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his is the first issue of Buddhist Studies Review to 4e pu4lished since
the retirement of 'ussell ;e44 as editor. &n 4ehalf of the >? @sA
sociation for Buddhist Studies I should like to thank 4oth 'ussell ;e44
and also Sara BoinA;e44 for all the hard Dork they put into Buddhist
Studies Review over so many years. %he tDo issues of volume 22 (2005)
of the Gournal Dill 4e edited 4y me and pu4lished directly 4y >?@BS.
From 2006I 4eginning Dith volume 23.1I Krofessor Keter Larvey Dill
take on the role of "ditor and Buddhist Studies Review Dill 4e pu4lished
4y "MuinoN Ku4lishing Otd. For the neD su4scription rates please see
inside the 4ack cover.

Rupert Gethin
Editor for volume 22 (2005)
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5st 58 th: dis=5u?s:s 85und in th: 85u? &ali .ikåyas haF: 5n: 5?
G5?: pa?all:ls in th: Chin:s: 3IaGasJ /h:s: Chin:s: pa?all:ls
t:nd t5 K: 58t:n Luit: =l5s: t5 th: &ali dis=5u?s:M th:?:Ky ?:=5n8i?GinI
th: 5F:?all pi=tu?: 58 :a?ly NuddhisG Iain:d th?5uIh 8aGilia?ity Oith
th: &ali .ikåyasJ )n s5G: instan=:sM th: Chin:s: pa?all:ls a?: G5?:5F:?
aKl: t5 =la?i8y 5? p?5Fid: additi5nal in85?Gati5n in ?:lati5n t5 a passaI:
85und in th: &ali t:PtJ )t is this p5t:ntial 58 th: Chin:s: 3IaGas as a
suppl:G:nt t5 th: &ali dis=5u?s:s t5 Ohi=h ) O5uld lik: t5 d?aO att:nQ
ti5n Oith th: p?:s:nt a?ti=l:M takinI up a 8:O :PaGpl:s 8?5G th:
M/lapa33åsaM th: 8i?st I?5up 58 8i8ty dis=5u?s:s in th: MajjhiGa .ikåyaJ
#n: :PaGpl: 85? this p5t:ntial 58 th: 3IaGas =an K: 85und in ?:laQ
ti5n t5 a passaI: in th: Sabbåsava SuttaM =5n=:?n:d Oith p?5p:? us: 58
th: ?:Luisit:s 58 a G5nk 5? a nunJ /h: &ali F:?si5n 58 this dis=5u?s: inQ
st?u=ts that alGs 855d sh5uld n5t K: us:d 85?M aG5nI 5th:? thinIsM S5?Q
naG:ntT and Sad5?nG:ntTJ U #n =5nsid:?inI this stipulati5nM 5n: GiIht
O5nd:? h5O 855d =5uld K: Gisus:d 85? 5?naG:nt and ad5?nG:ntJ /h:
6isuddhimagga :Pplains th:s: tO5 :Pp?:ssi5ns as ?:8:??inI t5 n5t takinI
855d in 5?d:? t5 K:=5G: pluGp 5? t5 haF: a =l:a? skinM as ha?:G O5G:n
5? a=t5?s GiIht d5J V
4:t in 5th:? &ali passaI:s th: O5?ds S5?naG:ntT and Sad5?nG:ntT ?:Q
8:? t5 :Pt:?nal :GK:llishG:ntM su=h as O:a?inI Ia?landsM K?a=:l:tsM
d:=5?at:d sandalsM j:O:ll:?y and l5nIQ8?inI:d =l5th:sM :t=JW /h: saG:
U
V
W

M 2 at M i 10,9X na ma3!anåya na vibh/sanåya.
YisG 32,1J
* 1 at * i 7,20 lists aG5nI 5th:?s målå, hatthabandha, citrupåhana, ma3iM and vattha
d¥ghadasa as instan=:s 58 ma3!ana-vibh/sanaAAhånuyogaJ
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meaning also underlies the injunction to refrain from adornment as
part of the eight precepts undertaken on full moon days by Buddhist lay
followers, an occasion where one is to abstain from wearing such external forms of beautification. 4
In view of this it would be more natural for the problem of ‘ornament’ or ‘adornment’ to arise in relation to robes rather than food. An
example of such misuse of robes can be found in a discourse in the
Saµyutta Nikåya and in its parallel in the Saµyukta Ógama, which describe how the monk Nanda incurred the Buddha’s reproach for wearing ironed robes. 5 Thus it comes as a confirmation of the information
provided by other Pali passages when one finds that the Madhyama
Ógama parallel to the Sabbåsava Sutta does not mention ‘ornament’ and
‘adornment’ in relation to food, but instead speaks of the need to avoid
adornment in relation to robes.6
Another example for an alternative perspective offered by a Chinese
parallel can be found in the case of the Bhayaberava Sutta, a discourse
depicting the Buddha in conversation with the brahmin Jåˆussoˆ¥ on
the difficulties of living in seclusion. The Pali version reports the Buddha referring to some recluses and brahmins who mistake day for night,
or night for day. 7 In contrast to these, the Buddha knows day for being
day and night for being night, for which he rightly deserves praise as a
being free from delusion, arisen for the benefit and welfare of gods and
men.
On considering this statement, is seems difficult to imagine someone
mistaking day for night or night for day, and it seems even more peculiar to propose that someone able to recognize day for being day should
for this reason be considered as a being free from delusion, arisen for
the benefit of gods and men.
The Pali commentary explains this statement by describing how
someone who has attained jhåna with a white kasiˆa object emerges unexpectedly from this jhåna during the night and, due to the after effect
4
5
6
7

Corresponding to the eighth of the ten precepts of a novice, Khp 1: målå-gandhavilepana-dhåraˆa-maˆ!ana-vibhËsana††hånå veramaˆ¥.
S 21:8 at S ii 281,3 and SÓ 1067 at T ii 277a12.
MÓ 10 at T i 432b23.
M 4 at M i 21,20.
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o1 the kasiˆa, mistakes ni<ht 1or bein< da@ time. )r else some birds usuall@ aEtive onl@ durin< the da@ ma@ Ehirp at ni<ht and Eause someone
Hho hears them 1rom inside a dHellin< to mistake ni<ht 1or da@.I
.hese eJplanations appear someHhat Eontrived and do not 1it this
passa<e 1rom the Bhayaberava Sutta ver@ Hell, sinEe the KuddhaLs statement does not seem to be EonEerned Hith onl@ a momentar@ mistakin<
o1 da@ 1or ni<ht or ni<ht 1or da@.
.he ,kottara M<ama parallel to the Bhayaberava Sutta presents the
KuddhaLs statement di11erentl@. $t reports the Kuddha instead eJplainin< that some reEluses and brahmins, Hhether it be da@ or ni<ht, do not
understand the path o1 the Dhamma. $n Eontrast to these the Kuddha,
Hhether da@ or ni<ht, does understand the path o1 the Dhamma.N .his
Ha@ o1 presentin< the KuddhaLs statement seems more strai<ht1orHard
than its !ali Eounterpart.
.hou<h the ,kottara M<ama presentation reads more strai<ht1orHard, this ma@ not neEessaril@ impl@ that it represents the more ori<inal
version, sinEe a Sanskrit 1ra<ment supports the !ali readin<. OP /enEe
this Eould be an instanEe Hhere the (hinese translators rendered a
knott@ passa<e in suEh a Ha@ as to make it Eomprehensible to their readers. $1 the KuddhaLs statement should ori<inall@ indeed have been that
he reEo<nised da@ 1or da@ and ni<ht 1or ni<ht, this Eould re1er to other
reEluses and brahmins mistakin< Hhat is impermanent, unsatis1aEtor@
and not sel1 1or bein< the opposite, a misunderstandin< similar to mistakin< da@ 1or ni<ht or ni<ht 1or da@.
"n alternative perspeEtive on a partiEular passa<e Ean also be 1ound
in the (hinese parallel to the VatthËpama Sutta. .he !ali version enumerates a set o1 mental imper1eEtions and then turns to per1eEt Eon1idenEe in the three QeHels. Ke1ore takin< up the development o1 the diI

N
OP

!s i 121. .he Eommentar@ Horks out both eJamples in the opposite Ha@ as Hell, Hith
someone attainin< jhåna Hith a dark kasiˆa and emer<in< at da@ time, and someone
hearin< a ni<ht bird durin< da@ time.
,M 31.1 at . ii 666b11R !"#$%&'()
(at. no. 32 1ra<m. 37 v2 in ,. SaldsEhmidt, Ted.U, Sanskrithandschriften aus den Turfanfunden, .eil iv TSiesbadenR Steiner, 1980), p. 131 reads (saµ)jñ[o] divaµse ca [d](i)vasa
[sa], HhiEh Hould seem to be similar in meanin< to M 4 at M i 21,24R divå yeva samånaµ
divå ti sañjånåmi.
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vine abodes (brahmavihåra) and the achievement of liberation, the Vatth,pama Sutta has a passage about taking delicious food. According to this
passage, for a monk of ‘such virtue’ even taking delicious food will not
become an obstruction. This passage comes as a bit of a surprise at this
point, in between perfect confidence in the three jewels and the development of the divine abodes, and its implications remain obscure.
The Pali commentary explains this statement as representing the
achievement of non-return, since taking delicious food will not obstruct
a non-returner from progress to full awakening. 11 Though delicious
food will indeed not affect a non-returner or an arahant, it does not
follow that to be beyond the attraction of delicious food necessarily
means that one is at least a non-returner, as it is possible to remain unaffected by delicious food even if one has not yet gained such a lofty
level of realization.
The Vatth,pama Sutta at this point speaks of aloofness from the attraction of food for one who is of ‘such virtue, such nature and such wisdom’. 12 Since the preceding passage spoke about perfect confidence in
the three jewels, representative of stream-entry, the introductory reference to ‘such virtue, such nature and such wisdom’ can only refer to the
same level of awakening. Hence the formulation in the Vatth,pama Sutta
does not lend support to the commentarial explanation.
A similar passage occurs also in the Ekottara Ógama parallel to the
Vatth,pama Sutta, where it comes after the achievement of liberation, at
the end of an otherwise quite similar exposition.13 Unlike the Vatth,pama Sutta, the Ekottara Ógama discourse provides some background
to the setting of the discourse, reporting that the arrival of the brahmin
Sundarika Bhåradvåja formed the occasion for the Buddha to deliver
this discourse. The same brahmin appears in the final part of the Pali
and the Chinese versions, questioning the Buddha about purification
through bathing in sacred rivers.
According to the Ekottara Ógama account, this brahmin felt quite
confident of his own spiritual purity compared to the Buddha, as he
11
12
13

Ps i 174.
M 7 at M i 38,10: eva2 s¥lo eva2 dhammo eva2 pa88o9
EÓ 13.5 at T ii 574c5.
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only took simple food, while the Buddha sometimes partook of succulent and rich food. 14 The Buddha had become aware of this thought of
the brahmin and thereupon delivered the Vatth%pama Sutta. With this
background information in mind, the passage on taking delicious food,
found in both versions, becomes more easily understandable, as it was
just such taking of delicious food by the Buddha that had caused the
brahmin to underestimate the degree of purification the Buddha had
reached. By pointing out that eating delectable food does not constitute
an obstruction, the Buddha apparently replied to the misconception of
the brahmin, a misconception that according to the Chinese version
had motivated the Buddha to deliver the entire discourse.
At times the absence of a particular statement or passage in the Chinese version helps to highlight that its occurrence in the Pali version
does not fit the context very well. Such a case occurs in the Samm+di..hi
Sutta, a discourse expounding various ways of having right view. This
discourse has parallels in the Madhyama Ógama, the Saµyukta Ógama
and in a Sanskrit fragment. 15
The Pali version of this discourse concludes each exposition of how to
have right view by bringing up the abandoning of the underlying tendencies to lust, irritation, and the conceited view ‘I am’, together with
overcoming ignorance and making an end of dukkha.16 This passage
does not occur at all in the Chinese and Sanskrit versions.
A closer consideration shows this statement to be out of context, since
to overcome ignorance and to make an end of dukkha represent full
awakening, whereas the topic of having right view is concerned with
stream-entry. 17 The Pali discourse follows each reference to overcoming
ignorance and making an end of dukkha by declaring that ‘to that extent’ (ett+vat+) a noble disciple is endowed with right view and has
14
15

16
17

EÓ 13.5 at T ii 573c6.
MÓ 29 at T i 461b–464b; SÓ 344 at T ii 94b-95c; and the Sanskrit fragments in C.
Tripå†h¥, F3nfund6wan6ig S%tras des Nid+nasa<yukta, Sanskrittexte aus den Turfanfunden (Berlin: Akademie Verlag, 1962), pp. 187–197.
M 9 at M i 47,22, 48,14, 49,10,34; 50,14,29, 51,8,23, 52,3,21, 53,2,21, 54,1,16,33, 55,18.
M 9 at M i 46,22 speaks of being ‘endowed with perfect confidence in the Dhamma’
(dhamme aveccappas+dena samann+gato) and of having ‘arrived at the true Dhamma’
(+gato ima< saddhamma<), expressions indicating that the reference is to stream-entry.
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gained per0ect con0idence in the teaching. 67 %et such right vie; and
per0ect con0idence are already gained ;ith stream-entry, at ;hich stage
the underlying tendencies are 0ar 0rom being abandoned, ignorance has
not yet been 0ully overcome and the making an end o0 dukkha is still to
be accomplished. Cence the eDpression Eto that eDtent’ does not tally
;ith the content o0 the passage to ;hich it re0ers. Ghis suggests that the
Hhinese and Sanskrit versions o0 this discourse, ;hich do not have this
passage at all, present a more convincing reading in this instance.
&nce in a ;hile a Hhinese parallel may di00er only slightly, yet even
such small variations can set a di00erent tone to a particular statement.
Such a case occurs in relation to the CË¬as¥hanåda Sutta, a discourse
;hich begins ;ith the Juddha encouraging his monks to roar the lion’s
roar that the 0our grades o0 KtrueL recluses can be 0ound only in his dispensation, other teachings being devoid o0 KtrueL recluses.6M ! parallel
to this discourse, 0ound in the Nkottara #gama, has this statement in a
slightly di00erent manner.
Ohile in the Pali version the lion’s roar occurs right at the beginning
o0 the discourse, its rationale being an imaginary meeting ;ith outside
;anderers, the Nkottara #gama discourse reports an actual encounter
and challenge by other ;anderers and comes to the lion’s roar only at
the end o0 its eDposition. !ccording to the Nkottara #gama version o0
this lion’s roar, the Juddha simply pointed out that the 0our grades o0
KtrueL recluses 0ound among the monks cannot be surpassed by anyone
else, ;ithout ho;ever proclaiming that the teachings o0 others are devoid o0 KtrueL recluses. QR
Hompared to the Pali presentation, the Nkottara #gama version o0 the
lion’s roar comes as a natural climaD at the end o0 its eDposition and
moreover does not make a disparaging statement about other teachings,
circumstances ;hich make its version o0 the lion’s roar breathe a less
competitive spirit. Such ;ould be more in harmony ;ith the attitude
recommended in the Pali and Hhinese versions o0 the Araˆavibha!ga
67
6M
QR

!dopting the translation 0or the occurrence o0 ettåvatå in the present passage given in
HPD, s.v. ettåvatå, TT, p. 657.
M 11 at M i 63,28.
N# 27.2 at G ii 644b15. !nother parallel, M# 103 at G i 590b7, corresponds more closely
to the Pali version.
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Sutta, according to :hich the =uddha advised his monks to teach the
Dhamma :ithout disCaraging others. $n both versions he eFCGained that
to disCarage others instead oH teaching the Dhamma occurs :hen a
statement is made in such a :aI as to beGittGe others. JK .aking a Gead
Hrom the t:o versions oH the Araˆavibha!ga Sutta, to CrocGaim the suCeL
rioritI oH the Hour tICes oH true recGuse Hound among the =uddhist
monks :ouGd HaGG under Mteaching the DhammaN, but to then decGare that
aGG other teachings are devoid oH OtrueP recGuses might seem to be movL
ing to some eFtent in the direction oH :hat the Araˆavibha!ga Sutta conL
siders as MdisCaragementN.
.hough the =uddha couGd at times be Quite outsCoken, his generaG
attitude to:ards other contemCorarI teachers :as never comCetitive.
.his nonLcontentious attitude can be seen in the !aGi and (hinese verL
sions oH the Upåli Sutta, :hen a :eGGLkno:n and inHGuentiaG suCCorter oH
the Rains became a HoGGo:er oH the =uddha. UCåGi eFCressed his CGeasant
surCrise :hen the =uddha, instead oH using UCåGiNs conversion Hor
CroCaganda CurCoses, advised him to careHuGGI consider :hat he :as
about to do, even asking him to continue suCCorting the Raina monks
:ith aGms, as he had done earGier. JJ Such a magnanimous attitude in
regard to other recGuses and :anderers :ouGd Hit the =uddha better
than the comCetitive tone oH the GionNs roar attributed to him in the !aGi
version oH the CË¬as¥hanåda Sutta.
.aking into account the (hinese discourses maI sometimes heGC to
enhance the Horce oH a simiGe. Such a case occurs in reGation to the
Madhupiˆ"ika Sutta, a Cenetrative anaGIsis oH the CerceCtuaG Crocess bI
Mahåkaccåna. .he !aGi version oH this discourse concGudes :ith Unanda
deGivering the simiGe oH the honeI baGG aHter :hich the discourse takes its
name, comCaring the deGight to be gained on eFamining this instrucL

JK
JJ

M 139 at M iii 231,27 and its CaraGGeG MU 169 at . i 701c17.
M 56 at M i 379,3–16. .he (hinese CaraGGeG to the Upåli Sutta, MU 133 at . i 630a25,
even reCorts the =uddha advising UCåGi not to CrocGaim his conversion at aGG, in addiL
tion to recommending him to continue suCCorting the Jaina monks. " simiGar instance
oH the =uddhaNs nonLcontentious attitude can be Hound in the S¥ha Sutta, " 8:12 at " iv
185,9 OV Win i 236,14P. $n the case oH " 8:12, ho:ever, the (hinese CaraGGeG MU 18 at . i
442b14 does not reCort the =uddhaNs magnanimous attitude.
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tion to a man who, e2hausted by hunger, comes upon a ba<< o= honey> ?@
!ccording to the Madhyama #gama version o= this discourse, however,
the Cuddha himse<= came out with this simi<e, indicating that Dust as
=rom any morse< o= a ba<< o= honey one wi<< get a sweet taste, so too one
can get the taste o= this instruction by contemp<ating any o= the si2 sense
doors, be it the eye, the ear, the nose, the tongue, the body, or the mind
door> ?E
Fompared to the Madhyama #gama presentation o= this simi<e, the
Ga<i versionHs image o= a man e2hausted by hunger seems <ess persuasive, since someone e2hausted by hunger wou<d probab<y pre=er substantia< =ood to something sweet> Jhe Madhyama #gama version brings
out the simi<e o= the honey ba<< with increased c<arity, indicating that
the penetrative ana<ysis o= the perceptua< process o==ered in this discourse can <ead to rea<ization when app<ied to any sense-door, Dust as a
honey ba<< is sweet wherever one may bite it>
!t times, the Ga<i and Fhinese versions o= a discourse may proceed
Luite simi<ar<y but then di==er in their respective conc<uding sections>
Jhis happens in the case o= the Vitakkasaˆ†håna Sutta, a discourse describing =ive methods =or overcoming unwho<esome thoughts> Jhe Ga<i
and Fhinese versions o= this discourse conc<ude by indicating that practice o= these =ive methods wi<< <ead to mastery over oneHs thoughts> Jhe
Ga<i version continues by proc<aiming that in this way an end o= dukkha
has been made and craving has been eradicated, a proc<amation not
=ound in its Fhinese counterpart> &n reading this statement in the Ga<i
version, one might wonder i= mere contro< o= thoughts has on its own
a<ready <ed to =u<< awakening>
! c<oser inspection o= this Ga<i passage revea<s that the overcoming o=
craving and the making an end o= dukkha are =ormu<ated in the past
tense, whereas the previous<y mentioned mastery over oneHs thoughts
stands in the =uture tense> ?N Oor =reedom =rom dukkha and craving to
?@
?E
?N

M 18 at M i 114,9>
M# 115 at J i 604c22> !nother para<<e<, P# 40.10 at J ii 743c23, agrees however with
the Ga<i version on attributing the simi<e to Ónanda>
M 20 at M i 122,2 reads yaµ vitakkaµ åka!khissati, taµ vitakkaµ vitakkessati, but then
continues with acchecchi taˆhaµ, våvattayi saµyojanaµ, sammå månåbhisamayå antam
akåsi dukhassa> Jhe re<evant Fhinese passage is in M# 101 at J i 589a6>
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stand in a meaning9ul relationship to mastery o9 thoughts, the usage o9
the tenses should be the opposite Cay. .his suggests the re9erence to
9ull aCakening to be out o9 place in the !ali version, as indicated by its
absence 9rom the parallel (hinese version.
Sometimes the (hinese and the !ali versions disagree about the identity o9 the speaker o9 a particular statement. Such a disagreement occurs
in relation to the Mahågosi!ga Sutta, a discourse in Chich the great disciples eItol their personal Jualities in a poetic contest on a moonlit
night. .he !ali version o9 the Mahågosi!ga Sutta reports Kahåmoggallåna as speaking in praise o9 the ability to reply to Juestions on the
Abhidhamma Cithout 9altering. MN Oudging 9rom Chat can be knoCn about
Kahåmoggallåna 9rom other discourses, this kind o9 ability does not
appear to be a typical trait o9 this particular great disciple. According to
the list o9 eminent disciples 9ound in the A!guttara -ikåya and in its
parallel in the ,kottara Pgama, a typical trait o9 Kahåmoggallåna Could
rather be the eIercise o9 supernormal poCers.MQ /ence it comes as no
surprise that the three (hinese versions o9 the Mahågosi!ga Sutta and a
Sanskrit 9ragment all report him speaking in praise o9 supernormal
poCers instead.MR
+egarding the statement eItolling the ability to ansCer Juestions on
deeper aspects o9 the Dhamma, according to the Kadhyama Pgama
parallel to the Mahågosi!ga Sutta its authorship should be attributed to
Kahåkaccåna instead. MS .he !ali version o9 the Mahågosi!ga Sutta, hoCever, does not report his presence at this meeting o9 great disciples at
all.
At times the !ali and (hinese versions do not di99er on the identity o9
the speaker, but on the conteIt Cithin Chich a particular statement Cas
MN
MQ
MR

MS

K 32 at K i 214,24T dve bhikkhË abhidhammakathaµ kathenti ... aññamaññassa pañhaµ
pu††hå vissajjenti no ca saµsådenti.
A 1:14 at A i 23,17 and ,P 4.2 at . ii 557b6.
KP 184 at . i 727c16U ,P 37.3 at . ii 711a18U . 154 at . iii 81b29U and the Sanskrit
9ragment cat. no. 1346 v3–6 in ,. Valdschmidt Wed.X, Sanskrithandschriften aus den Turfanfunden, .eil v WViesbadenT Steiner, 1985), p. 233.
KP 184 at . i 727b23. )n this passage in KP 184 c9. also K. Anesaki, Y.he Zour [uddhist Pgamas in (hinese\, Transactions of the Asiatic Society of Japan 35 (1908), pp. 1–149
(57), and .. Kinh (hau, The Chinese Madhyama Ógama and the Pali Majjhima Nikåya
WDelhiT Kotilal, 1991X, p. 76.
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made. Such a disagreement occurs bet9een the CË¬asaccaka Sutta and its
para;;e; in the Saµyukta Ógama. ?he topic o@ these t9o discourses is an
encounter bet9een the Auddha and the debater Saccaka. Ae@ore meeting the Auddha, Saccaka had pub;ic;y boasted that he 9as going to @;oor
the Auddha 9ith his debating ski;;s, a boast 9hich turned into utter de@eat during their actua; meeting. &nce de@eated, Saccaka pub;ic;y admitted the @oo;ishness o@ his attempt to cha;;enge the Auddha. Saccaka
then invited the Auddha and the monks @or a mea;, reEuesting the $icchavi househo;ders to he;p out by providing the @ood reEuired @or this
mea;.
According to the Fa;i account, 9hen the mea; 9as over Saccaka
9anted to dedicate the merit o@ the @ood o@@ering to the $icchavi
househo;ders. GH ?he Auddha thereupon to;d him that the $icchavi
househo;ders 9i;; on;y receive the merit to be gained by giving to Saccaka, 9ho 9as not @ree @rom ;ust, hate and de;usion, 9hi;e Saccaka himse;@ 9i;; receive the merit to be gained by giving to the Auddha,
9ho 9as @ree @rom ;ust, hate and de;usion. Since according to the same
Fa;i discourse Saccaka 9as considered a saint by his contemporaries, the
AuddhaIs pub;ic dec;aration must have appeared to Saccaka as insu;ting
and o@@ensive. &ne 9ou;d not eJpect the Auddha to make such a statement 9hen Saccaka had pub;ic;y admitted the @oo;ishness o@ his ear;ier
attempt to cha;;enge the Auddha, had just provided him 9ith a mea;
and 9as @ormu;ating an aspiration to share the merit acEuired by this
@ood o@@ering.
?he Saµyukta Ógama discourse reports the Auddha making a simi;ar
statement, but in a di@@erent conteJt. GL According to its account, once
the mea; 9as over and the monks 9ere on their 9ay back to the monastery, a discussion arose among them about the merit gained by Saccaka
and the $icchavis respective;y. Aack at the monastery, the monks posed
this Euestion to the Auddha, 9ho then gave the same eJp;anation as in
the Fa;i version. Mith the Auddha making this statement to the monks
in private and not pub;ic;y to Saccaka, the Chinese version avoids pre-

GH
GL

M 35 at M i 236,34.
SÓ 110 at ? ii 37b22.
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senting the 7uddha in the almost resentful attitude attributed to him by
the Pali version.
Often enough the differences between the Pali and the (hinese version of a particular discourse are of relatively little consequence for our
understanding of the essentials of the early 7uddhist teachings. Nevertheless, such differences can help to clarify the details of a particular
setting. 'uch a case occurs in relation to a visit paid by MahKmoggallKna
to 'akka, the king of the gods. According to the account of this visit
found in the CË#ata&håsa!kha+a Sutta, at the moment of MahKmoggallKna’s arrival 'akka was endowed with ‘five hundred (types of) heavenly music’. 32 Shen 'akka took MahKmoggallKna to see his palace, the
celestial maidens inhabiting this palace felt embarrassed on seeing MahKmoggallKna approach and retired into their rooms, comparable to
the embarrassment experienced by a married woman on seeing her father-in-law.
A few aspects of this description are not entirely clear in the Pali account, such as what the nature of these five hundred types of music
might be and why the celestial maidens in 'akka’s palace should feel
ashamed comparable to a married woman when seeing her father-inlaw. 'ince according to Indian custom a woman had to go to live with
her husband’s family, one may wonder why she should feel ashamed
whenever she meets her father-in-law. In view of the sometimes rather
crowded housing conditions in India this would put her into a state of
continuous embarrassment.
According to a (hinese parallel of the CË#ata&håsa!kha+a Sutta, found
in the 'aUyukta Ógama, at the time of MahKmoggallKna’s arrival 'akka
was in the company of five hundred celestial maidens, who were singing. 33 This helps to clarify the nature of the ‘five hundred types of music’. The same (hinese version narrates that when seeing
'akka approach the palace from afar, the celestial maidens inhabiting
the palace came forward dancing and singing. 34 On coming closer they
realized that he was in the company of a monk, which caused them to
32
33
34

M 37 at M i 252,18: dibbehi pa45ahi turi+asatehi samappito.
'Ó 505 at T ii 133c2+4.
'Ó 505 at T ii 133c16.
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(ithdra( in embarrassment4 5hat is6 they (ere embarrassed because
they had acted in the presence o< a monk in a (ay they <e>t to be im?
proper4
5he simi>e i>>ustrating their embarrassment recurs in another Ahinese
discourse6 (hich speci<ies that the (oman embarrassed on meeting her
<ather?in?>a( had recent>y married4 BC 5his additiona> Dua>i<ication he>ps
to bring out the simi>e more c>ear>y6 since according to a discourse
<ound in the A!guttara "ikEya a ne(>y married (oman (i>> at <irst be
abashed and ashamed in the presence o< her in?>a(s6 but as time goes
on she acDuires more se><?con<idence unti> <ina>>y she may even order
them around4 BG 5hese <e( additiona> detai>s round o<< the description o<
MahEmogga>>EnaIs visit to the king o< the gods4
As a >ast eJamp>e K (ou>d >ike to take up the <ina> t(o discourses o<
the MËlapaˆˆåsa6 both o< (hich have MEra as one o< their protagonists4
5he <irst o< these t(o discourses is the Brahmanimantanika Sutta6 a dis?
course narrating that MEra had Ltaken possessionI o< a member o<
BrahmEIs assemb>y6 causing this member o< the BrahmE (or>d to repri?
mand the Buddha4 BN According to the same discourse6 on this occasion
MEra had been ab>e to eJtend his contro> even over BrahmE himse><4 BO
5his is remarkab>e6 since according to other discourses the jhånas and
there(ith the corresponding rea>ms o< the BrahmE (or>d are c>ear>y
outside MEraIs range o< contro>4 BP Qence one (ou>d not eJpect MEra to
be ab>e to eJercise contro> over the BrahmE (or>d6 or be ab>e to take
possession o< one o< its members4
5he second o< these t(o discourses is the Måratajjan¥ya Sutta6 (hich
reports a previous MEra harassing the monk discip>es o< Buddha Raku?
sandha4 5he Pa>i version o< the Måratajjan¥ya Sutta describes ho(6 be?
cause o< being LpossessedI by MEra6 a group o< househo>ders revi>ed and
abused monks4 A boy6 simi>ar>y LpossessedI by MEra6 even struck an arahant monk on the head6 shedding his b>ood4
BC
BG
BN
BO
BP

M# 30 at 5 i 465a18T !"#$%
A 4:74 at A ii 78,204
M 49 at M i 326,34T Måro ... aññataraµ Brahmapårisajjaµ anvåvisitvå4
M 49 at M i 327,30T yo c’ eva påpima Brahmå yå ca Brahmapariså ... sabbe va tava vasagatå4
A<4 e4g4 M 25 at M i 159,10 and its Ahinese para>>e> M# 178 at 5 i 720a9U or A 9:39 at A
iv 434,14
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.he Pa3i dis78u:se :e;8:ts that= >e7ause 8? a>usi@A the m8@ks the
h8useh83de:s we:e :e>8:@ i@ he33= whi3e the >8EFs ha:mi@A 8? the arahant m8@k 7aused MH:a t8 >e :e>8:@ i@ he33I .his is ;uJJ3i@A= si@7e
MH:a had K;8ssessedF >8th the h8useh83de:s a@d the >8E= LM Eet i@ the
?i:st 7ase the h8useh83de:s had t8 u@de:A8 the ka:mi7 :et:i>uti8@
themse3ves= whi3e i@ the se78@d 7ase MH:a :ea;ed the ka:mi7 ?:uitsI
.he Chi@ese ve:si8@s 8? these tw8 dis78u:ses ;:ese@t the situati8@ di?O
?e:e@t3EI A778:di@A t8 them= i@ @8@e 8? these 7ases did MH:a a7tua33E
Ktake ;8ssessi8@F 8? s8me8@eI I@ :e3ati8@ t8 the Brahmanimantanika
Sutta= a778:di@A t8 the Chi@ese ;a:a33e3 MH:a himse3? :e;:ima@ded the
Buddha= ;:ete@di@A t8 >e 8@e 8? the mem>e:s 8? B:ahmHFs assem>3EI LQ
ReAa:di@A the eve@ts i@ the .åratajjan1ya Sutta= a3t8Aethe: th:ee ChiO
@ese ;a:a33e3s aA:ee that MH:a 8@3E i@stiAated the h8useh83de:s t8 ;8u:
a>use 8@ the m8@ks= LR whe:eas MH:a himse3? was :es;8@si>3e ?8: ;hEsiO
7a33E ha:mi@A the arahant dis7i;3e= a@ a7t he u@de:t88k >E ma@i?esti@A
himse3? i@ a huma@ ?8:mILS .he Chi@ese ve:si8@s aA:ee with the .åratajjan1ya Sutta 8@ the h8useh83de:sF havi@A t8 su??e: the :et:i>uti8@ ?8:
the a>use a@d 8@ MH:a himse3? >ei@A :e>8:@ i@ he33= u@de:A8i@A the
di:e ?:uits 8? ha:mi@A a@ arahantI I@ this waE the Chi@ese ;:ese@tati8@
8? the :83e MH:a ;3aEs i@ the Brahmanimantanika Sutta a@d i@ the .åratajjan1ya Sutta seems t8 >ette: a778:d with the :a@Ae 8? his ;8we: a@d
with the ;:i@7i;3e 8? ka:ma a@d its ?:uitI
Tith these ?ew se3e7ted eUam;3es I h8;e t8 have >ee@ a>3e t8 sh8w
h8w the Chi@ese ÓAamas 7a@ e@ha@7e 8u: u@de:sta@di@A 8? a ;a:ti7uO
3a: Pa3i dis78u:seI Si@7e the ;u:;8se 8? the ;:ese@t a:ti73e is t8 hiAh3iAht
the ;8te@tia3 8? the Chi@ese ÓAamas as a 78m;3eme@t t8 the Pa3i
-ikHEas= I have 78@7e@t:ated 8@ 7ases whe:e the Chi@ese dis78u:ses
he3; t8 73a:i?E the Pa3i ve:si8@sI .he same a;;3ies 7e:tai@3E a3s8 the
8the: waE :8u@d= i@ ?a7t ma@E a ;assaAe i@ the Chi@ese ÓAamas :emai@s
8>s7u:e u@ti3 8@e tu:@s t8 its Pa3i ;a:a33e3 ?8: he3; a@d 73a:i?i7ati8@I

LM
LQ
LR
LS

M 50 at M i 334,11W .åro bråhma5agahapatike anvåvisi= a@d at M i 336,33W .åro a;;atara< kumåra< anvåvisitvåI
MÓ 78 at . i 547>24I
MÓ 131 at . i 621a21X . 66 at . i 865a19X a@d . 67 at . i 867>14I
MÓ 131 at . i 622a7X . 66 at . i 866a8X a@d . 67 at . i 868a11I
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ANÓ LAY O

In the end, the discourses found in the Pali Nikåyas! and in the Chinese Ógamas are both but products of an oral tradition. Due to the inevitable variations resulting from oral transmission, these two collections
are probably best made use of in conjunction in order to fully explore
the legacy of early Buddhism.
ANÓLAYO
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Royal Danish Academy, 1924–)
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this article.
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establish a sense of himself as part of a community, albeit ultimately as
the leader of that community. This change is one that is perhaps not
always recognised by either scholars or Buddhist practitioners for the
significant change in the Buddha’s interpersonal status that it surely is.
However, during the aforementioned period the Buddha is !"# a
teacher. Here is one who has attained the goal, won the priAe, and having focused all on so doing, might now be seen as in something of a
teleological vacuumCthere is no obvious purpose to his existence. (Of
course, at one level there is no $"%!# to anyone’s existence, but most of
us have goalsCthings we would like to achieve, even if it is all ultimately
futile.)
We might assume that the Buddha is here without desire. At least he
is without #&'(), and while he later clearly does possess some of the
positive forms of *(&!+& (if we translate this term as ‘a desire to do’ or as
a ‘desire for’)K it may not even be clear if he ‘wants’ anything at this
stage.
As yet this might not sound like a particularly exciting part of the
Buddha’s life. Why should we pay attention to it? The reason is that the
Buddha wobblesM he seems to be disinclined towards teaching that
which he has discovered. What could it be that might turn Gotama into
a Oacceka Buddha?P What leads him to the statement ,-.,%!+.%!*/%!0+.#".
%!&*#%"!.1&#(01.#(&!.#".#0&*(%!2.#(0.3(&,,&?Q
The obstacleCthat which he saw as inclining him away from the declaration of RhammaCwas the realiAation of Sust how far most people
are from the goal. After revelling in his attainment, we find, prior to the
statement I have Sust Uuoted, him spelling this outM
I consideredM ‘This Rhamma that I have attained is profound, hard to see
and hard to understand, peaceful and sublime, unattainable by mere reasoning, subtle, to be experienced by the wise. But this generation delights in adhesion, takes delight in adhesion, reSoices in adhesion. V

K
P
Q
V

See OER, p. 274, for a discussion of the varieties of *(&!+&.
A Buddha who discovers the path, but does not go on to teach.
M i 168; I. B. Horner (trans.), 4%++/0.50!2#(.6&-%!27, 3 vols (LondonM Oali Text Society,
1[PK–1[P[), 4%++/0.50!2#(.3%7*"81707, i 260.
Ibid.
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ment on this, the status of the Buddha as a tathågata5one who has gone
beyond, a ‘thus-gone’ one5needs clarifying.
The state of the tathågata might be compared to that of the &ogin who
has gone-beyond (for example at *hagavadg¥tå 5.20). The outer person
may be shaken but within he is steady, calm and unshakeable. This is
also expressed in the Milindapañha, often seen as a standard presentation of Theravåda orthodoxy:
The Iing said: ‘He who will not be reborn, Någasena, does he still feel any
painful sensationL’
The Elder replied: ‘Some he feels and some not.’
‘!hich are theyL’
‘He may feel bodily pain, M Iing; but mental pain he would not.’
‘How would that be soL’
‘Because the causes, proximate or remote, of bodily pain still continue, he
would be liable to it. But the causes, proximate or remote, of mental agony
having ceased, he could not feel it. For it has been said by the Blessed Mne:
PMne kind of pain he suffers, bodily pain: but not mental.Q’R

This seems fairly clear, and is reinforced in Book iv, 6, 41. 1T Furthermore the Milindapañha contains a great many such discussions on
the status of the Buddha in particular and ‘thus-gone’ ones in general.
For example, in Book iv, the twenty-second and thirtieth dilemmas concern whether or not the Buddha felt anger (he did not, we are told),
and for a passage that drives home the message that a ‘thus-gone’ cannot be mentally disturbed we can look to the thirty-ninth dilemma (in
Book IV still). This begins with the familiar premise, presented here by
the ever-Wuestioning (but to my mind rather easily impressed), Iing
Milinda:
‘Venerable Någasena, it was said by the Blessed Mne: PThe Arahats have laid
aside all fear and trembling.Q But on the other hand Z’11

The problem arises when Iing Milinda considers the occasion when the
Buddha and five hundred Arahats encounter a ‘man-slaying’ elephant.12
R
1T
11

Mil 44. T. !. Rhys Davids (trans.), 0he 3uestions o6 7ing Milinda8 2 vols, The Sacred
Books of the East; vols 35–36 (Mxford: The ]larendon Press, 1890/94), i 69.
Mil 253; dilemma 57.
Mil 207–9; Rhys Davids, 3uestions o6 7ing Milinda i 297–300.
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!he$ problem$ occurs$ because$ the$ elephant$ charges$ and$ as$ it$ is$ bearing$
do=n$ upon$ the$ Blessed$ >ne?$ all$ the$ @ive$ hundred$ &rahats$ @orsook$ the$
ConDueror$ and$ @led?$ one$ only$ eFcepted?$ Gnanda$ the$ #lder?$ the$ one$
monk$=ho$is$not$yet$an$&rahatH$$
!he$dilemma$then$is$clear?$=hy$do$the$&rahats$@leeI$&re$they$scared?$
or$do$they$just$=ish$to$get$a$good$vie=$@or$=hen$the$Buddha$deals$=ith$
this$threatI$!o$cut$to$the$chase?$Kågasena$solves$the$dilemma$by$claimM
ing$that$the$&rahats$=ithdre=$Na$polite$=ord$@or$@ledIO$so$that$the$goodM
ness$ o@$ Gnanda$ could$ be$ made$ clear$ to$ the$ people$ o@$ the$ city$ N'åjaM
gahaO?$ and$ then$ this$ =ould$ contribute$ to$ the$ result$ =hereby$ Pgreat$
masses$ o@$ the$ people$ attain$ to$ emancipation$ @rom$ the$ bonds$ o@$ evilQH RS$
To?$ the$ &rahats$ =ithdre=$ not$ @rom$ @ear?$ but$ P@or$ the$ advantages$ they$
@oresa=QRU$in$so$doingH$
Verhaps$ more$ directly$ relevant$ here$ are$ not$ the$ reasons$ Kågasena$
gives$ @or$ the$ &rahats$ =ithdra=ing?$ but$ the$ reasons$ he$ gives$ eFplaining$
=hy$they$cannot$be$scaredH$Wt$is$not$that$they$are$just$not$scared$on$ this$
occasion?$ rather$ their$ @ear$ is$ seen$ as$ an$ impossibilityH$ !he$ uneDuivocal$
nature$o@$this$assertion$is$such$that$it$is$=orth$looking$at$ho=$Kågasena$
presents$it$to$the$kingX$
$ PWs$the$broad$earth?$>$Ying?$a@raid$at$people$digging$into$it?$or$breaking$it$
up?$ or$ at$ having$ to$ bear$ the$ =eight$ o@$ the$ mighty$ oceans$ and$ the$ peaked$
mountain$rangesIQ$
$
$ PCertainly$not?$TirHQP$ $
$ PBut$=hy$notIQ$
$
$ PBecause$there$is$no$cause$in$the$broad$earth$=hich$could$produce$@ear$or$
tremblingHQ$
$
$ PZust$ so?$ >$ YingH$ &nd$ neither$ is$ there$ any$ such$ cause$ in$ &rahatsH$ &nd$
=ould$a$mountain$peak$be$a@raid$o@$being$split$up?$or$broken$do=n?$or$made$
to$@all?$or$burnt$=ith$@ireIQ$
$
$ PCertainly$not?$TirHQ$ $

$$$$$$$$$$$$$$$$$$$$$$$$$$$$$$ $$$$$$$$$$$$$$$$$$$$$$$$$$$$$$ $$$$$$$$$$$$$$$$$$$$$$$$$$$$$$ $$$$$$$$$$$$$$$$$$$$$$$$$$$$$$$
R[

$ !he$ story$ is$ also$ related?$ albeit$ =ith$ some$ minor$ and$ some$ major$ variations$ @rom$ the$
version$ =hich$ \il$ gives?$ in$ the$ ]inaya$ Vi†aka? 'ullavagga$ vii 3, 11–12$ N]in$ ii 194–5OH$
>ne$o@$the$main$di@@erences?$a$vital$one$in$this$conteFt?$is$that$in$the$]inaya$account$
the$&rahats$do$not$@lee$as$they$do$here?$and$Gnanda$does$not$remain$behindH$Wn$ \il$
the$elephant$is$kno=n$as$+hanapålaka?$but$in$the$]inaya$as$KålågiriH$
RS
$ \il$209H$
RU
$ \il$209H$
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(#ut +h- n/t01
(%he cause /6 6ea7 /7 t7emb:ing d/es n/t e>ist +ithin it?1
(@nd just s/B C DingB +ith @7ahats? E6 a:: the c7eatu7es /6 va7i/us /ut+a7d
6/7m in the +h/:e unive7se +e7eB t/gethe7B t/ attack /ne @7ahat in /7de7 t/
put him t/ 6ea7B -et the- +/u:d b7ing ab/ut n/ va7iati/n in his hea7t? @nd
+h-0 #ecause the7e is neithe7 c/nditi/n n/7 cause 6/7 6ea7 Iin himB +hence
6ea7 c/u:d a7iseJ?1KL

$/B @7ahats a7e n/t sca7ed /6 an-/ne /7 an-thingMthat is c:ea7? @ :ine
E 6ind st7iking he7e is that the attack /6 the 6ina: pa7ag7aph +/u:d :ead
t/N no variation in his heart? KO %his image c/nve-s e>act:- the kind /6 vie+
/6 b/th @7ahats and the #uddha +e 6ind th7/ugh/ut can/nica: and n/ncan/nica: %he7avåda te>ts? %he- a7e unshakeab:e +ithinB n/t c/ntingent:-B but necessa7i:-N it is thei7 natu7e t/ be s/?
%hisB h/+eve7B /n:- deepens /u7 p7/b:em? R/+B a6te7 a:: thisB can +e
unde7stand the idea that the #uddha ma- 6ee: menta: su66e7ingB nåma
dukkha0 Se7haps +e sh/u:d 7etu7n t/ the Tu/tati/n itse:6? E6 +e take the
+/7ds so mam’ assa kilamatho, så mam’ assa viheså I(that +/u:d be +ea7-ing t/ meB that +/u:d be t7/ub:es/me 6/7 me1JB can +e 6ind an- assistance0
Se7haps the- a7e just +/7ds 6/7 ph-sica: ti7edness0 Ua-be this is a
pseud/-p7/b:em that E have he7e c/nju7ed? %he 6i7st te7mB kilamathaB is
de6ined in the S%$1s Sa:i-"ng:ish Victi/na7- Ip? 216) as (ti7ednessB 6atigueB e>hausti/n1B s/ this ma- add t/ the suspici/n that E am just ://king 6/7 t7/ub:e he7eB but +hat /6 viheså0
S"V Ip? 643) gives this as (ve>ati/nB ann/-anceB inju7-B +/77-?1 %his is
m/7e t7/ub:ing and d/es seem t/ supp/7t the idea /6 s/me kind /6
menta: distu7bance? ":se+he7e it is t7ans:ated as (ve>ati/n1Mindeed in
the Sa!g¥ti Sutta KW it is used t/ pa7t:- desc7ibe the things an en:ightened
/ne is 67ee 67/mMthe (ve>ati/ns and 6eve7s that a7ise 67/m sensedesi7e1?KX Re7e it c:ea7:- d/es seem t/ be a 6/7m /6 menta: dist7ess?
KL
KO

KW
KX

Ui: 208–09Y &h-s VavidsB 6uestions of 8ing Milinda i 299–300?
Ui: 209: na bhaveyya arahato cittassa ki=ci a==athatta>? E? #? R/7ne7 Milinda’s 6uestions 2
v/:s IZ/nd/nN Zu[acB K\O]^O_JB i 303J t7ans:ates (the7e +/u:d -et be n/ 6a:te7ing +hateve7 in his mind1?
V iii 240 66?
U? !a:she It7ans?JB The Long Aiscourses of the Buddha I#/st/nN !isd/m Sub:icati/nsB
1995JB p? 497?
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%e do find the term applied to himself by the Buddha at another
point. In the !ahåparinibbåna +utta we find the Buddha seeming to get
a little bored of people asking him what has become of various individuals after death. "e says to his companion Enanda ‘that you should
come to Tathågata to ask the fate of each of those who have died, that is
a weariness to him’. 1K "ere the term vih/så is used. And the implication
of this paradox is so strong that the commentary points out that a Buddha can feel only physical weariness.2N That such a comment is needed
demonstrates, I feel, that the original context and expression implies
that this is not the case. So we do seem to have a puPPle here.
Now, although it might be fun to pretend otherwise, I am not the first
to notice something going on in this passage. The Pali commentary to
the 1riyapariy/sanå +utta passage picks up the baton a little,21 but only
with respect to why he might be in doubt, having desired for so many
previous lives to become a fully enlightened (and teaching) Buddha.
The commentarial solution is to suggest that the Buddha could only
see the full extent of people’s ignorance and attachment once he himself was fully free of such things, and furthermore that he wished
Brahmå to play his role such that people would value his messageUthe
gods holding it in such high esteem.
All very interesting, no doubt, but it does not get at the heart of what
I am looking at here. %hat is noteworthy though, is that this incident is
not seen as either an accident or as uniVue. In the account of the enlightenment of a previous Buddha, in the !ahåpadåna +utta, we find the
same words in the mouth of the long-past fully enlightened Buddha Vipass¥. 22 Indeed, when the !ilindapañha discusses this issue of the Buddha’s disinclination to teach, Någasena explains this event is one which
happens to all Buddhas in all ages:
And this, too, is an inherent necessity in all Tathågatas that it should be on
the reVuest of Brahma that they should proclaim the Dhamma.23

1K
2N
21
22
23

D ii 93; %alshe, 5ong 8iscours/s o: th/ ;uddha, p. 241.
Sv ii 543, as %alshe notes (5ong 8iscours/s o: th/ ;uddha, p. 568, n. 375).
Ps ii174.
D ii 36.
Zil 41 (iv,5.37).
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Here we seem in danger of being caught up in concerns with the problems of free-will and pre-destination. What I feel is more useful is to
concentrate on the nature of the Buddha’s concern@that he may have
a frustrated desire. C4
So, we have come this far but I see no real solution at hand. It may
just be that I am being pedantic here, but pedantry is@as surely the
Abhidhamma shows@a badge of honour in the study of Buddhism.
Those that have examined this area seem preoccupied with the !act of
the hesitation, rather than the precise nature of it. Iamien Jeown
quotes an unpublished paper by M. Wiltshire claiming that:
If he had taught automatically and without hesitation as the natural consequence of his enlightenment, then the act of teaching would not have been
seen as a distinct achievement. C5

Here the choice is vital@the carrying out of an act of compassion for
this world of misery-drenched beings. Jeown himself describes the incident in even more significant terms:

C4

The topic is discussed in the fiftieth dilemma of Book iv of the %i'indapa+ha-(Mil 232–
34). The discussion begins with Milinda contrasting the Buddha’s slow, directed development ‘through millions of years, through aeon after aeon,’ with the hesitance to
teach that we have been reflecting upon. As Milinda puts it: ‘But on the other hand
(they say): STust after he had attained to omniscience his heart inclined, not to the
proclamation of the Truth, but to rest in peace.U’ Milinda sees, at least to some extent,
the problem that lies here: out of what does this hesitancy arise?
‘Now was it from fear, Någasena, that the tathågata drew back, or was it from inability
to preach, or was it from weakness, or was it because he had not, after all, attained to
omniscience? … This too is a double-edged problem, now put to you,@a problem profound, a knot hard to unravel,@which you have to solve.’ (&hys Iavids, 0uestions- o!5ing-%i'inda ii 39–40)

C5

So, our problem is now Någasena’s problem. His response is in accordance with the
canonical accounts I have referred to, but does not add as much to these accounts as
one might hope. Nonetheless, it is an attempt to solve this problem, and as such may
provide us with some basis for a fresh insight into this riddle. Någasena’s account, that
the tathågata’s heart inclined to inaction rather than teaching is a function of two specific conditions. Firstly, the complexity of the teachings, and secondly the ignorant[craving nature of beings@this adds nothing new to the commentarial account.
I. Jeown, 6he-7ature-o!-9uddhist-:thics (London: Macmillan, 1992),-p. 42.
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This initial hesitation and subsequent decision by the founder of the tradition to teach can be seen as emblematic of the new scale of values introduced
by Buddhism into the contemporary religious scene.26

All very well, but this still fails to address the given reason for the hesitation. Indeed some seem to describe the passage and pass right over this
problem, as Carol Anderson seems to when she writes:
Thinking of how difficult it would be to teach this, and how frustrating it
would be for people not to understand, the sutta says that the Buddha was
not particularly inclined to teach dhamma.27

The hesitation has—through all that I have discussed so far—be seen
as a device: be it cosmological, rhetorical and moral, but still we seen no
attention paid to this notion of the possibility of a weary Buddha.
Are we to see it as a canonical slip-up? Or an incident so enmeshed
into a narrative that bickering over doctrinal niceties is inappropriate
given the context? Were Buddhist texts usually less coherent (by whatever means applied by their redactors), it might be easy to brush this
off. However, I think this is not only an entertaining little incident to
look at, but one which seems to reveal a very human side of the accounts of the Buddha found in the Pali canon. There are only so many
of these incidents (such as in the Po--hapåda-Sutta where the Buddha
sets out to a village for alms, before realising—presumably once already
en route—that it is too early in the day), 28 but they add a charm to the
texts, a sense of a person which many later texts seem somewhat devoid
of.
Another area that this topic might act as a starting point for is an inquiry into the nature of the mind-body relationship in Buddhist
thought. There does seem room for some discomfort here. On the one
hand, Buddhist thought seems to deny any strict Cartesian split between
mind and body. However, the split between the mental and non-mental

26
27

28

Ibid.
C. Anderson, Pain and its Ending: the 6our Noble Truths in the Theravåda Buddhist canon
(Richmond, Surrey: Curzon, 1999), p. 60. While reading this without the sutta we
might think that the frustration would be felt by the hapless learner; the suttas clearly
attribute the potential vexation to the Buddha.
D i 178.
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uch has b;;n =ritt;n An th; subB;ct AC %uddhist attitud;s tA=ards
sAciaE issu;s and cAnc;rns in F;n;raE and tA=ards cAnCEict situatiAns Eik; =ar in particuEarJ K "h; Cirst cAmpr;h;nsiM; and Cundam;ntaE
studN An =ar and %uddhism =as pubEish;d bN 1auE ';miOMiEE;P AriFinaEEN
in 1957J Q *inc; th;n schAEars haM; shA=n a k;;n int;r;st in this tApicP
CAr MariAus r;asAns and mAtiMatiAnsJ "h;r; ar;P CAr instanc;P sAm; r;c;nt iEEuminatinF anaENs;s bN .amb;rt *chmithaus;nP R *t;M;n -AEEinsS
and 1;t;r #arM;NPT tA nam; Bust a C;=J "h;r; ar; aEsA Uuit; a numb;r AC
bAAksP ;ssaNs and articE;s that haM; b;;n pubEish;d VAr pr;s;nt;d at diCK
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A shArt;r M;rsiAn AC this pap;r =as pr;s;nt;d at th; +nt;rnatiAnaE -AnC;r;nc; An %uddhism and -AnCEict in *ri .anka in %athP &W VXun; 2002YJ A *inhaE;s; transEatiAn VbN
1rACJ 0atna 4iB;tunFaY AC th; Cirst unr;Mis;d M;rsiAn AC this pap;r =as unCArtunat;EN
pubEish;d bN Z;nJ 'r ';;FaEE; 2ahinda V;dJY in Budusamaya saha Ír¥ Lankav„ Janavårgika Gha††anaya V-AEAmbAP 2003YP ppJ 249–260J "his is th; r;Mis;d and unabridF;d M;rsiAn AC th; AriFinaE pap;rJ + =AuEd Eik; tA ;[pr;ss mN thanks tA 2r 0uss;EE 4;bb and
;sp;ciaEEN tA 1rACJ 'r .amb;rt *chmithaus;n and 'r 0up;rt 3;thin =hA kindEN tAAk
th; trAubE; tA r;ad thrAuFh th; AriFinaE manuscript and mak; MaEuabE; cAmm;ntsJ
\.; bAuddhism; ;t Ea Fu;rr;] pAst-scriptum ^ E) _#istAir; d;s mAin;s Fu;ri;rs du XapAn` d; 3J 0;nAnd;au) r;print;d in 1auE ';miOMiEE;P Choix d'études bouddhiques V.;id;n] %riEEP 1973YP ppJ 261–299YJ
.amb;rt *chmithaus;nP \%uddhismus und 3Eaub;nskri;F;) in Glaubenskriege in Vergangenheit und Gegenwart ;dit;d bN 1J #;rrmann V3attinF;n] Zand;nhA;ck b 0upr;chtP
1996YP ppJ 63–92; \Asp;cts AC th; %uddhist Attitud; tA 4ar) in Violence Denied: Violence,
Non-Violence and the Rationalization of Violence in South Asian Cultural History ;dit;d bN XJ
$J 2J #Aub;n and WJ 0J Man WAAiB V.;id;n] %riEEP 1999YP ppJ 45–67c \%uddhismus und
3;=aEt) VZArtraF im 0ahm;n d;r ZArtraFsr;ih;] Buddhismus in Geschichte und Gegenwart
- 4;it;rbiEd;nd;s *tudium &niM;rsitdt #amburFP ZAEJ iiP 1998P ppJ 8–21YJ
*t;M;n -AEEinsP Nirvana and Other Buddhist Felicities: Utopias of the Pali Imaginaire V-ambridF;] -ambridF; &niM;rsitN 1r;ssP KeefYc s;; chapt;r si[P ppJ 414–496J
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du3in6 i7s e:pansi=n as a uni>e3sa? 3e?i6i=n and a@7e3 7ha7 pe3i=dB !ha7 is
ChD + c=n@ine mDse?@ =n?D 7= 7he a77i7ude =@ 7he %uddha 7=Ca3ds 7he s=G
cia? c=nce3n as d=cumen7ed in 7he Hå?i can=nB
*ch=?a3s h=?d di@@e3in6 =pini=ns ab=u7 7he na7u3e =@ 7he %uddha)s
@unc7i=n as a 3e?i6i=us ?eade3B 0icha3d K=mb3ich c=mmen7sL M+ d= n=7
7hinN 7he %uddha 7==N a se3i=us in7e3es7 in p=?i7ics =3 in7ended his
7eachin6 7= ha>e p=?i7ica? c=nseOuences)L Chi?e !3e>=3 .in6L in c=n73as7L
emphasiPesL M"e maD Qus7?D be desc3ibed as a s=cia? and p=?i7ica? 7he=G
3is7)B R -=??ins SpB 418T 3eQec7s b=7h 7hese >ieCs =@ 7he Oues7 =@ %uddha)s
in>=?>emen7 in p=?i7ics saDin6U
!his is a Oues7 + ha>e e:p?ici7?D disa>=CedB V3=m 7he pe3spec7i>e =@ 7his b==NL
in Chich 7he Ha?i ima6inai3e c=ns7i7u7es an aspec7 =@ %uddhis7 ide=?=6D in 7he
ci>i?iPa7i=na? his7=3D =@ *=u7he3n AsiaL 7he a37icu?a7i=n =@ =3de3 7= be @=und
in Hå?i 7e:7s is necessa3i?D b=7h c=sm=?=6ica?Ws=7e3i=?=6ica? and s=cia?B

"e asse37s his =pini=n a?s= e?seChe3e in his b==N SppB 56 @BTU
+ d= n=7 mean 7= a36ue 7ha7 7he %uddha Cas n=7 a ce?iba7e asce7ic Ch= 7au6h7
his m=nas7ic @=??=Ce3s a CaD 7= @ina? sa?>a7i=nL seen as a de@ini7i>e and c=mG
p?e7e 3e?ease @3=m 3ebi37hB %u7 7he3e is n= need 7= assume 7ha7 Chen he
7au6h7 n=nGce?iba7e h=useh=?de3sL as 7he 7e:7s saDL 7he CaD 7= hea>en Sand
=7he3 7hin6sTL he Cas d=in6 s=me7hin6 e:73ane=us 7= his 3ea? messa6eB Xe
cann=7 Nn=C h=C @a3 7he indi>idua? Ch=m Ce Nn=C as Kau7ama %uddha did
=3 did n=7 se7 =u7 7= c3ea7e 7he X=3?d 0e?i6i=n Chich Ce Nn=C as %uddhismL
n=3 h=C much =@ Cha7 i7 became he C=u?d ha>e accep7ed =3 3eQec7ed Y
*pecu?a7i>e 3ec=ns73uc7i=n =@ ea3?D %uddhism @3=m 7e:7ua? e>idence isL + beG
?ie>eL in 7he ?=n6 3un ine>i7ab?D c=mp3=mised bD 7he @ac7 7ha7 7he 7e:7s as Ce
ha>e 7hem Ce3e in7endedL in 7he 73adi7i=na? pe3i=dL 7= c=ns73uc7 an idea? in
7he pas7 Chich c=u?d be se7 a6ains7 a p3esen7 3ea?i7DL Chich Cas a p3i=3i di@G
@e3en7 and de@ec7i>eB

+ d= n=7 a63eeB Z + 7hinN =u3 endea>=u3 7= @ind a de>e?=pmen7 =@ ce37ain
ideas and p3ac7ices is n=7 s= h=pe?ess as -=??ins C=u?d ?iNe 7= maNe us
R

Z

0icha3d K=mb3ichL Theravåda Buddhism: A Social History from Benares to :olombo S.=nG
d=nU 0=u7?ed6eL 1988TL pB 81[ !3e>=3 .in6L The Buddha: Buddhist :ivili<ation in India and
:eylon S/eC \=3NU Hen6uinL 1973TL pB 173[ as ci7ed bD -=??insL Nirvana and Other Buddhist Felicities, pB 418B
-=??ins)s a36umen7 SNirvana and Other Buddhist Felicities, pB 57T 3uns as @=??=CsU M!he3e
a3e ce37ain?D his7=3i=63aphica? me7h=ds @=3 e:73ac7in6 d=cumen7a3DGs7D?e da7a @3=m
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b*+i*v*. #t is *vid*nt that 5uddhism in its *a8+i*st phas* :as *ss*ntia++y
an asc*tic mov*m*nt. # t*nd to >o++o: ?omb8ich@s ass*ssm*nt that th*
5uddha :as not conc*8n*d :ith po+itics. # am not su8*A ho:*v*8A
:h*th*8 it :as on+y th* +ack o> int*8*st in po+itica+ a>>ai8s :hich motivat*d th* 5uddha not to g*t invo+v*d. &ath*8A th* 5uddha@s app8oach
>o++o:s >8om his conc*nt8ation on th* p8ob+*m o> su>>*8ing at an individua+ +*v*+. %is conc*8n :as n*ith*8 po+itica+ no8 socia+A but pu8*+y
sa+vi>ic. # sha++ com* back to this point +at*8 in my pap*8.
$o b* su8*A # do not ho+d that th* 5uddha n*v*8 add8*ss*d socia+ issu*s. 5y cont8astA th*8* a8*A >o8 instanc*A a >*: passag*s in th* canon
:h*8* h* is 8*po8t*d to hav* ana+yE*d pov*8ty as a 8oot o> c8im* F and as
a caus* >o8 th* d*c+in* o> mo8a+ b*haviou8 in soci*ty. Gu8th*8mo8*A th*
canon 8*co8ds many occasions on :hich th* 5uddha attack*d th* c+aim

F

such t*HtsA :hos* :o8k+ik* asp*ct :as v*8y >a8 >8om *mpi8ica+ histo8y o> th* mod*8n
so8t. 5ut any *nd*avou8 to na88at* an *v*nt-histo8y bas*d on *a8+y Ia+i t*Hts must 8*p8oduc* th* +ong-disc8*dit*d positivist app8oach to mythJ 8*mov* th* sup*8natu8a+A o8
oth*8:is* unb*+i*vab+*A and a Kk*8n*+L o> *mpi8ica+ histo8y 8*mains. Go8 *Hamp+*A i>
th* 5uddha is 8*p8*s*nt*d as conv*8sing :ith on* o8 mo8* godsA this app8oach ho+ds
that th* m**ting :ith gods did not happ*nMsinc* :* kno: th*y don@t *HistMbut :hat
h* is 8*p8*s*nt*d as sayingA non*th*+*ssA 8*+iab+y docum*nts his 8*a+A histo8ica+ t*aching.@ No++ins go*s on to d*c+a8*J O$his book PNirvana and Other Buddhist FelicitiesQ aims
not to think in t*8ms o> th* histo8ica+ 5uddhaA :hat h* int*nd*dA and :hat happ*n*d
to his o8igina+ m*ssag*.@ #t is not v*8y su8p8ising that many mytho+ogica+ *+*m*nts
c8**p into hagiog8aphi*s and oth*8 8*+igious docum*ntations. # mys*+> hav* s**n this
happ*ning *v*n today. Rn* can *v*n obs*8v* ho: di>>*8*nt >antastica+ d*sc8iptions o>
th* 5uddha@s +i>* and his activiti*s a8* >o8m*d st*p by st*pA *+*vating him g8adua++y
>8om a no8ma+ human b*ing to an omnipot*nt sup*8natu8a+ god-+ik* p*8sona+ity. Sv*n
thos* pa8ts o> th* Ia+i canon that po8t8ay him 8*a+istica++y hav* a +ot o> >8am* an*cdot*s in :hich som* o> his stat*m*nts and t*achings a8* *mb*dd*d. # consid*8 this a
v*8y natu8a+ p8oc*ss. Sv*n today in many o8thodoH 5uddhist count8i*s th*8* a8* p*op+* :ho tak* th*s* sto8i*s >o8 g8ant*dA and p*8haps *v*n mo8* :ho t8y to g8asp th* *ss*nc* and m*ssag* o> his t*aching. $h*y do not kno: that this is 8*ga8d*d as an Ooutdat*d positivist@ app8oach by p8*s*nt day scho+a8s and *v*n +*ss do th*y ca8* about
that. # :ond*8 i> a d*vot** today in T8i Uanka Vo8 in any oth*8 5uddhist count8yW
:ou+d giv* much thought to :h*th*8 Xu**n !ahåmåya conc*iv*d on an uposatha-dayA
pu8* and :ithout any s*Hua+ contactA o8 :h*th*8 sh* gav* bi8th to ?otama >8om h*8
8ight sid* as som* !ahåyåna t*Hts m*ntionA o8 :h*th*8 it :as th* 8*a+ god 58ahmå
:ho p*8suad*d th* 5uddha to t*ach. "cco8ding to th* Iå+i canon th* 5uddha hims*+>
us*d this kind o> app8oach to v*8i>y stat*m*nts o> oth*8 cont*mpo8a8y 8*+igious t*ach*8sZ c>. [ i 239 VTevijja SuttaWA ! ii 169 VCa!k¥ SuttaW.
[ i 65 VCakkavattis¥hanåda SuttaWA [ i 135 VKË†adanta SuttaW.
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of brahmins to be the highest class (vaˆˆa) merely by virtue of birth. FG
"e thereby undermined the brahmins’ claim to superiority over the
other classes, though without criticiLing the class system itself as a social
reality. Accordingly, he never demanded the abolition of the class system as such, though he did not accept the validity of its hierarchical
ranking when he built his own religious community. FF
Juxtaposed to the paucity of canonical passages with social implications, there is the vast bulk of the canon which concentrates on soteriology, the prime concern of the mendicants, i.e. the path to get rid of
the vicious cycle of suffering and rebirth, and to attain the supreme
happiness of nirvåRa, a path which presupposes that the practitioner
leaves society in order to purify himself of all the negative aspects of
existence. And, to my mind, it is from this angle, i.e. from the angle of
soteriological relevance, that the Buddha Gautama approached all issues of his time. Everything that he preached and taught was set in this
soteriological framework. FT While from this perspective the Buddha’s
doctrine might be viewed as solipsistic in a way characteristic for ‘private
ethics’, it is nevertheless clear that it still has social implications. Thus
FG
FF
FT

M ii 84; ii 153 and D iii 81.
M ii 89: pubbe khatti-o ti sama11å så 3ssa antarahitå6 samaˆo t3 eva sa!kha7 gacchati.
See for instance S i 116: atha kho bhagavato rahogatassa pa†isall¥nassa eva7 cetaso parivi=
takko udapådi? @sakko nu kho raAAa7 kåretu7 ahana7 aghåta-a7 aAina7 aAåpa-a7 asoca7
asocåpa-a7 dhammenå tiB3 (Bhikkhu Bodhi (trans.), The Donnected Discourses oF the Bud=
dha? H IeJ Translation oF the Ka7-utta Iikå-a, 2 vols (Boston: Wisdom, 2000), i 209:
‘Then, when the Blessed ,ne was alone in seclusion, a reflection arose in his mind
thus: Is it possible to exercise rulership righteously: without killing and without instigating others to kill, without confiscating and without instigating others to confiscate,
without sorrowing and without causing sorrowZ’) Bhikkhu Bodhi comments on this
passage (p. 418, n. 299): ‘It is interesting that the sutta does not offer an answer to the
question whether righteous governance is possible, and this ambiguity pervades the
Påli -anon as a whole. While some texts admit that righteous rulers do arise (the
‘wheel-turning-monarchs’), the general consensus is that the exercise of rulership usually involves the use of violence and thus is hard to reconcile with perfect observance
of the precepts.’ The only exception I have found is A iv 90 where the Buddha is represented as having declared cakkavatt¥ ahu7 råAå L adaˆ"ena asatthena viAe--a pa†havi7
ima7 asåhasena dhammena samena=m=anusåsi-a dhammena raAAa7 kåretvå asmi7
pa†havimaˆ"ale. But, when one examines the context more closely one necessarily finds
out that the Buddha governs the earth righteously after having conquered it without
inflicting violence as the result of cultivating the mind of benevolence for seven full
years (mettacitta7 vibhåvetvå sattavassåni).
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the Buddha traced the roots of social evils to negative states of mind of
individuals.
Let me illustrate this important point with two examples. To start
with, by cultivating meditation of the four so-called ‘unlimited’ (appama%%å) or ‘sublime states [of mind]’, i.e. the brahmavihåras, the meditator basically tries to purify his mind from ill-will and cruelty by permeating the whole world with boundless benevolence and compassion. He
does so with the ambition of eventually attaining final liberation. When
the canonical suttas (such as A iv 150 or v 342) discuss the advantages
of practising these mental attitudes they exclusively mention those
benefits which accrue to the practitioners. It is perhaps considered selfevident that the habitual practice of this meditation manifests in the
daily activities of the meditator. His actions become gradually more altruistic, and this is definitely for the benefit and the welfare of others.
A second example of the social dimension of spiritual practices in
Buddhism: the Buddha directed laymen and laywomen to observe the
five rules of training (moral precepts) as an integral part of their everyday life. Though the observance of these precepts is to lay the basis for
future spiritual development, it is not only a salvific device, but also ensures that men and women may live peacefully in harmony, without
harming the interest of others, while at the same time securing their
own safety and welfare. This is particularly so, because the moral precepts are not only a codex of negative ethics but also entail the cultivation of the corresponding positive qualities. Thus non-violence goes
along with benevolence, friendliness, laying aside weapons, having respect for the life of every living being, and sympathy and kindness towards them, which includes a general concern for their welfare. Similarly, the rule not to take what has not been given is extended to include
the benevolent spending of money for the poor and needy. Likewise,
the avoidance of sexual misconduct entails that partners base their relationship on mutual trust and respect, and do not undermine existing
social ties and patterns. The Buddha expected the laity to perform their
duties as parents and children, husband and wife, relatives and friends,
employers and employees and also to fulfil mutual obligations among
monks and householders. It can thus be observed how keeping the
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mo3al p37c7p9s; 7<7n 9>ou@> so973iolo@icallB mo9i<a97d as laBin@ 9>7
Dasis Eo3 spi3i9ual ad<anc7m7n9; >as also cl7a3 social implica9ionsF
%7Eo37 + p3oc77d Eu39>73; a E7G 37ma3Hs on 9>7 na9u37 oE %udd>is9
79>ics and 9>7 psBc>olo@B D7>ind i9 a37 in plac7F !>7 main c3i973ion in
%udd>ism Eo3 Iud@in@ G>79>73 ac9ions a37 mo3allB @oodJpu37 o3
DadJimpu37 is G>79>73 9>7 ac9ion in Ku7s9ion is >a3mEul Eo3 on7s7lE o3
Eo3 o9>73s o3 Eo3 Do9>F %udd>ism u3@7s 9>7 p3ac9i9ion73 9o consid73 9>is
D7Eo37 commi99in@ ac9ions; D7 9>7B 9>3ou@> DodB; sp77c> o3 mind LM i
415 EFNF
C3im7s 37sul9 in n7@a9i<7 cons7Ku7nc7s al37adB in 9>is <73B liE7 in 9>7
Eo3m oE 37<7n@7 o3 laGEul punis>m7n9s m797d ou9 DB 9>7 s9a97; o3 in 9>7
Eo3m oE on7)s oGn Dad consciousn7ss; G>ic> is op73a9i<7 7sp7ciallB a9
9>7 mom7n9 oE d7a9>F +n %udd>ism 9>7 37sul9s oE mo3allB Dad o3 @ood
ac9ions do no9 d7p7nd upon a p73sonal Ood punis>in@ and 37Ga3din@F
%B con93as9; 9>7B Eind 9>7i3 3793iDu9ion as a ma9973 oE cou3s7 in acco3P
danc7 Gi9> 9>7 laG oE Ha3maF ( p73son ac9in@ in a mo3allB posi9i<7 GaB is
37Ga3d7d au9oma9icallB DB 9>7 m7c>anism oE Ha3ma @3an9in@ >imJ>73 a
d7si3aDl7 37Di39>; G>737as 9>7 on7 G>o commi9s Dad ac9s 3uns in9o an
unpl7asan9 s9a97F
Consid73a9ion Eo3 o9>73s is mo9i<a97d DB 9>7 applica9ion oE 9>7
QOold7n 0ul7); iF7F 9>7 37aliRa9ion 9>a9 Ius9 as on7 disliH7s D7in@ 937a97d
DadlB on7s7lE; so do o9>73 li<in@ D7in@sFST !>737Eo37 on7 >as 9o 937a9
o9>73s as on7 Gis>7s 9o D7 937a97d DB 9>7mF ( 37la97d id7a G>ic> is alP
37adB Eound in 9>7 canon; 9>ou@> no9 us7d 9o mo9i<a97 on7 9o D7 D7P
n7<ol7n9 and aEE7c9iona97 9oGa3ds o9>73s 3a9>73 9>an >a3min@ 9>7m; is
9>7 conc7p9 9>a9 in 9>7 cou3s7 oE D7@innin@l7ss saUså3a 7<73B s7n9i7n9
D7in@ >as al37adB D77n on7)s Ea9>73 o3 mo9>73 o3 ano9>73 clos7 37laP
9i<7F SW +9 EolloGs E3om 9>is consid73a9ion 9>a9 E3om a %udd>is9 p73sp7cP
9i<7 Ga3 is n7c7ssa3ilB an 7<il; sinc7 9>7 ac9ions in<ol<7d in Ga3 a37 >a3mP
Eul Eo3 all 9>7 pa39icipan9sF +9 @o7s Gi9>ou9 saBin@ 9>a9 no9 onlB 9>7 <icP
9ims suEE73 in Ga3 Du9 also 9>7 a@@37sso3sF %7sid7s 9>7 dan@73 oE D7in@

ST
SW

*n 705X yathå aha' tathå ete, yathå ete tathå aha'* attåna' upama' katvå na haneyya na
ghåtaye**.
3råvakabh6mi of :cårya Asa!ga L7dF DB YF *>uHla; Za9na; 1973N; pF 379,8 EEF[ cEF * ii 189 EF
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wounded or even killed in war, the aggressors accumulate bad karma by
inflicting suffering upon others.
In ancient India war was the duty of a special social class, the k!atriyas,
which normally included the kings who are often represented as waging
wars and actively participating in them. The Buddha seemed to have
carefully avoided criticizing or making comments on the affairs of kings.
&ather, perhaps also with the intention not to endanger the existence of
his own religious Order, he enEoined his disciples to comply with the
kings’ ruleG anujånåmi bhikkhave råjånaµ anuvattituµ (Iin i 138G ‘I ask
you, o monks, to act according to [the law and order of] kings’). Fittingly, the Buddha told the monks not to ordain deserters from the
army (Iin i 73).
Once a warrior has Eoined the Order of the monks he becomes
obliged to observe very strictly the precept of not killing. Therefore it is
self-evident that he may not take any life, not even in self-defence or to
protect a friend. He also may not encourage somebody to kill others or
kill himself. Hence, a warrior turned-monk can obviously no longer participate in wars. Moreover, monks should not watch military parades or
manoeuvresP nor should they stay in the company of soldiers longer
than absolutely necessary. Besides being inappropriate for a monk, such
behaviour could lead to the suspicion of espionage (Iin iv 104 ff.).
The only war a monk was allowed to take part in was that against his
‘unwholesome states of mind’. Similarly it is taught in different Arthaßåstra texts that men, and particularly k!atriyas and kings, ought to conRuer their senses (indriyajaya) and wage war against the ‘six enemies’,
namely, kåma, krodha, måna, dambha, mada and har!a (Kau†ilyaArthaßåstra i.6.1). Being of k!atriya descent himself, the Buddha often
applied the war metaphor in his teachings, presenting the religious life
as a battle against negative states of mind which impede final liberation.
As the Dhammapada emphasizesG
‘One may conRuer in battle a thousand times a thousand men, yet he is the
best of conRuerors who conRuers himself.S5

S5

Uhp 103G yo sahassaµ sahassena sa"gåme månuse jine / ekañ ca jeyya-m-attånaµ sa ve
sa"gåmajuttamo //

THE B& ''HA’ S ATTI T& 'E T O S O CIA . CO/ CER /S

35

It is only in this metaphorical sense that the Buddha addresses war.
Therefore I think that Schmithausen (‘Buddhist Attitude to War’, p.
48) is not off the mark when he remarks:
One might thus be tempted to consider the possibility that the Buddha (or
early Buddhism) somehow took for granted the unrelated co-existence of
private non-injury and warfare as the duty of kings and warriors.

As I remarked above, I too think that the Buddha was more concerned about the individuals who were seeking their salvation as private
persons. It was to them that the Buddha directed his message without
being much concerned about society as a whole.
In a concrete spiritual framework such as the above-mentioned !"a$%
ma'i$å"a meditation, the Buddha ventured to reform or transform specific individuals, an endeavour which, as I pointed out above, also
yielded good results for society as a whole.Q6 This spiritual perfection of
individuals was the single aim of the Buddha to which he dedicated his
whole life and energy. Even though the Buddha had close contacts with
some of the kings of his time, like PasenadT Uosala or Seniya Bimbisåra,Q7 he restricted his instructions to matters of general ethics and
soteriology, and avoided being drawn into political affairs. It was up to
the individual, according to the Buddha, to see how the soteriological
principles taught and enunciated by him were implemented in everyday
life and applied to specific situations such as war.
.et me illustrate this point by giving some examples. In the SaXyutta
/ikåya, when the Buddha was informed by monks about the war between Ajåtasattu and PasenadT Uosala, and the siege of Uing PasenadT by
Ajåtasattu , the Buddha commented on the ill-will and suffering which
was caused by defeat and then went on to teach that only those spiritually advanced persons who have given up both victory and defeat could
Q6

Q7

But for a rather singular statement in the Pali canon where ‘own benefit’ is criticiYed,
see A iv 116: *'å*a+, pu//a01, a22a$i2å*a, pa†ipa4415, 41, pa"a$i2å*a5, 6'a+, s1, 2648, a!/64a,
/å"a*$19,*'å*a+,pu//a01,a22a$i2å*a,ca,pa†ipa441,pa"a$i2å*a,ca5,6'a+,s1,2648,a!/64a,påsa+s1;
Schmithausen nevertheless points out that in all three Chinese versions of this sutta
the statement,6'a+,s1,2648,a!/64a,/å"a*$1,is missing; see .. Schmithausen, ‘Benefitting
Oneself and Benefitting Others: A /ote on A/ 7.64’ in <6d64ksc$"i?2,@;,A;,d6,@14/ edited
by H. W. BodewitY and [inoru Hara (Tokyo: ICABS, 2004), pp. 149–160.
[ ii 166.
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be really happy1 23 4hen later "7åtasattu ;as defeated by king AasenadB
the Buddha is again seen coFFenting on the viciousness of the cycle of
violence1
$he slayer becoFes in turn victiF of another slayer and the evildoer
in turn is Faltreated by another evildoer1 #nstead of coFFenting on the
evils of ;ar and ;aging ;arH the Buddha in this ;ay sets forth the la; of
retribution in a general ;ay1 %e thereby leaves it to the individuals addressed to dra; the correct conclusionH and only iFplicitly criticiJes the
conduct of the t;o kings1
"n eKaFple ;ith the saFe bearing is the follo;ing episode recorded
in the canon LYodhå&¥va Sutta at S iv 308 f1N1 " soldier approaches the
Buddha ;ith the Ouestion ;hether a ;arrior ;ho dies in the battle goes
to heaven or notH as he has been taught by his teachers1 $he Buddha
t;ice refuses to give an ans;er1 "gain being pressed for an ans;erH he
finally replies that on the contrary the apparent ;ar-hero ;ould definitely go to hell1 Por this he gives t;o reasons1 PirstlyH at the FoFent of
death the ;arrior has an evil state of Find because he ;ishes the destruction of his eneFies1 SecondlyH he cherishes the ;rong vie; that by
being killed in battle he ;ould go to heaven1 #nterestinglyH in the course
of this discussion ;ith the Buddha the soldier appears to be Fore ;orried about being Fisled by his teachers and teachersQ teachers in this
;ayH than by being killed in battle and conseOuently going to hell1 2R $his
episode is of particular relevance in the present tiFes in ;hich religious
groups and political organisations treat the FartyrQs death as an entrance ticket to paradise1 Such brain;ashing has becoFe a SburningQ
issue after the recent incidents in the US" and else;here1 $his canoni23

2R

Cf1 Manusm2ti 7. 198–200U såmnå dånena bhedena samastair atha vå p2thak9 vi&etu:
prayatetår¥n na yuddhena kadåcana99 nityo vi&ayo yasmåd d2=yate yudhyamånayo!9 parå&aya=
ca sa:gråme tasmåd yuddha: vivar&ayet99 trayåˆåm apy upåyånå: p@rvoktånam asambhave9
tathå yuddhyeta sa:panno vi&ayeta rip@n yathå99 Vspecially v1 199 reflects an attitude to
;ar siFilar to the BuddhaQsU one should avoid ;ar because both victory and defeat in
;ar are necessarily transient1
Wot only killing living beings is condeFned in the earliest suttas in the Aali canon but
also causing killingH approving of othersQ killing LS v 354X Sn 394N and praising the killing of others1 L" ii 253H " v 305U attanå ca påˆåtipåt¥ hoti, paraB ca påˆåtipåte samådapeti,
påˆåtipåte ca samanuBBo hoti, påˆåtipåtassa ca vaˆˆa: bhåsatiN1 #t is eKplicitly stated that
those ;ho coFFit these offence go to hell L" ii 254N1
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cal passage tells us unmistakably that not only killing in war, but the
mere intention to do so produces bad karma, and thus should be
avoided. This holds good for any war, including defensive ones. There is
no canonical passage which contradicts this opinion. As far as I can see,
this is the unequivocal stance of early Buddhist thought on war.
However, one might suggest that the later Theravåda tradition has
not always judged wars so negatively, especially when their perpetrators
have subsequently become devout kings like the emperor ALoka of India
and King DuNNhagåmaOP Abhaya in Sri Lanka. As suggested by the !odhå'(va Sutta just mentioned, and as well as many other canonical passages, the thoughts at the moment of death may play a decisive role in
determining the nature of the next rebirth. Interestingly enough, this
very concept is later used to explain how two great Buddhist kings,
ALoka and DuNNhagåmaOP Abhaya were reborn in heaven in spite of having waged brutal wars before becoming devoted Buddhists.
The Visuddhimagga (viii 14) mentions that ALoka was grieved at the
time of his last breath:VW
He donated happily a hundred millions after conquering the whole earth till
in the end his wealth deteriorated to less than half an åmalaka fruit (myrobalana emblica). Xet when his merit was used up, breathing his last breath, even
Asoka the Unpitiful became pitifulVY face to face with death.

A modern commentary on the Abhidhammatthasa!gaha called Paramatthad(pan(-anud(pan(, VV written at the beginning of twentieth century in
VW
VY

VV

sakala? medini? bhutvå datvå ko†isata? sukh( a""håmalakamattassa ante issarata? gato A
teneva dehabandhena puBBamhi khayam ågate maraCåbhimukho so pi Asoko sokam ågato AA
The terms ‘the Unpitiful’ (asoko) and ‘pitiful’ (soka?) were chosen to reproduce the
word play intended in the original text. The king became pitiful (sokam ågato) in the
sense that ‘he fell into a pitiful condition’. Many other Pali words similarly combine
two aspects] bhaya, for instance, stands for fear as well as for danger. Cf. Sinhalese
duka†a pat venavå, ‘to become sorrowful/unhappy’ or ‘to fall into a wretched/miserable situation’. Cf. Dhp 219: sotthim ågata?] Sn 272.
According to the nigamana-gåthå this auto-sub-sub-commentary (anud(pan() to the
Paramatthad(pan( was written by a Burmese monk, born in the town of DPpara!ga in
Burma (Mramma-desa) in the year Kali or Såka 1208 (_ 638 ` 1846 ce). I owe this information on reckoning Burmese eras to Ms Friedgard Lottermoser. In addition to this
she informed me that the author is Ven. cåOadhaja who became later famous for his
erudition under the name Le"P Sayå"o. In the Buddhist world he is well-known as a
meditation master who had a great influence in popularizing the vipassanå method of
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Burma by Ven. Le!5 Sayå!o 9:åˆadhaja?, mentions very briefly that the
Sinhalese texts 9he does not specify which? depict King Aßoka as having
had bad mental factors at the time of his death.OP The same text also
states elsewhere that King DuRRhagåmaˆ5 Abhaya too had visions of hells
and other negative forms of existence 9duggati? as his death approached, but succeeded in being born in heaven by remembering a
meritorious deed which he had accomplished in the past.OT
In the cases of King DuRRhagåmaˆ5 and the father of the Elder Soˆa, the
signs of evil existence first of all appear at the time of death. Later, those
signs of evil existence disappear, as the king recollects one of his good deeds
previously done, and as the father of the elder performs a good deed at that

OP
OT

meditation. This learned monk seems to have been instructed to write a new commentary to the Abhidhammatthasa!gaha as he was not satisfied with the old commentary, the
Abhidhammatthavibhåvin¥, which was known and respected in Burma as the VSinhalese
commentaryW. The materials that were collected by Ven. :åˆadhaja for this purpose
from his teacher and from other old sources were destroyed by fire. So he gave up the
idea of writing the commentary and retreated to a forest monastery, also mentioned in
the nigamana-kathå. According to this he was living in the residence called La"gha in
the village of MuXvragåma of the city D5para"ga. Invited by those interested he composed his sub-commentary based on the material which he could still remember. According to Ms Lottermoser there was an uproar among some of the monks who considered it unthinkable to challenge the authority of the VSinhalese commentaryW and
revise certain opinions on doctrinal matters. The Anud¥pan¥ mentions the finishing
date of the composition as 1278 91916 ce?. The Paramatthad¥pan¥ itself was finished in
1897 ce.
Paramatthad¥pan¥-anud¥pan¥ 9ChaRRhasa"gåyana cd-rom Version 3?, p. 181: Dhammåsokarañño maraˆakåle påpapakkhiyånaµ upa††hånaµ katthaci s¥ha¬aganthe vuttaµ.
Mp ii 214: aparabhåge rañño Tathågatassa sar¥radhåtËnaµ a††hamabhågaµ pati††håpetvå
v¥saratanasatikaµ mahåcetiyaµ kårentassa aparini††hite yeva cetiye kålakiriyåsamayo anuppatto. athassa Mahåcetiyassa dakkhiˆapasse nipannassa pañcanikåyavasena bhikkhusa!ghe sajjhåyaµ karonte chahi devalokehi cha rathå ågantvå purato åkåse a††haµsu. råjå ‘puññapotthakaµ åharathå’ ti ådito pa††håya puññapotthakaµ våcåpesi. atha naµ kiñci kammaµ na
paritosesi. so ‘parato våcethå’ ti åha. potthakavåcako ‘CË¬a!gaˆiyayuddhe paråjitena te deva
a†aviµ pavisitvå nisinnena ekaµ sarakabhattaµ cattåro ko††håse kåretvå Bodhimåtumahåtissattherassa bhikkhå dinnå’ ti åha. råjå ‘†hapeh¥’ ti vatvå bhikkhusa!ghaµ pucchi, ‘bhante, kataro
devaloko ramaˆ¥yo’ ti? sabbabodhisattånaµ vasana††hånaµ Tusitabhavanaµ mahåråjåti. råjå
kålaµ katvå Tusitabhavanato ågataratheva pati††håya Tusitabhavanaµ agamåsi. Idaµ
balavakammassa vipåkadåne vatthu. 9This is also mentioned by Collins, Nirvana and Other
Buddhist Felicities, p. 355.?
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very moment. :ust after that the signs of good existence appear; both of them
are born in heaven when they die.I2K

In both cases the texts are not explicit about why the two kings were
unhappy2N at the time of their death, but it is not difficult to guess the
reason. After all, both of them killed thousands in battle2P and later regretted this deeply. 2R I concede that the text by the Ven. Le!¥ *ayå!o
2K

2N

2P
2R

Paramatthad¥pan¥-anud¥pan¥ (ChaXXhasa"gåyana cd-rom Version 3), p. 153Z
!u##hagåma)i-ra--o vatthumhi ca So)atthera-pituno vatthumhi ca tesa8 mara)åsannakåle
pa#hama8 duggatinimittåni upa##hahanti. paccå ra--o eka8 pubbakata8 kalyå)akamma8
anussarantassa therapitu ca ta!kha)e eva eka8 kalyå)akamma8 karontassa tåni duggati
nimittåni antaradhåyanti. sagganimittåni påtubhavanti. ubho pi cavitvå sagge nibbattant¥ ti.
Paramatthad¥pan¥ (ChaXXhasa"gåyana cd-rom Version 3), p. 257Z tato hi kesa-ci
pa#hama8 kammabalena vå kåra)antarena vå påpapakkhiyesu upa##hahantesu puna
!u##hagåma)ira--o viya pubbakata8 balavanta8 pu--a8 anussarantåna8 vå
So)attherapitu viya ta!kha)eyeva pasådajanaka8 pu--a8 karontåna8 vå pacchå kalyå)apakkhiyåni upa##hahanti. tathå kesa-ci pa#hama8 kalyå)apakkhiyesu upa##hahantesu
!hammåsoka-ra--o viya pacchå kenaci kåra)ena domanassa8 uppådetvå påpakammassa
okåsa8 karontåna8 påpapakkhiyåni upa##hahant¥ ti.
Cf. Mahåbhårata 12. 98. 4–5. It seems this kind of strategy was often used by the kings of
ancient India and legitimated through the concept of råjadharma.
Mhv xxv 103–104, 109–110Z sayito sirisampatti8 mahati8 api pekkhiyaB kata8
akkhihi)¥ghåta8 saranto na sukha8 labhiBB Piya!gud¥pe arahanto -atvå ta8 tassa takkita8B
påhesu8 a##ha arahante ta8 assåsetum issara8BB … saggamaggantaråyo ca natthi te tena
kammunå, diya""hamanujå vettha ghåtitå manujådhipaBB sara)esu #hito eko, pa-cas¥le pi
cåparo, micchådi##h¥ ca duss¥lå seså pasusamå matåBB. *v ii 640 gives a contradictory account of this eventZ aya8 panattho !u##hagåma)iabhayavatthunå d¥petabbo: so kira dvatti8sa damiGaråjåno vijitvå Anurådhapure pattåbhiseko tu##hasomanassena måsa8 nidda8 na
labhi, tato: ‘nidda8 na labhåmi, bhante’ ti bhikkhusa!ghassa åcikkhi. tena hi, mahåråja, ajja
uposatha8 adhi##håh¥ti. so ca uposatha8 adhi##håsi. sa!gho gantvå: ‘cittayamaka8 sajjhåyathå’ ti a##ha åbhidhammikabhikkhK pesesi. te gantvå: ‘nipajja tva8, mahåråjå,’ ti vatvå
sajjhåya8 årabhi8su. råjå sajjhåya8 su)antova nidda8 okkami. therå: ‘råjåna8 må
pabodhayitthå’ ti pakkami8su. råjå dutiyadivase suriyuggamane pabujjhitvå there apassanto:
‘kuhi8 ayyå’ ti pucchi. tumhåka8 niddokkamanabhåva8 -atvå gatåti. natthi, bho, mayha8
ayyakassa dårakåna8 ajånanakabhesajja8 nåma, yåva niddåbhesajjampi jånanti yevåti åha.
\hen Mhv xxv 110 comments micchådi##h¥ ca duss¥lå seså pasusamå matå it perhaps alludes to the *v i 69–70 (] Ps i 198 ] *pk ii 144 ] Nidd-a 115 ] As 97)Z ‘In the case of living beings without _moralI values, such as animals, _the act of killingI is less blameworthy when the being has a small body, and more blameworthy when the being has a
large body ` In the case of living beings that possess _moralI values, such as human
beings, _the act of killingI is less blameworthy when the being of little virtue and more
blameworthy when the being is of great virtue.’ (so gu)avirahitesu tiracchånagatådisu
på)esu khuddake på)e appasåvajjo, mahåsar¥re mahåsåvajjo … gu)avantesu manussådisu
appagu)e på)e appasåvajjo, mahågu)e på)emahåsåvajjo.)
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(Ñåˆadhaja) has been composed recently and not in Sri Lanka but in
Burma, but it belongs to the same tradition of Theravåda and is based
on traditional interpretations which are to be taken seriously. In the
case of Du††hagåmaˆ¥ Abhaya it represents a slightly modified version
from the Mahåvaµsa and some !""#!$!%#&' where King Du††hagåmaˆ¥
Abhaya is only portrayed as seeing auspicious signs in the sky when he
was lying on his death bed. 29
I take this is as a good example for seeking the solution to a problem
without violating the original norm of early Buddhism. To my mind the
Buddha preached a doctrine of liberation. The world of saµsåra is impermanent, unsatisfactory and full of suffering, and it is therefore imperative to leave it behind. The aim of the Buddha is not to improve the
world or society by introducing new ideas, norms or structures. Rather,
he teaches how to behave as long as one lives, so that one may avoid
conflicts and cultivate wholesome states of mind. Improvement of the
general situation of society can take place only through the moral and
spiritual improvement of each individual. After changing oneself in a
positive way the individual can contribute to society by being a good
example for others and by admonishing them to follow his own example. Extremely critical conflict situations are generally problems of
‘common worldly persons’. When the Buddha exhorts the path of liberation he cannot be expected to be involved in such problems. He only
proclaims fundamental ethical norms. It is up to every individual to decide how he is going to solve a particular conflict in certain circumstances. War is like many other calamities, quite common and inevitable, and in this is similar to natural disasters.
Suttas, such as the (!$$!)!%%*'+#!,&-!. /0%%!, which are adduced by
modern interpreters, with or without nationalist sentiments, so as to
legitimize war neither explicitly nor implicitly encourage war in any way.
Rather, they depict ideal societies, either in the past or in the future,
where kings rule on earth without violence. Surely the 1!$2!)!2%*,
achieves this ideal state of affairs by force, using his army to conquer the
29

See for instance Mhv xxxii 63 ff.; Mp ii 214. 3,0-+4!,+ p. 262 also gives a similar account: %!%#&. 4*. 1#!. -5)!67$!%7. !%%!,7. '!,%*$!8. &9!%5. -*::!2!%#5;5)!. 9!%*,*<*%%!8. $!%)&.
1!)!,%&,!8.-#!<<*$!=04&'!$!.>0""#!9&<!?*.3:#!;!2&@&-+,!8.)!'5,!.%!8.4*.$!<<!,*<*%=
%!8.)*;!A
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earth. He does so, however, !ith%ut killin+ because the potential opponents submit without resisting. Therefore, these suttas do not in the
least attest to a Buddhist legitimiHation of war.
I am not sure how far we can detect in the Pali canon the ‘two modes
of dhamma’ which are to be recogniHed according to the attitude taken
towards violence, as suggested by Steven Collins in Nirvana and 2ther
4uddhist 6elicities. According to Collins, in the first mode dhamma is an
ethic of reciprocity, in which the assessment of violence is contextdependent and negotiable. In the second dhamma is an ethic of absolute
values, in which the assessment is context-independent and nonnegotiable. I admit this division is illuminating and helpful in interpreting relatively late canonical passages like those of Nåtaka prose and postcanonical Påli texts such as the Mahåvaµsa. But I hold that the Buddha’s attitude to the war was absolute, context-independent and nonnegotiable. The Buddha kept silent on the issue of ‘just-wars’ because it
was not up to him, but to the kings to deal with the possible conflicts
between their duty as rulers and the ethical norms enunciated by the
Buddha.
Schmithausen (‘Buddhist Attitude to War’, p. 52) observesT ‘Norms
are not necessarily invalidated by the fact that they are occasionally violated by certain individuals or groups.’ And these persons seek for legitimation or compensation by ‘making merit’. To my mind the later
compensation for earlier crimes by making merit, as attested for South
and Southeast Asia 3V has a further aspect. As the above two passages
from the Visuddhima++a and the <aramatthad¥pan¥-anud¥pan¥ bear out,
the mind at the moment of death (cuticitta, cetanå, pa@idhi, sa!khåra)
plays in the form of a strong intention, resolution or impulse a great
role in determining the nature of the next rebirth. 31 This fact is com3V
31

See for instance B. N. Terwiel, M%nks and Ma+icA An Analysis %D Eeli+i%us Ferem%nies in
Fentral Ghailand, 3rd revised edition (Bangkok, 1997), pp. 170 f.
A i 8–9T idåhaµ bhikkhave ekaccaµ pu++alaµ paduIIhacittaµJpasannacittaµ evaµ cetaså cet%
paricca paKånåmiL imamhi ce ayaµ samaye pu++al% kålaµ kareyyaM yathåbhataµ nikkhitt% evaµ
nirayeJsa++eL taµ kissa hetuN cittaµ hi Ossa bhikkhave paduIIhaµJpasannaµ (cf. also A i 32)X
S iv 302 (Cittagahapati)X D ii 169 (Mahåsudassana Sutta)X M iii 213 (Mahåkammavibha!+a Sutta)X M iii 99 (Sa!khårQpapatti Sutta)X A iii 380 (s% tamhi samaye labhati
tathå+ataµ dassanåya)X S v 70 and S v 380 (SaraZånisakya). See also W. 0ahula, Rist%ry %D
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)ati-le 0ith the 2uddha5s tea7hin9 and is 0ell-d;7umented in the 7an;ni7al suttas= 2ut in n; 0a> has this -een tau9ht in ;rder t; all;0 @;r
-ad a7ti;ns and the av;idan7e ;@ their ne9ative 7;nseBuen7es= #nstead it
0as tau9ht -> the 2uddha ;nl> t; eC)lain that there is an;ther element
al;n9side Darma that determines in 0hi7h @;rm ;ne is re-;rn= "s @ar as
# 7an Eud9eF this idea 0as eC)l;ited t; all;0 @;r a meth;d ;@ 7;m)ensati;n @;r evil deeds 0ith;ut there-> 7;ntradi7tin9 the la0 ;@ Darmi7 retri-uti;n=
Let me sa> s;me 0;rds in 7;n7lusi;n= $he 2uddha 0as remarDa-l> silent in 7;mmentin9 ;n 0ars and ;n the Dillin9 that inevita-l> 9;es
al;n9 0ith them= 2ut at least ;n ;ne ;77asi;n he sa>s that ;ne 0h; dies
a her;5s death 9;es t; hell -e7ause ;@ the evil state ;@ his mind and his
0r;n9 vie0 that the 0arri;r 0h; @alls in -attle 9;es t; heaven= $his
stan7e is n;t 7hallen9ed -> an> ;ther sutta )assa9es in the HiDå>as= "
@e0 suttas 0hi7h seem t; t;lerate a n;n-vi;lent Dind ;@ ;nslau9ht ;n the
earth ;r Eusti@ia-le )unishments ;@ 7riminals are );rtra>als ;@ ut;)ian
;r ideal s;7ieties and are t; -e re7;9niJed as su7h= "nd even in the suttas liDe Cakkavattis(hanåda SuttaF KL the MNheel-turnin9 Oin95 0h; 7;nBuers the @;rei9n Din9d;ms and 7;untries d;es s; 0ith;ut utiliJin9 an>
0ea);ns and 0ith;ut an> Dillin9s= KK Pven th;u9h a))li7a-le ;n a

KL

KK

0uddhism in Ceylon QR;l;m-;S M= T= UunasenaF 1956VF )= 254 and R;llinsF 6irvana and
Other 0uddhist 9elicitiesF ))= 304, 355=
R;llinsF 6irvana and Other 0uddhist 9elicities Q)= 66V raises the )r;-lem ;@ the antiBuit>
;@ the 7;n7e)t ;@ the cakkavatti;cakravartin -> asDin9 Msh;uld 0e in@er that teCts 0hi7h
s)eaD ;@ su7h a thin9 QW lar9e s7ale );liti7al @;rmati;nV are later than "X;DaY5 0ith;ut
ans0erin9 the Buesti;n dire7tl>F even th;u9h he su99ests M0e ma> 7;n7lude 0ith him
ZW U;m-ri7hF Theravåda 0uddhismF )= 82[ that \it 0as an instituti;naliJed @antas>]5F
R;llins )re@ers t; taDe this sutta as a )ara-le rather than a m>th Q))= 480–1V= ^;r m;re
in@;rmati;n a-;ut his vie0s see ))= 214F 356F 470 @@=F 480 @@=V "= L= 2asham QThe Wonder
that was India QL;nd;nS _id90i7D and `a7Ds;nF 1967VF )= 84F @n=V 7;nsiders the Cakkavattis(hanåda Sutta )r;);ses M)r;-a-l> the ;ldest ;77urren7e ;@ the RaDravartin 7;n7e)t5
and su99ests it Meither ins)ired "X;Da ;r 0as ins)ired -> himF and the ver> late 7hara7ter ;@ the _utta rather su99ests the latter5=
T iii 59S so imaA pa†haviA sågarapariyantaA adaˆ!enåsatthena dhammena abhivijiya
ajjhåvasia _n 1002S sace agåraA ajjhåvasati vijeyya pa†haviA imaA, adaˆ!ena asatthena
dhammena- m-anusåsati;;= $hese teCtual )assa9es indi7ate that the 0heel-turnin9 Din9s
rule ;ver their Din9d;ms ri9hte;usl> 0ith;ut usin9 the @;r7e ;@ 0ea);ns a@ter 7;nBuerin9 them 0hereas " iv 90 sa>s even the a7t ;@ 7;nBuerin9 itsel@ is als; 0ith;ut an> Dill-
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broader level, ethical instructions in early Buddhism are essentially individual and soteriologically relevant. It is only in later texts that war was
introduced to be the subject of moral reasoning on a much larger scale
and, as it were, was legitimiJed by speaking of two kinds of wars.
Mudugamuwe Maithrimurthi
Univer'ity o, -i.higan2 Ann Arbor
Abbreviation'
A
As
D
Dhp
M
Mhv
Mp
Nidd-a
Ps
S
Sn
Spk
Sv
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The following remarks are more limited, and concentrate mainly on
China, deriving for the most part from observations on the exhibition of
Buddhist sculpture from @ingAhou that was organiAed at the #oyal
Academy in the early summer of 2002. Cy own interest in the Buddha
image, however, was not prompted by the exhibition itself, but by an
interest in the history of printing, one of China’s most famous inventions. For there is clearly a strong connection between Buddhist texts
and early printing, and I have come to see this as prompted by a desire
to create sacred objects as much as by a Iuest for the greater availability
of reading matter. Since these remarks were first drafted the focus on
Buddhism and material culture in general in China has become much
more pronounced, with a particular interest emerging in such tangible
manifestations of the Buddha as Buddha relics.1 Against such a background texts may be seen as but one form of sacred object within Buddhism, and in order to understand more broadly the potential sanctity
of material, manufactured things as it emerges within the traditionL
and especially as it emerges within the tradition in its Chinese formL
recent discussion of the Buddha image in academic writing has provided me with what appear to be some very useful hints. These hints I
am very happy to pass on, conscious as I am that my own starting point
in the history of technology may perhaps provide an unusual perspective on current concernsLeven though I am eIually conscious that they
are far from being definitive, or even systematic.
For a short discussion of any aspect of Buddhist belief is always something of a contradiction in terms. $ven the most basic introduction to
Buddhism produced in earlier times in $ast Asia begins with the stark
1

For a stimulating recent summary of most recent scholarship in this area, see the first
chapter of Mohn Nieschnik,, The %mpact of -uddhism on 3hinese Material 3ulture (Princeton: Princeton Rniversity Press, 2003), pp. 24–82, and see p. 73 in particular for a footnote on the renewed controversies just alluded to. A number of important studies evidently appeared too late to be mentioned in this survey, notably recent work by Chen
Minhua on the political function of relics, and also Hsueh-man Shen, ‘Pictorial representations of the Buddha’s nirvåWa in Chinese relic deposits’, 7ast 8sian 8rt9 Studies in
Material 3ulture 1.1 (2003), pp. 25–48Lthis article is one of the few recent contributions not to be used in Mohn S. Strong, ;elics of the -uddha< (Princeton: Princeton Rniversity Press, 2004), which otherwise now generally gives the fullest and most up to date
summary of the relevant scholarship.
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warning that the Buddha preached eighty-four thousand distinct doctrines, for the very good reason that we are beset by eighty-four thousand different kinds of affliction, and the Buddha was concerned that
we should have available to us the teaching specific to our own particular situation. 2 It is for this reason, therefore, that despite the best efforts
of the Buddha to encapsulate his teachings in succinct statements such
as the Four Noble Truths, nothing in Buddhism ever boils down to irreducible, unambiguous dogmas. The most compendious description of
the meaning of Chinese Buddhist art that I know lists six different religious functions for it—such as the didactic, or the talismanic—before
adding other important non-religious ones, such as the economic and
the social (to say nothing of the political), even after granting that its
‘main’ religious significance, on which alone my remarks will concentrate, is quite another matter. The author also insists, incidentally, that
seeing Buddhist art outside its religious context in Buddhist life, as we
are obliged to do, deprives us of vital clues as to how quite similar artefacts could be simultaneously assigned very different functions. 3 We will
therefore from the start be skirting around no end of complex issues,
not least of which will be the relationship between the religious imperative behind works of art and their aesthetic component, a topic that has
been and still is vigorously debated for the South Asian cultural environment of the Buddhist world, just as much as it is amongst scholars of
Buddhism alone. 4 The Buddhist tradition, springing as it does from that
cultural region, is so rich and Buddhist scriptural writing so vast that for
every apparently simple principle there is another qualifying it, and
probably appearing to contradict it. So rather than begin with some
2
3

4

I refer to the text with which my own education started, namely the !assh% '(y( of the
thirteenth century Japanese monk GyØnen
See the excellent essay by Griffith Foulk, ‘Religious Functions of Buddhist Art in
China’, in Marsha Weidner, ed., *ultural Intersections In *hinese Buddhism (Honolulu:
University of Hawaii Press, 2001), pp. 13–29, and note also in the same volume the discussion on pp. 55 (and n. 105, p. 69) and 58–60 of Daniel B. Stevenson, ‘Text, Image,
and Transformation in the History of the Shuilu fahui, the Buddhist Rite for Deliverance of Creatures of Water and Land’, pp. 30–70.
Note most recently V. K. Chari, ‘Representations in India’s sacred images: objective vs.
metaphysical reference’, Bulletin of the School of ;riental and African Studies 65.1 (2002),
pp. 52–73.
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simple key to the religious meaning of !uddhist sculpture: let us start
;ith our o;n situation: as outsiders to any !uddhist cultural area: and
see ;hat first impressions specifically <hinese images have made on for>
eigners over the centuries?
Of course: foreigners in our part of the ;orld have long been vaguely
a;are of the existence of a great civiliCation at the other end of the
$urasian landmass? %he #omans: for example: kne; that the silk that
they priCed so much came from that place? !ut the earliest report of
<hina giving any precise details of <hinese life comes from about the
time that many of the statues of DingChou ;ere at the height of their
gloryE that is: round about the year 600? Ft ;as then that nomad leaders
coming to the court of the emperor in !yCantium related tales of a land
far a;ay: ;hich they began ;ith the ne;s that its ruler ;as called the
Gon of Heaven? IGtatues are the cult of this nationJ: this account contin>
ues?K "nd it is no ;onder that !uddhist sculpture should have been the
first thing to impress nomads entering <hina: for ;hile it is true that the
colossal images that still survive carved out of the mountains of Lorth
<hina ;ere not necessarily built for display Mmany of them in those days
;ould actually have been obscured by ;ooden temple structures built
around the front of themN: still representations of the !uddha ;ould
have been very hard for the visitor to avoid? O Fndeed: it has been pointed
out that !uddhism in "sia ;as unusual as a religion in creating ;hole
landscapes of imagery: on a scale rarely matched by religion in $urope:
;hether pagan or <hristian? P Qe have: ho;ever: to ;ait a good thou>
sand years for the first !ritish comment on <hinese religious sculpture:
in the form of the jottings of Seter Mundy: a <ornish adventurer ;ho
;as on board the first $nglish ship to arrive in <anton in 1637? Here: in
a section titled I#eligion little respectedU some have Lone att allJ: he
K

O
P

Michael and Mary Qhitby The History of Theophylact Simocatta MOxfordU Oxford Univer>
sity Sress: 1986N: pp? 191–2E IGon of HeavenJ is actually IGon of WodJ in the Wreek: but
the reference is nevertheless clear?
Xor the original situation of the great !uddhas of Yungang: see e?g? <raig <lunas: Art
in China MOxfordU Oxford University Sress: 1997N: pp? 93–4?
Wina Z? !arnes: I!uddhist Zandscapes of $ast "siaJ: in Qendy "shmore and "? !ernard
[napp: eds?: Archaeologies of Landscape: Contemporary Perspectives MOxfordU !lack;ell:
1999N: pp? 101–123?
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observes ‘; very curious in adorning their pagodas, wherein are the
Images off those they accompte For saintes, although they shew No
great respect to the place Nor them, For they will talke, eatt, Drincke,
walcke and play in their pagodas and before their altars as in a common
house’.O
Mundy was only on a brief visit, of course, but already he had been
preceded by a generation by Catholic missionaries, who had stayed to
learn the language, and their remarks are not dissimilar in suggesting
that, to judge by appearances at least, by this much later time familiarity
had perhaps bred contempt. The greatest of their number, Matteo
Ricci, writesQ
What is difficult to believe is the multitude of idols that are in this kingdom,
not only in the temples, which are full of them, sometimes to the number of
several thousand, but also in private homes, where there are great numbers
kept in a specifically dedicated place; in the plaTas, in streets, on mountains,
on ships and in public buildings, one sees nothing but these abominations.

But at the same time he also reports that the head of a monastery that
he visited nears Canton told him ‘that idols were not worthy of worship,
but UthatV our masters, seeing that the people of the south were rather
barbaric and incapable of sustaining religious belief in the absence of
outward images, created idols for them’. W In a sense this is a sound
enough account of one aspect of Buddhist doctrine, though modern
research has certainly confirmed Ricci’s account of the vast amount of
money spent at that time on religious foundations and other acts of pious patronage. YZ
In yet more modern times a greater Western familiarity with China
has produced amongst the British even greater puTTlement, as in the

O
W

YZ

&t. Col. Sir Richard Carnac Temple, ed., !he !%&ve(s *+ ,ete% .u0d23 456784559, [ol. iii,
pt. I (&ondonQ The Hakluyt Society, 1919), pp. 301–2.
These quotations are drawn from a longer account of Ricci and idolatry in David 3orter, :de*;%&<hi&> !he ?hi0ese ?i<he% i0 @&%(2 .*de%0 @u%*<e (StanfordQ Stanford University
3ress, 2001), pp. 106–7.
This is well documented in Timothy Brook, ,%&2i0; +*% ,*we%> BuddhisC &0d the D*%C&E
ti*0 *+ Fe0t%2 S*Hiet2 i0 (&teE.i0; ?hi0& (Cambridge, MAQ Council on East Asian Studies,
Harvard University, 1993).
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following extract from Lady Mary O’Malley, who in the mid-twentieth
century wrote novels under the name Ann Bridge:
They must have feelings of religious reverence, I suppose, but they are so different to European ones that they are quite unrecognisable by us. They treat
their own sacred objects with extraordinary casualness. It’s quite common in
country temples to find maize and millet stored in the main shrine, and
strings of onions hung around images to dry. 11

But a few years later, in Junnan at the other end of China, one of the
first anthropologists to live in a Chinese village recorded that though
there was little formal religious education where he stayed, ‘if a child
played with a figure of Buddha or a religious picture, its mother would
tell it to stop, perhaps making some comments to indicate the respect
due sacred objects’.12 And the paradoxes continue to this day: a German
colleague has told me that he has seen offerings made even in the
empty sockets left where Buddhist images were torn down during the
Cultural RevolutionPyet Keith Stevens, the leading collector of Chinese
religious images in this country, has managed to acquire a large number
of divine images discarded as useless by their one time believers. 1S
Now it cannot be denied that attitudes towards the separation of sacred and secular in China do not necessarily coincide with those of
Europe, and never have, since at least the time of Confucius. 1U Many
Chinese Buddhists developed a strong sense of the pervasive presence
of Buddhahood in all things, animate and inanimate, perhaps because
of influences from their Chinese religious environment.1V There are in
any case perfectly understandable Buddhist precedents for the downplaying of the miraculous in favour of the sacredness of everyday life
11
12
1S
1U
1V

Ann Bridge, &icnic in &e*ing (London: Chatto and Windus, 1941, originally 1932), p.
115.
Cornelius Osgood, ,illage .ife in 0ld 2hina: A 2ommunity Study of ;ao Yao Y=nnan (New
Jork: The Ronald Press Company, 1963), p. 323.
The results of his labours may be found in Keith G. Stevens, 2hinese ?ods: The Anseen
World of Spirits and EemonsF London; Collins and Brown, 1997.
This is the argument of Herbert Fingarette, 2onfucius: The Secular as the Sacred (New
Jork: Harper Torchbooks, 1972).
T. H. Barrett, ‘Devil’s _alley to Omega Point: Reflections on the emergence of a theme
from the No’, in T. Skorupski, ed., The Buddhist HorumF ii (London: SOAS, 1991), pp.
1–12.
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that later shows itself as one of the main rhetorical flourishes of the Cen
school. EF The reader may recall that it was a Cen master who is said to
have burned a Buddha image to keep warmNwhen Buddhahood inheres in every object, why make distinctions between secular and sacred
at allRES Even before the rise of the Cen school, we find the concept of
sacred space labouring under similar difficultiesNone guide to a sacred
mountain, for example, is obliged to address the questionV if the Buddha is everywhere, why should one place be holier than anotherREW A
possible type of answer to all such questions, of course, may lead back to
my opening remarks about specific medicines for specific illsNit is our
preconceptions about the holy, our own situation, that requires responses on a less than cosmic scale that address our specific levels of
understanding. It is after all not just the image of the Buddha but also
the very notion of the Buddha that is empty, devoid of meaning in any
absolute sense, though obviously we may need to start from such terms
to lead us on to a higher wisdom. EX That, no doubt, is why we find a cer-

EF

ES

EW

EX

A detailed account of these may be found in A. Y. 3rice, ‘Everyday Miracles’, in Benjamin 3enny, ed., Religion and Biography in China and Tibet \RichmondV Curzon, 2002^,
pp. 49–73.
This incident involving Danxia \739–814^ is duly noted on p. 214 of the entry on Buddha images in the great Franco-Yapanese Encyclopedia of Buddhism, first edited by 3.
Demi_ville, H5b5girin, Fascicle iii \3arisV Maisonneuve, 1937^, pp. 210–15. It must be
pointed out, however, that within this school the presence of enlightened masters, who
were ritually treated as Buddhas, meant in a sense that Cen did possess images, but
they were living images, or at least relics of once living masters. For a famous example
of this paradoxical outcome, see the recent doctoral thesis on CD by Kees Kuiken, The
Other Neng, HarenV Chinterpret c.s., 2002.
Huixiang, Gu ;ingliang <huan, 1, p. 1093b7–8, in edition of Taisha Canon, no. 2098 in
bolume li. .ote, however, that pilgrimage to this holy site was later treated by Cen
masters in a highly ambiguous fashion well short of outright condemnationV see Steven
Heine, ‘bisions, Divisions, RevisionsV The Encounter Between Iconoclasm and Supernaturalism in Kaan Cases about Mount Wu-t’ai’, in Steven Heine and Dale S. Wright,
eds., The =>an: Texts and Contexts in Ben Buddhism \OxfordV Oxford University 3ress,
2000^, pp. 137–167.
This is the type of argument culled from the literature of Cen with which Demi_ville
concludes the passage on iconoclasm cited already in n. 17.
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tain genre of Buddhist sutra explicitly denying that an image of the
Buddha contains anything of the Buddha’s spirit.<=
That, too, may be what Ricci’s informant was trying to convey, but it is
a type of explanation that does not seem to hold good for the actual
practice of Buddhism, even of Ben Buddhism in later times, to say nothing of the environment that produced the DingEhou sculptures.<F The
most recent research rejects explicitly any straightforward accounting of
Buddhist images either as sops to the credulousness of the masses or as
mere symbols directing us towards higher truths. << There is no denying,
as will become clear, that different Chinese approached religion with
different outlooks, so that it has been observed for example that visiting
a pilgrimage site might be a very different experience focusing on different features for different people; it is just separating those believers
into two simple groupsKthe sheep and the goats, as it wereKturns out
to be too crude an analysis. <L Rather, different viewpoints seem to converge and diverge simultaneouslyKor, to change the metaphor, different notes seem to reverberate togetherKto form patterns that are never
entirely distinct. In any case, even if we go back as early as we can in our
knowledge of Buddhist sculpture, what evidence we have for the introduction of images in Indian Buddhism suggests that rather than resulting from the pandering of the educated to the ignorant idol-worship of
the common herd, the earliest images were an innovation deliberately

<=

<F

<<

<L

See p. 21 of Helmut Brinker, ‘Early Buddhist Art in China’, in The Royal Academy of
Arts, Return of the Buddha; The 0ing3hou Discoveries (LondonS The Royal Academy of
Arts, 2002), pp. 20–33.
The actual practice of Ben, which differs from its rhetoric and conforms essentially to
the patterns outlined in what follows, is explained in Bernard Faure, The Rhetoric of Immediacy (Princeton; Princeton University Press, 1991), Chapters Seven and Eight, and
also <isions of Power: Imagining Medieval Japanese Buddhism PrincetonS Princeton University Press, 1996), Chapters Ten and Eleven.
Robert Sharf, on p. 8 of his Introduction to Robert H. Sharf and EliEabeth Horton
Sharf, eds., Living Images: Japanese Buddhist Icons in Context (HonoluluS University of
Hawaii Press, 2001), pp. 1–18.
See Susan Naquin and ChZn-fang YZ, eds, Pilgrims and Sacred Sites in China (BerkeleyS
University of California Press, 1992), pp. 22–25.
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spread about by learned monks and nuns themselves. FG True, that is not
to deny that there are countries today still more Buddhist than China
where anthropologists assure us that some devotees explain images as
doing no more than serving as a Nreminder’ of the Buddha’s life, but
even their behaviour does tend on closer inspection to suggest that images mean more than that. FR
Nor is that to deny that Buddhists were perfectly capable of making
the types of distinctions that, say, contemporary BySantines would have
made between a manufactured image and its original. In the story of the
life of the great Indian ruler AToka, which was very well known in East
Asia, when a Buddhist saint is tricked into bowing down to what he takes
to be the Buddha though it is actually an evil being who has impersonated the Buddha, he excuses himself by saying: NVust as men bow down
to clay images of the gods, knowing that what they worship is the god
and not the clay, so I, seeing you here, wearing the form of the &ord of
the World, bowed down to you.’FX This is close enough to the principle
first enunciated by the Emperor Vulian and taken into BySantine Christianity a little later:
We do not say that the statues of the emperors are mere wood and stone and
bronSe, nor that they are the emperors themselves, but that they are images
of the emperors. He therefore who loves the Emperor delights to see the
emperor’s statue. FY

But Christianity and Buddhism take somewhat different views of the
business of salvation within history, and this affectsZdespite points of
similarityZtheir entire modes of looking back upon their own traditions.
FG

FR

FX
FY

See Gregory Schopen, Bones& Stones and Buddhist /onk: 2ollected Papers on the 8rchaeology&
Epigraphy& and Texts of /onastic Buddhis? in India (Honolulu: University of Hawaii
Press, 1997), pp. 238–257.
See p. 275 of Vuliane Schober, NIn the Presence of the Buddha: Ritual ]eneration of
the Burmese Mah^muni Image’, in Vuliane Schober. ed., Sacred Biography in the Buddhist
Traditions of South and Southeast 8sia (Honolulu: University of Hawaii Press, 1997), pp.
259–288.
Vohn S. Strong, The Aegend of Bing 8Csoka (Princeton: Princeton University Press, 1983),
pp. 195–6; cf. 107–8.
Gervase Mathew, ByDantine 8esthetics (New York: Icon Editions, Harper and Row, 1971;
first published 1964), p. 97; cf. p. 50.
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Commemoration is certainly at the heart of Christianity, in the
$ucharist, but it is a commemoration of a work completed, and that by
South Asian standards completed remarkably >uickly. By the standards
of immeasurable cycles of time absorbed from South Asian culture into
Buddhism and thence exported to $ast Asia (where cycles were by no
means short in any case) the story of the Call and of the countable generations from Adam to Abraham and onwards to the advent of Jesus
seems to take place in the twinkling of an eye. By contrast the journey to
enlightenment of the Buddha himself takes place over countless incarnations, and we must deem ourselves extremely fortunate to be alive
even in broadly speaking the same stretch of history as such an enlightened being. In both traditions the message is that now it is high time to
awake, but in the case of Christianity it is the brevity of human history
that impels us to action; in Buddhism it is the very vastness of space and
time that constitute the threat. Cor despite the timelessness of the Buddhist message at one level, at the level of our own existence the message
that ‘all things must pass’ is not a comforting one. Our opportunities for
hearing the Buddhist message in this world will pass, too, in due course,
as age succeeds age in which the beneficent influence of the teachings
of Shakyamuni Buddha, who appeared in ancient India, have faded to
nothing, and yet no other enlightened being is destined to appear for
thousands upon thousands of years. In both traditions a certain anxiety
becomes inevitable, but in the Buddhist case that anxiety is ameliorated
by one reassuring factor, namely that the efficacy of the Buddha’s teachings cannot disappear until he too has disappeared.
Cor he is with us yet, in a material form in this material world, though
not as he once was. All accounts agreed that he died long ago in India,
and was cremated, but his relics were recovered, and distributed across
the land. As an enlightened being, moreover, the residues of cremation
in his case had unusual properties, such as jewel-like hardness, and the
ability to multiply in number ad infinitum. One day these relics will disappear from our world, but while they are still to be found spiritual effort will never be unavailing. N8 No wonder then that the earliest ChrisN8

The value of relics to our understanding of Buddhism has only recently begun to attract substantial scholarly attention: for a good account of relics in relation to history,

THE R ELI GI OUS M EANI N G OF BU DDHI ST S CU LPT U RE

55

tian account of Buddhism, included in his writings by Clement of Alexandria in about ad 200, runs ‘Indians who follow the precept of Boutta,
venerate him as a god, and worship a kind of pyramid beneath which
they imagine that the bones of a divinity of some kind lie buried’.2Q Evidence from inscriptions in India suggests that this sort of commemoration of the continued presence of the Buddha (usually by means of what
was termed a st#pa, to give the Buddhist word for Clement’s ‘kind of
pyramid’) must date back to over three centuries earlier than his day.30
But not everyone saw this as the key to the persistence of the Buddha’s presence amongst us. He himself, it seems, had directed his followers’ attention to his teachings as the continued embodiment of what
was important about him. 31 This may perhaps have seemed a little abstract at first, when Buddhism was clearly transmitted through oral texts
alone. 32 Yet with the advent of Buddhist texts in writing the notion that
the tangible presence of Buddhist texts would persist until the time
came for the final waning of Buddhism as a spiritual force, and the corollary that the multiplication of Buddhist texts, in itself a meritorious
act, would stave off decline, became closely associated with the cult of
relics. For texts were now relics, in a senseXsomething of immense importance to the history of printing. 33 The importance of either relics or
scriptures to the history of Chinese sculpture might, on the other hand,
seem decidedly more remote, though it is quite clear that the Chinese

2Q

30

31
32
33

see Steven Collins, &irvana and other Buddhist felicities (Cambridge: Cambridge University Press, 1998), pp. 247–8.
Rick Fields, Ho6 the S6ans came to the Lake: A &arrative History of Buddhism in America
(Boston and London: Shambhala, 1QQ2, third edition), p. 17, citing H. G. Rawlinson,
Intercourse Bet6een India and the ?estern ?orld (New York: Octagon Books, 1971, reprint
of 1916), p. 29, drawing on Clement’s Stromata@ 305.
See Gregory Schopen, Bones@ Stones@ and Buddhist Aonks@ p. 126, and also his essay,
‘Relic’, in Mark C. Taylor, ed., Critical Terms in Religious Studies@ (Chicago: University of
Chicago Press,), pp. 256–268.
Note, amongst many possible references, the summary by Collins, &irvana and other
Buddhist felicities@ pp. 245–6.
K. R. Norman, A Philological Approach to Buddhism (London: SOAS, 1997), Chapter Five.
I have attempted to explain this in a number of publications, primarily in ‘St\pa,
S\tra, and ]ar^ra in China, c. 656–706 CE’, Buddhist Studies Revie6 18.1 (2001), pp. 1–
64, and The Rise and Spread of Printing: A &e6 Account of Religious Gactors (London: SOAS,
2001).
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believed that the final fading of all traces of the Buddha’s influence
from this world would be marked by the disappearance into the ground
both of his teachings in written form and of his corporeal relics. 34
A final glance, moreover, at the Byzantine contemporaries of the
sculptors of Cingzhou may serve to suggest that all these interrelationships are worth considering carefully. In the Christian world of the $astern Mediterranean text and image are mainly linked at the metaphorical level. According to Leontias of Neapolis, who died in the middle of
the seventh century, icons are Kopened books to remind us of God’.3M
Nohn of Damascus (675–749) also sees an image as the book of the illiterateRan idea with roots earlier than Byzantine Christianity. 36 But
image and relic are accorded an eTual functional role, both in the eyes
of Nohn, and in those of modern historians trying to reconstruct the
spirit of the age. 37 All seem agreed that both were alike in that they
brought mankind into closer contact with the holy. How, then did the
contemporary doctors of the Chinese Buddhist tradition assess the
meaning of the Buddha’s imageW Do we find a similar connection between sculpture and relics, or writingW A clue is already afforded by Su
Bai’s account of how the main emperor of the Northern Ci, under
whose regime the sculptures of Cingzhou assumed a far more Indian
style than had lately been the case, simultaneously Kworshipped the
original Sanskrit texts’, apparently as the veritable words left as relics by
the Buddha himself, similarly going right against the tendency in China
to approach Buddhism only through translated scriptures.38
Now in connecting feelings of veneration for images and relics in
whatever form to insecurities amongst Buddhist believers about the
passing of history I am certainly offering an overall interpretation of
34
3M
36
37
38

On this very important belief, see Michel Strickmann, Chinese Magical Medicine (Stanford: Stanford University Press, 2002), p. 300, n. M.
Timothy Ware, The /rthodo3 Church (Harmondsworth: Penguin, 1963), p. 40.
Mathew, By7antine Aesthetics9 p. 104, and cf, p. 97.
Mathew, By7antine Aesthetics9 pp. 104, 105; cf. Peter Brown, The World of <ate Anti=uity
(London: Thames and Hudson, 1971), p. 182.
Su Bai, on p. M8 of his KSculpture of the Northern Ci and its Stylistic Models’, in >eturn
of the Buddha: The @ing7hou Discoveries, pp. 54–59. The significance of this statement has
already been explored by Sata Shingaku, KHoku Sei Bukkyakai ni okeru Bongo Butten
no jcshi’, Indogaku BukkyEgaku kenkyF 12.1 (1964), pp. 198–201.
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their religious significance that is not necessarily shared by other scholars. The importance of relics in Buddhism is something that has only
been generally recognised fairly recently in the West, since earlier
scholars tended to adopt a post-Reformation view of them as epiphenomenal, superstitious accretions to a supposedly purer original Buddhism. It must be said that even amongst those who now wish to give
them their due importance, some at least approach the Muestion of
their meaning from a philosophical, or even a psychological viewpoint,
and these approaches do indeed have much to commend themselves.39
But we have also discovered that a sense of history often meant more to
Buddhists than was earlier supposed, even outside 2hina, where there
were very strong cultural pressures to take a view of Buddhism that conformed to 2hinaQs distinctive and subtle ideas about the value of the
past.R0 At any rate, if we look at the inscriptions carved into Buddhist
images (inscriptions on reliMuaries are less easy to locate) in .orth
2hina in the siVth century, the rough time and place of the Wingzhou
finds, we discover that as often as not they make some reference either
to the past death of the Buddha, between the Ytwin treesQ, or to the future coming of his successor, Maitreya.RZ Though these references may
be as perfunctory as those to the 2ross, in 2hristianity, they still fiV
Buddhism [ust as much within the historical frame of eVperience, as
does one of the most influential pieces of Buddhist epigraphy of the
siVth century, even though this work, composed in the South, may not
have been known in the .orth until somewhat later. R2

39
R0

RZ

R2

See notably Robert Sharf, YOn the Allure of Buddhist RelicsQ, Representations 66
(Spring, 1999), pp. 75–99.
For a recent eVample of the study of Buddhist ideas of history formed outside 2hina,
see ^an .attier, ,nce .pon a Future Time (Berkeley: Asian Humanities Press, 1991)` I
have tried to eVpress some ideas about 2hinese Buddhists and their notions of history
in an essay entitled YEVploratory Observations on Some Weeping PilgrimsQ, in T.
Skorupski, ed., The Buddhist Forum Z (London` SOAS, 1990), pp. 99–110.
This emerges from a reading of a standard epigraphic collection, Wang 2hang, 6inshi
cuibian (Bei[ing: ahonghua shudian, 1985, reprint of Saoye shanfang, 1921, edition):
see e.g. pp. 30.4a, 31.5b, 32.4a, 33,6b, 34.1a,b, 3a, 35.3b, and 36.1a.
See, for this influential piece, A. Forte, YA Literary Model for AdamQ, in his edition of
Paul Pelliot, L’Inscription Nestorienne de Si-ngan-fou (Kyoto: ISEAS, 1996), pp. 473–481,
especially pp. 479–80.
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"nd relic and image were most certainly connected, to judge from
the encyclopaedias of Buddhism that began to be composed from the
sixth century onwards. In the earliest of these, a compilation of scriptural extracts completed in 516, the section on Buddhist images is appended to a much longer list of excerpts concerning relics. A3 Exactly the
same pattern is observable in at least one subsequent encyclopaedia put
together between 945 and 954, in which the section on the Buddha
ends naturally enough with a subsection on his Nirvana and the persistence of his relics, but this is followed by a final subsection on miracles
associated with his image, not only in India but in China too.AA True,
this pattern is not reproduced in the largest and best known of such
works, which dates to 668. AH Here, however, the section on relics includes a subsection devoted solely to the story of a particularly famous
relic of a type that illustrates much better than any doctrinal treatise
ever could the way in which the conception of relic and image could
overlap. AJ
The story is set in the lifetime of Shakyamuni Buddha, in the northwest of India, present day "fghanistanLan area which after its conversion to Buddhism was as keen as anywhere to assert that the Buddha’s
feet in ancient times had walked also on its bare mountains, though
there is no reason to suppose that it formed part of the sphere of action
of the historical Shakyamuni. In these mountains there dwelled a ferocious dragonLto use the Chinese term, or rather its English translationLwhich, accompanied by five she-demons, was in the habit of laying
waste to the surrounding countryside with hailstorms. The king of the
area, in desperation, calls on the Buddha, who arrives with his own supernatural assistants, bearing fiery cudgels with which they attack the
dragon. The monster takes refuge in the coolness of the Buddha’s
A3
AA
AH
AJ

Baochang, ed., !ingl& yi)iang 6, pp. 29c–30b, in the edition of the TaishO Canon, Polume 53.
Yichu, ed., +ichu liutie1 1, pp. 14a–27b, in the 1669 edition published in photographic
reproduction by Makita TairyO, Syoto: HOyU shoten, 1979.
On this work by Daoshi, see S. X. Teiser, YT’ang Buddhist encyclopedias: an introduction to 2a3y&an chu3lin and 4hu3ching yao3chi’, in T7ang Studies 3 (1985), pp. 109–128.
Daoshi, ed., 2ayuan ;hulin 40, pp. 599a–b, in the edition of the TaishO Canon, Polume
53.
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shadow, submitting to his authority. He is then ordered to create a special grotto from the former cave home of the she-demons, wherein the
Buddha enters. But on learning that the Buddha intends to return
thence to his own country, the dragon is distraught: ‘Why are you leaving me? If I cannot see the Buddha I will do evil things and suffer an evil
reincarnation.’ The Buddha, all compassion, promises to re-enter the
cave and to dwell there for fifteen hundred years, shining from within
the rock so that his form may be discerned from afar, though not from
close up. This ‘shadow’ of the Buddha, as it is termed, then continued
to preach, even while the original Shakyamuni returned home.
The tale would seem to relate to some natural underground phenomenon, like the Witch of Wookey Hole in Somerset but more impressive, that acted as a pilgrimage attraction conveniently placed near a
maRor trade route, so that its fame spread throughout the Buddhist
world. 4T As a result 2hinese travellers from quite an early date were well
aware of it, and through their accounts as well as translated texts such as
that Rust summarized from the encyclopaedia, its fame spread in 2hina
too. 4X By the fifth century reproductions of it had even been provided
there for those who had no opportunity to take the long Rourney across
Asia to see it.4Y But if we ask whether it was a relic or an image of the
Buddha, then quite clearly it was both. As a ‘double’ of the Buddha it
was a part of him that substituted for the whole, and yet outlived himZ
very much in the way that the earliest images of himself that he created
out of compassion for his adherents during unavoidable absences are
said to have functioned. 5\ No wonder we find the terminology of relic
4T

4X

4Y
5\

Much the fullest recent account of this phenomenon and the associated legend may be
found in John S. Strong, The %egend of Upagupta0 Sanskrit Buddhism in North India and
Southeast Asia (Princeton: Princeton University Press, 1992), pp. 28–32; note on p. 31
Strong’s belief that this cult brings us to a point between aniconic and iconic representation of the Buddha.
For some further comments on sources from the 2hinese point of view, stressing as
here the importance of 2hinese notions of history, see pp. 106–7 of T. H. Barrett, ‘Exploratory Observations on Some Weeping Pilgrims’.
Strong, %egend of Upagupta, pp. 31–32.
The legendary origins of the Buddha image as a double created by the Buddha for a
king to serve during his temporary absence in heaven, where he was preaching to his
mother, is detailed in a number of studies, including notably Martha 2. 2arter, The
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and shadow overlapping eventually in China, in circumstances where a
manufactured substitute relic was called for. 51 Another phenomenon
very similar to the Buddha’s shadow in its blurring of the categories of
image and relic would be the cult of the Buddha’s footprint, supposed
examples of which might be found in many places, including East
Asia—where of course the Buddha’s feet were held to have trod as well,
albeit during those ancient times for which all records had been burned
by the First Emperor of China. 52
In view of the circulation throughout Asia of tales based on such marvellous phenomena, it is no wonder that by the fifth century Buddhist
commentators in Sri Lanka (a part of the Buddhist world that was also
visited by Chinese pilgrims) had come up with an explicit analysis of
relics into three types. These were corporeal relics, which we have already encountered; relics of use, in other words things associated with
the former presence of the Buddha such as the tree under which he
gained enlightenment; and commemorative relics, such as images. 53
The last-named, however, did not include just any old likeness of the
Buddha, but images that ideally contained within them some fragment
of a corporeal relic and that had been consecrated in ceremonies involving the reading of scriptures, culminating in the final addition of
verisimilitude through the painting in of the eyes. 54 Records of such

51
52

53
54

Mystery of the Udayana Buddha (Napoli: Istituto Universitario Orientale, 1990). For a
translated source, see the study by Robert Sharf, cited below, n. 62.
Cf. Shen, ‘Pictorial representations’, p. 33.
For these cults, see Barrett, ‘Weeping Pilgrims’, p. 102, and the article ‘Bussokuseki’ in
Demiéville, Hôbôgirin, II (Tokyo: Maison Franco-Japonaise, 1930) –iii, pp. 187–190.
They even make a brief appearance in European literature: see Elias Canetti, Auto da Fé
(Harmondsworth: Penguin, 1965), p. 141. For an excellent monograph on an early
European encounter with one of these cults in Thailand, see Remco Raben and
Dhivaratna Pombejra, eds., In the King’s Trail: An 18th century Dutch Journey to the Buddha’s Footprint (Bangkok: the Royal Netherlands Embassy, 1997), especially pp. 81–91.
Kevin Trainor, Relics, ritual, and representation in Buddhism (Cambridge: Cambridge
University Press, 1997), pp. 89, nn. 82, 98.
For the importance of text in such consecrations, see Juliane Schober, on pp. 275–6 of
her ‘In the Presence of the Buddha’, in Juliane Schober, ed., Sacred Biography in the
Buddhist Traditions of South and Southeast. Contrast consecration in popular religion
through the immuring of a live creature (usually an insect), as mentioned by Stevens,
Chinese Gods, p. 26.
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consecrations of images incorporating relics go back again to the fifth
century in Sri &anka. HH
They are also well attested in #ast Asia, where the most famous was
probably the consecration of the great Buddha image at .ara in Japan
in 752, an enterprise that to Mudge from the surviving records probably
took more out of the economy of the fledgling Japanese state than a
maMor programme of manned exploration of the moon would do today.HQ To the rulers of Japan in those days, however, so distant from the
Buddha’s enlightenment in both time and space, the provision for their
subMects of such a tangible embodiment of the Buddha’s presence in
their own land would have constituted an immediately practical benefit
far outweighing any cost. It is in Japan, too, that we can find the most
striking example of the use not simply of relics but of text adapted to
serve as a form of relic in order to impart power to a Buddha image.H7
For a recent publication has shown how one medieval image there has a
Buddhist text held in place behind its eyes with a spring, Must like a battery in an electric appliance today, to provide the power needed to animate the sacredness of the statue as a whole.HT #ven today in Thailand
and elsewhere it is the recitation of textsUthose alternative, verbal relics
of the BuddhaUthat consecrate an image.HV This contrasts strongly with
the consecration of images in the popular religion of China, where the

HH
HQ
H7

HT
HV

See pp. WX–H of Richard Gombrich, ‘The Consecration of a Buddha Image’, Journal of
*sian Studies 27.1 [1966\, pp. 23–36.
See the information collected in Joan R. Piggott, The 3mergence of Japanese 8ingship
[Stanford: Stanford University Press, 1997\, pp. 259–271.
^oungsuk Pak and Roderick Whitfield, 9and:ook of 8orean *rt< Buddhist Sculpture [&ondon: &aurence `ing Publishing, 2002\, p. 24, in explaining the image-text relationship
within `orean art, adduce a particularly spectacular illustration of the contents of a
thirteenth century Japanese Buddha figure.
See the illustration on p. aXV of Paul Groner, ‘Icons and Relics in #ison’s Religious
Activities’, in Sharf, >i?ing @magesA pp. 114–150.
See 1onald &. Swearer, ‘Consecrating the Buddha’, in 1onald S. &opez, Jr., ed., BudB
dhism in Practice [Princeton: Princeton University Press, 1995\, pp. 50–58. `ate Crosby
points out to me that his related study, ‘Hypostatizing the Buddha: Buddha Image
Consecration in .orthern Thailand’, 9istory of Eeligions 34 [1995\, pp. 271–79, clarifies
this further, speaking of ‘coding’ [p. 276\ the Buddha image with his life story and his
doctrines. Both the translation and the article, moreover, make it clear that the function of this coding with the 84,000 teachings is to help ensure their survival.
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ritual of eye opening has been taken over, but depends on sacrificial
blood, something taboo to Buddhists. 60
It was then as real fragments of the Buddha’s presence in the bleak
days of the sixth and early seventh century, as China was rocked by massive civil wars ushering in a new era of stability and reunification, that
the sculptures of Qingzhou provided solace to their original worshippers. But clearly this had not always been so: the first Buddha images to
appear in Chinese art, it has been argued, do not even represent the
Buddha as we would understand him, but a Chinese Lord of the Dead
for whom no conventional representation existed. In other words, the
Buddha image was at first not understood in its own right but pressed
into service to meet specifically Chinese needs. 61 True, a text explaining
the karmic benefits of making Buddha statues was translated quite early
on in the history of Chinese Buddhism, and we must presume that Buddhist missionary teachers from South and Central Asia duly instructed
Chinese monks (when they were eventually ordained) in a correct understanding of the status of these objects. 62 But when did the generality
of Chinese believers learn what a statue of the Buddha or one of his associates might mean?
There are some indications that this process of broader religious education got under way somewhat later, towards the fifth century, when
the presence of Buddhism in China had become so firmly established as
to become, despite many persecutions, irreversible. We find from even
the mid-fourth century collections of tales of the miraculous or uncanny
which, whatever their original function, are soon adapted to their own
60
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See Stevens, Chinese Gods, p. 27. On blood sacrifice, see Terry Kleeman, ‘Licentious
Cults and Bloody Victuals: Sacrifice, Reciprocity, and Violence in Traditional China’,
Asia Major, Third Series, 7.1 (1994), pp. 185–211.
This has been well argued by Wu Hung, most recently in ‘Mapping Early Taoist Art:
The Visual Culture of the Wudoumi Dao’, in Stephen Little, Taoism and the Arts of
China (Chicago: the Art Institute of Chicago, with University of California Press, 2000),
pp. 77–93. There is, however, a somewhat different interpretation of this evidence by
Stanley Abe that he outlines in his Ordinary Images (Chicago and London: The University of Chicago Press, 2002), pp. 48–50.
For the scripture in question, see the translation by Robert Sharf, ‘The Scripture on
the Production of Buddha Images’, in D. Lopez, ed., Religions of China in Practice
(Princeton: Princeton University Press, 1996), pp. 261–7.
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purposes by apologists for Buddhism keen to stress the power inherent
in their religion. An examination of Buddhist themes to be found in
such sources shows that statues played a major part in the consciousness
of the authors, who are usually not monks but laymen, keen to relay the
Buddhist message, as they understood it, to their peers. Here we find
vivid illustrations of the karmic benefitsNoften available in the here and
now rather than a future lifeNof creating Buddhist images or textsO
here, too, we find the terrible and usually equally immediate karmic
penalties of desecrating them, together with their miraculous powers of
survival in the face of fire or other disasters. Statues shed blood when
injured, or become immovable or mobile of their own accord. QR These
stories about images became part of the stock in trade of a certain type
of East Asian literature with obvious pious analogies in Europe as well as
other Buddhist parts of the Asian continent.QS But even when transmitted in China by librarians working on vast imperially sponsored collections, the main sources upon which they relied for the preservation of
the tales were often those compiled by members of the Buddhist
clergy. QU
One prime source of this type is actually the encyclopaedia of 668 already mentioned for the story of the Buddha’s shadow. Its compiler was
indeed not alone amongst his contemporary fellow-monks in collecting
tales of miracles that had taken place in China, for though the empire
was by this point reunified, the mood of pessimism persisted, and some
evidently saw it as their duty to stress the continued availability of the
Buddha’s saving power in China through the reiteration of telling exQR

QS

QU

Robert Ford Campany, Strange )riting+ Anomaly Accounts in Medieval China (Albany, NY:
SUNY Press, 1996), pp. 325, 327O cf. examples on pp. 332–4. Kate Crosby points out to
me that the idea of an image having its own karma, resulting perhaps in injury, can be
found also in South East Asia: see Schober, ‘In the Presence of the Buddha’, p. 268.
For a couple of Chinese examples in translation, with a good study of a typical source,
see Donald E. Gjertson, Miraculous Retribution+ A Study and Translation of T=ang Lin=s
Ming?pao chi (Berkeley: Center for South and Southeast Asia Studies, 1989), tales 17
and 22O for some ]apanese examples, see Kyoko ,otomochi Nakamura, Miraculous Sto?
ries from the Aapanese Buddhist Tradition (Cambridge: Harvard University Press, 1973),
Translation, Volume One, tales 17, 33 35O Volume Two, tales 13, 14, 17, 21, 22, 23, 26,
28, 34, 36, 37, 39, 42O Volume Three, tales 3, 7, 11, 17, 28, 29, 30.
Thus Gjertson, Miraculous RetributionC p. 36.
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amples that demonstrated his continuing presence, not least through
his image. " fellow monk in 664 put together a collection of miracle
tales including in its middle section a sequence of no less than fifty accounts of marvels associated with Buddhist images in China, if one
counts in this number three cases associated with footprints of the Buddha which, as we have already suggested, fit naturally into this category
in any case. "n analysis of this source shows an initial preoccupation
with the appearance of images floating in from the sea, suggesting a selfpropelling desire on the part of these forms of the Buddha presence to
find a home in China, giving way to other themes, such as the establishment of images of the Buddha as royal palladia, or predictors of
good or bad fortune. BB These, too, seem perhaps to have faded in their
turn, though the royal house of the period to my eye appears just as
concerned with images of the Buddha as ever.BD Some recent translations from this collection give an excellent idea of how Buddhist images
were regarded at this timeGor at least how learned members of the
clergy thought that they should be regarded.BH Iere, however, a single
synopsis will have to serve to give a flavour of this literature, though the
story in question is undoubtedly one of the most famous of its type,
since it eventually came to be represented in paintings as well as transmitted through a number of different texts. BJ
In 313, as the story goes, a fisherman found two stone images floating
into a river estuary from the South China Sea. " female medium was
sent out to welcome this auspicious sign, but the wind stirred up the
waves, and the woman retreated. Someone suggested that the images
BB

BD

BH

BJ

This analysis, together with an appendix giving a good number of synopses of the stories, may be found in Loichi Shinohara, ‘Changing Roles for Niraculous Images in
Nedieval Chinese BuddhismO " Study of the Niracle Image Section in Daoxuan’s ‘Collected Records’, in Richard I. Davis, ed., !ma$%&'( )i+a,-%&'(an/(0u2h4+i2y(in(0&ian(6%-i$7
i4u&(8+a/i2i4n&((Boulder, ColoradoO Westview Tress, 1998), pp. 141–188.
Some evidence for this view may be found in my study, already mentioned above, on
‘StVpa, SVtra, and WarXra’, and in the writings of "ntonino Forte on Buddhism in seventh and early eighth century China.
TiZiana [ippiello, 0u&9i,i4u&(:m%n&(an/()i+a,-%&(in(0n,i%n2(;hina<(=an'(8h+%%(>in$/4m&'(
an/( ?i@( Ayna&2i%&( (\ettetalO Steyler, for Nonumenta Serica Institute, Sankt "ugustin,
2001), pp. 186–194. [ippiello’s work puts these stories in a more general context of
tales of wonder than does Shinohara’s more closely argued study.
[ippiello, 0u&9i,i4u&(:m%n&, pp. 190–91B
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,ight not, then, the image’s capacity to endure, to preserve its verisimilitude longer than any of us can, be the key to its power in the eyes
of ordinary Chinese, not as a corruption of Buddhist belief but as something more ancient and perhaps more instinctive? This would be very
difficult to prove from the written record, but it might explain how the
notion of enduring Buddha presence so important to Buddhist monks
found a ready acceptance in the eyes of the broader mass of Chinese
believers. One corollary would be, however, that an image that had lost
its verisimilitude through accidental or deliberate damage would lose its
efficacy. Is that what happened to the Buddhist sculptures of Pingzhou?
Whatever the learned monks may have believed about them, perhaps
ordinary people would have hesitated to repose any confidence in an
image that looked like an injured Buddha. TU The research on religious
sculpture burials by Vhang Vong now published in #nglish makes it
clear that hoards such as that found in Pingzhou were collected together and interred as an act of piety, but this may indeed reflect no
more than economic development that made replacement easier, rather
than a response to literal iconoclastic persecution. TW It is worth observing, however, that as in the beginning, so at the end the ignorant masses
may not have been the ones that dictated this process, since the burial
of Buddha images that had evidently come to the end of their working
lives is also abundantly attested for ancient India. TT Thus the likelihood
is that the Chinese clergy were simply following practices of their religion handed down from their foreign forebears.
We can be sure, at any rate, that no diminution of the concept of the
Buddha’s presence in his likeness had set in by the twelfth century,
since in fact the reverse seems to have been true, in that the idea was so
well accepted that it becomes acknowledged even outside strictly Buddhist circles. In the century after the Pingzhou sculptures were buried
we find that popular priests refer to the spirit-possession of a child medium with exactly the same term as that used for ‘opening the eye’ of a
TU
TW
TT

.ote, however, the link between injury and bad karma uncovered by Schober in South
#ast Asia, as already pointed out in n. 63 above.
Vhang Vong, ‘The Pingzhou Region: a Centre of Buddhist Art in the Sixth Century’,
in !e#$rn () #*e +$,,*a. pp. 44–53.
Schopen, +(ne/. 0#(ne/. an, +$,,*i/# 2(nk/. pp. 276–7.
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statue and endowing it with Buddha-presence, even if in this case it is a
living person who becomes possessed by a lesser god. ?@ Even stern Confucians, who had for centuries denied that an ancestral spirit could literally descend into the ‘Personator’, the relative assigned to play the
part of an ancestor in a funerary ritual, changed their tune at about this
time too, and affirmed that a ‘real presence’ from the past could descend into a living descendant.?9 It is perhaps the presence of such ideas
in Chinese culture that made it possible from very early in the Buddhist
period fro the idea of ‘eye-opening’ as somehow vivifying an image to
pass from its religious context into its use by ostensibly purely secular
painters.@0 For that matter a closer look suggests that a spectrum of continuity between the empowerment of images and spirit possession has
been put forward by a number of scholars working on Buddhist materials.@1
It may seem strange to insist in this way on a China where the educated, even when they declared solemnly that they did not to believe in
magic, all the same did not believe in the absence of those whom we
would count as truly absent. Let a problematic sense of the presence of
the absent is something that has no doubt become all too dulled by
modern media like the telephone, wireless, film and television, which
make a literal awareness of absent persons an everyday event. In a land
without these distractions, such as China then was, it is possible to discern that even dreams of persons of long ago might have had a much
greater impact than we would expect todayMwe know that, at any rate,
such dreams made a deep impression on Confucius, and he was worried
when they did not occur. @N I hope, too, that my earlier reference to the
Eucharist will have reminded the reader that in religious circles in the
West as well opposing conceptions of real presence have not been con?@
?9
@0
@1
@N

Edward L. Davis, !"#ie&' and &he !u.erna&ura0 in !"n1 2hina (HonoluluT University of
Hawaii Press, 2001), p. 139.
Davis, !"#ie&' and &he !u.erna&ura03 pp. 186–190.
Sharf, XOn the Allure of Buddhist Relics’, p. 83.
See Bernard Faure’s note, n. 35 on p. 327, in Zichel Strickmann, 2hine4e 5a1i#a0 5edi6
#ine7
Ana0e#&4 7.5. Note the discussion of the existing literature on dreams in Faure, 9he&"ri#
": ;<<edia#'3 Chapter Ten, and =i4i"n4 ": >"?er3 Chapter Five.
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./"0$'*1&( 23( 456'%7*&&8( 92*5&( 23( :$%7*&*( !"##$%&'( ;"7&. Beata Grant. Boston5 Wisdom Publications, 2003. ?, 192 pp. isbn 0861713621
As Beata Grant points out Bp. i?C, Buddhist poetry, and especially poetry
written by women is an often undervalued section of the Chinese literary tradition. With her ./"0$'*1&(23(456'%7*&&, this certainly changes. The
book offers a selection of poems from the fifth to the early twentieth
centuries, with an informative introduction and brief biographies on
every nun-poet. Beata Grant confronts the reader with an e?citing overview of the fate and the talent of Chinese Buddhist nuns. Although the
poems can only represent a fraction of what has ever been written by
nun-poets, and although these nuns can only represent a small percentage of all women, most of them illiterate, who entered the religious life,
./"0$'*1&(23(456'%7*&& certainly offers a view of the diversity and the richness of these women’s lives, as hoped for by Beata Grant on p. 19.
As indicated by the author-translator Bpp. 4–5C, the nun’s order is
clearly burdened by the so-called ‘eight special rules’, which ensure the
subordination of nuns to monks, and which certainly might have reinforced the Confucian emphasis on the social submission of women to
men. On the other hand, it should also be noted that in many Greater
Vehicle te?ts, Indian as well as Chinese, the situation of women seriously
deteriorated. This seems to be the result of two tendencies, namely the
stronger emphasis on asceticism, and the aspiration for Buddhahood.
Promoters of a stronger ascetic life in the monasteries, often considered
women to be the daughters of evil, who distract men from the right
path. In China, the accusations of la?ity Bsee p. 6C further stimulated
the call for ascetic rules. The aspiration for Buddhahood strongly degraded the status of /1$/'-ship. While in the first centuries of Buddhism,
women and men could strive for the same goal and become /1$/'s,
women were now denied access to Buddhahood, unless they were first
!"##$%&'()'"#%*&(+*,%*- 22 (2005), 71–83
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merel/ recapit5late its inno9ati9e st/le: ;p< 79=> to adopt @AaB m5ltiplicC
it/ oD perspecti9es and a certain Dl5idit/ oD anal/tical t/poloEies: ;p< 2=>
to @a9oid red5cinE the s5GHect matter to simplisticall/ enc/clopedic parC
allels: ;p< 121=> and @to catal/Ie diDDerent Ja/s oD thinkinE aGo5t LhiC
nese Lhan !5ddhism: ;p< 150=<
*plendidl/ rich in content> and solidl/ arE5mentati9e> this 9ol5me
starts Jith the list oD the @Mc%ae:s %5les oD Nen *t5dies: ;pp< OiOPOO=> an
eOtremel/ interestinE and 5ncon9entional section Jhich ( consider repC
resentati9e oD the Gook> and a priIed contriG5tion oD Mc%ae to scholarC
ship< Qhe Do5r @commandments: that Mc%ae s5EEests DolloJinE Jhen
enEaEinE in research on Nen areR ;1= @(t:s not tr5e> and thereDore it:s
more important:S ;2= @TineaEe assertions are as JronE as the/ are
stronE:S ;3= @Urecision implies inacc5rac/:S ;4= @%omanticism Greeds
c/nicism:<
Mc%ae artic5lates his disco5rse in siO chapters<
Lhapter "ne> @TookinE at TineaEeR V Wresh Uerspecti9e on Lhan
!5ddhism:> is Gased on tJo DiE5resR the lineaEe diaEram oD Lhinese
Lhan ;p< 3= and the chart oD the phases oD Lhinese Lhan ;p< 14=< Qhe
diaEram accent5ates the aspect oD contin5it/ thro5Eho5t the histor/ oD
Lhinese Lhan> and emphasises a static imaEe oD the tradition< (n conC
trast> the chart demonstrates the distinctions in the 9ario5s phases> and
th5s hiEhliEhts a d/namic aspect oD Lhan< "n the one hand> the considC
eration oD the onl/ lineaEe diaEram res5lts in homoloEisinE Lhan !5dC
dhism< "n the other hand> the chart implies the risk Dor an/ historian oD
recreatinE the histor/ as eDDect oD the reconstr5ction oD a historical deC
9elopment< Mc%ae arE5es Dor the necessit/ oD approachinE Lhan Drom
diDDerent anEles in order to a9oid rel/inE on either the diaEram or the
chart s/stem> and s5EEests the comGination oD Goth diaEram and chart
in order to inteErate the static and d/namic aspects oD Lhinese Lhan<
Winall/> this chapter is comprehensi9e oD all the iss5es listed in the s5GtiC
tle oD the Gook< Qhe diaEram represents the EenealoEical selDCdeDinition
oD Lhan ;@AEBenealoE/: in the title=> Jhile the chart 5nderlines the
@AtBransDormation: in Lhan< Qhe disco5rse on EenealoE/ in9ol9es the
iss5e oD the relationship GetJeen master and disciple< Wo5nd here is the
introd5ction oD the theme @enco5nter dialoE5e: ;the @enco5nter: in the
title oD the Gook=> Jhich is ampl/ de9eloped in the DolloJinE chapters<
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The brief but detailed explanation of Proto-Chan (dated c. 500–600),
&arly Chan (c. 600–900), Diddle Chan (c. 750–1000) and Songdynasty Chan (c. 950–1300) introduces themes that the author develops in the following chapters.
Chapter Two, ‘Beginnings: LifferentiatingMConnecting Bodhidharma
and the &ast Dountain Teaching’, starts with the hagiography of
Bodhidharma, that DcRae chooses as representative of ‘the fluidity of
legendary Chan imagery’ (p. 25). The parallel between the hagiographical Bodhidharma and the historical Bodhidharma shows
DcRae’s critical approach to this figure and to the previous studies on
the topic. This chapter outlines the main traits, significance and implications of figures and scriptures of the first two periods listed in the
chart of Chan history. The Proto-Chan is studied through the figure of
Bodhidharma and the extensive critical analysis of the !"#$%&'#()*(%+#(!,)(
-*%"$*.#'( $*/( 0)1"( 2"$.%&.#'. The &ast Dountain Teaching, and so the
roles played by Oongren and Laoxin, and the !"#$%&'#()*(%+#(-''#*%&$3'()4(
513%&6$%&*7(%+#( 8&*/(are considered within the definition of &arly Chan.
Finally, DcRae introduces the discussion on the polarities in Indian
Buddhism, Chinese Buddhism and Chinese Chan, a theme that is returned to in the conclusion.
In Chapter Three, ‘Detropolitan Chan: Imperial Patronage and the
Chan Style’, DcRae provides a brief but detailed portrait of the historical, sociological and cultural reality of Chang’an and Quoyang as in the
first half of the 8th century. Roing through the history of Chan Buddhism, DcRae analyses key figures such as Shenxiu, Shenhui, the Oxhead school and Ouineng. Oe aims to contextualise these Buddhist
Chan elements as agents of the evolution (and ‘[t]ransformation’) of
Chan, but also attempts to highlight the role that several non-religious
historical, political and sociological figures and events played in the
formation of the post-Tang Chan. With regard to the contributions of
the 23$%4)"9( :;%"$ to early Chinese Chan Buddhism, DcRae advances
thought-provoking ideas. DcRae states that this scripture created a new
understanding of the past, and proposed a new style of Chan practice.
DcRae’s remarks on the significance and implications of the importance attributed to the Sixth Patriarch Ouineng, the ‘illiterate sage’,
provide new insights on the topic (pp. 68–69).
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tion and Huang Chao rebellion) exerted on Chan. Finally, in contrast
to the homologising effect of the lineage system, McRae suggests elaborating further on the distinctions between the Song and 20th century
Chan instead of highlighting (creatingH) links between the two realities.
Chapter Six, ‘Climax ParadigmM Cultural Polarities and Patterns of
Self-Cultivation in Song-Dynasty Chan’, argues for the validity (and the
limits) of conceiving the Song-dynasty Chan as ‘climax paradigm’ of
Chan !uddhism. According to McRae, there has never been one Chan
school as a separate institution in the history of !uddhism in China, but
we should use the Song-dynasty Chan as the ‘climax paradigm’ of the
whole tradition. McRae identifies ‘viewing the phrase’ of LinSi (RinTai)
Chan (Dahui Uonggao, 11th–12th century) and ‘silent illumination’ of
Caodong (SWto) Chan (Uhenxie Xingliao and HongThi UhengSue, 12th
century) as the patterns that depict the ‘climax paradigm’ (pp. 123–
138). McRae Soins the recent scholarship on Chan and Chinese !uddhism and argues that, in contrast to previous and academic views
(Heinrich Dumoulin, Arthur F. Wright, #enneth #.S. Ch’en, Yacques
[ernet, Wm. Theodore de !ary and Hu Shi are on McRae’s list), the
golden age for Chan took place during the Song rather than during the
Tang. The chapter ends with a final table with the fourfold periodisation of Chan (from Proto-Chan to Song-dynasty Chan), and the relative
duels presented in the previous chapters (pp. 138–145). In order to
better contextualise and analyse the ‘climax paradigm’ of Chan in the
time and place of its historical development-evolution, McRae goes beyond the usual parallel of Indian !uddhism vs. Chinese !uddhism, and
relates the oppositions characteristic of Song-dynasty Chan with reference to the patterns of polarity of Neo-Confucianism, and the intersubSectivity in Tiantai practice. In sum, McRae advances a threefold discourseM (1) Song Chan vs. Song Neo-Confucianism, (2) Song Chan vs.
Song Tiantai, (3) Song Chan vs. the social order of China during the
Song dynasty.
McRae concludes the chapter (and the book) with a final comment
on the meaning of the title S""i$g thr*ugh ,"$. According to the arguments that McRae presents in the book, I dare to advance ‘Seeing
through Song-Dynasty Chan’ as an alternative title for this work, because
of the challenging and intriguing invitation to read the development of
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Chan in Asia as well as in non-Asian areas through the lens of the ‘climax paradigm’ Song-dynasty Chan. Nevertheless, ‘Seeing through Zen’
implies a wider range of ways to approach Zen Studies, which is the
main concern that McRae never fails to point out.
The endnotes provide valuable bibliographical data, and precious
and punctual details that continue and enrich the discussion developed
in the corpus of the book. McRae raises a number of issues for future
investigation. Among them, the analysis of the Zen ‘enlightenment experience’ in the context of the recent studies of the category of experience (p. 155, n. 7), the comparison between medieval and modern
idealisations of Chan and Zen Masters (p. 157, n. 22), the anthropological analogy between medieval Chan and contemporary Chinese religions (p. 173, n. 21) deserve to be mentioned.
Besides the list of the primary sources (Buddhist canonical and related scriptures), the bibliography includes the best selection from the
Western, Chinese and Japanese scholarship on the theme. The absence
of Taiwanese scholarship (by the lay scholar Yang Huinan and the
monks Yinshun and Shengyan for instance) is the only missing section.
In conclusion, I highly recommend this book to students and scholars, academics and practitioners, buddhologists and sinologists, scholars
of religious and humanistic studies. Moreover, I support McRae’s invitation ‘to change how we all think about the subject’, and ‘to engage actively in the critical imagination of medieval Chinese Chan, or Zen,
Buddhism’ (p. xi). These are the main aims of the book, and these are
the patterns that Zen Studies should follow.
Stefania Travagnin
School of Oriental and African Studies

3en and the 4odern 5orld: a Third Sequel to 3en and 5estern Thought.
Masao Abe and Steven Heine. xvi, 169 pp. Honolulu: University of Hawai’i, Press 2003. !£23.50. isbn 0824826655
This third sequel to Abe’s highly acclaimed 3en and 5estern Thought
(1985) is comprised of a collection of essays and speeches penned over
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The essays c2ntaine6 in the sec2n6 secti2n 27 this 822k 72cus up2n
the <ritings 27 ?ishi6a@ the 72un6er 27 AapanBs #y2t2 *ch22C 27 <hich
D8e has 8een the principaC representative in the )est 72r at Ceast the Cast
thirty yearsF (n c2nnecti2n <ith the Gs2ciaCB turn 27 this v2Cume n2te6
a82ve@ it sh2uC6 8e n2te6 that the recent revivaC 27 interest in ?ishi6aBs
s2-caCCe6 Jen phiC2s2phy has 8een acc2mpanie6 8y a rene<e6 interest
in the Kuesti2n 27 the #y2t2 *ch22CBs i6e2C2gicaC c2mpCicity in the imperiaCistic am8iti2ns 27 pre-LMNO AapanF D8eBs essays in this v2Cume 62
n2t 6irectCy a66ress this issue 8ut ( shaCC return t2 it 8eC2<F
Phapter *iQ 6eaCs <ith h2< Ru6gements that are pr26uctive 27 c2nceptuaC kn2<Ce6ge reveaC the in6ivi6uaC phen2men2n in its integrity
qua a reCati2n t2 the universaCF (n c2ntrast t2 such kn2<Ce6ge@ terme6
Gc2nceptuaC universaCsB@ ?ishi6a attempts t2 articuCate a n2ti2n 27 Gc2ncrete universaCB <hich aCC2<s any in6ivi6uaC phen2men2n@ <hich are
any<ay aC<ays transcen6ent t2 c2nceptuaC kn2<Ce6ge@ t2 8e ma6e Grati2naCCy un6erstan6a8CeBF Phapter *even a66resses h2< the reaCiSati2n
27 a8s2Cute n2thingness is reCate6 t2 art@ m2raCity@ an6 phiC2s2phyF T2r
?ishi6a it is the reCigi2us 6imensi2n <hich g2es 8ey2n6 the aesthetic@
phiC2s2phicaC an6 m2raC reaCms in 6eman6ing a giving up 27 the seC7F
The nee6 72r such re6empti2n is reveaCe6 in an authentic enc2unter
<ith the a8s2Cute c2ntra6icti2n 27 human eQistence@ that is t2 say humans as 82th 72rme6 an6 72rming@ 82th immanent an6 transcen6entF
The thir6 chapter in this secti2n 6eveC2ps an anaCysis 27 the reCigi2us
6imensi2n thr2ugh an anaCysis 27 the certain criticaC p2ints in the 6isagreements 8et<een ?ishi6a an6 his 72rmer stu6ent UaRime Tana8eF
The C2cus 27 the 6iscussi2n is the n2ti2n 27 inverse c2rresp2n6ence@ a
term that characteriSes the unity an6 6i77erence that is the reCati2nship
8et<een V26 an6 humansF D8eBs argument here is n2t easiCy c2mpresse6 8ut 72r 2ur purp2ses here it sh2uC6 8e n2te6 that 2ne 27 D8eBs
m2st striking cCaims is that in ?ishi6aBs c2nsi6erati2n 27 the reCigi2us@
he 7aiCs t2 enter 7uCCy int2 the pCace 8ey2n6 the i6entity an6 6i77erence
27 V26 an6 human su8RectivityF Ds a c2nseKuence 27 this@ D8e suggests
that ?ishi6a 7aiCe6 t2 Ggrasp reCigi2nB 8ey2n6 the 6i77erences separating
reCigi2nsF
The thir6 secti2n in the 822k c2mpCements the previ2us t<2 in c2nsi6ering the signi7icance 27 !u66hist a<akening 72r the p2stm26ern
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world. In chapter nine Abe claims that at the limit of the awareness of
one’s sinful nature there is a movement into nothingness and a correlative formation of a personal relationship with God. Yet beyond this,
claims Abe, through a realiGation of the fact that faith fails to transcend
the hidden ego the human subject can penetrate through to absolute
reality. The final essay in this book continues the critiKue of Western
metaphysical categories wherein Abe argues that the end of the ancient
medieval and modern periods of history signal the need to vanKuish the
standpoint of the modern ego. The postmodern era ‘should be an era
of self-awakened cosmology that takes as its basis an intuition prior to
reflection.’ This intuition, Abe contends, is fundamentally an Eastern
and a Buddhist experience rather than a Christian one.
In reviewing and contextualiGing this book, with its hierarchical designations of ‘East’ and ‘West’, ‘Buddhism’ and ‘Christianity’, combined
with the fact that Abe’s philosophy is essentially a development of the
philosophy of Oishida, I feel it necessary to at least draw attention to
some of the ideological issues at stake in the debate surrounding
Oishida and the #yoto School philosophies. Readers should be aware
that the relationship of the #yoto School to Papan’s imperial ventures is
arguably the most contested and divisive issue among those working in
the area of modern Papanese intellectual history. And while this issue is
far too complex to do justice to in a review of this length, I wish to
comment briefly on the way in which Abe is placed in relation to this
debate in the editor’s introduction to this third seKuel.
In his introduction (p. xv ) Heine states:
Abe’s work has been produced in a more recent era (over the last thirty
years) and may best be viewed as independent from the debate. Unlike others who have not been forthcoming with an apology, Abe’s work was not part
of the pre-war period. Clearly his writings are not nationalistic or imperialistic. In fact Kuite the opposite approach can be seen through the current collection of essays that emphasiGe genuine intra- and interfaith dialogue to
pursue the underlying unity of religious and cultural perspectives.

In framing my response to Heine, I should perhaps state that I consider many of the ideas and approaches taken in Oishida’s work, as well
as those contained in the volume under consideration here to be both
stimulating and worthy of serious consideration. Vore widely, as a criti-
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ter3ed @re-igi2usA eBperien+eC the #y2t2 *+h22- thinkers pr2=ide a enE
gage3ent 7ith &ur2pean th2ught 7hi+h 3any ha=e 62und insight6u-F G
H27e=erC ( 72u-d suggest that HeineAs +-ai3 that IbeAs 7ritings are b2th
independent 6r23 the debate as 7e-- as +-ear-y being @n2t nati2na-isti+
2r i3peria-isti+A ne+essitates s23e 3easure 26 Jua-i6i+ati2nF
Kr23 the +2ntent 2ut-ine gi=en ab2=e ( think it is +-ear that IbeAs use
26 the ter3 !uddhis3 is b2th a de+2nteBtua-iLed and a de3yth2-2giLed
2neF M2re2=erC @!uddhis3A as it appears in the teBts is a-32st a-7ays
sh2rthand 62r a +ertain reading 26 Napanese Oen +23bined at ti3es 7ith
aspe+ts 26 Pa si3i-ar-y de3yth2-2giLedQ Napanese Rure Sand !uddhis3F
Kurther32reC the need 62r this @!uddhis3A t2 super+ede the 6unda3enE
ta--y )estern @M2dern )2r-dA indi+ated in the b22kAs tit-e is Juite eBE
p-i+itF T2nseJuent-yC 7hate=er 2ne 3ay think 26 the insights +2ntained
in 26 IbeAs 72rk in its ana-ysis 26 indi=idua- and +2--e+ti=e re-igi2us +2nE
s+i2usnessesC and 7hate=er p2siti2n 2ne takes 2n the Uishida and the
7ar issueC it is perhaps s23e7hat naV=e t2 state there is nothing nati2na-E
isti+ 2r i3peria-isti+ ab2ut IbeAs 72rkF (ndeedC 2n the 2pp2site side 26
the debate t2 HeineC !ernard Kaure +2ntends that n2t 2n-y is the #y2t2
*+h22-As idea 26 a superi2rity 26 the &ast a re=erse "rienta-is3 P7ith a-ass2+iated i3peria-isti+ tr2pesQ but dra7s attenti2n t2 the p2tentiaide2-2gi+a- e66e+ts 26 su+h a dis+2urse 2n 62r eBa3p-e +2nte3p2rary
nati2na-isti+ inte--e+tua- 32=e3ents in NapanF W (n ter3s 26 3eth2d2E
-2gi+a- 6ra3es 7ithin the a+ade3i+ study 26 re-igi2nC in the sa3e arti+-e
Kaure eBp-i+it-y +riti+iLes IbeAs her3eneuti+a- stan+e 62r @en62r+ing the
idea 26 s23ething +a--ed Oen t2 be 3anipu-ated in +23parati=e studiesFA
(nteresting-yC Kaure then g2es 2n t2 re6er t2 HeisigAs suggesti2n 26 seeE
ing the 72rk 26 the #y2t2 *+h22- as a +reati=e pr2du+ti2n n2t si3p-y
redu+ib-e t2 traditi2na- !uddhist d2+trineC but he then +h22ses n2t t2
de=e-2p this p2intFX
G
W

X

*ee 62r eBa3p-e MF TF Yay-2rC About Religion: Economies of Faith in Virtual Culture PThiE
+ag2Z [ni=ersity 26 Thi+ag2 RressC 1999FQ
*ee !F KaureC @Yhe #y2t2 *+h22- and %e=erse "rienta-is3A in Thar-es )eiEHsun Ku and
*te=en HeineC edC 9apan in Traditional and =odern Perspectives PI-banyZ *tate [ni=ersity
26 Ue7 \2rk RressC 1995QF
Kaure is re6erring t2 NF HeisigC 1990.
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"uddha: /åriputra 5 son r9le dans l’histoire du bouddhisme et dans le
d?veloppement de l’Abhidharma’ AParis: "CDEO, 1954GH Iigot’s study
certainly is a fine scholarly NorkH PoNever, ThQch PuyRn-Vi’s dissertation has by no means proved redundantU Nhilst the former study appeared as a long article, the latter is a full-scale study in Nhich all relevant source materials culled from the Pali, Sanskrit and Chinese canonical and commentarial literature are evaluatedH The outcome of VenH
PuyRn-Vi’s study is not the picture of the stereotype of an ideal ascetic
as a ’product of the tropical climate of Ancient #ndia’, but that of a
great sage and saint, of a charming and touching personalityH As for the
critical evaluation of the source materials our author seems to have
reached conclusions similar to those of IigotH
#n his youth ThQch PuyRn-Vi had already displayed extraordinary
pedagogic skillsH Simultaneously, Nhen Nriting his dissertation at
Yålandå, he taught modern Chinese for three years at the institute,
holding the post of a lecturerH Zith remarkable success he inspired
many students to folloN the institute’s Chinese diploma courses Nhile
he himself began to study classical Tibetan under the guidance of the
renoNned scholar Rig[in LhundupH After more than a ten years’ stay in
#ndia he returned to VietnamH #n 1973 he Nas appointed professor at
Van-Panh "uddhist %niversity in Saigon Nhere he lectured on Ch’an
"uddhism according to Chinese sourcesH #n addition, one year later he
Nas appointed professor at Saigon State %niversity to teach "uddhism
and ancient Vietnamese literatureH Due to the Nell-knoNn political developments in that part of the Norld in 1975 his academic teaching career came to an abrupt endH
#n spite of VenH PuyRn-Vi’s prolonged stay in #ndia and the tremendous difficulties in Vietnam caused by the political situation and the
Nar, he had never been out of touch Nith his mother countryH Even before his studies in #ndia he had already become one of the "uddhist
leaders of South VietnamH #n ^_`a he Nas elected President of the Overseas Vietnamese "uddhist Association, and in 1969 he became PonH
President of the same organisation, having its headbuarters in DranceH
Subsebuently in 1972, he Nas elected ceneral Commissioner of the
united "uddhist Congregation in Saigon, and in 1975 he Nas invited to
Paris by the Linh-Son "uddhist Association to act first as its adviser and
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later on as its president as well as abbot of the newly founded Monastère
bouddhique Linh-Son (Vulture Peak Monastery), set up at Joinville-lePont on the outskirts of Paris.With great effort and assisted by just a few
monks and nuns at that time and thanks to the enthusiastic support of
his numerous lay followers he established what later on was to become
the Linh-Son Headquarters of all the Linh-Son branches that in subsequent years were founded under his inspiration and guidance on all
continents, including Africa. In 1977 the World Fellowship of Buddhists chose Linh-Son to be its WFB Regional Centre in France. Later
on Ven. Huyên-Vi was elected one of the World Fellowship of Buddhists’ Vice-Presidents, and in 1979 he became a life member of the
World Buddhist Sangha Council, having its headquarters in Taipei, and
ever since he had been supporting that organisation.
As indicated above, one of Thích Huyên-Vi’s chief objectives had always been to further the cause of Buddhist education. Thus within a
relatively short time he managed to convert the Linh-Son Vihåra into an
ordination and training centre for monks and nuns. Since the number
of Linh-Son branches all over the world kept growing, there had always
been a great demand of well-trained, competent persons capable of taking charge of all those branch institutions. As, before long, Linh-Son
Headquarters became too small for all the multifarious activities within
its premises, Ven. Huyên-Vi found ways and means to acquire land and
deserted buildings in the countryside to the north of Limoges, which
both Sangha members and keen lay followers – under the guidance of
their master – converted into what came to be known as Linh-Son Tung
Lâm, freely rendered as Linh-Son Mahåvihåra or ’Dharmaville’. Ever
since its inauguration in 1987 this retreat centre has become the venue
for intensive monastic training especially during the annual summer
retreats.
Long before the foundation of Dharmaville, Ven. Huyên-Vi felt the
urgent need to raise the standards of training monks and nuns. With
this aim in mind, in 1979 he had already initiated what was called ‘Institut de recherche bouddhique Linh-Son’ at the Joinville-le-Pont headquarters. To start with, in that year he and other graduate Sangha
members began to teach meditation, Buddhist doctrine in Vietnamese
and French, Chinese and Pali (grammar, Suttas and Abhidhamma). To
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support educational activities, in the early 80s printing facilities were
installed at the headquarters, and as a result numerous brochures,
booklets and voluminous books – some also in English and French –
have so far seen the light of day. Right from the beginning of his stay at
Joinville-le-Pont, Ven. Huyên-Vi had realised the vital importance of
anastatic reprints of rare Buddhist books in Vietnamese, particularly of
Vietnamese translations from the Chinese Tripi†aka; through his initiative it had become one of the main objectives of the ‘Institut de recherche bouddhique Linh-Son’ to reprint and distribute Buddhist literature
in Vietnamese. To be sure, the major part of the literary output of LinhSon Headquarters is of a homiletic nature, but some Buddhologyorientated works are not wanting. It was Thích Huyên-Vi who inspired
the creation of a quarterly aiming at contributing to Buddhological research, viz. Linh%Son – publication d’ 3tudes bouddhologi7ues of which twenty
numbers appeared between 1977 and 1982. Then, in the following
year the ’Institut de recherche bouddhique Linh-Son’ joined forces with
the ’Pali Buddhist Union’ in London which resulted in the joint biannual journal called Buddhist Studies Review edited by Russell Webb for
the last twenty years. Ven. Huyên-Vi’s contributions to the latter journal
were his pieces of Sino-Vietnamese calligraphy and it was also he who
started translating in instalments parts of the Chinese version of the
Ekottarågama. Unfortunately his major contributions to Buddhist studies
remain inaccessible to all those who do not read Vietnamese, viz. comprehensive commentaries inter alia on the SaddharmapuˆdarCka, on Pra%
jñåpåramitå texts or contributions to the history of the Ch’an school
which is also deeply rooted in Vietnam. He had been contributing articles on Buddhist and Buddhological subjects in numerous Vietnamese
journals. In 1975 he already founded the quarterly HoHng PhIp (Dhar%
madKta) which still appears and of which he was the editor-in-chief.
In view of Thích Huyên-Vi’s indefatigable DharmadËta activities a felicitation ceremony was organised in his honour jointly with a belated
celebration of his 70th birthday anniversary in 1997 in Paris. On this
occasion also a felicitaton volume in his honour was released, entitled
DharmadKta: M3langes offerts au V3n3rable ThQch HuySn%Vi, being a collection of articles of Buddhological concern by scholars from all over the
world.
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*inally, by the end of the last century Th<ch Huy>n-Vi had acAuired a
piece of ground Dith buildings of a former commercial enterprise at
Vitry in suburban Paris. #t Das his vision to set up there a Linh-Son
Academy for both Asians and Kesterners to pursue higher Buddhist
studies and research, and it Das Lust before his death that the Korld
Buddhist University in Bangkok has confirmed to recognise the Douldbe Linh-Son Academy at Vitry as one of its affiliated KBU institutes. #t is
a pity that he Das not to Ditness in March this year the laying of the
foundation-stone ceremony for the construction of the future academy’s
main building. #t is only to be hoped that in due course of time his
dream Dill come true: a neD seat of higher Buddhist studies and of
other suitable disciplines in Dhich both traditional and modern learning Dill be cultivated and in Dhich meditative practice too should play
an important role so as to avoid one-sided approaches. Even though
RLinh-SonR is a someDhat common name of temples in Vietnam, LinhSon HeadAuarters and its many DorldDide branches are a token of Ven.
Huy>n-Vi’s ever strong commitment to the ideal of bodhisattvacaryå and
altruism.
BH#KKHU PTSTU#KA
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ssociation members are invited to submit proposals for papers on
the above themeA which can be taken in its broadest possible conteEtF Ghese might focus on some of the following: the uses of Buddhist
teEts in popular ritual and other conteEtsJ Buddhist pilgrimage centres
and practicesJ amuletsA prayers and devotionalismJ the cult of Buddhist
saintsJ healing practicesJ prophecyJ icons and iconographyF Ke encourage proposals relating to all eras and geographical regionsA and especially encourage submissions from postgraduates as well as from more
established scholarsF
Please send proposals by 1 December 2005 in the form of a short outline of
no more than 400 words to both of the organisers as follows:
Lan Harris: i.harris@ucsm.ac.uk
Lan Reader: i.reader@lancaster.ac.uk
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