

remains a ceremoni al practice for many zeal c

! & wS$t /BHtangigA Eoncise Encyclope(?806) 1605b3

2 ¢KS ARSI 2F (KS WaARRfS 2F&Q KSNB 3ISySNIff.8 NBLNBA
N0.26, 7010280 M0 T K2gSOSNE €1 GSNJ Ay al Kné&nyl . dZRRKA A YZ 4|
O2yOSLIi 2F GKS WaARRES 2@ O6{lyaiNrRGY al RKe&Il Yn LN
significance, which signifies the liberation from the extreme views of both nihilism and eternalism.

5. C2NJ GKS 2NRIAY 2F (KS TetBsNIRe NeW [TédsiareNIDnceptSob WithesE A & 2 Y
(Cambridge: Cambridge University Press, 1973) 2
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it is offi*%ially abolished.

Sacrificing one's own precious |ifs for ¢

one of the greatest virtues according to B

sacrificeds great compassion, which 1Is one o
Buddhahood. Il n Buddhi st canon, hé&moé hamdé ¢ hwen:
stories exemplifyhogeseaech herwas igmaanctiyent

spirit evolved into a kind of cult that empl
Buddha. Those Buddhiastte ds atchreinfsiecl evde se iotrh erre siomn
vi ol edeestsreddti on. Those accounts bear one

someti mes even nuns, used their own bodies a
Buddha, or i nl wotme exprsessimpei r contempt t
those who are well i nformed about the funda
Tibetan Buddsiush pradiicessmay still sound f
run coumertemadotitdnal Buddhi st val ues and ce¢
| ear ntiins@sakPppUOof Buddhi s m, namelSyl,a hnee dB u cad h i
dhyUnand wiray iyt 6 which all serious Buddhi

t hems. elOQmest he <c onrdtersatirryu,c ttihvoes ed eseedlsf mi ght r e mi

those horrible human sacrifices practised i

Vi ki ngs, or -a¢a dileo mmihailgsl ndi gprtehough tshee cnaosteisv e
were of quite different nature. By and | ar ge
the victims' wills to appease their gods whi
die as the fulfillment wvwédat pebsomahi destyat v

detachment from worldly entangl ements and on

LYy 5S0OSYO6SNI mMmpyos &dzOK LINI OGAOSa 6SNB o2f AaKSR 2°
zhidu > ¢ Zhongguo Fojiao  xinxi  wang , Web, 3 dy 2008.
http://www.buddhism.com.cn/fjcs/tancong/ .html.

. The Jataka stories are in the tenth division of the Khuddakal n € I i’cghnoil; ﬁ’oS(}hmer,a;é versions, o
therearecoB O A2y a 2F WIal 1+ BAul2jNhgSa A (TheddiecKonssohtheNsixa U K S
t n NI YA (;nTa3, Nois2)\Rusa bensheng man lun Wn 4 ;- T93) Nap160) etc.,

those that recounts a single story, such asvueguang Pusa jing

(CaR NI LINJ 60 K| 6 2 RK A & suiiiai T8, Glb.M6B) nettl, Bl ythers that contain some Jataka

stories, such aXianyu jing GFYLFYn1l yA R4 No.262)zn#d baozang jing

(Sd yuktaratna sutra T04, No.203), etc.

The recent politicallymotivated selfimmolation cases in Tibet proper and the surrounding Tibetan
autonomous regions in protest against the Chinese government's religious persecutions are only the
modern adaptation of such religious practices, probably inspired by the Vietrmmesk Thich Quang

Doc's selurning deed in 1963, and they can hardly find any religious basis in their own relevant Buddhist
scriptures.
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Zhu Xiaoning: Possible Origins of the-8#licting Tradition in Chinese Buddhism

Since the 9/11 attacks in the U.S., t he
our nati onal vocabul ary, malar sg aind @opopac
al ilCompared with numerous books on the issu
on Buddhist sacrificial rituals are al most
i ssue-koff |l sa@lgf in Buddhiosmit hronwaver | immaod ed t o
the relevant historical records and discussi

explore the -oftiRlppochy woift tdles giimtChi nese Buddh
in the @ahr@8¢ogopphies of tHér ®mo mhkyenddsntMo n k

(2®84620) to the early gdnOt hofceNomutrlyérncdomrg i n

of history, which was the most i mportant hi s
andleeoits unique identity. Those accounts o
opportunity tde teexrpnhionreed tdheea tshesl,f an i mportant

Chinese Buddhi sm. As the motives amd edi roaud m
t hei-ki sleihfg deeds were varied, the focus hei

cases.

The I ndian Origins

| f we analyse -ddosructiitval deseds sgaifnst t
is quite obvious that most of them can be tr
from some Buddhist t-emmel atFiodmiusdyaamspitriled
|l egend of Bodhisatt v(@Bhveeidieaji ynaeguksituugdy Bi)kt ¢ a  t
those feeding hungry tigers wictunht ttihnegi rweorwen |b

copies of similar Bodhitsvaatt vd POkieds MahUPati n

King $ioPUlIi: Sivi) in the jmlittdakatsdtomr imas. fC
archetypes in the prescriptions of other Mal
and i mmedi ate indiaenBeddbasmm ftesel 1n

Even before the MahUyUna became a disting¢

many Buddhi st scri pstaucrreisf i c@isr aotfi nBo dthhies ag ¢ v 1

! Kathryn McClymondBeyond Sacred Violence: A Comparative Study of SadBfdtmore: The Johns

Hopkins Univeiity Press, 2008) 1.
. The three biographies of the monks refer to tBaoseng zhuan (The Biographies of the Prominent

Monks) by Huijiao , Xu gaoseng zhuan (the Continued Biographies of the Prominent Monks)
by Daoxuan and Dasong gaoseng zhuan (the Biographies of the Prominent Monks
compiled in the Great Song) by Zanning .

8
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sacrifices of Bodhi sattvasamaypypganedsficantt ed
avadUna both i hAHoPwlklvieran dt hSa nnsoksrti ti.nf |l uenti al
those in MahUyUnaBr ashuméaj aalsa ,tBidet h@ldiun d e

and Mi m@efa Lianhuaodi bhbgtt eThlkontowsn SHshamg t hes
texts wachi 6ectcf al s tTohrkiod su s otr$ laitnmsjd yant cetdi oinrst, 0 (
406 by KumUrajova, has achieved its most I«
among Chinese peopl e.

MahUparinirdUnhe-OBadgpnng Tradition

Al though bodbobsaitsaht daedwywl@ued very muc
MahUyUna around the period frommé&idDpD tber&O0Oh
been no formulated regul agiohsdéhoMapOponi ¢ i
school <called thée°wmattbp awaisnibravsCenda vulpdoand ,t he
SarvUstivUOda and Orearloy NMakUytost i mportant
MahUparinirvUnavUda is thwasubkplbathed obng

6making oBOhpé&ribgsh(spiritual and materi al ol

school's teachings is the per manémr mpRiDytaen
which was expressedoune@ilihwaecaltlwo ifnactttoea s
glorification of donati ons, either internall
ever overlooking the human world, offering p

At t he svaaneputliyoae jsglitnrad,| y eonaedddft i omeal t tmree
Buddhi st expositions by the MahUparinirvUr
mavUadgadSUswhaacerr extended to refer to all t
pl ayed an essenti al rol esaicoriiaflh e% ilfetvail 0.p me n

introductyvainp wlfybay oslatarransar § k f/&2BB) t o Dunhuan
in the Wes(t28%16J)i,n the systematical study

°  Reiko OhnumaHead, Eyes, Flesh and Blood: Giving away the Body in Indian Buddhist Lifdtaturéork:

Columbia University Press, 2007)
 Ku Chengr SA® a&! wAldz t 2 F-{ la®KKBadulghS Thaughy & Rituakd. Dbl 3. )
YEtdzZLdt KEylF® 658t KAY azGAtFt . Fyl NBEARFOR P26 A8 K SNARE

alKnényAO Y2@SySyiiatoh e @i & SK&I ®2¥LIKnpeny &IONK LI NG & MDrBgremsnitrddirod the ( K S
. dZRRKA&G O2dzy OAf Ay YT YA NI IHay RS NJ(adic8ntubyltili tNReyid o the tiird cerltukySSed IﬂuyCEmquG)j’i

8huang
Fojiao zhengzhi chuantong facheng FojiagTaibei: Yunchen Wenhua, 1993)

“Ydzz awAddzté wmpdo

2 Ydzz awAldz fé mcno

BYdzz awAldzZ £ é mMcmo
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undertaken wuntil JWBPwB3Bengxaunfokhatih@&n Noul dén
Liang 4a239) , l aunched it after he conquered
recruited a Kashmir.i mo h&® &£3a3 )| etdo Dhhealrpmalkiine me

ideax atf avatrhhe ni deal kingship (a cuwuri vpeorwsearl akn
vast materialistic wealth), whi ch had cC ome
MahUOyUna but was fully devéd'RepéidsbpgthbaMaht
of the Buddha dharma relies onrvBeawmbdhar ght
speci al emphasis to the protection of Buddh
scriptures composed ipnpakhaaeaampteichodel ¥y heeldat

protection of Bluhdadr hm gsrta ke iaiaieism grealk (i n g mat er
of ferings cahi edUAATKMEYahnagpsard siitrrvalldna, t he

most i mportant text of the MahUparinirvUnav
ot hveari ptué ytas iTmhel uSHittregampkyt er at e@ht hesampdeag
for the propagatciaoknr aoufa htelrea dc d mc etphte osfpr ead ¢
bodhi satWivtahc atrhyelss.e, the MahUyUna vinayas wer
the heir apparehnBodheggtuovapr Usiupplodad t o

preached by Bodhisattva Maitreya, t he penal

out according to one's practice opUmAjki ha «

dharmas are appl i ehdo tdoo tnhoots eo bwsefrfveer itnhge adnt
materialistic of ferings, whi ch ma k e t he Ma
traditional ones. I n early Buddhism as well

existences are regarded has MahlUpsoinir Wwdwav (
worl dly affairs as long |ife and fortune are
ver y'Addeor.di iupUtsakalbél a Stitamsl|l ated by Dhar
bodhi sattva weedmbeéebl irgmyhnideast as to benef it

and ot hers. They are oOoméatandalbws sido memimbélel i

A

0 . The for mer can be achieved t hddwah pro:
pUr ami t dos ap @rt a)mintd0 evi of rpyila a)ni Wi | e the | atter
practices of perketmbroamiotfidefdd h k& dJe a)ymd @ rJd

Y Ydzz awAldz fé mcn

B Ydz awAlb8zl f ¢ MmcH

' As the most serious violations of the vinaya, thenst will lose his/her qualification for the Bodhisattva
initiation.

Y Ydzz awAldzZ fé mMcpod
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wi sdpma-ffPa)ffiThe Sitra further asserts that r
same asdbme owke PHere the materi
and spiritual cultivation bear t he S ame

MahUparinirvUnavUda also highlights the i mpc
respect to elders, ahdi emdlrimme s avrhd cthr wste i
accordance with the Confucian values. Howeve
be dedicated to maki ng of feratn@qshmentreas i ¢
bodhi sat svwac&rSyuech. absol ute off er isnagesr iffiincad sl .

The disciplinary injunctions of the MahU
Buddhi sts despite the fact thatBriahea¢ Uhne Sk
coanining disciplines applicable to both
South Asian MahUyUna scriptures they 6advoc

lifeXdtyle.d

Al t hough suicide is <clearly defined as a
certain Buddhist sectarian sakoaolas | yuplrams t t
a religi®ins tper pbse. Longshin¢gSijtimag Spoken b\
Bddha on the,6 Giarlgi NUgadatetdaNUgadatta commit
high buil dohfemisn@ thowmdtyhe Buddha, whi c h, ac
change her se*Heirne tthhee nseuxitc ildief evas regarded
her determinati on t o achieve Buddhahood.
MahUparinirvUnavUOda School ;kiwHiimidgheowmma iodk Ha
as per MAnsostitbehmel.@ex @ an beMiflepud ai sublwen jing |

(Treatise on the Slitra of the Questions /
Vasubhandut wunequivocally declares that suic

to the teixltl,i nag pheirmsoenl fk commi ts no sin of ki

'8 T.24,No.1488, 1045b4.0.

% T.24 N0.1488, 1045b146.

% Ydzz 4GwAldzZ £ ¢ mMcc®

I T.24,No.1488, 1041a28.

22 Susanne Mrozik, Virtuous Bodies: the Phyditalensions of Morality in Buddhist Ethics (New York: Oxford University Press, 2007) 5.
2 Ku 166.

24. T.14 No.558, 910a40.
25 Ku 166.

The male sex is one of the prerequisites for a person to achieve Buddhahood.
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does not kiflnaoohberwbeidsg. only when the ki

entities can it be called killing.

Popularity of the Lotus Sitra

Numer olms d haiss a tstawcas 'f | e lafl stories are in
mo s t popul ar and influenti al one for Chine:
Medicine iKincthe chapter O6Former Affairs of ¢t

(sifmpéd as O6the chapter of It dtisiedi ci ne

(Saddhar mapuAi.arByk as iSniptirya expl ori hgt abe r
ST tra hanidneniofl ati ng casesBregoapdwdesantbet tar

knowlefdgtehe i nfluences of 1 ndian Baadrhiifsinc ioav

ritual s.

According to the story, Bodhi sattva Gl adl

, one of t he previous i ncarnations of
(Bhai faj)y,aguurrumtUjmi msel f up as a kind of bod
Bright Virtue. As Gladly Seen by Al Living

dharma while |istdrmikemngusbd@ihdet Badhihmg Safm N
Brightfowi rtwel ve thousand yscamadd ilsd awas odblie
concentration through the practice of medi t
physical for ms. He was so delighted tdhat he
incenses to thelthimddlhmaghamidstisepernatur al p

samadhifter t hat, he decided to make an offe

t he ritual recorded i n t hhsea clrnidfiiacne s B whdbdshti hsat f

Chinese mind, herkotss:aBlexaerpt from the

Thereupon he swall owed vari ous per fun
turushka, pri kka, al oes, and | iquidambar ¢
champaka and othertkRisdbsoonfafpeweod, otiof nlb
year s. Anointing his body with fragrant o]
Moon Pure Bright Virtue, wrapped his body
fragrant oi | over hi s heaad paonwde r sc,alsleitn gf ior
body. The glow shone forth, il uminating
eighty million Ganges. The Buddhas in the
praise, saying: OExcell ent, eexclelilsents, whamd

% T.26 N0.1625, 249¢120.
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called a true Dharma offering to the Thus
i ncense, neckl aces, incense for burning, .
t hese, he can never match t hi srleallhnmuagnhd o n
cities, his wife and children, he is no m
foremost donation of all. Among all donat.
is offering the Dharma to the Thus Come On

After theyebadwepd&enthby each one fell
bodhi sattva burned for t welve hundred yea
passed, it at | ast burned itself out.

After the Dbodhisattva Gladly Seen by /
Dhar ma onfdf eriisngl iaf e had come to an end, h e
Buddha Sun Moon Pure Bright Virtue, in the

The sacrificial story does not end up h
Buddha Sun Moon Pure Bright Virtue, who was
entrusted his Dharma and his rreilricGAadav itrme
ccemated the Buddha, the bodhisattva divided
and enshrined stthheprasDet @er BB n6680to make an u|
sti,pase burnt his two arms for 72,0@&00owerarass
before if his wish to achieve a Buddha's gol
realised. Wi thout doubt, his wish was ful fil

for he had O6éheal ed hi s roiwni ckeo dayndd bdye cwhi
Buddhi st terms the stPRuryssokDtahrei nBorrachimaaln i Rer s
APrai se of "HgWledvWPecbBogdbves an account of the

i mmol ated hi mself as a sacrifice.

By comparingtitdhe dfesoheagselrfocess above
i mmol ating accbBiumgrsaopnhei ecshe f hndet hey bear s
many ways. Mommo lodt drthe rsedift ed the chapter o
i n Ltoht&iistpraar t | y quoted above, some c¢h#&notiyng a
, Sengqgangd t wo bhi kAud4dQ sisters foll owed
Bodhi satithmeo'lsatseolnf: taking incense powder or
drenched Thettebference betcweeeamatti lben baondh itshaet

' Burton Watson, transThe Lotus SutréNew York: Columbia University Press, 1993) 282.

B 58Syyra | dZREDNE FHOSt F a Sacrifich the Selff Petspelkikes Bré Martyrdom and
Religioned. Margaret Cormack (New York: Oxford Universigs®r2002) 142.
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the bodhisattva did it by exerting his supe
body with a t-buchindgnstodhiees sefl ft hehotsher eteo Bi
burn themselves alive on a pyre. They are cl
bodhi satstaca'id iseélhbtSastaray in the

It is very difficult to know whether suc
ancient times to act accordingly; however,
were actualised and ritualiséotSistFrod e /as hmo dea
i mmedi ately discern their symbol i c natur e:
t housand year s; the glmmw | aft i nlge fho@hii 34 &tutmv a’
in number to the sands dfodeii ghtty vmi'lsl ibord yG&n
t welve thousand years. Har Dayal mentioned
such extremes that it b%Weme st lge odreisgjiurea la nidd

seddcrifices degernietruaatieids tiinct oextpressi on of r

its mor al l ustre to a | arge extent. However
strange-saochfsel &l stories may sound, they a
t ha are suggested for emul ation. For a devot
cont ext of Confucian realism and thus not

|l iterature, he would probably tend tt ot hient e
i mpression that bodily sacrifice is the indi
the Buddhahood. Due to the strangeness with
its intricacy of the Sanskstiotokl amgeage)y guome
religious canons as eXBwddha)yfamama he Buddha

Al though the story-i onfmoMati oiosteuis iwstrdeesa s «

probably the most i mportant agarcdriidflorr itthwea lps
Chi na, and most Buddhi sts tend to interpret
explications about the Bodhisattvaos magi C:é
Actually the most represeing anal 8e amengnoshes

person t hat hasl tersae rmughvepr of busd meaning
i mportance i n Chinese( Ba&®B3h)i,smthedef awn dZehri ya f
School, which is based omothiiss &8 nsi ghtf ul el

Due to the plooptudsair8ittyheonfesteheBuddhi s m, t he

# Har DayalThe Bodhisattva Doctrine in Buddhist Sanskrit LitergiDeghi: Motilal Banarsidass, 1970) 182.
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commentaries on the scripture. Just in the
many vas e8Xkinyiy.could finally rise above ot
fl awl ess delLionteuasta Sbhtsa dovfa ntcheed me di tHaitsi ognrael a tte
contribution to the Chinese Buddhism is th
sophisticated Chinese hermeneutics of Buddh

meani Tge Lot.us STtra

As an authoritynboérphesatsicomploditriedire hafe |l Me
King is probably the most Slotdrdaret bamdi-islalt ¢ mia
i mmol ation is praised as a athTurau ewelh adurTrhae Of f
Comment ar ileost usn ,Stithhe ai nterprets the term 6T
religious practice that requires internally
al | the afflictions so as to eradicate them
trueenaftfuthe body and fire, the sacri-fice e
exi stSeontaccording to the Master Zhiyi, t he 0
di storted view of the inherent exailslt ednhcaer noafs
The O6fireBurnminghel esggedlnfd i s an analogy to th
wi sdom-eoggfo,nowhi ch can burn up al/l ment al def
6offeringsd do not necesgartrbilley fiimweqgl vid da sphy
wisdom based on subtle meditation that tru
interpretations can t he tirmmolmetainn g gl ed e ntdse
accurately. It Il whetehegr di id s € uwh o t-bave rkrai onagosmm
really had r-tavbkbbkdspuchtbhalghreali sations. E

must have been very few.

Master Zhiyibés comment on this issue bes
BuddHiiSumh a genuine practice of Buddhism, a
than those superficial i mitations. As he ¢
burning oneds finger is better #Zhagi otusedi i
words briefly mentioning that ext>®Trhneals coafnfte r

and nmoeftdetr expli ciammohatoifon hkesel ¢doul d be re

30 DI 2 Ddzl yNHzd & a AZhchdglio Féjidoroly|K (BthangBak Paagifahg Chuban Zhongxin, 1996) 141.
31 T.34 No0.1718143b1821.
32

. Shi HenggingiLun Fojiao de zishagu@i,aiwan daxue zhexue pingluh(1986):195.
% T.34 No0.1718, 143b2@8.

165



Zhu Xiaoning: Possible Origins of the-8#licting Tradition in Chinese Buddhism

of his attitude towarads IsuUdch et rtehme omrea dtaina
the subject could avoid giving too much met
di spleasure from those who were determined
would | eave himsedifntsaama ngodmsf orwnmposi ti.
il lumination on the concept of 6True Dhar ma
form the opinion t hat hi s i nternal of feri
cultivations osfdotmr. anlsnc etnhdiesnt aé g awid, the OTr
signify the culmination of the transcendent a
truth.

Based on Zhiyi's superb illuminations on

Buddhi sds ,dotcteg ihapanese Tendai School furthe

~Thieomasacrificial fire offering) in th
brUhmadas (religious practitioners) i n t|
his arms and bhodiyThes degenaimiBedhi sattva
burning up of hi Fadum andrleady pract hee c
vehicle, which is the subdnrd et lobsefrfvamicreg ¢
genuine Dharamd edT Hdéd usmmsidbn gnetahnes ttwo aanrni hi
extr

I
emes so as to return to the Middle P
of f the Distitmoctr elveeaaclhitnhge pe¢ftkhettifut pl e
empti nesemporaardi ntesdséthe an

As Medicine King's immolation is explair
i mbued with mysticism. Just as Zhiyi's inte
seillmmol ati on model i's highly metaphomianal . i
with the orLiogiursalSiitdead ot t®@nvey. I nfluenti al

on this scriptureburmiismmngvirewuah sbemedcl fo |

prevailing gl ow#tfRbecdy i oinsualf . the gift
Teachfirnogng Buddhi st Scriptures of Doubt f ul Or i

More inciting are those MahUyUnsaacsrcirfiipctiuar
rituals. The two most popular and influenti
and forceful | yi npmod pactu mdy tphr ea cdBirlcdenhaa r, 81 dmha C
Fanwang j{(Bgahma's Net SitrmSapuiengGhanesgenga
(T radgama sTihter as ec o n dF amoMainmge whfnghhe s on Ma

34 T.76,N0.2410, 720al-24.
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ciplines, has become the most i mpes é ant

dhi s m. 't cont atinsmotl e i iomst r wd taiiaom ngn t el
k a master's teaching on MahUyUna sitras
ds of acetic practices foody hpam,t ss uacsh aans o
Buddhas, feeding hungry carnivorous bea

practitioner cannot act accordingly, t

=y

i3Auahyahomi Iy 1 sShroaiil teenrgaytaandvijdirnygtihnepor t an

=}

Budahiwhmehpractitioner I's encouraged t
ering to a Buddha's ©Shagwclrarmstdfpfaer iAmg oc
practitiormergiannsngstessnaeonde and by vi
son wil |l be free from al/l defil ements evc¢
the other hand, even an enlightened beincg
sbe fai make such®Iomt itohyed s a @rett roid bf wetrii smmgss. o f
d are said to be much more significant th
al | t he treasures i n t he uni vehset heSe
rementi obaadhifdamolusand Buddhi st texts W i
tructions, t hese scriptur eismngorleaattiloyn sf uaenl d
ilations in ancient ChBnahmaqjolneavd®litt rbaot
algama tSolgtertan eDrazwi tthh atree regarded as apocd
ern scholars. Accordindiet BorhdmmajeMoasyg Sb h g
bably composed out of the demand to pr omc
Bud'dhuirsmg the Emperfort hfeai Nvar tthyer noWeher n
nETshee. aut henstiirca étgya noefa siferean questi oned as
st introduced into Tibet angl thragabne einn t h

of ficially included in tihe tloé!| EangonSomd, BY

Dyn

asties, and was rejected by* IChi Gresmrg Yoga

(1®d9®89), a famous modern Buddhishesbbodaed

a

n d

one f alShaai es gtpod nrtehfientge it s authenticit:

35

36
37
38
39

T.40,No.1814, 675c9.
T.19,No.945, 132b139.
TangHan446.

TangHan827.

Ay3edyz SRo ap ?Eﬁlfdn{; datidfan , 3 edition (Gaoxiong: Foguang Chubanshe, 1989)

5493c.
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sound not $°Alc¢dbowighcimpg.t Chinese Buddhists
figures as(l&@y®@mn9) and( T&HEDUT7) , tbesgntegts
authentic Buddha's teachings, their confi det

senti ment rather than historical and phil oso

|l nfluences of the Ancient Hi ndu Asceticism

The rise o f t he Busaddbiisti cleist,eras p-e ei aolnl

i mmol ati ons, mi ght find i ts predecessor i n
MUOnava S$r@&itas)tracorded an initiation cere
(sadnyUsa internalingertimg $&aerddrfeibr vasofment

heraogn(i praveSanag® wercthdmwedname O6most difficu
ones*tTHeé. story-i mmoltatei osneldf the I(rMShihameBj a

recorded by Pthaar als @onrfelrimgsi ous ri tual S u
Hi n#bhewever, it was probably in Mass@yUndiBed
was adopted into its teachings, Known by me

Buddhi sm é@énofitdex®lusopment O6came to adopt cer

abandt8edb. mut ual influences between differe
commonpl ace. At the same ti me, these O6innov
mi glatveh di smi ssed as ineffective to spiritua

dangers to Baddhagogr avateéd,its decline.

From the idealisation bé6dhihsa tathvatchaersytdiaa |
Buddhi st | i teraadt sradsi aor iofhiecersi fin some MahUy
transition might refl ect the vicissitudes o

ndi a, the radicalisation of the bodhisattyv
eseergaetst ure to compete against the domina
urgeoning Hindui sm. Witminyh&€he nesei Budddli s
u
0

nw T Qo

chkisleling pracuicee ashmaesé&dotrhe Buddhahood

those radical measur es.

—+

CIN /KSyad a[Sy3ety o6lA 6SAZé [N /KSy3dI cCc2385z8 f dzyl Kdz
*t " Qtd. in Johannes Bronkhorst, Thigvo Sources of Indian Asceticism, 2nd ed. (Delhi: Motilal Banarsidass,

1998) 1516.
. Bernadotte Perrin, trans., Plutarch's Lives VII: Demosthenes and Cicero; Alexander and Caesar by Plutarch

(Cambridge: Harvard University Press, 1919)4119.
43  Bronkhorst 83.

* Hirakawa 3.

42
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|l nfluences of Chinese Traditions

Howeverthe modern Chinese phialscsoplrer t Ma

foreign religion wishing to take root on a |
been fully developed, should first be in no
nati ve®lcul afufeadigie d andv ahtiigvhel ys occoinesteyr | i ke an
called its neighbours disdainfully as Obar be:
rituals in Chinese Budadshtiisnng ctorualddi th eocno meAsa m
success of MahUyhlUnnaa Bwadsd hdiusem tion some of its

share with those of Confucianism together w

adaptability of MahUyUna Buddhism itself t
i mportant facd olrar Bluy a dheswentcofudr t he popul a
as thenfddlcfti ng practices. After all, It wa s
religion, that such extreme practices becam

et henliement s f or us to find the answer from.

Confucianism and Legalism: The Redemptive an
Brilliant as the Chinese <civilisation wa
i nglorious elements in human history. Cruel

with the dead are just two of the mosesenot a

view of the meaning of the individual and th
I n Confucian Chi na, the status of t he i nc
familial, soci al , and cosmic “‘maal & ,00etad ng ea

within a sophisticated web of o6r%8Alathomnghi p
during the feuddRiostihd tteiamdy ylB3rBCE thted 08 e t h
of the first autodrd06é BLCE)eaduwmldmpdwes t Qe ni od
Sout hern and Nor©ohbha&8©On, Dgoaet iChsi ne420 t hi nke

endeavoured to fwetmukeatievdi hedChliinemei n thei

® MouZongsand ¢ Iy T 2y 3e2Al 2 GHidai RuiPanshdilaibs: ¥ Kudzhubahshe, 1984) 177.
®LyaliSIR 2F Gzalft yS3ardAazy 2F GKS SEAaGSyO0S 2F GKS O
uses the term in its broadest sense, which includes two aspects: (1) a belief that individuals possess certain
positive privileges or powers irhé world through their existence, and (2) a belief that individuals can
F OKAS@S GKSANI ARSFHfta o0& YSKHWaELANBRRES A NziKSWRWIRdzRFY AR
Fox Brindley|ndividualism in Early China: Human Agency and the Selfoingith andPolitics(Honolulu:
University of Hawaii Press, 2010) xx. Here | adopt the use of the word in her definition.
il Brindley xi.
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whom Yangmhuthe fourth century uwBnCEduwdser pt €
i ndividuali st in the western sense; however,
of the intelligentsia. | mpressive as their i
hierarchical soci ety cnharftkieglhlbiyg h@osn ftuhcei ama rsfmc
should take towards his/ her superior or uniyv
for those on the top of the soci al | adder ,

people were congtdagnedstacovarging to their

relations. For ordinary beings, they were n
superiors' wills.

Confucianism as the predominant ideology
hmani stic. However, unli ke the humanism 1in

Confucian Ohumani smdé emphasises human rel at]i
advanced culture in anci®€onfGki aai slasmargar de
body as a gift from oned parents. No one i
bodyXi dom JiGlgassic o, Foheabf Pt aey Thoifr tteheen C
Confucian School, It states: 6Your physical
your parents. Vigilance in not allowing anyt
rever enc®™obempildsyyd sucidr ex &esascihe enlgy ssheolufl d h a
nowni ol ent cul tur ests@Hnedlsrt te ddiret riaardyi,ani n t h
judicial system, miscellaneous i nhuman physi

mete out pain aotdedhameot di hhpet cohivs/ her cha

I n Chinese judicial system, obtaining c
i mportance in conviction. Extorting a confes
practiceinbhecr dmdbhalbnssmi nal penalties includi
were full of i mhuman cruelty, which might r
face, cutting off the nose, ears orck eeut, d i
patel |-awi, stionq,t poi soning to death, beheadin

bakin§l,t ets.no exaggeration that China was |

One cannot find in Confucinhanibestsuahyvspeéa

8 Liu ZehuaWang Maohe and Wang Lanzhoihuanzhi quanli yu Zhongguo shehuiLishi fansi congshu
(Changchun: Jiliwenshi Chubanshe, 1988) 243.

* Henry Rosemont Jr., and Roger T. AniBise Chinese Classic of Family Reverence: A Philosophical
Translation of The Xiaojirtgl 2y 2 f dzf dzY ! yAGSNBRAGE 2F 1 6FAQA t NBaas

® Bao Zhenyuan and Ma Jifathongguo Lidai king ShilyBeijing: China Social Science Press, 1998) 1.
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convicts6é dignity. Actually some Confucian s
puni shments. For, ian Ctoanrf awec,i adhi g8ftdait ®i aln dfh et AWM
St ates period, sucicegdefl iflreodDResauvadiimg tolud K
puni shment of tearing a <c¢ri midnraalwns chaordtys isntf
toward diff&AlenhodgheComomsi.us himself was o
human sacri fda coeebsj, e chtei chnasd -slactmidfl une e eredaced
feudal ethlitakengcodéshABategorised Biographie
t ext-lbbiolo&k bi ographies for educating wo ntemeg (.
mot her of ani poower dwltiant et.heBeliung worried that
mi ght be ruined as her sonb6s concubines wer €
reproached them andr detsmaighmt bhdecanudseo® dbdteh s et

qguarters, his women wil/l die for him; the ma

Heard of this, Confuci UBremahisedf Aaeor &bblre heo

Jiangds admonition, we can dtholseawvtol ey atrlyat
to an extent as they were in accord with th
Chinese bureaucratic system and its perfor me

Confuciani sm was nath tbhatualallyi tiinecsul pabl e of s

Al t hough Confucianism held benevol ent ru

corpor al PihesiCimé mesxei nigh agiagriefryi ng penalty

al so means ‘tortures. Confuciue'tdhi tabchiemrd aa
through rituals and corpor al puni shments i s:
peopl e wild/ (have a, sensewofth 9Plame hment s/ t
tortures so people will ,be i mB°Swcahr & ost precne
opemdedness concerning penalty/tortures i n
t heoretical justification for the abuse of
Chinese tradition, t he peniafif draewmntand etdhe Tlha
functions of some officials in charge of <cri

51
52
53

. Wang Junlin and Zhou Haisheng, trans. and annotdtedg congziBeijing: Zhonghua Shuju, 2012) 178.

. Huang Zhanyue&sudai rensheng renxun tonglBeijing: Wenwu chubanshe, 2004) 293.

. Zhang Jing, trans.and annotateldent zhuan jinzhu jingly Liu Xiang (Taibei: Taiwan Shangwu Yinshuguan,
1994) 26.

. Jin LiangniarKuxing yu Zhongguo shel{tdiangzhou: Zhejiang Renmin Chubanshe, 1991) 140.

% Wang & Zhou 52

54
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of militddheotfiueér Puni shments to the enemi
applied to the crgirneiantdly oafgfgernadveartse,d whifec hcr u e
Any di sobedience against the superior, not t
as a violation to the Confucian dogma of I

moral ity oni dteheanrdul cdué sr esspect and Submi s:s
Confucianism does not | eave the subjects muc
to abuse the authority while the people cou

justi cea.moFwer,t t he absolutisation of Confuci a

the means>®of reigning.

Mor eover, l egal i sm, an offshoot of Confu

evil , regards Confucian i deailnfolfuegmcoveesr na sn gu Ip

t advocates severe punishments to criminal

harshness of puni shments to the convicts. L
equality of measur ementn oafndp ecnoanintoyn etr @ ; b & to
l egalists and Confuciani st emphasi sed the
law is tantamount to the mean®l ofabcuent!| ¢hi

bureaucratic systemleméret etdwoo n®ec haomd tsheadom Rii
intensified by tough enforcement olfe gladw sanc
ideologies or oOl%%pemimat eConfliei ampemd al Chi

mill enni ums.

Anot her hi defonucsi enuts thm nian t hat can rouse

i mpl ementation of human sacrifices, which «c:
of fered to spirits and those buried alive wi
captimeendmioes, to 6l ate ancestor s, di viniti
those O0close relatives, -dadgaessdd, amhdo swee rvea n

family heads, slave oWWdmeey anghecrmgnkaith | oads

respectively in Chinese. Gener al | wumsweeraek i ng,
% Jin 137.
>’ Jin 138.
58 Ddz2 / K S yRaia sxifirg ¥u Ztiongguo gudai kuxing ¢ ¢KS NBASINOK / SydNB 7T2iNof/CNdaYVely, 155 WdzaiGAOS 2

May 2013 http://www.criminallaw.com.cn/article/default.asp?id=2141.

59 .

. Jin 141.
% John King Fairbank and Merle Goldm@hjna: A New Historgnd ed. (Harvard University Press, 2006) 61.
. Huang Zhanyue 304.
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ch bettsehewighoanwetrhee ei t her di smembered aliwv
ough to be sAsnpH tyeadde cbaepei nt attaneeh .efrosr, mecrl errekts

|l atives of the deceased, they were grante
at h, being buried alive inside the burial
om expressing thieevi odjiecttit basr opespygnsbel

sters to the nether world a%Thtelugny aowede g\
re mani festations of the Chinese value of
mi | ar-i monl atoi sgelgractices in Chinese Buddhi

This kind of loyalty reflects the wunequa
bordinates, which permeated ancient Chine:s
so occasionall y timdgiwiatxes minousttirsr 9,f d he

nded mghshbkaln edhi nese who volunt e®TFteai rt o d

l unt-amgr iski ¢es, with thanks to the effect
nfucian domgnaomé' sOsudldfuit o restore 6t,he fe
ich successfully maintained the authorita
nfucianism could become the state religio
triarchal system. The systematuimanamdl| mdrn \wa
extended the <concept of of il i al pietyo,
nfuciani sm, to the relati onlsn b@&danmfewleani atnhies n
eahohgr | oyalty, especi alcllyo sted yt hxet lamd readr o
filial piety. As the idea of | oyalty was
comes an inherent responsibility that one
muner ati on f oar khinsd/ hoefr fsaevrovuirc et hiast t he i nf
ndat al submi ssion to one's superior was r

rmonious relatDeeaphip oheéet apalstogfdisltipafl pi e
s thd sasenseld gation to repay a debt of gr

i's idea, t hough not wunique to the school,

come part and parcel of traditional Chines

The phenomenon of human sacrifices once

ound the worl d, it surprisingly continued

62
63

. Huang Zhanyue, 85.
. Huang Zhanyue 292.
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s late d%¥enheryate Lhe reign (dfeleRhdf) Bnhpeer o

Qi ngbynasty as he decreed prohibition of suc

| o-lwe v el Manchu officers in 1673. This prohi
funeral s not only of ordinaryi loyf f aedaanllks g bu
nobi®*Biutty.human sacrifices as a soci al pheno
around the founding of the Republic of Chine
for the |l oyalty of those ovfoltumdeeer awd mesmc wh
sacrificed for their deceased hus-babhldxs dauwul
have reached 500,000 to 600,000, averaging 1

From the facts presented above, i ha BS aa
carrying agent of ritual ancestor worship wa
can be served as the best means to displayin
to pay for his or her dgaedsedwescperrsayoOoshaén
traditional Chinese sense had already been
ancient times, which had, i n some soedrfseads,ngl a
practices.

I f the traditional Chinese view about the
a cultural basis for-ofheridegebopméncesf i nhhe
Buddhi-sdac rsieflifc es had much more iericoaimmowvne wi

, which can be roughl k¥nit-gtamasrndtas etdhawnglo tEm

Chinese bears much broader connotations.

Mohism XXn&Gulk her e: The Code of Honour and Mor

S

p
g
[
t
t

Al ancient Chinese phi luamsmepdhiucp tirnatdoi tti vwoa
chool s: the Famous or, PRwhedcohmi chearnitv elde airtns n g
revailing position or popul arity; Thedf @ hme
enerally refers to the ELroaadmatiaunsd ttelae hhngh

dealistic, al trluised cdoctediieldbisyigMd z1i6 f 0 BCE
he | at tDearoitshe mbvevce ment of a highly phil osop
héd 8 "céentury. Thowegh siat m@ppehbtstonithe mode

64
65

. Huang Zhanyue 286.
. Huang Zhanyue 29896.
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rld, early Daoism had been g¢geneBrualdlhy srte ggar
China.

The name O6Mohi smé oro riags heer i6MWeod Hforusm t h

unde®RiMpizmng toa fermebdbloyn | ow birth due to

zi was influenced by Confucian traditions:
nagement by the ancients while abhorring
wever, he wagioppbsedandothbe soci al refin
nfucius School, and instead advocat2d thri
hi sm was famous for its philosophySuafh iamd
Inclusive | ove, as he indicdtedadvioxathbhd \
stribution of services to the people for

ggested foll owing t he Wi | | ofndiHfefaszreeann t b eac
ner®wshiittynvoked a strong rhet drinc pfaocr i canfao
thority of oneds °IHeoandeevresr ,and Hesa viennd i avh odvuead

aven that deci de what tdhrelyy srheotud dd awt arnea

ni shment sl amccaoridsi nrgelggar d, he seemed to rec
I 1 6. However, for the believers of his scft
re endowed with mbeakioryecwhive e wYig f coarlhlee d

stice. Yet as few people have such endowme

e practice call ed 6as acWpwagr cacComfdo mmil tyy t o

l'y by foll oawiomgs tohfe tihnosster uwho have the r
av&npsusually the | eader of the organisat
f'Mozi 6s philosophy was based on the belief
osts aedcegodsl i i ous. Mozi's teachings er
opl e, especially the grass root s, during

at his disciples following him al/l around

66

. The late illustrious histoan Qian Mu (1 K2 dzZ3K{ G Kmol QU KSIEA NRSWRSNA PGSR T NI

punishment of tattooing in a criminal's forehead, and hence reflected his low social status, rather than
FNRY KA& &dzNYIF YSd MoB Hui B Gpngsardiong,dZaudrididian) §n Qian Binsi
xiansheng quanjivol. 6(Taibei: Lianjing chubanshe, 1998) 3.

67
.V
68

AlLyZ 6321 A€ o0o0

. Wu Yujiang, compMozi jiaozhuBeijing: Zhonghua Shuju, 1993) 30

% Brindley 1.
. Brindley 5.
& Brindley 6.
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Cofnuci usosesvevefEhentes| ower s-orf @amiesle d rhd rgahm

society, following their | &adceri nfgr onm sEli ame .t

However, just as Qian Mu pointed ount t hat

Mozi's philosophy. To benefit ot hers at t he

human natur e; and the popul arisation of his
real ity, most people only wibadythhéeémoehees ¢
bene¥Siutcsh. unrealistic teaching asked too muc
why such a doctrine once so influenti al wo u

frdamshi Chungqg(iMi ster Lnd sAuStpumnmn gAnanal s) woul

situation wel |

Meng Shenghe | eader of the Mohists soon &
be in charge of the vavagdgaar yt hef sliartood &n
Yangcheng br okeo at woi eacned ogfavieadae hianltf t o Meng
the two pieces were fitted into a whole wou
Meng deemed appropriate. diagdde,y ,t lad tefrf itdhiea IKd
were unidldtheoe Rtitme Mi(MdBB8dr BWY , Qiwhose r ef
greatly reduced the power of the aristocra
procession. Wu , in his anxiety, bent over t
mi ght bsomg Heaeur i ty. But he was shot dead b
However, some arrows missed the target and s
sentences to the three generations of t he
Yangcheng was just one of those shooters. L a
decreed that those who were involved i n re
confiscated. The | ord escaped deocddadsdf ulol ye.n
l'ife as a fulfillment of his responsibilitie
rebel agai nst the new king or the | ord restg
di sci pl e ,XuMeRwgo was resoil viedet oUcgcalmmett o di s
from his resol ve, Xu, as a Mohi st hi msel f,

sacrifice, onet hueae r den@g'ngd feolglhdower s committ

 VAlLYE daz2lAé nood
" Qianda2l 587. oc
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mastrs.

There are @i theeaat bewalkiung stories about

deeds signified their belief that the meanir
realise their Universal Love, even at the co
exgple to live a stringent | ife and sacrific
behaviour s, we can find some similarities v

emi nent monks.

Anot her aspect which needevdoi PeMaldidgtesa
t owar dgnttrheedi ti on. As Huang Zhanyue points o
extravagant buri al rx und s awlii tt h ot md grhd e rhraivreg
for the phenomenon t hamaniynmnit eerEsasoer mr Zglo
volunteered to die with their meaQd tne rGh i tnhes e
philosopher overtly “@Hiioxatedclhwsnamn smicgh tf i
hasty for it i's cleaminy by Gaiot dfod &bb®Dr7 8 ¢ f ar
based on a pavwoszdagien iwmhitchhe ttheextaut hor descri b

and extravagant burials during his time and
material goods wi tdh ttyh e fd @Hhittei @dacrki haefsabsmuden

human sacr Mb edo eds niont tnlteecessarily represent \Y
practices. Mor eover, there is a remote possi
However, Mo i s6tUpiwee @ s Coo nd Widdbmidbdiyd have a si
influence over the | ater generations. This i

of the similar nature that reflected anothe
bodilspsceeffces as a way of repaying a debt

of duty and morality prompted the early Mol
ri ghteousness even at the cost of tlheeirratoewn
sedifsci pline produced these stoics. They wer

to be of uni ver s al val ue.

Mohism as a distinctive-l iphead obepause sahi

" Xu Weiyurans. and comLushi Chungqiu jisby LU Buwehol. 2, n Xinbian Zhuzi JicherfBeijing:Zhonghua

Shuju, 20095211 522.
. Huang Zhanyue 293.
® Ddz2 a 2 Midjizzjigzangbu feixurk &uo Moruo quaniji: Lishibiawol.3 (Beijig: Renmin Chubanshe,
1984) 137 138.
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di screpant el ementsismhwasapipraimi iotf s efaoll lyo Wer
the ddcltatiemresits emphasis diverged from re
phil osophy, then sophi sm, and finally died
austerity andtoeltfhleexcoudesakdi avatsi ximaber kshed hby
errants in the early . ®)yeartshiocf rtelgar Westt hdae

regarded as t heitaroardeirtuinonne risn olfattenre gener ati o

stereotthygpsengpeopl e depicted in popular ficti
marti al arts and eager to defeat the evil C
Actually, ma nwe roef otrhdosnearxyi gpeopl e or a@pen ge
their | ives -ismppd egd odiut iods .seAlft hough many of
advantages compared with the Mohists, their
really touching and remembered by the peopl e

Bef or e tnrhcee aopfp etardaanwdrhde t ext by(cl edy&0d i st

233 BCE) Its cl osest equi val ent wej icaan fir
symbolising twensomhdingeapbiegoperson in the
idea can bkeyudedste@#at hat it defines the act

Accor di nhutoowetnheg i ezi (AhGQomment &xypl annitmge a
Analyzing) Chwmrakbéeéepbi |l ol odils@3®BDlu5a)n, Ytuilcaa i wor d
had been used in xtthaenpthassiod wheksvorand Du
words by R@B%Cehrutnury) to explain that o6(the

superiorods view ofx) ari gt aamand OWi 6 hg trhse @® 0 W

amuck in the village and town, with the forc

.®Han Fei , who had |l ived centuries bef

gol den a&gecaftuhe, made such comments on t he
more detail s:

The Confucians with their | earnfwigt hbring

T VALYE daz2lAé cno

BVUVALYE dazlAé Tdpo

" Duan Yucaiannotated,Shuowen jiezi zhioy Xu Shen (Shanghai: Shanghai Guji Chubanshe, 1981) 373a.

W eKS g2NR WIYAIKGIEAQ KSNEXa LIBEFD Nppmdridte tdSIstiBnSabl B Ray & A Y LI &
cause confusions to the reader, especially a westerner. As the constitution of CRiagseis much more
RAOGSNBS YR OGKSANI ljdzr f AGASAa AYGSNNAYy3If SR xeKly GKS
throughout my text.
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heir military prowess violate the prohit
espeamd so we have disorder. Peopl e who
s criminals, and yet the scholars actual
heir |l iterary accomplishments. People w
uni shedt ®Bhd bands of knights are able
words in a®private cause.

rom the descriptions above, we gamaa say t

representedj by efesregdritant hevassibyt darmee ptelog

- Q

- @ X T T S O
©c O O o o o
(@)

owe

rob
| B
ppl
he
n a

e mo

H
fop
ncl
p t

oci

r soci al status to their seper itores.| eTihte
hjiei aeonrddows t he word with the status of a
his Amilitary pomweswoultd Berivemddisa tsallf
i st mor al codes, and hence incurred Ha
with the weakening of the central govVve.l
es, t he nf eZuhdomh s suhablEeast er maintain its
titions among the states, each state s
ance in their bitter struggl es. Wi th t
rhehavertetstiges | i ke before, and peopl e
ty. Many government officials and servi
nger felt contented with t hesitratnee atgor es te

® o ® @d® =S @

ek their fame and fortune. Those who ex
ably xihes eachimati nteresting thing is t|
th Confucian schol a@rhse wWiotnhf auuwcti amec o g neinsoint
ication of harsh | aws in governing the g

ruler's absolute power. Their only diffe
mor e susitlae nlabdg &1 iwsatys whar ed f or t he [

nstrated his belief in the supremacy and

owever, unlike the word O0knighto in the
rofessional s &l dorer s o0 vseerreviignnga wahbee m & hl €onr e
usi ve, denoting such a group of peopl e f
heir | ives for a particular cause, I N m

al phenomenon especmaéd gr pofput he bBaehoDg

1487 BCE) . It was an individualistic tren

81
82

. Burton Watson, trangdan Fei Tzu: Basic Writindéew York: Columbia University Press, 1964) 105.
. Wang Yongha&hongguo youxia sihanghai: Fudan Daxue Chubanshe, 203L)
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bureaucracyxi &dhhi kbePghbytlyer(tidbg BCE) , mo st
whom had been prhaokbahlksyg, f gemtwgkblkschopbhaned in
and military arts bef oe®t &fhiflaeced chonnipsens ahda do nb
ever since tDwyen alsatyerbeZraone hi ghly diversifi
the Chinese socie(tlyd®5iBma oQi atihyen atsatny depi ct
picture of xmiaseffil an&losss ari stocrat s, recl us
corrupt aristocrats or gover*hAmeontg, tohredsien apreyc
many were not marked % Tohre trhoerial riamted carliathys bos
vastly different. xlitawies eolgwiidwes dtiHdter 8nma'fs

Si maiasere of differentc hsarca atl e rb atcrkagirtosu.n dTsh ea ne

summari sed by Sima are sel fl ess cour age, S
trustworthiness thouxgihashehidi dt irnmeec ongenries en otth act
sense of P%Sgmae cu apedwve. sxidn de averiyheansd reso
probably susceptible to his discontent at hi
i nhuman puni sShhmgnt .Silma Rian intentionally
characterms®sofwixti tag u dnleirt i es . Howevexjcaohn cse prte d e
highlights the individual's personality inst
hi s/ her® whipehi oheg originally had stoeoeé for
def i mistiidon mrsexaerktisndi tof quality that ancient
prevalent throughoutQiarhd EasDgnésd@fiouSuch a
as it has been general ssebebgdpe owio®ihs a@thieon
sensgi ay] being | oyal to one's personal fr
one$allef e the justifiability of the heroic d
worxd ahas been cleansed of any indece®hitn fact «

#  Wang Yonghao-3.

8 Sima QianShi ji(Shanghai: Zhonghua Shuju, 1999) 2443

% Wang Yonghao 28.

%, Sima 2413.

8 Wang Yonghao 18.

. Dictionary Editing Department, Language Institute of Chinese Academy of Social SaBnoeE A | 0 X é
Xiandai Hanyu cidiaré” Edition(Beijing: Shangwiinshuguan, 20)2402a.

88

89

. Jiang Zhiyou (1865 1929) was very critical of Sima's selection of xieein hisShi ji , pointing
out that Mozi's effort to promote the universal justice has the greatest and pwiestpirit in its true sense
while in $ma'sShi ji most people recorded aga who aspired to reward their friends/masters with

their own lives for personal benevolence are of inferior qualities. See Jiang Zhiyou, p#fangguo zhi
Wushidaaby Liang Qichadn Yinbingshi quanjivol. 24 (Shanghai: Zhonghua Shuju, 1936)
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this regard, Liang Qi chabdashadobpttioonr eopfr etsheen
ancient Chinese heroism generalisespewellle. s u
As Liang's fri(elm@l®»ah)y iiDudi catbeuds htihdachb , t be wo
the way of a warrior, may express the nation
the samur &t hel £&s$samisreiyt,, whichi embr &bedesbep
|l acks no characteristics of its Japanese cou

Il n Sima's bixigaianp Bhhiess j ot hehal ti mate emboc¢
xXisapirit is probably the sacrifice of one's
bosom friend or mastxxeims Amendg exlhosae ef enmamlye aas
justice or r eve’huec hf ovro Ituhnetiarr ys pdoanastoleds,u de sl , Y al
al |l of whol esome nature according to the cri
Totsudo (187M4°®THhe recurrent-sakbeméi oésther se
fulfilling one's responsiuldiel iitsy mot rsegp adi 19
Buddhi-smmaledtfi ng ritual s xisHoiweivteri s t het Chi m

supeirnfoeri or relationships. I n its broad ser
responsibility. Ftol tt owe migngara&nd evepraé s enotsat i
may have a glimpse of the ancient Chinese m
Buddhi st idea of OOPerfection of Givingo.

The story about an asisasprobalaly etdmd&og F
heartbreaking ones. Yu, Rahneg nscesrtv emo wleorufnut!l Znhi
St at e, and was treated with respect. Count 7z

di stinguished fHaamnd i Wesiwhlodae@e headsniwsetreer sal IbtL

was rejected by the Zhaos. Count Zhi sent h
destroyed by the three families and his | ant
, the | eader of the Zhao fami'lsy,skmade avud:

% Yang Du, prefaceZhongguo zhi Wushidaby Liang Qichapin Yinbingshi quanjivol. 24 Shanghai:

Zhonghua Shuju, 1936/ o i } o i
% InSimaQian'Shiji £ Y2ad 2F GKS EAF& I NB | Oldz tt& dzyRSNJ (KS
puts the wandering xias and assassins under separate subtitles; however, they both signifie@d the
gualities as he generalises. That is the reason why Wang Yonghao treats both as xias.
. The positive ways of death include: confronting death the same as life, sacrificing one's life so as to achieve
the welkbeing of the society, and willing accepting the approaching death as the mandate of heaven; the
negative ons are committing suicides to eliminate suffering, dying for love in the hope of acquiring a
second life, and committing suicide in the hope to achieve the happiness in the afterlife (qtd. in Yang Du 14)
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caped into mountains and vowed to avenge
i sguised himself as a slave in the penal S
Il s, seeking the chanceohoemuedernXhiasgel o
Rang was working, Xiangzi went into the t
th apprehensi on. He i mmedi ately grabbed Ra

l'ling the asedeaised Xiandgnonir jhust | oyalty to

Not discouraged by the failure, Rang dis
s whole body, which caused the skin to be
p of thad,6s der cshwmand oonvear co al to render his
S unable to recognise him. Then he was dr e
(I his enemy. But one of his old friends
he had not contrived to be an assistant tc
hi eve his goal wit hoiumnf lhiawtiingng.0 Rardgermgepl
l'y make him a bad example for ftilte af uttwr eh
suspecting superior. Later, Rang hid hims
ery day to ambush him. However, when Xi an
artled, which made him belisvmen htad fRiamd
ng came to Xiangzi, Xiangziarbd adZznean chx inm g sO
fore working for Count Zhi. Count Zhi Kil |l

stead, you chose to seradea e@Gdwntd ealdi.. Whow d

venge for him only?2d

6The Fans and Zhongxings treated me as an

as an eminent guy. I returned their fav
plied.

Xiangzi wreosv edle eébpyl yhi s st eadf ast wi || . He
tablished your reputation for avenging Col
st ti me. But this ti me | shan't l et you g

rrdshe ordered his soldiers to besiege Rang.

Rang thanked Xiangzi for his generosity
at h. However, he asked Xiangzi for a | ast
ken of the fulfill ment of hi sn Vvhaw. rXibaengzR
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struck t he robe t hree ti mes wi t h hi s kni fe

stunned b% his action.

The direct cause of Count Zhi' s downf al
excessive greed for | dear ananpowmer al whiusch i 1
regard, Yu Rang's sacrifice is blind and | ac
with the Confucian ethics, either. Al t hougt
gratitude, i t mmh a stihsee ds atnhee tpirmence pl e t hat o]
superi.orYu Rang's attempt to murder Zhao Xi ar
for his personal grudge is obviously not s o
|l ofty sel Kl aegnes5s magnani mity also display
such a great person out of one's personal
di sproportionate |l oyalty at the cost of one
Haowever, it is such total submission of onese¢e

t he most di stinctive feat Bushofdot he code of

| mmedi ately af®krii stiRin®thteor msismstsha@a' s stc

heroine.

Yan Sui an official wds tdate dhds Swiattke Mi ni

, who won the favour .ofThtehesiMaraguiosn onorikam

that Han was going to kil,l iYaguui rYiamg fd beau tt ot
could avenge his defeat. There, ha foghdi ae bt
for his bravery. After having paid several f
Ni e to a meal . eAltt etdh ea thaabnl des,o nYea na rpawerst of mo
for his mother's birthday, and then secret/
would help Yan after he fulfilled his famil)\
after ehri'ss ndotaht h and sister's marriage, Ni e
whil e Han's bodyguards were around. Fearing

di sfigured himself by gouging out hies caites
his stomach open till his entrails spilled o

Nie' s corpse was displayed in the public

to have the assassin's identity reveal ed, b

% Sima 19653.
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newls tohe reward for the identity of Han's mu

hurried to the Han State and recogni sed Ni
attracted the atbtyentShoen toofl dt hteh ema sasheerustp e N p &
wondered how she could be so bold as to rev
with him. Rong told them that she would not
wanted her brother's name tammdbe viememhier ehd
dwel ling made him determine to repay the gr
deserved to win a good f ame. Af t er she had
ti mes and died of greatulsohmravw fsawvelden hler a@ tr|

hi mself if he had known °*his sister's unyield

I n the story above, the character of both
of Chi neesrer aknntirgyght Ni e Zheng,s &4 otrtye maive ad e al
to his friend, who appreciated the value o
promised to do what was requested from hi m,
friend. For the peopleghs kbamlNi moZdenhgangbofl

requite favours to one's patron or bosom fr
k

make us to draw parallels with those of Bus
di sfigure hi mselefnglyat su deteldisnk o

I n this story, the other i mportant <char a
figure she demonstrated such bravery that r
significadaodamiimataedmasiloeci ety. e8he hkeadladgei nioff e
the the Qi State to claim her brother's bod
brother's death | est his glory be buried in
|l eaving the greatr faamnde hcefr sbed tfh gheenre rbartd tomes | ¢

Such stories are fhij tendi ewei nt e mhe Qo as 0
mal e or a specific social group. This kind c

i nitiat ear royntkroi,ghltaddy been pervasive before
consolidated. Among them there ®@aee mevensani

in Zhe zhu(@a@hronicle of Zuo) may suffice to

94 Sima 1964 67.
* Liang Qicha counts Confucius as the number one in his list of heroes inCthimese Bushidas

Confucius demonstrated his gallantry and royalty to his home state in his diplomatic mission with the
powerful Qi . See Liang)Nushidaol.
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idi osyner Lo namfsiernt iht :

Duke Xuah t heStWetie had had illicit sexua
concubine ¥indeahg was still a pr.i nAcse tahned dtuhl
succeeded the throne, Ji wa® made yc Xogwm @Fiian

princess Safattehe DQike Xuan had | ong coveted t
Il aw, so he secretly took her as his own wif e
Shound Shuand wanted towmaken oame tolfe hemrown
Sho

u, the el der son of Xuan Jiang, had been
with evil thought s. Both the duke and his w
o
n

Shuo's incitati ®&hauo they elpdétatewdnt ed t he he
Xua tried to find fault with Ji so as to d
wel | . Urged by Shuo and Xuan Jiang, the Duk
request atthee tWeij o9tn t he forces ,atDukek i Xnn@na as
Prince Ji to be the envoy to the Qi State ne
arranged the ambush of bandits on the kwady t o

t he man holfj denga a owkheint esi gni fying an envoy's

pl ot , Shou warned Ji of the danger just bef
mi ssi on. However, Ji resoéevddtyoasubhhilkhvby
Shou's warning. Unabl e to dissuade Jijiferom |

and hurried to the spot where the bandits |
jidost, Ji rodethe bhaordistpott matd heolwas the p
for. The bandits killed him and took both

Stricken by the deep sorrow of the |l oss of a

gui |l ty,eahret bdriodkde nh s oon.

From the story of Ji and Shou, we can f
honour as those manifested in Yu Rang's. Wit
Shou and Ji could have aver tcecwe vtehre,i rt hdeeya t bhost

the difficult choice to ful fjiunzitrmheChi rodbd e .ga

a friend, Shou sacrificed his |ife to righ
di sowned and snaredobg hbsdfatheheunjaeastdkewnt h

%, Yang BojunChungiu Zuahuan zhuvol. 1, 2nd ed. (Beijin@honghua Shuju, 1995%15-146.
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of seeking revenge. These are incomprehensi.tk
and soci al justice. However, in view of t he
exampl es yaf Thheemaniwtay of choosing the diffici
striking resemblances to that of the monks v
their determination, unesgacwvwbtiacti alohrea afl apanti n

that they had different objectives in their

Al t houghsphei xi demonstrated some traditic

peopl e dsoucihnhsealiftl ess |l oyalty, if being dire
been wel come, its individual i sm, militancy &
toerate. Af ter autocratic eeaenpr aret shawerbee eqiu g

especially during the(it@B4k BGCE)t heddddnWwe r or

BCE) of t he%Tthaen eDyhnoass toyf. suicidal militancy
dmi ni shed yet never totally died out . It
underground. Condemned as antisoci al and | a

from the grass roots as a way to cemperstg§te

and was praised as -tbhetrescreectvahues ohel o

It will not be so difficul toftfoersieneg ttheaatc hv
MahUyUna Buddhiratjtibe mightllhaventasol yhei

fervour. The integration between the existir
gave rise to new forms of religious drtihtees 3
enlightenment of t retuloni matoen tarldt hd ednd elmiel
al most irresistible.

This supposition of -etrtreanrtelyatainadn rh e tuvad @ s
sound etahed to some peopl e; however, certai

cannovebéooked and can be treated as evidenc

SimilaritXeasndet WoeaecB8dalffi ci al Monks

| t i s obvious that the xias and Buddhi st
di ffer in their xvabBboesf aodsidkbals. | Thes f or
someone or justice while the monks for relig

7 Liang Qichao, introductioWyushidao21.
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l ook at addcrtihfeiscei adeldfeeds we can find many
which cany bseummauglsled in three aspects: t he

motivati on.

As far as their swicas | a sathdd uBu didsh i csa n cneor nnk

both marginal i n the Chinese societwms Many
Confuciani sm. Buddhi sm, though once had beer
in ancient Chi na, wer ec yletnterra.l |yt comemnumrec icalt
transcendent al I deal and matweral abwayodi &y

condemnations from mainstream Confucian sch
| argely at the mercy of the government, whic
time to time sought retsgrtiaettalonamdi hitlsati indn .u
to the orthodoixaeaeroen ftuaantaanmo urte t o | awl ess pe
act wilfully. -Ahet xiodag t & mhte wiotveelr nment d e mc
abomi naxbilaes ttthee eyvyé@®rot yt hAl abough monks i n

| egal status in the society while xi-as wer
mai nstream, more or | ess detached from worl d

Mar gi nal as t heryomiermreent tcealmasites t hat m:
people similar might be their personality ¢tr
which the unconditional l oyalty, uncompr omi S

and honoumosansbeikheg ones.

The unrestrained | oyalty displayed itsel!f
peopl e.-i Mimel ateilfg monks' bodily offerings we
and xtiskdbe sui ci dal deeds ogpal dybeoasbhei bedrten
did not serve aadagtutebstamasabhpuirpbsesary me:

For many of t hem, | eaving behind a good re
contributions werse dedreawii dn off orantyhicsonl i f e;
spiritual. Evxinad rmteaisms rmudlc erseloifgi ous si gni
i maginations of the worldly peopl e. The mon
practi xdsswloiviee tdoirr etchtee ds glufst i ce. Bot h were
peopl e.

Not |l ess i mpressive is the uncompromi si n:
revealed in their fearl ess deeds. T hretyaisnt r i v
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soci al bounds they deem stifling, and both
mi g ht conceptualise as egoistic and altrui
from 6the lack of integra®oromnleiotitnt agr dtnida rv
individual i nto family |ife, while the | atte

principles-hamd chaleist ocgsallrfs due to certain

be either religiousni sment i aemdoml pegsanatk.

xias were discontented with the superficialdi

the sociahypoormil £yns amdvi $ & chtadvea mign jtuhsetiirc eown

which rejected certain Confucian values.

relationships in the society. |t emphasi ses
such family duties imeloattihensvholewewedr ,0ff dirur
ofxi aegl ected such soci al conventions. The

t he Buddha or the Buddhist courxsdasnlly dr ¢ mmo pn

their relatiomnmaspsr wioh bbdhsom frief¥soover

Li , a man below average stature and strengt

his wife and his ridhbhaa4a6 mBECEB)Y &f ogbdaiemwyt he

access ntgo st heen ekriy p rtion caes sQist&gijhist st i . i s pr ¢

fiction, but it to certainxeanatemitl isalerpeiodtyy ¢
the most i mportant virtues in Confucg$ anho mor :
join the monastic orders, <tbaiinggrabbetr than

materi al support andxafafsesot han. aObhatdhe eptubat

and some were simply unwi®™Siehg pt actpieadr mf

06righteousness abovée niiagnhitl ys oluonyda | ¢t oyo | and

monk sx igimalt unacceptible to most or dicrcaempy edhi
stereotypes that Conf uceinan idsene dhsa de fmsbboataht itshhee

monks and suicidal xias pushed such obstinac

8 Emile Durkheim, Suicide: A Study in Sociolpdgsans. John A. Spaulding and George Simpson (London:

Routledge and Kegan Paul Ltd., 2042)

% In this regard, the case of Nie Zheng might be an exception. He had chosen to fulfil his family
obligations before his mission. Although there were soxies who followed the traditional morals and
behaved gentlemanly, the basic values of #ieas a whole are antithetical to the generallgcepted social
norms. See Wang Yonghao 307.

1% Zhao YeWuyue chungipin Jiangsu difang wenxian congstanjing: Jiangsu Guiji Chubanshe, 1988)

40.

101 Wang Yonghao 310.
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l nal i enabl e sense of mi ssion and honour [
ch sense of mi ssion reached a | evel of i nc

e bddielry nxg desred tlhh@esanmefirri end®w omceramgs

was made, it had to be fulfilled to the fu

al
up
ou

ternative meant a discount on their religi
on t hem. I n this regard, veondart isnpel vedy
t the mission. ThoseSmaokands uSchha oa ssviRal a n

had failed to accomplish their premeditated

f e

co

re
t h
Bu
Ch

of

of
t h
on
Bu

fi
SPp
at
f o
do
| e
st

ge

't depressed hencefonmdithr. dBfei agh idewirmg etdh e |

uld be a very iIimportant cause.

The other i mportant factor t hat could m
sembl e each other |lies in their motivati ol
e delgtravi tude had been a traditional Vior:
ddhism into China. As Buddhism was making
i nese ideas al sAcécofdiurg ctead Bhaelyd nhgsepht beer t i
Grati BuMah Uy Una Sitra of Mind Ground Cont
there are four kinds of kindness for whict
oneds parents, of all sentient®“bleeé nfgisr s to
ree intensified the traditional moral teac
e's elders, kindness to others, and | oyal
ddhi st tridhasamat bisgThhBeu dodehramhe o6 Thr ee Fi el d-
PuAk'Hed rapp&auposaijie jUpnlgsaka38iTahesltra
rst, the O6Field for Padyirnegf etrhse tDpe botn eo fs Graa
iritual masters; the second, 6 tihnec |6uFdi eesl dt hoo
tained various st agesacocfumbdddhiomt odc hmeerviet
undation f or ctehef rfourt utrree dey dlveAlathh o uigfhe sal
natioodmieel d of Bl essdamrges gefneMarliltys regar ded
ading to the spiritual l i berati on, t he i1
aThe. categorisation of those ®lnhrabsulte ntth efy

nerally represent the introduction of the

192 T.3,N0.159, 297a1a3.
103 724 N0.1488, 1051c5H.
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morality, which <coincides with Comftsgi atnhiesn
Obenevol ence o& itshet hBeudnohsat signi ficant for
the whole Buddhivypspupiosachi mggoinigtss tdhet t hat t
is both the O0Field for Payamd d thef ORibds soifn g
Meritsd. InspijrUeadakimyi ebeand those MahUyUna s
bodotfyering r-i nmmal ati emesceh fbecame a fashiao
circlexiassalt®nough they paid little attenti
regarded the virtue of O6repaying a debt of ¢
6a gentl eman woul d die féorcaa baes ooicrliverddei. n

Thejoebts for the repayment of Dbenevolence ar

their centr al themes are not so dissimilar t
Al | these similari txiesmhb ded avereinf itcheed ntomekisr
realise their ideals should not be simply di

theodglei ntegrations of twpudpfbaetene ahctit ée
times and the xsalsad dal r edeeded spaovied t he way
acceptance -odff erhengbaoditluynl as a |l egitimate r
Buddhi st s, i f not al | . The idea of repayir
responsi biolniatty Cihn ntersad itthii nki ng, i nspired by
gratitude for the Buddha's benevol ence, C 0L
donations, particularly the MahdUWntmd)r.amnht &

evolved erRtobpemb ritual s.

Il n essence, both traditions, in i mpl emer
demonstratead]! t heinr asehlifghl y autocratic and
situations in Europe, i n anciertas Clwiema mon
opposing i deol ogi es; monarchi sm was part 0
econ®mythough the Chinese humanistic tradit
who dared to uphold their ItoHda yi mperail sl aegxaan
and the | acktofl et me dWesvtadr mi erarchy | mprove
of members in the society, but the feudal e
hi erarchy depraved ipteyopaded of hda hereedordi of du

104

. Liu Zehuazhongguo de wangquanzhuyi: Chuantong shehui yu sixiang tedian kédlchaghai: Shanghai
Renmin Chubanshe, 2002} 5.
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However, both xi#®acandictchal momlksi tseihs str uc

this unfavourabl e soci al conditions, and fou

191



Zhu Xiaoning: Possible Origins of the-8#licting Tradition in Chinese Buddhism

Concl usi on

Ri t uad elsftlild ngs i n Buddhism as a whole h
nowadays in China; howevemmot lae | modiafsi evdh yw e r

to the Buddhabursnuohy-baugs nciegmgedrn ar ms and for

per Sihet ensuing debates over their | egitimac
Al t hough the mainstream believes such pract
peaceful, compassionate and ratiopakssebhgpbt
religious devotion and selfless donation suc
controversy over this issue is stildl nowher e

As it i's menti oneott Heofdyr ed etellasBi mlg d shegh O ehE
wer e riems ppiyj Ustoakear i es and MahUyUna scripture
precepts iimBrahemajChliaeséhowever, the majorit
influenced by some of the MahUyUna texts. A
prodmstiand many of t hefnf @eriom@ti ingudalhe doai o
it iIis better to have a | ook at some suicidal

this we can get a genuine view of the Buddha

| €hi nese Buddhi figa masn(osncsr,i ptthuer efso)urar e con

earBluyddhi st Sscriptures. Al t hough Vsnagyganoeme ar
suicidal cases committed by the Buddhha' s di
make the Buddhist view on this issue rather

is not difficult to form a gener al idea abou

Il n ChSakeysema Uga |, there are sever al accol
suicides. CWdlIvakahaedahtimsaikerfboaving beer

by the severe pain fromfAssidmislears ei f-oir d eruti

killing from the same volGmeéhiilka'tshuatci afe Va
interesting in its own way. I't was not becau
power to retain the spiritual attainment . A

three, and only he hadwihé oppoBtuudmdihtay ®Hhgy ta
can get a gener al i dea-kolf limhg Buddhae' sivivawi

195 T.2 N0.99, 347b1848b2.
196 T2 N0.99, 346bB47b13.
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Following is a translation of the excerp
Buddha in the text:

€Can you endure this pain? |Is what your
reducing?06 asked the Buddha.
Vakkali answered, O0The pain is aching.
knife to kildl myself, and am not happy
The Buddha asked him, OForms are per ma
Ol mper manent ,b 0 akkali answered.
ol f theyodre impermanent, are they suff
6Sufferings, indeed. o
o1 f (they are) I mper manence, sufferin
Ppari AUmpAMhartmmaere anything in which th
O0No. O
e. ..
The Buddha told Vakkali, 61 f (the pers
so this means (hel/she) wildl have a goc
goo™. &
Aftercomnlvies sati on, on that night Vakkal:i
dawn next day, two celestial beings visited

attempt and his attaivnm@Rt aAdft et i hédreatri odni s a

B u d dshean t a monk to Vakall:i to tell him abou:
Vakkal:i had already been carried out of his
Vakkali what the celestial bei ng shapdr edoil cdt itadh
(vyUkagrahat his afterlife would be a good on
his own body, Vakkali killed himself with a
came to Vakkali's place iwditdiustdiiegnanomnrk sVa kSke
Buddha declared that VYakkali had attained ar

ChadbBakad cide is similar. The difference

the Buddha' 9s@réptutaimsc Mah&&kaud .hiTheey tri ed
di ssChddMfarkoam hi s suici dal act vainly. They
ChadYyakaking him about the doctri rCéhsa,dMMarkd g
had commi tted suicide, t he BuddkRra tcamme e
transmigrations are not to be blamed by givi

their continuation of transf@hguéskandenstanod

197 T.2,N0.99, 346b2&7.
198 72 N0.99, 346bB-347b13.
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of dtohcet,r ithtes Buddha colndoranchli ¢ Wad drehatasihiap.

Godhi kads situation is differentrefeameth
t hr osuagnhs d h i (samayal) t'%uw kstaat e of temporary s
acquired t hrough advanced medi tation. Howe
hopelessly from this enlightened ment al st a

—

me as he had atet ad enceidd etdh itso Il kiiblelr ah i m®s e |hf

enlightened state to WMbaendthemapecmanenhhibki
demon king MUra tried to use his persuasion
commi tting saiilcd deeepoGdckhicka within his re
reprimanded the demon and chose not to inter

According to the storie€hab\algda Vi kkabki ve
achieved the o61liber atpiranf TUUNA bipagihTawi éncid M h e
people who have attained this kind of 6l i b
resul ts in O6the permanemtsr avak Hamwai olne aafs ¢
cessation of rebi riihpa Syhdrmoltdph ele dh ena 6k 8 s iod h te
i mper maareidtcyeas U dukihm@n@d amdn)sd@aingi t(thout the m
medi t'*whboh explains the reason why these w
unable to endure the phydme ctat heorai handGodhadta
6mi-mall ease sambdhigwhi ch requires advanced m
meditation was not so stable as to ensure hi
that this kind of I|'¥wkirah iiosn 3$ss aepteimplog atr o
factors. | n th$Br atatskeg p paackclbsmdneonSgaantywu t d ra tNh & O
by Buddhaghota, it suggests tHdts istuiwasediseé
somewhat moreredl|l wabhethempaher two as he coc

1% T.2,N0.99, 347h16348a29.

19 shi Hengqing 188.

Mo 14 G2 GKS 200larz2y 6KSYy D2RKA1l O2YYAGGSR adi OARS
/| KAhySasS GSEG SELX AOAGEfE LRAyGE 2dzi KS (1AffSR KAYaSt
canon have two versions: some are the saasethe Chinese one, and others say he killed himself when
having fallen back a sixth time. See Marcus Bingenheifngr,dzZRA Sa Ay ' 3L YIF [ AGSNI Gd
Reference to the Shorter Chinesé $a& dz] ( inaharrhaXDrum Buddhist College Special Styied.

Liao Bensheng (Taibei: Shin Wen Feing Print Co., 20141921

12 Robert E. Buswell Jr. and Donald S. LopeINJ 2 3 n @ Xheé dzfindeton Dictionary of Buddhism

(Princeton: Princeton University Press, 20889a.

. KA1 1 Kdz Ftoyi eravtigac2Liberation Excursions into the Thougtvworld of the Pali Discoursds

(New York: Buddhist Association of the United States, 2009) 154.

WMVIiR® AY . KAl1Kdz !'ynflé2 mpno

113
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consolidate his | iberation if he had not gi

that the three monks achieved their rhats

Howeveherwhdétey achieved their enlightenment
key point. Their spiritual devel opment for t
factor that counts in these cases.

From the stories abowveantwef eatnhu rseese tshoante

incidents. The first concerns the conditions
They seem to be twofold. First, the person
physical pain or; ostehcean dg,r etante dpefrfsiocrul htavwee al
of spiritaevdenl imemarti aomi | vy, which ensures t

transmigrations.

Damien Keown points out t hat the gener al
althougémBiusdigenerally opposed to suicide i
enlightened as mentioned above; however, hi s
sympathy for those monks who were under goi n¢
ever condon'®He saurigcuiedse .tbhat the Buddha's gene.l
suicide is wrong those who commit suicides
judged tWd'dfhdrnshilsy.the case, theplaitn wivhy tb
Buddha refused to prevent Godhika from kil i

above, the Buddha's empathy for those suffer
people as a whol e, but foe Bshboserispgriunbaeh
ending their own | ives could be an alterna
remaining |ife wunbearabl e, unproducti ve; ar
secured his/ her l i ber &t iactnt aaxrmdnebhésn t heeefi

he/ she should carry on such burdensome exi s
and others. However, such exceptions are ba
person must have facémnleivehdt ehningehn t 1. e vilenl | o ing r

incidents can hardly affect the overall Budd

When discussi ngkitlhleisreg momdkisd e nstesl,f s ome s

5 Martin G. Wiltshired ¢ KS  W{ dzA OA RS Q t NRJIbUNEISf the yhterdiakidhal Assotidtion/oft y 2 y = &
the Buddhist Studied6.2 (1983)133t 134

18 Damien KeownBuddhist Ethics: A Very Short Introductiiew York: Oxford University Press, 2D066.

17 Keown, 106.
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evaluate the Buddhist omotr alsistyi namdvehitenilkygL

et hics. They easily forget that the view on
upon the Western standards, generally o6the S
man has onl y aocnceorlidiifneg tt®m Itihve; view of I 1 f e,
anni hilation (according to fsecul ari s'fho) or
Such views are totally different from those
f éhist hol d that all beings have to undergo en
free from this evil cycl e, and | i beration i

especially the Early Buddhi sm,i bwehean iwar Icdlny
reconcil ed, i nvariably a true Buddhist wil!/
seems to be followed as far as the Buddha'
Buddhi sm, there 1 s no edtougbetn etrhaatl ys uiecsipdkeecs ad |
of sacrificial rites, whi ch S one of t he
Brahmani sm. However, for those enlightened |
resolutely renounci g ctome e wo r-Ktidl, | ti tmlgesr B s djhiL
demonstration of the compassionate spirit i1
be the case as some s-khbl ang assuthent satdi $6b
have happeneddbhaf prreonbhec 8d t hekiplri€itreg.t f ol
unusual di al ogue between the Buddha and the
al so be none other than the interpretation I
from pr eovdehnitkiangs G ui ci de mi ght have ot-her re
interpretation sounds redundant . The remar Kk
affirmation of his attainment of arhatship,

|l i beration is the wultimate concern.

However, these examples discussed above a
of fering rites done by many Chinese monks.
the ancient humaanyalcndifarci Buddhitets dqdwalni ti e

from the Buddhi st fundament al s.

From t he pr ckiilbliitngsh ionf tshed fVi naya to t he

SarvUstivUda, and finally the appear &hceest

18 Wiltshire 125.

9 shiTianzherdzl QF K y2Ay 3 1T K2y3a @Ay oAy3idz2y3 1 jindéaban RS EA Y A
Zhuanzong Xueyuan Foxue Yanjiusuo lunwekMeb. June 2014,
http://www.huayencollege.org/hesis/PDF_format/88 008.pdf
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Brahmaj Udragisnigt rtaodi |y offerings to the Budd

Buddhi sm on tkhd |liisnngse hafs gnlvfed further away
Buddhi s m. The eveoltvheemdyg® bf a deirsiei aBgiidifdeh | Ghmi nh a
root in the popularity of derttusianmsdMambypeUna x:
of doubt f ul origins. At the same ti me, it h:

repaying the debt w@offrfigngtliegaey.anthe hde vbeol doy

i mmol ation tradition in Chinese Buddhism is
Buddhism into the indi genoiursf ICihd thiesee dcaddurwe
the expressioaurs dfertvhhalirr, ralti @il so, i n certairt
of their protests against the government's r
| oegtablished traditionb oafmoddeaGohn f ueimams tsrc
famodusetnameSkei MonRQusangenBfot ati on in 1963 dem
spirit; howsacerri, f iscuecsh hsaerldfl y had any rel ati

somet hing more to do with the Eastern Asian

One thing neddoutothat pphetattitude of 1
towards mormod 'atd einfs mar ked by Daoxuan's phil
has also to a great extent shaped the course

't requires texceass vieuad@amemin on such ext

their I mpal pabl e nature. Diverse a-kilkthiengs m
were, the majori togf fodr itrhge nr ictoensc,e rwmh iboohld yal mo s
and comaptesamrliffices. One thing remains cl ea
be incompatible with the modern society as

i mage of Buddhism. They may send a quhiet e mi s

name of religion can be a short cut to achi
never rul e out the possibility of psychi at
di sorders happen to | ay people aseswedal fascg
val ue.

Using one's own body as an expression of

mani fest the individual s wi || under certain
society |Ii ke the ancientormd nhai,s/tther i fndli lvi a@x
the axicaaemadi ti on t o-otffeerBuwundyd lpirsatcth ks , bot h

indi vi dual could release oneself from the so

197



Zhu Xiaoning: Possible Origins of the-8#licting Tradition in Chinese Buddhism

The biographices fooi aslel leedpreti eus mbdest «
records to understand this uniquely Chinese
periods. They also reflect their differences
which mirrpol itthiecasaoacemvi howmgnent he moderate

i mmol ations stil!/ can be heard of occasional
have become quite unpopul ar nowadays; howev
the gener al pgoplCont e maiemsi atra@as some of th
have inspired countless Chinese Buddhists ¢t
throughout the history. Their fascination ca
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