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Preface

ALL THE CONTRIBUTORS to this volume completed their Ph.D. training
under the guidance of Professor Stanley Weinstein. The fact that
we, his students, produced essays that cover such a wide variety of
topics and span such a broad range of history testifies to Wein-
stein’s own breadth and depth as a scholar and mentor. Unfortu-
nately, our essays cannot begin to convey Weinstein’s persona, his
abiding love and respect for Asia and for Buddhism, his deep con-
cern for his fellow man, his devotion to his students, and his per-
sonal warmth and strong sense of decency. I remember Weinstein
once saying in a seminar that the starting point of Buddhism is the
human heart (Bukkyo no shuppatsuten wa ningen no kokoro ## M
HiZEEE 3 ARG O.0»). For him, the starting point for education also is
the human heart, and all of us are richer for it. With respect, affec-
tion, and gratitude, we dedicate this volume to Stanley Weinstein.
In preparing these essays for publication, I wanted to ensure
clarity and accessibility above all else. I simplified and in many
cases severely shortened and streamlined the essays beyond what
their authors would have preferred. To the extent possible, T im-
posed a uniform style, identified people, and added dates to aid
nonspecialist readers. Whenever possible foreign words and titles
were replaced with English translations; the term or title in the
original language usually appears inside parentheses upon first oc-
currence in each essay. Titles that do not appear in their original
language and abbreviations for textual titles are fully identified in
the bibliography. Chinese, Japanese, or Korean glyphs are provided
for all East Asian technical terms and proper names upon first oc-
currence within each essay as well as for all East Asian sources in
the bibliography. When the orthography for these characters differs

ix



X Preface

in China and Japan I often opted for the Japanese form (e.g., 34 in-
stead of ). I bear full responsibility for any defects that resulted
from my solutions to these editorial challenges.

This volume never would have seen the light of day without the
help and support of many people and organizations, a few of whom
I must acknowledge by name. First I thank John McRae for orga-
nizing a panel at the 1992 annual meeting of the American Acad-
emy of Religion in San Francisco where the essays in this volume
began to take shape. The essays were further refined during a sym-
posium on Buddhist Vinaya held in Taiwan in 1995 organized by
Yifa and generously sponsored by Foguangshan Buddhist Monas-
tery in Gaoxiong, Taiwan. All the contributors join me in thanking
them for their support. After 1995 this volume suffered a long
period of incubation, not all of which was due to our lack of dedica-
tion. Computer software problems, especially those stemming from
incompatible operating systems and different methods of represent-
ing diacritic marks and Chinese glyphs presented what for a while
seemed like insurmountable obstacles. Fortunately, David E. Riggs
and James A. Benn came to UCLA, where they took time out from
their studies to provide indispensable assistance with computer
software conversions. The Council on East Asian Studies at Yale
University provided generous financial support without which this
volume could not have been published at an affordable price. The
volume benefited from numerous suggestions by two anonymous
outside readers for the Kuroda Institute. I am especially grateful
for the encouragement and advice provided by Peter N. Gregory of
the Kuroda Institute, Patricia Crosby of the University of Hawai'‘i
Press, and Stephanie Chun, who copyedited the manuscript. I also
wish to thank Mary Mortensen, who prepared the index to the vol-
ume, with funding provided by UCLA’s Center for Buddhist Studies.



Introduction

WiLLiaM M. BobIFORD

Though the Buddha'’s discourses (séitra) and advanced
doctrines (abhidharma) may be forgotten, so long as the
vinaya still exists the Buddha’s teachings yet endure
(pamutthamhi ca suttante abhidamme ca tavade vinaye
avinatthamhi puna titthati sasanam). (Vin 1.98-99)

THis PITHY STATEMENT appended to the Theravada recension of
the vinaya aptly captures a fundamental attitude widely adopted in
all branches of the Buddhist clergy, one with far reaching conse-
quences. On the surface it asserts that of the three main divisions
(tripitaka) of Buddhist scriptures (i.e., the discourses teaching men-
tal cultivation, or samadhi; the advanced doctrinal treatises teach-
ing the cultivation of wisdom, or prajiid; and the vinaya teaching
the cultivation of morality, or s$ila), survival of the vinaya consti-
tutes the survival of Buddhism. On a deeper level the statement
affirms that the teachings of the Buddha can be conveyed only
through the living presence of a properly constituted religious order
(sarigha). For the vinaya alone equates the Buddhist religion with
the inauguration and life of that order. In what may be termed a
founding myth, the vinaya tells the story of how the Awakened One
(buddha) Sakyamuni attained awakening, selected disciples to hear
the truth (dharma), brought these chosen ones to the same insight,
then admitted their “going forth” (Skt. pravrajya; Pali pabbajja) into
a new religious order. He then conferred on them the authority to
admit, train, and confirm additional members and finally charged
them with the mission of propagating this new order throughout
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2 William M. Bodiford

the world. In identifying properly ordained members of the order as
the sole heirs to the religious authority of the Buddha, the vinaya
also dictates strict guidelines governing how the order maintains
its legitimacy and perpetuates its existence.

Because of the vinaya’s status as the founding charter for
the entire Buddhist movement, it has played a far broader and
deeper role in doctrinal and social aspects of Buddhist religious
life than suggested by the usual English-language translations “dis-
cipline,” “book of discipline,” or “behavioral code.” Vinaya texts are
concerned with establishing not only rules for the disciplined be-
havior of members of the order, but also social practices that guide
a well-organized religious order in the management of its affairs
and property, in its interactions with the laity and secular powers,
and—most of all—in defining its religious identity by linking the
order historically to the Buddha, distinguishing the order from the
laity, encouraging the laity to give to the order, and determining
the proper procedures for going forth into the order; only by follow-
ing such prescribed practices do members of the order become
worthy recipients of the laity’s charity. Through this fundamental
agenda ceremonial issues involving lineage, seniority, initiation, pu-
rification, repentance, visualization, vows, and ordination acquire
profound social, psychological, and philosophical significance in
Buddhism. Nowhere is this more evident than in the historical
development of Buddhism in China and Japan, which has been
characterized by unresolved tensions over attempts to legitimate
Buddhist orders according to some kind of vinaya while simultane-
ously allowing new organizational forms and institutional struc-
tures better adapted to the demands of local culture and history to
exist.

To understand why this is so—and to place the following essays
within a larger context—a brief review of some of the concepts as-
sociated with vinaya and their development in East Asia is in order.
Depending on context, the word “vinaya” carries a wide range of
connotations. First, it refers specifically to the textual scriptures
known by the title “vinaya.” In the context of these scriptures, it
can narrowly denote specific disciplined actions for controlling
one’s behavior as well as the broader religious aspirations and mo-
tivations that underlie that discipline. The specific actions are codi-
fied as precepts (i.e., moral standards) and as religious aspirations
expressed as vows, in particular the vows to adhere to the precepts
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Introduction 3

that are affirmed as part of the ceremonies for going forth into the
order and for complete confirmation (upasampada) as a member of
the order. If the ceremonies are performed properly—by a qualified
preceptor and applicant, before the appropriate witness—then the
applicant not only becomes a member of the order, but also ac-
quires an inner moral fortitude associated with the religious goals
of Buddhism. In China this inner aspect became known as the “es-
sence of the precepts” (jieti ##&; J. kaitai). If any of the required
ceremonial procedures specified by the vinaya are performed incor-
rectly, then the essence of the precepts will be lacking and the appli-
cant’s membership rendered invalid. In other words, members of
the Buddhist order are distinguished from ordinary laypeople not
by their outward appearance (e.g., shaved head, robes), their spe-
cific behavior, or the quality of their daily morality, but by whether
or not the essence of the precepts was confirmed by the proper rit-
uals (Hirakawa 1970, 521-522). This essence can be likened to an
inner purity that, theoretically at least, finds outward expression in
proper behavior. Buddhists, therefore, commonly describe vinaya
not as rules imposed from the outside, but as the manifestation of
an inner spiritual quest.

Vinaya in China

How a Buddhist order emerged in China is not clear. Buddhists of
some sort probably were active within Chinese borders as early as
the first century of the common era, and Buddhist scriptures began
to be translated from Indic languages into literary Chinese by the
second century. When Dharmakala (Tankejialuo Z##lZE, or Tan-
mojialuo 2ENZE), a Buddhist from India, arrived in the Chinese
Wei % capital of Luoyang &[5 some time during the years 249-
253, however, he found so-called Buddhist monks who had or-
dained themselves simply by shaving their heads and donning
Indian-style robes. Moreover, their fasts, confessions, and religious
ceremonies had the appearance of traditional Chinese ancestral
rites (FT, fasc. 35, T 49:332a; Song gaoseng zhuan K=&, fasc. 1,
T 50.324c-325a). At the time knowledge of the vinaya and the cor-
rect rituals for constituting a Buddhist order did not exist in China
(Moroto 1990, 287-293). Chinese translated the Buddhist notion of
going forth as “leaving one’s family” (chujia H15%) and understood
it as requiring the conferral (shou #%) and acceptance (shou %) of
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4 William M. Bodiford

precepts (jie 7% )—a process that usually is translated into English as
“ordination” (i.e., the conferral of priestly status).! Yet without the
actual vinaya texts to guide them, Buddhists in China lacked more
than just knowledge of specific precepts or ordination ceremonies:
They also lacked adequate arguments to justify leaving their fami-
lies (an idea antithetical to basic Chinese values and not legally per-
mitted until the early fourth century [Ogawa 1968, 287]) and to se-
cure the degree of autonomy necessary for the Buddhist order to
possess its own property and manage its own affairs (a matter of
endless contestation between Buddhists and the Chinese state).
Even the translation of Indic vinaya texts into Chinese (which
began in earnest at the beginning of the fifth century) could not
fully answer the religious, social, and legal needs of the Chinese
Buddhist order. Several new issues presented themselves. First, in
short succession the Chinese obtained translations of complete vi-
naya texts from several different Buddhist communities in India:
the Ten Recitation Vinaya (of the Sarvastivada, trans. ca. 404-
409), the Four Part Vinaya (of the Dharmaguptaka, trans. ca. 410-
412), the Mahasamghika Vinaya (trans. ca. 416-418), and the Five
Part Vinaya (of the Mahi$asaka, trans. ca. 422-423; Hirakawa 1970,
115-145).2 How were discrepancies between these different vinayas
to be reconciled? Second, the practices described in these transla-
tions assumed a warm climate and social customs very different
from those of China. Who had the authority to adapt them to Chi-
nese conditions? Third, by this time Buddhists in China were con-
cerned with distinguishing between the self-proclaimed “superior”
Buddhism known as Mahayana and other forms that Mahayana
scriptures denigrated as inferior (hinayana). Were the spiritual
goals, forms of discipline, and religious ceremonies described in
these translated vinaya compatible with Mahayana or should they
be rejected as hinayana? Fourth, the translated scriptures contained
passages that clearly forbade the possibility of ordaining oneself
and stated that anyone attempting to join the order merely by shav-
ing his head and donning new robes without proper ritual confir-
mation was a false monk who should be expelled and forever denied
admission to the order (Five Part Vinaya, fasc. 17, T 22.118a; Four
Part Vinaya, fasc. 34, T 22.811c; Ten Recitation Vinaya, fasc. 21,
T 23.153a; also see Vin 1.62). If these passages were interpreted lit-
erally, then the legitimacy of the ordination lineages claimed by the
Chinese order of Buddhist monks could be cast into doubt.?
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Introduction 5

A fifth element, the appearance of Mahayana precept scriptures,
further confused the situation in China. Unlike the vinaya, which
constitutes its own division of the Buddhist canon, these scriptures
were seen as belonging to the discourse division of the canon,
which represents the words of Sakyamuni Buddha (buddhavacana).
Three in particular played major roles in East Asian Buddhism. The
Bodhisattva Stage was originally part of an Indian doctrinal treatise,
but it was translated into Chinese (ca. 420) as an independent dis-
course of the Buddha with all the scriptural authority such a text
would imply. The Brahma Net Siitra (composed ca. 432-460) and
the Bodhisattva Adornments Siitra (Pusa vingluo jing ETEBIZAS, T
no. 656; composed ca. 480) are Chinese Buddhist apocrypha (i.e.,
indigenous scriptures; Buswell 1990) that gained acceptance in
East Asia as authentic accounts of the Buddha’s teaching. All three
scriptures describe precepts to be observed by bodhisattvas, the fol-
lowers of the Mahayana path. Moreover, they present an approach
to the precepts that differs from that found in the vinaya. The scrip-
tures of the vinaya emphasize in concrete detail how members of
the order should discipline their behavior; the Mahayana discourses
describe precepts that are, in some cases, little more than vague
exhortations to perform good. In contrast to the vinaya’s concern
with distinguishing members of the order from the laity and its dif-
ferent sets of rules for men and women, for novices and full-fledged
members, the Mahayana scriptures present universal precepts to be
observed by all sentient beings, whether they are male or female,
monastics or laypeople, humans or nonhumans (as long as they
can understand human speech). More important, these scriptures
describe self-ordination procedures involving rituals of purification
and repentance to obtain a vision of the Buddha (or Buddhas).
Such rituals provided Chinese with a scriptural justification for dis-
missing questions regarding the historical legitimacy of the Chinese
Buddhist order. Nobuyoshi Yamabe’s essay, “Visionary Repentance
and Visionary Ordination in the Brahma Net Siitra,” traces the gene-
alogy of these mystical practices in which people sought direct con-
tact with the Buddha to expiate sins and obtain the precepts. His
research demonstrates that dreams, visions, revelations, and magi-
cal omens played an important part in Mahayana precept cere-
monies in India, Central Asia, and China. (Hence the Brahma
Net Stitra’s acceptance in China as an authentic satra.) From the
fifth century down to the present, visionary ordinations remain a
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6 William M. Bodiford

constant source of inspiration in East Asian Buddhism, as we
will see in several other essays in this volume (e.g., McRae, Groner).
Yamabe concludes his essay with an account of a vision quest in
contemporary Japan, where this practice still forms part of the ordi-
nation procedures followed by some Buddhist priests.

Repentance, the ritual expiation of sins, is a prerequisite for
a successful vision quest. The relationship between repentance
and the vision quest reflects the common Buddhist motif that our
karmic obstructions (i.e., previous sins) are like dust in our eyes,
preventing us from seeing the truth. In his essay, “The Precious
Scroll of the Liang Emperor: Buddhist and Daoist Repentance to
Save the Dead,” David W. Chappell describes how from a very early
period Buddhist repentance rituals grew in popularity in China
among both monastics and laypeople (especially government offi-
cials) and were incorporated into Chinese Daoism (Taoism) as
well. In vinaya texts repentance is described as a private affair, per-
formed by individuals who have violated one of the lesser precepts.
In China, however, repentance rituals became major public ceremo-
nies performed to ease the suffering of deceased people and baleful
spirits. This is a remarkable example of the kinds of transforma-
tions that can occur when the ritual technologies of one cultural
landscape reappear in a place with a different cosmological frame-
work. Chappell argues that the development of the new repentance
rituals constitutes an important part of the Chinese adaptation of
Buddhism and that these rituals also integrated Buddhism into Chi-
nese society by bringing its monastic elites into the service of main-
stream society.

Chinese concerns regarding the interpretation of the vinaya
eventually were addressed by a scholastic tradition that came to be
called the Vinaya (Ld f&#; J. Ritsu) school. Buddhists in India and
Southeast Asia never developed separate, competing traditions of
vinaya studies, but then they never had to confront the difficult
interpretative issues mentioned above. In China the Vinaya school
ultimately determined that the disciplined behavior and rituals
dictated in the translated vinaya represented neither superior
(Mahayana) nor inferior (hinayana) Buddhism: Their orientation
depends on the spiritual motivations of those practicing the rituals.
Moreover, proper ordination rituals based on vinaya are indispens-
able for creating a properly constituted order capable of fulfilling its
role along with buddha and dharma as one of the three jewels in
which all Buddhists take refuge. Although the Vinaya school drew
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Introduction 7

on the entire corpus of translated Buddhist scriptures, it relied pri-
marily on the Four Part Vinaya of the Dharmaguptaka for liturgical
matters, such as determining the wording and number of the pre-
cepts; the ordination procedures used for tonsure lineages and se-
niority; and the decorum, monastic rituals, and procedures for
managing the affairs of the order. In addition to the precepts of the
Four Part Vinaya, both monastics and laypeople were urged to un-
dergo ordination with the bodhisattva precepts of the Brahma Net
Stitra to encourage Mahayana spiritual goals. The Japanese monk
Eisai 2574 (1141-1215; Kozen gokokuron gz #H %, fasc. 2, pp.
39-40) characterized this approach as one in which “outward vi-
naya [discipline] and decorum prevent transgressions, while inward
[bodhisattva] compassion benefits others” (ge ritsugi bohi, nai jihi
rita FMEFEELIE - NAEAEF ).

Although the Vinaya school is known for its scholastic commen-
taries, it was much more than an academic enterprise. As John R.
McRae demonstrates in his essay, “Daoxuan’s Vision of Jetavana:
The Ordination Platform Movement in Medieval Chinese Bud-
dhism,” the pioneer of the Chinese Vinaya school, Daoxuan &%
(596-667), relied as much on his dreams and visions of the Buddha
as on his scholastic learning. Or, rather, it might be more correct to
say that dreams and visions constituted an indispensable part of his
scholastic learning. For Daoxuan the Buddha was neither a figure
confined to the ancient past nor a philosophical abstraction. The
Buddha was a living presence, one who could confirm and expand
on the details found in written sources. Daoxuan sought to ensure
the legitimacy of the Chinese Buddhist order by creating in China
exact replicas of Sakyamuni Buddha’s original monastery, the Jeta-
vana Anathapindikarama (known in Chinese as Qihuansi #%jE3F, or
Qiyuansi #¢[<F), within which special platforms were erected for
conducting ordination rituals. If Chinese Buddhist ordinations oc-
curred on platforms similar to those used by the Buddha, then
clearly they must be as orthodox and reliable as any that had been
conducted by the Buddha himself. Daoxuan’s ordination platform
movement transformed not only Chinese Buddhism but the spiri-
tual landscape of China by presenting a new model for the use of
traditional forms to reinvigorate religious life. This provides a key
example of another theme that runs through this volume, namely,
how vinaya uses the authority of (apparent) conformity to estab-
lished tradition to promote innovation and adaptation.

Ordination platforms provided the Chinese government with a
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8 William M. Bodiford

new mechanism for controlling the Buddhist clergy because they al-
lowed the authorities to distinguish between orthodox monks who
had ascended the platforms for ordination and false monks (weilan
seng (%) who had not. Moreover, by controlling access to ordi-
nation platforms, the government could restrict the Buddhist cleric
population. As a result of these policies the Buddhist clergy in
China consisted of a set number of authorized clerics who had as-
cended the ordination platforms to take full monastic vows as mem-
bers of the order and a larger population of privately ordained
priests who had either completed the going-forth rituals to become
novices (Sramanera; Ch. shami %) or ignored vinaya procedures
altogether and ordained themselves simply by shaving their heads
and donning Buddhist robes. Full-fledged members of the order
were allowed to reside in state-sponsored monasteries, while other
clerics found refuge in a variety of other sanctuaries or were itiner-
ant (Gernet 1995, 4-11). Ordination platforms also provided the
government with a source of income: Since the eighth century, ordi-
nation certificates granting wealthy, privately ordained clerics the
status of fully ordained monks or nuns were sold. Aside from its re-
ligious significance, the government-issued precept certificate was
desirable because it exempted its owner from onerous corvée obli-
gations (Gernet 1995, 48-62).

Ordination platforms demonstrate how Buddhism (like all suc-
cessful religions) became an economic institution involved in the
daily lives of people across a broad spectrum of society—from elite
government officials to commoners. As such, it was subject to the
same kinds of abuses and scandals one expects to find in any large
institution. When centralized authority became weak, for example,
local officials were tempted to engage in the private sale of ordina-
tion certificates for their own profit. A famous case involved a local
governor named Wang Zhixing F& 8 (fl. ca. 825). Wang violated
an imperial order in the waning days of the Tang dynasty (618-
907) by constructing an ordination platform at a Buddhist monas-
tery in the Linhuai [ area, where he sold ordinations at greatly
reduced prices. T. H. Barrett’s essay, “Buddhist Precepts in a Law-
less World: Some Comments on the Linhuai Ordination Scandal,”
examines this event from a Rashomon-like variety of perspectives:
cultural, historical, political, economic, doctrinal, Chan # (Zen),
literary, and Daoist. That one event could resonate so widely dem-
onstrates that the study of vinaya in China demands a comprehen-
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Introduction 9

sive examination of the wider cultural landscape. It also serves to
remind us that the study of vinaya should concern scholars of not
only religion, but all fields dealing with traditional Asia.

After the fall of the Tang dynasty and the warfare and chaos
that followed, the Song dynasty (960-1279) witnessed a rebirth of
Chinese culture and a reassertion of Chinese cultural identity. New
technologies, new arts, and new philosophies ruled the day. Chan
hagiographers of the Song (as well as modern Japanese scholars)
depicted the Chan lineage as a sectarian and uniquely Chinese
school of Buddhism that asserted its religious independence by
replacing the vinaya with its own distinctive “pure rules” (ginggui
15 #1) for monastic life. Earlier scholars have cited the Song court’s
designation of major state monasteries as “Chan cloisters” (chan-
yuan #7%) as evidence that a Chan school had gained sectarian
and institutional independence from rival “vinaya monasteries.” Es-
says by Yifa and by Morten Schliitter challenge this received inter-
pretation by carefully examining its textual basis and the historical
relationships between the vinaya and Song-period developments.

Yifa’s “From the Chinese Vinaya Tradition to Chan Regulations:
Continuity and Adaptation” demonstrates that the pure rules did
not deviate from earlier Chinese monastic norms; they merely sum-
marized established practices based on vinaya texts as interpreted
by the Vinaya school. Although they did not break away from the
vinaya, these pure rules responded to new developments in the
Chinese cultural milieu at the time of their writing. As such, they
provide a valuable resource for examining how vinaya practices
evolved in China. Schliitter’s “Vinaya Monasteries, Public Abbacies,
and State Control of Buddhism under the Song (960-1279)” ex-
amines the new Song system of classifying Buddhist monasteries.
Schliitter’s analysis shows that although the terms “vinaya monas-
teries” and “Chan monasteries” in Song-period documents did carry
certain sectarian implications, they are not the ones emphasized by
previous scholars. Rather than representing an institutional identity
separate from other schools of Chinese Buddhism, the Chan mo-
nastic title designated the elite institutions of Chinese Buddhism
wherein resided monks and nuns who had been ordained according
to the vinaya and who claimed to be the legitimate heirs to the
teachings of the Buddha.

Bodhisattva precepts and rituals for bodhisattva ordinations
have remained important features of Chinese Buddhism to the pres-
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10 William M. Bodiford

ent day. Daniel A. Getz’s essay, “Popular Religion and Pure Land in
Song-Dynasty Tiantai Bodhisattva Precept Ordination Ceremonies,”
shows how successive generations of Buddhist monks in the Tiantai
K% (J. Tendai) lineage worked to develop bodhisattva ordination
rituals for laypeople (for whom ordination does not imply the con-
ferral of priestly status but induction into a lay brotherhood). This
process required the development of cultic practices of popular ap-
peal that addressed the religious aspirations of ordinary people who
could not devote all their energies to the Buddhist path. For these
(and most) people the Pure Land of Amitabha Buddha, which any-
one of pure faith could achieve in the afterlife, offered a soteriolog-
ical alternative that seemed more accessible than the difficult
goal of religious awakening or enlightenment in this life. Thus bo-
dhisattva ordinations came to be seen as a way of promoting
Pure Land faith. These rites also addressed traditional Chinese
religious concerns, such as prayers to local gods and spiritual bene-
fits for one’s ancestors. Vinaya procedures developed initially for
those leaving their families behind helped to affirm family bonds
as they addressed the religious hopes of those who remained at
home.

Vinaya in Japan

In many ways the status of the vinaya in Japan reflects the same
kinds of unresolved tensions found in China—but in reverse. The
Chinese Buddhist order, emerging without access to the vinaya,
had to develop its own interpretation of the vinaya to gain legiti-
macy and acceptance by the Chinese government. In Japan, how-
ever, Buddhist institutions were incorporated into the very first law
codes and the Vinaya school was one of the six fields of learning
(rokushii 7552) officially promoted by the early Japanese court. In
one of the great heroic journeys of all time, the Chinese monk
Jianzhen #£ & (688-763; J. Ganjin) and his disciples endured twelve
years of hardship and five shipwrecks to travel to Japan where, to
the delight and acclaim of the Japanese rulers, they established an
ordination platform in the capital of Nara Z . Within the confines
of that ancient town the Vinaya school remains a living tradition to
this day, but mainstream Japanese Buddhism went on to develop in
a different direction. In a startling move, the Japanese monk Saicho
& (767-822; Dengyo E#1) fought for and succeeded in establish-
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Introduction 11

ing a separate Tendai school of Buddhism that rejected the vinaya
and conducted ordinations based solely on Mahayana discourse
scriptures (Groner 2000). As the Tendai school flourished, Saichd’s
successors found themselves having to fashion an organized Bud-
dhist order without reliance on the vinaya and even in direct oppo-
sition to it (Groner 1987, 1990a).

It is difficult to exaggerate how much Saicho altered the course
of Buddhism in Japan. By rejecting ordinations based on the vinaya
in favor of rituals derived from Mahayana precept discourses alone,
Saicho implicitly dismissed any distinction between the laity and
the clergy insofar as the bodhisattva precepts themselves admitted
no such distinction. Many of the bodhisattva precepts seem applica-
ble to both secular and religious lifestyles. Henceforth the conferral
of religious status and ecclesiastical authority became as much a so-
cial process as a sacerdotal one. Just as radical in its effects was the
fact that Saichd’s new ordinations split the Japanese Buddhist order
into rival factions. The clergy of Nara viewed Saichd’s ordinations
as illegitimate, while members of Saichd’s breakaway sect rejected
the ordinations practiced in Nara. Monks from one camp were not
recognized or allowed to enter the temples of the other camp. Tem-
ple sectarianism became the norm for subsequent Japanese Bud-
dhism. Saicho established his monastic center on Mount Hiei HA],
initiating a move away from urban centers like Nara to a rural-
based Buddhism in the mountains, close to the local gods. Finally
Saichd’s new sect and ordinations incorporated practices based
on tantric or esoteric (mikkyo %%#) initiation ceremonies, thereby
Buddhism that prevailed for much of Japanese history.

As mentioned above, the order of monks and nuns constitutes
one of the three jewels to which all Buddhists turn for refuge. In
rejecting the vinaya, Saiché did not intend to disband the Japanese
Buddhist order—however much his critics accused him of doing so.
Rather, Saicho sought to establish a new Mahayana order of monks
and nuns that obtained legitimacy directly from Sakyamuni Bud-
dha without reference to the vinaya, which he rejected as hinayana.
This issue was never fully resolved. Throughout Japanese history
Buddhists continued to debate the relationship between the vinaya
and their monastic orders, and new vinaya lineages continued to be
introduced from China. In spite of these efforts, Saichd’s exclusive
reliance on Mahayana precepts always remained the norm for the
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12 William M. Bodiford

majority of Buddhists in Japan. For this reason, many Japanese
texts posit a somewhat artificial distinction between vinaya (ritsu),
interpreted as external rules (and thus regarded as hinayana), and
precepts (kai 7%), which imply inner spiritual qualities.

The ritual format of Saicho’s new exclusive Mahayana ordina-
tions was based on the Brahma Net Siitra and its set of fifty-eight
bodhisattva precepts (ten major, forty-eight minor) and visionary
ordination procedures in which one receives the precepts directly
from Sakyamuni Buddha. (See Yamabe’s essay for a contemporary
account of an ordination procedure.) The religious doctrines that
sought to legitimate the use of this procedure for going forth (i.e.,
monastic ordinations), however, went far beyond anything in the
Brahma Net Siitra. 1t is misleading, therefore, to describe the Japa-
nese precept traditions that began with Saiché merely in terms
of the Brahma Net Siitra without giving full consideration to the
other doctrines. Although the details of these doctrines continually
evolved at the hands of Saiché’s successors without ever achieving a
consensus, their mature features can be summarized (Fukuda 1954,
568-649). First, the Mahayana precepts advocated by Saicho are
Perfect Sudden Precepts (endon kai |E[fE7Y,); they are attained im-
mediately, in a single instant. The Vinaya school, in contrast, prac-
tices a series of step-by-step ordinations (kenju F£%7) in which one
first goes forth to receive the precepts of a novice (10 precepts), fol-
lowed by a separate confirmation ceremony to receive the precepts
of a full-fledged monk (250) or nun (348), and finally yet another
ceremony to receive the Mahayana bodhisattva precepts (58). At
each step, the ceremonies differ, the sets of precepts differ, the
wording of the individual precepts differs, and the essence of the
precepts differs. Sudden precepts are received in a single act (tanju
B8~%) because each precept embodies all others. They are “perfect”
(literally, “round”) because they are without deficiency. As the supe-
rior (mahayana) practice they embrace the entire Buddhist path,
taking into consideration all three categories (morality, mental cul-
tivation, and wisdom) of Buddhist learning (sangaku ittai =2—{K).
In other words, Perfect Sudden Precepts are not preparatory to any-
thing else because they embody the goal of the Buddhist path. Sec-
ond, even though the format of these precepts is based on the
Brahma Net Siitra, their spiritual power derives primarily from
the Lotus Siitra (shoe hokke, boe bonmo TEAREZE ~ 1 48). The
central scripture for the Tendai tradition, the Lotus Siitra reveals
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the eternal Sakyamuni who proclaims the one vehicle (ichijo —5;
ekayana), which, in transcending all distinctions between bodhisatt-
vas and followers of inferior (hinayana) forms of Buddhism, saves
all beings. Thus the Lotus One-Vehicle Precepts (hokke ichijo kai
##E—3f) transcend all distinctions between Mahayana and
Hinayana to save everyone. Third, their essence is the true reality
of buddhahood (shinnyo bussho E#{#1E) itself. It is eternal and
can never be lost, lifetime after lifetime, even if one fails to keep
the precepts, which also are known as the Unconditioned Vajra
Jewel Precepts (musa kongo ho kai fE{ES[IE 7). The precepts of
the vinaya, in contrast, last only as long as one’s present physical
body and only so long as one does not violate them.

My contribution to this volume, “Bodhidharma’s Precepts in Ja-
pan,” examines the nexus between Saicho’s Perfect Sudden Precepts
and the Zen tradition. Saichd’s disciple K6jo & 7E (779-858) identi-
fied Saichd’s precepts as the One Mind Precepts (isshin kai —(37%,)
and described them in tantric terms. More important, he stated that
they had been brought from India to China by Bodhidharma (the
legendary Zen ancestor), who transmitted them to the founders of
the Tendai lineage. Although K6j6’s explanations exerted little influ-
ence among subsequent Tendai scholars, they were readily accepted
within medieval Japanese Zen circles, where the One Mind Precepts
became synonymous with the mind-to-mind (isshin denshin DL ME
/[») transmission of Zen. Thus many Japanese Zen lineages relied
on Chinese monastic pure rules for their standards of proper behav-
ior and performed precept ordinations not for their moral content
but as a tantric initiation rite that conferred a direct link to the
awakened mind of the Buddha. This adherence to a Japanese
approach to the precepts contrasts sharply with the role of Zen lin-
eages in popularizing many aspects of Song culture in medieval
Japan.

The medieval period (ca. eleventh to sixteenth centuries) wit-
nessed many major transformations in Japanese society. New agri-
cultural technologies, population growth, and foreign trade pro-
vided additional sources of wealth, for which both established and
new social groups competed. The royal court found its authority
challenged by warrior governments and outlaws. The established
Buddhist orders of Nara, Mount Hiei, and Kyoto %[ expanded
even as many fledgling Buddhist organizations, such as the Zen lin-
eages mentioned above, appeared on the scene. Lawlessness and
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14 William M. Bodiford

frequent military campaigns, with their wanton killing and destruc-
tion (including the burning of the major Buddhist monasteries of
Nara in 1180), sparked renewed interest in morality and the proper
role of vinaya in Japanese Buddhism. Some monks promoted strict
adherence to the norms of the traditional Vinaya school by either
introducing new vinaya lineages from China or revitalizing the
standards for ordination in Nara. Others went to the opposite ex-
treme and openly abandoned all pretense of observing any Buddhist
precepts.

An example of the latter type is Shinran #7 (1173-1263), the
well-known Pure Land teacher who came to be regarded as the
founder of the Jodo Shinshii (Pure Land True Doctrine) denomina-
tion. Shinran taught that the Buddha Amitabha alone possessed the
spiritual power to save humans from the heavy karmic burden of
their sins. Only those who abandoned their own power (self power;
jiriki E J7) for Amitabha’s (other power; tariki fi77) could be saved.
From this perspective, observing the Buddhist precepts is an exer-
cise in self-power and thus should be avoided. But Shinran’s rejec-
tion of the precepts did not mean that he discarded basic morality.
He taught that people who rely on Amitabha’s power are endowed
with a spiritual joy and faith, which causes them to lament any in-
tentional or willful wrongdoing (Dobbins 1989, 49-56). Although
some scholars have interpreted Shinran’s disavowal of all precepts
as a logical and inevitable result of Saichd’s rejection of the vinaya,
his interpretations were by no means universally accepted by Japa-
nese Buddhists.

One monk who called for strict adherence to the norms of
the traditional Vinaya school is Eison (2% (1201-1290; Eizon), the
subject of Paul Groner’s essay, “Tradition and Innovation: Eison’s
Self-Ordinations and the Establishment of New Orders of Buddhist
Practitioners.” Eison was the son of a Nara monk, which indicates a
lapse in the standards of the Nara Buddhist order in spite of its sup-
posed adherence to the interpretations of the Vinaya school and its
ordinations based on the Four Part Vinaya. (Refraining from sexual
activity is its first precept.) If the monks of Nara had lost the es-
sence of the precepts—and it is clear that they had—then the ordi-
nations they performed would be invalid. Eison sought to create a
new ordination lineage based on the Four Part Vinaya. But to ac-
complish this he had to rely on the visionary ordination procedures
described in Mahayana precept discourses. In other words, to revive
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the vinaya he employed ritual techniques that the vinaya itself
would never have admitted. However, the Vinaya school’s interpre-
tation of the Four Part Vinaya as being compatible with Mahayana
teachings provided a way for Eison to justify his methods. Eison’s
new order of monks (and nuns) demonstrates how the vinaya in
Japan, as elsewhere, became a living and mutable document in
the hands of its interpreters.

James C. Dobbins examines a third approach to the vinaya, one
that stands between the two extremes represented by Shinran and
Eison, in his essay, “Precepts in Japanese Pure Land Buddhism:
The Jodoshi.” The leaders of the Jodoshi inherited the same Pure
Land traditions as Shinran and advocated the same doctrine of
sole reliance on the power of Amitabha Buddha. They therefore
felt no inclination to follow the Four Part Vinaya. But unlike Shin-
ran they did not reject all precepts outright. Together with Japanese
Zen teachers they regarded themselves as the rightful heirs to Sai-
chd’s doctrines concerning the Mahayana precepts, which they
struggled to reinterpret in a way that was compatible with their
Pure Land faith. However, the Jodoshu clerics differed from some
of their Zen counterparts in that they never treated precept cere-
monies solely as initiatory rites. The precepts are understood and
practiced as moral teachings—but as Dobbins points out, their eth-
ical implication is seen more as an unattainable ideal than a practi-
cal requirement. Thus Dobbins argues that the J6doshi’s approach
to the precepts was (and is) an ongoing exercise in ambivalence.

The passage of time amplified this ambivalence and spread it to
clerics of all denominations as illustrated by the changing attitudes
toward vegetarian diets, which Richard M. Jaffe examines in his es-
say, “The Debate over Meat Eating in Japanese Buddhism.” Estab-
lishment of the Tokugawa shogunal government in 1603 ushered
in a new age of stability and peace during which Buddhist temples
were established in every village and neighborhood to help suppress
dissent. Buddhist temples promoted education, causing new edi-
tions of Buddhist books to be imported from China and printed in
Japan. Social changes prompted Buddhists of all backgrounds to re-
examine their practices and justify them in light of their own sectar-
ian traditions. In this new atmosphere of sectarian debate, initially
clerics in the Jodo Shinshia tradition of Shinran found themselves
on the defensive as rival Buddhists denounced their eating of
meat—a practice condoned in many passages in vinaya literature

Brought to you by | provisional account
Unauthenticated
Download Date | 1/2/20 7:12 PM



16 William M. Bodiford

but forbidden in certain Mahayana sitras. In response to these
denunciations, Shinshia leaders developed their own Buddhist
justifications for meat consumption. Jaffe explains that while oppo-
nents of the practice continued to couch their arguments in terms
of Buddhist scripture and doctrine, over time the pro-meat advo-
cates began expressing their Buddhism in the rhetoric of social
progress. This trend accelerated after the Meiji regime overthrew
the Tokugawa in 1868 and adopted anti-Buddhist, pro-Western
policies. The introduction of social Darwinism along with Western
notions of medicine, hygiene, and nutrition transformed meat eat-
ing into a symbol of national strength. Buddhist clerics of all de-
nominations came to see a meat diet as one of the requisites of a
modern industrialized civilization.

Tensions between local social imperatives and the ideals of vi-
naya pulse through the history of Buddhism. Vinaya provides the
founding charter for the order, the rationale for the order, and the
procedures for perpetuating the order. As such it has been essential
for the survival of Buddhism from ancient times down to the pres-
ent day. The means by which Buddhism survives, however, fre-
quently tells us as much about its fallible followers as its ideals.

Notes

1. In practice, this process overlaps with aspects of ceremonies that in other re-
ligions are not necessarily associated with ordination, such as baptism (as a ritual pu-
rification and a rite for joining a religious community), christening (as a ritual for
assigning a religious name), consecration (as a ritual anointment that confirms a re-
ligious status), or initiation (as a ritual admission to the secret traditions or knowl-
edge of a religious order).

2. In addition to these four complete vinayas, Chinese translated many other
minor vinaya texts. Almost three hundred years later, during the years 700-713, the
Chinese monk Yijing #% (635-713) introduced much of the Mulasarvastivada Vi-
naya, which he translated as a series of eighteen separate texts (T nos. 1442-1459;
Hirakawa 1970, 147-145) and passages of which (according to Gregory Schopen) he
incorporated into his travel diary (Nanhai jigui neifa zhuan w35 NZE, T no.
2125) as his own firsthand observations.

3. The Chinese order of Buddhist nuns eliminated any doubts as to its legiti-
macy in 437 when a group of twelve nuns from Sri Lanka who had traveled to China
performed ordination rituals for more than three hundred Chinese women (Bigiuni
zhuan o JEfE, fasc. 2, T 50.939c; Tsai 1994, 54).
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Chapter 1

Visionary Repentance and Visionary
Ordination in the Brahma Net Stitra

NoBUYOSHI YAMABE

TuE Braumi NET SUTRA, an apocryphal scripture compiled in the
mid-fifth century, has long occupied a cardinal position in the prac-
tice of bodhisattva precepts in East Asia. In China and Korea emi-
nent monks such as Huisi 2 (514?-577), Zhiyi %88 (538-597),
Wonhyo JTHE (617-686), Fazang i (643-711), Zhizhou %
(668-723), and T'achyon K& wrote or were credited with commen-
taries on this sttra (Shirato 1969, 119-122). The Brahma Net Siitra
also defined the tenor of Japanese Buddhism following Saichd’s re-
jection of the traditional precepts of the Four Part Vinaya and his
advocacy of the full ordination exclusively based on the Mahayana
precepts (Groner 1990a, 251-280; 2000, 107-246). Considering the
highly didactic nature of most of the injunctions in the Brahma Net
Stitra, it is understandable that modern scholars have discussed the
stitra mainly in terms of morality, but this scripture is important
within other contexts as well. The present essay analyzes the vision-
ary elements in the Brahma Net Stitra and other closely related texts
on bodhisattva ordination to shed light on the mystical aspect of the
practice of bodhisattva precepts.

Materials in Sanskrit and Chinese testify to a variety of vision-
ary aspects of both the bodhisattva precepts themselves and associ-
ated rituals of repentance and ordination. Based on information
found in these sources, I believe that the practice of Mahayana
precepts spoke not only to the practitioner’s moral conduct, but
also to his participation in mystical, visionary experiences. People
seem to have believed that Mahayana precepts should ultimately
be conferred by the Buddha or bodhisattvas in a vision. Of parti-
cular importance in this regard are the apocryphal or suspicious vi-
sualization texts dating from the fifth century that emphasize the
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18 Nobuyoshi Yamabe

expiation of sins and, as we shall see, provide the foundation for the
visionary elements found in the Brahma Net Siitra.

Visionary experiences played a crucial role more than once in
the history of vinaya in East Asia. Notable examples, both discussed
in this volume, include Daoxuan’s & & (596-667) vision of the ordi-
nation platform and Eison’s £(2% (1201-1290) vision that justified
his self-ordination. Visions thus provided crucial legitimization
when an attempt was made to establish a new vinaya tradition.
The Brahma Net Siitra, directly or indirectly, exerted significant in-
fluence on this practice.

In the following sections I examine passages from several early
texts to better understand the visionary elements found in the
Brahma Net Siitra. 1 begin with a brief description of two instances
in which the Brahma Net Siitra calls for visionary experiences on
the part of the practitioner. This is followed by examples of vision-
ary repentance from Indian, Central Asian, and Chinese sources
that are similar to those described in the Brahma Net Siitra. After
establishing a close connection between visionary experiences and
bodhisattva precepts in these various sources, I conclude with what
I believe to be the legacy of this connection in contemporary Japa-
nese Buddhist practice.

Two Passages from the Brahma Net Siitra

The Brahma Net Stitra requires visionary experiences on two occa-
sions:

If a child of the Buddha wishes with good intention to receive the bo-
dhisattva precepts, he can ordain himself in front of the statues of the
Buddha and bodhisattvas. He should repent for seven days and, after
seeing auspicious signs (haoxiang 1¥+H; J. koso), he will acquire the pre-
cepts. If he cannot see auspicious signs, he should definitely see them
[even if it takes] fourteen days, twenty-one days, or even one year. Only
after seeing the auspicious signs can he receive the precepts in front of
the statues of the Buddha and bodhisattvas. If he cannot see the auspi-
cious signs, even if he receives the precepts in front of the statues, he
cannot acquire the precepts.... If he cannot find a master who can
transmit the precepts, he can receive the precepts in front of the statues
of the Buddha and bodhisattvas; but in that case, he must definitely see
the auspicious signs. (Fasc. 2, T 24.1006c5-18; cf. de Groot 1893, 56;
Groner 1990b, 231)

Brought to you by | Cambridge University Library
Authenticated
Download Date | 12/24/19 5:03 PM



Visionary Repentance and Visionary Ordination 19

The two masters [who administer the precepts] must ask [the recipi-
ent]: “Have you committed any of the seven obstructions?”! They
should not allow anyone who has committed the seven obstructions to
receive the precepts. If one has not committed them, then they can give
him the precepts. If one has broken the ten major precepts, [the mas-
ters] should teach him to repent. He should chant the ten major and
forty-eight minor precepts in front of the statues of the Buddha and
bodhisattvas throughout the six periods of day and night. When he
has worshipped the thousand Buddhas of the past, present, and future,
he can see auspicious signs. [Even] if [it takes] seven days, fourteen
days, twenty-one days, or one year, he must see auspicious signs. Aus-
picious signs mean that [he sees] the Buddhas come and rub his head,
that [he] sees light, flowers, and various extraordinary signs. [Only af-
ter seeing such signs] can his transgressions perish. If he does not see
auspicious signs, his repentance is fruitless and he cannot receive the
precepts in this life. (Fasc. 2, T 24.1008¢9-19; de Groot 1893, 75-76)

Visionary experiences are necessary when one is without a master
and must ordain oneself and when one has committed serious
offenses that require repentance beforehand. As this essay will
show, self-ordination and repentance are so closely connected in
practice that they can almost be treated as a single set of practices.

Dharmaksema, Daojin, and Turfan

The circumstances outlined in the two above passages from the
Brahma Net Siitra resemble those described in this excerpt from
the Lives of Eminent Monks (Gaoseng zhuan =f4{%), compiled by
Huijiao £ (497-554) in about 530:

When Dharmaksema (Tan Wuchan 2 # ) was first in Guzang 143, a
monk named Daojin &3 from Zhangye iEi% wished to receive bodhi-
sattva precepts from him. Dharmaksema said: “First repent your trans-
gressions.” Thereupon [Daojin repented] most earnestly for seven days
and nights. On the eighth day, he went to see Dharmaksema and asked
him to give him precepts, but Dharmaksema suddenly became furious.
Daojin further thought: “This must be only because my karmic ob-
structions have not disappeared yet.” He further exerted himself in
meditation and in repentance for three years. Then in meditation he
saw Sakyamuni Buddha and the great beings (mahdasattva) giving him
precepts. That same evening, more than ten people who were staying
with him dreamt the same scene as was seen by Daojin. Daojin wished
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to see Dharmaksema to report this, but when he was still tens of steps
away, Dharmaksema stood up in surprise and said: “Excellent! Excel-
lent! You have already acquired the precepts. Now I shall authenticate
it (zuozheng 1E#%) for you.” He then explained the aspects of the pre-
cepts in front of a statue of the Buddha.

In those days, the monk Daolang 7&fH was renowned in Hexi [ 75.
On the same night when Daojin miraculously received precepts, Dao-
lang shared [the same] dream. Thereupon he lowered his seniority
and asked to become Daojin’s younger brother in dharma. Thereafter
more than a thousand people received precepts from Daojin. The trans-
mission of this lineage (fa {%) continues to this day. Everything derives
from Dharmaksema’s method. (Fasc. 2, T 50.336¢19-37a2; cf. Shih
1968, 104)

Dharmaksema taught Daojin (Fajin 3, or Faying i%:31) that he
must repent to remove his karmic obstructions before he can be
properly ordained as a bodhisattva. The visionary encounter with
the Buddha and bodhisattvas (“great beings”) indicated that his
transgressions had been purified and the ordination accomplished.
Later, the ordination was corroborated by a master (Dharmaksema)
—in other words, authentication by a human occurs only after the
visionary experience.

As noted by Arthur Wright (1990, 105-106), the account of
Dharmaksema in the Lives of Eminent Monks is largely based on
the Tripitaka Translation Notes (Chu sanzang jiji H =y 5E), an
annotated catalogue of translated scriptures compiled by Sengyou
4% (445-518) between the years 510 and 518.2 This particular epi-
sode, however, is missing from the Tripitaka Translation Notes. Its
source was probably the Lives of Renowned Monks (Mingseng zhuan
#{41), compiled by Baochang /g in southern China and com-
pleted in 519 (Wright 1990, 95). According to the Lives of Eminent
Monks (fasc. 12, T 50.404a29-b21), Daojin’s bodhisattva ordination
took place in Guzang, located in Northern Liang Jtj7. By what
route was this account of an event in the north transmitted to Bao-
chang in the south?

Dharmaksema was active in Northern Liang during the reign of
Juqu Mengxun JHZEZZ% (r. 401-433), so Daojin must have received
bodhisattva precepts from him at about this time. In 439 when the
Northern Wei Jl%f overthrew the Northern Liang, members of the
Juqu clan fled to Turfan and established a short-lived local king-
dom, the so-called Turfan State of the Juqu Clan (Juquzhi Gao-
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changguo JHEK = E ), 442-460). Daojin followed and moved to
Turfan. Later, when the region suffered a terrible famine, Daojin
asked the ruler Juqu Anzhou JHIEZ & on several occasions to dis-
tribute food to the starving poor people. When the state-supplied
stocks of food were almost exhausted, Daojin, instead of asking
yet again, cut off pieces of his own flesh, mixed them with salt, and
fed them to the people.> Moved by his self-sacrifice, Anzhou opened
additional granaries and distributed more food. Daojin thus died,
leaving behind a disciple, Sengzun {47, who was versed in the Ten
Recitation Vinaya (Shisong lii +35§72) and who always practiced re-
pentance (also see Funayama 1995, 13-21).

Anzhou'’s support of Buddhism in and around Turfan is attested
in a votive stele from Xoco (Gaochang 5 E)) that records his ded-
ication of a shrine to Maitreya and copies of scriptures from Toyok
donated by him (Soper 1958, 143; Omura 1972a, 177-178). Further,
judging from the existence at Toyok of a manuscript of the Lay-
men’s Precepts Siitra (Youposajie jing 18L2ZEMEE, *Upasakasila
Siitra) translated by Dharmaksema, it is likely that the tradition
of Dharmaksema’s bodhisattva precepts was indeed transferred to
this area. If this is the case, the story of Daojin’s repentance was
probably transmitted to the people of Turfan who belonged to his
lineage, and when this lineage was transmitted to south China, the
story followed suit. The link of this story to Turfan (or nearby areas)
is important for the sake of our discussion, so let us examine this
point more closely.

In this regard, a notable source is the Pusajie yishu EEm 55,
a commentary attributed to Zhiyi on the Brahma Net Siitra that
mentions a bodhisattva ordination manual from Turfan, the so-
called Gaochang ben & E 7. Concerning the origin of the Turfan
manual, the commentary gives this explanation:

The Turfan manual is also entitled the manual of Master Xuanchang 2%
5. The original teaching came from the Bodhisattva Stage (Pusa dichi
jing ZpEhF4%) and the method is slightly supplemented. ... Originally
the Bodhisattva Stage was translated by Dharmaksema in Hexi. There
was a monk, Daojin, who asked Dharmaksema to bestow the bodhi-
sattva precepts. Dharmaksema did not allow this and first made him
repent. After [repenting for] seven days and nights, Daojin saw Dhar-
maksema and requested him to bestow the precepts. Dharmaksema
became furious and did not answer. Daojin reflected: “This must
be only because my obstructive karmas have not disappeared.” He
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then repented most earnestly for three years. Daojin saw in a dream
Sakyamuni Buddha confer the precepts upon him, and the next day he
went to see Dharmaksema to report what he had dreamt. When Daojin
was still tens of steps away, Dharmaksema stood up in surprise and
said: “Excellent! Excellent! You have already obtained the precepts.
Now I shall authenticate it for you.” Then he further explained the
aspects of the precepts in front of a statue of the Buddha.

In those days, there was a master, Daolang, who was respected in
the Hexi area. When Daojin miraculously obtained precepts, Daolang
shared the same dream. Thereupon he lowered his seniority and asked
to become Daojin’s younger brother in dharma. After this event, there
were more than a thousand people who received precepts from Daojin.

Juqu Jinghuan JH¥ESE, a son of the king of Hexi, Juqu Meng-
xun, later moved to Turfan.* Since Jinghuan had already made Daojin
his master, Daojin also moved there and encountered a famine at Tur-
fan. Daojin saved starving people by cutting his own body while alive,
and thus he died. Daojin’s disciple from Turfan, Sengzun, whose sur-
name was Zhao #, transmitted the master’s method of precepts (jiefa
7). There was another monk, Tanjing &%, who transmitted this
method. Since the teaching came from that region, it is called the Tur-
fan manual.

Toward the end of the Yuanjia 7t era (424-453), there was a
master, Xuanchang, who crossed the border from the state of Wei and
stayed at the gate of Jingzhou 7#ij/l| and Shu %j. The method of confer-
ring the precepts was largely the same [as that of the Turfan manual],
but there were slight differences. Therefore there is a separate manual
of Master Xuanchang. This method came from Dharmaksema and
slightly supplemented the Bodhisattva Stage. Apparently the vows of
Dharmaksema have moved people’s hearts, so there are such dupli-
cates. (Fasc. 1, T 40.568b14—c23)

This story is almost identical to the one quoted earlier from the

Lives of Eminent Monks. Tt is important to note that this story is
clearly associated with the tradition of the Turfan ordination man-
ual and that Xuanchang’s manual is stated as being essentially the
same as the Turfan manual. Unfortunately neither of these manuals
is extant, but the author of this commentary seems to have had
direct access to them—or at least to Xuanchang’s. For the Lives of
Eminent Monks also, a tradition brought to the south in the mid-
fifth century by a person from the north could have been a source
of information. According to the Lives of Eminent Monks (fasc. 8,
T 50.377a3-c7), Xuanchang was from Jincheng &# (in Hexi),
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was ordained in Liangzhou j5/l|, and later became a disciple of
the renowned meditator Xuangao Z 5. It does not connect Xuan-
chang to Dharmaksema’s lineage. Nevertheless, according to the
commentary above, concerning the bodhisattva ordination, Xuan-
chang seems to have been linked to the Turfan tradition, and con-
sidering his ties to Hexi, this is not unlikely.

One problem with this scenario is that the authenticity of the
Pusajie yishu commentary has been questioned. According to Sato
Tetsuei (1961, 412-415), there are substantial differences between
the theoretical discussions found in this text and those in the un-
questioned works of Zhiyi. Moreover, the earliest point at which
we can confirm the existence of the Pusajie yishu is the beginning
of the eighth century (see also Groner 2000, 225-227). If the work
was composed at this late date, it would be difficult to give much
weight to the information it contains. We cannot go into the prob-
lem of the authenticity of the entire work here. But concerning the
section quoted above, we have reason to believe that it is reliable
and represents an even older tradition than the Lives of Eminent
Monks.

First, let us note that in the Pusajie yishu Daojin sees the
Buddha in a dream and not while meditating. On this point, there
is reason to suspect that this version may be closer to the original
tradition, because a medieval Japanese monk Shiasho 2% (1202-
?) describes the contents of the biography of Fajin (Daojin) in the
now-lost Lives of Renowned Monks as follows: “In this story Fajin,
while sleeping, saw Sakyamuni Buddha and bodhisattvas confer
precepts upon him in a forest of sandalwood trees” (Meisoden sho
ZEEY, Z 2B.7.16d7-8). It is difficult to say whether Huijiao al-
tered the contents of the Lives of Renowned Monks himself or based
his version of the story on another source. In any case, the Pusajie
yishu is not quoting from the Lives of Eminent Monks. Rather the
story from the Pusajie yishu retains an older form of the tradition
than that found in the Lives of Eminent Monks.

Further, it has been pointed out that the basic information con-
tained in the Pusajie vishu is confirmed by another bodhisattva or-
dination manual found in Dunhuang, the Bodhisattva Ordination
Manual for Monastics (Chujiaren shou pusajie fa H5 NFFEEMIE,
Pelliot no. 2196; see Suwa 1971; 1972a, 90-91; 1972b, 348-350;
and Funayama 1995, 29-30). The manuscript of this manual is
dated 519 (i.e., before the Lives of Eminent Monks) and is said
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to have been compiled by Emperor Wu # of the Liang % dynasty
between 512 and 519, making it one of the oldest and most reliable
records on the early history of bodhisattva ordination in China. Ac-
cording to the manuscript:

The bodhisattva ordination manuals (pusajie fa FEpEAE) prevalent
in the world seem to be based on the two sutras [i.e., the Brahma
Net Siitra and the Bodhisattva Stage] and are often supplemented
by Hinayana methods. There are many who composed bodhisattva
ordination manuals. [There is] a bodhisattva ordination manual com-
posed by Kumarajiva. [There is another] bodhisattva ordination man-
ual orally transmitted by Tanjing from Turfan. Kumarajiva used the
Brahma Net Siitra. The Turfan Master [Tanjing] made use of the text
compiled by Maitreya [i.e., the Bodhisattva Stage] and also the Brahma
Net Stitra. [There was also] a bodhisattva ordination manual composed
by Xuanchang of the Changsa Temple £ 43%. (Tsuchihashi 1980b, 847,
see also Groner 1990b, 236, 239)

This information neatly agrees with that given in the Pusajie yishu;
thus Suwa Gijun (1971, 61) infers that the Pusajie yishu was partly
based on the Chujiaren shou pusajie fa or its sources. It is certain
that the basic information in the Pusajie yishu dates back at least
to the early sixth century. Taken together with the aforementioned
testimony of Shasho, it is clear that, regardless of the authenticity
of the Pusajie yishu as a whole, the information contained in the
section quoted here is reliable and represents very old traditions. I
therefore consider the following points to be valid for the sake of
the discussion that follows: (1) a tradition of the bodhisattva ordina-
tion primarily based on Dharmaksema’s translation of the Bodhi-
sattva Stage was transmitted from the Liangzhou area to Turfan,
and later to south China; (2) the story of Daojin’s rigorous repen-
tance was remembered among the people belonging to the Turfan
lineage in association with the foundation of their lineage; and (3)
this story came to Baochang and Huijiao’s attention through the
Turfan tradition transmitted to south China.

Self-Ordination and Repentance in the Bodhisattva Stage

It is difficult to determine the veracity of the story of Daojin’s repen-
tance. The people of the Turfan lineage may have invented it to sol-
emnize the origin of their lineage. Moreover the Lives of Renowned
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Monks and the Lives of Eminent Monks record a fair number of
somewhat similar visionary experiences (not all of which seem his-
torical): Daojin’s repentance may have been just one such story.
In any case, the historicity of the event is not at issue here. What
should be noted is that the bodhisattva ordination based on the
Bodhisattva Stage was associated with a visionary experience and
that Daojin’s story seems to have had strong ties to the Liangzhou
and Turfan areas. This association, however, raises an additional
issue. Dharmaksema’s translation of the Bodhisattva Stage con-
tains few mystical elements. The sections on repentance and self-
ordination in Dharmaksema’s translation are as follows:

[Repentance:] If there is a transgression, one should repent properly.
All these transgressions of bodhisattvas should be known as duskrta
[minor offences]. One should repent properly to a person of either
Mahayana or Hinayana (Da Xiao cheng ren K/]\3¢ \) who understands
words and can receive the repentance.

If a bodhisattva commits a pardjika [major offence] out of vehe-
ment passion, he loses the precepts. He must receive them again. If he
commits a pardjika offence out of moderate passion, he must squat
with his palms together in front of three or more people and do the re-
pentance for a duskrta offence. He chants the name of the offence he
has previously committed and recites the following: “Venerable, please
remember me. I, So-and-so by name, have abandoned the bodhisattva
vinaya (pusa pini ZiERJE). As T have stated, T have committed the
duskrta offence.” The rest is as prescribed in the method of repentance
of duskrta offenses for monks. If he commits a pardjika and other of-
fenses out of minor passion, he should repent in front of one person.

If there is no person upholding the Dharma [to confess to], he
should give rise to a pure thought and should recite [in mind]: “T will
never commit this transgression again. In future, I will always uphold
the moral precepts (liiyi jie #{#7%).” If one acts in this way, one’s trans-
gression is expiated.

[Self-Ordination:] If there is no meritorious person from whom to
receive the bodhisattva precepts, the bodhisattva should receive the
precepts in front of a statue of the Buddha in the following way. He
clothes himself neatly, bares his right shoulder, puts his right knee on
the ground, bows down with palms together, and recites the following:
“I, So-and-so by name, declare to all the Buddhas and bodhisattvas
who have attained the great stages in the worlds in the ten directions.
I now in front of the Buddhas and bodhisattvas receive all the precepts
of bodhisattvas; the moral precepts, the precept for embracing all good
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deeds (she shanfa jie $#=3E7%), and the precept for saving sentient
beings (she zhongsheng jie #5724 7%). These precepts were learned by
all past bodhisattvas, will be learned by all future bodhisattvas, and
are being learned by all present bodhisattvas.” One repeats the same
phrases for a second and the third time. Having stated so, one should
rise up. The rest is as before. (Fasc. 5, T 30.917a8-28; cf. Tatz 1986,
83-84)

Thus, both repentance and self-ordination are described as purely
human procedures. Unlike the corresponding portions of the
Brahma Net Siitra, this text does not require a visionary experience
at all. This is also the case in Xuanzang’s Z%& (ca. 596-664) transla-
tion and the extant Sanskrit text of the Bodhisattva Stage. Elsewhere
in the section on the regular ordination from a human master, the
Bodhisattva Stage says that after the ceremony, a vision (xiang #H;
nimitta) of the event appears to the Tathagatas and bodhisattvas
in the ten directions (fasc. 5, T 30.912c16-13a4; Wogihara 1971,
155.1-6). This, however, is entirely different from a vision seen by a
practitioner. Why then did Dharmaksema or his successors believe
that visionary repentance was necessary as a prerequisite for the
bodhisattva ordination? The Bodhisattva Ordination Manual for Mo-
nastics indicates that the Turfan tradition was already under the
influence of the Brahma Net Siitra, so one might argue that the peo-
ple who invented Daojin’s story (if it is a fiction) were inspired
by the stipulations of the Brahma Net Siitra. This answer, however,
is in a way only a deferment of the solution. According to Mochi-
zuki Shinko (1946, 457-471) and Ono Hodo (1954, 262-284), the
Brahma Net Siitra itself was based on Dharmaksema’s translation
of the Bodhisattva Stage. Why then did the Brahma Net Siitra require
visionary experiences for repentance and self-ordination when they
were not required by one of the satra’s main sources? Were these
visionary elements merely inventions by Chinese people?

Vision and Bodhisattva Precepts in Indian Mahayana
Scriptures

When we view the aforementioned versions of the Bodhisattva
Stage in isolation, we get the impression that bodhisattva precepts
in India were purely a matter of morality with few mystical ele-
ments. But of course the Bodhisattva Stage is not the only Indian
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text that addresses bodhisattva precepts (see Ono 1954; Shizutani
1974, 118-147). If we take other texts into account, we are left
with a very different picture. Also if dreams are included in the cat-
egory of visionary experience, then it is possible to say that bodhi-
sattva precepts contained visionary elements at a very early stage
of Indian Mahayana Buddhism. According to a Perfection of Wis-
dom scripture entitled Daoxing bore jing JE17#5 748 (the oldest Chi-
nese version of the Astasahasrika Prajiia-paramita):

[A bodhisattva who is free from retrogression] himself keeps the ten
precepts even in dreams and sees in dreams the ten precepts face to
face. (Fasc. 6, T 8.454c2-3)

What is meant by the phrase “sees in dreams the ten precepts face
to face” is not entirely clear. Since the Sanskrit text (325.11-12) in-
dicates that the Chinese expression “ten precepts” corresponds to
dasakusalah karmapathalh], “ten wholesome courses of actions.”
what the text originally meant may have been simply that a bodhi-
sattva follows good conduct even in dreams.

In the case of the following passage from the Golden Light
Siitra, it clearly states that a bodhisattva hears verses for repentance
in a dream:

Then Ruciraketu (Shining Banner) Bodhisattva slept. In his dream, he
saw a golden drum made of gold. ... There he saw a man in the form of
a Brahmin beating the drum and heard the following verses of confes-
sion coming out of the sound of the drum. (Suvarnabhasottama Stitra,
20.2-9)

This passage however, relates the personal experience of Rucira-
ketu; the text is not encouraging practitioners in general to have
the same experience in their dreams. For our present purposes,
this excerpt from the Akasagarbha Siitra is more significant:

If the bodhisattvas hear the name of Akasagarbha Bodhisattva and seek
his vision, wishing to confess the fundamental transgressions out of the
fear of falling into bad destinies; if they pay homage to Akasagarbha
Bodhisattva and praise his name, the son of a good family [Akasa-
garbha] stands in front of them in his own form, [or] he will stand in
[various kinds of] forms, from that of a Brahmin up to that of a girl,
according to their fortune. He [Akasagarbha] points out the transgres-
sions of that beginner bodhisattva that he has made. He further shows
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profound skillful means and the practice in Mahayana and eventually
establishes him in the stage of nonretrogression. ...

If [Akasagarbha] does not grant direct vision to them, the beginner
bodhisattva with offenses seeking for the [vision] should rise up from
the seat in the last watch of the night, stand to the east, and offer in-
cense. He should pray to the Sun, son of a god, and say as follows:
“Sun, Sun, the merciful one, the fortunate one, the lofty one, protect
me in the Jambudvipa with your mercy. Quickly wake up Akasagarbha,
the merciful one, with my words. Show me in a dream the means by
which T [may] confess my transgression and [by which] shall attain
the wisdom of means in the noble Mahayana. Then he should sleep in
a bed. When the Sun rises in this Jambudvipa, there will be an encoun-
ter here with Akasagarbha Bodhisattva. In a dream, he stands in front
of the beginner bodhisattva, in his [very] own form, and shows [him]
the fundamental transgression according to the means of Mahayana.
He further shows him the wisdom of means, by which the beginner
bodhisattva attains the samadhi called “retention of the aspiration for
the [supreme] enlightenment” and is firmly established in Mahayana.
(Akasagarbha Sitra quoted in Siksasamuccaya, 64.14-65.12; also see
T 13.652¢22-63al17)

In this text, Akasagarbha in the vision reminds the practitioner
of the transgressions he should confess and leads him to successful
repentance. The juxtaposition of visions experienced in an awak-
ened state and in a dream is an old tradition of Mahayana visualiza-
tion and can be seen in the Samadhi of Direct Encounter with the
Buddha (Pratyutpanna-samadhi Siitra in Harrison 1990, 32). By the
time of the Akasagarbha Siitra, the tradition of Mahayana visualiza-
tion seems to have been closely linked to another old tradition of
Mahayana Buddhism: repentance.

Upali’s Questions Siitra on Determining the
Meaning of Vinaya

The texts quoted thus far indicate that the practice of bodhisattva
precepts, and of repentance in particular, contained visionary ele-
ments already in India. It would be reasonable to suspect then that
the visionary elements in the Brahma Net Siitra and Daojin’s stories
from the Lives of Eminent Monks and the Pusajie yishu can also be
somehow traced back to Indian traditions, even though these texts
were clearly written in China. In this regard, the most important
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text is the Upali’s Questions Siitra on Determining [the Meaning] of
Vinaya (Vinaya-viniscaya Upali-pariprccha Siitra; see Python 1973,
1-4; Pagel 1995, 428-429). According to this satra (sec. 22 ff), if
a bodhisattva commits the five heinous crimes, ten unwholesome
deeds, or other serious offenses, he must repent day and night in
the presence of the thirty-five Buddhas. His repentance consists of
taking refuge in the three jewels, chanting the names of the thirty-
five Buddhas, confessing all his transgressions committed in pre-
vious lives, and transferring any merits he has acquired to the
supreme awakening. If his repentance is successful:

There Buddhas, the Blessed Ones, show themselves directly to the
[bodhisattva] all of whose evils are purified this way, in order to liber-
ate sentient beings. [The Buddhas] show various secondary [bodily]
marks and forms to mature confused and immature common
beings. ... A bodhisattva cannot purify the transgression as the cause
of regret by [resorting to] all those belonging to the Vehicles of Audi-
tors (sravaka) and Solitary Buddhas (pratyekabuddha), so he removes
the regret of transgressions and attains samadhi by upholding and
praising the names of these Buddhas, the Blessed Ones, and by reciting
the Triskandhaka-dharmaparyaya scripture day and night. (Upali’s
Questions Siitra, sec. 27-32; also see Omaru 1985, 435-436; 1984,
380-381)

Having a vision is clearly taken as an indication of successful repen-
tance, which, as we have seen, is one of the cardinal elements of the
Brahma Net Siitra and Daojin’s story.

We should recall here that the passages from the Brahma Net
Siitra and the stories of Daojin are all concerned with repentance
and ordination (or self-ordination). We should further recall that
the sections on repentance and self-ordination of the Brahma Net
Siitra have corresponding sections in the Bodhisattva Stage, and
that Daojin’s ordination was obviously based on Dharmaksema’s
translation of the Bodhisattva Stage. Clearly the Bodhisattva Stage
is the key text in the present investigation. Our problem is that the
Bodhisattva Stage has few mystical elements that could possibly ac-
count for the visionary elements in the Brahma Net Siitra and the
Daojin stories.

In this regard, it is important to note that the Upali’s Ques-
tions Siitra, which is a visionary text, was closely linked to the Bo-
dhisattva Stage in India. This can be established in several ways.
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First, the text of the Bodhisattva Stage itself seems to have presup-
posed the Upali’s Questions Siitra. Compare this passage from the
Sanskrit text of the Bodhisattva Stage with the one that follows
from the Upali’s Questions Stitra:

As has been also stated by the Blessed One, one should understand that
a transgression of a bodhisattva is mostly brought about by hatred, not
by lust. (182.6-7)

If, Upali, a bodhisattva who has set out in the Mahayana [career] com-
mits transgressions as many as the grains of the sand in the Ganga
River associated with lust, and if he commits a [single] transgression
associated with hatred, from the point of view of the Vehicle of Bodhi-
sattva (bodhisattvayanam pramanikrtya), the more serious transgres-
sion of these two is the one associated with hatred. For what reason?
Upali, hatred conduces to the abandonment of sentient beings, but
lust to embrace them. (sec. 42)

Second, we should take into account a Sanskrit manuscript
from Nepal that combines elements derived from the Bodhisattva
Stage and the Upali’s Questions Stitra. This manuscript (copied in
the twelfth century according to Dutt 1931, 261-262) was edited
and published by Nalinaksha Dutt under the title Bodhisattva-
pratimoksa Siitra. Although the title Bodhisattva-pratimoksa is sup-
ported by the text itself (Dutt 1931, 285.8), as Dutt himself points
out, the manuscript does not contain precepts (pratimoksa) as such
but rather represents a Mahayana ordination manual combined
with some theoretical discussion. According to Fujita Kokan (1983,
96), the first portion (ordination manual) is actually a full copy of
the Formula for Bodhisattva Precepts (Tibetan Byang chub sems
dpa’i sdom pa’i cho ga; Sanskrit Bodhisattva-samvaravidhi; Peking
no. 5404) by Byang chub bzang po (Bodhibhadra, fl. ca. 1000). Fu-
jita argues that the Formula for Bodhisattva Precepts is a combina-
tion of sections taken from the Bodhisattva Stage and the Formula
for Giving Rise to the Aspiration for Awakening (Tibetan Byang chub
tu sems bskyed pa’i cho ga; Sanskrit Bodhicittotpadavidhi; Peking
nos. 5361, 5405) attributed to Nagarjuna. On the other hand, the
second theoretical portion of the Bodhisattva-pratimoksa Siitra is
based on the Upali’s Questions Siitra (sec. 33-44).

The existence of this combined manuscript indicates that in
India the textual traditions of the Bodhisattva Stage and the Upali’s
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Questions Siitra were closely linked. In other words, 1 suspect
that in practice the apparently rational-looking Bodhisattva Stage
was used in conjunction with a more mystical, visionary text, the
Upali’s Questions Siitra. Considering that, it becomes particularly
important that a version of the Upali’s Questions Siitra, including
the visionary portion translated above, is incorporated as the intro-
ductory section to Gunavarman’s translation of the Bodhisattva
Stage (Pusa shanjie jing FTE =4S, fasc. 1, T 30.961b13-20), which
was completed at Jianye 2% (the capital of the Southern Dynas-
ties) in 431 (regarding this translation, see Tripitaka Translation
Notes, T 55.12b14-19, and Lives of Eminent Monks, T 50.340c29-
41b10). The one-fascicle version of Gunavarman’s translation,
which was originally fascicle five of the full text, even bears the sub-
title: “Upali’s Questions: The Method of Bodhisattva Ordination”
(Youboli wen pusa shoujie fa 1&g EZ M2, T 30.1013c; see
Ono 1954, 194-195). Not surprisingly Gunavarman’s translation of
the Bodhisattva Stage mentions visionary experience in the section
on self-ordination:

The recipient ... then in a quiet place worships the Buddhas in the ten
directions. Facing east, he puts his right knee on the ground in front of
a statue, puts his palms together, and says as follows: “... Now I have
no master, so the Buddhas and bodhisattvas in the ten directions are
my masters.” He repeats the same phrase for the second and the third
time. Then the Buddhas and bodhisattvas in the ten directions make
[an auspicious] sign and show it (zuoxiangshi {EfH713) [to the recipient].
[If such a thing happens] one should know that the precepts have been
successfully obtained.

The Buddhas and bodhisattvas in the ten directions tell the assem-
blies: “So-and-so in this world has truly received the bodhisattva pre-
cepts. I have now conferred the precepts out of mercy. Now this person
has no master, so I have become his master. I now keep him in my
mind; he is my dharma disciple.” At that moment, [the recipient]
stands up and worships the Buddhas in the ten directions. This is the
self-ordination. (Fasc. 1, T 30.1014a4-21)

Ono (1954, 194-204) claims that “Gunavarman’s translation” of
the Bodhisattva Stage is in fact a Chinese alteration of Dharmakse-
ma’s translation with the Upali’s Questions Siitra added to the be-
ginning of the text. According to Naito Tatsuo (1962, 130), however,
the Upali’s Questions Siitra attached to Gunavarman’s Bodhisattva
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Stage differs substantially from the oldest Chinese version of the
Upali’s Questions Siitra (the Jueding pini jing € R JEZS), the only
chronologically possible source for Chinese alterations to Dharmak-
sema’s translation. Naito suggests that the introductory section of
Gunavarman’s translation derives from an independent version
of the Upali’s Questions Siitra that reflects another stage of tex-
tual development in India. Okimoto Katsumi (1972, 131; 1973,
374-375) further notes a similar combination of the Bodhisattva
Stage and the Upali’s Questions Siitra in the Nepalese Bodhisattva-
pratimoksa Siitra and argues for the authenticity of Gunavarman’s
translation. His argument is convincing. Since we confirm that the
Bodhisattva Stage and the Upali’s Questions Siitra were combined in
two separate traditions, one in China and the other in Nepal, we
should infer the existence of a tradition of combining these two
texts in India. The structure of Gunavarman’s translation of the
Bodhisattva Stage may well reflect the actual practice of bodhisattva
ordination in India. If this is the case, it would not be too surprising
that the tradition of Dharmaksema’s translation of the Bodhisattva
Stage, which on first examination does not appear to have visionary
elements, came to be associated with visionary repentance.

Be that as it may, apparently the combination of the Bodhisattva
Stage and the Upali’s Questions Siitra as seen in Gunavarman’s trans-
lation had a significant effect on the subsequent development of
self-ordination in China (especially in the south). The Akasagarbha
Visualization Sitra (Guan Xukongzang pusa jing #5225 S48
provides a clear example of this influence:

If a lay bodhisattva has violated the six grave dharmas [i.e., six grave
precepts],® or if a monastic bodhisattva has broken the eight grave
prohibitions,® according to the Blessed One’s former teaching in the
vinaya, these sinners should be definitely expelled [without possible ex-
piation] like a broken big stone. Now in this sttra, he says that the
greatly compassionate Akasagarbha can eliminate various sufferings and
teaches a spell (dharant) to remove transgressions. ... The Blessed One
has great compassion; his vow [to save sentient beings] is boundless,
and he does not abandon anybody. He, in the Siitra on Profound Merits
(Shen gongde jing ¥%1h{E#%), teaches a method to cure transgressions
called the Determination [of the Meaning] of Vinayas (Jueding pini H#5E
B JE; Vinaya-viniscaya). There are thirty-five Buddhas with great com-
passion to save the world whom you should pay homage to.... In a
dream, or in meditation, [Akasagarbha] stamps a seal on that person’s
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forearm with the seal on a mani gem. The seal has the characters
“removal of sin.” Having obtained those characters, one enters a mon-
astery and [may participate in?] the lecture of precepts as before. If
a layman obtains these characters, he can become a monk. Even if
he cannot obtain these characters, [Akasagarbha] will make a voice
appear in the sky saying. “The transgression has disappeared. The
transgression has disappeared.” If there is no voice in the sky, he will
see Akasagarbha Bodhisattva in a dream.... Thus he spends another
twenty-one days in repentance. Then a wise man should gather famil-
iar people. He chants the names of the thirty-five Buddhas, Mafijusri,
and the bodhisattvas of this eon and makes them witnesses. He
announces the ceremonial act (jiemo #2J; karman) according to the
ordination method I have already taught. Owing to the power of this
asceticism, all sinful karma is permanently removed. (T 13.677b15-
c23)

Since this is the Siitra on the Visualization of Akasagarbha,
as one can expect from the title, the influence of the Akasagarbha
Siitra is naturally noticeable. I would like to point out, however,
that the cult of the thirty-five Buddhas is clearly based on the
Upali’s Questions Siitra (as is shown by the explicit reference), and
that the six grave precepts for laypeople and the eight grave pre-
cepts for monastics correspond to the same system of precepts
found in Gunavarman’s Bodhisattva Stage (fasc. 1, T 30.1015a17-
18). Visionary elements are also present, although the characters
for “removal of sin” and so forth should be regarded as Chinese ele-
ments. Furthermore, the last part (chanting and the “ceremonial
act”) seems to refer to a ritual of self-ordination after an austere
practice of repentance. This text was clearly influenced by the com-
bination of the Bodhisattva Stage and the Upali’s Questions Stitra.

The Samantabhadra Visualization Siitra (Guan Puxian pusa
xingfa jing B EETHLR) seems to belong to the same line of
texts:

At that time, if a practitioner wishes to receive the bodhisattva pre-
cepts, he should put his palms together, stay in a deserted space, uni-
versally worship the Buddhas of the ten directions, repent sins, and
manifest his own transgressions. Then he says: “Buddhas, the Blessed
Ones, are always in the world, but because of my karmic obstructions,
I cannot see Buddhas clearly even though I believe in Mahayana. Now I
take refuge in the Buddha. ... Now may Sakyamuni Buddha be my pre-
ceptor. May Mafijusri be my teacher. May Maitreya confer the Dharma
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on me. May the Buddhas of the ten directions be my witnesses. May
virtuous bodhisattvas be my company.” ... Then he should swear to re-
ceive the six grave precepts by himself. Having received the six grave
precepts, one should follow unobstructed pure practice (wuai fanxing
fEREEETT). One gives rise to the aspiration to save [the sentient beings]
widely, and one receives the eight grave precepts.... Whether one is
monastic or lay, one does not need a preceptor, witnesses, nor need he
follow the ceremonial act. (Fasc. 1, T 9.393c11-34a4)

Visionary elements are less evident here than in the previous
text. Nevertheless, the idea that karmic obstructions hinder vision
is found in many kindred visualization texts and clearly presup-
poses visionary practice. The combination of visionary elements
and the six or eight grave precepts would be traced back to Guna-
varman’s Bodhisattva Stage, in other words, to the combination of
the Bodhisattva Stage and the Upali’'s Questions Siitra (cf. Mochizuki
1946, 285-286, 296). The ten grave precepts of the Brahma Net
Siitra are considered a combination of the six grave precepts for
lay bodhisattvas and the eight grave precepts for monastic bodhi-
sattvas (see Ono 1954, 266-267). If so, it is very likely that the self-
ordination of the Brahma Net Siitra was also related to this line of
development and not only to Dharmaksema’s translation of the
Bodhisattva Stage.

Visionary Experience as Purification in Central Asian Texts

To approach our problem from a slightly different angle, let us ask
the following question: Why is a visionary experience required in
the context of repentance? Most likely, a vision was considered
proof of spiritual purification. In other words, the underlying con-
cept must have been that one’s transgressions block one’s visual
sense and prevent one from seeing the Buddha. Only after these
transgressions are expiated can one see the glorious body of the
Buddha. Such an idea is expressed in a passage from the Ocean-
like Samadhi of Buddha Visualization Siitra (Guanfo sanmei hai jing

B =R

If one gives rise to polluted, evil, and bad thoughts, or if one has
broken the Buddha’s precepts, he sees an image [of the Buddha] as
pure black, like a man of charcoal.
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Among the Sakya clan, five hundred people saw the Buddha’s
physical body like that of a man of charcoal. Among the assembly of
monks, there were one thousand people who saw the Buddha’s physi-
cal body like that of a man of red clay. Among the laymen, there were
sixteen who saw the Buddha’s physical body like legs of black ele-
phants. Among the laywomen, there were twenty-four people who saw
the Buddha’s physical body like dense ink.... “We cannot see the Bud-
dha’s physical body because of our former transgressions.” ... When
they repented to the Buddha, their spiritual eyes opened, and saw the
Buddha’s magnificent and refined physical body, like light from Mount
Sumeru illuminating the ocean. (Fasc. 3, T 15.660a28-c26)

In this connection, we should further note that visionary repen-
tance opens the way to an even more mystical experience: a vision-
ary consecration (abhiseka). This passage from the Meditation’s
Secret Essence Siitra (Chan miyaofa jing #8132 5:4%) shows the link
between repentance and consecration:

A person with heavy karmic obstructions sees only the Buddha’s mouth
moving but cannot hear the sermon. Like a deaf person, he has no wis-
dom from listening. In that case, he should further practice repentance.
Having repented, he prostrates with his whole body and cries to the
Buddha. He practices various meritorious deeds spending a long time,
and only after that can he hear the Buddha’s sermon. Even though he
hears the sermon, he cannot understand the meaning. Then he sees
that the Blessed One pours water from a jar on the practitioner’s head.
The color of the water turns into pure diamond color and enters the
top of the head. The color is then diversified into blue, yellow, red,
and white. Various polluted signs also appear there. The water enters
the top of the head, descends straight through the body, and goes out
of the heels of the feet. [The water then] flows into the ground, and
the ground instantly becomes luminous. (Fasc. 2, T 15.256b20-28)

Judging from the context, probably this water symbolically purifies
past transgressions. The “various polluted signs” perhaps represent
a materialization of the spiritual pollution that is washed away by
the water. The “auspicious signs” mentioned in the Brahma Net
Stitra may originally have been an antonym of “polluted signs.”

As T have discussed elsewhere (Yamabe 2000, 230-240), both
the Ocean-like Samadhi of the Buddha Visualization Siitra and the

Brought to you by | Cambridge University Library
Authenticated
Download Date | 12/24/19 5:03 PM



36 Nobuyoshi Yamabe

Meditation’s Secret Essence Siitra seem to have close ties to Central
Asia, more specifically to the Turfan area. They are more or less
contemporary to Daojin, so it is likely that they reflect the atmo-
sphere of Daojin’s time in and around Turfan. It is this atmosphere
that lies behind the story of Daojin’s visionary repentance trans-
mitted by the people of the Turfan lineage.

Conclusions

In this paper, I have tried to clarify the origins of the visionary ele-
ments in the Brahma Net Siitra and the story of Daojin by tracing
them back to relevant sources. In a way, however, this may have
been a futile attempt. The associations between repentance or ordi-
nation and visionary experience are so ubiquitous that it is almost
impossible to pinpoint a single source. Nevertheless, it is clear that
Bodhisattva precepts had visionary elements already in India, as
is seen in the Akasagarbha Siitra and the Upali's Questions Siitra.
Although the Bodhisattva Stage, which organized the method of
bodhisattva ordination and repentance, does not require visionary
experience in these contexts, this text seems to have been used in
conjunction with the visionary text the Upali’s Questions Siitra. In
China, Gunavarman’s version of the Bodhisattva Stage followed the
tradition of combining these two texts, and it was the visionary self-
ordination found in Gunavarman’s version that defined the keynote
of the subsequent development of self-ordination—at least in south
China. In Central Asia also, as we have observed, repentance seems
to have been closely linked to visionary practice.

In a way, it is frustrating that we cannot decisively identify the
direct source of the visionary elements in the Brahma Net Siitra and
Daojin’s story. In another way, however, this is a very satisfying re-
sult. As I suggested in the beginning of this paper, receiving bodhi-
sattva precepts was not just a matter of morality; it involved highly
mystical (even magical) practices. At least it is certain that many
people had an image of precepts as such. Rather than any single
textual source, it must be this popular image of bodhisattva pre-
cepts that indeed explains the existence of visionary elements in
the Brahma Net Siitra and Daojin’s story of repentance.

Finally I would like to point out that the visionary ordination
based on the Brahma Net Siitra and the Samantabhadra Visualiza-
tion Siitra is still a living tradition in the Japanese Tendai school.
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Even today, the monk who aspires to enter the twelve-year seclu-
sion as chaplain (jishin fE, or risso #{g) of Jodoin, the mauso-
leum of Saiché and the most sacred place on Mount Hiei, must
practice austerities to acquire auspicious signs (haoxiang; J. koso)
and attain the vision of the Buddha as prescribed by the Brahma
Net Siitra. Horizawa Somon JHJR#HF9, one of the former chaplains
who completed such a rigorous practice, describes his experience
in some detail (Horizawa 1984, 70-86; 1994, 6—11). The remainder
of this essay summarizes his description.

In the center of the hall, large scrolls depicting Sakyamuni Bud-
dha and the bodhisattvas Mafijusri and Maitreya are hung, and a
pair of tall lamps are kept lit day and night. An incense burner, a
basket of anise leaves, and a bell are arranged in front of the scrolls,
and the Three Thousand Buddhas’ Names Siitra (Sangian foming jing
=T #4&4%) lies open in front of the practitioner. The practitioner
repeats full prostrations, chanting the names of the three thousand
Buddhas. After each prostration, he offers incense and a leaf, and
rings the bell once. This practice continues until he obtains a vision
of the Buddha. During that period, he cannot interrupt his prostra-
tions except for meals, to go to the toilet, and for short periods of
rest on a chair.

At first the monk undertakes the practice with every expectation
of seeing the Buddha. Horizawa compares the practitioner’s men-
tality at this stage to that of a mountain climber: One keeps going,
expecting to see the Buddha at the top. His hopes, however, are re-
peatedly disappointed, and he suffers deep frustration and skepti-
cism. He keeps asking himself: “How can the Buddha appear? How
can one see auspicious signs? It is simply impossible.” In such a
state of mental confusion, the act of prostration itself becomes a
task of enormous difficulty. The monk’s body becomes as heavy as
lead, and he needs to use all of his strength merely to raise himself
up. Around midnight, his mind grows even more confused, and at
times he cannot even tell what he is doing. Horizawa remarks that
he often had to slap his face or head to remind himself that he was
practicing prostrations.

After a month or two, the monk abandons all his hopes: he can
no longer expect anything from the Buddha but continues his pros-
trations merely as practice without hope. After about three months
of such practice, it finally happened. Horizawa describes the experi-
ence as follows:
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While T was dozing at midnight, suddenly the Buddha appeared from
the darkness. Enormously shocked, T woke up at once. Even after I
woke up, however, the Buddha was still clearly visible. As is stated in
the line: “One worships the Buddha with open or closed eyes,” the aus-
picious signs must be visible whether the eyes are open or closed.

Even though the hall dimly lit by only two lamps, the Buddha was
clearly visible as if he had escaped from the surrounding darkness. He
was about one meter tall. Standing in the air at about two or three me-
ters from the floor, four or five meters ahead of my seat, he was look-
ing at me. As if he had just emerged out of the colorfully painted scroll,
all the details of the Buddha were clearly visible, and his garments
were even slightly waving. Without any words, the Buddha just gazed
at me. (Horizawa 1994, 10)

Horizawa immediately went to his master, who at one time also had
the same experience, and received his confirmation. Only after this
visionary experience was Horizawa able to receive the bodhisattva
precepts from a human master (Horizawa 1984, 73-74, 85; 1994,
6-7, 11). In the Daojin story, Dharmaksema explained the precepts
to Daojin in front of a statue (probably as part of the ordination rit-
ual) only after Daojin had received the precepts from the Buddha
in a vision. The present Tendai system, which requires a visionary
experience before the human ritual can take place, faithfully pre-
serves the same structure. As we have seen, visionary repentance
can be traced back to India through Chinese apocryphal texts. I be-
lieve it is significant that such an old practice is still followed in
present-day Japan, if only by a very limited number of people.

Notes

A more extensive version of this paper is available in Japanese. (See Yamabe 2000.)

1. The Brahma Net Siitra (fasc. 2, T 24.1008c2-3) defines the seven obstructions
as shedding the blood of a Buddha, patricide, matricide, killing a preceptor (heshang
Fi; upadhyaya), killing a teacher (esheli %L, acarya), causing a schism in a sa#-
gha that performs official acts (karman) and turns the Dharma Wheel, and killing a
noble person (shengren T2 \).

2. Huijiao wrote (fasc. 14, T 50.419a18-19) that his biographies were based on
existing sources and that nothing new was added (Jie sanzai zhongji, jin zhi xiaoju vi-
chu. Gu shu er wuzuo SHAFRE » S IEHIFE—H - BULETE).

3. Perhaps this deed was inspired by the story of Mahasena, who gave her own
flesh to an ailing monk, in the Ten Section Vinaya (fasc. 26, T 23.185¢12-23). Daojin’s
biography states that he had a disciple familiar with this text, so it is likely that Dao-
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jin was also familiar with the story. He might also have been influenced by the many
stories of self-sacrifice in the Jarakas.

4. Funayama (1995, 20) suggests that “Juqu Jinghuan” is a contamination of
“Maoqian” /%F& and “Anzhou” (both sons of Juqu Mengxun).

5. These are prohibitions of (1) killing; (2) theft; (3) telling a lie; (4) adultery; (5)

telling the faults of monks, nuns, laymen, and laywomen; and (6) selling liquor (You-

6. These are prohibitions of (1) killing, (2) theft, (3) sex, (4) telling a lie, (5)
praising oneself and disparaging others, (6) stinginess in donation and teaching, (7)
anger, and (8) staying with people who slander the Mahayana teaching (Pusa shanjie
jing EnE=m AL, fasc. 1, T 30.1015a4-16).
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Chapter 2

The Precious Scroll of the
Liang Emperor

Buddhist and Daoist Repentance
to Save the Dead

Davip W. CHAPPELL

While staying in the inner chambers of the palace, [Emperor
Wu i, r. 502-549] heard the sound of a disturbance outside.
Upon investigation, he saw a large serpent crawling over the
palace. With flashing eyes and gaping mouth, it faced the
emperor, who was frightened, but there was no escape. He
lost control and stumbled, but then stood up and said to the
serpent: “My imperial palace is a severely restricted area and
not a place for all kinds of snakes to live....”

But in a human voice the snake said to the emperor:
“This snake is Empress Chi #f from the past. Your
handmaiden in life was envious of the [emperor’s concubines
in the] six palaces and my nature became bitter and cruel.
Once my anger arose it produced a raging fire. My arrows
shot out to ruin things and hurt people, and when I died
these wrongs were used to accuse me and turn me into a
snake. ... I implore the emperor for the sake of peace and for
old times’ sake to save the virtue of your handmaiden....

The emperor heard her plea and ... the next day at a
great assembly of monks in the palace, the emperor explained
the reason for calling the meeting and asked them what was
the very best way to remove this suffering.

Master Baozhi gt [418-514] replied: “It cannot be done
by venerating the Buddha, but by means of repentance and
purification with great sincerity.” (T 45.922b21-c8)
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THE PREFACE to the Cibei daochang chanfa ZZFEWE5#%, a ten-
fascicle repentance ritual attributed to Emperor Wu of the Liang
2 kingdom and commonly known today as the Precious Scroll of
the Liang Emperor (Lianghuang baochan E2%E51#), says that for
several months after the death of Empress Chi, memorial rites
were constantly performed by Emperor Wu. Nevertheless, during
the day sadness would suddenly overcome him, and at night he
was restless and could not sleep. Then one day he encountered a
large snake with flashing eyes that announced that it was the Em-
press Chi who had been turned into a snake because her cruel jeal-
ousy in life had brought harm to others. She told of her great suffer-
ing and misery in her new form and pleaded for the emperor’s help.
After being advised by an assembly of monks, the preface says that
the emperor compiled and performed an elaborate repentance rit-
ual. As a result of his actions the empress returned to the emperor
in the form of a lovely lady to report that the ritual had been suc-
cessful and that she had been reborn in heaven.

Stories of retribution in the afterlife as payment for wrongdoing
in this life were common in India and China, but using Buddhist
repentance rituals to ease the suffering of the dead was unusual.
There are many Chinese stories about the return of the dead in
some new form, especially if the deceased had been unjustly
treated, and it was not uncommon for the dead to be manifested as
a snake.! Because family obligations continued beyond the grave,
spirits also returned when they had great suffering to seek support
from family members, who would be haunted if they did not help.
All medieval Chinese lived with this sense of connection and re-
sponsibility toward the dead and could relate to Emperor Wu's
dilemma. Indian Buddhists also believed in ghosts, retribution, re-
birth, rituals to earn merit to help relatives, and repentance, but it
seems to be a Chinese innovation to connect Buddhist repentance
rituals with easing the sufferings of deceased relatives. This connec-
tion was not made in India but became a dominant feature of Chi-
nese Buddhism.

Shioiri Ry6do (1964, 584-585) observes the remarkable fact
that Chinese pilgrims with the most extensive and detailed travel
records—namely Faxian %58, who traveled in 399-413; Xuanzang
Z#E in 629-645; and Yijing #3%, who entered India in 671—
reported only two Buddhist repentance rituals during their many
years in India and Southeast Asia. By comparison, Chinese Bud-
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dhist repentance rituals are especially prominent as regular pub-
lic ceremonies; more than one-fourth of the ritual texts collected
among contemporary Chinese Buddhist practitioners by Kamata
Shigeo (1986) are repentance texts.”? These ceremonies pervade the
Chinese Buddhist liturgical year and constitute a major bond be-
tween the monastic elite and the laity, between the worlds of Bud-
dhism and Chinese society, between the visible and the invisible.
The ghost story of Empress Chi may help us understand what
made Buddhist repentance rituals so prevalent in China in contrast
to their scarcity in India.

The source of the ghost story of Empress Chi is unknown, but
the story itself is widely circulated among Chinese Buddhists today.
Although the first mention of a ten-fascicle ritual and the ghost
story does not appear until half a millennium after the death of
Emperor Wu, the scriptural contents of the ritual came from texts
available around the time of the emperor.> What is certain, how-
ever, is that Chinese became convinced that Buddhist repentance
ceremonies could relieve the suffering of family members, living
and deceased, and that the present popularity of the ghost story is
an expression of this central feature of Chinese Buddhist religious
life.* By studying Emperor Wu'’s repentance ritual this essay will ex-
plore how and why Buddhist repentance rituals came to be a cen-
tral and distinctive feature of Chinese Buddhism.

Fortunately Kuo Li-ying (1994) recently completed an excellent
review of many Buddhist repentance practices from the fifth to the
tenth century based on Chinese sources that show the standard
range of Indian models of Buddhist repentance. She does not ana-
lyze the Cibei daochang repentance text attributed to Emperor Wu,
however, nor does she deal with repentance for relatives. Although
she refers to Daoist practices of repentance to cure illness and for
family members (pp. 9-11), she limits herself to Buddhist materials.
By contrast, in seeking to understand Emperor Wu’s ritual in its
Chinese cultural context, this essay will compare it to a ten-fascicle
Daoist text with a similar title, the Repentance Ritual of the Great
Compassion Training Site of Taishang, Who Disperses Calamities
and the Nine Gloomy Hells (Taishang cibei daochang xiaozai jiuyou
fachan J< b 2E3E5E 350 5 Ly 218, HY 543; hereafter shortened to
Taishang cibei daochang), which has existed since the Tang dynasty.
The influence of Daoism on Chinese Buddhist repentance rituals,
and of Buddhism on Daoist repentance rituals, is a largely unex-
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plored subject, so comparisons between the Buddhist and Daoist
Cibei daochang will be a preliminary step in that direction.

In this essay I will attempt to show that the story of the ghost of
Empress Chi that became attached to the Buddhist Cibei daochang
repentance ritual expresses a new role for repentance in the Bud-
dhist tradition and is a clear case of the sinification of Buddhism.
Although Indian Buddhist repentance rituals were infrequent, and
often private, Chinese Buddhist repentance rituals were very popu-
lar and elaborate among both monastics and the laity. By address-
ing the worst fears of Chinese culture (being reborn as a ghost, ani-
mal, or hell-dweller or being haunted by such beings), these rituals
enabled practitioners to transform their fears into harmony and
happiness. On the other hand, by reflecting the core kinship pat-
terns of Chinese culture, they also transformed and reintegrated so-
ciety by bringing the Buddhist and Daoist elites into the service of
mainstream society while encouraging the common people to prac-
tice compassion beyond kinship ties. In sum, these repentance rit-
uals localized Buddhism in China and broadened Chinese under-
standing to include concern for all beings everywhere.

Buddhist Repentance in India and China

The Buddhist monastic order was defined by vinaya guidelines to
prevent trouble and increase conditions leading to enlightenment
and freedom from karma and rebirth. Rules are not meant to be
broken, but they inevitably are, and repentance was a way for prac-
titioners to become reinstated as members of the monastic commu-
nity. Repentance acknowledged and expressed regret for a fault;
confession of the fault to others showed a desire to change and re-
turn to the order of monks. Some precepts were too serious to allow
reinstatement if they were broken and others were too small to re-
quire confession, but for a particular group the vinaya required ver-
bal confession for reinstatement. This process became a regular
part of monastic practice (Kuo 1994, 29-35).

Repentance practices also developed outside the vinaya among
the laity. Although monastic confession reinforced inner reform
and monastic solidarity, the laity prayed to be released from the
bad karma of wrong actions committed in this and previous life-
times. These prayers sometimes were just expressions of inner long-
ing; at other times they were addressed to supermundane Buddhas

Brought to you by | Cambridge University Library
Authenticated
Download Date | 12/24/19 5:03 PM



44 David W. Chappell

as requests for help. Other kinds of repentance were not for break-
ing rules but to reject harmful habits of perception that tended
toward attachment (“meditative repentance”). Still other repentance
practices identified and rejected false understanding (“philosophi-
cal repentance”) (Chappell 1990, 253-258). The great vinaya master
Daoxuan H'E (596-667) grouped the causes of repentance into
three categories: violations of monastic codes; violations of phe-
nomena (immoral behavior); and violations of principle (wrong
attitudes, perceptions, and understanding; T 40.96a.28-29; cf. Kuo
1994, 59-79). In all cases, repentance in Indian Buddhism involved
rejecting a ruinous way of life for oneself but had no necessary im-
plications for others, and certainly not for deceased family mem-
bers. The preface to the Cibei daochang chanfa shows Chinese Bud-
dhists using repentance not just as a personal and individual way to
recover purity by rejecting wrong actions as defined by the Indian
Buddhist tradition. Something new is added. Repentance had some-
how entered into a drama involving ghosts as a form of social mis-
ery and family responsibility in the visible and invisible worlds. The
popularity of repentance rituals in China in contrast to India seems
connected to this new role, which has yet to be explored.

Divine Litigation: The Chinese Background

In traditional China, relations with the dead were based on not only
compassion for the deceased, but also fear of possible reprisal for
the wrongs of relatives and neighbors. Based on the baojia £ sys-
tem, everyone in a group was punished for the crimes of its individ-
ual members. This ancient system had various forms and was re-
vived by Emperor Xiao Wen 277 (r. 471-498) in north China just
before the reign of Emperor Wu. Although the folktale of Emperor
Wu does not accuse him of causing Empress Chi’s jealousy (by hav-
ing other court ladies), he does take responsibility for her release.
Legal action to save the dead in the other world appears in
China several centuries before the appearance of Buddhist and
Daoist communities.> Just as punishment could extend to the living
from relatives in other realms, as either a complaint from the de-
ceased or a shared responsibility, so litigation, repentance, vows,
and appeals for mercy also could extend beyond oneself to pacify
and free kin in other realms. Litigation before the Director of Fate
(si ming F]f) would not have worked for Emperor Wu, however,
because there was no mistake: Empress Chi was guilty of wrong-
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doing. Also, release through enlightenment would not have been pos-
sible for Empress Chi because life as a snake obstructed Buddhist
practice. The only hope for Emperor Wu was to appeal for mercy.
And that is exactly what Emperor Wu's repentance ritual does. After
quoting various scriptures that describe the dreaded consequences
of committing specific evil deeds, the Cibei daochang chanfa affirms
our shared culpability:

Now today in this sanctuary, this great congregation with the same
karma (tongye [F]2£), just like that described in the scriptures, has a
great likelihood of experiencing these dreadful things. We may already
have done these crimes, or [in the future] delusion may return without
our knowing. In this way we will commit wrongs that are endless and
boundless and will receive painful retribution in future places.

Now today with the most sincere heart and with our five limbs
touching the ground [in prostration] we bow our heads and implore
you, with utmost shame and repentance for the wrongs we have al-
ready committed, we confess and reject and eliminate them. For the
wrongs that we have not yet done, from now on we will be pure and
make this vow to all the Buddhas of the ten directions:

Namo Maitreya Buddha ... Sakyamuni ... Avalokite$vara Bodhi-
sattva.

Namo Buddha, Namo Dharma, Namo Sangha.

Great Compassionate and Great Merciful Ones, save, protect, and
lift us up, cause all living beings to immediately attain liberation, cause
all living beings to have their hellish, ghostly, and animal karma extin-
guished, cause all beings to never again receive evil retribution, cause
all beings to abandon the suffering of the three lower rebirths, and all
attain the ground of wisdom, and cause them to attain the place of
peace and ultimate happiness. (T 45.934b.9-c.2)

Although the prayer of confession at the beginning is individu-
alized, the plea for universal mercy at the end is not; it is on behalf
of all beings throughout time and space. Also, the purpose of the
individual confession does not seem to be relief from one’s guilt or
that of others or building a stock of merit for oneself or others.
Rather, it appears to be a method of demonstrating sufficient sin-
cerity that makes the plea for salvation worthy of consideration.
Salvation is not achieved through wisdom and nonattachment or a
cosmic arithmetic of merits and demerits, but through the exercise
of divine power, through the intercession of the Great Compassion-
ate Ones.

Universal mercy may sound like an impractical dream, but in
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China more than anywhere else in the world, such sweeping am-
nesty was actually practiced. For over two thousand years China
had a legal tradition whereby the government regularly issued a
general amnesty for most criminals. Amnesty began in the Han dy-
nasty (206 Bce-220 ck), and was rekindled in the Tang (618-906)
and the Song (960-1279). Brian McKnight finds that during these
three dynasties covering a thousand years, general amnesties took
place at least every two years:

In medieval China, on the average of once every two years or less, the
state opened up its judicial doors, returning to society almost all of the
criminals in its grasp and preventing forever the prosecution of those
who had succeeded in eluding it. The docket was cleared, the jails
were emptied, the open cases were closed—all in a manner without
precedent elsewhere in the world. (McKnight 1981, 72)

The Chinese court had enormous power to not only impose judg-
ment, but also exercise leniency. The imagination reels before
stories of cruelty by Chinese emperors in medieval times, but the
thoroughness and frequency of amnesty in China are equally
breathtaking.

Using this court-bureaucracy model, Chinese Buddhist repen-
tance rituals would have differed greatly in meaning from Indian
Buddhist confession in a monastic community, or enlightened re-
lease from attachment to self or objects of perception, or removal
of karma by balancing individual debts with deeds that produced
good karma. Repentance for Chinese could imply a social proce-
dure on behalf of oneself and others to move higher authorities to
issue a general amnesty freeing the dead to move on to a better
condition and the living from the threat of otherworldly reprisals.
Several factors were involved, including following the proper pro-
cedures and being earnest in one’s plea. The emphasis on being
emotionally overcome with repentance in Chinese instructions on
rituals is strikingly different from Indian vinaya requirements. Sev-
eral examples of elite Buddhist leaders who expressed great emo-
tion are given by Daniel Stevenson (1987): Tiantai Zhiyi K% #55
(538-597) describes a devotee with “tears of grief streaming down
his face” (p. 410) and instructs that in the Lotus samadhi the devo-
tee should confess aloud with “streaming tears of remorse” (p. 501);
Fazhao /8 in meditation cries “tears of grief” (p. 418); and Shan-
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dao 1 (613-681) adds a postscript to his Hymmns in Praise of Birth
(Wangsheng lizan jie {34123 (8) to say:

Superior confession is performed with such intensity that blood seeps
from the eyes and pores. When confession is of the middling degree the
body becomes hot. Sweat pours from the pores; blood oozes from the
eyes. The lowest degree of confessional fervor is attended by heat and
tears. (p. 411)

Although Shandao admitted that these outer manifestations of re-
morse were not essential as long as one’s inner intention and re-
solve were genuine, the traditional Chinese practice of wailing at
funerals shows that public emotion was frequently displayed out of
a sense of duty, in spite of the distrust of emotion in elite Confucian
circles.

The many ghost stories in Chinese culture illustrate how the liv-
ing were terrified that deceased family members, suffering at the
hands of an otherworldly bureaucracy, would haunt them by send-
ing illness and disaster into their midst. But thanks to the frequency
of general amnesty in China, there was room for hope that pleas for
mercy to authorities in the other world might eventually release
family members from their bondage (and protect the living from
reprisals). Based on the bureaucratic pattern of Chinese society, it
was crucial that these appeals be made in the most impressive way
through the proper channels and to the highest authorities. Law
was determined by the judgment and mercy of a divine ruler. Con-
sequences for certain crimes could be dissolved—not by the Indian
Buddhist solution of awakening to the impermanence of things
and self or by dissolving the distinctions of good and evil through
enlightenment, but only by confessing with visible remorse one’s
crimes and those of one’s relatives and by throwing oneself on the
mercy of the court. This same soteriological structure can also be
found in Daoism.

Repentance in Early Daoism

Charles Benn has vividly illustrated the extreme forms of mortifica-
tion and fettering of the body recommended in the medieval Daoist
Mud and Soot Retreat (tutan zhai ¥#:75). Penitents were required
to smear mud on their brows, tie their hair to the altar railings,
have their hands tied behind their backs, lie facedown on the
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ground, and strike their heads on the earth for six hours during the
day and six hours at night as they repented and sought forgiveness
of sins. As Benn (1998, 1) writes: “The penitents expressed their
contrition by placing themselves in the most abject state—binding
their hands like condemned criminals, undoing their hair like mad-
men, soiling their faces like beggars, and beating their brows on the
ground like lackeys” (cf. Wushang biyao #% %2, HY 1130, fasc. 50;
also summarized by Lagerway 1981, 156-158, and Maspero 1981,
381-386).° Why did they go to such extremes? Daoist repentance
was emotional because it was so consequential. In addition to the
fate and happiness of the practitioner, the remission of sins and
future well-being of family members, living and dead, near and re-
mote, known and unknown, were at stake:

For three days and three nights ... [such-and-such family] has carried
out repentance to obtain pardon, so that the hundred thousand ances-
tors, relatives and brothers, already dead or who will later die, includ-
ing the person of So-and-so (who is performing the ceremony), shall be
without evil throughout several Kalpas. (Maspero 1981, 382)

Repentance involved saving oneself and one’s family over many
generations. No wonder that it led to a frenzy of desperation, caus-
ing participants to roll on the ground, lament loudly, and cover
themselves with mud.

It is difficult to understand the significance of Buddhism in
China without also studying Daoism to see both the context and
role of Buddhism in Chinese society. This is especially true for the
study of repentance, which became an arena where elite and com-
moner were equally engaged. Most scholarship has focused on elite
Buddhism because it is accessible in texts, especially repentance
in Tiantai (Kuo 1994, 80-107; Stevenson 1987). Popular Bud-
dhism was usually not organized and preserved because it was
deemed uncontrollable and dangerous by the government.” There
was one place, however, where popular Buddhist practices had a
chance to organize, textualize, and be preserved—namely, Daoism.
The full story of Chinese Buddhism cannot be known without
studying the Buddhist practices that were adopted by, or from,
Daoism.

Communal Daoism dates from 142 cg, when Zhang Daoling iE
% allegedly received revelations from a divinized Laozi, Taishang
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Laojun & F#%, who appointed Zhang as the first heavenly master
(tianshi KFfi). Early Tianshi Daoism was territorial and members
were divided into districts (zhi &) or parishes led by religious
leaders called libationers (jijiu %%79).8 After the dispersal of the
community from Sichuan in the third and fourth centuries, Tianshi
Daoism survived as a guild of religious specialists who assigned
members to celestial districts. Libationers continued to play an offi-
cial role in representing their constituents before the gods of the
celestial bureaucracy to (1) ensure that their names were recorded,
(2) check the records of their deeds, and (3) intercede by pleading
for leniency to protect them from destructive demons and venge-
ful ghosts who brought sickness, disaster, and death. The earliest
records of Tianshi Daoism noted that sickness was cured by rituals
of repentance in which the libationer priests “were responsible for
praying for the sick. The ritual of prayer was that the sick person’s
name was written down, along with a statement of confession of his
or her sins” (Nickerson 1997, 232).°

Unlike the earlier practice of confessing specific wrong deeds
and popular religion’s reliance on mediums to pinpoint wrong ac-
tions that were the cause of ailments, the Tianshi priesthood devel-
oped more general petitions to the gods. These petitions embraced
not only wrongs in this lifetime, but also other more invisible
sources of illness and misfortune, such as wrong deeds committed
by distant ancestors that could cause a vengeful spirit to initiate a
divine lawsuit against the living. Rejecting animal sacrifices for pro-
pitiating the gods and demons as heterodox, Tianshi priests claimed
to bring relief through their authority over the gods based on di-
vinely revealed registers (lu 4%) that enabled the libationers to peti-
tion and instruct the gods to protect their members in generalized
petitions, such as:

Now seven generations of ancestors are long ago and far away, and the
descendants cannot fathom them. Who among them might be (or have
been) good or evil cannot be known in detail. Now, having no object of
knowing the affair [behind the suit], instead we respectfully set forth
the multitude of items, listing all of them.'®

This general petition over seven generations then lists scores of in-
juries that the ancestors may have committed that might become
the basis for a wronged spirit to bring about a lawsuit against the
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living and cause sickness or trouble in the present. Because no spe-
cific remedy is necessary to correct the wrongdoing, no specific in-
jury need be identified. Peter Nickerson gives several examples of
how the ritual petitions of Master Red-Pine reject the need for de-
tailed information about specific ghostly influences or invisible en-
ergies. The celestial officials who respond to the Daoist ritual peti-
tion will dispatch civil and military authorities from heaven who
will cure any and all problems:

The auspicious is difficult to preserve, and he [the supplicant] fears
that the springs of the underworld await him. Thus he can only single-
mindedly take refuge with the Great Dao, respectfully providing all the
ritual pledges, displaying and offering them to the numinous officials
of the five directions, and today announcing to your servant, beseech-
ing that I deliver a petition to the Celestial Bureaux to redeem his life.
Your servant does not understand the Descrying of Vapors ... I [can]
only take up this request, respectfully prostrating myself on the earth,
and submitting this single petition, [thus] reporting to my superiors
in the Celestial Bureaux.... Find out which of his or her wrongs and
mortal sins are recorded in the Black Register—I beg that you remove
them. If there are disasters, let them be eliminated. If there are ill-
nesses, let them be cured. Let the withered bloom anew, the dead live
again. (Nickerson 1994, 54-55)

The Tianshi Daoists based their religious authority and effective-
ness not on discerning and manipulating local powers and rivalries,
but on a literary tradition of revealed registers and talismans that
empowered their priests to plead to the celestial authorities that
sins be forgiven. As a result, argues Peter Nickerson, the Tianshi
Daoist priests promoted a more general and authoritative source of
protection and renewal than was available from local diviners, sha-
mans, mediums, and healers.

Although these ritual incantations may have seemed abstract
and detached for the plaintive, they had the advantage of being se-
cure and authoritative—and not dependent on the vagaries of local
mediums or changing circumstances. They also had the advantage
of providing assurance beyond one’s immediate control. The in-
cantations rectified one’s present life, which was known, and con-
trolled forces that were unknown: misdeeds by distant ancestors
that could prompt recrimination against the living and random di-
saster brought by unrelated and anonymous destructive demons
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and energies. As a result, Tianshi Daoism pushed the arena for re-
pentance, confession, and petition beyond the realm of the visible
world and into the invisible world of demons, ghosts, and ancestors.
Acts of restitution were directed even beyond these forces to invoke
a celestial hierarchy of gods and heavenly officials, and finally the
Supreme One (Taiyi &x—), the Most High Taishang Laojun, the per-
sonification of the unfathomable Dao.

How did Tianshi rituals avoid becoming abstract and empty for
practitioners when the petitions appealed to a remote source of
power and confessed only general sins? By requiring a profundity
of feeling. A certain solemnity was provided by the manner in
which the ritual was conducted and by the location: Petitions took
place in a sacred area maintained by the priest, a “quiet room”
(jingshi £#%=) that could be a separate room or building kept metic-
ulously clean of animals and ritual pollution. Lu Xiujing [E{&5
(406-477) gave detailed instructions for such a room (Nickerson
1996, 355) that evoke the concern for cleanliness in Buddhist Tian-
tai repentance rituals (Stevenson 1987, 477-478). Also, the Tianshi
priest was to kowtow and slap his own face several times in pen-
ance. Tao Hongjing 5L S (456-536) added that if the situation
was desperate, the officiant might tear off his headgear and weep
(Nickerson 1997, 232). But as we have seen in the Mud and Soot
Ritual, the behavior of the penitents could go to even further
extremes.

In his study of medieval Chinese Buddhist rituals, Daniel Ste-
venson (1987, 436-437) persuasively demonstrates the “existence
of a common liturgical legacy that cuts across the bounds of indi-
vidual sectarian and cult interests and functions as an integrative
basis for Chinese Buddhist devotion as a whole.” Stevenson found
that repentance/confession is at the heart of the liturgical sequence,
although the source of this emphasis is uncertain. Evidence for the
increasing role of repentance within Indian Mahayana Buddhism
can be found in Chinese translations of Mahayana scriptures; at
least sixty-one of them contain repentance materials (Shih Ta-rui
1998). Stevenson (1987, 437), however, argues that the cohesiveness
found in the Tiantai, Shanshi Pure Land, and Three Stages repen-
tance rituals “has little to do with the scriptural sources themselves,
but is informed by a living tradition of devotion quite apart from
them.” What is this “living tradition of devotion” that gives such pri-
macy to repentance?
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Many Daoist scriptures have repentance as their central theme.
K. M. Schipper lists only 31 repentance texts out of 1,476 in his
Concordance du Tao-tsang (1975, 209), but repentance was a central
feature of every ceremonial fast (zhai %%). A more accurate reading
is given by Ren Jiyu (1991, 1,273-1,278) who lists 145 repentance
and zhai texts out of 1,473. Thus texts focusing on repentance con-
stitute almost one tenth of the Daozang. Yoshioka Yoshitoyo (1983,
1:391-411) suggests that the Buddhist Cibei daochang chanfa had
influenced the Daoist Taishang cibei daochang given the similarity
of their names. But when Shioiri Ry6do (1977, 505-509) compared
these two texts, as well as an earlier Chinese Buddhist ritual of
494 cg, the Jingzhu zi jingxing famen B+ FF{T7EF (found in
Guang Hongmingji EnL\BHE, T 52.306b-321b), he did not find di-
rect copying among the three texts, only some parallel structures.
Regardless of which text came first, their shared themes show that
repentance is not a feature exclusive to either tradition but is a
“common liturgical legacy” central to Chinese religious life that per-
meates both Buddhism and Daoism.

The Great Compassion of Lord Lao

The Taishang cibei daochang has forty-three sections in ten scrolls.!!
Although it is uncertain when the text first appeared, it was ac-
cepted as a normative Daoist ritual at least by the mid-Tang, at the
height of the imperial support of Daoism under Emperor Xuanzong
252 (r. 713-756) (Barrett 1996, 47-71; Benn 1977); its preface is by
Li Hanguang 255 (683-769), the thirteenth master of the Mao
Shan Shangqing 11 k& line (Hu 1995, 98b; Min and Li 1994,
540a). The preface says that the text was sent down as a revelation
by Taishang & | (Laojun #%E, i.e., Lord Lao) to the Daoist Immor-
tal Ge Xuan &2 (164-244) when he resided in Shangyu prefecture
of the Tiantai mountain range (Tiantai shangyu shan k4 FE|l]).12
The large number of Buddhist terms in the text, however, confirms
a later origin. It is also worth noting that the text is associated with
Mount Tiantai K%l because the major Chinese Buddhist repen-
tance rituals originated there.

The Daoist Taishang cibei daochang is a smoothly written text
that carefully integrates its different features without redundancy.
Although it shares many of its themes and terminology with the
Buddhist Cibei daochang text, the two are organized very differ-
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ently. The main body of the text devotes most of its attention to
meditation and internal purification practices (secs. 6-21, scrolls
2-5) in preparation for outer moral behavior (secs. 22-26, scrolls
5-6), including attending to family responsibilities (secs. 27-30,
scroll 7), saving those in hell (secs. 31-35, scroll 8), caring for the
nation, and saving all living beings (secs. 36-38, scroll 9). Clearly
this concern with inner purification methods reflects many ele-
ments in Tiantai Buddhist repentance rituals, such as the Lotus
samaddhi and the Fangdeng % (vaipulya) samadhi (Kuo 1994,
80-127; Stevenson, 1987, 468-596). But more important for our
purposes is the connection between repentance and the work of
saving others, especially family members and hell-dwellers, which
is a goal highlighted in its opening vows.

Although groups of vows permeate the Buddhist text, the Daoist
text has only one short set of vows at the very beginning (HY 543,
Ce it 1.3b—4b). Unlike the first set of Buddhist vows that focuses
on attaining individual purity and wisdom (T 45.929¢25-931a13),
the ten Daoist vows begin with a concern to save all beings: “from
this day forward to establish every kind of good practice to trans-
form every being in the six paths of rebirth and the four kinds of
birth so that they will equally and forever transcend the various
kinds of defiled realms.” The next nine vows cultivate celibacy, spir-
itual friends, teachers, worship, and so on, ending with a vow
to save those oppressed by demons and ghosts. These are followed
by wishes that those of the three vehicles (a Daoist version of the
Lotus teaching from Mount Tiantai?) grow in their wisdom and
vow to seek rebirth as human relatives and teachers “so that we
may meet together in this sanctuary to become companions of the
truth.” After rejecting angry and envious attitudes, the section
ends with an appeal for compassionate achievement as a kinship
community:

If one sees the gloomy prisons and sicknesses of orphaned souls, then
give rise to a mind of compassion, a mind of deliverance, a mind of the
Dao, a true mind ... and vow that fathers and mothers, the six rela-
tions, and all relatives of the past, present, and future shall see those
in this generation all together being peaceful and happy: Those who
are gone will not be born in the three evil rebirths (of hell, ghosts, and
animals), those of the future will not be tied to heavy sins, but all to-
gether at this time may we give rise to the fruits as presented in these
vows. (HY 543, Ce 1.3b—4b)
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Such pledges, concerned with saving orphaned souls as well as
relatives to build a harmonious and universal community of faith
in the present, constitute a statement of purpose. They make clear
early on that the ritual is not just for traditional family and clan
members, but is a voluntary religious ceremony in which partici-
pants promise to undertake a special mission that unites them in
a new community—one without the social differentiation of Con-
fucianism.!® The entire ritual is an elaboration and application of
these vows. Although revered as a Daoist ritual text, the Taishang
cibei daochang is clearly influenced by Mahayana values. It begins
with a vow to save all beings, and Buddhist technical terms are
sprinkled throughout: six paths, four kinds of birth, successive re-
births, leaving home (celibacy), field of merit, cultivating compas-
sion, transcending one’s human self, finding an enlightened master,
three vehicles, three jewels, and so on.!'* Thus we can say that the
Daoist ritual does include the conventional family and Chinese state
morality, but extends itself with heroic and all-embracing ideals of a
cosmic community that are akin to Mahayana Buddhism.

Robert Hymes (1996, 53) does not find “any scholarship on the
place and role of vows or promises in secular Chinese life at any
period,” but vows permeate Chinese culture. The bodhisattva vows
of Mahayana Buddhism provided ritual models for Daoist vows.!3
Taking the three refuges and being ordained as a monastic are
vows to maintain Buddhist morality, but Mahayana monastics sup-
plemented these by adding the heroic vows to save all beings. In
cultures with a professional clergy, vows also provide “an alterna-
tive channel of direct communication and exchange for a lay popu-
lation, a way of establishing contact that works around” (p. 53) and
could replace professional rules (such as the vinaya) as an alterna-
tive structure for religious life. The Daoist ritual seems to follow
this pattern.

Most of the Taishang cibei daochang is devoted to personal cul-
tivation in preparation for the end of the ritual when salvation of
others becomes paramount. The section most relevant to Empress
Chi’s plight as a snake is scroll eight, sections 31-34 (Ce 8.15a-
19b), which deals with saving the suffering from rebirth in hell and
as hungry ghosts and animals. The ritual leads the congregation
through repentance for each of these three evil rebirths. Regarding
those who dwell in hell, the repentance master says:
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I now worshipfully repent and arouse a mind that reaches out to all
these [hell-dwellers], so that by relying on the power of good, the
power of the Dao, the power of merit, I vow that all those who belong
to the officials of hell will all together transcend and rise beyond suffer-
ing and progress gradually to become a heavenly immortal. As the
same family (tonggin [F]#) may they attain the Dao, and in accord
with cause-and-effect may they change their human body so that the
many kinds of poison can all be extinguished by them. (15b7-16a1l)

Similarly, after describing various kinds of hungry ghosts, the re-
pentance master declares:

I now worshipfully repent and arouse a mind with unlimited expedien-
cies, and by the power of merit, the power of discussing difficult ideas,
the power to save others, I vow that these hungry ghosts and their
whole household (yijie juanshu —¥]# /&) all will attain rebirth en-
dowed with a human appearance and body and be able to provide dif-
ferent flavors of food and drink in response to one’s thought. (16a3-6)

And finally, after noting different animals and insects (including
those that lack consciousness and those that are not free), the re-
pentance master says:

All those who move in various ways, now on this day by the power of
the sanctuary, the power of the ritual of repentance, by the power of
merits, may they attain rebirth as a human.

I, Repentance Master So-and-so, prostrate myself and make a
pledge (using a nonanimal sacrifice, peacefully and reflectively) for
fear lest I sink down because of the consequences of my actions. Now
by repenting may all beings be liberated. (16a10-b4)

These passages clearly reveal a connection between repentance and
rescuing others from being reborn as animals, ghosts, and hell-
dwellers. The many sections (6-21) concerned with purification
prepare the mind to connect with suffering beings in other realms
and include them in the process of repentance. Orphaned souls
and unknown sinners are among those receiving benefits. The
whole ritual involves the reconstitution of a community of beings.
By affirming that all beings are related and belong, whether in this
world or the next, whether human, animal, ghost, or hell-dweller,

Brought to you by | Cambridge University Library
Authenticated
Download Date | 12/24/19 5:03 PM



56 David W. Chappell

the ritual aspires to create a shared human endeavor, a sanctified
family in the sanctuary of the great compassion of Taishang.!®

But who saves these beings? The “power of merit” is invoked to
save beings in each of the three lower rebirths; it is not trans-
ferred and is only one of several powers, which include the power
of goodness, of the Dao, of the discussion of difficult ideas, of sav-
ing others, of the sanctuary, and of the repentance ritual. The
powers themselves do not seem to save, but they do change how
practitioners understand themselves and their connections to others
and make the petitioner worthy of being heard. In some theories of
salvation, the transfer of merit employs a simple economic model
that involves the transfer of good karma to cancel out the debts of
bad karma and redeem beings from evil rebirths. This ritual is a
process not only of merit-making, the transfer of merit, or repen-
tance, but “worshipful repentance” (lichan #/#)—repentance that
makes the practitioner worthy of being received and responded to,
a repentance ritual in the sanctuary of the great compassion of
Taishang. Only because the repentance master and his fellow wor-
shippers have repented and are equipped with the powers of repen-
tance, of goodness, of the sanctuary, and of the Dao, they may bow
to the floor, expect to be received and to have their appeals heard by
the Heavenly Worthies and the Perfected Ones who are gathered in
the sanctuary of the great compassion of Taishang Laojun who, like
the emperor on earth, is the final authority and true power that
saves. Thus a constellation of positive resources is marshaled in a
collective rescue mission in which the repentance ritual is an essen-
tial ingredient to elicit a saving response by the ultimate authority,
Taishang Laojun.

The longest single section (no. 5, scrolls 1.13b-24b) of the Dao-
ist text clarifies the dynamics of the repentance. After hearing many
questions about life and retribution, the Worthy of Compassion re-
sponds quite personally:

All living beings, every one of them, is a child of the Dao. When a child
has sickness and pain, a father and mother love and have compassion
for their child. When the sicknesses is gone, the father and mother are
relieved and happy. Moreover, when someone has this suffering, then I
must cure it.... The questions that you ask really touched my heart. A
child faces you but does not speak. I, however, should speak. The com-
passion that you have for a child is no different than mine. (17a4-8)
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Taishang answers with compassion to the cries of a repentant prac-
titioner just as parents respond with love to the sufferings of their
children. This is the heart of the Daoist ritual and echoes imagery
used in its Buddhist counterpart (T 45.923¢.3-14). Although moth-
erly love and the Buddha as loving father are themes that occur in
Buddhist writings, they are not as central or powerful in the Bud-
dhist ritual as in the Daoist. Ultimately the Buddhist ritual relies
on the mystical power of the vow—an exercise of enlightened men-
tal powers rather than a cosmic and compassionate parent like
Taishang.

The Great Compassion of Lord Buddha

The Buddhist Cibei daochang repentance ritual has forty sections.
The first six sections constitute a complete ritual in themselves
(T 45.923a-932a) and reflect the devotional pattern identified by
Stevenson: invoking the three refuges, cutting off doubts, repentance,
dedication to attaining enlightenment, making vows, and transfer of
merits. Vows constitute four or five different sections of the
Buddhist text, but they do not appear at the beginning, probably
because there was no need to differentiate the Buddhist commu-
nity from conventional society. (The vinaya did that.) Rather, vows
serve other purposes. The first set is for personal enlightenment
through successive rebirths (T 45.930-931a). Three lengthy sections
(932a28-949b) follow on the theme of karmic retribution (good
begets good and evil begets evil) to instill in practitioners fear
and remorse for their sins and sympathy and compassion for those
suffering in the three lower rebirths. Because the next section of
vows seems to be a later addition (949b-950a), these sections on
retribution then lead into another devotional liturgy (secs. 11-13,
T 45.951b-953a) that follows the basic pattern of praising the
three jewels, repentance, and making vows. The third set of vows
(952b12-18) lists all manner of beings: gods, kings, ministers, de-
mons, people, monastics, animals, and hungry ghosts. Based on
the power of great compassion and wisdom, the power of gods and
humans, the power of taking refuge and cutting off doubts, the
power of repentance and seeking enlightenment, the power of sav-
ing all beings, the power of the compassion of all Buddhas, and so
on, vows are then made to save all beings in the six paths of rebirth.

Much of the last third of the Buddhist text (secs. 14-34, T
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45.953a-961a9) consists of a series of Buddha devotions (lifo #&{#)
that expresses concern for twenty-one different groups of gods, im-
mortals, Brahma kings, demons, dragons, people, kings, parents in
this and previous lives, teachers, elders, monks, nuns, dwellers in
various hells, hungry ghosts, and animals. The series focuses on
specific groups of beings and ends with its own small set of vows
(960c6-13) to save all of these beings by the power of compassion
and spiritual power. The ritual ends with sections 35-40 (961a10-
967c24), which contain miscellaneous devotions, transfer of merits,
and vows. A set of vows (961¢c25-962a9) is devoted to all who arise
from the four kinds of birth and in the six paths of rebirth (i.e., all
beings previously mentioned), but in place of the image of a com-
passionate power, we find Buddhist ideas such as emptiness, merit,
concentration, and giving (dana). The last, very lengthy section
of vows (963c11-667a2) ends with personal purification of the six
senses to ensure that one never perceives things as evil or wrong
but as manifesting the marks of the Buddha. The ritual finishes
with an all-inclusive section of worship emphasizing how the vows
are inexhaustible (967a3-c23). This philosophical ending contrasts
with that of the Daoist text, which calls on divinities to bring about
the salvation of all beings.

Unlike the Daoist text, which invokes kinship ties of all beings
at the beginning and end of the ritual, the Buddhist repentance
ritual emphasizes the variety of beings and their salvation in the
middle of the ritual (T 45.953-960), naming twenty-one categories
of beings combined with devotion to the Buddha in each case. After
listing the beings and displaying devotion, a vow is made to use the
power of great compassion to protect and save all beings and cause
them to achieve ultimate enlightenment. At first glance, it would
seem that the great Buddhas and bodhisattvas are the agents of sal-
vation because they are invoked for each kind of being. The arena
for all beings and all actions, however, is the realm of interdepen-
dence and emptiness. After the practitioner discards a narrow, self-
centered worldview to empathize with those who are suffering and
appeal to Buddhist deities, the entire drama is linked to the practi-
tioner’s ignorance, the practitioner’s repentance, the power of great
compassion, and finally the vow to save all and bring all to final
enlightenment.

Within the framework of the ritual, it is the practitioner who re-
peatedly repents through myriad rebirths; the practitioner who does
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not know about (or care about) the sufferings of beings in other
realms; and the practitioner who eventually bows down, takes ref-
uge, and vows that “beings of the four kinds of birth and six paths
of rebirth who have committed wrongs may together with me attain
purity” (927a3-4). Group culpability and group reform (as a result
of compassionate vows) are highlighted. Good karma and merit
are not emphasized as agents of salvation, but an array of assisting
powers is frequently mentioned. The metaphor is not the impartial
balancing of good and bad karma, but bringing the vows to fruition.
Thus vows constitute a major force in the Buddhist ritual by ap-
pearing in several special sections and as a refrain in many others.
The ritual ends by praising the inexhaustibility of vows at the
climax.

The vinaya became the institutional code of Buddhism that de-
fined behavior for avoiding evil and cultivating good. Mahayana
scriptures added social responsibility by creating vows that set forth
broad goals, values, and priorities directed toward saving others.
The vinaya identified monastic restrictions, but vows defined ideals;
the vinaya provided structure, whereas vows gave a direction for
spiritual development; the vinaya outlined the formalities of prac-
tice, but vows expressed their purpose. Vinaya and vows can coex-
ist, but for the laity the vinaya was largely replaced by vows.!” In
the Buddhist Cibei daochang ritual, for example, vows are a supple-
mentary practice for monastics but a primary one for the laity. In
both cases, vows made ritual practice more personal, immediate,
and effective than institutional religion (Hymes 1996, 50-54).

The repentance ritual successfully fulfilled Emperor Wu’s kin-
ship responsibility, and Empress Chi was eventually released from
her snake rebirth. But the Cibei daochang chanfa takes the practitio-
ner beyond kinship lineages and makes connections with all beings
everywhere who are suffering as all of us are fated to do. The text
buddhicizes Chinese society by turning all beings into phases in
the round of rebirths and ultimately sees them as manifestations of
the dharma-realm of emptiness. Accordingly, the sanctuary of great
compassion is occupied by beings who share in the same karmic
existence, but in the end a traditional Buddhist emphasis is placed
on emptiness, true reality, and loss of individuality as everything is
swallowed up in the power of the inexhaustible vow. The ritual
closes by transcending kinship identities and entering a mystic
realm of interrelatedness, emptiness, and the intentionality to save
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all beings. Although the preface entices the laity with a classic ghost
story emphasizing repentance to save a deceased loved one, the rit-
ual itself carries the practitioner out of conventional society and
into the dharma-realm of elite Buddhism.

Conclusion

Modern Chinese Buddhists are familiar with the Cibei daochang
chanfa, (usually under the title Precious Scroll of the Liang Em-
peror), and many temples annually recite the text as part of their
preparation for the ghost festival in the seventh lunar month. A
folktale claims that the Precious Scroll of the Liang Emperor was cre-
ated by Emperor Wu to save Empress Chi from her rebirth as a
snake. Although the Mulian H3# story explaining the Ullambana rit-
ual to feed family ghosts has emerged in a variety of popular
dramas (Teiser 1988; Peng and Seaman 1994), the story of Emperor
Wu's repentance has not produced any popular plays.!® It does ap-
pear, however, in the Precious Scroll of the Liang Emperor (Kamata
1986, 888-912) and has become so popular that the ritual is part of
the repertoire of most contemporary Chinese Buddhist temples as a
way of easing the suffering of the living and the deceased.!®

Kinship lay at the heart of everything in traditional China. Mis-
fortune arose not only from individual misdeeds, but from wrongs
by family members or neighbors or from deceased relatives in dis-
tress. Recovery was also collective. Repentance could relieve the
suffering for any and all relatives in visible and invisible worlds as
well as bring about individual transformation and salvation. Greg-
ory Schopen (1997, 65) demonstrated that filial piety was “an old,
an integral, and a pervasive part of the practice of Indian Buddhism
from the earliest periods of which we have any definite knowledge”
for both the laity and monastics. What was new for Chinese Bud-
dhists was the notion that individual misdeeds could result in col-
lective punishment and that salvation for the dead was possible if
sincere repentance, pleas, and vows were made by the living.

A scholar trained in Buddhist studies will notice numerous
Buddhist influences in the Daoist Cibei daochang ritual, such as the
five lay precepts, the doctrine of karma and rebirth, the Mahayana
universal compassion for all beings, and Indian individual purifica-
tion practices. But Buddhism also was transformed in China. Be-
cause of the absence of Madhyamika philosophy and monastic rules
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in Daoist texts, Erik Ziircher (1980, 143) reasons that interaction
did not take place among the competing elites “but rather in lay
society where Daoists and Buddhist devotees met, perhaps even as
members of one and the same family.” Stephen Teiser (1988, 35—
42) argues that annual Buddhist and Daoist rituals in the seventh
lunar month to liberate relatives from hell share many features and
their origins are so obscure that it is impossible to determine which
came first. Both Teiser and Ziircher liken Buddhist and Daoist com-
peting elites to two pyramid peaks rising from a common base; they
must be examined together as part of a shared religious milieu.
What was this common base and how deeply did it influence the
heart of Chinese Buddhism?

Kuo Li-ying (1994, 169) asserts that the most effective Buddhist
confession is to repent having attachment and to put faith in the
true nature of reality, thus freeing us from deluded notions and kar-
ma. In the Buddhist Cibei daochang ritual, however, repenting be-
fore the Buddhas to release ancestors from evil rebirths is not based
merely on individualistic or totalistic Indian philosophy, but on
Chinese kinship solidarity. The elites who led Buddhist and Daoist
Cibei daochang repentance rituals may have promoted competing
institutions, ontologies, and divine beings (e.g., Taishang versus
Buddhas and bodhisattvas), but the rituals themselves have struc-
tural similarities. Both Daoist and Chinese Buddhist moral phi-
losophy assumed a collective responsibility and underlying trust
in the responsiveness of universal forces to the moral sincerity of
individuals.

In the tradition of correlative thinking from the Han dynasty,
the formless ultimate was seen as responsive to human morality; ex-
ceptional spiritual achievement would naturally manifest itself in
external natural wonders. Although the Buddhist repentance ritual
avoids theism by invoking the inexhaustible and formless dharma-
realm, the miraculous transformation of Empress Chi from a snake
into a heavenly being could be seen as a natural response to repen-
tance. Tiantai Buddhism was also based on the idea that when hu-
mans are sincere, true reality is responsive (ganying g, Donner
and Stevenson 1993, 74-77, 147-152). Zanning &=5 (919-1001)
used “spiritual resonance” (gantong /&E) when referring to won-
der-working monks and declared that “supreme sincerity evokes
resonance” (zhicheng suogan ZE TR, T 50.878b.24-25).

The fluidity between the abstract and the concrete in Chinese
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and Buddhist thought accommodated elite and common sensibil-
ities; the interchangeability of Buddhist and Daoist divine figures
(Shioiri 1977), however, met the needs of the laity. Indian Buddhist
texts had sufficient analogies describing the Buddha as a loving
parent to warrant the Chinese adopting the Buddha as a savior for
their kinship needs. Although Buddhist philosophy ultimately aban-
doned such imagery at its highest levels, at the practical level what
counted was the compassion and responsiveness of the Dharma as
embodied in Buddhas and bodhisattvas like Guanyin #{3 (Avaloki-
teSvara), Emituofo [#fife{# (Amitabha), and Dizang iy (Ksiti-
garbha). But metaphysics and mythology were primarily used as a
backdrop. At the forefront was the fervent belief that a sincere ap-
peal made to these universally compassionate saviors in the proper
way could free relatives from being reborn as ghosts, animals, or
hell-prisoners. As a result, Chinese repentance rituals differ from
the repentance practices found in Indian Buddhism that involve
confessing and rectifying erroneous actions, attitudes, and under-
standing of the individual. The Cibei daochang Daoist and Buddhist
rituals first evoke the kinship responsibilities that humans should
feel toward beings in the three lower rebirths. Humans then sin-
cerely repent their present and past sins so that their pleas for le-
niency will be heard by the compassionate lords of the universe,
whether Taishang or the Buddha, on behalf of kin suffering in other
realms. Repentance in China, unlike India, was done for the sake of
others and to prompt a response from the compassionate powers of
the universe in proportion to one’s sincerity.

Kuo Li-ying (1994, 169) notes that except for the detailed classi-
fication of sins and terrifying descriptions of hells, Buddhist repen-
tance rituals do not scrutinize individual sins or faults. Certainly
this is true of group rituals, which are not specific to anyone person
like Indian Buddhist meditation or Catholic confession. But there
may still be great emotion shown—based not on scrutinizing per-
sonal actions, but on the need to arouse the gods or Buddhas to com-
passionate action by displaying sincere concern for the suffering of
family members who are the practioner’s personal responsibility.
Chinese repentance did not require the details of one’s sins; it
needed to demonstrate the depth of one’s sincerity. This echoes the
Confucian intentionality as expressed by the Great Learning (Daxue
KE2): If you want to save others, you must first rectify your mind
and will to manifest true character. With the presumption of guilt,
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Liang Emperor Wu's repentance did not seek justice, but mercy. Ap-
peal is not made to laws or to enlightenment, but to a compassionate
training site (cibei daochang). Release depends on sincere repentance.

Victor Hori observed at the end of a weeklong Chan retreat that
white Americans found meditation had assisted them in their self-
understanding and realization. The reaction of ethnic Chinese par-
ticipants, however, was very different:

The first woman broke down in tears as she spoke. The week of medi-
tation had made her realize how selfish she was; she wanted, right then
and there, to bow down in apology before her family; she wanted to
perform some act of deep repentance. The statements from other Chi-
nese people similarly revolved around feelings of shame and repen-
tance. (Hori 1994, 48-49)

After noting the self-absorption of white American practitioners in
contrast with the moral self-examination of those who were ethnic
Chinese, Hori came to realize how a Buddhist tradition can be used
to flavor and decorate existing cultural values rather than transform
them. Although repentance and confession of wrongs play a minor
role in Indian Buddhism, guilt and a sense of social responsibility
are especially important in Chinese culture and gradually infused
Buddhism in China until they became prominent features in elite
and popular practice.?®

Kinship responsibilities are the foundation of Chinese culture.
Ingrained from youth is the fear of failing to fulfill these responsi-
bilities and causing great suffering to one’s family (and oneself if
one is haunted or punished after death). Both Buddhist and Daoist
cibei daochang rituals emphasize family but enlarge their meaning
by having practitioners recognize animals, ghosts, and hell-dwellers
as relatives, thereby engendering sympathy for all beings. By per-
forming ritual actions to demonstrate profound regret for not serv-
ing one’s kin adequately and by invoking the aid of universal com-
passionate powers to relieve the suffering of family members on
behalf of the worshipper, the Daoist and Buddhist cibei daochang
repentance rituals satisfy the deepest needs of Chinese moral life.
In the Buddhist case, using repentance to fulfill kinship responsibil-
ities transformed the ritual’s narrow Indian emphasis on improving
one’s own spiritual condition into something much more meaning-
ful to Chinese society. We must therefore conclude that the cibei
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daochang repentance ritual of Emperor Wu represents a clear case
of the sinification of Buddhism.

Notes

1. For a general discussion of pre-Han images of ghosts, see Poo 1998 (44-68).
In The Commentary of Zuo (Zuochuan 7712, ca. 2d cent. BCE), Shenxu reportedly said:
“When people have something they are deeply distressed about, their vital energy
flames up and takes such shapes [as snakes]” (Poo 1998, 44). There are many stories
of those who died unjustly and returned to the world in various animal forms: for ex-
ample, see the Yuan hunji %310 (Tales of vengeful souls), a collection of stories
compiled in the sixth century CE (Cohen 1982).

2. Kamata’s study (1986) and compilation of contemporary Chinese Buddhist
rituals includes 212 pages of repentance texts out of a total of 671. The major re-
search writings on repentance rituals within Chinese Buddhism were done by Shioiri
Ryodo and are listed in his bibliography (Muranaka 1991, 1-6). For an overview in
English of Buddhist repentance texts, see M. W. De Visser 1935 (349-409); for the
best analysis in a Western language of Indian Buddhist repentance rituals in Chinese
translation, see the French study by Kuo (1994).

3. The preface reports that this repentance ritual was composed at the request
of Emperor Wu of the Liang in 510 CE, but there is no mention of this text in official
secular biographies of Emperor Wu. The first record appears in two ninth-century
Japanese Buddhist catalogs: One reports a six-fascicle repentance text by Emperor
Wu of the Liang (T 55.1101b3), the second a six-fascicle text of the Training Site
of Compassion (Cibei daochang wen), with an attribution to Wu of the Liang (T
55.1106c26). Later editing could have changed these texts into the extant ten-fascicle
version that is arranged in terms of the ten stages of a bodhisattva (the name of each
stage is listed at the end of each fascicle). Shioiri (1977, 501-504) found the first
mention of a ten-fascicle text entitled Cibei chanfa attributed to Emperor Wu in a Ko-
rean Buddhist bibliography printed in 1090 cE (T 55.1174c.11), but a record of the
ghost story with this ten-fascicle text does not appear until the Summary of Research
on Early Buddhist Monarchs (Shishi jigu lie FEKFELEE), compiled in 1354 (T
49.794c¢). Shioiri found that the ritual quotes were from numerous Buddhist texts
that were extant by the end of the sixth century, so the repentance text could have
been compiled in the sixth century based on a request by Emperor Wu. The present
organization into ten fascicles accompanied by the ghost story of Empress Chi, how-
ever, should probably be placed in the Song % dynasty (960-1279).

4. Today the ten-fascicle ritual attributed to Emperor Wu, popularly known by
the name of Lianghuang baochan, is regularly performed in Taiwan and by overseas
Chinese. For example, Ven. Shih Tszu-kai of Fuhsing Temple, Kao Hsiung, reports
that in southern Taiwan the performances are so popular that temples have to check
with each other to ensure that their schedules do not conflict and the laity have a
chance to attend more than one. Even among the overseas Chinese community in
Hawai‘, the ritual was featured at the four main Chinese Buddhist temples in 1998:
Three temples performed the ritual (Hsu Yun Temple, Yuk Fut Temple, and Wang
Tsick Temple), while Kuan Yin Temple offered lectures on the text every Saturday
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during the summer. (The ritual from a previous year at Yut Fut Temple is even avail-
able on videotape.) Ven. Heng Sure informed the author (e-mail of 2 December 1998)
that Gold Mountain Monastery, San Francisco, and Gold Sage Monastery, San Jose,
performed the ritual during the first week of December 1998.

5. In 297 BCE, a Wei general, Xi Wu, pleaded a lawsuit before the otherworldly
scribe of the Director of Fate to release a man named Dan who had died in 300 BCE
before his appointed time. As a result, when a white dog dug up his grave in 297 BCE,
three years after his death, Dan returned to life (Harper 1994).

6. I am indebted to Charles Benn not only for bringing this ritual to my atten-
tion and assisting me with other Daoist sources, but also for his enthusiasm for Chi-
nese ghost stories.

7. The lay movements of the sixth century were the probable victims of “perse-
cution” by the Northern Zhou Jtf& in 576. The terrible suppression suffered by the
folk Buddhist White Lotus movement (bailianshe [3+t) is so widely known that
“White Lotus” is now used to refer to the Chinese mafia! See B. J. Ter Haar 1992 for
a thorough study of how folk Buddhism was demonized by the government.

8. According to the Record of the Three Kingdoms (Sanguo zhi =&, ca. 297),
Tianshi novices were called “ghost soldiers” (guizu $.7%) at the beginning of their
training, but once they became practitioners they were called “libationers” (Hu
1995, 498-499, 502-503). However, the term “libationers” seems to betray an earlier
ritual function that was prohibited in the new Daoist puritanism. “Although the term
literally refers to one who sacrifices alcoholic spirits, it does not seem that this was
part of the Libationer’s function in the Celestial Master church” (Kleeman 1998, 68).

9. The assumption that sickness was caused by wrongdoing, and that good
health could be regained through a confession of sins and petitions to the appropri-
ate gods, continued as a central feature of Tianshi Daoism. In a treatise defining cor-
rect Daoist behavior in comparison with popular religious practices, Lu Xiujing (&
&% (406-477) composed a set of instructions that is very explicit in stating that the
confession of wrongs was a primary and necessary healing method. These instruc-
tions, Abridged Codes of Master Lu for the Daoist Community (Lu xiansheng Daomen
keliie [FE5:A4EF9RE, HY 1119, Ce {it 761), are available in an English summary
(Nickerson 1994) and translation (Nickerson 1996). Lu states: “In curing illness one
does not use acupuncture, moxa, or hot liquid medicines. One only ingests talismans,
drinks [talismanic] water, confesses one’s sins, corrects one’s behavior, and sends a
petition—and that is all” (Nickerson 1994, 43).

10. Nickerson (1994, 53) based on Master Red-Pine’s Almanac of Petitions (Qing-
song zi zhangli HHAFEE, HY 615, Ce it 335-336, 5.25b8-10). Another selection
called “The Great Petition for Lawsuits of the Tomb” (Da zhong song zhang Kixih
) has also been analyzed and translated by Nickerson (in Bokenkamp 1997, 230-
274).

11. “Taishang” K I is the title of the divine Laozi and is usually found in the
combination “Taishang Laojun” K_[-#% (Most High Lord Lao). “Cibei” %35 began
as a Buddhist term referring not to conventional, limited, ego-centered kindness, but
to the great compassion for all beings expressed by someone who is enlightened,
namely, the Buddha (Chappell 1997). The phrase “daochang” &35 referred to the
place of enlightenment (bodhimanda) of Sakyamuni Buddha under the bodhi tree,
but by the mid-Tang it was also used by Daoists and Confucianists to refer to any
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place for religious practice and attaining enlightenment. Because of its use in such
ritual texts as the Taishang cibei daochang xijiu jiuyin fachan, however, the term in
recent times has also come to refer to the activities performed at the training sites,
namely, “priestly ceremonies for delivering souls from purgatory” (Hu 1995, 560a;
Mathews 1994, no. 218, 20).

12. T am indebted to Saité Enshin (author of San Tendai Godaizanki K& HZ
1L1zt, Tokyo: Sankibo, 1997) for locating Shangyu for me. Li Hanguang’s Daoist mas-
ter was Sima Chengzhen ][5 5 (647-753), who had initiated Emperor Xuanxong
in the capital but practiced in the Tiantai mountains. Li may have received the text
from Sima as a legacy of the Tiantai Daoist traditions. Attributing Daoist texts to Ge
Xuan became a common device for legitimating scriptures in the Lingbao order, a
movement that began about 400 CE. See Bokenkamp 1983 and 1997 (373-404) for a
discussion of the use of Buddhist texts by the Lingbao.

13. Because the Daoist community did not have a uniform code of behavior like
the Buddhist vinaya, the opening vows of the ritual defined the congregation. Vows
for the Daoist offered an alternative spirituality to the religious roles of the Confucian
state. Membership in the Tianshi Daoist communities was defined by adherence to
new codes, scriptures, and a different basis of authority. Organizational structures,
procedures, and rules were necessary for the community to perpetuate itself and in-
cluded the transmission of registers and talismans (fu 7). As the Tianshi Daoists
branched out and became fragmented, and their ritual practices diffused among the
general population, communal rules were replaced by vows made at the beginning
of a ritual to reconstitute a religious community for the duration of the practice
together, and enable it to continue through time at a spiritual level based on shared
intent and commitment.

14. The three jewels (sanbao =%§) in the Daoist tradition symbolize various
items, such as the virtues of compassion, frugality, and yielding (Daodejing & 48
no. 67); or the ear, eye, and mouth according to inner alchemy (Cantong qi Z:[7# of
Wei Boyang #i{1[%). In the rituals of religious Daoism, however, the three jewels
usually refer to the Dao, the scriptures, and Daoist teachers (Daojiao yishu JE#F1E,
fasc. 1).

15. Vows (Skt. pranidhana) in Buddhism arise in direct connection with defin-
ing the core that establishes a bodhisattva, namely, the rise of the determination to
seek enlightenment (bodhicitta). “Pranidhana is both the cause and the result of the
Thought of Enlightenment. It is of three kinds: that which relates to happy rebirths;
that which aims at the good of all beings; and that which is intended to purify the
buddha-fields” (Dayal 1970, 65).

16. The English word “kindness” originally did not imply an emotional connec-
tion, but the recognition of kinship—being of the same kind or kin to someone else.
Repentance in the compassionate sanctuary of Taishang and in Emperor Wu's repen-
tance ritual seems to be based on a similar recognition of kinship that is extended to
all beings based on the idea of rebirth. Although great emotion may be part of the
ritual, compassion and repentance are set forth as the consequence of seeing our
kinship or connection with others, not the cause.

17. For Mahayana monastics, vows supplemented the Buddhist vinaya to ex-
pand their practice beyond personal purity toward the larger goal of saving others.
In the case of lay bodhisattvas, vows established an alternate to the vinaya by provid-
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ing a framework of morality and religious values that included the six perfections
and the lofty ideal of saving others.

18. T am indebted to Professor Chin-tang Lo, University of Hawai'i, for this in-
formation and for providing me with a copy of the Lianghuang baochan, which is
used in the annual liturgies of the Hsu-yun Temple in Hawai'‘i.

19. In the folktale, Baozhi has a much bigger role and is recast as a Chan master
(Zhigong Chanshi £/ Hfi), which explains why the text is listed in a Japanese cata-
log of Zen texts (BK 11.252a).

20. For a collection of contemporary Chinese Daoist repentance texts to com-
pare with the Buddhist rituals compiled by Kamata Shigeo, see Ofuchi Ninji 1983
(463-677). Institutionalized Daoism in contemporary mainland China is largely
Quanzhen % & (Ch'tian-chen; Complete Perfection) Daoism, although there are prob-
ably more Tianshi priests living with their families in villages. Bartholomew Tsui
(1991, 157-166), who has studied Quanzhen temples in Hong Kong, states that the
“core of modern Ch’tian-chen rituals is confession.”
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Chapter 3

Daoxuan’s Vision of Jetavana

The Ordination Platform Movement in
Medieval Chinese Buddhism

JouN R. McRAE

FirsT, A conrFEssIoN: I used to think of the Vinaya (La &) tradition
as little more than a collection of bothersome rules worried over by
picayune clerics. Several years ago, however, as I worked to under-
stand the career and teachings of the Chan monk Shenhui f#i&r
(684-758), I realized that his vocation on the ordination platform
was the defining element in his life, and that his emphasis on lin-
eage authenticity and extraordinary valuation of sudden enlighten-
ment (dunwu fE}E) were both molded more by his activities on the
ordination platform than by any real experience as a “Chan” monk
or meditation master. We need to keep in mind, of course, that the
vinaya governed the life of all formally ordained monks and nuns,
and that it did not represent a separate sectarian tradition within
Chinese Buddhism. Shenhui’s ordination platform vocation and
activities were nevertheless exceptional, and this has led me to ex-
amine the nature of the ordination platform as an institution in me-
dieval Chinese Buddhism, part of the results of which are presented
here.

In this essay I focus on the visions of the Buddha’s ordination
platform at Jetavana in India recounted by the great Vinaya author-
ity and historian Daoxuan &' (596-667), and the “ordination plat-
form movement” that emerged in his wake. By discussing these
issues I hope to outline an understanding of the Vinaya tradition
and medieval Chinese Buddhism in general that begins with at least
two basic assertions: (1) the Chinese Vinaya tradition was not lim-
ited to the dry explication of monastic regulations, but played an
important role in generating rituals of profound religious power by
which Chinese Buddhists defined themselves and their religion; and
(2) “the Buddha” was for medieval Chinese Buddhists not the hu-
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manistic image recreated by modern scholarship, but a magnificent
golden deity capable of almost unimaginable feats of wisdom and
magic. When approached from this perspective it will soon become
apparent that the “ordination platform movement” was a remark-
able phenomenon with extensive ramifications for our understand-
ing of medieval Chinese Buddhism.

Daoxuan and the Ordination Platform Movement in
Tang China

Daoxuan’s Identity within Medieval Chinese Buddhism

Daoxuan is a very important figure in the history of medieval Chi-
nese Buddhism, but he has been largely overlooked in English-
language writings. Any well-read student of Chinese Buddhism
knows that he compiled the Continued Lives of Eminent Monks (Xu
gaoseng zhuan %54 1%, or XGZ), an encyclopedic collection of mo-
nastic biographies and analysis that is a major source for Chinese
Buddhism of the sixth and seventh centuries. This is a reference
work that all scholars of Six Dynasties and Tang Buddhism use,
but which has itself attracted very little interest from scholars writ-
ing in English.! Daoxuan is also the single most important figure in
the Chinese Vinaya tradition. Kenneth Ch’en, who devotes less than
a page of his history of Chinese Buddhism to this “minor school,”
describes him as the school’s founder. Following a brief summary
of the code of discipline for monks and nuns, Ch’en writes:

In establishing this school Daoxuan wanted to emphasize the fact that
Buddhism meant not merely embracing a set of teachings but also
strict adherence to monastic discipline, especially as it concerned the
ordination regulations. From the available evidence of the period this
school did not seem to have a wide following. (1964, 301, with change
of romanization by the editor)

Essentially the same interpretation occurs in André Bareau’s article
on the schools of Hinayana (sic) Buddhism in the Encyclopedia of
Religion, which describes the Vinaya school as having been

established in the mid-seventh century by the eminent monk Daoxuan
as a reaction against the doctrinal disputes that preoccupied Chinese
Buddhists at the time. He maintained that moral uprightness and strict
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monastic discipline were much more necessary for the religious life
than empty intellectual speculations. Consequently, he imposed on his
followers the well-defined rules in the Sifen lii [Four Part Vinayal, a
Chinese translation of the Vinaya Pitaka of the Dharmaguptakas made
by Buddhayasas and Zhu Fonian in 412. Although his school never had
many adherents of its own, it had a clear and lasting influence on Chi-
nese Buddhism. Thanks to the school’s activities, the Sifen lii became,
and remains, the sole collection of disciplinary rules to be followed
by all Chinese Buddhist monks regardless of their school, including fol-
lowers of the Mahayana. (ER 1987, 2:455, with change of romanization)

The impression one gets from this very small dose of information is
that Daoxuan was a scholar and disciplinarian. Given Ch’en’s refer-
ences to discipline, regulations, and the limited extent of Daoxuan’s
following, we might also infer that he was a scholiast interested
only in historical detail and institutional rectitude, the founder of
a generally unsuccessful sectarian entity little given to resonating
with deeper religious issues. How incorrect such an impression
would be!

To be sure, Daoxuan did not regard himself as the founder of a
new school. This is pointed out in the Encyclopedia of Religion by
Stanley Weinstein (1987b), who has written a classic article (1973)
defining the characteristics of the Buddhist “schools” established
during the Sui and Tang dynasties. Weinstein indicates it was only
Daoxuan’s fourteenth-generation successor, Yuanzhao g (1048-
1116), who accorded him this status. Although the Vinaya school
had become a distinct lineal tradition with effective control of mo-
nastic ordinations by Yuanzhao’s time, during his own day Dao-
xuan was effectively codifying practices based on the dominant
Four Part Vinaya on behalf of the entire Chinese Buddhist order.?
He never worked to attract lay followers, which would have been
important for any monk with the ambition to create a lasting fol-
lowing.? The vinaya was an important branch of learning for all
Buddhist monks; it was not the sort of thing they would declare
allegiance to in place of some doctrinal or practical interpretation
of Buddhism. Daoxuan’s influence as a vinaya master should be
gauged by the fact that all subsequent Chinese monks have ob-
served (or have tried, with varying degrees of success, to observe)
the monastic regulations as he defined them. Indeed, one of the mo-
tivations for this volume is the shared observation of the vinaya’s re-
markable durability throughout the history of East Asian Buddhism.

Even a brief look at Daoxuan’s biography reveals a complex
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and intriguing individual, with widely varied interests in Buddhist
studies, a profound dedication to spiritual practice, and a deep per-
sonal involvement in supernormal manifestations of the sacred. He
was clearly a dedicated teacher of monastic discipline and the pro-
lific author of texts (on ordination ritual, the correct deportment
of monks and nuns, and other related topics) that constitute the
fundamental guides for East Asian Buddhist monastic discipline.
But he was also very interested in meditation practice, and after his
first introduction to vinaya studies he had to be admonished by
his teacher for wanting to switch immediately to the cultivation of
dhyana (concentration meditation) techniques. He was inspired to
write several of his works, most notably the Further Propagation of
Wisdom (Guang hongming ji [Ei5L\BH%) but also the Continued Lives
of Eminent Monks, because he believed himself to be the reincar-
nation of Sengyou {&%h (445-518), compiler of the Propagation of
Wisdom (Hongming ji 5AB3%) and Tripitaka Translation Notes (Chu
sanzang jiji H =z %). Throughout his entire life, but with an in-
creasing frequency as he grew older, Daoxuan was interested in the
role of supernormal experiences, known in Chinese as “gantong” &
7@, which can be translated as “experiences of abhijiia,” or “experi-
ences of sensitivity to transcendent penetration,” or simply “revela-
tions.” Daoxuan filled his Continued Lives of Eminent Monks with
signs of the divine power of the Buddhist dharma, and he compiled
separate anthologies of such experiences in the lives of Buddhist
prelates. More importantly, he was himself increasingly given to vis-
itations by divine emissaries, miraculous expressions of transcen-
dent power, and visions of Buddhas and bodhisattvas.

What I find most intriguing is the manner in which Daoxuan’s
dual attractions to monastic discipline and the supernatural merged
at the very end of his life. In Daoxuan’s mind the vinaya, and espe-
cially the ordination platform and the ceremonies that take place
upon it, represented a profound source of religious charisma, the
wellspring of an occult power that derives directly from the Buddha
Sakyamuni himself. In brief, the ordination platform is an altar cen-
tered on a caitya (zhidi #|JE; i.e., a small reliquary stipa), which
represents the Buddha, and the ordination ritual a process that
places its celebrants directly in the presence of the Buddha. And al-
though Daoxuan may not have had a large following per se, his es-
tablishment of an ordination platform and sponsorship of what
must have been a new style of ordination ritual initiated a move-
ment within Chinese Buddhism that continued at least into the
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ninth century and was to have a palpable impact on the develop-
ment of Buddhism in Korea and Japan as well.*

Ocho Enichi (1941 and 1942) points out that there is a natural
connection between Daoxuan’s specialization in the vinaya and his
dependence on visions. Oché observes that Daoxuan’s vinaya writ-
ings would have been impossible without a very intimate knowl-
edge of the Indian monastic system, the layout of its buildings, and
its daily operations. The urge to know these details was a very
deeply felt responsibility for Daoxuan, who collected all the materi-
als he could find and learned as much as he could from Xuanzang
4t (ca. 596-664) and others who had traveled to the western re-
gions and south seas, including not only monks but also Buddhist
laymen and traders. Indeed, as Ocho reads Daoxuan’s quotation of
heavenly beings on the original conditions of Indian Buddhism, he
hears the voices of these nameless laymen and traders reporting
their news to Daoxuan.

In the preface to his description of Jetavana Temple, Daoxuan
writes of his awareness that this temple had been the Buddha’s res-
idence for twenty-five years and where he preached many of his
scriptures (specifically the four noble truths, the eightfold path,
and the four Agamas), leading him to search widely through Bud-
dhist literature to learn more about it. Daoxuan does in fact cite
earlier written sources that are now lost, especially the Temple Rev-
elations (Sigao <&k, e.g., T 45.812¢13) and the Sage’s Footprints
(Shengji ji BBEFED, e.g., T 45.812¢17) of the Sui-dynasty monk Ling-
you ZEth (518-605; see his biography in XGZ, T 50.494-498). The
first of these texts is interesting for its very Daoist title; the latter
was a collection of biographies indebted somehow to Faxian j%ZH
(fl. 414). Daoxuan was troubled by the differences in the various
descriptions of Jetavana, until he suddenly realized that it was a di-
vine location (and thus subject to various manifestations), after
which he was able to write down the summary of his knowledge all
at once. Given this description, Ocho (1941, 30-31) concludes that
the text was written not as an offhand work of fantasy, but rather as
the accumulation of a lifetime of study.

Daoxuan’s Vision of the Ordination Platform at Jetavana

As the culmination of years of inquiry into the nature of the Bud-
dha’s residence at Jetavana, in the last year of his life Daoxuan had
a series of revelations that he transcribed in the Jetavana Temple
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of Vaisalt in Central India Diagram and Siitra (Zhong Tianzhu She-
weiguo Qihuansi tu jing K=& B ALE I E4E, hereafter Jetavana
Diagram) and used as the basis for the description of his own ordi-
nation platform in the Ordination Platform within the Passes Dia-
gram and Siitra (Guanzhong chuangli jietan tu jing B Bl S7 7% [
#%, hereafter Ordination Platform Diagram; see BK 2.102c-d; Mur-
ata 1961). Another visionary work by Daoxuan, the Vinaya Charac-
teristics Revelations (Liixiang gantong zhuan EFHEGEE) confirms
that he had frequent visions of gods (deva) at the end of the second
month of 667. The text identifies the god who responded to his
request for a description of Jetavana as Huang Qiong #7¥%.> The Jet-
avana Diagram thus represents Daoxuan’s transcription of informa-
tion learned from Huang Qiong:

I heard the god relate that Zhang Yu 3£, the third son of the Heavenly
King of the South, had written a Jetavana Temple Diagram in one hun-
dred fascicles, but this had been summarized in heaven, so that what I
have produced here is only an abstract of the original. ... The sixteenth
son of the Heavenly Lord of the North has written a Temple Record
(Jingshe ji ¥5%3%2) in over five hundred fascicles, which exists in that
heaven. (Oché 1941, 28; T 45.890a23-28)°

This is a very Daoist style of textual reception, given the celestial fig-
ures and their role in the revelations; what we are witness to here is
the explicit creation of a certain type of Buddhist apocrypha.” Dao-
xuan writes that he was able to relate that which was reflected in
the “dark mirror” (yujing #$%) and explain what he had learned by
means of diagrams. Although the celestial originals and Daoxuan’s
own diagrams are lost, he provides an extensive, if often unclear,
explanation in his Jetavana Diagram.

Daoxuan asserts (T 45.808a16-b2) that the ordination platform
he describes was in existence during the lifetime of Sakyamuni.
When the Buddha was about to enter his final nirvana, the pond
next to the platform dried up and the roof tiles on top of it flew
away, but when Mahakasyapa held the First Council and Ananda
recounted the Buddha’s teachings after the nirvana, the pond filled
with water once again and the roof tiles fell back into place.® The
Council, not incidentally, was held on the ordination platform itself:
Kasyapa had Maudgalyayana ring the monastery bell to summon
the hundred hundred-million monks, both ordinary and sage, from
throughout the world, and they all assembled on the platform to

Brought to you by | Cambridge University Library
Authenticated
Download Date | 12/24/19 5:04 PM



74 John R. McRae

pronounce the four acts (karman).® After the transgressions of
Pindola and Ananda were excised, Kasyapa had Ananda spread the
Buddha’s robe (sanghati) on the “high seat” and recite the Be-
queathed Teachings Siitra (Yijiao jing #E#1#%).1° Listening to this,
the great bodhisattvas, arhats, devas, nagas, and the eight types of
nonhuman beings were all in tears. Next Kasyapa spread his sit-
ting mat (nisidana) in front of Ananda and did obeisance to him,
then circumambulated him three times. Brahma, the great heavenly
king, held a treasure-laden canopy over Ananda’s head; Sakra, who
presides over the Heaven of the Thirty-Three on top of Mount Su-
meru, placed offerings of the seven precious things before him;
and the vanquished tempter Mara gave him a ceremonial flywhisk
made of the seven precious things. Mara and Sakra stood in service
on either side of the arhat while the Four Heavenly Kings stood at
the four corners of Ananda’s seat. Thirty-two attendants followed
Kasyapa to kneel behind Ananda, and Kasyapa then moved to face
him to inquire of the Dharma.

According to Daoxuan, Kasyapa next placed thirty-eight hun-
dred questions to Ananda, which he answered exactly as the Bud-
dha had preached before him. After stating that Ananda’s answers
with regard to the ordination platform were the same as those con-
tained in the balance of his text, Daoxuan adds that to the north of
the platform was a bell tower four hundred feet tall and in the shape
of Mount Sumeru. On it were images of nine dragons from whose
mouths poured “waters of merit” to anoint the heads of those being
ordained (just as the Buddha had been anointed after being born
into his final life). Daoxuan states that this scene was precisely like
the coronation ceremonies for wheel-turning kings, so those who
take the Buddhist precepts for the first time are likened to the Bud-
dha accepting the rank of dharma king. The illumination they expe-
rience from the precious pearl (placed on top of the caitya in the
center of the platform) brings them a pure bliss. When sages receive
the precepts a bodhisattva strikes the bell in the tower, and the
sound shaking the trichiliocosm causes evil tendencies to cease;
when ordinary people take the precepts a monk strikes the bell,
and the sound shakes the small chiliocosm.

Although we might be tempted to think of Daoxuan’s vision as a
quaint occultism irrelevant to the time of the historical Buddha,
this would be to disregard the force such creative imaginations had
in the mind of medieval Chinese. We will return to this subject pres-
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ently, but first we must consider the precedents for Daoxuan’s ordi-
nation platform in both India and China.

Indian and Chinese Precedents for Daoxuan’s Ordination
Platform

For the first several centuries of the history of Indian Buddhism
there is little evidence at all for ordination platforms per se; ordina-
tion merely required a clearly demarcated ritual space that was not
to be violated during the ceremony. According to Hirakawa 1962,
sangha unity was of the utmost importance in Indian Buddhism,
and ordination a major ritual event, one that all monks of a given
sangha were required to attend. Because this was inconvenient
where there were large numbers of monks, ordinations were usually
held in special areas, identified with fixed boundaries and separate
from the ordinary limits of the given sarigha. Here all monks at-
tended the same biweekly posadha meeting, during which the mo-
nastic rules were publically confirmed. A separate boundary (jie 5,
sima) was used to establish a smaller area solely for ordinations.
Technically, this area and the monks entering it for ordination cere-
monies represented a totally different sarigha from that within the
much larger surrounding simd, a boundary that might vary to in-
clude the given monastic compound during most of the year or,
during the summer rainy season, an entire neighborhood of monas-
tic establishments. The ordination area was known in Sanskrit as
“stma-mandala” and in Chinese as “jiechang” 535 (boundary area)
or “jietan” 548 (boundary platform) as well as modern homonyms
meaning “precept area” 75 and “precept platform” 7 J#.!! These
areas could be relatively small: Ordinations done in border regions
were sometimes performed by as few as five fully ordained bhiksu.
(The optimum standard called for ten.) Daoxuan points out that the
ordination platform had to be large enough to hold twenty-one peo-
ple: three masters and seven witness monks plus eleven ordinands.
In any case, in India, although it may have been convenient to mark
the outline of the sima-mandala in some permanent fashion, either
by raising its surface off the ground or by means of a stone railing,
there was no intrinsic need for a multilevel platform. As far as I
know, there are no archaeological remains of ordination platforms
in India.'?

What little evidence there is for ordination platforms in
India comes largely from Daoxuan’s own text. For example, in the
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ninth month of 667 a foreign monk named Sakyamitra saw Dao-
xuan’s ordination platform and (as Daoxuan himself reports in T
45.808c28 ff) was overjoyed that it resembled those used at all In-
dian monasteries. The same monk also describes a particular exam-
ple in Uddiyana (Swat valley, Pakistan) that was supposedly more
than two hundred paces square (at two steps per pace), about ten
feet tall, and shaped like Mount Sumeru (i.e., hourglass shaped;
Daoxuan mentions a “stone ordination platform in eastern India”
of the same size in T 45.810b23). These dimensions seem unbeliev-
ably large, even if the figure given refers to the overall circumfer-
ence. (Ocho and Murata understand the measurement to represent
the length of each side.) Although the Uddiyana platform was sup-
posedly composed of only one level and Daoxuan’s of three, in other
ways the form was similar to that used by Daoxuan, with columns
at the four corners of the second level bearing images of the Four
Heavenly Kings, niches for images of other deities carved into the
wall of the second level, and a stone wall around the entire struc-
ture that had lion columns and posts with garuda birds (jinchi niao
431 E) holding dragons in their mouths. Finally, at the four corners
of the uppermost level were stone lions with holes in their backs for
receiving the poles of a canopy.

Given that the Uddiyana platform is mentioned in neither
Faxian’s nor Xuanzang’s travel accounts, the veracity of its exis-
tence is questionable (see Murata 1961, 3, which cites T 51.858a18
ff and T 51.882b-884b). Ocho argues, in fact, that Sékyamitra's in-
formation about the ordination platform in Uddiyana was a stimu-
lus for the configuration of Daoxuan’s own platform rather than an
after-the-fact validation. He points out that the foreign monk, who
was originally from Sri Lanka and had resided for some time at
Mahabodhi Temple in India before arriving in China in 664-65,
made his pilgrimage to Mount Wutai in the sixth month of 667 to
worship the Bodhisattva Mafijusri. While at Mount Wutai Sakyami-
tra had a two-level rectangular platform about a foot high con-
structed for his daily religious practice. Although Daoxuan dates
Sakyamitra’s comments on ordination platforms near Chang’an £
2z and in Uddiyana after the monk’s return from Wutai in the ninth
month, Oché argues that Daoxuan must have known about Sakya-
mitra’s activities during his prior three years in Chang’an.

The earliest mention of an “ordination platform” in China is
found in an account of a group of nuns who were ordained on a
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boat that was designated as such in 358. There had been some dis-
cussion beforehand of establishing an ordination platform—Dbest
understood in this context as merely a special area demarcated for
the purpose—on land, but the idea was abandoned when a vinaya
scholar objected. This account is, by the way, the earliest known
ordination of nuns in Chinese history (Ocho 1941, 23-24).13 Ac-
cording to Daoxuan, the earliest permanent Chinese ordination
platform—in the sense of a specially constructed facility that was
maintained for use on a regular basis—was established in the early
fifth century at Nanlinsi F#F in Jiankang Zg. The individual
most closely associated with this platform is the foreign missionary
and translator Gunavarman (367-431), who arrived in Jiankang in
424, only four years after the temple had been established. Gunavar-
man, who resided at Qihuansi #£jE5F (Jetavana Temple), translated
the Bodhisattva Stage (Pusa shanjie jing Ei£Z1 4%, T no. 1582; see
the discussion by Nobuyoshi Yamabe in this volume) as well as
other vinaya texts and took a special interest in the ordination of
nuns. He left instructions to be cremated in Indian fashion on top
of the platform, then buried in a stipa nearby. Daoxuan offers intri-
guing details about the Nanlinsi ordination platform: When people
doubted that bestowing the precepts on top of such a structure was
true to the Dharma and scattered flowers about to test him, Guna-
varman’s charisma made those on his seat bloom. And when Guna-
varman’s body was cremated on top of the platform, a creature
resembling a dragon or snake was seen rising up in the smoke
from the pyre. Sources contemporaneous with Gunavarman’s ca-
reer are lacking, but his legacy in medieval Chinese Buddhism
was assured by Daoxuan’s Ordination Platform Diagram and the
thirteenth-century Buddhas and Ancestors Chronicle (Fozu tongji
fEtHEED, T 49.344¢24-29), both of which state that the platform he
established was the first in China.'* It was not, however, the only
early ordination platform in southern China; Ocho (1941, 21) notes
the existence of another platform established in Sanwu =12 during
the Southern Qi regime in 483-493.15

Although corroborating evidence is lacking, Daoxuan pro-
vides an impressive list (T 45.813c27-814a8) of important monks
who supposedly established ordination platforms, the best-known
of which include Zhu Fatai 77{E7k (320-381), Zhi Daolin 7 7E#k
(314-366), Daosheng 74, Huiguan Z#{, and Sengyou {&th
(T 45.812c20 ff).!® In all, Daoxuan claims over three hundred
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ordination platforms were established in southern China, which he
says accounts for the vitality of Buddhism there over the preceding
five or six hundred years. (Of course, many of these may have been
simply ritually demarcated spaces or at least far less imposing
structures than that described by Daoxuan.) In a statement that
modern scholars will find curious, given our assumptions about
the Buddhist affinities of northern non-Chinese peoples and the
flourishing state of the religion during the Tang, Daoxuan then
adds that the three persecutions of Buddhism in the north and the
religion’s general decline there were due to the fact that the uncul-
tured northern barbarians had not been good Buddhists and had
not followed the vinaya: In his mind, it was native Chinese who
were the true Buddhists! Daoxuan was therefore establishing his
own ordination platform so as to reverse this negative trend and
disseminate Buddhism throughout northern China. His interest in
founding a movement of religious revitalization is strongly implied
throughout the entire text.!”

Daoxuan’s Own Ordination Platform and the
Ceremonies of 667

From the eighth to the fourteenth days of the second month of 667,
Daoxuan celebrated the establishment of an ordination platform at
Jingyesi {H##<F, outside Chang’an, and he bestowed the Buddhist
precepts on twenty-seven monks there (T 45.807a—19a, esp. 816b20
ff).'® A large number of important monks from several different re-
gions throughout China attended this event; Daoxuan lists thirty-
nine of the attendees, which included such figures as Fazang 3%
(643-712), later to gain prominence as a patriarch of the Huayan
& school; Hongjing 5A& (634-712), a vinaya master from Yu-
quansi ER3F in Jingzhou #ij/; and Xuanze Z[i&, who worked on
several translation projects and later wrote a seminal Northern
Chan text.'” Because of Daoxuan’s stature within the Chinese Bud-
dhist community at the time and his success at gathering famous
monks from all over China, these events marked the beginning of a
trend to establish ordination platforms and hold public ordination
ceremonies that lasted at least into the ninth century.

The ordination platform envisioned by Daoxuan was a massive
stone affair of three levels (or five including the central caitya), a
format virtually unknown outside East Asia (Murata 1961; Ocho
1941, 27-28; T 45.808c28-9a16).2° A small image of the platform
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Figure 3.1. Japanese

- ol diagram of Daoxuan’s
ordination platform

| (T no. 1892.45.813a)

was included in the seventeenth-century Japanese version of Dao-
xuan'’s text (reproduced in T 45.813a), but it represents only a small
part of Daoxuan’s entire plan for Jetavana and is clearly a simplified
and potentially misleading representation. Nevertheless, because
Daoxuan’s own text is so difficult to interpret, it will be useful to
begin with this diminutive image (fig. 3.1).

The three-level structure is made up of three, five, and three
planes per level, with the bottom two levels of equal width and the
top one slightly smaller. These planes may indicate layers of stone;
the middle level seems to consist of the same three planes as the
upper and lower levels, plus two planes beneath the three and of
progressively smaller widths, thus creating the hourglass “Mount
Sumeru” shape characteristic of many Buddhist altar platforms.
The top level is flat, with a deck lower than the three planes that cir-
cumscribe it, suggesting a fence or low wall. The lines on top of the
deck demarcate a rectangular space (depicted as a trapezoid per-
haps to impart a sense of depth). Four small rectangles, each at the
front of the two lower levels, probably represent alcoves for images.
(This inference is possible thanks to Daoxuan’s description.) In
front of the platform is a stairway leading to the upper level, with
diagonal lines at the tops of the bottom and middle levels indicating
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access to the main stairway. Access stairways are not mentioned in
Daoxuan’s account, so their identification here is speculative.

Daoxuan’s description of the ordination platform differs signifi-
cantly from the Japanese depiction. Here is his initial description of
the platform:

As to the configuration of the ordination platform, its lower two levels
are of layered rock, shaped like Sumeru, the king of mountains [i.e., an
hourglass shape]. Above and below [or “ascending and descending,”
shangxia I T] there are placed colored pathways (?, sedao #7&), and
there are alcoves along all four sides of the body of the platform. With-
in the alcoves are placed various heavenly kings. On top of each of
these two levels are placed stone guardrails, with lions and heavenly
kings between the columns underneath the guardrails. At the four cor-
ners of the two [lower] levels, tall stone pillars rise up over the plat-
form. Outside of the pillars, on the open ground, are placed images of
the Four Heavenly Kings (si tianwang xiang VYK Ff4). [The images]
are all made of chiseled stone so as to be long lasting. At the four cor-
ners, above the guardrails, are stone garuda birds, each holding a
dragon in its beak. (45.809a5-11)

This description actually applies to the stone platform in Uddiyana,
but Daoxuan states that the structure is identical in form to his
own. In any case a far more complex platform than the one de-
picted in the Japanese woodblock edition is intended, and this is
only the beginning!

In Daoxuan’s explanation the dimensions of the ordination plat-
form as a whole, as well as its three levels, were scaled to match
those of the Buddha’s body. For symbolic interpretations Daoxuan
uses Indian measurements, but to indicate actual dimensions
he doubles these to arrive at Tang-dynasty figures. (Daoxuan fre-
quently expatiates on the symbolic implications of the ordination
platform’s dimensions, but we will ignore such material here.) Ac-
cording to him the lowest level of the platform was 3 chi K (93.3
cm) high, the middle platform 4.5 chi (139.95 cm), and the top plat-
form 4 cun ~f (12.44 cm). (One Tang-dynasty chi equals 31.1 centi-
meters; one cun is one-tenth of that.) Daoxuan clearly notes the four
lions at the four corners of the top level, each with a hole in its back
to accept a pole for banners (or, one might suspect, a canopy;
810a27-b1). He also states that the top of the platform is trapezoi-
dal (cefang %75) and measures 7 chi on one side (which side is not
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stated). All of this is in accord with his description of the ordination
platform at Jetavana (T 45.811b7-9). There the lowest level was
square and measured 2 zhang 32 9 chi 8 cun (6.89042 meters) on
each side; the middle level (also square) was 2 zhang 3 chi (6.2933
m). The uppermost level was trapezoidal and measured 7 chi
(2.177 m) on one side. The top level might seem impossibly small,
but as we will see, during the ordination liturgy the ten masters nec-
essary for the ceremony circumambulate the caitya at its center and
then immediately take up their seats on the second level. At its
smallest, the ordination platform must be able to hold twenty-one
persons (T 45.810b5-6, 818a9).

Perhaps the most basic difference between Daoxuan’s descrip-
tion and the Japanese diagram is that the former posits various
sets of steps or stairways on the different levels and a greater num-
ber of deities. Actually there are irresoluble contradictions in Dao-
xuan’s account, which refers to different numbers of stairways on
the various levels. At one point (810a2) the text even fails the most
basic of calculations, referring to two deities each at the head of
seven sets of stairs for a total of sixteen! According to Daoxuan,
five steps lead from the ground to the top of the lowest level, with
two deities on each step. At the four corners of this level are great
gods to guard the Buddha’s stipa (809b19-24). On the platform’s
south face, two stairways lead from the lowest level to the middle
level and, on each of the other faces, one stairway (809b24-c1).
Similar sets of stairs (two on the south face and one on each of the
other faces) lead from the second to the third level. (At one point
Daoxuan refers to a north set of stairs on the west face. This would
bring the total number of stairways to seven, two on all but one
face; see 816b11.) The Four Heavenly Kings grace the corners of
the second level (809c1; Daoxuan has perhaps forgotten that these
deities also adorn pillars outside the platform structure), and two
gods sit on either side of each stairway (809¢9).

On the top level sit seven stellar deities (xingshen 1) in al-
coves along each of the four sides for a total of 28. In addition, a
caitya housing relics (Sarira) of the Buddha lies at the center of the
top level (T 1892, 45.808c4-8 and 810c19-20; T 1899, 45.891a9-12).
The caitya, which is dome shaped and resembles on overturned pot,
and the “priceless pearl” (wujia baozhu fE{E1:EE; mani, or mani-
ratna) on top make up the fourth and fifth levels of the ordination
platform. Together they symbolize the “five-part Dharmakaya” of
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the Buddha. The stairs to this level parallel those to the second, but
here the low height of the third level indicates that these “stairs”
may in fact be gaps in the guardrail marking the boundary of the
third level.

The central caitya is an important element, and Daoxuan asserts
repeatedly that the platform as a whole constituted a stiipa, in effect
representing the body of the Buddha himself (T 45.809b7-8, 809¢2—
3). In the Buddha’s original platform, Sakra placed an inverted
bowl-shaped reliquary at the center of the top level, and Brahma
put a “priceless pearl” on top of this. After the Buddha’s nirvana
this pearl disappeared, so Brahma replaced it with a “bright pearl”
(mingzhu HWHER), and Sakra added two more pearls. These last two
pearls returned to the garden of delight in the Tusita heaven after
the First Council, so it became the custom not to place pearls on
ordination platforms. Daoxuan’s platform, however, retains the
reliquary.

More than a simple stone structure, the platform includes two
lamps, in front, elevated so that their light reaches the top level.
Daoxuan specifies that peonies be planted all around and less than
1 zhang (3.11 m) from the base, and beyond these eight rows of
flowering trees. A path laid with stones (described as a “colored
pathway,” sedao) leads up to the first five steps of the platform;
Daoxuan even suggests that this be covered to protect it from rain
and wind. Other aspects of the platform can be found in Daoxuan’s
description of the ordination liturgy that takes place on and around
it. His description is tantalizingly detailed and at the same time
frustratingly inexact in places; a complete analysis is beyond the
scope of the present essay. His liturgical scenario, however, allows
us to make the following inferences about the platform’s structure:
(1) an image of the Buddha is placed in the center of the west face
of the platform, on the second level, and probably to the outside of
that level. Both masters and ordinands bow to this image at various
times throughout the ceremony; (2) on the south face of the second
level, and presumably on the inside facing out, are three empty
seats for Indian bodhisattva monks who are responsible for making
the ordination ceremony possible; and (3) also on the south face of
the second level, in the middle, is a single “high seat” and individual
places for nine of the ten masters involved in the ceremony
(815¢23-26). These places are presumably also on the inside of the
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second level, that is, just in front of the guardrail around the third
level, and face outward.

Figure 3.2 provides a schematic representation of Daoxuan’s or-
dination platform from bird’s-eye and cross-section views. The di-
mensions (height, length, and width) of the three levels are to scale,
but those of the trapezoidal third level and the pitch of the first
two levels are unknown. The stairways, caitya, and deities are only
approximations because of contradictions in Daoxuan’s reportage.
Although lion capitals, posts for banners, and image alcoves are
not shown, we should remember that Daoxuan’s platform veritably
bristled with deities of several varieties. What this limited represen-
tation does show, however, is that Daoxuan’s design is both archi-
tecturally and practically feasible. Even without accounting for
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minor details (e.g., the width and placement of guardrails), it seems
possible that such a structure could have been built and would have
been structurally sound. More importantly, the diagrams show that
the major ritual celebrants had places on the broad expanse of the
second level, and there was enough space for single-file processions
on the first level (around the edge of the second level) and the third
level (around the central caitya).

Ocho (1941, 36-37) argues that Daoxuan’s configuration is
based on both Indian and Chinese precedents, and Daoxuan himself
notes that the platform he envisioned (and created) is similar to
those used in native Chinese contexts. Ocho suggests that a major
impetus for Daoxuan’s establishment of his ordination platform
was the series of feng #t and shan # sacrifices performed on Mount
Tai || by Emperor Gaozong & 5% (r. 649-683) in early 666. Three
platforms were used, two round and one square, and there are some
similarities between the square platform and Daoxuan’s ordination
platform. Daoxuan never refers to the sacrifices in his writings, but
he was aware of the altars used (808b24-25). Ochd goes on to pro-
vide several reasons for linking the two events. First, there is the
coincidence of the time and place of Daoxuan’s ceremonies and cer-
tain imperial rites associated with the feng and shan sacrifices. Sec-
ond, Daoxuan’s platform incorporates images of various protective
deities that are similar to the ones used on the imperial altars.
Third, his square three-level platform differs from the much larger
two-level Uddiyana platform but resembles one of the imperial plat-
forms. Daoxuan’s platform has twelve steps leading up from the
south as does the square platform at Mount Tai. An octagonal plat-
form on Moung Song &[] was used in the imperial ceremonies,
which reminds Oché of a similar platform seen by Ennin [E/{=
(794-864) at Zhulinsi 77#f3F on Mount Wutai. Fourth, Daoxuan
writes that an ordination platform could be made of either stone
(as at Uddiyana) or sand (as in China, where imperial platforms
were constructed of earth). Although I do not find all of Oché’s ar-
guments convincing, it is clear that the notion of the ordination
platform as a raised earthen or stone dais is derived from Chinese
rather than Indian culture.?!

In the Wake of Daoxuan

One of the intriguing features of the “ordination platform move-
ment”’—if we consider it to be a set of related events propelled by
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similar forces—is that it continued with precious little concern for
Daoxuan’s own prescriptions regarding the size and shape of the or-
dination platform itself. The great pilgrim and translator Yijing ##%
(635-713, often romanized as I-tsing), who left China in 671 and
returned to Luoyang &[5 in 695, questioned Daoxuan’s configura-
tion of the ordination platform. Yijing had lived at Nalanda for ten
years, and he reported that nothing like Daoxuan’s ordination plat-
form was used there. In his Lives of Eminent Monks Who Sought the
Dharma (Qiufa gaoseng zhuan RiFEE{E{E, T 51.6a15-16; cited in
Ocho 1942, 35-36), written in Sumatra before his return to China,
Yijing states: “I recall that a person in the capital [Chang’an] once
produced a likeness of Jetavana-arama, but it was totally inaccu-
rate.” The description of the ordination platform at Nalanda in Yi-
jing’s text is very brief, but obviously completely different from
Daoxuan’s design: Yijing describes a square measuring more than
one zhang (3.11 m) on each side, covered with layered bricks, and
enclosed by a wall a bit more than two feet high. Within the wall is
a seat five inches tall and in the middle of it, a small caitya.

There is also additional negative evidence in the biographies of
pilgrims written by Yijing in Sumatra, prior to his return to China.
A monk named Zhen'gu & established an ordination platform
shortly after Daoxuan’s death on Mount Xia I%[l], north of Guang-
dong [#®. Zhen'gu was a second-generation disciple of Daoxuan,
through Zhouxiu & 7%, but he also traveled with Yijing to what is
now Sumatra (Foshi {#%; Ocho 1942, 33-34; T 51.10b15-11¢20,
esp. 11a19-21).22 The text refers to Zhen'gu building a “Chan al-
cove” behind the ordination platform, where he established a “Vai-
pulya training center” (fangdeng daochang 772 3E5) and practiced
the Lotus Samadhi. Only an ordination platform of the size visual-
ized by Daoxuan could have been large enough to accommodate
such an alcove, which presumably took the place of one of the deity
alcoves in the original design. We should also pay attention to this
early occurrence of the term “Vaipulya training center,” presumably
identical with “Vaipulya ordination platform” (fangdeng jietan),
which is best understood as a place where anyone could gain ordi-
nation with a declaration of bodhicitta (aspiration for awakening),
regardless of impediments (such as crippling injuries) that would
have excluded them according to the Indian vinaya.?3

We should not forget that Yijing was also a vinaya specialist
who translated a substantial body of Miilasarvastivada Vinaya texts.
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Hence it is not surprising that he participated in the construction of
a new ordination platform at Shaolinsi 2> #<§ on Mount Song L],
outside Luoyang, in 704. In fact an older platform was eliminated in
favor of a newly configured one undoubtedly based on Yijing’s un-
derstanding of the vinaya: The event, which occurred on the sev-
enth day of the fourth month, is described as the “release of the old
and demarcation of the new” (jiegiu jiexin & 45%7). The date se-
lected for the dedication of the new platform was a propitious
one—just prior to the Buddha’s birthday—so more than a hundred
prominent monks from Luoyang supposedly practiced at the site
for a full month. One indication of the fluidity of lineage loyalties
in medieval China is the participation of one of Daoxuan’s own stu-
dents in the ceremonies at Shaolinsi dedicated to the revision of his
master’s ideas (see Yijing, Shaolinsi jietan ming V> #r3FatE$%, QQT
914.5a-b, 19.12015a).2*

The construction of the platform at Shaolinsi was only the be-
ginning. In 708 an ordination platform was in place at Shijisi &%
ZF in Chang’an; the famous vinaya specialist Jianzhen #E (688-
763; J. Ganjin) was ordained here with the influential Hongjing
as his master (Ocho 1942, 41). Then, sometime before his death
in 727, the brilliant polymath Yixing #17T (683-727) and an other-
wise unknown vinaya master established an ordination platform at
Huishansi &%, also on Mount Song (Ikeda 1988, 107-150). Al-
though we cannot be certain, it is very likely that the platform was
built sometime during the years 716-723. We can place Yixing in
the area thanks to a text that commemorates the arrival of his eso-
teric Buddhist master Subhakarasimha (637-735) in Chang’an in
716. The text contains the teachings of Subhakarasimha as ad-
dressed to a Northern school Chan monk who resided at Huishansi,
Jingxian & (%) & (d. 723; see McRae 1986, 63-64).2° Yixing’s ordi-
nation platform was called the “Five Buddhas' Correct Thought
Ordination Platform” (wufo zheng siwei jietan Fi{#1F B HEAIE), an
intriguing title in itself. The exact configuration of this platform is
unknown, but Yixing’s newly adopted teacher, Subhakarasimha,
who had been interested in Mahayana scriptures since the early
days of his career, once lived at Nalanda. Thus we may assume
that the configuration of the platform used by Subhakarasimha
and Yixing was similar to Yijing’s.?®

In 724 yet another ordination platform was established, this
time by the esoteric master Vajrabodhi (671-741; arrived in
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Chang’an in 720) at Guangfusi E#&E3F in Luoyang, known as the
“Sarvastivada Stone Ordination Platform” (yigieyoubu shijietan —
PIEEA0E). Like Yijing, Vajrabodhi had traveled through the
south seas on his way to China, and he was trained in the Mzila-
sarvastivada Vinaya. Full ordination was bestowed on Vajrabodhi’s
student Amoghavajra (705-774) at Guangfusi (Ikeda 1988, 124).
We also must consider Yinzong FJ5= (627-713), best known for his
role in the ordination of Huineng Zgt (638-713), the legendary
“sixth patriarch” of Chan. Yinzong was active in the construction
of ordination platforms and the supervision of ordination ceremo-
nies. According to the Song Lives of Eminent Monks (Song gaoseng
zhuan K5 {81E, or SGZ), he supposedly began this activity in his
native Kuaiji @f& after first studying with Hongren 5AZ. (601-
674), Huineng’s teacher and the traditionally recognized fifth patri-
arch of Chan. After administering the precepts to great numbers of
people there, Yinzong accepted an invitation to the imperial palace,
where he constructed a great image of the future Buddha Mai-
treya.?” At the emperor’s request he continued to establish ordina-
tion platforms at various monasteries in the Jiangdong L ¥ (east
of the Yangzi 45+ River) or lower Yangzi area. It is of course possi-
ble that Yinzong’s biography was embellished given his connection
with Huineng, but the Song Lives of Eminent Monks account seems
to be based on an epitaph by a contemporary of Yinzong’s from
Kuaiji. The sources suggest that Yinzong was initially a Nirvana
Siitra specialist who only took up his calling regarding ordination
platforms and the bestowal of the precepts after studying with
Hongren and Huineng, but it is also possible that the Platform
Siitra was given its title on the basis of Yinzong’s reputation in
these endeavors (see T 50.731b8-26).28

We also have information about two monks who, just a few de-
cades after Yinzong, combined both the Chan and vinaya traditions
by specializing in bestowing large numbers of bodhisattva ordina-
tions on both the sarigha and the laity. Xuanyan Z{# (675-742) is
known to have “bestowed the Dharma” on more than ten thousand
people in the area of modern Jiangsu {T.% and Zhejiang #fiT, to
have led more than one hundred recitations of the Buddhas’ Names
Siitra (Foming jing #%%€), and to have held more than ten “un-
restricted great assemblies” (wuzhe dahui #3E K& ). It was said of
him that “the realm he had achieved was beyond comparison, and
to receive the teachings from him was equivalent to hearing them
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from the mouth of the Buddha.” This claim of religious authority
equivalent to the Buddha’s is particularly noteworthy because it
parallels a similar assertion long made within the meditation tradi-
tion. Moreover, Xuanyan’s student Dayi k3% (691-779) supposedly
ascended the ordination platform twenty-seven times and had more
than thirty thousand “disciples who [had] received the precepts.”?®
In this context we should also remember the activities of Jianzhen
prior to his travels across the treacherous seas to Japan.3°

In 743 a new ordination platform was established at Yanxiangsi
FE5ESF on Mount Luofu ZEf& (1], Guangdong. At about this time, or
at least by 744, a platform was established at Fahuasi j%:#<F on
Mount Qinwang Z¥ 1| (Zhejiang). In 750 a “Sweet Dew (ganlu H
%) Ordination Platform” was established at Donglinsi = ff3F,
Huiyuan’s Z7% (334-416) famous temple on Mount Lu E|l]. In
765 a “Vaipulya [Extensive] Ordination Platform” was established
at Da Xingshansi K#Z3F in Chang’an, and in the same year a sys-
tem was adopted whereby ten prominent monks and nuns were ap-
pointed to serve on a rotating basis as supervisors of ordinations
(lintan dade FG¥EKfE). In 767 the ordination platform at Huishansi
was reestablished (or perhaps rededicated). In 771 ordination plat-
forms were established at the Longxingsi &35 in Hongzhou #t/
(Nanchang xian, Jiangxi {L§& 4 & §%) and at the Baoyingsi #}JEsF
in Fuzhou ##/JI| (Linquan xian [)I|8%, Jiangsi). During the years
766-779 platforms appeared at three sites in Sichuan Yl and one
in Zheyang #i[% (presumably the northern side of the Zhe River,
which empties into Hangzhou Bay #i/l|7&). This flurry of activity
continued well into the mid-ninth century, with new ordination
platforms being established (or reestablished) in and around the
capitals and in the provinces (Oché 1943, 43-46).

All of this construction took place, of course, in the context of
a changing Chinese socioeconomic system. Jacques Gernet (1995)
introduces many of the historical sources pertinent to the econom-
ics of the ordination platform movement in the Tang, emphasizing
the negative long-term impact of the sale of ordinations on both the
Chinese state and the Buddhist church. The Tang state used Shen-
hui and other monks to collect ordination fees during the An
Lushan rebellion, and from at least the early years of the ninth cen-
tury it became profitable for regional authorities to follow the
state’s example.3!
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Conclusion: The Religious Power of the
Ordination Platform

The Motivations and Symbolism of Daoxuan’s
Ordination Platform

The overall dimensions of the “ordination platform movement” that
Daoxuan intiated should now be clear, but what was his motiva-
tion? Why did Daoxuan have visions and establish his ordination
platform in 667, and what was he trying to achieve? What were the
motivations and goals of Yijing, Yixing, and others who followed,
not always faithfully, in his footsteps? Although we will not be able
answer any of these questions authoritatively, we should be able to
make more or less educated guesses.

Oché Enichi states that Daoxuan’s activities of 667 were in-
spired by the imperial sacrifices undertaken on Mount Tai the pre-
vious year; there is no direct evidence for this, but his argument
seems likely enough. Daoxuan undoubtably incorporated Chinese
characteristics into the design of his ordination platform, and it
seems entirely reasonable that he was inspired by the imperial sac-
rifices. We might even infer that he was attempting something as
significant for the sarigha and the Buddhist community as the sacri-
fices were for the imperial family and state. The overall tenor of his
actions implies an intended relegitimation of the Chinese Buddhist
sangha, the reauthentication of the sarigha’s connections with the
Buddha Sakyamuni. Daoxuan might also have wanted to counter
any doubts about ordination legitimacy stemming from positions
taken by the translator and pilgrim Xuanzang. We know that a
monk named Fachong % (589-665?) objected to Xuanzang’s re-
strictions on lecturing on older translations of Yogacara texts such
as the Larikavatara Siitra. Fachong grumbled that Xuanzang’s own
ordination was based on old translations; if Xuanzang objected to
their use, Fachong argued, he should laicize and be reordained ac-
cording to the new translations (T 2060, 666c17-19). We might
wonder whether Xuanzang’s rather stiff sense of doctrinal correct-
ness also extended to ordination practice itself, setting the stage for
Daoxuan’s visions and activities of just a few years later.

As we have seen Daoxuan was a distinctly monkish monk, con-
cerned only with the life and vitality of the Buddhist order, and his
focus would naturally have been on the sangha. But still, what was
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he trying to accomplish? Daoxuan clearly sought to locate his ordi-
nations (and reordinations) in the very presence of the Buddha.3?
Not only did he intend his ordination platform to be an exact copy
of the Buddha’s, but he also designed it so that the Buddha is
actually present during each and every ordination. According to
the vinaya regulations the validity of an ordination depends on the
proper ordinations of the officiants; Daoxuan backed this up by
having the Buddha on the ordination platform during the cere-
mony. Although Yijing and others disagreed with Daoxuan over the
proper configuration of the ordination platform, they seem to have
agreed with him in this crucial point.

How do we know this? In an abstract sense the Buddha exists
on the ordination platform because here the direct lineage of suc-
cession from the Buddha (as represented by the ordination) is
preserved. A sense of lineage was developing within the Chan move-
ment at this time, and it is reasonable to note a shared emphasis
among specialists in Chan, vinaya, and, shortly, esoteric Buddhism.
The oldest lineage schemata recorded in Chinese Buddhist litera-
ture derive from the Sarvastivada Vinaya school, and the ideology
of the Chan patriarchate as it developed in the late seventh and
early eighth centuries was based on the same notion of direct, per-
sonal transmission as vinaya lineages and monastic ordinations
(McRae 1986, 79-80). This sense of filiation with the Buddha must
have been further enforced with the arrival of Subhakarasimha and
Vajrabodhi, who introduced esoteric rituals involving visualized
identification with the Buddha.

In a more concrete sense the Buddha is present on the ordina-
tion platform in the form of relics. As noted above, the ordination
platform described by Daoxuan is an elaborate stiipa structure.3
There were five tiers in all: three platform levels, the caitya reli-
quary, and the pearl in the center of the top level. Yijing’s ordina-
tion platform also had a small caitya in the center. In addition to
describing the ordination platform as a stipa, Daoxuan equates the
five tiers of the platform with the “five-part dharmakaya,” or the
dharmakaya that is equipped with the five untainted skandhas of
morality, meditation, wisdom, emancipation, and the cognition of
emancipation. The term “five-part dharmakaya” is both venerable
and widely used, going back to the Agamas and occurring in a vari-
ety of Nikaya and Mahayana contexts, both as a description of the
goal of enlightenment and as praise for the Buddha’s accomplish-
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ment (see BD 2.1288a—c; and Daoxuan in T 45.808c3-7, 810b11-
12). Daoxuan is the first writer in Chinese, or perhaps any language,
to explicitly link the five pure skandhas with the five levels of the
stiipa form.3*

What is so striking about this is that just a few years after Dao-
xuan’s description of the ordination platform, the esoteric Buddhist
masters Subhakarasimha and Amoghavajra used the symbolism of
the five-part dharmakaya to describe the “five-wheeled stapa” (wu-
lun ta H#wEE). One translation by Subhakarasimha, who arrived in
Chang’an in 716, states:

The gates of the three mysteries—the actions of body, speech, and
mind—are transformed into the dharmakaya and its three mysteries.
The five wheels are the five wheels of wisdom; the five wisdoms are
made into the five-part [dharmal-kaya. (T 19.368b14-15)

The same text includes diagrams of the five-wheeled stapa, which
is composed of square, circular, triangular, half-moon, and semicir-
cular shapes that symbolize the five elements of earth, water, fire,
wind, and space. According to this text, the dharmakaya-mudra of
Mahavairocana allows one to become complete in the five-part
dharmakaya; other works equate the five “wheels” of the stipa
with both the five elements and the five wisdoms achieved by the
Tathagata (T 19.371c15-16).%°

It is unclear how much of this symbolism was known to Dao-
xuan. A great deal of information was already present in Chinese
sources and available before the systematization of the esoteric
teachings by Subhakarasimha, Vajrabodhi, and Amoghavajra. (For
discussions of esoteric translations by Xuanzang and his contempo-
raries, see Omura 1972b, 207-212, and Osabe 1971, 17 and 38). At
this point, we should also note the name of Yixing’s ordination
platform: “Ordination Platform of the Correct Thought of the Five
Buddhas.” “Correct thought” was originally one component of the
eightfold path, but here it refers to the Buddha’s final nirvana. This
ordination platform was located on Mount Song, where a former
sage had, in the time of the Han or Jin dynasties, planted sala trees,
which bloomed three times a season. Because the Buddha himself
had entered nirvana under a sSala tree, this spot on Mount Song
was thought to be uniquely powerful and divine.?¢ “Five Buddhas”
is not explained in the text describing Yixing’s ordination platform,

Brought to you by | Cambridge University Library
Authenticated
Download Date | 12/24/19 5:04 PM



92 John R. McRae

but it is a standard esoteric term referring to both the five Buddhas
who reside at the center of the two major mandalas and the five
wisdoms they represent. In other words, Yixing’s title neatly encap-
sulates the same fundamental idea present in Daoxuan’s mind at the
establishment of his own platform: On the ordination platform one
is in the direct presence of the Buddha, or in this case, the five Bud-
dhas (see Mikkyo daijiten, 2:633c—34a).

Finally, we should note the time at which Daoxuan chose to in-
augurate his ordination platform: The ceremonies began on the
eighth day of the second month and ended six days later, just before
the anniversary of the Buddha’s final parinirvana as celebrated in
East Asia (and the date of Huineng’s ordination as related in the
Platform Siitra). The timing is not unusual for any important Bud-
dhist ceremony, but in this case it was no doubt selected to link
the proceedings as closely as possible with Sakyamuni himself. As
for Yijing’s platform, it was dedicated on the seventh day of the
fourth month. The event was followed by a month of religious prac-
tice that presumably began on the following day, the eighth, which
is celebrated in East Asia as the anniversary of the Buddha’s birth.3?

About the Ordination Platform Movement

I believe we have marshalled enough data here to use the term “or-
dination platform movement” without reservation. Its characteris-
tics can now be given as follows:

Daoxuan provided the initial impetus for this movement with
his revelation and establishment of an ordination platform in 667.
In his mind what was required was the relegitimation of the Chi-
nese Buddhist sarigha, and he set about doing this by devising a
framework in which ordinations would be certified by the presence
of the Buddha himself.

Subsequent participants in this movement fall into two overlap-
ping categories. Elite monks, especially pilgrims to and mission-
aries from foreign lands, were the more prominent of the two and
received support from the imperial state. Although they may not
have perceived the need for the relegitimation of the Buddhist sazi-
gha in Daoxuan’s terms, they did take advantage of the new reli-
gious format to spread their teachings and solicit the support and
participation of their patrons. The second category of participants
included monks such as Yinzong who, while no strangers to im-
perial patronage, became better known for their efforts in bestow-
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ing the bodhisattva precepts on large numbers of laypeople. We
cannot tell where these monks placed their primary emphasis: on
the large numbers of bodhisattva precepts bestowed or on the pre-
sumably much smaller numbers of full monastic ordinations they
conferred.

Although we do not have detailed information on most of the
participants in this movement, it is probable that they derived great
advantage from imputing significant religious power to both the
ordination platform and its rituals. Those involved may not have
accepted Daoxuan’s revelations regarding the relationship of the or-
dination platform to the Buddha’s magical realm at Jetavana, but
they all partook of similar sorts of belief.

Several ordination platforms seem to have been designed to
emphasize the intimate presence of the Buddha. These should be
considered along with the fact that the vinaya, Chan, and esoteric
traditions from which the participants in this movement derived
all emphasized direct lineal succession from the Buddha.

In the last quarter of the eighth century, the movement began to
experience numerous changes, namely, the establishment of ordina-
tion platforms in provincial cities, increased emphasis on financial
gain for the state or provincial ordination platform sponsor, and an
upsurge in state control of ordinations.

Notes

1. For an excellent study of Chinese Buddhist hagiography in the “lives of emi-
nent monks” genre, see Kieschnick 1997. Also see Shinohara 1990, 1991a, 1991b,
1994a, and 1994b. The most useful source for Daoxuan is probably Saté Tatsugen
1986 (67-298). There is no single entry for Daoxuan himself in either ER or Hinnells
1991. Most of the dozen or so entries for Daoxuan in ER are citations of the XGZ, but
there is no discussion of the importance of the text itself, which was perhaps deemed
by the editors as “only” historical and biographical. As Kenneth Ch’en (1964, 192,
248, and 515) points out in his long-useful textbook on Chinese Buddhism, Daoxuan
compiled at least two other texts of great historical interest: the Further Elucidation
of Faith (Guang hongming ji EEiLBHF0) and Annals of Buddhist-Daoist Controversy
(Fodao lunheng #5& 3 1).

2. Weinstein 1987b points out that the Four Part Vinaya had already become
universally accepted by the beginning of the Tang. On its Dharmaguptaka back-
ground, see Gémez 1987. For further information on the formation of the Chinese
Vinaya school, see Sato Tatsugen 1993. Weinstein (1987a, 62-63) points out that the
An Lushan rebellion of 755-763 was apparently devastating to the continuation of
Vinaya studies: From the time when the “elitist” Faxiang (i.e., Chinese Yogacara)
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school disappeared completely, and Huayan, Chan, and Pure Land continued with a
definite “popular” character, no significant works by Vinaya monks survive. There is
no evidence that Daoxuan was ever interested in creating a “following,” much less a
“school,” no matter how the term is defined.

3. One of the interesting things Yamazaki (1967, 162-163) observes is that there
are no prominent laymen listed anywhere in association with Daoxuan’s biography.
It was not the case that Daoxuan had no contact with elite society: For example, he
was an important figure in the defense of Buddhism at court in 662 (see Weinstein
1987a, 32-33; McRae 1986, 49). Yamazaki is clearly puzzled by Daoxuan’s apparent
failure to cultivate lay supporters, which can be taken not only as evidence for his
lack of interest in founding a following or school, but also as an indication that he
lived in a supernatural world populated primarily by monks and spirit bodhisattvas
and Buddhas, as we shall see below.

4. For general information on ordination platforms, see BD 1:391a-392b. Yana-
gida (1985, 394) cites his earlier article (1964) to restate his opinion that the essay on
vinaya in XGZ 22 includes the oldest usage of the term tanchang &5 for “ordination
platform.” The same usage occurs in the Lidai fabao ji Ef{iEE 50 (see Yanagida
1967, 154). In his notes, Yanagida (1967, 159) mentions an identical usage in the ep-
itaph (written in 804) for Nanyue Banzhou 5% #} in fascicle seven of Liu Zong-
yuan'’s #l5 ¢ literary collection (see Liu 1961, 1:103-105).

5. Huang Qiong was an official during the Latter Han dynasty who is known in
Daoist sources as a minister of works (sikong %]22). His daughter Jinghua 5%, or
Lady Xiechen /=& A, seems better known, however, because she is mentioned in
the following Daoist sources: the Maoshan zhi 35|17, 14.1a (HY 304; DZ 9.0193a);
the Yunji gigian ZE% 1%, 115.4b; and the Lishi zhenxian tidao tonggian houji [FE{t S
{lIfaE B % 5%, 4.2a ff. Thanks are due Robert Campany for alerting me to these
citations.

6. On Zhang Yu, see Li 1959 (fasc. 91, 2.604) or Kao 1991 (1.1237). The anec-
dote is not directly relevant here, but it does poke fun at Daoxuan’s reputation for
displinary strictness.

7. Daoxuan would certainly not have liked his texts to be characterized in this
fashion, in part because they were not anonymous but more importantly because of
his very strong views on the evils of Buddhist forgeries (see Tokuno 1990, 48-50).

8. Daoxuan’s description (T 45.808b2-3) does not otherwise mention a roof;
perhaps the tiles were on top of the platform? For convenience, I have rearranged
and abbreviated Daoxuan’s narrative (see T 45.808a16-b3). The water, incidentally,
was white like milk but flavorless; Daoxuan relates this to the Nirvana Siitra’s meta-
phor of milk and water.

9. In vinaya contexts “karma” refers to any ritual endeavor; I use the form “kar-
man” to indicate this special usage. To “pronounce the four acts” is to repent any
outstanding transgressions orally, then perform a threefold repentance ritual. See
Rytikoku Daigaku 1972, 2.1461b.

10. Pindola had demonstrated his supernormal powers and was banished from
Jambudvipa by the Buddha; Ananda had refrained from asking the Buddha to live
forever, had stepped on the Buddha’s rain cloak, and had persuaded him to allow
women to enter the order. For the stories involving Pindola (probably not he of the
sixteen arhats, although the identities may have been confused), see BD 4.4334a-35a.
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11. The term “jiechang” occurs 348 times in the Chinese portion of the Taisho
canon (vols. 1-55 and 85), including 21 times in the Four Part Vinaya and 52 times
in Daoxuan’s commentary; the term “jietan” occurs 400 times in all but not in the
Four Part Vinaya and only 4 times in Daoxuan’s commentary.

12. Indian ordination platforms would be easily overlooked and their remains
may have gone unnoticed. Despite elements such as a circumferential fence and
lion-shaped canopy supports suspiciously reminiscent of Chinese palace architecture,
Daoxuan does provide some evidence (suggests Murata) that the entire structure was
clearly that of the Gandharan style of stipa. The two-foot-tall ordination platform at
Nalanda observed by the pilgrim and translator Yijing £ (635-713), although of
only one level, had a small caitya in the center. Because this reportage is independent
of Daoxuan’s (Yijing was at Nalanda around 676-685), Murata infers that in both In-
dia and Gandhara sttipas were used as ordination platforms. There is also evidence
for the existence in India up to about the seventh century of “caitya halls,” which
were used for explaining the vinaya regulations and holding posadha meetings and,
no doubt, ordination ceremonies (see Murata 1961, p. 3, which cites a 1925 article
by Matsumoto Bunzaburo A4 =Ff in Shirin %4k 9, no. 1). Murata speculates
that the custom of holding ordinations in close proximity to stipas was established
through the use of halls such as these, thus facilitating the switch to the use of
stapas as ordination platforms. Unfortunately, Matsumoto’s sources are not given.

13. According to the Lives of Nuns (Bigiuni zhuan  [7.JEf#, T 934c3-35a5) en-
try for the nun Jingjian i (290-359?) of Zhulinsi 774k, while in Yuezhi territory
during the years 335-342 the monk Sengjian {¥# acquired the Mahasarghika Kar-
mans for Nuns and Precept Text (Sengqini jiemo ji jieben fE#%JE#3E K 4%), which he
translated in 358 in Luoyang j&[%. He then asked the foreign monk Dharmagupta
(Tanmojieduo ZEE#E %) to establish an ordination platform, but the Chinese monk
Daozhang 745 criticized this plan on the basis of the Precepts Background Siitra (Jie
yinyuan jing K73 4%), a text that is otherwise unknown. As a result the monks “floated
a boat on the Si i [River],” and Jingjian and three others took the ordination on the
“same platform.” Daoxuan also discusses ordination on a boat in his Ordination Plat-
form Diagram, when he says that the monk Huiyi Z3% of Qihuansi, after discussing
the matter with Sanghavarman, ordained his disciple Huiji Z3: (412-496) and
others on a boat at Caizhou %£/J|. The Lives of Eminent Monks entry (T 50.379a) for
Huiji mentions that he was ordained in Caizhou at age twenty (i.e., approximately in
421) but does not mention that the ceremony occurred on a boat; Daoxuan must have
had some other source.

14. The Fozu tongji has Gunavarman establishing this ordination platform in
434, but other sources state that he died in 431.

15. Although no other evidence is available, Ochd speculates that this platform
was probably established by either Faxian %t or Xuanchang Z %, two prominent
monks of the time, the former associated with Sanwu and the latter known to have
taught the vinaya. Ocho (1941, 17-18) points out that the Da Song sengshi liie K5
g g (T no. 2126) by Zanning &% (919-1001) asserts that Dharmakala and two
other monks active during the years 254-256 of the Wei regime initiated the use of
ordination platforms in Luoyang, but no specific platform is mentioned. As a late
source, the Sengshi liie cannot be taken as authoritive without corroboration or at
least believable detail, Dharmakala’s Lives of Eminent Monks entry (T 50.324c15-
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25a6; 26b14—c1) describes his translations of vinaya texts but does not mention an
ordination platform (see BD 4.3969b—c; 3568c-3569a).

16. Ocho (1958, 48-52) discusses several of the early figures Daoxuan cites—
Zhu Fatai, Zhi Daolin, Zhi Facun (probably Zhu Facun), Zhu Daoyi, and Zhu
Daosheng—and the possibility that they established ordination platforms. Ocho’s
concludes that there is no evidence, and also no likelihood of the platforms having
been established at all. Yanagida (1985, 616 n. 392) refers to Ocho 1979 (presumably
a reprint of Ocho 1941 and 1942), which he apparently summarizes on p. 405, indi-
cating the innovative nature of Daoxuan’s visions, the relevance of platforms in non-
Buddhist Chinese contexts, and the impact of esoteric Buddhism with its newly intro-
duced altars. On p. 406, Yanagida points out the significance of Daoxuan referring to
his texts as “jing” 48 (statras), implying they were more than his own creations. See
Yanagida 1985 (616 n. 393) on the very specific Daoist antecedents to ordination
platforms. Stephen Bokenkamp has also provided me with references to primary
sources for these Daoist antecedents, which I have not been able to consider here.

17. Also see Daoxuan’s general essay on vinaya masters in the XGZ, in which he
refers to the Six Dynasties’ establishment of ordination platforms at various locations
and their usefulness to “lines of monks like geese” (T 50.621b23), implying an impact
on rectifying the religious chaos of the times.

18. The opening date is given in T 45.816b20 and the closing date in 819a9-10.
Yanagida (1985, 405) says that two ceremonies were held in the second and fourth
months, but the latter is presumably a reference to a ceremony held in Jingzhou 7
M (see T 45.818c4 ff).

19. No reference should be necessary for Fazang. Hongjing was involved in both
the Vinaya and Tiantai traditions (Yanagida 1967, 199-200 and 210 n. 16; Tkeda 1990,
71-113). (I am grateful to Professor Aramaki Noritoshi FE#8if% for providing me
with photocopies of Tkeda’s work.) Hongjing is mentioned below as the preceptor of
Jianzhen (J. Ganjin). On Xuanze, see McRae 1986, 59-60. Also listed (T 45.817a3) is
one Chan Master Xingtao 1775 of Kongguansi ZZ#i=% in Chang’an; no figure corre-
sponding to this monk appears in the XGZ or SGZ, but the name is suspiciously iden-
tical to the name given to Huineng’s father and to the monk who attended Huineng’s
stapa in the Platform Siitra (see Komazawa Daigaku 1978, 369).

20. Because subsequent ordination platforms deviate significantly from Dao-
xuan’s configuration or are not described in any detail, it is not of primary impor-
tance to reconstruct Daoxuan’s precise configuration, which is difficult to follow at
several points. Unless otherwise noted, for convenience I have followed Murata’s
summary. The drawing included in T 45.812-813, and virtually identical to that in
Forte 1988 (fig. 1), depicts two ordination platforms (envisioned by Daoxuan to be
at Jetavana Temple during the lifetime of the Buddha) that look rather like three-
story parking garages, with ramps leading up the front. Obviously, the drawings
were done later and without close study of Daoxuan’s text.

21. Ocho also suggests a similarity between the ordination platform’s being
based on the Buddha’s bodily dimensions and the imperial platform’s use of ancient
standards of length, but the comparison is not compelling. He also errs in stating that
the Uddiyana platform lacked protective deities around its circumference. See Dao-
xuan’s report of Sakyamitra’s comments in T 45.808c28-809a16; Ochd also consults
Huixiang’s £t Gu Qingliang zhuan w7757 (T 51.1098¢18-1099¢13) for its descrip-
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tion of Sakyamitra’s on Mount Wutai. For an account of the imperial feng and shan
sacrifices, especially those of 666, see Wechsler 1985 (170-194), especially his de-
scription of the platforms used (179, 185-186).

22. Ocho also mentions Wuxing #£{T (see his biography in T 51.921-10a13),
who was one of the twenty-seven who received ordination in 667 and the author of
an “encomium on Sarira” (sheli zan 4F]%) included in Daoxuan’s Ordination Plat-
form Diagram (T 45.818c4-20). He was also a second-generation disciple of the great
Sanlun master Jizang &3 (549-623) and a pilgrim to Sri Lanka, Nalanda, and other
parts of India. Oché considers Wuxing’s travels in terms of a member of Daoxuan’s
lineage interested in seeing Indian ordination platforms for himself, and he implies
that the lack of any testimony on the matter is negative evidence for the accuracy of
Daoxuan’s description. Ocho (1942, 34-35) discusses the ordination platform said to
have existed or been established in 676 at Zhizhisi #| &3 in Guangdong, according
to the Guangxiaosi vifa taji S¢235E5285 %0 attributed to Facai #: 4" of Faxingsi /4
=% (QQT 912; see Yanagida 1967, 535-536). According to this text the ordination plat-
form was established by Gunabhadra during the Song dynasty, and in 502 the Indian
Tripitaka Master Zhiyao ##% planted a single bodhi tree in front of it and erected an
inscription. Both foreign masters predicted that a living bodhisattva would come to
the spot, a prophecy that was fulfilled by the arrival of Huineng, his answer regarding
the moving temple banner, and his ordination by Yinzong. The SGZ includes the
story, but with the names changed to Gunavarman, Paramartha, and Vinaya Master
Zhiguang %5 3¢-f#fi. Ochd points out that the information on the foreign masters and
Zhiguang is specious or unverifiable, but that concerning Yinzong may be accurate. I
would add that the accuracy of this text is highly questionable and that it represents
an early stage in the creation of the fictional legend of Huineng. Therefore I have not
considered it here.

23. Gernet (1995, 334 n. 171) cites the Da Song sengshi liie to the effect that “all
that is required [on these ordination platforms] is that [the postulant] has produced
the spirit of bodhi.” This observation harbors important ramifications that Gernet
ironically fails to notice (see McRae 1993-1994). Note that Michihata 1970 (108-
111) contains a brief discussion of Chinese bodhisattva ordination platforms; see p.
109 for reference to the establishment of the vaipulya ordination platform mentioned
here. (For a longer treatment, see Michihata 1972, 589-607.)

24. The student mentioned is Mingke #5|%, one of the twenty-seven ordained at
Daoxuan’s ceremonies in 667 (T 45.817a2; see Ikeda 1988, 122). Ocho (1942, 37) sug-
gests that this new ordination platform configuration in 704 was related to the feng
and shan activities of Empress Wu on Mount Song in 695.

25. Shiina (1993) points out that a significant number of Northern school
monks resided in strong vinaya centers. Incidentally, in 1988 the remains of the ordi-
nation platform at Huishansi on Mount Song could still be seen. Unfortunately, the
temple was being used as an army training school and was off-limits (Tkeda 1988, 108).

26. Four texts describe this ordination platform. The first, the Songyue Hui-
shansi jietan bei &% & =R IEE (Jinshi cuibian, fasc. 95), details the platform’s re-
establishment in 767 by Chengru #E#[1 (d. ca. 780-783), a vinaya specialist who had
reached Sumatra before relinquishing hope of traveling to India (see Ikeda 1988,
126-136). The event was sponsored by three powerful pro-Buddhist officials, Yuan
Cai T#; (d. 777), Du Hongjian fiE#F (709-769), and Wang Jin F£% (701?-781)
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(see Tkeda 1988, 126-128, for brief biographical descriptions of these men).
The Huishansi jietan bei &= EH (Jinshi cuibian, fasc. 94, 3.1623a-25d) is the
second (and lacunae-filled) text to describe the reestablishment ceremony. It is also
by Chengru and contains frequent references to the same officials. The Xiexiu jietan
biao HHERIEFE (QQT 916.22a-b; 19.12047b) is a memorial written on the same oc-
casion by Chengru. The original stele supposedly included this text and the Huishansi
jietan bei, plus a response from Emperor Daizong {5z (766-799). The fourth text, the
Songyue Huishansi jietan ji & & @235 H0 (QQT 510.5a-b, 11.6571a; Tkeda 1988,
115-117), is a commemoration of the event in 795 written by Lu Zhangyuan £ J&.
Ikeda (1988, 121-125) believes that the establishment of the Huishansi ordination
platform implies the eclipse of the platform at Shaolinsi, but he gives no specific evi-
dence for this. These and other related sources for this ordination platform are also
discussed by Shiina (1968, 173-185). Another informative epitaph regarding both the
vinaya lineage and the establishment of an ordination platform is Yan Zhenqing’s 2
EJH (709-784) Fuzhou Baoyingsi Liizang yuan jietan ji )15 &3¢y e A8 50 (QQT
338.3a-5b, 7.4330a-4331a), written in 771.

27. Tt is tempting to think that Yinzong’s statue-building activities are con-
nected to the efforts by Empress Wu regarding the cult of Maitreya as discussed in
Forte 1988.

28. Yinzong was associated primarily with Miaoxisi #»Z=f Temple in Kuaiji,
and he seems to have had a close relationship with a Wang family of that city (see
SGZ, T 50.731b). Two laymen named Wang of Kuaiji (not listed elsewhere in the
SGZ) are mentioned in Yinzong’s biography, one a magistrate of the city who re-
quested that he establish an ordination platform there and the other the author of
his epitaph. Particularly well versed in the Nirvana Siitra, Yinzong began teaching in
Chang’an in 670. A few years later he was the subject of an imperial request to take
up residence at Jing'aisi {5 3F (Aijingsi Z#{sF) in Luoyang, but he spurned this to
study Chan under Hongren of East Mountain and later met Huineng in Fanyu %
(Guangdong). Based on the profundity of his exchange with Huineng (which the
SGZ does not describe), Yinzong went home to Kuaiji, where the prefect Wang
Zhou EF asked him to establish an ordination platform. This he did, administering
the precepts to great numbers of people (the text says “several thousand/hundreds”).
Later he accepted the invitation to the imperial palace and worked on the great im-
age of Maitreya. Yinzong compiled two works, both now lost: a collection probably of
Chan tradition stories known as the Anthology of the Essentials of Mind (Xinyao ji i(»
) and a compendium of statements by Chinese philosophers and Confucian
scholars elucidating the three teachings of Buddhadharma. Li Hua’s 2= (d. ca. 766)
epitaph for the Tiantai figure Xuanlang 2;ff] (673-754) refers to Chan Master Yin-
zong as a vinaya specialist (QQT 7.4101a; fasc. 320, p. 1b). (This last citation is drawn
from Yanagida 1967, 138. On p. 225, Yanagida holds that the account of Huineng’s
ordination circulated because of Yinzong’s prior reputation rather than vice versa.)

29. On Xuanyan and Dayi, see Yanagida 1967 (255-256) citing the SGZ (T
50.795a27-b8, 800a15-b13). For Xuanyan, also see Fahuasi jietan yuan bei 7,
R (QQT 335.7a-8a, 7.4292a-94a), which mentions both his establishment of an
ordination platform (sometime before 736, judging from context) and his holding of
ten unrestricted assemblies (in or after 738).

30. T will not discuss Ganjin’s career here except to note the following: He
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worked to establish ordination platforms in China before arriving in Japan in 753.
Once there he established platforms at Todaiji 55 A3 and probably Toshodaiji Fi
#£5F, in the former case using soil supposedly brought all the way from Nalanda (or
perhaps Mount Wutai) for the platform itself. According to Ishida Mizumaro (1986c¢),
Ganjin’s only guide for the construction of these platforms was Daoxuan’s texts; Ocho
suggests from other evidence that additional models were involved, such as the Chi-
nese examples introduced below. Unfortunately, there does not seem to be any early
evidence from Japanese sources about the configuration of the platforms. That only a
few of them were established in Japan seems to stem from efforts to limit their num-
ber by Japanese clerical authorities—a policy in sharp contrast to that of the Chinese
vinaya specialists and one that led to the momentous backlash decades later by the
Tendai priest Saicho & (767-822).

31. The evidence introduced conflicts with Gernet on only one point: He repeat-
edly (pp. 51-52, 57, 331 n. 122, and 333 n. 157) cites a reference by Emperor Xuan-
zong Z5% on the suspension of official ordinations during the period 713-741. If this
did in fact happen, no imperially sponsored ordinations were held at the ordination
platforms established at Huishansi by Yixing and in Chang’an by Vajrabodhi in or
around the early 720s. Does Xuanzong’s comment only apply to certain kinds of im-
perially sponsored ordinations? I consider these issues briefly in McRae 1993-1994.
Concerning the sale of ordination certificates, see T. H. Barrett in this volume. Un-
fortunately, we do not know much about how these later ordination platforms were
configured. The only information we have, on four of them, suggests that they varied
in significant ways, including the number of levels, shape, and size (see Ocho 1942,
51).

32. It is possible that Daoxuan remembered Fachong’s remonstration of
Xuanzang:

Tripitaka Master Xuanzang did not allow anyone to lecture on the old trans-
lations of the satras. Fachong said, “You were ordained on the basis of the old
sttras. If you do not allow the dissemination of the old satras, you should return
to the lay life and then become ordained again on the basis of the newly trans-
lated satras. Only then will T allow you this interpretation.” Upon hearing this,
Xuanzang ended his prohibition. (T 50.666¢17-19)

Given Xuanzang’'s famous dedication to accuracy, this anecdote rings true. Ex-
changes such as this, which implied that Chinese monks were not truly monks be-
cause they had not been correctly ordained, may have spurred Daoxuan on to seek
the ultimate authority in his visions of the Buddha’s ordination platform.

33. After recounting the scriptural sources for some of the features of his plat-
form, Daoxuan writes: “I have just now examined the texts for the characteristics [of
the ordination platform], and although they do not use the term ‘ordination platform’
(jietan), this ordination platform is actually a sttpa of the Buddha” (T 45.809b6-7).

34. This assertion is made based on searches using the printed indexes to the
Taisho (up through index vol. 19), admittedly a less than perfect resource. Searches
using the CBETA electronic texts (http:/ccbs.ntu.edu.tw/cbeta/) reveal that “wufen
fashen” 115345 is used three times in the joint commentary by Kumarajiva and his
students on the Vimalakirti Siatra (T 1775) and a few times in texts by Jingying
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Huiyuan, Zhiyi %88 (538-597), and Jizang. Xuanzang’s successor Ci'en Ji ZZ&E %
(632-682; often referred to as Kuiji #i%:; see Weinstein 1959) does mention (T
34.727a28, 773¢19-20, 812a16) offering incense at a stiipa to attain the fragrance of
the five-part dharmakaya. In a discussion of stiipas in general, he states that incense
represents the cultivation of the five-part dharmakaya, but there is no attempt at the
symbolic identification used by Daoxuan.

35. In this passage the five wisdoms of the five Buddhas are said to be achieved
as part of accomplishing the five-part dharmakaya. On the five-wheeled stapa, see
Mikkyo daijiten, 1969-1970, 2:650c-651a and 652a-b.

36. The Chinese term used here is “beiduozi” B %, which must be equivalent
to HZ% % given in Nakamura 1975 (1100a). It is a transliteration of “pattra” (“leaf,”
i.e., the leaf of the rala tree). Perhaps there was some confusion here with the twin
Sala trees that are usually said to have shaded the Buddha at the Nirvana. See Tkeda
1988 (115) and QQT (510.5a, 11.6571a) for information cited. There is no explanation
given for the significance of the trees on Mount Song blooming three times a season,
but this was certainly an auspicious portent.

37. For the East Asian commemoration of Sékyamuni’s birth, enlightenment,
and final nirvana, see BD s.v. kanbutsue #E{#i & (1.821c-24b) on 4.8; s.v. jodoe &
& (3.2708a-b) on 12.8; and s.v. nehan’e {75 (5.4149¢-50¢) on 2.15.
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Chapter 4

Buddhist Precepts in a
Lawless World

Some Comments on the Linhuai
Ordination Scandal

T. H. BARRETT

As rRESEARCH INTO the earliest stages of Buddhism unfolds, the
central role of the Buddhist monastic sarigha in preserving as oral
literature the teachings of the Buddha, the Dharma, has become
increasingly apparent. Yet the sarngha as an autonomous body in
the most literal sense would not have been able to survive without
its own set of ordinances. Despite the natural tendency of earlier
scholarship to shun study of the vinaya as a recondite and some-
what sterile area—something roughly equivalent to canon law in
the Christian tradition—we are now beginning to realize how im-
portant to Buddhism the vinaya was and is and to examine the im-
plications of that realization for the study of Buddhism.

Nor should we stop there, for in East Asia at least Buddhist con-
ceptions of religious law were imported into a cultural area that
already possessed well-defined and (by contrast with other ancient
societies) relatively secular conceptions of legality that had already
brought into being an imperial system more durable than anything
encountered by Buddhism in the South Asian heartland. The study
of the interaction between the Buddhist vinaya and this non-
Buddhist environment constitutes a vast field of research that cur-
rent scholarship has hardly touched on as yet; in isolating just one
particular instance of the function of Buddhist ordination from a
non-Buddhist point of view it is possible to do no more than suggest
a type of approach that might later prove fruitful. Even so, this very
limited study may perhaps serve to show that such interpretation
and implementation are not problems for Buddhist studies alone,
but have wider implications for anyone interested in the cultural
heritage of East Asia.
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102 T. H. Barrett

The Precepts in China: From a Cultural to
a Historical Perspective

For the immediate purposes of this essay, three aspects of the oper-
ation of Buddhist precepts in a non-Buddhist environment may be
discerned. First, the conflict between Buddhist precept and what
one might call secular, or (with reservations) Confucian Chinese,
morality is an obvious one that has long attracted the attention first
of polemicists and latterly of scholars, and is well represented in the
literature on China in Western languages (e.g., Nakamura 1964,
chap. 23). Second, the relationship between Buddhist precept and
state ordinance was a matter of elementary importance to regimes
in both north and south China confronted with the success of Bud-
dhism in the early centuries of the Common Era, and research into
this phenomenon has preoccupied a certain strand in East Asian
scholarship also, again with some resulting publication in Western
languages.! But, as we shall see, not only Confucians and (shall we
say) Legalists found the vinaya a problem: Daoists (Taoists), also,
had to confront its religious conceptions of law with sometimes
similar but also quite unrelated ideas of their own. Here modern
scholarship has at last recognized the importance of legal thought
in the formation of Daoist religion.? Yet publications on the rela-
tionship between the legal aspects of Buddhism and Daoism remain
relatively few, despite all the surviving materials that could throw
light on the interaction between Buddhist and Daoist religious
codes (esp. see Fukunaga 1982; Rao 1991, 103-108; Jan 1986;
Penny 1996).

Of course, a volume on the vinaya as such and its observance
in East Asia is not the right place to carry forward such research.
Although this essay has raised the question of the larger cultural
context in which the vinaya operated in East Asia, all that the
reader is asked to note at this point is that whatever the function of
the vinaya outside the Chinese cultural world, as soon as the Bud-
dhist precepts reached China they became part of a religious envi-
ronment in which the very term for “precepts” (jie 7#%) linked them
inevitably with Daoist analogues similarly described. These ana-
logues, termed “precepts of the Dao” (daojie 7&3), have so far been
discussed primarily in terms of their relationship to what has been
referred to above as “secular morality.”®> Even so, once one enlarges
one’s view of Daoist quasi-legal religious terminology to encompass
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terms such as “prohibitions” (jin £%), notions of taboo and talisman
tend to become as prominent as any moral meanings. Admittedly
these overtones of alien religious meaning may not be at all appar-
ent (or, indeed, all that important) when precepts are discussed
within a purely Buddhist context, but at points in the Chinese his-
torical record where the workings of the vinaya appear to break
down entirely—from a Buddhist point of view—we might do well
to remember their presence.

For it is such a situation that forms the main interest of the case
study presented here. Although a comprehensive perspective on the
scandal in question might require lengthy explanations concerning
its position in the long-term history of the popular Buddhist cult
with which it seems to have been associated, too much history
(beyond what is necessary to provide the immediate religious back-
ground) would certainly distract from the main object of the cur-
rent exercise, which is simply to remind readers—whose attention
is concentrated for much of this volume solely on the Buddhist
world—of some of the forces that might have affected the imple-
mentation of the vinaya in China, especially in cases where Bud-
dhist norms appear to have become distorted.

As it happens, the Linhuai [§i ordination scandal suits the
purpose of a case study extremely well because it is an episode that
has already played its part in a number of historiographies. For an
example of its appearance in English language scholarship, we may
readily cite a standard work that gives a complete summary of the
main source on the scandal:

A revealing memorial by Li Deyu Z={## (787-859) dated 824 describes
how Wang Zhixing F %28 (d. 836), the civil governor (guanchashi #%
f#) of Xuzhou /1| and Sizhou 4/} (in present-day Jiangsu), acquired
great wealth through the sale of ordination certificates in spite of the
prohibition against this practice. According to Li, one out of three
male adults in Sizhou had taken the tonsure to avoid taxation. He esti-
mated that of more than one hundred monks that he examined daily at
a checkpoint at the Yangzi crossing at Suanshan only fourteen had
previously served as novices (shami #ifi; sramanera), the remainder
being common people with no previous religious training. The ordina-
tion itself was little more than a commercial transaction: upon arrival
at the ordination platform that Wang had built, the candidate, whose
head had already been shaven, would make a payment of two strings
of cash for which he would be issued with an ordination certificate.
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Once he had received the certificate, the candidate would return home
without even participating in a religious ceremony. Li Deyu ended
his memorial with a warning that if strong action was not taken to en-
force the ban on such activities before the forthcoming celebration of
the Emperor’s birthday—no doubt a suitable occasion for promot-
ing ordination—six hundred thousand able-bodied males not only
from Jiangsu but from the area to the south as well would be lost as
taxpayers. (Weinstein 1987a, 60-61, with change of romanization)

This paraphrase of our main source on the episode appears in a
general discussion of the sale of ordination certificates during the
Tang, but its first appearance that I have noticed in the modern his-
toriography of Chinese Buddhism was much earlier, in an article
devoted to the monastic economy of China’s middle ages published
in 1934. Here the discussion involves not just ordination certificates
in Tang times, but the far greater struggle on the part of the state to
regulate the numbers of Chinese entering the Buddhist clergy (He
1986, 11). The earliest Japanese mention that I have noticed comes
by contrast some eight years later, in the context of an account of
the history of the ordination platform in East Asia (Ocho 1979, 40,
44). The source or sources cited in these three contexts, as it hap-
pens, are never the same, though in every case the memorial by Li
Deyu given above must represent the report from which the infor-
mation was ultimately taken. But these three instances by no means
exhaust the number of contexts in which Li’s remarks have been
cited: Naturally enough, they may also be found put to some use in
a volume from Taiwan devoted to an evaluation of Li’s career (Tang
1973, 107).

To be sure, a biographical approach to understanding this me-
morial should not be neglected. In the volume in question, Tang
Chengye is content to take Li at face value and assumes that his re-
port reflects the views of an impartial administrator, although ma-
terials suggesting devotion to a Daoist master (and hence possible
bias in his reporting of Buddhism) are evaluated as expressing no
more than the polite sentiments normally accorded respectable reli-
gious figures (pp. 547-548). Other scholars, however, have noted
that Li had considerable family ties with Daoism, and, most re-
cently, that there are indications of personal devotion on his part
going back a couple of years before the date of this document
(Chen 1980, 37-38; Sunayama 1990).
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Bias must, one might think, be imputed to at least one famous
Tang worthy in evaluating the Linhuai ordinations. The poet Bai
Juyi HJE % (772-846) took a diametrically opposed view of Wang
Zhixing’s sponsorship of the ordination platform, lauding him for
his support of Buddhism (Bai Juyi ji ()& 5%, fasc. 69, 1461). For-
tunately, however, it is not necessary to choose one’s hero and eval-
uate the evidence based on that choice: The mention of Sizhou
in Li’'s memorial—and particularly that of the Kaiyuansi BT3¢
monastery of Sizhou in Bai’s encomium (to which we shall return
in due course)—points to a link between the ordination platform
and the history of religion in China.*

The Perspective of Past History

By the time of the ordination scandal the Kaiyuansi had become
the center of a Buddhist cult that was already more than a century
old. This cult, which has been studied in some detail by both Makita
Tairyd and Chen Zuolong, expanded dramatically during the rest
of the ninth century, leading to its conspicuous prominence in
sources of the Five Dynasties and Song periods and, despite some
vicissitudes, a lasting fame that has endured into our own times. It
was devoted to a reputedly miraculous monk from Central Asia
named Sengqie {1 (627-710), who is said to have made his home
in Sizhou in the late seventh century and to have founded a monas-
tery known as the Puguangwangsi 3% F<F (later the Kaiyuansi)
(Makita 1957, 1-30; Chen 1989, 21-88). It is probably significant
that this man was of Sogdian origin; Sizhou occupied a dangerous
but important place in Tang international trade routes (just where
the canal system joined the less predictable waters of the Huai
River), and Sogdian merchants, the main force in international
Asian trade of the time, were probably more than willing to support
a compatriot with apparent supernatural powers whose presence
hallowed this particular spot.

The location of the monastery may also explain why Senggie’s
fame spread not only in China but internationally during the ninth
century. His cult is mentioned by several Japanese monks who vis-
ited China at the time, and icons associated with him seem to have
reached Japan as well. But Senggie had already attracted the atten-
tion of Chinese long before this point—from the emperor on down.
A memorial inscription by the writer Li Yong ZE&E (673-742)
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datable to some time in the early eighth century gives an account of
Senggqie’s life that clearly shows he was already regarded as a super-
natural figure. A poem wrongly ascribed to Li Bai Z=f5 (701-763)
may also date from the same century. In any case, by the end of
the eighth century we may be quite sure that a thriving cult had de-
veloped where Senggie had lived and where his body was preserved
in lacquered form.

Further evidence of the cult’s prominence may be found in a
poem by the famous writer and scourge of Buddhism Han Yu &
(768-824), written in the year 800. Han put himself forward as the
very embodiment of the Confucian morality that found Buddhism
utterly offensive and foreign, and indeed line seven of this poem,
“Yue #t [Southern] merchants and Hu ## [Sogdian] traders buying
deliverance from their own misdeeds,” exhibits a fine xenophobia in
pointing to continued Central Asian involvement in the cult. But
mention of extensive construction work in the poem shows that
not only were merchants prepared to support the cult on a lavish
scale, but also Sengqie’s worshippers were already rebuilding the
site to cope with mass demand, presumably from the Chinese pop-
ulation of the area (and not just from alien transients). If the cult
was now firmly entrenched in popular belief, one is tempted to
wonder whether the fire that made rebuilding necessary at this
time—but on a much grander scale—was entirely an accident.

The name of the monk in charge of the construction (and the
poem’s addressee) is also of interest because in all likelihood he
was the abbot in charge immediately before Wang Zhixing took
over the patronage of the site. It is a name well known to students
of East Asian Buddhism, one shared with the great exegete of the
Huayan school Chengguan #&#7 (738-839). But our Chengguan, in
the light of recent research, seems to have pursued an entirely dif-
ferent career, probably as a vinaya master who (like a number of
his colleagues in the region) dabbled in versifying with nonclerical
friends (Barrett 1992, 71-2, 78-80; Kamata 1992). It is possible that
he had some interest in Chan # Buddhism. At about this time a fel-
low disciple studying under the same vinaya teacher turned to the
Chan of Niutou -5 and Caoqi #iZ—that is, of a complexion prob-
ably very similar to that represented in the text of the famous Plat-
form Siitra. The significance of this will be investigated below; for
the moment it is more important to explore the final clue to be
gleaned from Han’s poem concerning Chengguan and his circle—
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one that suggests that both the author and addressee were indebted
to the patronage of the same man, Zhang Jianfeng 5E#Hf (735-
800).

A Political Perspective

Mention of Zhang necessitates a few words concerning the political
history of this period. Switching from Li Yong’s inscription to Han
Yu's poem, even by way of a putative Li Bai song, may emphasize
the continued prosperity of the Sogdian merchant community in
China, which by 800 may have had a little more xenophobia to
cope with but was well protected by its Uighur patrons. Such an
emphasis, however, tends to gloss over the completely changed cir-
cumstances in which the Chinese, and especially the Chinese of
Sizhou, found themselves. The rebellion of the half-Sogdian An
Lushan Zz#%[l (d. 757) in 755 was overcome by the Tang dynasty
(with Uighur help) but left the government in a severely weakened
state. The canal system, on which Sizhou was so strategically lo-
cated, had always been important to an imperial court in the north-
west that could not be sustained without the constant flow of grain
tax from more fertile areas. With the loss of a great deal of fertile
northern territory to generals in the northeast who owed at best
a purely nominal allegiance to the court, supplies from the south
were crucial, and the canal system became the jugular vein of the
dynasty. According to an edict drafted by Bai Juyi (Bai Juyi ji, fasc.
51, 1067), “of all the walled cities of the Huai region, Sizhou is the
key, for it controls the transport route.” Between Luoyang &[5 and
the calmer territories south of the Huai, huge armies of doubtful
loyalty remained in fact throughout most of the late eighth century,
capable at any time of putting a knife against that jugular vein. The
central government had to rely on its provincial governors to keep
troops loyal, at least along this vital supply line, but even when it
was not in open conflict with local warlords trying to defend their
independence, its own armies were quite capable of mutinying
and threatening Sizhou’s canals without a moment’s warning (see
Twitchett 1979, chaps. 8-9).

In such a world money still talked, but the cultured and humane
found their lives less secure than in the happier days of the early
eighth century. In 796 Han Yu, soon to be joined by his friends Li
Ao Z=5 (772-836) and Meng Jiao %4l (751-814), was on the staff
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of the ex-chief minister Dong Jin FE& (724-799), who had been
sent out to take charge of the troops at Bianzhou 77 /i|. This area
was farther up the canal system, at present-day Kaifeng Fi%f, and
notorious for its mutinies. When Dong died in 799, Han was very
lucky to be among the party escorting the funeral corteége to
Luoyang: The rest of the governor’s staff were cut up alive by the lo-
cal soldiery and eaten. Han was then obliged to seek a job with
Zhang Jianfeng, only to lose it in the middle of the next year. Again
Han was lucky: Soon after he left for Luoyang (with Li Ao) Zhang
died and his troops mutinied. The army was eventually appeased
by the recognition of Zhang’s son as successor. (In the independent
provinces hereditary succession to governorships had become the
norm [Hartman 1986, 34-44; Barrett 1992, 66-78].)

What repercussions would all of this have had on Chengguan
and his construction work at Sizhou? Very little, perhaps, to start
with, especially because court appointment of governors seems to
have continued after 800 at a normal rate. Unfortunately, however,
apparent normality could (and, in this case, eventually did) mask a
situation in which the powers of court appointees counted for less
than those of their nominal subordinates. Doubtless Chengguan,
who had already lived through enough changes, could see the way
things were going: When Li Ao passed through Sizhou again in
809, he made no mention of Chengguan, who probably was no
longer there (see Barrett 1992, 37). But it is likely that Chengguan
had simply retreated to a safer situation farther south, where he
was apparently still alive in 811 (see Barrett 1992, 80 n. 17). Mean-
while Sizhou was coming increasingly under the influence of Li
Deyu’s target, the eventual governor Wang Zhixing.

A man of humble origins, Wang Zhixing made a considerable
impact on the history of his age, despite having to swim against a
tide of change that took many men (albeit less daring and ruthless)
with it. But in a violent world Wang managed to achieve a reputa-
tion for exceptional violence. He astutely kept on the side of the
central government while it took in hand all its recalcitrant war-
lords and reasserted its control in the second decade of the ninth
century, but it was Wang’s subversive influence that was blamed
long after his death when the government collapsed irremediably
in the closing agony of Tang rule.> He was, it seems, a local man
from Xuzhou (the seat of Zhang Jianfeng’s governorship) and, ac-
cording to one rather late source, originally employed as a gate
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sweeper (Taiping guangji X &s0, fasc. 138, 992, citing the Tang-
nian bulu JFEHE§%, a lost tenth-century work; cf. Jiu Tang shu €&
=, fasc. 156, 4138-4141, which gives him more of a pedigree, but
an entirely military one). Judging from anecdotes from the late
Tang and thereafter that preserve something of his character, he
combined ruthlessness with a certain unexpected intellectual and
literary ability and even a somewhat dry sense of humor.®

There appears to be nothing in particular in Wang’s back-
ground that would cause him to take a religious interest in the cult
of Senggie. Two of his subordinates mentioned in our sources bear
Sogdian names, but they do not seem to have been his trusted lieu-
tenants at all; rather, he was glad to be rid of them (Tuiping guang;ji,
fasc. 156, 1123-1124, citing a late-ninth-century source). Economic
motives, however, would have been quite another matter. Wang’s
career took a dramatic turn in 822, leaving him in a position where
fiscal independence would have been a matter of concern to him.
During the greater part of the preceding two decades the govern-
ment had reasserted its control over provincial governors who had
preserved their independence since the An Lushan rebellion, and in
this process Wang Zhixing proved to be an able and unswervingly
loyal general. While other military leaders lost their independence,
he rose to be deputy governor of the area once under the command
of Zhang Jianfeng.

To be the power behind the provincial throne, however, was
not the summit of his ambitions. In 822, trading on his indispens-
ability as de facto controller of government supply lines, Wang re-
acted to a suggestion from his nominal superior, the cultured and
well-connected civilian governor Cui Qun f{E# (772-832), that he
be transferred away from his local power base by running that un-
fortunate official out of town. Worse still, to further emphasize his
ability to take over the governorship by force with complete impu-
nity, he celebrated this coup by allowing his men to loot the greater
part of the government and private commercial traffic then passing
through his new domain (Zizhi tongjian ‘&igHE, fasc. 242, 7812).

The Economic Perspective

Looting, however, could hardly have commended itself as a viable
strategy for long-term survival: If forced to act, the central author-
ities might do so. Like the 1920s warlords described by David
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Faure, Wang may not even have had the means to collect agricul-
tural taxes efficiently (or the incentive to do so in an area of China
not known for its productivity), and so other “accessible sources of
finance,” such as taxes on goods in transit, would have assumed a
greater importance (Faure 1989, 17). Because the canal system was
Wang’s main asset and all traffic stopped in Sizhou to make the
transfer between the canal proper and the Huai River, his first
move was to levy taxes on all traffic passing this point (Jiu Tang
shu, fasc. 156, 4140). But Senggqie’s relics were surely an important
financial asset to him; Chengguan’s rebuilding program implies
(as we have noted) a considerable number of pilgrims visiting the
area.” Taxing pilgrims, however, would probably have been re-
garded as a highly impious act.

But ordaining them all was quite another matter. Selling blank
ordination certificates was, as many scholars have observed, an in-
novation that can be traced to the time of the An Lushan rebellion,
when the government was obliged to raise money rapidly (the col-
lection of agricultural taxes being too slow or too uncertain). If
Wang was not particularly interested in agricultural taxes, the reve-
nue lost through the tax exemption conferred by the ordination cer-
tificate would have troubled him not one whit, especially if it was
not his revenue to start with but was owed to some other provincial
governor in the pilgrim’s place of origin. Viewed in this light, one
can well understand Li Deyu’s feelings on the matter.

All that was needed for Wang to get richer quicker, then, was a
compliant cleric. Mingyuan Hi7% (765-834), Chengguan’s successor,
proved to be just the man for the job. According to Bai Juyi, who
wrote Mingyuan’s epitaph, he succeeded Chengguan in 806 and,
to judge from Bai’s description of his early career (see Bai Juyi ji,
fasc. 69, 1460-1462), one may perhaps be able to conjecture why
Chengguan preferred not to live out his retirement under the new
management. Unlike his cosmopolitan predecessor, Mingyuan was
strictly a local man. His master, Lingmu ##2, is not known from
other sources and is described simply as a vinaya master of Sizhou;
there is no record of Mingyuan venturing much farther himself
or making further doctrinal studies under any other teachers. Al-
though Bai mentions Mingyuan’s lectures, he provides no informa-
tion that shows him to be any sort of intellectual and concentrates
solely on his administrative achievements. Of Mingyuan’s first
named patron, the local prefect Su Yu %=/, we know very little: By
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821 Su had risen to a vice-governorship elsewhere (judging from an
inscription unearthed in the eighteenth century), and three years
later he was at court and being consulted even by the seasoned pol-
iticians there for his mastery of intrigue; otherwise he appears to
have been the sort of figure our sources prefer to ignore (see Jiu
Tang shu, fasc. 173, 4498; Jinshi cuibian 457545, fasc. 107, 6a,
7a). At some point, however, Mingyuan is said to have formed a
connection with that other local-boy-makes-good, Wang Zhixing.
After Wang’s seizure of power in 822, Mingyuan was given religious
authority over not only Sizhou (a responsibility he had held since
807), but also the entire territory under Wang’s control. At some
point in the early 820s Wang and Mingyuan started rebuilding the
Sizhou monastery. Considerable expansion had taken place under
Su’s patronage, but the main hall had since been destroyed by fire
(again). By this time the monastery is said to have ceased function-
ing, so we must presume that the fire was accidental.

The Doctrinal Perspective

No full account of Mingyuan’s apparent ability to reconcile his aims
with those of Wang Zhixing—and maybe also with the secular and
religious needs of the common crowd in Sizhou—would be com-
plete without a close examination of the connection between doc-
trinal texts and historical events. This requires, however, a double
effort because it is necessary both to consider the question of ordi-
nation as a long-term problem in East Asian Buddhism and to try
to detect any textual or doctrinal innovation during Mingyuan’s
time that might further have encouraged him to take the short step
from mass evangelism to mass illegality.

Although the so-called abuse of the institution of ordination
in China has, in accordance with the overwhelmingly government-
centered bias of our sources, normally been treated as a problem
between Buddhism and the state, the entire status of ordination
was also an issue within Chinese Buddhism itself. It has recently
been suggested that the Chinese tradition before Buddhism was
not entirely without any concept of the rival claims of secular and
religious authority, but the notion of a corporate group beyond
the bounds of normal secular society remained for a long time ex-
tremely alien to Chinese ways of thinking.® True, religious figures
might by virtue of their spiritual powers put some distance between
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themselves and ordinary human beings, but in Daoism that distance
was quite explicitly visualized as a matter of gradation: At the bot-
tom of the ladder stood the young offspring of the Daoist faithful,
protected by a simple talisman; at the top stood the master of the
whole range of Daoist lore (Schipper 1983). To the extent that the
Chinese Buddhist tradition was able to adapt to this model—for ex-
ample, by making the novitiate a step in its own ladder rather than
(as in India) accord it mere transitional status—it did so.°

It also attempted to create on the lower rungs of the ladder, at a
level comparable to the advanced Daoist believer not officially rec-
ognized as a priest, a superior grade of laity with an enhanced Bud-
dhist commitment. This was done through the promotion of the
“bodhisattva precepts,” Mahayana declarations of vows that had
clear Indian antecedents but in East Asia generated a new scriptural
literature tending in the long run to subvert the efficacy of vinaya-
based ordinations (see, e.g., Groner 1990a). Indeed, from the time
of the promotion of these vows by the Emperor Wu & (r. 502-549)
of the Liang #Z dynasty, they seem to have been used politically as
a counterweight to claims of superior status by ordained monks
and nuns (Saté Tatsugen 1986, 338). Because the bodhisattva pre-
cepts conferred no clerical status, they formed an ideal way to as-
sert mass membership of the larger Buddhist community without
entailing any fiscally awkward consequences.

But clearly there existed also a strong pull in the direction of
collapsing the lay-clerical distinction altogether. Thus the work of
the famous Buddhist scholar Daoxuan 78 E (596-667) in promoting
proper ordination on conspicuous ordination platforms may be
seen as answering a number of needs, of which the need for a com-
petitive response to Daoist forms of ordination was not the least im-
portant in my view (Barrett 1994). It must surely have also been a
response to the Northern Zhou I & experience, when the suppres-
sion of the clergy was carried out in the name of an alternative
model of Buddhism propounded by the onetime monk Wei Yuan-
song 7T (ca. 567).'° Daoxuan would have found such a scheme
particularly threatening in that it advocated the complete elimina-
tion of the binary line between clergy and laity for reasons based
on Buddhist doctrine itself. The same notion crops up again (albeit
for different doctrinal reasons) in the teachings of the Sect of the
Three Levels, suggesting that it was a recurrent concern and not
just the reflection of the imperial whim of Emperor Wu of the
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Northern Zhou, even if here the notion of an age of decline in which
distinctions between clergy and laity had become irrelevant is very
much to the fore (Lewis 1990, 216-221). This particular develop-
ment may be dismissed as sectarian, but it must also be admitted
that the awareness of decline, widespread enough in Buddhism
even before its East Asian formulation into three stages (let alone
the emergence of the sect in question), is frequently connected
with a belief that the clergy would one day decline in quality to the
point that the laity would have to take on new responsibilities (Nat-
tier 1991, 40, 154).

In China such a development may have gone no further than the
eventual emergence of laity-centered Buddhism.!! But the pressure
to abandon a distinct celibate clergy after the manner of Shinran #
 (1173-1262) in Japan cannot have been entirely absent in a soci-
ety in which even in Tang times the Daoist clergy up to a certain
level were recognized as legitimately noncelibate. Indeed, as the
Chinese were well aware, Buddhism had established itself in China
without the aid of any proper forms of ordination, and though the
state obviously found it suited its own interests to involve itself in
the certification and regulation of ordination, there is every indica-
tion that private ordination and indeed self-ordination continued to
flourish alongside the development of state institutions.!? As Li
Deyu makes clear, the main aim of the state was always to curb tax
evasion through the pretense of clerical status. Although this prac-
tice was undoubtedly a problem, the sharp division drawn by the
authorities between fully and officially ordained monk and wily
peasant also undoubtedly ignored the existence of genuinely reli-
gious individuals who could not meet the formal requirements of
the vinaya (Moroto 1990; Gernet 1995, 37-43). Such men and
women are hardly given their due in official sources, Buddhist or
secular, but do appear in Tang anecdotal literature (e.g., Dudbridge
1988, 32-35).

The clerical elite in the state-supported monasteries may have
exhibited a strong reluctance to compromise on the exclusivity of
official ordination, but there were also doctrinal grounds for pro-
moting alternatives to full ordination and questioning the absolute
value of the clerical status. Moreover, a broader outlook may have
been not only more popular but also truer to China’s native Bud-
dhist tradition. But were there any specific developments in the
general area of Sizhou during Mingyuan’s career that might have
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encouraged a particularly liberal attitude towards ordination? It is
difficult to be entirely certain of this, but there are enough clues to
suggest that something new was happening.

A Chan Perspective

The doctrinal complexion of the Puguangwang Monastery at this
time is difficult to ascertain, but there are indications that Cheng-
guan and his writings were not forgotten in Sizhou even decades af-
ter his departure: In a catalogue of works obtained in China in 857
by the Japanese pilgrim Enchin [E[% (814-891), we find a letter by
Chengguan bound together with a copy of Li Yong’s inscription
(Chishé Daishi shorai mokuroku 2938 KAnE5 a4 HEE, T 55.1107a4-5).
These documents may represent souvenirs of a visit to Sizhou to
which Enchin’s materials relating to Senggie might also bear wit-
ness (Makita 1957). Unfortunately, as noted above, we cannot be
sure what Chengguan’s doctrinal interests were because we do not
have direct evidence of his ideas, only those of one of his associates.

Even so, the change of heart from plain vinaya studies to a
combination of vinaya and a form of Chan on the part of Cheng-
guan’s fellow disciple mentioned earlier fits into a distinct and
very interesting pattern, apparently highly localized in space and
time. Monks who specialized in the interpretation of the vinaya
seem to have felt fairly free to combine this calling with what-
ever doctrinal interests were in vogue or took their fancy. A rapid
trawl through the vinaya experts represented in the Song Lives of
Eminent Monks (Song gaoseng zhuan R f4{#), for example, re-
veals adherents of Pure Land and Tiantai ~%&, as well as Chan in
its various forms. Elsewhere, too, a period of rapprochement be-
tween vinaya experts and tantric Buddhism has been noted (Chou
1945, 313, Appendix E). The writings of Bai Juyi, however, confirm
that around the year 800 in the region through which the canal sys-
tem passed, especially around Luoyang, vinaya masters were turn-
ing to, or from the start combining their studies with, some variety
of Chan.

Thus Zhiru %7 (749-834), a prominent vinaya master of
Luoyang, is described by Bai as having added to his expertise in
the vinaya a knowledge of the mind-essentials (xinyao /[»%) of the
Lankavatara Siitra, a text associated with Northern Chan, though
by this time some elements from this tradition had been taken over
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by the Oxhead (Niutou 4-58) strand of the movement (Bai Juyi ji,
fasc. 69, 1462; also see Faure 1988, 135-137; McRae 1983, 201-
204). By contrast Ruxin 71 (750-824) of Luoyang is said by Bai
to have combined vinaya expertise with the mind-essentials of the
sixth patriarch (Bai Juyi ji, fasc. 68, 1428). Bai Juyi is furthermore
not the only source to confirm that Chengguan’s colleague was in
good company: An inscription of 815 relating to a vinaya master
named Huihai £Z¥5 (720-814) of Mount Song & |l], not far from
Luoyang, specifically states that at the start of the ninth century
(“at the end of the Zhenyuan £ 7¢ period”) his interest, too, turned
to the Lankavatara Sitra (Zhou 1992, 2:2004). Further research is
needed into the monastic biographies of this period to elucidate
this apparent shift, but it would seem at least possible that some-
thing had arrived on the scene at this point that piqued the interest
of vinaya masters in Chan in general.

As it happens, the one Chan text that declares itself associ-
ated with ordination platforms, and which has for some time been
recognized as structured to meet the needs of ordination of the
Mahayana type, is the Platform Siitra attributed to Huineng Z£fE
(638-713). Although controversy continues to swirl around its ori-
gins, it is at least worth noting that revisionist scholarship has now
shifted the first mention of the text to the early ninth century. Hith-
erto it was thought that a passage in the Jingde Era Transmission of
the Lamp (T 51.437¢-439a) attributed to Huizhong £ (d. 775) re-
ferred to the Platform Siitra, but recently Yanagida Seizan (1990)
has argued that the reference is in fact to the Ordination Platform
Diagram of Daoxuan under an abbreviated title—that is, to the text
in which Daoxuan propounds his history of ordination in China.
If this specific identification is correct, it would explain the title
“Platform Stitra,” a famous anomaly among texts self-confessedly
composed in China: The title would not mean “statra” at all, but
“gazetteer,” which was the meaning of “fujing” [E#% in Tang times
(Luo 1989, 3:668, s.v.). The likelihood that the words of Huineng
are not in fact referred to by Huizhong is increased by his use of
the epithet “sage” (sheng 52) to qualify the text he describes: During
the Tang (and later for that matter) it would have been thought very
bad form to use such an epithet for any human being save the em-
peror, and we can only assume that some text attributed to a Bud-
dha or bodhisattva (Daoxuan claimed revelation as the source of
several of his compositions) is intended.
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But if we dismiss this passage, we are left for our earliest refer-
ence with a funerary inscription written for Ehu Dayi #g#i A%
(746-818) by Wei Chuhou #JEE (773-828), now included in the
Quan Tang wen % of 1815 (fasc. 715, 22a). This text contains
the famous description of the Platform Siitra as in some sense a
transplant illustrating the changes caused by the different environ-
ments of the north and south: The source of the metaphor is clear,
but its purport is less so (see Needham 1986, 103-110). Moreover,
any speculation on Wei’s meaning based on the text hitherto cited
exclusively in its nineteenth-century form overlooks the fact that at
least one earlier version of the text, in a gazetteer of the seventeenth
century, reads very differently, locating Huineng rather than his
rival Shenhui & (684-758) in the Luoyang area, for example
(Quanshan xianzhi, fasc. 8, 17a, p. 1107). Earlier gazetteers avail-
able only in China go back to the Ming, and clearly they too must
be consulted before a conclusion can be reached concerning this
witness to the existence of the Platform Siitra.

In some sense, then, any construction that scholars have placed
on this source must be regarded as provisional. But one deduction
that has been made, its value increased by the newly available sec-
ond version of the Platform Siitra from Dunhuang /&, concerns
not the origins but the conception of the Platform Siitra at this
time: All recent commentators are agreed that this source and the
Dunhuang texts themselves appear to indicate that in the early
ninth century possession of the text as a physical object was taken
as proof of membership in the Chan tradition (Yang 1993, 266—
270).

How the bearer may have regarded such a text we cannot be en-
tirely sure; in view of what has already been said about overlaps
with and reactions against Daoism, it is surely worth raising at this
point the possibility that the Platform Siitra was regarded in part as
a talisman. But for the moment we should consider first whether
the text may have served equally as the functional counterpart to
an ordination document and to this question, at any rate, there
seems to be an unambiguous answer. Our next, and currently ear-
liest, reliable witness is none other than the famous diarist Ennin
El{= (793-864), who lists the Platform Siitra among the texts he
brought back from China. We do not know where he purchased
this work on his travels, but we do know exactly how he viewed it:
Ennin’s catalogue is no mere jumble but a careful list with an inter-
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nal structure of its own. Chan texts are listed in one place, and the
Platform Stiitra is not among them. It is listed with his ordination
texts (Ono Katsutoshi 1966, 4:589).

We cannot, of course, deduce that Ennin’s text came from Si-
zhou or even from the circles of which Chengguan was once a lead-
ing member, though some of its themes (such as repentance) sit
well with what we know of religious life in the Puguangwang si as
described in Tang literature. It is, nonetheless, surely a matter of
some importance that the Platform Siitra or similar materials may
have been known in Sizhou because in doctrinal terms this work
can be read as promoting an attitude toward ordination very differ-
ent from that favored by government officials like Li Deyu. A recent
study on the trend toward ordination texts of this type concludes
that “the simplicity of some of these ceremonies, especially that
found in the Platform Siitra, suggests that they may, in fact, have
been intended more for lay believers than as a ceremony that
admitted people to any type of religious organization,” and “such
changes made the precepts available to virtually anyone and de-
manded little” (Groner 1990b, 246, 250). To be sure, religious mini-
malism relates in the Platform Siitra to Mahayana forms of ordina-
tion, not to the vinaya. But it is noteworthy that the only extended
description of a Buddhist ordination that we have from the early
ninth century (albeit in Sichuan) makes clear that Mahayana ele-
ments were introduced into regular ordinations, thus blurring the
original distinction between the two types (Gregory 1991, 41-43).
We are obviously still not in a position to vindicate unambiguously
Mingyuan’s behavior in liberally dispensing full ordinations to all
comers on the basis of any of the materials we have considered,
but perhaps enough has been said to show that such a lapse (if in-
deed that is the right term) emerged from a climate in which the
maximum possible extension of some form of ordination was seen
as a desirable goal. Li Deyu, naturally, would have disapproved,
but we are now in a better position to understand Bai Juyi’s account
of the matter.

Bai's Perspective

On first reading, Bai’s epitaph for Mingyuan might be consigned to
the category of examples of groveling flattery that so alienate mod-
ern readers from Tang sources. At both the beginning and the end
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of the piece it is asserted none too obliquely that Mingyuan must
have been an arhat or a bodhisattva. In the final panegyric his
buildings are compared to the “magic city” (huacheng {b35) of the
Lotus Siitra, and he is specifically commended for his diligent prac-
tice of the vinaya. If Mingyuan had not been first among monks rich
in wisdom, and Wang first among the reverent laity, how could they
have carried out this great Buddha-undertaking and resurrected
their religion? One imagines that Bai can only have written such
sorry stuff in the immediate proximity of Wang’s heavily armed
henchmen, and it comes as something of a shock to learn that
Wang himself had been chosen to write the memorial first but died
before he could complete the task.

Our sources tell us that Wang’s evil ways lived after him, and it
may be that Bai or his relatives remained at the potential mercy of
his followers. But once one has discounted the Tang tendency to
persiflage, is it possible to redeem Bai’s view of Sizhou ordinations?
One contemporary scholar better informed than most about the
state of the clergy in Tang China does allow a surprisingly lenient
interpretation of Mingyuan’s actions. Moroto Tatsuo (1990, 319-
326), in the most recent extended discussion on the Linhuai ordina-
tion scandal, suggests that Wang may have been raising money to
build the monastery to shelter travelers rather than serve as a cover
for his extortions. This does not entirely square with our other
sources on Wang, but Moroto is quite correct in pointing to another
source (Quan Tang wen, fasc. 745, 15a-21a) that shows Mingyuan
as having sponsored Buddhist building in 813 in the Yangzhou #;
JI| area, where no pecuniary advantage could accrue to him.

As for the ordinations, Moroto is inclined to believe (following a
textual variant, although unfortunately not a strongly supported
one) that these were not intended for raw peasants but irregularly
ordained monks wishing to rectify their status. His researches illus-
trate the problems of state interference in religious life, an interfer-
ence with which eminent clerics were all too happy to collude: One
notes, for instance, that the one variety of Chan that had the te-
merity to countenance irregular ordination at this time was subject
to the severest strictures from the contemporary Chan historian
Zongmi 2% (780-841) (Gregory 1991, 249). Yet if Bai was as com-
passionate and humane as his writings suggest, could there have
been any harm in releasing a certain number of peasants—even un-
worthy ones—from the relentless exactions of the state?
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Conclusion: A Daoist Perspective?

Li Deyu was allowed the first word from among our Tang sources,
so perhaps Bai Juyi should be granted the last. But, to repeat my
initial point, we are not obliged simply to adopt the different per-
spectives of contemporaries toward the Linhuai ordination scandal.
Much more could, of course, be said about the cultural history of
Chinese Buddhism and about the doctrinal history of the ordina-
tion ceremony in Tang times, which might bear on our reading of
Bai’s epitaph and Li’'s memorial. But if we take into account even
some provisional picture of the broader background of the Linhuai
scandal—to say nothing the full panorama of its consequences in
spreading the Senggie cult—we may perhaps begin to tackle the
problems of interpretation posed at the start of this chapter. Let us
remind ourselves that in the short term the consequences may have
been everything that Li Deyu claimed, or even a little worse given
that Wang’s enterprise seems to have spawned a number of imita-
tions (Gernet 1995, 59-60). But granted all of this, Bai’s words may
also reflect a certain plain truth. To be sure, the cult of Senggie was
a success before Wang and Mingyuan ever began to devote their tal-
ents to it. It is not until after their activities, however, that we find
reliable sources indicating a transregional proliferation of cult cen-
ters, the use of (mass-produced?) icons and other portable items to
spread the cult internationally, and a cult center so well known as
to become almost proverbial. From the start the cult was well situ-
ated and well supported, but if the key to its quite outstanding suc-
cess by Song times was (to use a phrase not totally anachronistic)
mass communication, then what part did the mass ordinations and
the mass circulation of ordination certificates emanating from Si-
zhou play in all of this? Surely we may agree with Li that these or-
dinations were perfunctory and yet not accuse Bai of hypocrisy in
saying that Mingyuan’s thirty thousand ordinations (the sum total
he actually gives, which may not be too much of an exaggeration)
promoted Buddhism.

The case for such an interpretation would be considerably
strengthened if it could be shown that the ordination certificates is-
sued represented not simply items of economic value, but in some
sense were religious documents as well. For this reason we must
return once more to the question of Daoist influence on Buddhist
practice first raised at the start of this essay and to the possibility
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that documents specific to Buddhism might under that influence
assume a talismanic status. Were the documents in question Bud-
dhist sitras there would be no question of this; the collections
of miracle tales associated with popular Tang sttras and the state-
ments of contemporary Chinese Buddhists both affirm that all
sttras bestow some protection on the devotee (for a contemporary
example, see Levering 1989, 85). We have noted above, too, that a
religious text—the Platform Siitra—could serve as an ordination
document. But could an ordination document serve conversely as a
religious text? Such a development would be entirely natural in a
Daoist context, in which the talisman (fu %) had its origins in the
secular form of a contractual document used to establish status
(Robinet 1993, 24-25). Is there any evidence that ordination docu-
ments were so construed by the populace in China, where the great
mass of the people remained open to all forms of religious meaning
without drawing the distinctions we ourselves tend to impose?

Yes, as it happens, there is. The evidence has been available
for some time though doubtlessly overlooked because it has been
presented in relation to an entirely different topic, namely the devel-
opment of xylographic images of the Buddha. These stamped im-
ages from Dunhuang, apparently all dating from the tenth century,
are found in many instances on certificates testifying to the be-
stowal by a monk of precepts—mainly the five or eight precepts of
lay Buddhism, but in one case the “Thousand Buddha’s Great Pre-
cepts,” or bodhisattva ordination—on various local inhabitants (Sé-
guy 1979, 119-123). The stamping of a document with the Buddha'’s
image might perhaps be construed as the deliberate sanctification
of the secular; secular literature stamped over with sacred text is
found in Japan, where such a motive has been suggested for the
practice (Bowring 1992, 446-447). But we can be quite sure that
these documents represented more than a mere record of having at
a certain point assumed a certain status owing to one fact: Five of
them (numbers 1, 3, 7, 10, and 12 in the catalogue cited) were be-
stowed over a span of nearly twenty years on a single individual.
Under such circumstances it seems highly likely that these repeated
ordination certificates conveyed some immediate, talismanic bene-
fit on the recipient.

This evidence admittedly is both later than the era of Wang
Zhixing and does not relate to certificates of full ordination. The
case for viewing the certificates that Wang issued as religious thus
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cannot be proved. It is, indeed, extremely difficult to extract from
the sources we have to hand an understanding of events involving
the mass of ordinary people; top members of the religious clergy
and imperial civil service tend to dominate the production of the
texts we use. Stanley Weinstein once remarked in a graduate semi-
nar that “we spend ninety-five percent of our time reading what less
than five percent of the population wrote.” This essay may have
done no more than show how hard it is to get beyond the five per-
cent view, but it should have provided enough material to show that
even when dealing with a classic Buddhist topic like the implemen-
tation of the vinaya, the views of that hidden ninety-five percent are
at least worth bearing in mind.

So, to recapitulate, we have seen that the Linhuai ordination
scandal undoubtedly deserves its place in the history of Buddhism
and the state in China. For motives that were plainly economic and
self-serving, a lawless and violent local boss sold ordinations—
which should have been restricted to trained members of the Bud-
dhist clergy—to all those who flocked to his territory to visit a
famous site of pilgrimage, whatever their formal training in Bud-
dhism or lack of it. This flouted both clear government regulations
and the norms observed by the monastic Buddhist tradition
throughout the centuries. At the same time, there are indications
that this might not be the full story. The distinction between clergy
and laity was one that Buddhism in China did not accept unques-
tioningly, and there are signs that at the particular time and place
of the Linhuai scandal the urge to bring some form of ordination
(albeit not one granting access to clerical life) to as many people as
possible was unusually prominent—especially among experts on
the vinaya who had fallen under the influence of the Platform Siitra.

How the recipients of the Linhuai ordinations perceived the
transaction in which they were involved may well have been a simi-
larly ambiguous matter. We may presume that they were moved,
like all people of all times and places, by the desire for economic ad-
vantage, by the prospect of paying out a sum of money to escape
from some of the more demanding exactions of the state. But they
came to a particularly holy place to carry out this transaction, and
however perfunctory the ceremony in which they were involved, we
cannot assume that all or perhaps even most of them regarded the
setting as having no significance. In a place whence pilgrims were
wont to carry away objects possessed of a certain sanctity—texts,
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icons, or what have you—even an ordination certificate, even a
slightly dubious ordination certificate, might yet have been treated
as an object of spiritual as well as secular power.

Indeed, the more we learn about the power of the imperial met-
aphor in Chinese religion, especially in post-Han China, the more
complex we find the relationship between a Chinese sense of reli-
gion that read the spirit world as a bureaucracy and a worldly bu-
reaucracy that at times seems tinged with an almost religious sense
of its own worth. In this environment, where did the legal institu-
tions of Buddhism fit? An examination of the Linhuai ordination
scandal suggests that there is no straightforward answer. But, to
return to the assertion made at the start of this essay, all I have
hoped to show is that the interpretation and implementation of the
vinaya in East Asia is not just a problem for students of Buddhism
alone. One trusts, then, that the studies contained in this volume
will not be viewed simply as a tribute to one teacher, but as material
to be used by all who seek to advance our understanding of East
Asian civilization. That is surely the best tribute a scholar can win.

Notes

1. Research in this area has been largely (though by no means exclusively) the
preserve of Japanese scholars: The work of Moroto Tatsuo cited below forms a good
recent example. Reflections of this scholarship may of course be found in the work of
Stanley Weinstein (notably Weinstein 1987a) and also Jacques Gernet (1995).

2. This recognition has been almost entirely due to the exceptional pioneering
work of Anna Seidel, which has now been subsumed under more recent scholarship
such as Cedzich 1993; see her n. 7 for Seidel’s publications.

3. The “precepts of the Tao” (daojie jEzH;, written with the speech signifier) are
usually discussed in relation to the text studied by Rao (1991, 103-108). But the
same term (written as daojie 7% minus the speech signifier) occurs in the Baopuzi
A+, a Daoist text in which (to anticipate for a moment) the terms “precept” and
“prohibition” (jin %%) are also compounded together. Unfortunately, this is not the
place to explore these matters in detail.

4. The foregoing remarks are simply designed to raise the issue of bias. Sources
indicating Li’s support for Buddhism also should be considered before any overall
judgement is made on his attitudes toward religion. The work of Koichi Shinohara
(1991c) on Bai’s inscriptions, for example, suggests that we should not associate Bai’s
personal views too closely with the contents of such writings.

5. Notice Wang’s two appearances in Twitchett 1979 (541, 699), first as an ex-
ception to the general trend in the 820s, and second as a precedent cited by the rebels
whose revolt presaged the final unraveling of Tang authority. The latter reference
picks up a theme of the original historiography (Jiu Tang shu EREZE, fasc. 162,
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4251; fasc. 163, 4271) and beyond (Jinhuazi %+, fasc. 1, 41) on the climate of vio-
lence Wang created.

6. Wang appears as a byword for harshness already in the Yirnhua lu [NzE§E
(fasc. 6, 115). But the Taiping guangji (fasc. 200, 1506-1507), drawing on a late-
ninth-century source, emphasizes not only the terror with which he was regarded by
the educated civil officials of his day, but also his unexpected willingness to defend
their preoccupation with writing poetry. The Taiping guangji (fasc. 251, 1950) also
preserves a sardonic remark Wang is said to have made concerning the court rank
conferred on him.

7. The sources deriving from Li Deyu’s memorial nowhere mention the Senggie
cult, but the link between Wang’s fiscal moves and the pilgrimage center is already
made in Hu Sanxing’s #i =% (1230-1302) commentary on the Zizhi tongjian &i&iH
% fasc. 243, 7840.

8. Gernet 1995 is an excellent survey of the sources from the perspective of rela-
tions between Buddhism and state authority. Chan (1991, 94-107) convincingly ar-
gues for a Han & dynasty (Bce 206-208 ce) date for the theme of the superiority of
the sage over the emperor, establishing the existence of a non-Buddhist Chinese tra-
dition of independence from the state. Ziircher (1959) demonstrates the considerable
extent to which acceptance of Buddhism in China amounted to acceptance of the
idea of a religious order (sarngha).

9. A well-known example of the perpetual novice in mature Chinese Buddhism
would be Gao Shami i, dharma heir of Yaoshan Weiyan ZZ|[/fif# (745-828),
whose sayings are found in the Jingde Era Transmission of the Lamp (fasc. 14, T
51.315c¢). Note that the influence of the Buddhist notion of clerical celibacy on the
Daoist clergy was picked up quite rapidly by Western scholarship (e.g., Maspero
1981, 390-391). Daoist influence on Buddhist conceptions of the clergy may be less
apparent from our sources, but the possibility of such influence must nonetheless be
addressed.

10. Kamata (1969, 281-285) sees Wei Yuansong's cooptation of the Da Zhidu
lun KE 3 as an important step in stimulating the subsequent development of
Sui-Tang Buddhism, for all of Daoxuan’s criticism. In view of the suspicion that the
Da Zhidu lun was composed in Central Asia, one must recognize the possibility that
Central Asian Buddhism may have influenced China in muddying the distinction be-
tween clergy and laity (note Ogasawara 1961).

11. This took place quite clearly in the Ming, but note the awareness of decline
that prompts the remarks of Zhuhong #7% (1535-1615) on the value of the laity
quoted by Yu (1981, 140).

12. For early Chinese Buddhism evidence is given by the standard encyclopedia
on origins Shiwu jiyuan EY)4LE (fasc. 7, 386-387), whose author was quite well
aware of the absence of ordination, though this knowledge is drawn from a Buddhist
source. The origins of official ordination are discussed in Moroto 1990 (287-293).
Moroto’s studies give a comprehensive view of the development of state institutions
for the control of Buddhism.
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Chapter 5

From the Chinese Vinaya Tradition
to Chan Regulations

Continuity and Adaptation

YIra

CHINESE CHAN hagiographers have viewed the establishment of pure
rules (ginggui i&#i), or Chan monastic codes, as a decisive moment
in the history of the Chan tradition, and the codes themselves as
declarations of independence from other Buddhist schools, espe-
cially the Vinaya (Lu f#). Traditionally, Chan Master Baizhang
Huaihai &3 EE¥ (749-814) was thought to have initiated this wa-
tershed movement by drawing up a set of innovative monastic rules
for his own community, resulting in his commemoration as one of
the great patriarchs of Chan along with Bodhidharma and Huineng
£ HE (638-713). This picture, however, has recently been challenged
by modern scholars, most notably T. Griffith Foulk (1987 and
1993), who argue that Baizhang’s position as the pioneer of the
monastic code and the independent Chan monastery is, in fact, a
fiction created during the Song dynasty (960-1279). Furthermore,
as demonstrated by Morten Schliitter in this volume, the “Vinaya
school monasteries” from which Baizhang is supposed to have sep-
arated the Chan school turn out to be simply a reference to the
hereditary monasteries that constituted the majority of all Buddhist
institutions. The earliest Chan monastic codes dating from the Song
are still extant. Although scholars have studied this material, little
attention has been paid to the question of whether such codes can
be understood as declarations of independence by the Chan school.

In this essay I will place Chan regulations in the context of Chi-
nese translations of vinaya literature and commentaries on that lit-
erature. When we examine the earliest extant Chan monastic code,
the Pure Rules for Chan Monasteries (Chanyuan qinggui #3655 #,
1103), we find that a great deal of its source material and content
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is based directly on vinaya and on the works of the great vinaya ad-
vocate Daoan 75% (312-385) and the vinaya master Daoxuan 785
(596-667). The many textual parallels between vinaya and the Pure
Rules for Chan Monasteries challenge the widely held belief that
Chan monasteries were unique and distinct from those run accord-
ing to vinaya procedures. In the Pure Rules for Chan Monasteries we
find not a rhetoric of distinction but an often word-for-word trans-
mission of vinaya rules. Such an appropriation and adaptation of
vinaya rules clearly shows that Chan was not a movement born of
an innovative declaration of independence. At the same time, how-
ever, a close look at the Pure Rules for Chan Monasteries brings to
light another discovery: its incorporation of Chinese governmental
policies and traditional Chinese etiquette based on Confucian ideol-
ogy, both of which are absent from the vinaya texts. The Pure Rules
for Chan Monasteries elaborates on certain rules and regulations
with respect to the influence of Chinese social and cultural norms.
Given these additions, one is compelled to ask if they merely dem-
onstrate the inevitable infiltration of Chinese norms into Chan prac-
tices based on Indian vinaya or if the Chan school as represented
by the Pure Rules for Chan Monasteries was self-consciously calling
into question the legitimacy of a purely Indian vinaya by developing
a more sinicized one.

Using the earliest extant Chan monastic documents available,
we can, through an examination of the differences or similarities
that existed between the Chan tradition and monastic procedures
based on vinaya regulations, demonstrate both a clear sense of
continuity traceable to the original vinaya texts from India and an
adaptation to the surrounding Chinese culture. Due to the length
of the Pure Rules for Chan Monasteries, it is impossible to discuss
the entire work in this essay. Instead, I have selected only those por-
tions that will help determine which textual elements may be iden-
tified as having been adopted from the vinaya and which reveal
traces of Chinese cultural influence.

Because the Pure Rules for Chan Monasteries was written for use
in public monasteries, it provides us with a wealth of information
about monastic life in twelfth-century Song China. The code offers
very specific guidelines for itinerant monks, emphasizes the impor-
tance of studying under masters at various monasteries, prescribes
the proper protocol for attending retreats, and details the procedure
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for requesting an abbot’s instruction. A significant portion of the
text is devoted to administrative hierarchy within the monastery,
including the duties and powers of monastic officers. An equal
amount of attention is given to the proper social deportment of
monks of various ranks vis-a-vis one another, especially with re-
gard to decorum at tea ceremonies, chanting rituals, and monastic
auctions.

As stated earlier, many Chan practices can be linked to scholar
monks who studied vinaya and whose codifications preceded Bai-
zhang. An examination of the works of Vinaya Master Daoxuan re-
veals that some of the major features of Chan regulations originated
in the vinaya scholastic tradition initiated by Daoxuan and were
implemented much earlier than has been suspected. But because
Daoxuan himself largely preserved practices already codified by
the earlier Daoan, through his works we can discern indirectly the
number of Chan monastic practices carried out today that can be
traced as far back as the fourth century. For instance, the use of
the octagonal hammer and its stand, which occupy the center of
the sangha hall (sengtang {45) in Chan monasteries, is not a Chan
invention but dates from the time of Daoxuan, who, in turn, inher-
ited the practice from Daoan. The striking stand and hammer are
described in Daoxuan’s Four Part Vinaya Practice and Service Com-
ments (Sifen lii shanfan buque xingshi chao VU453 ZwEHTEESD),
his main commentary on the Four Part Vinaya. According to this
commentary, during the ceremony of precept instruction, the rector
stands at the “place for signaling quietness” (dajing chu ¥]##)%) with
the roll-call stick (chou ££) in his left hand and the hammer in his
right. The text also provides instruction on how to strike the stand:

First the rector stands outside the gate, prepares his demeanor, and
presses his palms together. He then enters through the side door and
approaches the striking position. After standing with his palms closed,
he lifts the hammer with his right hand and touches it to the stand si-
lently. He then hits the stand with the hammer once, being careful not
to do so too loudly. After this he silently rests the hammer on the stand,
holding the handle. Then he presses his palms together and makes the
appropriate announcements. If there is a meal offering, a chanting
benediction, or a prayer to be made, all must wait until the rector has
announced the proper procedure. The hammer cannot be used for any
other purposes except to pacify the assembly. (Fasc. 27, T 40.146b16-
21)
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Thus the method of striking the stand with the hammer in a Chan
monastery is very much like that found in the Vinaya tradition.
(The Pure Rules for Chan Monasteries provides a more detailed
description, however [fasc. 6, 217-224; see Yifa 2002, 200-201].)
Various verses chanted by Tang- and Song-period Chan monks
described in Daoxuan’s commentary can also be traced back to
Daoan’s time. The “verse of five contemplations,” chanted by Chan
monks before meals up to the present day, has its provenance in
Daoxuan’s Four Part Vinaya Practice and Service Comments (T
40.84a9-12; 40.128b3-129a13).! The use of special objects to main-
tain vigilance during meditation in the sarigha halls and the striking
of a signal instrument to summon the assembly are both first de-
picted in the vinaya.

The Ten Recitation Vinaya (fasc. 40, T 23.288¢20-289b6), for ex-
ample, relates the following story of some monks who were unable
to meditate without falling asleep. The Buddha allowed them to
wash their heads to prevent drowsiness; when this did not succeed,
he gave permission to other monks to pour water on them, or nudge
them by hand, or cast balls at them. Eventually the Buddha allowed
the use of a “meditation stick” (chanzhang f#L). This stick is held
by one of the monks (exactly which monk is not specified) over his
head, with one hand on each end. He strikes any monk who falls
asleep and returns to his meditation position only when he is sure
no one is asleep. Another item approved by the Buddha is the “med-
itation tablet” (chanzhen ###). A string is run through a hole in the
tablet down either side of the head and tied to each ear; a monk fall-
ing asleep during meditation will cause the tablet to fall, waking
himself up with a start.

Similar objects and practices appear in the Mahasamghika Vi-
naya (fasc. 35, T 22.513a5-b7). Here a junior monk specifically is
given charge of the meditation stick. Even if his teacher (acarya)
should fall asleep, the monk must wake him, out of respect for the
Dharma. First, he shakes the stick in front of the sleeper three
times. If this does not rouse him, the sleeper is poked in the knee
with the stick. Once a monk is awakened, he must take over the
stick duties. During cold weather, the Buddha allowed monks who
were shivering and could not properly hold the stick the use of a
cloth “meditation ball” (changiu 1#%%), which is cast in front of the
sleeper.

Even the use of four nesting bowls at mealtimes, often thought
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unique to the Chan monastery, can be found in the vinaya texts. The
origin of the four bowls is related in the Five Part Vinaya (fasc. 15, T
22.103a23-27). After attaining enlightenment, the Buddha contin-
ued to enjoy the happiness of meditation. When five hundred mer-
chants offered the Buddha honey, the Buddha suddenly perceived
that all Buddhas in the past had received such offerings in bowls
as will all Buddhas in the future. And now, he, too, was receiving
food in a bowl. When the four guardian deities divined this thought,
each one offered the Buddha a stone bowl that contained natural
and pure fragrances. The Buddha accepted all four bowls with
equal gratitude. He stacked them on his left palm and with his right
hand pressed them into one. The Four Part Vinaya (fasc. 39, T
22.848b27-28) states that the Buddha permitted cream, oil, honey,
and stone honey to be served in the bowls and ordered them stored
“the smallest bowl (jianci ##%) [stacked] inside the second smallest,
the second smallest into the third, and the third into the largest
bowl.”

Ordination seniority as the key factor in determining the order
of monks in their various activities is a concept emphasized both in
Chan pure rules and in the vinaya. The vinaya explains that when
monks did not know how to decide the seniority of members, some
suggested that it be based on the caste system, others suggested
appearance, still others suggested personal cultivation. The Buddha
then told the well-known bird-monkey-elephant story. A bird, a
monkey, and an elephant who lived near a tree were arguing one
day about which one of them should be considered the senior of
the group. The elephant insisted that he could recall that when he
was young the top of the tree touched his stomach as he passed
over it. The monkey contended that when was young he could bite
the top of the tree. Finally the bird announced that long ago he
remembered eating a piece of fruit and spitting out the seed from
which the tree eventually grew. Thus the bird was regarded as the
most senior. By way of analogy, the Buddha proclaimed that those
who received full ordination first, who had been at the monastery
the longest, should occupy the senior seats (Five Part Vinaya, fasc.
17, T 22.121a12-25; Four Part Vinaya, fasc. 50, T 22.940a7-27; Ten
Recitation Vinaya, fasc. 34, T 23.242b15-c13).

The vinaya concept of dividing items or subjects into two
categories—pure and impure (or soiled)—was also adopted in the
Chan monastic code. According to the Pure Rules for Chan Monas-
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teries, “pure clothes” (jingyi 7%7%), which include the monk’s robes,
short overshirt ( pianshan {F+; lit., “side clothes”), lined jacket, and
vest, should be placed in the front knapsack. “Soiled clothes” (chuyi
fil7<) such as the bedsheet, cotton clothes, and undergarments are
placed in the rear knapsack. Daoxuan’s Exhortation on Manners
and Etiquette for Novices in Training (Jiaojie xinxue bigiu xinghu
liiyi #aar2 L mf7:8 %, T 45.873a24-25) indicates that in the
bathroom the “pure pole” and the “soiled pole” are to be used for
hanging only corresponding garments. The Chan code notes that
the top half of the outside of a bowl is “pure,” while the bottom
half is “soiled.” (According to Daoxuan, “the upper two-thirds of
the outside of a bowl is considered ‘pure,” the lower third is ‘soiled’”
[T 45.871b26-27].) The walking stick that a Chan monk takes on his
travels is also divided into two parts: The handle of the stick with
twigs on it is considered the “soiled end” (chutou fH¥E), the tip
with no twigs the “pure end” (jingtou #%58). For the most part, the
handle of any object is considered “soiled”: In Daoxuan’s works
the part of the ladle that dips into the water is regarded as “pure,”
but the handle is “soiled.” Stipulations as to which foot must be
used first to enter a door or gate in a Chan monastery and rituals
and ceremonies such as the auction of a deceased monk’s posses-
sions, the offering of food to all sentient beings, and the burning of
incense while circumambulating the hall—all of these have clear
precedents in the vinaya.

The final section of this essay will focus on Chan regulations
in the Pure Rules for Chan Monasteries that include elements foreign
to the original vinaya texts—elements that, as stated above, incor-
porated traditional Chinese etiquette. Prevailing Chinese customs
exerted a major influence on the composition of Chan Buddhist
monastic codes and can themselves be traced in large part to the
ancient Confucian scriptures known as the Book of Rites (Lijing t&
#%), or the Three Rites (Sanli =#): namely, the Zhouli [Ft&, the Yili
#12, and the Liji #2z. In adopting many aspects of Confucian gov-
ernmental protocol, the Buddhist monastery came to resemble the
imperial court in miniature with the abbot as emperor, including
the design of the abbot’s residence and the method of his sermons
in the dharma hall. Furthermore, the hierarchical staff of the mo-
nastic administration was created in direct imitation of civil and
military positions in the Chinese government. The rules of decorum
for the highly ritualized monastic tea ceremony have their direct
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precedents in the literature of Confucianism, and worship of the an-
cient legendary emperors as national deities in Confucian tradition
also found its way into the ceremonies held in Buddhist monas-
teries. For example, if we examine the layout of buildings in a Bud-
dhist monastery of the Song period, paying special attention to
details surrounding the abbot, we see how this is so. The abbot’s
residency is modeled after the private quarters of the emperor, the
original conception of which can be found in the Book of Rites. In
most monasteries, the abbot’s quarters (fangzhang 7537) were built
behind the dharma hall, the two bridged by an intermediary cham-
ber known as the gintang #E%. The abbot gave sermons in the
dharma hall on formal occasions but withdrew to receive visitors
and give more private sermons in the gintang and retired to the
rearmost quarters to sleep—an arrangement largely adopted from
imperial custom. In the annotation to the Liji (see the Shisan jing
chushu +=#FFi, 1982, 1.1362a), the Chinese glyph gin % refers
to the rear section of an imperial ancestral temple, a meaning
clearly explained by the annotation to the Liji: “The front part of
the [ancestral] shrine is called the ‘miao’ &; the rear part is called
the ‘gin.”” More detailed annotation is given in this commentary
(1982, 1.1362a-b): “The miao is where deities are received; it is con-
sidered a place of honor and therefore it is located in the front. The
gin is where [the ancestral] clothing is kept; it is considered inferior
and therefore it is in the rear. Attached to the east and west sides of
the miao are two chambers, separated by partitions; the gin, how-
ever, is just one large room.”

From the Pure Rules for Chan Monasteries it is evident that the
tea ceremony, held on a variety of occasions, was a major compo-
nent of social life inside the Chinese monastery. The abbot and the
prior (jianyuan ;%) as the chief of administrators held tea services
to commemorate the transfer of duties from old to new administra-
tors or from old to new chief officers. At the commencement and
closing of the summer retreat, the abbot, the prior, and the chief
seat of the sangha hall (shouzuo &) all sponsored tea ceremonies.
The abbot was also expected to hold tea services for visiting govern-
ment officers. Tea services were sponsored by junior monks as well.
Even those who were not members of the administrative staff were
responsible for holding a tea ceremony for the abbot and adminis-
trators. The abbot’s dharma heirs and select disciples (rushi dizi A
ZE 55 F) sponsored a tea ceremony for the abbot. These ceremonies
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were indispensable for acquainting members of the assembly with
administrators and were so frequent that descriptions of ceremony
procedures, down to the most minute details, constitute a central
part of the Pure Rules for Chan Monasteries and all subsequent mo-
nastic codes.

During the Song the tea service became an important part of
social life throughout China. It seems clear that the Buddhist com-
munity simply adopted a custom predominant in secular society.
The development of commerce and industry as well as the growing
trend toward urbanization exposed people to a far greater level of
material comfort than they had previously known. The drinking
of tea was no longer restricted to the aristocracy but became a habit
of the common people. Tea was now an indispensable item, as
much a daily staple as rice and salt even for the peasant in the coun-
tryside. Over time many temples began to grow tea on their estates
for their own needs or to sell. Vinaya and Tiantai monastic codes of
the later Yuan period contain sections describing tea ceremony pro-
tocol, indicating that other schools were eventually affected by the
prevailing tea culture and followed practices similar to those found
in Chan regulations.

Although Buddhist monasteries adopted the practice of drink-
ing tea from secular society, the Chan tea service undoubtedly
wielded its own influence on social customs outside the monastery.
Any visitor to a Chan monastery would have been treated to the
sweetened drink served in the context of a tea ceremony and would
have seen the skillful production of tea on the premises. The mon-
astery helped promote a ritualized conception of tea drinking that
ultimately extended beyond its walls, and may have served directly
as a major distributor of tea for the Chinese market as well. The
extremely meticulous tea service etiquette outlined in monastic
regulations—including instructions on where each person should
walk, who should bow or speak to whom and when—cannot be
found in the original vinaya; it is an invention of Chinese Buddhism
that reflects a culture rooted in classical Confucian works, particu-
larly the Yili.

The Chan monastic code offers many examples of “humble
speech,” the ritualized verbal exchanges demanded at auspicious
moments between members of the monastery. Characterized by hy-
perbole and extreme deference, the self-deprecating nature of these
expressions can be seen in the following exchanges. An abbot offers
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tea to a visiting government official: “We would now like to offer
our low-grade tea (or low-grade sweetened drink) and we will fol-
low all of Official X’s instructions.” If the official offers a compli-
ment, the abbot is ready with a scripted reply: “This low-grade tea
is merely a token of our sincerity. It is not worthy for you” (fasc. 5,
177-183). At the end of a ceremony sponsored by the prior or chief
seat, the host thanks the abbot: “Today our humble low-grade tea
(or, Today our inferior sweetened drink . ..) has received your grace,
master, for out of kindness you have stooped to receive it; and for
this we are extremely grateful” (fasc. 5, 184—189). Similarly, after a
ceremony sponsored by the assembly, the monastic host expresses
the assembly’s gratitude with these words: “Today’s tea (or, Today’s
sweetened drink ...) was served specially for X and Y. Although the
tea is of a low grade and the seats are uncomfortable, they came
anyway. For this fact we are extremely grateful.” As a show of ap-
preciation to the other guests, the host repeats his expressions of
gratitude: “Today the tea (or sweetened drink) was served especially
for X and Y. I am afraid that this ceremony was not worth bother-
ing you [i.e., the other guests accompanying them]” (fasc. 5, 193—
193).

Such formalized language expressing humility and indebted-
ness has clear precedents in the Confucian book of protocol, the
Yili, which provides this account of a duke inviting foreign dignita-
ries to a banquet:

The invitation is extended to them [through envoys] in the following
form: “Our unworthy Prince has some inferior wine, and, wishing
your honors to spend a little time with him, he sends me to invite you.”

To this [the messengers of the guests] reply: “Our unworthy Prince
is a feudatory of yours, so let your Prince not incur disgrace by confer-
ring benefits on us mere messengers. Your servants venture to decline.”

The messenger [of the host] then replies: “My unworthy Prince in-
sists on saying that the wine is of poor quality, and sends me to press
the invitation on your honors.”

To which the [messengers of the] guests reply: “Our unworthy
Prince is a feudatory of yours, and your Prince should not demean
himself by showing kindness to mere messengers. Your servants ven-
ture to persist in declining.”

The messenger [of the host] again replies: “My unworthy Prince
persists in saying the wine is of no quality, and he sends me to urge
his invitation on you.”
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They then answer: “As we have failed to secure permission to de-
cline, dare we do other than accept?”?

From this brief exchange we can discern rules of decorum that will
later be standardized in the monastery. Some of these unspoken
rules include a depreciation of anything of one’s own and observing
the pattern of two humble refusals, under the pretense of unworthi-
ness, followed by a seemingly reluctant acquiescence. Highly rhe-
torical language, so typical of Confucian etiquette, is evident in the
Pure Rules for Chan Monasteries when, for example, a candidate
humbly refuses to accept a proposed abbacy out of respect for
the soliciting monastery. Only when the envoys come with a third
pressing invitation should the abbot accept the new appointment
(fasc. 7, 250-252).

To return to the tea ceremony, members of the sargha must
show extreme humility when bowing and walking. Once again, we
find protocol that mirrors the meticulous courtesies described in
the Yili. According to the Pure Rules for Chan Monasteries, the mas-
ter of ceremonies (xing fashi ren {752 A lit., “the person who pre-
sides over the service”)? performs the ritual as follows:

After the midday meal, the bell is struck in front of the sarigha hall. Ev-
eryone is seated and the master of ceremonies stands by the south [left]
side of the front gate facing the Holy Monk. With his hands clasped,
the master of ceremonies slowly bows and, leaving his position, comes
up to the Holy Monk and again bows. Having done this, he stands be-
fore the incense burner, bows, opens the incense case, and with his left
hand lifts up the incense. Having completed this, he steps back slightly
and again bows. Once he has done this he goes to the rear door and
bows to the guest of honor. He then turns to the south, approaches
the Holy Monk, and bows. Then he turns north and bows to the abbot.
He then circumambulates the hall and comes to the first seat from the
north [right] side of the rear door. Bending his body, he bows and then
moves to the first seat on the south [left] side and, bending his body,
bows. If the master of ceremonies then moves to the outside section of
the hall, he should bow first to the right-hand section and then to the
left, reenter the hall, and approach the Holy Monk. He then bows, re-
turns to his original position, bows, and then remains standing with
hands clasped. (Fasc. 5, 184-189)

Here is an excerpt describing an offering of wine to a guest of honor
from the chapter “The Banquet” in the Yili:
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The master of ceremonies walks to where he can wash his cup and
stands to the south of the vessel, facing northwest. The guest of honor
then descends, and, standing to the west of the westernmost steps,
faces east. The master of ceremonies then begs pardon for the unde-
served honor of his company, and the guest replies in the proper fash-
ion. Then the master of ceremonies, facing north, washes his hands
and, sitting down, takes the drinking cup and washes it. The guest ad-
vances slightly and declines the honor [of accepting the drink]. The
master of ceremonies, still sitting, places the drinking cup in the basket
and, rising, responds with the appropriate words, whereupon the guest
returns to his seat. When the master of ceremonies finishes the wash-
ing, the guest, with a salute, ascends [the platform] followed by the
master of ceremonies. The guest bows in acknowledgment of the wash-
ing, and the master of ceremonies, standing at the guest’s right side,
lays down the drinking cup and responds with a bow. (Steele 1917,
1.125, with slight modifications)

Thus the protocol for the tea ceremony depicted in Buddhist codes
reflects the rituals described in Confucian works, which, in turn,
stem from carefully prescribed practices carried out by the imperial
court and the nobility. In fact, it is possible that a great deal of mo-
nastic ritual was adopted directly from the highest levels of Chinese
society. Many of the most renowned monks were sponsored by the
court or by aristocrats and may have been influenced by their bene-
factors. At the same time, members of the gentry made social calls
or extended visits to monasteries, and their presence may have had
an effect on daily monastic life.

In this essay I have attempted to demonstrate that the earliest
known records of the Chan monastic code were directly influenced
by the vinaya texts, vinaya literature, and the Chinese cultural mi-
lieu of the times. These Chan texts, therefore, cannot be said to rep-
resent a departure from historical Indian Buddhism any greater
than the gradual changes experienced by other contemporary Bud-
dhist schools in China. If one were to isolate any single element
of the Chan school that may be considered unique to the tradition,
one could perhaps look to the practice of gong'an /AZ (J. koan) in-
trospection, which is a later development. In studying the earliest
Chan codes, however, I have found no evidence that these regula-
tions distinguish the observances of the Chan tradition from those
customarily kept in monasteries governed by vinaya regulations or
regulations devised in other Chinese Buddhist schools. In short,

Brought to you by | Cambridge University Library
Authenticated
Download Date | 12/24/19 5:03 PM



Chinese Vinaya Tradition to Chan Regulations 135

this Chan monastic code can in no way be considered a declaration
of Chan independence from the vinaya tradition although it offers
some rather interesting points for further investigation into the sub-
ject of Chan identity vis-a-vis India or China. Thus we are left with
a question for future inquiry: To what degree does the Pure Rules
for Chan Monasteries reflect an attempt at a further sinicization of
Buddhism?

Notes

1. The five contemplations are: (1) to ponder the effort necessary to supply this
food and to appreciate its origins; (2) to reflect on one’s own virtue as insufficient to
receive the offering; (3) to protect the mind’s integrity, to depart from error, and, as a
general principle, to avoid being greedy; (4) to consider the food as medicine and
bodily nourishment that prevents emaciation; and (5) to receive this food as neces-
sary for attaining enlightenment.

2. This English translation is from John Steele’s The I-li: Book of Etiquette and
Ceremonial, 1:145. The words in brackets are my own.

3. The master of ceremonies is usually the host of the ceremony. When the
abbot sponsors a tea ceremony for the assembly, however, his attendant usually
presides as the master of ceremonies.
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Chapter 6

Vinaya Monasteries, Public Abbacies,
and State Control of Buddhism under
the Song (960-1279)

MORTEN SCHLUTTER

THE BUDDHIST vinaya pictures the monastic community as a largely
autonomous, self-regulating body. But nowhere in premodern East
Asia was monastic Buddhism truly free of controls imposed by the
secular state, even when the Buddhist church exercised consider-
able political influence. In China, the imperial government always
considered the monastic Buddhist community and its activities as
properly subject to state supervision. Chinese dynasties actively
sought to regulate and control many aspects of the Buddhist
church’s activities, such as ordination procedures, the building of
monasteries, the activities of monks and nuns, and the teachings
Buddhism was spreading. The Chinese state was traditionally ex-
tremely hostile toward unregulated religious groups and tended to
view all religious expression with suspicion (McKnight 1992, 75—
79). The fear was that religious groups could disrupt public
order, threaten the authority of the state, corrupt people’s morals,
and even become sources of rebellion. The mainstream Buddhist
church was tolerated precisely because of its close ties with the
government and its elite’s relative aloofness from the populace.
Any Buddhist group that appeared deviant was persecuted by the
state—and decried by the Buddhist establishment. The state never
completely lost its suspicion of even the elite Buddhist church, and
from time to time emperors sought to all but eradicate Buddhism
from Chinese soil (prior to the Song there were major suppressions
in the years 258, 446, 574, 845, 955; see Overmyer 1976, 23). How-
ever, government control of Buddhism and other religion was al-
ways far from total, and many factors combined to keep much of
the growth and development of monastic Buddhism beyond the
reach of the state.
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During the Song 7% dynasty (960-1279) monastic Buddhism ex-
perienced a tremendous growth but was also more tightly regu-
lated. At first control measures that had existed earlier, such as
rules and restrictions concerning ordinations, were further devel-
oped and vigorously implemented (Moroto 1990, 233). But the
Song government also instituted several innovative ways of control-
ling monastic Buddhism and concerned itself with aspects of it that
had not been previously legislated or directly controlled. These new
control measures had a profound and lasting impact on the devel-
opment of Buddhism in the Song and subsequent dynasties.

In this essay I focus my attention on the new Song system of
classifying Buddhist monasteries as either “hereditary” or “public”
according to how their abbots were selected. Although the Song
monastic classification system has received some attention from
scholars (Takao 1975, Chikusa 1982, Huang 1989, Getz 1994),
much of it is not well understood, and the profound impact the im-
plementation of the system had on the development of the Chan ##
school has hitherto gone unnoticed. Furthermore, because heredi-
tary monasteries in the Song were often referred to as “vinaya mon-
asteries,” confusion about the meaning of this term has given rise to
serious misunderstandings in scholarship concerning both the sys-
tem of hereditary and public monasteries and the nature and his-
tory of the Vinaya school.

The Northern Song System of Registering Monasteries

From its establishment the Song government, like previous imperial
governments, saw the primary raison d’étre for the Buddhist church
to be the supernatural assistance and blessings it could provide to
the state and the emperor. Prayers for the long life of the emperor
and for the prosperity of the state were important functions of all
Buddhist monasteries, and emperors no doubt felt they could ac-
crue merit for themselves and their dynasty through pious acts
toward Buddhism. The Song court patronized Buddhism in various
ways. Famous monasteries were given money or grants of land,
and illustrious monks were invited to court and honored with the
bestowal of purple robes. The state was actively engaged in the
translation of Buddhist scriptures as well as in the compiling and
printing of the Buddhist canon. The imperial family also used the
services of Buddhist clergy directly. Specially built monasteries
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were charged with taking care of the imperial tombs, and a monas-
tery was even erected on the site of the first Song emperor Taizu's
KAH (r. 960-976) birthplace (Song huiyao jigao R&ZEiRfs, fasc.
200.7879c¢). But the Song rulers were very aware of the considerable
economic and social power that the Buddhist church wielded and
saw a need to regulate and exercise control over monastic Bud-
dhism. The imperial government was uneasy with the enormous
economic impact the building and maintenance of monasteries
and the upkeep of monks and nuns had on the economy. It was
also concerned about the social and cultural impact of Buddhism
and worried that the Buddhist church could become a threat to the
state’s authority or that monasteries might harbor criminals and
insurgents.!

Central to the Northern Song (960-1127) policy of tolerating
and even encouraging the growth of monastic Buddhism, while at
the same time seeking to keep it in check, was its policy of granting
name plaques (e %) to a large number of monasteries (Takao 1975,
57-60; Chikusa 1982, 83-110; Huang 1989, 302-305). This policy
had originally been a way of honoring certain important monas-
teries; in the Tang B (618-906) monasteries with name plaques
enjoyed a high degree of security from officials who wished to
suppress Buddhism, while those that were merely on the list of
approved monasteries did not have the same level of protection.?
During the initial stages of the notorious Huichang & & (841-847)
suppression of Buddhism, when the government issued an edict
ordering the dismantling of various types of Buddhist establish-
ments, monasteries with name plaques were explicitly exempted.3
Owning a name plaque also became crucial for a monastery during
another vigorous suppression of Buddhism that took place under
the Latter Zhou % & (951-960), the regime under which the Song
founder Taizu had served as a general. The Zhou ruler ordered
in 955 that any monastery without an imperially bestowed name
plaque was to be destroyed.*

The Song government exploited the positive connotations of
name plaques and used them as a way of registering monasteries
(Chikusa 1982, 101). Beginning with the second Song emperor, Tai-
zong K= (r. 976-997), the imperial government granted name
plaques to monasteries in large numbers. Although the plaque
granting took place throughout the Northern Song (and at a much
reduced scale in the later part of the Song known as the Southern
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Song, 1127-1279), it was especially the reigns of Zhenzong E%=
(r. 977-1022) and Yingzong 752 (r. 1063-1067) that saw large-scale
granting of plaques (Chikusa 1982, 109; Huang 1989, 304-305).
Usually the main requirement for a plaque was that a monastery’s
buildings total thirty bays or more (Chikusa 1982, 98-99). This
meant that numerous smaller monasteries of primarily local im-
portance could be granted plaques; prior to the Song only especially
illustrious or imperially favored monasteries were granted plaques.

It is clear that the Song government’s driving motivation in
granting plaques was to bring monasteries of any significance
under control and supervision. But in spite of the occasional edicts
that ordered the destruction of monasteries with no plaques (i.e.,
those under thirty bays and of no particular significance), plaque-
less monasteries seem to have flourished and orders of destruction
were rarely, if ever, carried out. The Song government appears to
have been fairly unconcerned with smaller monasteries, probably
because it was thought that those under thirty bays in general
would not be important enough in local life to warrant strong
action.” It would also seem that the decrees ordering no new mon-
asteries to be built must have been largely ignored because through-
out the Northern Song monasteries that qualified for name plaques
by having more than thirty bays continued to appear.®

The Northern Song government’s policy of registering and facil-
itating control of all monasteries of importance through the grant-
ing of plaques was highly successful. Receiving an imperial plaque
was perceived as a great honor and could provide security for a
monastery in times of persecution. It is not surprising then that
those in charge of monasteries petitioned for them with great en-
thusiasm. Thus the state achieved its goal of facilitating control in
a way that secured the cooperation of the clergy, who otherwise
may not have felt that government registration was beneficial to
them.” A large number of monasteries were registered during the
Northern Song: One source from about 1059 reports that there
were thirty-nine thousand registered Buddhist monasteries in the
empire, up from twenty-five thousand fifty years earlier (Chikusa
1982, 89).

Registering monasteries was essential for the state, for without
doing so, it could not successfully set down and enforce rules and
regulations for them. The registration of monasteries facilitated
an entirely new way of regulating Buddhist monasteries that had a

Brought to you by | Cambridge University Library
Authenticated
Download Date | 12/24/19 5:03 PM



140 Morten Schliitter

profound impact on the further development of Buddhism in
China. This was the system of classifying monasteries or, more spe-
cifically, their abbacies, into two main groups: hereditary (usually
termed “succession” [jiayi FHZ.], but also known as “disciple” [tudi
fE28] or “ordained disciple” [dudi £ #3]) monasteries and public
(“ten directions” [shifang 177]) monasteries (cf. Welch 1967). As 1
will discuss shortly, a hereditary monastery was associated with a
group of monks who held the rights to occupy its abbacy; the mon-
astery and its property in a sense belonged to these monks. Such
monasteries could be very large, and many owned land and other
property, but in the Song, most were small to medium sized. A
hereditary monastery was “private” in the sense that outsiders could
not assume any of its offices, and monks from the outside did not
have rights to reside there. In contrast, a public monastery was a
kind of independent, self-owned institution over which no individ-
ual or group of individuals could claim ownership and the abbacy
of which supposedly was open to any qualified candidate within
certain sectarian restrictions. Any monk with good credentials
could be admitted into a public monastery and advance in its vari-
ous monastic offices. All the largest and most important monas-
teries in the Song eventually became public monasteries.

Hereditary Monasteries

Hereditary monasteries were recognized by the state as in effect the
legal property of the monks or nuns living there. The residents of a
hereditary monastery were bound together in a complex lineage re-
lationship and formed a “tonsure family” (cf. Welch 1967, 129-134).
Its abbacy was passed down through the tonsure family only and
outsiders were excluded. Through its control of the abbacy the ton-
sure family was able to retain property rights to the monastery and
its land because the abbot and his officers were the only ones who
could make decisions concerning it. Like the Chan lineages and
those developed within other Buddhist groups such as the Tiantai
K& school, the lineage of a tonsure family was similar to that of a
regular family descent group except that it was based on a teacher-
disciple relationship. Thus the disciples of one master were re-
garded as brothers, their master’'s master was their grandfather,
and their master’s fellow disciples were their uncles.® But unlike
the Chan model, the teacher-disciple relationship in a tonsure fam-
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ily was not based on a teacher sanctioning the enlightenment expe-
rience or profound insight of a student, but on the tonsure the nov-
ice received on entering the Buddhist order. The novice became the
personally ordained disciple of the master giving or sponsoring his
tonsure and was adopted into the tonsure family of that master.
Such personally ordained disciples were usually referred to as “du-
dizi” = +. In this way, all monks and nuns were members of a
tonsure family, and for the vast majority their tonsure lineage was
what gave them identity and defined the framework of their monas-
tic career. Some monks and nuns went on to gain admission to one
of the big public monasteries and perhaps later received a special
transmission in the Chan or Tiantai lineages, but even so they re-
mained members of their tonsure family and any disciples they
ordained became members of that family.

Hereditary monasteries may have had a long history by the
Song, and it is likely that prior to the Song most monasteries were
in some sense hereditary.® However, it was only in the Song that he-
reditary monasteries acquired a specific legal status, which recog-
nized the tonsure family’s rights to its monastery. This legal status
no doubt offered the tonsure families in hereditary monasteries
some protection against those who might try to usurp their prop-
erty. But together with the system of registration, it also greatly fa-
cilitated government control and made it possible for the state to set
down and enforce rules concerning many aspects of monastic life,
including how the abbacy was to be filled.

An important source for the study of Song legislation on monas-
tic Buddhism is the section on Buddhism and Daoism in the Song
law compendium the Classified Legal Articles of the Qingyuan Period
(Qingyuan tiaofa shilei BEI016%7524H).1° The Classified Legal Articles
is the only extant (though incomplete) Song law manual. Although
it dates from the Southern Song, many of the regulations it contains
are clearly of long standing, and in the Buddhism and Daoism sec-
tion some were even long outdated by the Qingyuan period (1195-
1200). In this text rules for the passing down of the abbacy in a he-
reditary monastery are clearly spelled out. For example, when an
abbot of a “nonpublic” monastery died or for some reason stepped
down, the abbacy passed on to one of his dharma brothers (the
other tonsure disciples of his master) according to their order in the
lineage, that is, when they were ordained. If there were no dharma
brothers available, the abbacy was passed to one of the retiring

Brought to you by | Cambridge University Library
Authenticated
Download Date | 12/24/19 5:03 PM



142 Morten Schliitter

abbot’s disciples or to one of his dharma brothers’ disciples, also in
accordance with seniority (fasc. 50.476d). In this way, everybody in
each generation had a chance, at least theoretically, to succeed to
the abbacy, and only when one generation had been exhausted
would the abbacy be passed on to the next generation. It seems the
abbacy in a hereditary monastery was often held by one person
until he passed away, so many members of big tonsure family may
not have lived long enough to succeed to the abbacy.!!

On the other hand, a monk capable of taking over a vacant ab-
bacy may not always have been available from the tonsure family. A
note in the Classified Legal Articles (fasc. 50, 476d) says that if there
is a worthy, well-esteemed monk whom the congregation wants as
abbot, they can present him to the authorities to have him first in-
stalled to fill the position. This probably refers for the most part to a
situation where no one in the tonsure family was ready to take over
the abbacy, such as instances when everyone in line for the abbacy
was underage. It is also possible that the tonsure family could sim-
ply decide to bring an abbot in from outside the group, although it
would seem likely that the monks normally in line for the abbacy
would protest such a move.!? The Classified Legal Articles further
states that only those who were actively involved with the affairs of
a hereditary monastery could be appointed to its abbacy (fasc. 50,
476b). Those who had been away from the monastery for more
than half a year or who were not actually fulfilling the duties of
their positions were not allowed to take over the abbacy even if
they were in line for it. The text also asserts that, in most cases,
those who had been punished by the law could not succeed to the
abbacy (fasc. 50, 477a).

Significantly, a stipulation required the newly selected abbot of
a hereditary monastery to be approved by the authorities before he
could be installed in the abbacy (fasc. 50.476b). Thus, although the
Song state had to recognize the rights of the tonsure family to con-
trol the abbacy of its monastery, the government could at least set
down very strict rules for how the succession was to take place and
who in fact could occupy the abbacy. As we have just seen, by law
only those who were actively taking part in the life of a monastery
could become its abbots; this rule helped ensure that the govern-
ing of the monastery remained a local affair and thus easier to su-
pervise. Because all appointments had to be approved by officials,
there were plenty of opportunities in the final instance for local au-
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thorities to intervene in various ways and to be sure that no unde-
sirable person occupied an abbacy in their area of jurisdiction.

There are other indications that the state in principle acknowl-
edged that a tonsure family had a legal right to its monastery.
An article in the Classified Legal Articles concerning the selection
of abbots at public monasteries notes that the succession rules
must be followed strictly, even at previously hereditary monasteries
where “the disciples had agreed to [the] change into public” (fasc.
50.476c¢). This remark indicates that a tonsure family had to agree
to its monastery being changed into a public one and implies that
the state recognized that the family had property rights. As will be
discussed below, several documented cases of the conversion of he-
reditary monasteries into public ones further attest to this.

Finally, hereditary monasteries were probably supposed to ap-
ply to the government to have their status officially approved.!?
But this seems to have been rarely done—at least there are very
few records of such applications. Most likely the understanding
was that if a monastery was not categorized as public it was auto-
matically considered hereditary.!*

Public Monasteries

As noted above, the Classified Legal Articles addresses its rules for
succession in hereditary monasteries to “all nonpublic” institutions.
This suggests that the most important feature of the system of clas-
sification, and its main innovation, was the public monastery. In a
public monastery the abbacy was not passed down in a tonsure
family. In fact, an abbot’s own tonsure disciples were not allowed
to succeed him to the abbacy, a measure clearly meant to prevent a
return to a hereditary system. The abbot of a public monastery was
supposed to be the best candidate available, whether he could be
found within the walls of the monastery or had to be invited from
elsewhere.

Some form of the public abbacy system appears to have existed
prior to the Song.'> But although the Song government did not in-
vent the system of public abbacies, it was only in the Song that pub-
lic monasteries become an official legal category. The Song govern-
ment seems very quickly to have become aware of the advantages
of having monasteries designated as public and began early on
to promote public abbacies as an important part of a national
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policy toward monastic Buddhism. Unlike the case of hereditary
monasteries, where the secular authorities’ power over the selection
process was limited because the choice of abbot was mainly deter-
mined by rules of succession within the tonsure family, the abba-
cies at public monasteries were wide open to state control.

The Classified Legal Articles includes a section of rules concern-
ing the selection of the abbot at a public monastery. According to
this text, when the abbacy at a public monastery became vacant,
the prefectural authorities were to charge the local Buddhist regis-
try (Seng zhengsi {4 1F&]) with arranging a meeting between the ab-
bots of the other public monasteries (presumably from the whole
prefecture). These abbots were to select someone (again, it would
seem, from the prefecture) who had been a monk for many years,
who was accomplished in conduct and study, and who was held in
high esteem by other monks. The choice of the gathered abbots was
presented to the prefectural authorities, who would investigate and
confirm the appointment if no problems were found. If there was
no suitable candidate, perhaps because no one could be found in
the prefecture or because the abbots could not agree on anyone,
the authorities would select a monk from another area who was
held in high regard and who was not known to have committed
any crime or to have had other things against him. The Classified
Legal Articles stresses that this person, once chosen, could not be
substituted. Also, as mentioned above, even if the monastery previ-
ously had been hereditary, these rules still had to be obeyed (p.
476c). Another source that casts some light on the procedure of
appointing a new abbot in a public monastery is the Pure Rules for
Chan Monasteries (Chanyuan ginggui $#317E#i), compiled by the
monk Changlu Zongze EE =& in 1103. Although this code is spe-
cifically for public monasteries associated with the Chan school,
much of what it contains is derived from the standard vinaya, and
later monastic codes of other schools are very similar to it (see Yifa
in this volume). The procedures of the Pure Rules for Chan Monas-
teries in general do not seem unique to the Chan school.

Interestingly, the Pure Rules for Chan Monasteries does not de-
scribe how an abbot was to be selected. However, it does include a
detailed outline of the procedure for inviting a new abbot once he
had been chosen (fasc. 7, pp. 250-255). This seems to have been a
rather complicated affair. From the monastery with a vacant ab-
bacy a group of envoys was chosen to go the monastery where the
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prospective abbot was residing. They carried with them numerous
letters and documents from officials, the monastery itself, Buddhist
officials in the area, abbots of other monasteries in the area, lay pa-
trons of the monastery, and retired officials, in addition to letters
and reports from the withdrawing abbot to the local authorities in
both the area where he had been serving and where the prospective
abbot resided (fasc. 7, p. 250). The envoys traveled to the prospec-
tive abbot’s monastery and lodged there while one of them went to
present the various documents to local officials. In the event that
the officials refused to let the prospective abbot go, one of the en-
voys would return to their home district and present the refusal to
the officials there. If the officials in the home district wanted the en-
voys to make a second request they would do so; if not, the envoys
would all return home. The authorities in the prospective abbot’s
area had to agree to his release before the candidate himself could
be formally presented with an invitation (fasc. 7, p. 251; cf. Yifa
2002, 212-215). Although much of what is found in the Pure Rules
for Chan Monasteries is perhaps prescriptive rather than descriptive
(i.e., reflecting how its author thought things ought to be done
rather than how things were actually done), this section is likely to
have been based on Zongze’s own personal experience and is hardly
an idealized account. It is probable that the process described was
common to all public monasteries and not specific to Chan public
monasteries.

The most striking aspect of the accounts in both the Classified
Legal Articles and the Pure Rules for Chan Monasteries is the depic-
tion of the very active and central role that the secular authorities
played in the selection and invitation of a new abbot. According to
the instructions in the Classified Legal Articles, the secular author-
ities were to initiate the search for a new abbot; if there were any
problems in finding a candidate, they were to step in and select
someone directly. Of course, as with appointments to hereditary
monasteries, the authorities always had to approve the choice of a
new abbot. The account in the Pure Rules for Chan Monasteries
nicely complements the one found in the Classified Legal Articles.
Again it is very clear that the secular authorities played a central
role. Among other things, officials in the district of the candidate
had the power to refuse to release him; and only after they had de-
cided to do so could the prospective abbot be formally invited to the
new post.
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Although the Classified Legal Articles and the Pure Rules for
Chan Monasteries depict the secular authorities as having decisive
power in the selection of an abbot, members of the Buddhist clergy
in both accounts have an important role to play. According to the
Classified Legal Articles, abbots of other monasteries were actually
charged with picking a candidate to present to the authorities, and
the statement in the Pure Rules for Chan Monasteries that the envoys
were to carry with them letters from the abbots in the area of the
vacant monastery may be seen as a confirmation of this. The possi-
bility that the person chosen for the abbacy might decline the posi-
tion is also made explicit in the Pure Rules for Chan Monasteries
(fasc. 7, 252).

Reading the Classified Legal Articles it would seem that the new
abbot in most cases was expected to be found within the prefecture;
in contrast the Pure Rules for Chan Monasteries assumes he will be
found in a place outside the jurisdiction of the officials searching
for an abbot.'® According to the Classified Legal Articles the selec-
tion of the new abbot became the sole responsibility of the officials
if he had to be found outside the prefecture, something that is not
reflected in the Pure Rules for Chan Monasteries. It is possible that
the Classified Legal Articles stems from a time when public monas-
teries had become so common that finding an abbot locally was
easy. On the other hand, it seems that by the thirteenth century at
least half of all registered monasteries were public (cf. Takao 1975,
67), and a number of prefectures must have had several hundred
public monasteries: It would hardly have been practicable to gather
abbots from all of them for a meeting. The Classified Legal Articles is
probably reiterating older rules on how the selection of an abbot
ought to be done rather than how it was usually done in the late
twelfth century. The fact that the Pure Rules for Chan Monasteries
does not include any information on how the abbot was to be se-
lected is also noteworthy. It may be a recognition by its editor that
the clergy had little or no control over most appointments. There is,
in fact, much evidence that from early on in the Song the abbot of a
public monastery was in many cases appointed directly by secular
authorities—without members of the clergy having any formal role
in the selection of the candidate. No legislation appears to have ex-
isted for this kind of appointment, but it was very widespread. Di-
rect appointment would most often take place at a prefectural level,
and in this case the appointing authority was usually the prefect.
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But the appointment could also come directly from the court, ulti-
mately deriving its authority from the emperor himself.

The direct appointment of abbots to public monasteries by sec-
ular authorities would seem to be a blatant encroachment on the
power of the Buddhist church, and one would perhaps expect the
clergy to be unhappy with such appointments. But this does not
seem to have been normally the case. In biographies of Buddhist
monks it is often mentioned that they were appointed to such and
such a post by the command of a prefect or through the recommen-
dation of famous literati (which probably then led to an appoint-
ment by the prefect). These appointments clearly were seen as evi-
dence of the importance and eminence of a particular monk. Of
course, imperial appointments were even more prestigious, and
much is made of monks who were appointed to abbacies by impe-
rial command.

The practice of direct appointments to abbacies, whether by the
prefect or by imperial command, does not seem to have been a for-
mal category during most of the Song.!” But in 1103, a special class
of monasteries called Chongning £:#8 (later renamed Tianning
Wanshou KZEEZ=) was established (Chikusa 1982, 95-98). These
were Buddhist monasteries set up specifically to pray for the long
life of the emperor. Each prefecture was charged with setting up
one of these monasteries, although it is not clear whether new mon-
asteries were built or existing ones appropriated. The Chongning
monasteries were given various privileges, and it was decreed that
the most illustrious monks in the empire were to be appointed to
their abbacies (Luohu velu ZEH¥7$%, Z 2B.15.497b). The abbots for
the Chongning monasteries were naturally appointed by imperial
command, and it is seems likely that this inspired imperial appoint-
ments to the abbacies of other monasteries deemed important to
the state. In the late Southern Song, the practice of imperially ap-
pointed abbacies seems to have been formalized by classifying the
most important public monasteries in the so-called “five moun-
tains” system, in which all abbots were imperially appointed (cf.
Imaeda 1970).

Most of the extant biographies of Song-dynasty monks note that
their subjects were appointed to at least some of their posts by di-
rect order from secular authorities. For example, every monk in
the Song Caodong & Chan lineage for whom relevant biographi-
cal information can be found is reported to have been appointed to
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abbacies by influential officials and, for the more illustrious ones,
by imperial order. Random sampling of the biographies of monks
in other Chan lineages confirms this pervasive tendency. These
monks would be moved from monastery to monastery at the will of
the politically powerful, and it is clear that the clerical community
had little or no direct influence over their appointments.

However, the extant biographical material probably distorts the
picture. Relatively few public monasteries would have been consid-
ered important enough for the court or powerful officials to take a
direct interest. By the late twelfth century there may have been as
many as twenty thousand public monasteries in the Song empire.
Only a small percentage of these, the largest and most famous,
would ever have had their abbots appointed directly by the court
or a high official. The monks for whom biographical information
is still available were almost all part of the clerical elite and exactly
the kind of people who would be appointed to famous monasteries.
Virtually nothing is known about the vast majority of monks who
served as abbots at the less illustrious public monasteries. It is quite
likely that at many of these monasteries, and perhaps also at some
of the more prestigious ones, abbots were picked for their posts by a
congregation of their peers in a fashion similar to the system out-
lined in the Classified Legal Articles. The notion that this method
was the proper one certainly persisted, and a very similar process
is described in a Chan code from the Yuan 7t (1279-1368) dynasty
(Qixiu Baizhang ginggui F{&H 135 #, T 48.1130b).

But there was yet another way by which a monk could be ap-
pointed to the abbacy of a public monastery. At times, secular au-
thorities would demand bribes for, or outright sell, the right to the
position. This practice seems to have become increasingly common
during the course of the Song. As public monasteries became more
numerous, many monks had a chance to be appointed to a public
abbacy. This was naturally an attractive opportunity since it was a
prestigious position in the clerical world. But there was another as-
pect of the matter, which seems to have loomed large. Even smaller
public monasteries frequently had considerable holdings of land
and other property and, without the check of an entrenched tonsure
family, abbots at such institutions often took the opportunity to en-
rich themselves at the expense of the monastery.!® Unscrupulous
officials recognized this and encouraged the trend by demanding
bribes to install someone as abbot at a public monastery.'®
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The notion of having to pay for an abbot’s position at a public
monastery became institutionalized, at least in Fujian #g#E, when
in 1131 the prefect of Fujian, Zhang Shou E=F (1084-1145), con-
ferred with the local literati and, as a means of creating revenue,
set up a system by which abbacies were auctioned off to the highest
bidder. The forty-odd top monasteries in Fujian were exempted
(Song huiyao jigao, fasc. 134.5240d; Chikusa 1982, 163). It is possi-
ble that such a system became common elsewhere. Having to pay
either bribes to officials or money to the provincial coffers no doubt
further encouraged abbots at public monasteries to exploit their
institutions for all they were worth. This exploitation became a
problem of such magnitude in the late Song that many public mon-
asteries converted back to the hereditary system, in spite of the se-
vere laws forbidding it (Takao 1975, 65).

Conversion of Hereditary Monasteries into
Public Monasteries

Although the Song government’s laws stipulated severe punish-
ments for those who tried to convert a public monastery into a he-
reditary one, it was quite easy to get permission to turn a hereditary
monastery into a public one (Classified Legal Articles, fasc. 50.476a).
Clearly the state had a strong interest in having as many monas-
teries as possible be public rather than hereditary. Whether the ab-
bot at a public monastery was chosen directly by the court or local
authorities, or the abbacy was sold to the highest bidder, or the
abbot was selected in a process that heavily involved officials, the
state maintained a high level of control. Furthermore, abbots in
public monasteries usually held their position for only a few years,
and every time a new abbot was selected government officials could
make their influence felt.

As we have seen, the Song state in principle recognized the
rights of the tonsure family to its monastery, and a rule existed
that the tonsure family’s agreement was needed to turn a hereditary
monastery into a public one. Because such a change in effect meant
that the tonsure family lost all rights to its monastery, this seems
reasonable enough. Tonsure disciples were excluded from taking
over the abbacy of a public monastery from their master or even
holding other important monastic office, so the disciples in line for
the abbacy of a hereditary monastery would lose both their rights to

Brought to you by | Cambridge University Library
Authenticated
Download Date | 12/24/19 5:03 PM



150 Morten Schliitter

the abbacy as well as any chance of ever obtaining it (Shishi yaolan
BICEE ) T 54.302b2-3). Furthermore, monks must have had the
right to stay in the monastery of their tonsure family, where they
would be fed and could live comfortable lives; no one seems to
have had an inalienable right to stay in a public monastery, where
life usually was much more strictly regulated.

In an early well-documented instance of a hereditary monastery
being turned into a public one, further indications are found that
the tonsure family, and especially the younger generation of disci-
ples who had a good chance of succeeding to the abbacy, had to
agree to the change. This was the case at Yanqging %L Monas-
tery, which the famous monk of the Tiantai school Siming Zhili 'Y
HHHIHE (960-1028), together with Yiwen Ff, petitioned the court
in 1010 to convert into a public monastery dedicated to the Tian-
tai teachings (Getz 1994, 139-159). Accompanying Zhili and Yi-
wen'’s petition was another petition from six of their personally or-
dained tonsure disciples that voiced the disciples’ support for their
two masters’ plan (Siming Zunzhe jiaoxing lu VYBHEEZE T8k, T
46.909a-910a, 910a—c; Getz 1994, 139-141). Thus the monks most
likely to have the opportunity to take over the abbacy of the Yan-
ging Monastery under the hereditary system agreed to relinquish
their rights to it. In light of the remark in the Classified Legal Articles
cited above, it would seem that the agreement of the students to the
conversion not only strengthened the petition but was a legal re-
quirement.°

One might well wonder what would persuade especially the
younger generation in a tonsure family to give up its monastery
and face an uncertain future. In the case of Yanqing Monastery,
it seems the sheer charismatic force of someone like Zhili could
move tonsure disciples to give up what might otherwise have been
theirs. But even Zhili and Yiwen were concerned about their ton-
sure disciples” willingness to give up their rights. They feared that
once the two of them were gone, their tonsure disciples might try
to claim back the abbacy, causing Yanqing Monastery to revert to
the hereditary system. This is evidenced by an oath Zhili and Yiwen
composed and asked their tonsured disciples to take, which stated
that the disciples under no circumstances would take over the ab-
bacy after their masters’ deaths, even if one of them was the most
qualified person that could be found (T 46.907c; Getz 1994, 143-
147).
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In fact many, and perhaps most, conversions of hereditary mon-
asteries into public ones did not happen voluntarily. The Classified
Legal Articles includes various laws that show how relatively easy it
was for the state to force the conversion of hereditary monasteries.
If a monastery was found to harbor criminals, it could be turned
into a public institution (fasc. 50.477a). Likewise, if no successor
was at hand in a hereditary monastery, it would automatically be
converted into a public abbacy, as would a monastery that had be-
come dilapidated and been abandoned (fasc. 50.476a). Further-
more, as was the case with the appointment of abbots to public
monasteries, important monasteries would often be converted into
public institutions by the government or by high-ranking local offi-
cials simply by decree.?!

Besides pressure from the state and powerful officials on hered-
itary monasteries to convert to public ones, other forces were at work.
In the wars that followed the fall of the Tang, many monasteries were
damaged and lost their land holdings; their tonsure families were
dispersed. Among the monasteries that continued to operate many
must have become almost fully dependent on local lay supporters.
These supporters of course had little interest in patronizing a hered-
itary monastery, and they must at times have been able to force
their institution to adopt the system of public abbacies. There is ev-
idence for this in a text by the literatus Yu Jing #3% (1000-1064)
dated to 1038, which describes the succession of abbots at the Puli
7] Monastery at Dongshan jf[L]. Its abbacy had first been occu-
pied by the “founder” of the Caodong tradition of Chan, Dongshan
Liangjie @1 E /T (807-869). The text implies that at the time of
writing the Puli Monastery was a public Chan monastery, although
nothing is said about when the conversion took place. According to
the text, in the generations after Liangjie the abbacy was passed on
from master to disciple, clearly (although this is not stated) in a ton-
sure relationship. However, during the Five Dynasties period (907-
960), which followed the breakdown of the Tang, this system seems
to have been disrupted. When the area came under the control of
the Southern Tang (937-958) regime, the king ordered a certain
monk to take up the abbacy. Later, perhaps at the beginning of the
Song, another abbot (it is not clear how he came into the position)
wanted his disciple to take over the abbacy after him. The lay sup-
porters of the monastery objected, and another monk was chosen
(Yunzhou Dongshan Puli chanyuan chuanfa ji ¥R (L35 F] &8 B
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%20, fasc. 9.14b-18b, in Siku quanshu zhenben VUEZEL K 6).
The main forces in converting a monastery from hereditary to pub-
lic in the Song, aside from those of the state, must thus have been
lay supporters from the local elite and local officials. These groups
gained from having a prestigious monastery in their area, and they
would often have been in a position to apply pressure on hereditary
monasteries to convert.

The efforts to convert monasteries from hereditary to public
were very successful. As mentioned above, by the end of the North-
ern Song about half of all registered monasteries were public. Al-
though the total number of hereditary monasteries would be much
higher if one were to include unregistered monasteries, which had
proliferated greatly by this time, the proportion of public monas-
teries to hereditary ones was still remarkably high.

Vinaya Monasteries and Chan Monasteries

In public monasteries the abbacy was supposed to be open to any
competent candidate, but with an important qualification. Most,
and possibly all, public monasteries in the Song had an official as-
sociation with a particular tradition within Buddhism, and their
abbacies were restricted to lineage holders in that tradition. At first
public monasteries all seem to have been associated with the Chan
tradition, but early in the Song public monasteries associated with
the Tiantai school came into existence and later some public mon-
asteries became affiliated with the Huayan #:£z school. In the late
Southern Song, public Tiantai and Huayan monasteries were classi-
fied as teaching (jiao #i, or jiang #%) monasteries. Also in the South-
ern Song, a further category of public vinaya (lii {) monasteries ap-
peared. These were monasteries associated with the newly emerged
Vinaya school of Buddhism.

One of the most intriguing aspects of the Song system of hered-
itary and public monasteries is the special connection between the
institution of public monasteries and the Chan school. Not only
were public monasteries in the beginning all affiliated with the
Chan school, but even after public teaching monasteries had be-
come common the system of public abbacies continued to be espe-
cially associated with the Chan school. Another important point to
be made here is that the term “lisi” /&£ (vinaya monastery) origi-
nally was a designation for hereditary monasteries and had no con-
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nection whatsoever with the later public vinaya monasteries associ-
ated with the Vinaya school. These two points are closely related:
Because public abbacies began with the Chan school and hereditary
monasteries were called “vinaya monasteries,” the conversion of a
hereditary monastery into a public Chan monastery is often de-
scribed in Song sources as a change from Vinaya to Chan. This has
been almost universally understood to mean that the monastery in
question changed its affiliation from the Vinaya school to the Chan
school, a serious misinterpretation that obscures the nature of the
system of public and hereditary monasteries as well as the history
of the Vinaya school.

Several sources attest to the special relationship between the in-
stitution of public abbacies and the Chan school on the one hand
and the use of “vinaya monastery” for “hereditary monastery” on
the other. Consider, for example, an inscription for the Lingfeng
& Monastery at Mount Dahong Kt (“Da Song Suizhou Dahong-
shan Lingfeng Chansi ji” KakEIN A3 1115 1€ #SF50) written by the
famous statesman Zhang Shangying EpH#E (1043-1121) in 1102
(Hubei jinshi zhi #idt& 4 &, fasc. 10.7b-10b, in Shike shiliao xin-
bian 784, 1.16; cf. Ishii Shado, 1987, 430-437). Zhang
reports that in the fall of 1087 the Lingfeng Monastery was by im-
perial command changed from Vinaya to Chan, and in 1094 mem-
bers of the Outer Censorate asked to have the monk Dahong Baoen
Ktz B (1058-1111) moved there to take up the abbacy. Then,
Zhang says, in 1102 he was asked to write a “Record of [Becoming]
a Public Chan Monastery” for the Lingfeng Monastery. Zhang goes
on to relate that a disciple of the famous Chan master Mazu f&tH
(707-786, or 709-788), known as Great Master Ciren Lingji 2& 7 5&
V5K, first became abbot of the Lingfeng Monastery during the
Yuanhe 7Tl period (806-820) of the Tang. After a description of
the monastery and its history Zhang states that, after having com-
pared and analyzed Chan and Vinaya, he came to the following
conclusion:

Vinaya uses [hereditary] succession (jiayi) and Chan uses the public
(shifang) [system]. That which is called “succession” means that where
one generation (jia) is coming from, that is where the next generation
(yi) establishes itself. So [at the time before Lingfeng Monastery be-
came public] they would necessarily say: “We are the sons and grand-
sons of Ciren [the founder of Lingfeng].” Now that a person [to be the
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abbot] is selected publicly the descendants of Ciren have been cut off.
(Hubei jinshi zhi, fasc. 10.9b)

Here Zhang Shangyin describes the Lingfeng Monastery’s new des-
ignation as a public Chan monastery as a change from Vinaya to
Chan. He explicitly identifies vinaya monasteries with hereditary
succession and Chan monasteries with public abbacies. In explain-
ing how the vinaya system works, Zhang describes how previously
those who were abbots at Lingfeng would be the descendants of
the monastery’s founder, Ciren. But because the monastery had
now become public, Ciren’s descendants had lost their rights to the
abbacy.

First of all, this shows that, as T. Griffith Foulk has already sug-
gested, in the Northern Song the designation “vinaya monastery”
did not mean a monastery with an abbacy that was held by mem-
bers of a Vinaya school.?? Rather, “vinaya” in this context simply
seems to mean “governed by the vinaya.” A vinaya monastery is,
therefore, an ordinary hereditary monastery.?®> Zhang’s statement
also shows that even if a monastery had some sort of connection to
the Chan lineage through its tonsure family (as was the case with
Lingfeng Monastery), it was still a vinaya monastery because the
succession to its abbacy was hereditary and stayed within the
tonsure family. This statement further drives home the point that
“vinaya monastery” in this context has no association whatsoever
with a Vinaya school. Another important point to note here is that
Zhang Shangyin in the inscription above seems to associate public
abbacies exclusively with the Chan school. As we have already seen,
and as Zhang must have known, a number of non-Chan public
monasteries were in existence at the time he wrote his record of
the Lingfeng Monastery in 1102. However, Zhang must have felt
that Chan was associated with the system of public monasteries in
a special way to write as he did.

Ironically, perhaps the earliest evidence of a special relationship
between Chan and public abbacies is found in the 1010 petition re-
ferred to earlier by Zhili and Yiwen. In this petition Zhili and Yiwen
note that the prefecture already had two monasteries with public
abbacies, the Jingde &% Monastery at Mount Tiantong K% and
the Xianju {li/F Monastery at Mount Damei kKff. According to
them, these institutions were based on the “model of the Buddhist
monasteries” in the Jiangnan 77 (most of modern Anhui and
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Jiangxi provinces) and Hunan circuits (Siming Zunzhe jiaoxing lu, T
46.909c2-5, 909c26-28; Getz 1994, 139-159). The Baoging Siming
zhi EEEVYAHE reports that the Jingde Monastery received a name
plaque in 1007 and the Xianju Monastery had one bestowed in
1008 (Baoging Siming zhi, fasc. 13.18b, in Song Yuan difang zhi con-
gshu 8). The monasteries must have become public at this point and
been designated Chan, but the Baoging Siming zhi makes no men-
tion of that. However, the Tiansheng Era Expanded Record of the
Lamp (Tiansheng guangdeng lu RKEBFEESE, 7 2B.8.435¢, hereafter
Expanded Record), a Chan genealogical history first published in
1036, mentions that the Chan master Basheng Qingjian /| B85 fifj
(957-1014) late in his life became the abbot at Tiantong. It would
seem that Qingjian must have become the abbot at Tiantong very
soon after it had become public. At Mount Damei, perhaps the first
Chan abbot was Damei Juxu A##/EI, who, according to the
Expanded Record (Z 2B.8.445a), gained his position there in the
Xiangfu /5 period (1008-1016). All this suggests that Tiantong
and Damei around the time of Zhili’s petition were in fact public
Chan monasteries. In any event, there is ample evidence from later
in the Song that both Tiantong and Damei were famous public
Chan monasteries, and it seems likely that at the time they received
their new plaques they were converted to public Chan monasteries.
We should also note that Zhili and Yiwen'’s petition does not cite
any examples of public monasteries devoted to the Tiantai teach-
ings, which suggests that there were none at the time. The 1010
petition leaves the impression that, until then, whatever public
monasteries existed had been designated Chan.

The association between Chan and the institution of public
abbacies is made further explicit in Yu Jing’s previously mentioned
text from 1038, which describes the succession of abbots at the
Dongshan Puli Monastery:

In recent times there has been a twofold division of Chan and Vinaya,
based on the [selection of] the abbot in residence. In Chan [monas-
teries] he is chosen according to virtue (de fi), in vinaya [monasteries]
according to family relationship (gin #) [i.e., tonsure family]. (Wuxi ji
RHiZEE, fasc. 9.14b, in Siku quanshu zhenben 6).

Again vinaya monasteries are identified with the hereditary system,
and Chan is presented as synonymous with the system of public
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abbacies. Much additional evidence can be found in Song sources.
For example, in an inscription for the Fuyan 1g & Monastery, which
became public in 1050, it is said several times that disciples agreed
to turn their hereditary monastery into a public one, after which au-
thorities were petitioned. The inscription then states that there are
not two ways in Buddhism but that Chan and Vinaya are distin-
guished by the different living arrangements monks have in mon-
asteries. Monasteries where living is communal and where monks
are not asked whether they have a “family” connection are called
public. Monasteries where monks live in their own rooms and
call each other “sons” and “brothers” are called hereditary (jiayi)
(“Fuyan chanyuan ji’ 1&g besd, Zhiyuan Jiahe zhi ETERE,
fasc. 26, 7b—9a, in Song Yuan difangzhi congshu SR 5 EEE 12).

Even in the late twelfth century, when public monasteries desig-
nated Chan were only slightly more numerous than those desig-
nated teaching or Vinaya, the tendency to associate Chan with the
system of public abbacies continued. A late Song inscription relates
how a monastery became public in 1177 and then describes this
change as one from Vinaya to Chan (“Jingyan chansi ji” #58¢#sF
=0, Zhiyuan Jiahe zhi, fasc. 18.1b, in Song Yuan difangzhi congshu
12). It should also be noted that even after public vinaya monas-
teries appeared, the term “vinaya monastery” continued to be used
for hereditary monasteries, so it was necessary to distinguish be-
tween public and hereditary vinaya monasteries (e.g., Baoging sim-
ing zhi, fasc. 11, 6a—11d, in Song Yuan difangzhi congshu 8).

It is safe to conclude that when a Song text mentions that a
monastery was changed from Vinaya to Chan, it means that it
went from being a monastery with a hereditary abbacy to one that
was public and reserved for members of the Chan lineage. However,
the granting of a plaque giving a monastery a name that contained
the word “Chan monastery” (Chansi {83, or Chanyuan %) did
not necessarily mean that the monastery was converted into a pub-
lic Chan monastery.?* Likewise, a monastery designated as a public
Chan monastery did not necessarily have the words “Chan monas-
tery” in its official name.

Because public monasteries in the early part of the Song were
exclusively associated with the Chan school at the time, no further
classification was needed. However, perhaps beginning with Zhili’s
petition in 1010, public monasteries officially reserved for members
of the Tiantai school came into existence. This eventually led to a
formal distinction between public Chan monasteries, and public
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teaching monasteries that were associated with the Tiantai school
or the Huayan school that emerged in the eleventh century. A law
from 1145 (reformulated in 1154) concerning the taxation of monks
has different rates for monks living in hereditary vinaya and public
teaching monasteries and those living in public Chan monasteries,
making it clear that the distinction by this time had become official
(Song huiyao jigao, fasc. 127.4998a—c; cited in Eichhorn 1968, 35;
cf. Takao 1975, 66-67, and Gernet 1995, 34-35).2°

However, neither the 1145 or 1154 law nor any earlier source
mentions public vinaya monasteries. It seems that this category
only appeared in the thirteenth century, and public vinaya monas-
teries were never very numerous.?® According to the Japanese foun-
der of the Sot6 Zen #7F school, Dogen 75T (1200-1253), who
visited China from 1223 to 1227, public vinaya monasteries were as-
sociated with a lineage claiming descent from the famous Chinese
vinaya master Daoxuan & (596-667).27 The Song Vinaya school
has not been well studied and it is unclear when it took shape, al-
though it seems that the monk Yuanzhao g (1048-1116) was
instrumental in the early stages of its formation (see Getz in this
volume). However, it is certain that references to vinaya monas-
teries in Northern Song sources do not imply the existence a Vinaya
school at the time.

Conclusion

Government policies had a profound impact on the shape and de-
velopment of Buddhism during the Song, when monastic Bud-
dhism experienced a tremendous growth. What especially charac-
terizes the period is the proliferation of monasteries with public
abbacies and the great success of the Chan school, which became
the dominant school of monastic Buddhism in the Song and later.
The rise of Chan can now be understood to a large degree as a result
of the Song government’s policies, or at least as a development that
could not have taken place without these policies. No doubt the
Song government had not directly aimed at advancing the Chan
school. But because Chan from an early point had a special associ-
ation with the system of public abbacies and the Song government
saw an advantage in having monasteries become public, Chan mon-
asteries flourished. Such policies allowed the Chan school to de-
velop an institutional base and an independent identity that gave
further validity to its claim as heir to a special transmission going
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back all the way to the historical Buddha. This assertion probably
contributed to Chan’s popularity among the elite and further helped
convince the Song government that the proliferation of Chan mon-
asteries was beneficial to the state. In any case, it seems doubtful
that Chan could have developed as an independent entity, with its
distinct literature and carefully constructed history, if it had not
been for the institution of public monasteries.

If the flourishing of the Chan school in the Song can only
be fully understood in the context of the state’s promotion of pub-
lic monasteries, then the study of the Vinaya school can only be
fruitful if the association of the term “vinaya” with hereditary
monasteries is understood. The mention of vinaya monasteries in
sources dating to the Song and earlier has long been taken to mean
monasteries associated with a Vinaya school, and only T. Griffith
Foulk (1993) has suspected the fallacy of this assumption. The evi-
dence, however, clearly shows that the term “vinaya monastery” in
Song sources usually refers to hereditary monasteries; only in cases
where it is made clear that the institution in question was public
can “vinaya monastery” be associated with the Vinaya school.

Notes

1. The regulations the Song government imposed on the Buddhist church and
its clergy were also applied to monastic Daoism and were well in line with the rules
that existed for the rest of Song society. For in-depth discussion of the social control
exercised by the Song state, see McKnight 1992.

2. Thus in 778 an official proposed that all monasteries without plaques be de-
stroyed (Jiu Tang shu & EZE, fasc. 127.3579; cited in Gernet 1995, 45).

3. See Nitto guho junrei koki AJE K=K 175D, fasc. 4, year 844, 7th moon, 15th
day (in Bai 1992, 446; cited in Weinstein 1987a, 126; cf. Gernet 1995, 45, 304).

4. The Latter Zhou occupied from 951 the area of China that stretched from
Peking in the north to the Yangzi River in the south. It is said that during the repres-
sion 30,336 monasteries were destroyed and only 2,694 monasteries were spared
(Chikusa 1982, 84).

5. According to Hansen (1990, 85), temples for popular gods under the South-
ern Song were not necessarily considered illegal even if they were not registered.
Registration was a final measure of accreditation for a cult. It is possible that the sit-
uation for small Buddhist monasteries was similar.

6. These monasteries would, however, usually claim to have been established
during earlier dynasties (Chikusa 1982, 100).

7. On the other hand, because the orders to dismantle plaque-less monasteries
were seldom carried out, these smaller monasteries could continue their unofficial
existence without being subject to government regulations and interference. Such
unregulated monasteries seem to have become numerous by the end of the Song
(Chikusa 1982, 103).

Brought to you by | Cambridge University Library
Authenticated
Download Date | 12/24/19 5:03 PM



Vinaya Monasteries and Public Abbacies 159

8. As in a family descent group, the dharma relatives in the tonsure family had
inheritance rights to each other’s personal property (Classified Legal Articles, fasc.
51.487a).

9. The Song system of the abbot as the single head of a monastery did not come
into existence until, at the earliest, the end of the Tang. In the Tang and probably ear-
lier, monasteries were governed by the “three supervisors”: the dean (shangzuo FJFg),
the abbot (sizhu =), and the overseer (duweina #4E3[). Among these it seems the
dean was the most powerful. The abbot system may first have been instituted within
the Chan school (Xie et al. 1990, 174; Gernet 1995, 8).

10. See the entry on the Classified Legal Articles by W. Eichhorn (in Hervouet,
1978, 180-181). The Buddhism and Daoism section of the Classified Legal Articles is
reproduced and translated into German in Eichhorn 1968.

11. The proliferation of new monasteries in the Song may have been partly
driven by the need to create new opportunities for those who were not likely to re-
ceive an abbacy by default, and many of the new monasteries were probably built as
branches of existing ones.

12. A note in the Classified Legal Articles (fasc. 50.476d) seems to indicate that a
class of hereditary monasteries existed where there was no clear concept of an ex-
tended tonsure family and where the abbacy primarily was passed from master to
disciple. Based on this passage Takao (1975, 74 n. 4) argues that a distinction must
be made between jiayi (succession) monasteries, where each generation had to be
exhausted before the abbacy could be passed on to the next, and tudi (disciple) mon-
asteries, where the abbacy passed from master to disciple. I have not found any evi-
dence for this use of terminology.

13. This is indicated in a 1332 inscription for a Daoist temple (Liangzhe jinshi
zhi W& AED, fasc. 17.9b-10, in Shike shiliao xinbian 7% 5Bl 45, ser. 1.14; cited
in Takao 1975, 63).

14. In the Southern Song another class of monasteries became common: pri-
vate grave monasteries. These were owned by wealthy families and charged with
looking after the family graves. It must be assumed that the abbots of such monas-
teries commonly were appointed by the family owning them (Chikusa 1982, 111-43;
Huang 1989, 241-300).

15. There are indications that some monasteries had a system of public abba-
cies in the Five Dynasties period (see below), and throughout Chinese history there
are reports of monks being appointed directly to monasteries by imperial command.
Takao (1975, 61) states that public monasteries did exist in the Tang but does not
elaborate. Foulk (1993) states that public monasteries began in the late Tang and
were continued on a local level during the Five Dynasties period, but he offers no ev-
idence. Song sources mention at least two monasteries that are said to have attained
official public status under the Tang, but both cases can probably be discounted
(Getz 1994, 134 n. 17, 154 n. 71).

16. The Pure Rules for Chan Monasteries does not specify the administrative
level of the officials involved, but it would seem that it must have been prefectural,
as in the Classified Legal Articles.

17. Ishikawa Shigeo (1988) maintains that from the beginning of the Song
there existed a formal category of monasteries whose abbacies were filled only by im-
perial appointment. This he bases on the Classified Legal Articles (fasc. 50.476b),
which states that abbacies which in the past had been appointed by imperial order
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or proclamation can only be filled by first petitioning the central government; all
others go through the prefectural authorities. However, at many monasteries the
Song court only occasionally appointed the abbot, indicating that no formal system
was in place, at least for most of the Song.

18. Thus the Chan master Zhenjing Kewen %722 (1025-1102) is reported to
have complained that in his day people would praise an abbot for not appropriating
monastic property—as if that were something extraordinary (Chanlin baoxun &
FI, T 48.1021¢).

19. The Songshi 75 (30.10391; cited in Chikusa 1982, 162) tells of an official
who, when he became prefect of Fujian in 1077, observed that monks were compet-
ing to become abbots at public monasteries and that bribes were common.

20. The Yanging yuan is in other ways an unusual case. It had originally been
turned over to Zhili and Yiwen by its previous abbots, apparently under the condition
that it should henceforth be a public monastery devoted to Tiantai teachings (Siming
Zunzhe jiaoxing lu TIBHZE E 178k, T 46.909a; cited in Getz 1994, 139). It is not clear
how the previous abbots possessed the power to pass the monastery on to someone
who was not in their tonsure family or decide it should be a public monastery.

21. For example, in the Liangzhe jinshi zhi (fasc. 10.50b, in Shike shiliao xinbian,
ser. 1.14) we find a late-Southern Song stele entitled “Chongjian Jingshan Xingsheng
wanshou chansi zhiji” 8% || #18 # 5 #5F 2 50, which records that in 1090 the pre-
fect of Hangzhou changed the monastery at Jingshan into a public institution. There
is no mention of anyone having petitioned for this.

22. Foulk (1993, 166) states: “The designation ‘Vinaya monastery’ in the North-
ern Sung did not apply to public monasteries and thus does not seem to have had
anything to do with membership in a Vinaya lineage as such. The term simply refers
to monasteries regulated by the Vinaya, that is, ordinary Buddhist monasteries where
no particular precedence was given to Ch’an or T'ien-t'ai monks.” Foulk, however,
offers no evidence for this.

23. As Foulk (1993, 166) points out, this clearly is the meaning of the statement
that Chan monks originally lived in Vinaya monasteries found in the “monastic rules”
attributed to Baizhang Huaihai 530155 (749-814). See the Jingde chuandeng lu S1E
{E &%, T 51.251c.

24. Foulk (1987, 94, n. 6) notes that in the Tang, “Chan” in the name of a mon-
astery did not imply any connection with the Chan school. However, this is also true
during the Song.

25. Interestingly, monks in Chan monasteries were taxed less than the others.
Kenneth Ch’en (1956) suggests, implausibly, that this was because they were thought
to engage in productive labor and therefore not considered parasites to the degree
other monks were.

26. See the chart in Takao 1975 (67), which shows that public Vinaya monas-
teries made up only a small fraction of the total.

27. See Dogen’s diary from China, the Hokyoki &5t (Kodera 1980, 244, trans-
lation p. 130). Dogen describes the division of public monasteries into Chan, teach-
ing, and Vinaya, in addition to the hereditary “disciple” monasteries. He exclusively
associates the teaching monasteries with the Tiantai school.
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Chapter 7

Popular Religion and Pure Land in
Song-Dynasty Tiantai Bodhisattva
Precept Ordination Ceremonies

DaNIeEL A. GETZ

IN THE HIsTORY of Chinese Buddhism, the evolution of the bodhi-
sattva precepts—both in their interpretation and conferral—is a
story of ongoing efforts to realize more thoroughly within the culti-
vation of Buddhist discipline the Mahayana teaching of universal
salvation and the corresponding call to a life led for the welfare of
others in the bodhisattva vocation. Although aimed at the liberation
of all beings, this universal vision, in terms of human audience,
meant specifically that the laity as well as monks were summoned
onto the path to Buddhahood. On that path, the reception of the
bodhisattva precepts came to mark one’s initiation into the bodhi-
sattva vocation, and the cultivation of the precepts was regarded as
the basic prerequisite for all other activities that would lead one to
Buddhahood.

In light of this Mahayana vision, Chinese Buddhists were not
simply confronted with the task of developing a thoroughly Maha-
yana interpretation of the bodhisattva precepts vis-a-vis other sets
of precepts that were perceived to be inferior (hinayana) in orien-
tation; they were also faced with the problem of how to include
laypeople because the conferral and even practice of the precepts
largely remained the province of monastic communities. The inclu-
sion of lay people was not simply a question of recruitment. It was
also a cultic one, requiring the development of rites of conferral
that more adequately addressed the ethical situation, religious out-
look, and soteriological needs of laypersons. This process of ritual
inclusion was particularly reflected in a series of ordination rites
produced within the Tiantai kX% tradition during the period span-
ning the end of the Tang fF dynasty (618-907), the Five Dynasties
Tt era (907-960), and the first century of the Northern Song t.58
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dynasty (960-1127). Although these newer rites were not produced
solely, or even primarily, for the purpose of better suiting lay needs,
we find in them an unmistakable progression. The rites created in
the late Tang and Northern Song introduced a number of elements
not found in earlier ceremonies that appear to have stemmed from
a wish to address in a more focused way the needs and concerns of
a lay audience.

Most prominent among these new aspects were litanies of
popular religious deities, prayers for the mundane welfare of soci-
ety, and an increased emphasis on Pure Land devotion that offered
large numbers of lay persons and monks alike a readily accessi-
ble path to liberation. These salient characteristics, in fact, reflect
transformative currents taking place within Buddhism in the period
spanning the late Tang and Northern Song. Among the prevalent
trends evident in the Buddhism of this period we find a concerted
effort on the part of monastic Buddhism to engage laity from all so-
cial strata. Japanese scholarship, in particular, has extensively ex-
amined the convergence of lay involvement and a greater interest
in Pure Land in the numerous Pure Land societies that appeared
throughout the Song (e.g., Ogasawara 1963; Suzuki Chasei 1974).
The implementation of the bodhisattva precepts in the Song, a topic
that has received little scholarly attention, can be said just as validly
to reflect these same Pure Land and lay devotional trends (Tone-
gawa 1978). In fact, taking precept ordination rituals as a starting
point perhaps offers a better strategy for understanding these devel-
opments within Song Buddhism.

The present study examines how the development of bodhi-
sattva precept ordination rituals within the Tiantai tradition reflects
the aforementioned lay and Pure Land trends. From its inception,
the Tiantai school, which was conceived of as a doctrinal and culti-
vational blueprint for the bodhisattva vocation, accorded a promi-
nent place to the bodhisattva precepts. Consequently, in the course
of centuries the Tiantai tradition time and again attended to de-
veloping proper ritual expressions for the conferral of the precepts.
This process began with the school’s founder, Zhiyi %85 (538-597),
and was consolidated in the mid-Tang by Zhanran jE#% (711-782)
and his disciple Mingkuang FHi# (late eighth century), who pro-
duced conferral manuals that served as templates for subsequent
rituals. Building on these precedents but also forging new direc-
tions, a series of rituals emerged in the late Tang, Five Dynasties,
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and Northern Song periods that clearly sought to conform more
closely to the practical and spiritual needs of the laity. This process
of accommodation is first strikingly evident in a ceremony tradi-
tionally, but spuriously, attributed to Huisi Z (515-577), the
teacher of Zhiyi. The presence of popular religious elements in the
current version of this rite strongly suggests that even if this cere-
mony had earlier origins it was still evolving in the late ninth or
tenth centuries to meet the needs of lay religiosity. A new approach
to the bodhisattva precepts is further evident in the work of the
Chan # monk Yongming Yanshou 7kHH%EZE (904-975), who gave
increased significance to the place of Pure Land belief in the con-
text of the bodhisattva precepts. The incorporation of popular reli-
gious concerns and Pure Land belief into bodhisattva precept con-
ferral reached its denouement in the Northern Song when the
Tiantai monks Zhili 411 (960-1028) and Zunshi =zt (964-1032)
and the Vinaya monk Yuanzhao 5t[g (1048-1116) composed cere-
monies that synthesized previous developments. The discussion
that follows will therefore trace in detail the growth of these later
bodhisattva ordination ceremonies, thereby demonstrating the
Tiantai tradition’s ongoing commitment to the thorough engage-
ment of lay persons implicit in the Mahayana claim to universality.

Wu Yue Buddhism, Yanshou, and the Bodhisattva Precepts

To understand and highlight properly the changes in the rites
created by Zhili, Zunshi, and Yuanzhao, the innovations that took
place in the Song rites must be examined in light of developments
that had taken place in the region where these rites originated.
Zhili, Zunshi, and Yuanzhao all lived in the area of Mingzhou HF/JI|
(present-day Ningbo #£jf7) and Hangzhou #i/M, located in modern
Zhejiang #7L. During the Five Dynasties period this region com-
prised the main part of the kingdom of Wu Yue &, a relatively
stable state that actively promoted the welfare of Buddhism. Wu
Yue Buddhism was particularly enriched through the accomplish-
ments of Yongming Yanshou, whose myriad practices included
both Pure Land teachings and the conferral of bodhisattva precepts.
His pivotal contributions in this regard paved the way for the devel-
opments that are the focus of this study.

When Yanshou died in 975, the kingdom of Wu Yue, where he
had spent his entire life, had two years previously sent tribute to the
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newly established Song dynasty but was yet three years away from
being finally annexed into that unified empire. Zanning’s &% (919-
1001) Song Lives of Eminent Monks (Song gaoseng zhuan =54 1{H,
or SGZ, fasc. 28, T 50.887b) lists Yanshou as a Song-period figure.
Properly speaking, however, Yanshou belongs to the Five Dynasties
era. Although details of his life are in great dispute, there is little
doubt that he was thoroughly a product of Wu Yue and his religious
practice is illustrative of changes that were taking place in Chinese
Buddhism (see Welter 1993).

By Yanshou’s time in the tenth century, Chinese Buddhism had
undergone a two-century succession of tribulations. The An Lushan
2%l rebellion (755), the Huichang & E suppression (840-846),
the general chaos at the end of the Tang and the ensuing Five
Dynasties period, and the suppression (955) under the Latter Zhou
#% & emperor Shizong 52 (r. 954-959) had severely adverse con-
sequences for Buddhist monasticism and scholasticism. In the var-
ious suppressions, the monastic establishment had been criticized
for its wealth, inordinate power, corruption, lack of responsibility
for society, disregard for the social order, and flagrant violation of
the law (Weinstein 1987b, 59-65, 114-150). For subsequent Bud-
dhist monastics, these experiences provided painful lessons on the
dire consequences of losing touch with society.

Amidst the generally negative and hostile environment of the
Five Dynasties period, the state of Wu Yue offered a notable excep-
tion, providing a safe haven for Buddhism. The rulers of Wu Yue
were devout Buddhists whose generous patronage made possible
a renaissance of Buddhist institutions, scholasticism, and practice.
Qian Chu #f{fl (Prince Zhongyi #£3%; r. 948-978), the most promi-
nent of the Wu Yue rulers, aspired to realize in his person the ideal
Buddhist rulership exemplified by Asoka and created eighty-four
thousand votary stapas (FT, fasc. 10, T 49.206¢). Qian was re-
sponsible for building and sponsoring numerous monastic institu-
tions, aiding thereby the Chan, Tiantai, and Vinaya (Lu f#) tradi-
tions (Abe 1953; Ogawa 1936, 55-61). For religious guidance, Qian
sought out the Chan monk Tiantai Deshao K& (891-972), who
saw himself as responsible for renewing the spiritual tradition of
Zhiyi on Mount Tiantai. Through Deshao, Qian was introduced
to the Tiantai monk Xiji 255 (919-987), who informed Qian that
many Tiantai texts were no longer extant in China.! Consequently,
the king sent out emissaries to Japan and Korea. This restoration

Brought to you by | Cambridge University Library
Authenticated
Download Date | 12/24/19 5:03 PM



Popular Religion and Pure Land in Ordinations 165

of texts became a key factor in the renewal of the Tiantai school.
Qian’s generous patronage was also extended to Deshao’s disciple
Yanshou, who was given the responsibility for building or restoring
a number of Buddhist institutions, among them the Yongmingsi
7k BHZg—for which he became the first abbot and by which name
he is known (Jingde chuandeng lu S7E{EE 4§, hereafter JCL, fasc.
26, T 51.421c; also see Abe 1953, 26-27). The dynamic monastic
Buddhism that emerged from the patronage described above was
most certainly acutely aware of the vulnerability of monastic insti-
tutions. The historic failings of the monastic establishment in the
Tang impressed those who followed of the need for active engage-
ment with society.

Yanshou’s Buddhism was inextricably bound to this environ-
ment where secular and monastic Buddhism were in dynamic inter-
play. Although he was a devout Buddhist from childhood, Yanshou
was educated for a civil service career. He consequently spent his
early adulthood as a government official of Wu Yue. It was only
upon being released from his civil post some time after the age of
twenty-eight that he became a monk (JCL, fasc. 26, T 51.421c11-
13). His subsequent activities as a monk paradoxically reflect both
his own personal commitment to monastic separation from society
and his dedication to religious involvement in society. Yanshou’s
early biographies in the Song Lives of Eminent Monks (fasc. 28)
and the Jingde Era Transmission of the Lamp (JCL, fasc. 26) pro-
vide the most reliable and unbiased accounts of his life (Welter
1993, 53-63). Significantly, they depict him as being devoted to the
Lotus Stitra, practicing meditation, administering the bodhisattva
precepts, feeding ghosts and spirits, and releasing living creatures
back into the wild. Pure Land practice, although not mentioned in
these biographical accounts, was clearly an important concern for
Yanshou and is reflected in his various works, including his essays
in the Myriad Good Deeds Share the Same End (Wanshan tonggui ji
HEFRE).

Yanshou'’s eclectic approach is thus aptly characterized by the
designation “myriad good deeds” (wanshan #3%) that starts the title
of this his most famous work. The myriad good deeds refer to the
wide array of concrete practices in Buddhism standing in contrast
to the exclusive emphasis on meditation demanded by some Chan
practitioners. Yanshou was convinced of the importance and the
efficacy of these miscellaneous practices, and he expended great
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effort in trying to synthesize the multitude of disparate practices
found in the Chinese Buddhism of his time (Welter 1993, 2). This
struggle for a synthesis represented, in part, an attempt to come to
terms with the varying demands of monastic and lay religious ori-
entations encountered in Wu Yue Buddhism.

In philosophical terms, Yanshou identified the myriad good
deeds or myriad practices (wanxing &717) with the manifold con-
crete particulars (shi %) of phenomenal reality. In contrast, con-
templative meditation is directed toward the absolute unitary and
formless principle (/i #). Drawing from the doctrine of nonduality
central to Huayan #£ 8 and Tiantai teaching, Yanshou maintained
that the concrete particulars and the absolute principle are not sep-
arate realities but are ultimately identical (Wanshan tonggui ji 1,
T 48.958a-c). The bodhisattva dwelling in the realm of the formless
principle has the responsibility of immersing himself in this world
of particulars, devising multiple methods to address the needs of
the myriad sentient beings. The role of the bodhisattva precepts
must therefore be considered within the context of these manifold
practices of the bodhisattva.

Although the biographical lists of practices might lead one to
believe that in Yanshou’s mind the conferral of bodhisattva precepts
was simply one among a multitude of other practices, his Bodhi-
sattva Ordination Manual (Shou pusajie fa ZETEM %, Z 2.10.8c—
11b), a work that contains his views on the precepts, suggests an-
other interpretation. At the opening of the preface of this work,
Yanshou declares that the bodhisattva precepts are the “foundation
for generating the myriad good deeds” (Z 2.10.8c¢3). The precepts
and their reception, in other words, are the requisite condition for
all other practices. On the basis of this assertion, we can infer that
Yanshou accorded special importance to this particular practice be-
cause the conferral of the precepts was the quintessential expres-
sion of the bodhisattva’s responsibility to bring others to liberation;
from the perspective of the recipients, however, the reception of
the precepts was a requisite condition for proper practice. Upon
receiving the precepts other sentient beings gained entrance to the
bodhisattva path and could make proper use of the myriad good
deeds that Yanshou saw as essential to his own liberation and that
of others.

The importance that Yanshou attached to this ceremony might
be surmised from the biographical reports noting its frequency
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as well as the number of participants. The Jingde Era Transmission
of the Lamp states that Yanshou often bestowed the precepts on
monks and laypeople (T 51.42a11). In 974, the year before he died,
the assembly for precept ordination on Mount Tiantai was said to
number more than ten thousand strong (T 51.42a10). Although this
number might be an exaggeration, it clearly expresses Yanshou’s
wish to cast as wide a net as possible to bring people to this
practice.

Another measure of this ceremony’s importance can be gath-
ered from Yanshou’s composition of the Bodhisattva Ordination
Manual mentioned above. This work in its original form apparently
contained an ordination ceremony for the bodhisattva precepts (BK
5.103b). This fact is suggested both by the title of the text and by the
assertion of the last line of the extant edition, which reads: “The
conclusion of the Brahma Net Bodhisattva Precepts Rite” (Fanwang
pusajie yi FHIEEAE, Z 2.10.11b). The text itself, however, con-
tains no ritual instructions. In other words, what survives of this
text is either a preface or a postface that serves as a treatise on the
precepts dealing with eight topics arranged in question and answer
format. The ordination manual is unfortunately no longer extant,
but it is possible from this treatise to make several inferences on
the nature of Yanshou’s ceremony.

Considering his close relationship with Tiantai, Yanshou in all
probability consulted all of the available Tiantai manuals for the
creation of his rite. However, certain characteristics within his Bo-
dhisattva Ordination Manual suggest that Yanshou made particular
use of material found in the Tiantai manual traditionally attributed
to Huisi, the Bodhisattva Ordination Rite (Shou pusajie yi “ZETEM,
&, Z 2.10.1-10, hereafter “Huisi manual”). Modern scholars agree
that the work in its present form is not the product of Zhiyi’s
teacher, Huisi, and that it comes from a later period, but there is
great disagreement as to where this text fits into the evolution of
Tiantai rites. I have opted here, following Tsuchihashi Shuko
(1980c, 799), to treat the Huisi manual as a transitional work be-
tween the Tang-dynasty ordination manuals (i.e., the aforemen-
tioned ones attributed to Zhanran and Mingkuang) and the later
manuals of Yanshou, Zhili, Zunshi, and Yuanzhao.?

Clearly the current recension of the Huisi manual, in emphasiz-
ing universal eligibility for the bodhisattva precepts, demonstrates
a commitment to engagement with an expansive audience. The
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opening section of the rite cites the passage from the Brahma Net
Siitra (Fanwang jing #484%) that declares those wishing to receive
the precepts—be they kings, princes, officials, ministers, monks,
nuns, gods of the realm of desire, commoners, eunuchs, lustful
men and women, various spiritual beings, protective deities, ani-
mals, and even Buddhas and bodhisattvas in human guise (bianhua
ren #{t A\)—need but understand the master’s words (Z 2.10.1b1-
4). Although all sentient beings are potential recipients of the pre-
cepts, the rite itself appears particularly addressed to lay aspirants,
those in the assembly being addressed in the section dedicated to
transference of merit as “good men” (shan nanzi 5 +) and “good
women” (shan niiren =7z \), a standard form of address for lay-
persons (Z 2.10.4).

The endeavor to reach a wider audience in the Huisi ritual is
particularly evident in a litany formula that supplicates indigenous
popular deities and spirits (Z 2.10.2a, 8-2b6). This litany, not found
in any earlier ordination text, is present in varying forms in Yan-
shou’s manual and in all the Song-period manuals considered be-
low, thus suggesting the transitional role played by the Huisi and
Yanshou manuals between the rituals of the mid-Tang and those
appearing in the Northern Song. Tsuchihashi (1980c, 799) notes
that the addressing of Chinese native deities found in this ritual
litany is a common feature of Dunhuang documents dating from
the late Tang, Five Dynasties, and early Song periods. The formula
starts off rather indistinctively with an address in the first two
verses to a standard array of Buddhas, bodhisattvas, and Buddhist
protective deities. The third and fourth verses are all the more strik-
ing, then, for their entreaty of indigenous Chinese deities that lie
outside the list of traditional Indian Buddhist ones. Among these
Chinese deities, we find the Magistrate of Mount Tai (Taishanfu
jun ZFIJFE), the Officer of Destiny (Siming F]fi), the Officer of
Records (Silu 71$%), the Boys of Transgressions and Merit (Zuifu
Tongzi SEtE#E F), the Nether Officials of Good and Evil Deeds
(Shan’e Mingguan =S E), the General of the Five Paths (Wudao
Jiangjun 1 7E5%E), and the Emissary of Contagion (Xingbing Shizhe
7% {E3E) (Z 2.10.2a14-17). The presence of these deities in Huisi’s
manual reflects the growing preoccupation with the afterlife found
throughout Chinese religion from the tenth century on into the
Song period (regarding which, see Teiser 1993 and 1994).

The fourth verse of the litany formula addresses Chinese na-

Brought to you by | Cambridge University Library
Authenticated
Download Date | 12/24/19 5:03 PM



Popular Religion and Pure Land in Ordinations 169

tional, local, and ancestral gods. These include the Gods of the Five
Peaks (Wuyue Fi5t), the Gods of the Four Rivers (Sidu JYjg), city
gods (chenghuang #[s), spirits of this world and the next (youming
W=, spirits on land and water (shuilu 7k[E), and gods of earth
shrines (shemiao ). Although some of these deities, such as the
Gods of the Five Peaks and the Gods of the Four Rivers, go back to
Han times and before, others are of a more recent provenance. Of
particular importance for dating this litany is the presence of the
city gods in the assembly of deities addressed. Recent scholars
have established that the chenghuang originated in the Tang period
but became increasingly prominent from the tenth century on
through the Song (see Hansen 1993). The growing prominence of
these gods responsible for the welfare of rising commercial towns
is yet another sign of significant changes that were taking place in
Chinese society and religious life. The appearance of these deities
in this rite gives witness to the fact that Buddhists were attuned to
these changes and were interested in incorporating these new ele-
ments into Buddhism.

In contrast to the gods of the previous verse who were overseers
of the afterlife, the deities in the fourth verse were guardians of so-
cietal well-being, including that of the polity as a whole and the lo-
cal district. This difference in function also entailed a distinction in
audience. Although the functionaries of the afterlife were the focus
of a wide and varied constituency in Chinese society, the gods in
this fourth verse were more properly the concern of those responsi-
ble for the corporate welfare: the emperor, his court, and the offi-
cial class. The inclusion of these deities here is both an expression
of concern for the welfare of the state and a wish on the part of the
monastic establishment to more actively recruit members of the
official class in Buddhist activities. As we have seen above, cultiva-
tion of a positive relationship with the secular order, an important
goal of Chinese Buddhism from early on, became a more pressing
concern of the Buddhist establishment in the Five Dynasties and
Song periods.

The fifth verse addresses a multitude of other sentient beings,
including the recipients in the present assembly, departed spirits of
recent and distant ancestors, nine levels of spirits (jiupin lingshen
Tt E ), deceased beings whose ascent was impeded (zhipo #iR),
deceased beings who died wrongful deaths (yuanhun %3i), and all
unliberated beings (Z 2.10.2b3-5). All of these spiritual entities, like
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the deities in the previous two verses, are invited to descend on the
ritual site and to share in the karmic benefits of the precepts (in
addition to witnessing the merit accrued in the reception of the
precepts). The sharing of merit serves as a reminder that, notwith-
standing the fact that one of the aims of the Huisi litany was to
engage laypeople, this ordination rite, being focused on the Maha-
yana bodhisattva ideal, had as its primary goal the welfare and ul-
timate liberation of all beings.

The concern for all beings prominent in the Huisi rite is equally
evident in Yanshou’s Bodhisattva Ordination Manual. The first ques-
tion addressed in this work examines the seeming impossibility of
ordinary unenlightened people receiving the bodhisattva precepts
because these are the domain of such eminent bodhisattvas as Mafi-
jusri and Samantabhadra (Z 2.10.8d1-2). In answer to this prob-
lem, Yanshou asserts the essential identity between the Buddha, the
mind, and sentient beings, thereby deducing that the Buddha pre-
cepts that reside in the mind of the Buddha must of necessity also
reside in their entirety within the minds of ordinary sentient beings.
The second question, then, takes up the problem of why it is nec-
essary to receive the precepts if they are already inherent in the
mind—Yanshou’s answer being that the mind has been temporarily
clouded by delusion (Z 2.10.8d15). This passage of Yanshou's work,
which treats themes that were to take on great importance for Song
Tiantai, shows a striking resemblance to, and in some cases an
exact correspondence with, passages in the second section of the
Huisi manual in which the author gives instruction on the nature
of the precepts (cf. Z 2.10.8d-9a with Z 2.10.1a-b). This link with
the Huisi manual is further strengthened by Yanshou’s mention of
the “eight superior characteristics” of the bodhisattva precepts (ba-
sheng J\J), a category that first gained prominence in the Huisi
manual (cf. Z 2.10.10b5 with Z 2.10.1¢).

The focus on lay affairs present in the Huisi manual is also
apparent in Yanshou’s treatise. The general intent of the questions
raised by Yanshou has to do with concerns about the ability of
those who are deluded to observe the precepts. Although such con-
cerns would be shared by monks and laypeople alike, the possibility
of transgression is greatly magnified in worldly life. In stressing the
presence of the precepts in the ordinary mind of the sentient being,
Yanshou was emphasizing the availability of this path for all. The
fourth question in particular addresses the problem of lay obser-
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vance, asking whether it would not be better to make gradual prog-
ress by means of the eight gates (baguan J\[ff) or the ten good
acts (shishan +3%), Hinayana precepts specifically administered to
laypeople (Z 2.10.9b8). Yanshou emphatically rejects this option
because it would leave the recipient stuck in the cycle of rebirth.
In addressing issues relevant to lay observance, Yanshou’s treatise
might well have been setting the stage for a ceremony that, much
like Huisi’s rite, was tailored to the religious orientation of lay-
people.

The final question of Yanshou’s manual considers how Pure
Land practice is related to the bodhisattva precepts (Z 2.10.10d-
11a). In the question, Pure Land practice is cited as one example of
the numerous provisional aids (fangbian 75{#) devised by the vari-
ous Buddhas. Would it not be better, suggests the questioner, sim-
ply to entreat people to be reborn in the Pure Land than to have
them break precepts (after having received them), thus blocking
their entrance to the Pure Land? Yanshou in reply shows how the
reception of the precepts guarantees the highest level of rebirth
(shangpin E ), thereby assuring a vision of the dharma body
(dharmakaya; i.e., truth) and attainment of the first bodhisattva
stage (bhiimi). On the other hand, the lowest level of rebirth is re-
served for those who, although they have heard the Mahayana
teaching, do not believe in the precepts but simply recite the name
of the Buddha (nianfo 7&:1#). These people, although they also attain
rebirth in the Pure Land, must wait twelve eons (kalpa) before the
lotus upon which they are reborn opens, and even then they do not
see the Buddha and only gradually come to understand the Hina-
yana teachings. Yanshou maintains, therefore, that there is a vast
gap between those who have received the precepts and those who
simply recite the Buddha’s name. The precepts, then, become a nec-
essary precondition to the practice of recitation if higher spiritual
states are sought.

Yanshou’s question suggests that Pure Land practice was in-
deed prevalent in his audience. Although Yanshou in this section
appears to be critical of exclusive Pure Land practice, he is not de-
nying the importance of rebirth as a soteriological goal. He is sim-
ply trying to frame the question correctly, placing the goal of rebirth
in the Pure Land within the more fundamental aspiration to Bud-
dhahood through the bodhisattva path. In the conclusion of this
treatise, he also argues for the necessity of the myriad good deeds,
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Pure Land practices being but one (Z 2.10.11a-b). Pure Land belief,
although removed from a solitary pedestal, undoubtedly continues
to play an important soteriological role.

In light of this discussion, Yanshou'’s ordination ceremony most
certainly inherited the aspiration to rebirth in the Pure Land ex-
pressed in the earlier Tiantai manuals of Zhanran and Mingkuang.
Considering the final question of his treatise, it is further likely that
his rite contained allusions to the practice of reciting the name of
the Buddha found in subsequent Song manuals. If this is the case,
Yanshou’s manual could well have provided an important link be-
tween the previous Tiantai ordination ceremonies and those created
in the Song by Zhili, Zunshi, and Yuanzhao.

Northern Song Ordination Rites: Zhili,
Zunshi, and Yuanzhao

Zhili and Zunshi were still youths when Yanshou died (see FT, fasc.
8, T 49.191c¢). As students of the Tiantai master Baoyun Yitong &2
758 (927-988; FT, fasc. 8, T 49.207a), who had trained under Xiji,
they undoubtedly were well informed with regard to Yanshou’s con-
tributions, and they most certainly absorbed both vision and energy
from the highly charged atmosphere of religious practice that Yan-
shou was responsible for creating. In broader terms, they were heirs
to the whole legacy of Wu Yue Buddhism passed on by Deshao,
Yanshou, and Xiji. Consequently their adult careers reflected many
of the themes found in their Wu Yue predecessors.

Zhili and Zunshi were responsible for the continuity of Wu
Yue Buddhism into the Northern Song, but they also left their own
unique mark. Carrying forward the renewal of the Tiantai school
that had begun with Xiji, both were instrumental in defining the
school’s distinctive identity in terms of doctrine, practice, and insti-
tutions. These contributions increasingly led to a sectarian orienta-
tion within Tiantai as well as within other schools as the Song pro-
gressed. In this process, although both men were close friends and
supported each other in their various enterprises, Zhili is generally
credited with the clarification of Tiantai doctrine, while Zunshi is
acclaimed for his accomplishments in Tiantai practice. In addition
to contributions to Tiantai doctrine and practice proper, we should
consider their other activities that reached beyond the confines of
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the monastic environment. The biographies contain accounts of
their establishing Pure Land societies, bestowing the precepts, re-
leasing living creatures, feeding hungry ghosts, praying for rain,
and converting deities. These activities either involved the active
participation of laypeople or addressed the religious concerns of
laypeople.

Given Zhili's and Zunshi’s single-minded efforts at defining
Tiantai doctrine and practice, this list of miscellaneous activities at
first seems incongruous. When it is remembered, however, that the
Tiantai school was from Zhiyi’s founding inspiration a synthetic
enterprise whereby all previous teachings and practices were inte-
grated into a single vision rooted in the bodhisattva vocation, we
can say that Zhili and Zunshi were plainly inheriting the mission
bequeathed by Zhiyi. More fundamentally, they embraced the bo-
dhisattva vocation as it had been defined by Zhiyi and succeed-
ing teachers. The bodhisattva precept conferral ceremonies that had
existed in the Tiantai school from the time of Zhiyi served as one of
the primary platforms for articulating the vision of the bodhisattva
vocation and for initiating new bodhisattvas, thereby insuring their
ultimate liberation. The conferral of the precepts could therefore be
considered the bodhisattva act par excellence.

One way that Zhili and Zunshi affirmed their commitment to
the Tiantai legacy concerning the bodhisattva vocation was by
creating their own ordination manuals, both of which are entitled
Bodhisattva Ordination Rite (Shou pusajie yi 7 #).> No ex-
plicit evidence of their motivation to produce these rites exists, but
one explanation might derive from the problematic nature of the
Huisi rite, which represents a significant departure in both form
and content from Zhanran'’s rite. In their attempts to revive Tiantai
at the beginning of the Song, Zhili and Zunshi frequently appealed
to the textual corpus produced by Zhanran, whose historical au-
thority within Tiantai (given his doctrinal and liturgical articula-
tions of the Tiantai system) is second only to Zhiyi’s. Thus, if the
Huisi manual or others like it had wide circulation at the beginning
of Song—as is suggested by its previously discussed influence on
Yanshou—Zhili and Zunshi, who fashioned themselves as doctrinal
and ritual heirs to Zhanran'’s legacy, would have felt an obligation to
bring this rite more in line with Zhanran’s while at the same time
retaining the useful elements of the Huisi rite. Furthermore, if the
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rite created by Yanshou had gained some popularity, it is possible
that Zhili and Zunshi felt the need to create a uniquely Tiantai rit-
ual in contrast to Yanshou’s ceremony.

The importance that Zhili and Zunshi attached to these confer-
ral rites (or at least the significance the tradition succeeding these
men accorded them) is implied by their being placed at the head
of Zhili’s and Zunshi’s respective collections of works, the Siming
zunzhe jiaoxing lu VYHHEE#{T#% (compiled by Zongxiao 5ZHEE
[1151-1214] in 1202) and the Jinyuan ji ©FE% (compiled by Hui-
guan Z#] in 1151). Although each of these rites possesses its own
distinctive elements, it is clear that both share a common ancestry
in the Tiantai tradition of conferral rites as well as a common out-
look reflecting some of the emerging religious trends of the Song
period. For this reason, these two manuals will be discussed to-
gether here as representative of the Tiantai tradition in the early
part of the Northern Song. A thorough comparison of the two and
a study of which work precedes the other are tasks that lie beyond
the scope of this essay and belong to the arena of future research.

Structurally Zhili’'s and Zunshi’s rituals are clearly an improve-
ment on the cluttered and confusing schema found in the Huisi
rite. They appear to have restored the relatively simple format of
the Zhanran rite. Zunshi took this process of simplification a step
further by creating a ritual of ten sections rather than the tradi-
tional twelve established by Zhanran, thereby introducing a new
structural framework that was later inherited by Yuanzhao. In con-
tent and general tenor, Zhili’s and Zunshi'’s rites reflect the inclusive
orientation with regard to audience found in the Huisi manual. In
this regard, Yanshou’s rite, which, as suggested above, was influ-
enced by Huisi’s ritual, could well have provided a valuable model
for their ceremonies. Both manuals contain considerable evidence
that these rites, although intended for monks and lay people alike,
were particularly tailored to the needs of the lay community. One
indication of this accommodation can be found in the discussion
of the ten major precepts in Zhili’s rite. Each prohibition is followed
by a brief elaboration on the nature of the offense. In the third pre-
cept, that banning sexual misconduct, the elaboration is limited to
a discussion of offenses related to the married state. Husbands and
wives are instructed not to be unfaithful spouses (T 46.861b). Mo-
nastic chastity is not mentioned.
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Lay religion frequently involves a concern with the benefits that
can be accrued in the present life through religious practice. We
find this concern addressed by Zunshi, who introduces a new cate-
gory of “five present benefits” (wuzhong liyi 7ifE#]25) into the ordi-
nation ceremony. These five benefits precede the discussion of
the aforementioned “eight superior characteristics” found in Huisi’s
rite. Zunshi promises that reception of the precepts will bring about
five boons in this current life (xianshi ¥1#): the constant protection
of Buddhas and bodhisattvas, an increase in wisdom and discrimi-
nation, the joy and respect of other people, the myriad practices,
and a calm mind at death, allowing one to be reborn in a Buddha’s
Pure Land (fo jingtu #1%+; Z 2.6.109¢c). These benefits are admit-
tedly spiritual in nature, but they nevertheless offer tangible advan-
tages that would attract clergy and laypeople alike.

As in the Huisi manual, the most conspicuous evidence of con-
cern for broad lay participation in the practices created by Zhili and
Zunshi is the role that indigenous deities are given in the rite. Both
ceremonies contain litanies that closely resemble the one found in
the Huisi ceremony. The litanies call on Buddhas, bodhisattvas,
Buddhist protective deities, indigenous deities, and other spiritual
beings to witness to the reception of the precepts and to offer their
protection. These litanies differ from that in the Huisi rite in that
both are situated in clearly demarcated sections concerned with
the entreaty to witness and protect.* Compared to the five-verse for-
mula in the Huisi rite, the litanies in these rituals are somewhat
simplified, being reduced to three verses in Zhili’s rite and two in
Zunshi’s. The indigenous deities addressed in these litanies also
differ, with the gods of the afterlife who figured so prominently in
the Huisi manual completely absent. Both men seem to focus on
national and local deities: the gods of mountains, rivers, prov-
inces (zhou), and cities; local earth gods; and monastery guardians.
This selection of gods takes on added significance when at the end
of the rites—which differs from the conclusions of all previous
ceremonies—the gods are entreated through the merit accruing to
the reception of the precepts to extend their aid and protection to
various aspects of corporate welfare. Such an emphasis is particu-
larly developed in Zunshi’s rite.

In the final section of Zunshi’s rite, that dedicated to the
transfer of merit, the recipients address a number of traditional
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Indian Buddhist and Chinese indigenous gods. They express the
intention that these deities, through the merit gained from the
reception of the precepts, would harmonize wind and rain, assure
bountiful harvest, prevent pestilence, send auspicious omens for
the nation, and insure permanent tranquility and happiness in the
passage of the calendrical intervals and the seasons (Z 2.6.111d6-
10). This vow is addressed to Brahma; Indra; the Four Guardian
Devas (Sitian menwang JY-kF5=E); the Twenty-eight Constellations
(Ershiba Su —-/\f5); gods of the sun, moon, and stars (ri yue
xingchen H H EJR); Lord of the Wind (Fengbo J&\{H); Master of the
Rain (Yushi [§Hifi); Lord of Thunder (Leigong &E7Z%); Mother of
Lightning (Dianmu ZEf}); Gods of the Five Peaks (Wuyue); Gods of
the Four Rivers (Sidu)—the Jiang JI. (Yangzi #+), He {7 (Yellow),
Huai #£, and Ji #% (Jiang He Huai Ji); gods of famous mountains
and great rivers (mingshan dachuan #111°K]1]); and all the dragon
gods (longshen FEf#H). The vow continues with the resolve that
the merit would accrue to the longevity of the emperor and his
princes, the ever increasing majesty and well-being of the imperial
consort and her retinue, the successful promotion for ministers
and officials, the rectitude and honesty in provincial and prefectural
officials, and the goodness and uprightness of functionaries who
would accumulate blessings and distribute them for the benefit of
all (Z 2.6.111d10-13). The deities addressed here and the concerns
for which they were responsible manifestly belonged to the domain
of state religion, implying therein the participation of officials in
Zunshi’s bodhisattva precept rituals. The attendance of official elite
at these rituals would have been only natural in light of the close
relationships that Zunshi cultivated with officials high and low in
the course of his career.? His incorporation of this passage into his
rite clearly demonstrates a determination to address more forth-
rightly the worldview and aspirations of this important segment of
his audience.

In the continuation of the passage just discussed, we find a set
of universal concerns that suggest an audience of laypeople extend-
ing beyond the circle of elite officials. The recipients announce their
intention that the merit gained will lead the spirits inhabiting the
recipients’ locale to secure their respective domains and bestow
benefits (Z 2.6.111d14-15).° The recipients then pray that their an-
cestors, no matter where they have been reincarnated, will soon
reach a Buddha land (foguo {##) and attain enlightenment and,
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further, that they will benefit from afar their families and keep them
from calamity. This address to local spirits and ancestors was not
an isolated instance in Zunshi’s career nor was it simply a scheme
to enlist more support for himself and his monastery. His career
was replete with activities aimed at the conversion of local spirits
and their adherents from blood sacrifices as well as the creation of
ceremonies attending to the welfare of ancestors and other spirits.
All of these accomplishments can be interpreted in terms of the
bodhisattva’s obligation to work for the good of all beings.” By in-
corporating a prayer for local harmony through the spirits and the
hope for ancestral protection of the family into his rite, Zunshi was
harnessing universal Chinese religious aspirations that cut across
all class lines. In doing so, he was not only fulfilling the bodhisattva
obligation to care for the spiritual and material well-being of all, he
was astutely appealing to basic sensibilities of lay religion with its
penchant for tangible mundane benefits. The obligations of the
bodhisattva, proselytizer, and monastery abbot responsible for gar-
nering political, economic, and popular support for his monastery
are all seamlessly manifested here.

Interestingly the popular religious concerns discussed above are
intermingled in Zunshi'’s rite with the Buddhist aspiration to rebirth
in the Pure Land. The specific nature of this Pure Land in Zunshi’s
rite, however, is not explicitly identified. In a previously discussed
passage, Zunshi promises rebirth in a Buddha'’s pure land (fo jingtu
#% 1) as a benefit of receiving the precepts (Z 2.6.109¢). The am-
biguity with regard to the identity of the sought-for realm is rein-
forced in the just-discussed passage where the recipients pray that
their ancestors will be reborn in a Buddha land (Z 2.6.111d16).
Following this, the participants go on to make yet another vow in
which they pray that all sentient beings on leaving this life will be
reborn in the Buddha land, where they would come to understand
the doctrine of nonarising (wusheng ren 4 7), attain supernatural
powers (shentong t#7%), and roam through the ten directions mak-
ing offerings to all Buddhas (Z 2.6.111d17-18). The recipients next
proceed to pray that, among other things, all sentient beings will
escape from the three undesirable transmigratory realms, will for-
ever leave behind base incarnations, and will reincarnate as human
males (Z 2.6.112a1-2).

Considering Zunshi’s own personal devotion to Amitabha and
his Pure Land, it would seem reasonable to conclude that he is
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indeed referring to Amitabha’s Pure Land here. Such a conclusion
would seem to be warranted by the various attainments associated
with rebirth (understanding of nonarising, avoidance of undesirable
incarnations, attainment of a male body, etc.)—all of these repre-
senting standard promises associated with Amitabha’s Pure Land.
Yet there is also good reason to believe that Zunshi was being inten-
tionally vague. This whole passage, in fact, is an almost verbatim
rendering of a section in the Faxiang j%:ff patriarch Huizhao’s Z7
(650-714) bodhisattva ordination rite, in which the goal is rebirth
not in Amitabha’s Pure Land but in Maitreya’s Tusita heaven (see
Huizhao’s Datang Sanzang fashi chuan Xiyu zhengfazang shou pusa-
jie fa P = ek P E AR S Ak in Quan fa putixin ji B)5
EHOLE, fasc. 3, T 45.397b18-cl). Later Zhanran adopted Hui-
zhao’s wording of this section in his ordination manual while sub-
stituting Amitabha’s Pure Land for Maitreya’s (Z 2.10.8a). Zunshi
appears to have been quite aware of Huizhao’s rite. Despite his
own personal aspiration to Amitabha’s Pure Land, he was cognizant
of the fact that not all in the audience of those receiving the bodhi-
sattva precepts shared the same aspiration. Steering a course be-
tween Huizhao’s and Zhanran’s rites, Zunshi left the vow suffi-
ciently elastic to include all possible adherents.

In contrast to the ambiguity in Zunshi’s rite, Zhili gave pride of
place to Amitabha’s Pure Land. His rite contains more mentions of
the Pure Land than previous ceremonies (including Zunshi’s), and,
more importantly, his is the first manual to link the Pure Land prac-
tice of Buddha mindfulness (nianfo) to the reception of the pre-
cepts. Zhili’s manual exhorts those who have just received the
precepts thusly:

[All of you] present in this great congregation have listened and re-
ceived this teaching (fa i) [on the precepts]. You must not be negli-
gent in your efforts. You should earnestly realize the impermanence of
the world and cultivate the multitude of good works, desiring thereby
to adorn the Pure Land. At the end of your life you will certainly attain
rebirth. Then you will know that the merit [gained through] recitation
of the Buddha’s name and reception of the [bodhisattva] precepts
(shoujie %Z7%) is incomprehensible. (T 46.861c12)

This passage reveals that there was a close connection in Zhili’s
mind between the reception of the bodhisattva precepts and the
Pure Land practice of reciting the Buddha’s name. Admittedly the
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term “nianfo” has a number of different connotations, the most
basic of which refers to a contemplative activity. Yet in light of the
practice of daily invocation encouraged in the Pure Land society
established by Zhili, the term in this case likely refers to the recita-
tion of Amitabha’s name.

The link suggested by the above passage between Pure Land
practice and the reception of the bodhisattva precepts finds a corre-
spondence in Zhili’s activities. There appears to have been a close
relationship between bodhisattva ordination ceremonies convened
by Zhili and a nianfo society that he established at his monastery,
Yanging yuan ZEEE[E. According to Zhili's plan, the nianfo assem-
blies were to be held every year on the fifteenth day of the second
month and were intended to attract ten thousand participants
(see Jie nianfohui shu #5585 & 5, in Siming jiaoxing lu, fasc. 1, T
46.862a—c). At the same time, one of Zhili’s biographers observes
that Zhili convened a bodhisattva precept ceremony every year, also
in the second month, that brought together as many as five thou-
sand recipients (ibid., T 46.920a24-25). It is not certain whether
these two events are identical or whether they happened in close
proximity to each other, although the title of the Pure Land society,
the “Assembly for Reciting the Buddha Name and Conferral of the
Precepts” (Nianfo shijie hui i g, see T 46.857¢25), strongly
suggests that the two were merged in the same assembly. In
any case, the passage cited above and these activities make clear
that the bodhisattva precepts and Pure Land practice were inextri-
cably related for Zhili. Furthermore, Zhili in instituting these as-
semblies demonstrated that he was committed to engaging a wide
audience.

Zhili’s concerns for the bodhisattva precepts, Pure Land prac-
tice, and the inclusion of as many people as possible were inherited
by his successors. Zhili’s disciples such as Benru 7<% (981-1050;
FT, fasc. 12, T 49.214a—c) and Huicai £ 4 (998-1083; FT, fasc. 12,
T 49.215b-c) were involved in spreading both the bodhisattva pre-
cepts and Pure Land practice among the laity. A biography of a cer-
tain layperson relates that he had received the bodhisattva precepts
from Benru and portrays this lay adherent as a Pure Land devotee,
a practice that might also well have been acquired from Benru.?
From Huicai ushers a possible line of development that went be-
yond the confines of the Tiantai school. Huicai’s various biogra-
phies present him both as a Pure Land devotee and a propagator of
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the bodhisattva precepts.” He is recorded as having administered
the bodhisattva precepts to countless clerics and laity, among
whom was Yuanzhao (FT, fascs. 12 and 30, T 49.215.7-9, 297b.28—-
29).

Yuanzhao is renowned in Chinese Buddhist history for his res-
toration of the Vinaya school (see FT, fasc. 29, T 49.297b—c). This
school became one of the three major Buddhist traditions, along
with Chan and Tiantai, in the Song period. Its revival was in large
part due to Yuanzhao’s commentaries on Daoxuan 85 (596-667),
the founder of the tradition, and his establishment of Vinaya in-
stitutions. Despite this seemingly sectarian orientation, Yuanzhao's
debt to other traditions must be acknowledged. His Tiantai roots
are unmistakable. He trained under the Tiantai master Chugian &
=8 (1011-1075; FT, fasc. 13, T 49.217c-218a), who had studied with
both Zunshi’s and Zhili’s first-generation disciple Benru. Conse-
quently Yuanzhao'’s interpretation of the Vinaya tradition reflected
a doctrinal orientation heavily influenced by Tiantai. This approach
also included the same kind of preoccupation with Pure Land and
the bodhisattva precepts that was manifest in the careers of Zhili’s
and Zunshi’s descendants who were Yuanzhao’s contemporaries.
After receiving the bodhisattva precepts from Huicai, Yuanzhao
himself actively promoted them as well as Pure Land belief among
both monks and the laity.

Like Zhili and Zunshi before him, Yuanzhao created an ordi-
nation ceremony for the conferral of the bodhisattva precepts
(Shou pusajie yi ZEREMFE in Zhiyuan yibian FFi&E4E, fasc. 2, Z
2.10.268b). In form, his ceremony resembles Zunshi’s, which con-
sists of ten parts rather than the traditional twelve found in versions
up through Zhili’s. In content, Yuanzhao’s rite, while not differing
significantly from Zhili’s and Zunshi’s rites in terms of incorporat-
ing popular religious concerns, nevertheless surpasses all previous
ceremonies in terms of its integration of Pure Land. The number
of times “Pure Land” is mentioned in Yuanzhao's text exceeds even
that found in Zhili’s.

The fifth section of the rite dedicated to repentance is especially
prominent in its frequent references to Pure Land. The section
opens with the instruction that whoever wishes to receive the pre-
cepts must become mindful of all past offenses; failure to lay open
these offenses “obstructs the precepts, obstructs the gate to pure
land, and obstructs the path to enlightenment.” The section pro-
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ceeds to a reflection on and an expression of repentance for trans-
gressions against the five basic Buddhist precepts. Past transgres-
sions of each precept are recognized as the cause for “falling into
birth and death, wandering through the three realms, not being re-
born in pure land, and not attaining buddhahood.” The recipients,
consequently, vow that henceforth they will no longer commit the
related offense; they pray that “the purified merit [deriving from
newly transformed behavior] be granted universally to all sentient
beings and that it adorn the pure land”; and they pledge to seek
Buddhahood (Z 2.10.270d-271c). The various allusions to “pure
land” in this section are generic, having specific connection with
Amitabha, but consideration of Yuanzhao’s historical context in
which the aspiration to rebirth in Sukhavati was widespread leads
us to assume that these references must primarily have conjured
images of Amitabha’s realm in the minds of recipients.

A striking example of the degree to which Yuanzhao incorpo-
rated Pure Land belief into the bodhisattva precept ordination cere-
mony can be found in the sixth section dedicated to inviting ordi-
nation masters for conferral of the precepts. Whereas other rites
customarily assign the role of preceptor (heshang fil I) to Sakya-
muni, that of karma master (jiemo asheli ¥8FEREZL) to Mafijusri,
and that of instructor (jiaoshou #i3%) to Maitreya, Yuanzhao offers
the option of assigning these three functions to Amitabha and his
attendant bodhisattvas Avalokitesvara and Mahasthamaprapta, re-
spectively. He observes, “In recent times, clerics and lay people
alike cultivate the ‘pure actions’ (jingye {H#3%; i.e., Pure Land). Be-
cause the karmic link to Amitabha has ripened, they frequently
invite him [as preceptor]” (Z 2.10.271d). Although Yuanzhao's
ceremony is indicative of his proclivity to Amitabha’s devotion, it
equally illuminates the commonly held connection among Chinese
Buddhists in his era between Pure Land devotion and the bodhi-
sattva precepts.

Yuanzhao’s integration of Pure Land belief into the rites of
bodhisattva ordination at the end of the Northern Song era culmi-
nated the long development outlined in this chapter. The merging
of the soteriological vision of Pure Land with the bodhisattva voca-
tion and its discipline is a reflection of the changing landscape of
Chinese Buddhism in the Song, one in which Buddhism sought to
bring ever increasing numbers of laypeople into the Mahayana
bodhisattva vision through the promise of the Pure Land.
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Conclusion

Exploring the development of rituals over time offers lessons in the
perpetual tension between continuity and change that is inherent in
all religious traditions. The study of bodhisattva precept ordinations
within the Tiantai tradition provides a good example of such ten-
sion as it existed in Chinese Buddhism during the Tang and Song
periods. On the one hand, the rites display a remarkable stability
with regard to form and content despite the passage of centuries.
On the other hand, however, the fact that new versions of the rites
containing innovations were produced time and again throughout
the centuries demonstrates that there existed both an institutional
freedom to innovate and a flexibility in mental outlook on the part
of individual monks to adapt rites to their particular circumstances.

Although the constancy of basic elements in the bodhisattva
precept ordination rites of the Tiantai tradition has been acknowl-
edged at various junctures in the preceding discussion, the focus in
this essay has been on the aspect of change and adaptation. In par-
ticular, the introduction of indigenous religious elements and in-
creased attention to Pure Land have been examined as innovations
through which the ordination rites were tailored to the religious
needs and orientations of laypeople. These new elements offer a
confirmation of changes taking place within Chinese Buddhism in
the late Tang and Song, where we find a greater emphasis on lay
participation and a greater importance accorded to Pure Land Bud-
dhism. Similarly, these new emphases in Buddhism reflected trans-
formations taking place within the broader context of Chinese re-
ligion and society, where we witness an increased attention to
popular deities and a growing preoccupation with the afterlife (for
an overview, see von Glahn 1993).

From one perspective, these changes within Buddhism can
be validly analyzed in terms of the political, social, and economic
transformations that were taking place during this period. Such an
approach holds great promise for the future study of Buddhism in
the Song as increasing use is made of the wealth of recent studies
on Song politics, economics, and society. At the same time, how-
ever, we cannot lose sight of the inherent motivations and ideals
that helped bring about the changes discussed here. To wit, these
changes can be understood as deriving from a reappropriation of
a religious ideal. The religious fervor and efflorescence in ritual
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activity, textual study, and interaction with the larger society that
characterize the careers of Yanshou, Zhili, Zunshi, and Yuanzhao
in the Five Dynasties and the Song are manifestations of a revital-
ized sense of dedication to the Mahayana ideal of the bodhisattva.

Embracing the bodhisattva vocation with renewed vigor, these
men were forced to deal creatively with the aforementioned tension
between continuity and change. On one side, they keenly felt the
bodhisattva vocation’s requirement of fidelity to the Dharma and
to tradition. Their exegetical contributions, the doctrinal controver-
sies that they engaged in, their codification of rituals, and their ef-
forts in reviving and defining the Tiantai and Vinaya schools can
all be understood in this light. At the same time, they were spurred
on by the bodhisattva vocation’s call to aid all sentient beings. This
required them to undertake numerous practices related to the spiri-
tual and physical welfare of other beings and to gear those practices
and their message to the disposition and needs of their audience.
The multitudinous and seemingly eclectic practices engaged in by
these men—the creation of Pure Land societies, the release of living
creatures, the feeding of hungry ghosts—all represent responses to
this call of the bodhisattva vocation. Among these myriad activities,
the conferral and observance of the bodhisattva precepts stands
not just as one among many disparate activities but rather as the
cornerstone that initiates and orients all the rest. Their creation of
new bodhisattva precept ceremonies, then, can be justly interpreted
as a bodhisattva act and the innovations introduced into these cere-
monies as the bodhisattva’s employment of upaya, expedient means
appropriate to the audience. Viewed in this light, the evolving
bodhisattva ordination ceremonies were more than reflections of
changes occuring within society; they were the outgrowth of a Bud-
dhist ideal that inspired Buddhism to be not just a reactive institu-
tion concerned with conserving its traditions, but an active partici-
pant and agent in those changes.

Notes

1. Biographical sources and secondary sources regarding these people are avail-
able. For Deshao, see SGZ (fasc. 13, T 50.789a-b); Abe (1953, 19-22); and Ogawa
(1936, 54). For Xiji, see FT (fasc. 8, T 49.160c).

2. T am not entertaining the possibility that the Huisi manual and the important
changes that it shares with the Song rites are the product of, rather than the model
for, those Song rites. For alternative views regarding the dating of this text, see Taira
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1955, which argues that the manual was created by Huiwei Z; and Tajima Tokuon
HE#ES (BK 5.102), who conjectures that it was produced by someone from
the Yuan 7t period (1279-1367) because the recension contained in Zoku zokyo
(2.10.4b3-4) mentions the country of Great Yuan (Da Yuan guo) KItE. Due to limi-
tations of space, it was necessary to eliminate from this essay sections that discuss
the ordination rituals of Zhanran and Mingkuang.

3. Zhili’s ordination manual is included in the Siming zunzhe jiaoxing lu V2L
#1748 (hereafter Siming jiaoxing lu), fasc. 1, T 46.858; Zunshi’s manual is found in
the Jinyuan ji &4, fasc. 1, Z 2.6.109a.

4. Compare the litanies in the Siming jiaoxing lu 1, T 46.860a, 5-8, and the Jin-
yuan ji 1, Z 2.6.109d, 16-110a3. For Zunshi, the litany appears in the second section
dedicated to entreating higher powers to witness and protect the reception of the pre-
cepts (Z 2.6.109d-110a). In Zhili’s rite, the litany is situated in the third section,
which is also an entreaty to witness and protect (T 46.859¢c-860a).

5. Among the officials whom Zunshi interacted with during his career were
Xue Yan g£EE (953-1025), the prefect of Hangzhou who was instrumental in bringing
Zunshi to Hangzhou; a counselor to the heir apparent Ma Liang [ 7% for whom Zun-
shi composed a work on Pure Land practice; and the minister Wang Qinruo F#CE
(962-1025), who visited Zunshi in Hangzhou and assisted him in getting imperial ap-
proval for Tiantai works in the canon. See Zunshi’s biography in Qisong’s # & Tanjin
wenji $EIZCEE, fasc. 12, T 52.714b27-28, 714c16, and 714c18 ff; still other officials
are mentioned in 715a21.

6. T am not entirely confident of my reading of this passage. The term “bailing”
T2 (hundred spirits) is preceded by the word “jinji” £ (taboo). Might this refer to
spirits considered taboo, that is, non-Buddhist spirits or deities who were the subject
of blood sacrifice? Zunshi, in one instance, is recorded as having converted one of
these deities to Buddhism, thereby abolishing bloody sacrifice at that deity’s temple
(Tanjin wenyji, fasc. 12, T 52.714a17-23).

7. For a narration of some of these activities, see Tanjin wenji, fasc. 12,
T 52.714a-b. The Jinyuan ji includes, for example, the following rituals that Zunshi
created to take care of spirits of the dead, hungry ghosts, and other sentient beings:
(1) Xiu Yulanpen fangfa jiumen (&3 %751 /19 (in fasc. 1); (2) Shishi fa it (in
fasc. 2); and (3) Fangsheng ciji famen jt4t 24759 (in fasc. 2).

8. See Zuo Shen’s /= fii funerary epigraph by Yuanzhao, the Taizhou Zuo shi
muming &M/ KEE, in Zhiyuan ji, fasc. 2 (Z 2.10.296d-297a) and Zuo’s biography
in FT, fasc. 28 (T 49.285a).

9. See Huicai’s biography written by Yuanzhao, the Hangzhou Leifeng Guangci
fashi xingye ji )N EEZEE{THED, in Zhiyuan ji, fasc. 1, Z 2.10.292d, and Hui-
cai’s biography in FT, fasc. 27, T 49.277b. On his activities in Hangzhou and his
Pure Land teachings, see Sato Seijun 1988, 470-475.
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Chapter 8

Bodhidharma's Precepts in Japan

WiLLiaM M. BobIFORD

PRECEPTS HAVE A rather ambiguous status in Japanese Buddhism.
On the one hand, following Saicho 5% (767-822) and the accep-
tance of separate Tendai ordinations in the early ninth century,
Japanese Buddhism has been characterized by widespread disre-
gard of the basic monastic norms defined in the vinaya (ritsu 1)
and transmitted to Japan by Ganjin # & (688-763; Ch. Jianzhen)
and other Chinese Buddhist teachers. After Saicho received govern-
ment permission to abandon the ordination procedures of the Four
Part Vinaya (which Saicho had denounced as being “hinayana,” or
“inferior”), the vast majority of Japanese Buddhist monks took mo-
nastic vows no more demanding than those asked of laymen and
laywomen. Many distinctions between a lay lifestyle and a monastic
one were abandoned. The Mahayana (superior) bodhisattva pre-
cepts followed by Japanese monks nominally apply to every social
group in the Buddhist order (sarigha), but overall these precepts ad-
dress behaviors of concern mainly to laypeople. Several Mahayana
precepts in the Brahma Net Siitra (T 24.1005a-b, 1005¢-1006a)
stipulate, for example, that one should seek sanctification when ap-
pointed to government office and make offerings to the community
of monks, indicating that these precepts govern lay, not monastic,
affairs. As a result of the establishment of separate Tendai ordina-
tions based on these lay-oriented precepts, most ordained members
of the Buddhist order in Japan were freed from having to observe
the vinaya rules previously associated with monks and nuns
(Groner 2000, 286-303; 1987, 129-159).

It is not surprising then to learn that subsequent Japanese Bud-
dhists openly engaged in affairs that would have been unjustifiable
in terms of traditional monastic practice. Wealthy laypersons who
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186 William M. Bodiford

retired from the affairs of the world by taking Buddhist vows con-
tinued to reside with their families and servants. Powerful Buddhist
temples employed monastic militias (sohei f%it) to intimidate
authorities and destroy rival Buddhist temples. Master teachers
fathered their own disciples to form lineages based on blood ties
(kechimyaku [fmfk; Tsuji 1947, 2.133-141). Premodern Japanese
literature, especially tales and legends (setsuwa 3iz5), abounds with
depictions of monks who ate meat and engaged in sexual debauch-
ery. Significantly, the moral failings of monks often were depicted
as commonplace and perhaps necessary steps along the Buddhist
path (e.g., Childs 1980).

On the other hand, while precepts declined in status as codes
governing moral behavior, their importance as an abstract concept
grew to an almost absolute degree. Japanese Buddhists began to
distinguish between conventional wording of the precepts (jikai =
), to which they assigned secondary importance, and the spiritual
essence (kaitai 7#.f), or ideal precepts (rikai ¥7), which became
equated with Buddhahood itself. Over time, the ordination cere-
mony, during which a person receives the precepts, came to repre-
sent one of the most prominent ritual confirmations of final and
complete salvation. In the context of these ceremonies, Mahayana
precepts were no longer seen simply as bodhisattva vows (seigan &
JiH) in contrast to the rules of monastic discipline (vinaya or ritsu).
Instead they became a category unto themselves. As a result of a
radical transformation in religious value, each of the individual
bodhisattva precepts (bosatsu kai EE7¢) was (and is) conceived of
as expressing a singular Buddha precept (bukkai {#:#%, or bussho kai
{1t that transcends all distinctions—whether between so-called
“hinayana vinaya” and Mahayana precepts, secular life and monas-
tic life, or good and evil.! Although the nature of this unified pre-
cept is explained differently in various texts and in different schools
of Japanese Buddhism, in general its absolute status rests on cer-
tain widely shared assumptions: the Buddha proclaiming the pre-
cepts is the ultimate Buddha (e.g., the dharma body of Sakyamuni
according to Tendai K7, the dharma body of Maha Vairocana ac-
cording to tantra, the dharma body of Amitabha according to Pure
Land); each precept of the ultimate Buddha expresses the same uni-
fied, all-embracing ultimate reality that is Buddha nature (bussho
f#); and thus the goal of the ordination ceremony is the proper
ritual confirmation of this Buddha nature, cementing the bond

Brought to you by | Cambridge University Library
Authenticated
Download Date | 12/24/19 5:03 PM



Bodhidharma’s Precepts in Japan 187

that unites the limited, individual person to the universal, absolute
Buddha. Recast in these terms, this precept embodies awakening
realized in one’s own present body (sokushin jobutsu BN 5 FEf#:), in
one’s own present social circumstances. This view of the precept
is summed up in the phrase “Precept is the vehicle of salvation”
(kaijo itchi #iz—%%).

Buddhist ordinations based on the doctrine of unity of precepts
and salvation can signify less than a withdrawal from secular affairs
and imply much more than a preliminary step on the spiritual path.
Often ordinations symbolize both the initial acceptance of Bud-
dhism and the spiritual culmination of the path to awakening. This
ambiguous symbolism played a major role in the social develop-
ment of Japanese Zen %, especially within the Sot6 Zen & jFE{# lin-
eage. Many Japanese Zen rituals rest on the doctrine that the word-
less awakening of the Buddhas and patriarchs is conveyed through
mysterious Zen precepts (zenkai 1#7;) (Kagamishima 1961).? Tradi-
tionally Japanese Zen leaders believed that these precepts had been
transmitted to China by Bodhidharma, the legendary first ancestor
of the Chinese Zen (Chan) lineage. They further believed that Bo-
dhidharma’s precepts were transmitted to Japan, where they became
the basis of the Tendai doctrine of Perfect Sudden Precepts (endon
kai [E|1E7AL) established by Saicho (e.g., Taikyaku kanwa %175 555
by Manzan Dohaku ! [[j7& 1 [1636-1714], ESG 20.732b). Surpris-
ingly, these beliefs were based not on the claims of early Japa-
nese Zen pioneers, such as Eisai 2275 (1141-1215) or Doégen & 7T
(1200-1253), but on the writings of earlier Japanese Tendai leaders.
Once new Zen groups began to assert their independence from Ten-
dai, they were able to turn the earlier Tendai association with Bodhi-
dharma to their own advantage, arguing that they alone possessed
true access to the awakening conveyed by the precepts because Sai-
chd’s Zen lineage had been lost in Japan. Ironically, as Zen leaders
explicitly rejected the authority of Tendai, they unconsciously rein-
terpreted Zen rituals in light of Tendai doctrines.

This essay provides an overview of several Japanese texts that
discuss the idea of Bodhidharma’s precepts in Japan. In modern
times Japanese scholars such as Kagamishima Genryt (1961, 1985)
and Ishida Mizumaro (1986a, b, d) have shown that most of the
texts discussed below are historically and doctrinally deficient.
They present interpretations of the precepts that often contra-
dict one another and rely on creative misquotations of Buddhist
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188 William M. Bodiford

scripture. Many medieval Japanese precept texts are of doubtful
authorship and uncertain chronology. They describe seemingly
historical relationships that have no basis in history. The main
thrust of previous scholarship has been to refute the assertions of
these texts, deny the historical validity of any role for Bodhidharma
in the development of precepts in Japan, and thus maintain a
rigid sectarian division between Zen and other forms of Japanese
Buddhism (Kawaguchi 1976). Previous scholars, therefore, have ex-
amined neither the role that Tendai interpretations of precepts and
ordination rituals has played in Zen practice nor the ways in which
Japanese monks blended together ideas based on Tendai, Zen, and
tantric (mikkyo %#7) Buddhism to interpret precepts in ways that
transcend commonplace notions of sectarian identity. Below I
ignore issues of historical and doctrinal validity and instead present
these texts in their own terms in an attempt to rediscover some of
the ways that ideas and images of Zen, of precepts, and of Tendai
have overlapped in Japanese Buddhism.

Bodhidharma’s Precepts in Japanese Tendai

The belief that Bodhidharma’s precepts were transmitted to Japan
as the precepts of the Tendai school is derived from the One-Mind
Precept Transmission Essays (Denjutsu isshin kai mon {&ft— 0%,
~Z, hereafter the Precept Essays). This Tendai text was compiled
sometime around 834 (more than three hundred years before Eisai
was born) by one of Saiché’s disciples named K6j6 3¢ 7E (779-858).
It is a hastily compiled collection of K6j6’s essays (written in 834)
on the history and nature of precepts to be used in sectarian Tendai
ordinations and transcripts of Saichd’s arguments (from 817 to 823)
in favor of replacing the monastic precepts of the Four Part Vinaya
with exclusive Mahayana precepts (Groner 2000, 17-18, 135-136,
292-298). In recent years scholars have carefully distinguished be-
tween Ko0jo’'s and Saichd’s statements on the precepts. They have
criticized traditional Tendai scholarship for naively assuming that
Ko6jo's explanations accurately reflect his master’s teachings (esp.
Ishida Mizumaro 1986¢, 1:269-270, 335 nn. 30-31; 1986d, 117-
122). But the extent of Kojo's influence cannot be understood with-
out acknowledging that Japanese Buddhists traditionally have be-
lieved that the entirety of his text revealed Saichd’s doctrines. Eisai
(Kozen gokokuron BLE#E R, fasc. 2, p. 49), for example, referred
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Bodhidharma’s Precepts in Japan 189

to the Precept Essays as if it had been written by Saiché. This
haphazard collection of essays was never intended to constitute a
well-reasoned theoretical statement on precept doctrine. For this
purpose later monks relied on the extensive writings of the Tendai
patriarch Annen %%% (ninth century; Groner 2000, 298; Sueki
1994). Kojo's essays continued to be studied for their historical in-
formation.

Ko6jo compiled the Precept Essays to clarify the unique character
of the new precepts being advocated by Saiché. His preface sets the
tone for the work by praising Saichd’s solitary genius:

I have heard that underneath the blue ocean there lies the pearl of the
black dragon. The material gods of the three teachings cannot see its
substance. The exalted pundits of the other doctrines do not know its
color. My great master took it. His name was Saichd, the great medita-
tion master (zenji #fi). A Japanese born in the province of Omi ¥7{T,
my master had spiritual luminosity (shoryo $5%) for bones and yin and
yang for guts. His nature was from Heaven, his wisdom inborn (jinen
H#%%). He comprehended the One Vehicle Doctrine (ichijo gi —3€%)
[of the Lotus Siitra] and embraced the One Vehicle Precept (ichijo kai
—3EA%). ... He ascended Mount Tiantai X% [in China], bowed before
the image of Great Master Zhiyi %5, and thereby inherited the One
Mind Precept (isshin kai —i(»7). (T 74.634b)

The bulk of the Precept Essays concentrates on Saichdé’s cam-
paign to win government authorization for exclusive Tendai ordina-
tions based on his explanation of the Mahayana precepts. K6jo's
summary of these precepts does not appear until the third and final
fascicle of the text, which begins with the words: “The One Vehicle
Precept is the first sign of good fortune” (T 74.651c). KG6jo's intro-
ductory remarks (T 74.652a) next identify the essence of the precept
with Vairocana (Rushana &%) Buddha, the reward-body (hojin
#5) Buddha who assumes the form of many different Sakya—
muni (Shaka #3) Buddhas (i.e., response bodies, gjin JEH) as a
means of transmitting the precept to the many phenomenal realms
where humans—and other creatures—Ilive. Elsewhere in his essay
(T 74.656a) Kojo further identifies this precept as the morality,
meditation, and wisdom of the dharma-body (hosshin % 5) form
of Vairocana (known in this context as Birushana BE#EH}) to
show that it embodies the self-realized (jishé H#&) awakening of
all three bodies (or aspects) of Buddhas.? Before explaining the full
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significance of this precept, however, K6jo first gives a brief history
of its earthly transmission.

Ko6jo’s narrative of the precept’s history (T 74.652b) opens with
the following assertion: “This precept was bestowed in India for
twenty-eight generations. The twenty-eighth generation master,
Bodhidharma, took the One Vehicle Precept and traveled to China.”
Bodhidharma, of course, is the legendary twenty-eighth patriarch
of Zen. Ko6jo, however, introduces him as a historical figure who
transmitted a Tendai precept to China. After quoting from several
versions of Bodhidharma’s biography, Ko6jo then describes (T
74.653b—c) a meeting between Bodhidharma and Huisi £ /& (515-
577), the teacher of Zhiyi #85 (538-597), the de facto founder of
the Tiantai school. Through this supposed meeting between Bodhi-
dharma and Huisi, for which there is no historical evidence what-
soever, K6jo has Huisi and Zhiyi inherit their unique Tendai pre-
cept by way of Bodhidharma’s Zen lineage.* K6j6’s account thus
suggests the following precept lineage:

Vairocana Buddha: the spiritual basis of the precepts

Sakyamuni Buddha: the physical Buddha of our world

The twenty-eight Zen patriarchs in India

Bodhidharma: the Zen patriarch who brought the precepts to
China

Huisi: a Tiantai patriarch who met Bodhidharma

Zhiyi: the de facto founder of Tiantai who was a student of
Huisi

Saich6: a monk who attained the precepts from Zhiyi’s image

This lineage is remarkable in many respects, not the least of which
is the fact that it differs from all five of the lineage histories that
Saichoé presented to the court in 819 to document the origins of his
teachings (Groner 2000, 255-263). Saicho claimed affiliation to a
Zen lineage that derived from Bodhidharma, but it did not include
either Huisi or Zhiyi. Saicho also claimed affiliation to a completely
separate precept lineage that does not mention Bodhidharma. In
Saichd’s version of the precept lineage, no Indian sequence of trans-
mission was necessary because both Huisi and Zhiyi had received
the precepts during their previous lifetimes directly from Sakya-
muni Buddha. Following Zhiyi, moreover, six generations of Chi-
nese Tiantai patriarchs handed down the precepts before reaching
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Bodhidharma’s Precepts in Japan 191

Saicho. Although Ko6jo’s unified version of a precept lineage that
combines Zen and Tendai stands in sharp contrast to Saichd’s writ-
ings, it is possible that Saiché had acquiesced to Kojo's version
as well. The Precept Essays reports (T 74.645b-c) that in the third
month of 822—two and a half months before Saichd’s death—
Kojo cited the above lineage (i.e., Bodhidharma to Huisi to Zhiyi)
in a missive presented to the government on behalf of Saichd’s re-
quest for an exclusive precept platform. If this account is accurate,
it is difficult to believe that K6jo could have fabricated the precept
lineage during Saichd’s lifetime without his knowledge.

One can imagine several reasons why K6jo chose to revise Sai-
cho’s precept lineage to give a prominent role to Bodhidharma.
First, Saich6 and K6j6 saw Bodhidharma as a historical example
of a bodhisattva monk (bosatsu so EJEf4). This is an important
point because Saiché’s request for Tendai ordinations had been
rejected partially on the grounds that no Buddhist monks had ever
been ordained by the bodhisattva precepts alone (Groner 2000,
146-148). In the government’s eyes, only ordinations conducted ac-
cording to the procedures of the Four Part Vinaya could properly
confer the status of monk. K6j6 quotes Saiché on this point:

Members of our mountain sect will follow the [Lotus Siitra’s] chapter
[14] on “Pleasant Activities” (Anrakugyoé bon %4417 5) by observing
the Mahayana precepts (daijo kai KZE#L) while ignoring the Hinayana
precepts (shojo kai /[N3EHY). ... From beginning to end we shall be or-
dained only with the bodhisattva precepts, thereby becoming bodhi-
sattva monks who practice the three learnings by holding to the purity
that is our intrinsic nature. Without dawdling on roundabout ways,
we will proceed directly to where the treasure is and obtain the goal
of Buddhahood. How do we know this is possible?... The memorial
tablet of Master Zuoxi /% states: “During the Liang ¥ and Wei %
dynasties there existed a bodhisattva monk named Bodhidharma.”>
(T 74.642b; also see Groner 2000, 146)

This passage suggests that Saiché saw Bodhidharma as a crucial
historical precedent for “bodhisattva monks,” the new category of
Buddhist followers he hoped to found in Japan. In his eyes, Bodhi-
dharma was a role model for future Tendai monks.

The prominent role assigned to Bodhidharma’s precepts also
enhanced the effectiveness of the many passages in the Precept
Essays that suggest the existence of a karmic inevitability or divine
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destiny that demanded the establishment of Tendai precepts in Ja-
pan. Ko6jo notes (T 74.653c-654a) that the unfolding of this chain
of karma began during the former lifetimes of Huisi and Zhiyi
when they heard Sakyamuni Buddha preach the Lotus Sitra while
standing on Vulture Peak in India. Once reborn in China, Huisi
formed a link between Bodhidharma and Zhiyi in China before be-
ing reborn yet again in Japan. The Precept Essays repeatedly empha-
sizes (T 74.639b, 645c, 647c, 648a—b, 654b) that the great Japanese
cultural hero Prince Shotoku EE7# (547-622)—the legendary found-
ing patron of Buddhism in Japan—was none other than Huisi.
Thus, Ko6jo argues (T 74.648a, 654a), it is no accident that Shotoku
promoted the Lotus Siitra at court and throughout the land. Just
as important, K6jo proclaims (T 74.645c¢) that Bodhidharma, like
Huisi, had been reborn in Japan. In fact Bodhidharma (in the guise
of a beggar) met Huisi (in the guise of Shotoku) in Japan at Kataoka
i, where they exchanged Japanese verse (waka F1#(). Shotoku’s
attendants were dumbfounded when they discovered that their
prince was able to see beyond the beggar’s rags to the sage within
(T 74.653b).° By identifying the precepts with Bodhidharma, and
by then showing that Bodhidharma had strong ties to Japan and to
Prince Shotoku, the Precept Essays imply that Saichd’s new Tendai
precepts likewise were hidden in Japan'’s past, waiting for the fulfill-
ment of longstanding karmic relationships.

Another link between Bodhidharma and the Tendai precepts
can be found in K6j6’s account of the legendary meeting between
Huisi and Bodhidharma. As recounted in the Precept Essays, noth-
ing in their exchange suggests an ordination or precept initiation:

Bodhidharma asked the meditation master (zenji) Huisi: “How many
years at this tranquil spot have you trained in the Way?”

Meditation Master Huisi replied: “Twenty some years.”

Bodhidharma asked: “What miracles (reigen %) have you seen?
What magical powers (iriki & J7) have you acquired?”

Meditation Master Huisi replied: “I haven’t seen miracles. I haven’t
acquired magical powers.”

Bodhidharma was quiet for a long time. Then he sighed and said:
“It’s easy to become fed up with Zen meditation; it’s difficult to leave
the tainted world. I have chaste relations and have eliminated [retribu-
tion caused by] eons of heavy sin (jiizai FEJE). Now I associate with
pure companions and plant karmic seeds for superior rebirths. Master,
you strive so hard. Why do you manifest yourself here, staying at this
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Bodhidharma’s Precepts in Japan 193

mountain, instead of filling the ten directions? Your karma here is
ended. You should be reborn across the ocean to the east [in Japan].
People in that land lack spiritual aspirations. Their nature is crude
and evil. Greed and desire rule their actions. They kill for food. You
should proclaim the True Dharma (shobé 1Ei%; i.e., Buddhism) to
them and put a stop to the killing.”

Meditation Master Huisi asked Bodhidharma: “Who are you?”

He replied: “I am Empty Sky (kokia %2).” The conversation hav-
ing ended, he turned to the east and left. (T 74.645c-646a, 653b—c)

At first glance it is difficult to know what to make of this con-
versation. Read within the context of Ko6jo's other explanations of
the precepts, however, “empty sky” (i.e., space) stands out. This
term has a rich history in early Chan literature (e.g., McRae 1986,
155-160, 166, 210-211, 218, 223, 229). The empty sky is infinite, un-
divided, and limitless. It is, therefore, associated with all-embracing
thusness, or Buddha nature. Moreover, just as the sky nurtures all
plants, this spiritual thusness nurtures all things and hinders noth-
ing. Early Chinese Zen teachers cultivated the unhindered ability to
see not a single thing, which they termed viewing afar and equated
with seeing purity (McRae 1986, 172-174, 229-233). Huisi’s not
seeing miracles, therefore, indicated that he saw the pure emptiness
of space quite well. Bodhidharma could only ask how amidst the
emptiness did he manage to stay localized in any one spot? This
story suggests that, as Bernard Faure (1987, 345) has noted, the
emergence of Zen Buddhism was accompanied by the advocacy of
a new vision of space “whose homogeneity abolishes the old hetero-
geneities” associated with previous religious practices.

For Ko6jo, Bodhidharma’s empty sky was the key to abolishing
the traditional Buddhist path and its complex series of spiritual
stages. According to Kojo, realization of empty sky made possi-
ble the attainment of Buddhahood in one’s very body (sokushin
jobutsu). He explains the theory behind this possibility:

The first meaning (daiichi gi 55—%%) is Buddha nature. Buddha nature
is Vairocana (Birushana) Buddha. Vairocana Buddha pervades all
places. ... Because the orthodox doctrines of Tendai lie in the perfect,
complete, and real (en jo jitsu [ElF%E), they establish the doctrine of at-
tainment of Buddhahood in one’s very body. ... The orthodox doctrines
of Tendai state that because Vairocana (Rushana) Buddha pervades all,
therefore the three Buddha [bodies] pervade all and ... each moment

Brought to you by | Cambridge University Library
Authenticated
Download Date | 12/24/19 5:03 PM



194 William M. Bodiford

(setsuna F|HB) pervades all. If one contemplates this way, it is called
contemplating defilements (bonno E1E), which is contemplation of
the dharma body. Contemplating the dharma body is called contempla-
tion of momentariness. It is contemplation of true thusness (shinnyo &
4m), of the real appearance of things (jisso &1H), of living beings (shujo
92/F), of one’s own body, of empty sky. (T 74.650b-c)

Kojo quoted passages from the writings of Zhiyi to extend this
metaphor to the Tendai precepts bestowed by Vairocana Buddha:

These are empty-sky immovable precepts (kokii fudo kai fzZ22 1 Eh7%).
Moreover, abiding in the intrinsic purity that is one’s own mind, being
as immobile as Mount Sumeru, is empty-sky immovable meditation
(kokai fudo jo F&2=A~E)7E). Moreover, because the intrinsic purity that
is one’s own mind pervades all dharmas, freely and without hindrance,
it is empty-sky immovable wisdom (kokii fudo e 22 EhZ). Precepts,
meditation, and wisdom of this type are called Vairocana Buddha.
(T 74.653a, 656a)

According to K6jo (T 74.656a-b), this objective Vairocana Bud-
dha (i.e., the reward body known as Rushana) received the precepts
from his own subjective self (i.e., his dharma body known as Dai-
nichi X H Buddha). These two Buddhas are both the same yet dif-
ferent: the self-authenticated truth (jishé ho H3z&#:) of the dharma-
body Buddha is the fundamental precept (honkai 7<7), which
remains submerged in the empty sky; the reward-body Buddha re-
veals only the tip of the precept (matsukai F#%), which like the tip
of an iceberg only hints at the depth of its own reality (also see Asai
1975, 259). In this way, Bodhidharma’s empty sky gave K6j6 an un-
hindered medium within which to unify Saichd’s four teachings of
Tendai, tantra, Zen, and Mahayana precepts (en-mitsu-zen-kai [B]%%
7). Kojo, for example, interpreted the tantric ritual of meditation
on the syllable “A” (ajikan [i=7#), the seed mantra of Vairocana
Buddha, as the appearance of the precepts in the empty sky:

The intrinsic purity that is one’s own mind is the A-syllable practice
(ajimon [ F9). When one focuses one’s mind on the syllable “A,”
the precepts become the syllable “A.” When one focuses one’s mind
on the real appearance of things, then the precepts are that real
appearance.... Because precepts are the same as mind they are the
same as the syllable “A.” Mind is empty-sky bodhi (i.e., empty-sky awak-
ening; kokii bodai f&22E42). (T 74.656b)
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Because the precepts are the same as mind, for K6jo, insight
into the true nature of the precepts was far more important than
actually practicing the precepts. He explains (T 74.656b) that this
type of insight is salvation: “The Buddha'’s children of the One Vehi-
cle who understand the One Mind Precept enter the ranks of the
Buddhas” (butsui {#£7). In this statement, one can detect the begin-
ning of the doctrine of precepts as the vehicle of salvation (kaijo
itchi), the unity of precepts, and Buddhahood (Asai 1975, 260-261).

Within the Tendai tradition, Ko6jo's version of Bodhidharma’s
precepts never created much of an impact. His successors found
more sophisticated ways to integrate tantric notions of Buddha-
hood and the precepts. Bodhidharma, of course, never disappeared.
The beggar who traded songs with Prince Shotoku continued to
be reborn. His outward form changed, but his precepts remained
mostly the same.

Precepts in Medieval Japanese Society

Historically, Japanese Buddhist leaders have exploited the idea of
the unity of precepts and salvation in their efforts to win lay support
and attract new converts. In the medieval and early modern periods
(thirteenth through eighteenth centuries), lay ordination ceremo-
nies played a major role in the popularization and regional propa-
gation of various Buddhist orders (see Dobbins and Groner in this
volume). New temple construction was sponsored by regionally
powerful leaders who invariably received ordinations at the hands
of abbots residing in the new temples. Buddhist monks conducted
mass ordination ceremonies that attracted large groups of lay par-
ticipants who heretofore had rarely enjoyed opportunities to estab-
lish direct ties to a religious leader. Precept ceremonies not only
provided these laymen and laywomen with spiritual assurances,
but also helped cement social bonds among those attending the
same ceremony. Buddhist proselytizers used precept ordinations to
convert local gods (and their devotees) into ardent supporters of
Buddhism. On other occasions the same ordinations exorcised de-
mons or ghosts. Precepts proved especially effective in calming the
spirits of the dead—so much so that posthumous ordinations are
still a standard feature of the funeral rites performed in many
Buddhist sects. Through these various ritual contexts the spiri-
tual power of precepts enabled Buddhist institutions to assume
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important social roles, which commanded (and continue to com-
mand) considerable economic resources (Bodiford 1993).

Rival claims on the religious loyalty and financial support of so-
cial groups naturally led to sectarian assertions that true ordination
with the Buddha precepts existed only within a single Buddhist lin-
eage. Leaders of new religious groups, such as Zen and Pure Land
(both of which splintered off from Tendai), buttressed their sectar-
ian claims by either disavowing their indebtedness to earlier Tendai
precept traditions or asserting that they alone maintained the origi-
nal precept lore that monks within the Tendai school had forgotten.
The Pure Land leader Shogei ZE [ (1341-1420), for example, took
the latter approach. He argued (Ken jodo denkai ron ZE1F + {5785,
JZ 15.894-895) that only masters of the new Pure Land lineages
could properly convey the spiritual essence of the precepts because
no Tendai monk other than Honen 748 (1133-1212; Genka j5Z%),
the founder of the Pure Land school, had properly mastered and
taught the arcane secrets of proper ordination ritual. The precepts
clearly are the mind transmission (shinden .[»{&) of the Tendai pat-
riarchs and the legacy of Saicho, declared Shogei, but they are now
transmitted only by Pure Land masters. Just as successive Chinese
dynasties had taken the mandate of Heaven from their predeces-
sors, Pure Land initiates had replaced Tendai monks as the proper
overseers of the true precept rites.

Zen Claims on Bodhidharma’s Precepts

Japanese Zen leaders favored the opposite strategy. To minimize
the importance of earlier Tendai traditions they focused attention
on Eisai’s role in importing a new Zen precept lineage from China.
This focus on Eisai no doubt strikes present-day readers as mis-
guided. Modern scholarship reports that Eisai attempted to reform
Japanese Tendai monasticism by reintroducing the strict monastic
discipline based on careful observance of the precepts of the Four
Part Vinaya (Ishida Mizumaro 1986a). Eisai cited Tendai writings
on Bodhidharma only as evidence of the harmony of Zen and Ten-
dai and did not mention any special precept transmissions (Kozen
gokokuron, fasc. 2, p. 49). He repeatedly characterized Zen as pro-
moting strict observance of the Four Part Vinaya. He argued that
this vinaya-supporting Zen (furitsu zen £ ) had once been an
important component of Japanese Tendai but was lost until he
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reintroduced it from China (fasc. 2, pp. 49-53). For medieval Zen
monks, however, Eisai's advocacy of the Four Part Vinaya left less
of an impression than his proclamation of a Zen revival.

Subsequent Japanese Zen monks readily identified Eisai’s newly
acquired Zen lineage as the introduction of a new precept lineage.
Like previous Tendai monks, they saw this precept lineage as sepa-
rate and distinct from the vinaya. Dogen, who practiced Zen for
eight years under the guidance of one of Eisai’s students, wrote
that Eisai inherited his Zen lineage on the fifteenth day of the ninth
lunar month of 1189 when his Chinese teacher, Xu’an Huaichang
[ e ML, pronounced a transmission formula beginning with the
words: “Bodhisattva precepts are to the Zen school the circum-
stances of the single great affair” (bosatsukai wa Zenmon no ichi daiji
innen nari EEARHEFT—KERE; see the Ju Rikan kaimyaku 153
ik and the Ju Kakushin kaimyaku 2805k, DZZ 2.290-291).
The phrase “single great affair” (ichi daiji —K=5) is a common Zen
expression for the importance of attaining awakening. This state-
ment, therefore, clearly connects the certification of Eisai’s Zen
awakening to his precept ordination. Significantly, neither this ex-
pression nor any other identification of the precepts with Zen awak-
ening occurs in Eisai’s autobiographical account of his Zen succes-
sion (Koézen gokokuron, fasc. 2, pp. 55-56). This discrepancy was
“corrected” by the Zen monk Kokan Shiren ZFiffi#H (1278-1346),
who compiled Eisai’s hagiography in 1322. Kokan based his ac-
count of Eisai’s Zen succession closely on Eisai’s own record. With-
out any indication of editorial alteration, however, he inserted the
formula repeated by Dogen into the longer passage quoted from
Fisai (Genko shakusho T ==, fasc. 2, DNB 62.76b). Moreover,
Kokan omitted all mention of the Four Part Vinaya. It was this revi-
sionist account, in which Eisai’s Chinese teacher clearly identified
Zen awakening with the conveyance of the bodhisattva precepts,
that determined Eisai’s dominant image until modern times (e.g.,
see the quote from the Genko shakusho in ESG 20.732a-b).

Kokan spelled out the full implications of Eisai’s role in import-
ing a new Zen lineage in another composition, this one devoted to
an explanation of precepts. In his preface to the Zen Precept Proce-
dures (Zenkai ki ##1, ZT 7; Bodiford 1999), Kokan identifies the
precepts with Bodhidharma and asserts that their spiritual essence
is found in Zen alone because only Zen represents an unbroken lin-
eage dating back to the Buddha in India. His preface begins:
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In ancient times Bodhidharma brought the Buddha mind seal (bus-
shin’in {#.(E1) from south India to China: Pointing directly, a single
transmission, fierce and rough. Thus were the bodhisattva precepts
granted to the second patriarch and so on to the five houses and seven
lineages of Zen. The granting and receiving continued without break. I
have seen the precept charts of all other schools [of Buddhism]. None
of their lineage names are affiliated. Only our Zen precepts have been
handed down from the Buddha Sakyamuni to this day, interlinked
without missing a single generation. Therefore, of all precepts, Zen pre-
cepts are best.

In the body of the text Kokan extends this argument to Eisai. In
the following passage, he states that true precepts can be found in
Japan only because Eisai brought them back from China:

These Vajra precepts (kongo kai 4:[j|7%) were transmitted from the lo-
tus throne across the lotus petals, for one thousand one hundred years,
by Sakyamuni Buddha, by twenty-eight Zen patriarchs in India to the
West, and by six Zen ancestors in China to the East [and, beginning
with the seventh, by]: Nanyue ®Ej#t, Mazu JE1H, Baizhang B3,
Huangbo #E8%, Linji 7%, Xinghua #{l;, Nanyuan Fgz, Fengxue JE/%,
Shoushan 11|, Fenyang 3%, Ciming 2484, Huanglong ##E, Huitang
MgEL, Lingyuan ZEJ§, Wushi f£7, Xinwen /[, Xuean Z %, and Xu'an
[Huaichang]. Only our Eisai made the pilgrimage to Sung China to
meet Xu'an, to be ordained with the Buddha mind seal. Xu’an handed
over his staff, whisk, as well as the bodhisattva precepts, which consti-
tute the Zen school’s single great affair.

Certainly these great precepts do not resemble any of the other
varieties. They convey the mind seal of Master Bodhidharma. There-
fore, one who is about to be ordained should arouse pure faith.

Kokan'’s rhetorical stance rests on traditional Zen claims to an
exclusive patriarchal lineage, which supposedly conferred a unique
legitimacy on Zen masters. Kokan’s understanding of the signifi-
cance of this exclusive Zen lineage, however, seems to have been
based on the example of Japanese tantric lineages, not Chinese
practices. He automatically identifies affiliation to a Zen lineage
with secret initiation into the lore and rituals of precepts. Dogen’s
account of Eisai’s Zen succession process, as well as his character-
ization of the bodhisattva precepts as being “the authentic legacy
of the Buddhas and ancestors” (Busso shoden bosatsu kai {#tH1F (&
EpER, DZZ 2.263), also clearly implies that Zen succession rituals
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necessarily entailed secret precept initiations. In various lineages of
Japanese Zen, especially So6t6, these two types of initiation were in
fact linked. An excellent example of how these two types of initia-
tion functioned together can be seen in the postscript to the Bud-
dhas and Ancestors Properly Transmitted Bodhisattva Precept Cere-
mony (Busso shoden bosatsu kai saho #HIEEEEAER:), which
was handed down by members of the Jakuen %8 branch of Soto
Zen who served as abbots at Eiheiji 7k F¢3F Monastery from 1333
to 1560 (DZZ 2.270-271; Bodiford 1993, 74-75).

Although both Kokan and Dogen describe precept initiations as
if they occupied a position of central importance in Chinese Zen
transmission rituals, all the evidence suggests otherwise. In recent
years many Japanese scholars labored to demonstrate links between
precepts in Chinese Zen and Japanese Tendai, but even in their
most forceful arguments they failed to make a case (Kagamishima
1985b, 141-166). It is true that early Chinese Zen texts, such as the
Platform Siitra attributed to Huineng ZgE (638-713; trans. Yampol-
sky 1967, 141-148) or the Five Expedient Means (Wu fang-pien 1175
fi#; trans. McRae 1986, 171-173) of the Northern school, interpret
precepts in such abstract terms as the pure mind of awakening. It
is also true that Japanese Zen monks such as Dogen (Hokyoki &
=6, DZZ 2.387) and Bassui Tokusho #[5#58 (1327-1387; Enzan
wadei gassui shii LR E7KE, fasc. 1, p. 200) cited the example
of the novice (shami i) Gao &, dharma heir of the Chinese Zen
teacher Yaoshan Weiyan %% ||| {# (745-828), as proof that Chinese
Zen monks could reject the rites of full ordination stipulated in
the vinaya. As a matter of social practice, however, full ordination
in accordance with the vinaya always remained (and still remains)
the religious and legal ideal for Chinese monks. Traditional Chinese
temple regulations, such as the Pure Rules for Chan Monasteries
(fasc. 1, pp. 13-39) of 1103, insist on vinaya ordinations as one of
the preconditions for residency in state-supported monasteries.

It is not surprising, therefore, that the Chinese Zen monks who
came to Japan in the seventeenth century knew nothing of any
uniquely Zen precepts or rituals for precept initiations. Japanese
Zen monks interpreted this ignorance as evidence that in China
during the Ming B dynasty (1368-1661), as in earlier Tendai, the
secret Zen precept lore had been lost. It helped confirm the Japa-
nese prejudice that true Zen survived only in Japan. The famous
Japanese Zen reformer Manzan Dohaku, for example, wrote that
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only in Japan has the true essence of Zen, the single great affair of
precepts, been preserved (Tomon ejoshii JAFT7<HIE, ESG 20.611a;
Taikyaku kanwa, ESG 20.732b).

Returning to Kokan, it is worthwhile to quote his description of
the Zen precepts at length. He provides a remarkably frank descrip-
tion of Zen precept ideology, explaining doctrines that are only im-
plied in most other Zen ritual texts. The fullness of this text proba-
bly results from the fact that Kokan intended his statements to be
used as the basis for public lectures addressed to laymen and lay-
women who were about to receive an ordination. The private teach-
ings of monks were thus codified for public consumption. Kokan
distinguished between the various types of Buddhist precepts, em-
phasizing the qualitative difference between traditional monastic
precepts that concern behavior and Mahayana precepts that em-
body awakening. The purpose of the ordination is not to instill mo-
rality but to confirm the inherent awakening naturally possessed by
all beings. Thus behavior, either in conformity with or in violation
of the precepts, is meaningless. What is important, however, is to
have faith in the Zen lineage and faith in the ritual efficacy of the
ordination procedure. This ritual alone conferred the status of Bud-
dha and patriarch on participants. The ordination concluded with
the presentation of a Zen blood-lineage chart to each participant,
which gave the names of all of the Zen patriarchs, beginning with
Sakyamuni Buddha and ending with the name of the layperson
who had just been ordained. A red line connected all the names to-
gether, signifying that the layperson now had a direct link to the
Buddha.

According to Kokan, before conducting an ordination the Zen
master officiating at the ceremony should explain the precepts:

There are many varieties of precepts: the 5 and the 8 precepts [for lay-
people] and the 250 precepts [for monks according to the Four Part Vi-
naya], as well as the 10 major and 48 minor [bodhisattva precepts of
the Brahma Net Stitra]. Of these, the 5 and the 8 precepts insure rebirth
as humans or gods. The 250 lead to realization of the Hinayana goal.
Only the 10 major and 48 minor bodhisattva precepts lead to accom-
plishment of the supreme way [i.e., Mahayana awakening]. Ordination
with Sravaka [i.e., hinayana] precepts can be nullified. But ordination
with the bodhisattva precepts can never be revoked. Even if one viola-
tes the precepts after ordination one is still the Buddha’s child. But one
who refrains from both ordination and violation is a non-Buddhist.
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Thus a scriptures states: “Just as the scent of champak blossoms, even
when withered, smells stronger than that of all other flowers, even
precept-violating monks are superior to non-Buddhists.” Moreover,
the Brahma Net Siitra [T 24.1004a] states: “Living beings who receive
ordination with the precepts enter into the ranks of the Buddhas,
attaining the same great awakening. Truly they are the Buddha’s
children.” ...

How can one become a Buddha and [Zen] ancestor? Master Bodhi-
dharma said, “One whose behavior and understanding correspond is
called an ancestor.” Yet there are many varieties of precepts. ... But or-
dination with the bodhisattva precepts can never be revoked. How can
this be? The 5 and 8 and other Hinayana precepts depend on physical
ordinations. The bodhisattva precepts, however, are based on mind
alone. If mind had a limit, then the bodhisattva precepts would have
a limit. But because mind is without limit, the precepts are without
limit. ...

Once ordained the efficacy of the precepts can never be lost, even
in future lives. Even if one is reborn in hell or as a hungry ghost ulti-
mately the precepts are not revoked. If in a future life one is again or-
dained with the bodhisattva precepts, it is not called a new ordination.
It just allows one’s mind of awakening to push aside one’s evil mind.
Ordination with one precept produces a one-part bodhisattva. Ordina-
tion with two precepts creates a two-part bodhisattva, and so forth.
Upon ordination with all ten major precepts, one becomes a fully en-
dowed bodhisattva. Thus the precept text states: “You will become a
Buddha. I have already become a Buddha.” If one always believes in
this way then one is fully ordained with the precepts.

These Vajra Jeweled Precepts (kongo hokai 4H|E7#L) are the
fundamental basis of all Buddhas, the basis of all bodhisattvas. They
are the seeds of Buddha nature. Know that these precepts were not
preached for the first time by the Buddha of this age. These have been
the original precepts of all Buddhas since long before. Buddhas after
Buddhas have chanted these. Thus Vairocana Buddha seated on his lo-
tus throne chanted these jeweled precepts and bestowed them on the
thousand million Sakyamuni Buddhas. The thousand million Sakya-
muni Buddhas each sat under the tree of awakening, chanting these
precepts fortnightly. Thereupon all the bodhisattvas chanted these pre-
cepts. All living beings consent to being ordained with these precepts.
From the Buddhas and bodhisattvas above down to the most evil
low-class beings below, the sagely and the common, Mahayanists and
Hinayanists, all are included in the great net of these precepts. They
are the profound, unobstructed, universal Buddhist teaching. There-
fore, the twenty-eight Zen patriarchs of the West in India and the
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six patriarchs of the East in China each personally handed down
these precepts. In China and in Japan all the Zen patriarchs are linked
together through this unbroken continuum. One who is about to be
ordained should arouse pure faith and uphold this tradition. Faith is
the origin of the Way. It is the mother of all virtues. Reflect on this well.

The great bodhisattva precepts handed down in the Zen school are
the great precepts of the formless basis of mind. Master Bodhidharma
bestowed the Buddha mind seal and the ordination ritual. Thus outside
the Zen school there are no precepts, and outside the precepts there is
no Zen.

All Buddhas and Zen patriarchs must rely first and foremost on the
precept ordination to benefit living creatures. Therefore when Sakya-
muni Buddha attained the supreme awakening under the tree of awak-
ening, the first thing he did was to chant these precepts. When Bodhi-
dharma came from the West he used these precepts to transmit the
mind seal. Since then these precepts have been handed down from
proper heir to proper heir, without missing a single generation. In this
way they have been transmitted to me.

Today, in response to the pleas of the four groups [i.e., monks,
nuns, laymen, and laywomen], I am about to perform the ordination
ceremony. I embody neither understanding nor proper behavior. Em-
barrassed and ashamed, three times I refused, but in the end I could
not avoid giving in to your requests. I will bestow on you the Zen pre-
cepts and blood-lineage [chart].

To be ordained with the great precepts of the Zen school is to ob-
tain the True Dharma and precepts of the Buddhas and patriarchs. It is
to arouse the precepts of the formless basis of mind, to open the eye
perceiving the True Dharma (shobo gen 1E#:[RE), to universally benefit
gods and men. How could there be any doubt? How could you fail to
arouse pure faith?

Kokan argued that Zen and the precepts are one and the same.
The only Zen element in Kokan’s explanation of the precepts, how-
ever, is his emphasis on the special significance of the Zen lineage.
In all other regards his description of this ordination ritual epito-
mizes the reversal of cause and effect that is characteristic of medi-
eval Tendai doctrines of original awakening (hongaku homon &
i#:F4). Before explaining what this reversal entails, first let us look
at the traditional conception of the relationship between precepts
and awakening.

Kokan’s notion that the awakened awareness realized in Zen
naturally corresponds to the awakened behavior described by the
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precepts is not remarkable in itself. This doctrine is a persistent
theme in Mahayana Buddhist texts. In the Vimalakirti Siitra, for ex-
ample, the awakened vision of the layman Vimalakirti allows him to
observe the spirit of the precepts while violating their letter. He
rebukes the monk Upali—the Buddha’s disciple who was foremost
in upholding the precepts of the vinaya—for failing to realize that
when someone “understands the nature of mind, then no defile-
ment [i.e., sin] exists” (T 14.541b; Watson 1997, 47). Passages such
as this imply that only someone who has realized awakening can
truly embody the precepts. The formal ordination ritual represents
only the first step along the Buddhist path. Ultimately the dualistic
categories of good and evil must be transcended so that the precepts
are given new spiritual life. True fulfillment of the precepts, there-
fore, requires the realization of awakening. This view emphasizes
the need for human beings to become Buddhas—or what is termed
the doctrine of moving “from the seed [i.e., the ordinary human’s
spiritual potential] to the fruit [of awakening]” (jain koka f¢RH)
). Once a person experiences awakening, the physical procedure
of ordination with precepts has no ultimate significance.

Medieval Japanese Zen monks sometimes interpreted the pre-
cepts in this way. In a sermon of Bassui Tokusho, for example, we
find the following exchange:

Question: If all the doctrines preached by the Buddha can be reduced
to the one practice of seeing nature and becoming a Buddha (kensho
jobutsu HEE##), then wouldn’t observance of the vinaya and precepts
be beside the point?

Answer: In terms of the spiritual essence of the precepts (kaitai 7 HE),
both observance and transgression are the one vehicle of ultimate na-
ture, the nonduality of ideals (i #f) and practices (ji ). But someone
who has not yet experienced seeing nature (kensho) drowns in the
ocean of passion and intellect, thereby killing the Buddha that is one’s
own mind (shinbutsu wo kurosu [ % #%9). Of all the types of killing,
this is the worst. Therefore, true observance of the precepts is seeing
nature and being awakened to the Way. (Enzan wade gasui shii, fasc.
1, p. 199; Braverman 1989, 19)

Bassui’s answer makes clear that the experience of awakening is all
important. Nonetheless, the goal of Zen practice does not excuse
moral transgressions.
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In the Zen ordination ritual described by Kokan, however, these
priorities are reversed. The ordination enacts a process of awaken-
ing that occurs in reverse sequence. In what is termed moving
“from the fruit [of buddhahood] to the seed [i.e., the ordinary hu-
man]” (jika koin #5£1A[X), the Buddha awakening embodied in
precepts finds human expression through the ordination process.’
The ritual establishes a homology between the abstract Buddha
and patriarchs and the concrete human predicament, allowing faith
to replace insight. As in the practices of tantric Buddhism, in which
proper ritual actions permit the practitioner to embody fully the
characteristics of the Buddha, proper ritual ordination with the pre-
cepts allows the ordinary person to assume the mind of awakening
regardless of one’s behavior. From this perspective, Vimalakirti’s
(Jomyo %4 ) example (T 14.539a) could be cited as proof that even
lust and desire constitute the Buddha Way (in’yoku soku ze do 124k
Fl29E; e.g., see Isshin kongo kaitai ketsu — (&SR, DDZ
4.244).

This ritual process also can be seen in the secret initiation docu-
ments (kirikami $J4%) that describe the ordination procedures and
special precept lore handed down only to fully initiated Zen mas-
ters.8 The document One Mind Precept Procedure Handed Down by
Bodhidharma (Daruma so6jo isshin kai giki 7EEFZA—MEHL; in
Furuta 1971, 154-155) is typical of such texts. Traditionally attrib-
uted to Eisai, it probably dates from no earlier than the middle
of the fifteenth century (Furuta 1971, 153; 1981a). The text begins
by describing a procedure for sanctifying water, which is used to
consecrate the ordination site as well as the monk being initiated.
Once this part of the ritual is complete, the Zen master is in-
structed to turn to his disciple:

Anointing his forehead three times with your wand, solemnly address
the Three Jewels [i.e., Buddha, dharma, and sanghal, which are the
very essence of one’s own originally endowed mind, saying:

“Now this disciple of sincere faith requests permission to receive
from me the transmission of the One Mind Absolute Precepts (isshin
myokai —0157%).% These precepts are what Sakyamuni Buddha spent
eons searching for. They are the absolute awakening (myogo #1E) at-
tained at his training site (ddjo 7&#5). The Dharma Kings [i.e., bodhi-
sattvas] of the past, present, and future conceal these in their topknots;
all Buddhas of the ten directions hold these in their svastikas. The
sage from India, Bodhidharma, reverently received these precepts from
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Sakyamuni Buddha. Through twenty-eight generations of dharma suc-
cession, without conveyance, they were conveyed. Without receiving,
they were received. Thus did Bodhidharma bestow them on the second
patriarch, Huike Zn]. Since then they have been handed down from
proper heir to proper heir to me.

“You, reflect well upon [what T am about to say]. These precepts
being transmitted to you convert the precepts that are your own mind
(koshin no kai ©(»2#%) into the true, absolute ordination platform
(shin no myé kaidan & / 1h7#38). The bodhisattvas of the past, present,
and future regard these as their nurturing fathers and mothers. All
Buddhas of the ten directions regard these as their training site of per-
manent residence. Receiving these precepts (jukai %Z7#; i.e., ordina-
tion) is known as receiving the absolute precepts that are one’s own
mind. Receiving (ju %) is transmission (den {&). Transmission is awak-
ening (satori ). Living beings awakening their Buddha mind is true
ordination.

“The ordination platform [can be conveyed] only by one Buddha to
another Buddha (yui butsu yo butsu Wif#Eiff#). Moreover, abiding in
the basis of mind, realizing true awakening, abiding in the real appear-
ance of nature that is one’s own mind, these are the true ordination
platform. Even if one were to receive endless Mahayana and Hinayana
ordinations while standing on a physical (so E§) ordination platform
until the end of one’s life, it would not aid liberation, because it lacks
even one tenth of the efficacy [of this formless ordination platform].”

The master alone proclaims: “Now that you properly receive the
absolute precepts that are the essence of the Tathagata (i.e., Buddha),
from this day hence you shall be called ‘So-and-so Tathagata.” Now I
will explain to you the spiritual essence of the precepts that your own
mind has acquired.

“First Precept: Your self-nature in its luminous inconceivability
(jisho ryomyo H1EWP) eternally abiding in its dharma-ness without
giving rise to nihilistic views is known as the precept against killing
living creatures. Will you obey this precept from this day forward
in your present body and forever? Answer three times, ‘T will obey.””
(On Mount Hiei &L “self-nature in its luminous inconceivability” is
glossed as the ten dharma realms of matter and mind.)

The above ordination procedures were intended only for advanced
disciples who had already completed their Zen training. In this
text, as in Kokan’s explanation (which seems to address primarily
laypeople and novice monks), the ritual actions transfer awakening
to the person being ordained. Merely joining the Zen lineage of
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Buddhas and patriarchs enables that person to share in their expe-
rience of awakening. The objective, visible ordination that occurs
at a particular geographical location, symbolized by the physical
ordination site, creates a subjective, inner ordination that stands
outside of all temporal and geographic boundaries. The inner ordi-
nation merely confirms the innate awakening that already exists.
Individual precepts do not govern behavior or actions, but describe
the spiritual characteristics of Buddha nature. Thus ordination sig-
nifies not the beginning of the Buddhist path, but its final culmina-
tion. Both Kokan and this initiation text, therefore, present a little-
known side of Zen Buddhism in which the approach to salvation
depends on proper ritual consecration—not on the individual at-
tainment of a subjective, inner experience (satori) as has been popu-
larized in the West.

As radical as these ideas might seem to someone who knows
Zen only through the writings of popular authors such as D. T.
Suzuki $#ARAH (1870-1966), they have exerted widespread influ-
ence on many aspects of Zen ritual. Moreover, although individual
details differ, similar ideas can be found in almost any medieval
Tendai precept treatise as well as in the precept treatises of other
types of Japanese Buddhism.!? Even a brief passage from a Tendai
precept manual, the One Mind Vajra Precept Essence Secrets (Isshin
kongo kaitai hiketsu — (> MIFEERL L), reveals significant parallels
to the Zen texts cited above. This Tendai initiation text, like its Zen
counterparts, interprets the precepts as transcending the need for
any other form of Buddhist practice:

All the Vajra Jeweled Precepts of the Tathagatas are within your own
mind. Believing these words is becoming a Buddha. One must posi-
tively know that the Perfect Precept Buddhahood (enkai jobutsu 7,
& f#) is attained through faith.... With the Perfect Sudden Precepts
(endon kai) do not bother with superlative understanding or superla-
tive behavior. Don’t engage in mental contemplation (kannen #:5) or
seated Zen meditation (zazen 4:1#). ... Faith is the origin of the Way.
It is the mother of all virtues. (fasc. 1, pp. 216-217)

This passage is interesting because it explicitly states an idea that is
implied in the ordination texts of medieval Japanese Zen monks:
The awakening conveyed by the precepts eliminates any need for
Zen practice. The fact that medieval Zen texts could even imply
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such a position reveals just how profoundly Japanese Zen ritual as-
sumed the values of Tendai doctrines.

Conclusion

The association of Zen and precepts has deep roots. Any form of
meditation has natural associations with self-discipline. Without
controlling the body, one cannot settle the mind. Without relax-
ing the demands of the flesh, one cannot free the mind to reflect
reality. From the very early days of Japanese Buddhism, terms re-
ferring to meditation practice (zengyo #{7) and strict observance
of the precepts—what was known as “pure practice” (jogyo F17)—
commonly appear mixed together. Anyone who engaged in ascetic
practices or repentance rituals would be referred to as a medita-
tion master (zenji i), regardless of whether he meditated or not
(Sonoda 1981; Nei 1980). The new Zen of the Kamakura period
(1185-1333) frequently evoked these associations. The Buddhist
essayist Muja Dogyo #E(EiEE (Ichien —[E]; 1226-1312) titled the
essay in which he discusses the beginnings of sectarian Zen prac-
tice in Japan “Observing the Vinaya and Sitting in Zen Meditation”
(Jiritsu zazen no koto M E, Zodanshi 3k, pp. 255-258).
Likewise, the Japanese military government initially regulated Zen
temples through the Office of Zen Vinaya (Zenritsugata T{#77;
Collcutt 1981, 118). Eisai’s hopes that Zen practice would revive ob-
servance of the vinaya were not entirely misplaced.

The Zen precepts that later generations of monks inherited
from Eisai, however, owed far more to Japanese Tendai doctrines
than to the vinaya. Instead of regulating behavior, the precepts con-
ferred the mind of awakening. The ordination ritual became all im-
portant because through ordination alone could one be initiated
into the Zen lineage that reached back to the Buddha. For laypeo-
ple, therefore, pure faith in this lineage mattered more than either
understanding or practice. There are many reasons why Zen ordina-
tion rituals were interpreted in light of Tendai doctrines. Saicho’s
rejection of the traditional rules of monastic discipline had pro-
foundly altered the social status of Buddhist monks in Japan. Zen
monks like Eisai who hoped to revive the vinaya ultimately faced a
hopeless task. Tendai had occupied a position of doctrinal preemi-
nence for more than three hundred years before the emergence of

Brought to you by | Cambridge University Library
Authenticated
Download Date | 12/24/19 5:03 PM



208 William M. Bodiford

independent Zen communities. Most early Japanese Zen monks,
even those who journeyed to China, had been trained initially in
Tendai. Throughout the medieval period Buddhist monks of all per-
suasions frequently studied together and exchanged secret lore, re-
gardless of lineage affiliations. Under such circumstances it would
be more remarkable if Japanese Zen had not been influenced by
Tendai doctrines. Most important of all, Zen monks saw Tendai or-
dination rituals as their own ordination rituals, as Bodhidharma’s
precepts. However strongly Zen monks believed that their Chinese
Zen lineage made them different from other Buddhists in Japan, it
in fact made them the same. It was this Zen lineage that linked
them to Bodhidharma and through him to Saicho.

Notes

1. For this reason, it is incorrect to identify the Mahayana (bodhisattva) pre-
cepts used in Japan solely with their wording in the Brahma Net Siitra, which de-
scribes a total of fifty-eight vows (ten major and forty-eight minor). According to
Japanese Tendai doctrine, the spiritual essence of Sakyamuni Buddha as expressed
in the Lotus Stitra (especially chapter 14, “Pleasant Activities” [Anrakugyo bon 2%
174]), constitutes the true precept; the Brahma Net Siitra merely provides it with a
liturgical form (Groner 2000, 206-210; Ueda Tenzui 1976, 68).

2. For a convenient list of the principal premodern treatises on Zen precepts,
see Shiraishi 1976 (1:349-351). Many important Zen texts concerning precepts un-
fortunately remain unpublished and are thus difficult to obtain. In this essay my
citations will be limited to published materials.

3. In very simple terms the three bodies of the Buddha can be thought of as
labels used to distinguish between the Buddha as an object of our experience (i.e., the
response body, nirmanakaya, that appears in our world), Buddhahood as a subjective
occurrence (i.e., the reward body, sambhogakaya, attained by one who becomes a
Buddha), and Buddhahood as a religious ideal (i.e., the dharma body, dharmakaya,
that is beyond all limitations). A commentary on the Lotus Siitra, the Fahua wenju
##EA) (T 34.128a), traditionally attributed to Zhiyi, equates each these three
bodies with one another and with particular Buddhas: Sakyamuni Buddha consti-
tutes the response body, Vairocana Buddha as Rushana constitutes the reward body,
and Vairocana Buddha as Birushana constitutes the dharma body (Groner 2000,
260-263).

4. Kojo cites as the basis for the story of Bodhidharma and Huisi an otherwise
unknown work entitled the Record of Seven Generations at the Training Site of the
Meditation Master, Monk [Huil-si on Mount Heng, Heng Province, the Great Tang Na-
tion (Da Tangguo Hengzhou Hengshan daochang Shi-si chanshi gidai ji K& B )1 1
1 R AT £ AU 50). The passage that K6jo quotes from this work is also cited in
several subsequent Japanese texts, which usually abbreviate the title to Record of
Seven Generations (Qidai ji). Seven generations following Huisi would correspond to
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the Tiantai patriarchs under whom Saichoé studied in China. Perhaps this record was
a hagiography of the Tiantai patriarchs compiled by Saicho or his followers in Japan.
For an example of this passage in another text, see Shotoku taishi denryaku BE K+
{0 (fasc. 2, ZGR 8A:31a).

5. The memorial inscription cited in this passage is the Gu Zuoxi dashi bei 7%
ZKHE (QQT 7.4101-4102), written by Li Hua Z5%E for the Tiantai patriarch Zuoxi
Xuanlang %% Z 8 (673-754).

6. Sey Nishimura (1985, 308), citing the investigations of Kuranaka Susumu &
dri, identifies the earliest source for the story of Bodhidharma and Shotoku as the
Thon jogii taishiden 575 | 'H K% (ca. 771) by Keimei %1 (better known as the Shi-
tennoyji taishiden V9K F 37K+ by Kyomyo), which exists only in manuscript.

7. “From seed to fruit” and “from fruit to seed” originally described the dual di-
rections of spiral movement depicted in the diamond mandala (kongokai mandara 4>
M5 E%5Z%) used in tantric Buddhist ritual. Eventually, however, these terms were
used to characterize broad currents among Tendai practices. Religious cultivation
for the purpose of leaving behind one’s humanity and becoming a Buddha consti-
tutes the inferior goal of “from seed to fruit”; practices in which Buddha realization
is expressed through one’s humanity represent the highest teaching of “from fruit to
seed” (Shimaji 1933, 177, 499). For an example of how these categories are applied to
precepts, see Isshin kongo kaitai hiketsu — (&Ml AR (fasc. 1, DDZ 4.195).

8. “Kirikami” can also be pronounced “kirigami.” T use the former spelling to
contrast it with the common connotations of the latter one (which has entered the
English language as an art term referring to the Japanese craft of cutting paper
into ornamental designs) and because it agrees with authoritative Japanese lan-
guage dictionaries that give the definition “documents” under “kirikami” and provide
other definitions such as “cut paper” or “cut hair” (§J%2) under the pronunciation
“kirigami.”

9. In this context, the “mys” of “myokai” 7% (absolute precepts) refers to
something that is inconceivable and beyond all dualistic categories (i.e., zettai myo
#151%). In other words, it should not be interpreted in a relativistic sense (sotai myo
fHF1P) as meaning “marvelous” in contrast to “crude” (so §§). Thus the term “abso-
lute precepts” implies a category of reality unto itself, beyond conceptualization or
description, which cannot be compared to the “crude precepts” (sokai FE&E7%) ex-
pressed in words.

10. See, for example, Keiran jiryoshii Z @& 5ZEE (fasc. 100-103, T 76.835-850)
by Ko6so Y457 (1276-1350); Isshin kongo kaitai hiketsu (DDZ 4.193-240) and Isshin
kongo kaitai ketsu — (& [l FE: (DDZ 4.243-264), both traditionally attributed to
Saicho; and Kongo hokai sho 4MIER = (ZJZ 13.1-35), traditionally attributed
to Honen.
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Chapter 9

Tradition and Innovation

Eison’s Self-Ordinations and the
Establishment of New Orders
of Buddhist Practitioners

PauL GRONER

THE PRECEPTS ARE often considered a conservative element of Bud-
dhist discipline. They can be used to preserve the status quo and
are invoked in arguments against changes in the Buddhist order.
At the same time, they can be used by Buddhist reformists who
want to show that monastic orders do not adhere to the standards
of traditional Buddhism. In many cases, the use of the vinaya has
involved both conservative and liberal elements. In this essay, I con-
sider the efforts of Eison &2 (1201-1290) and several of his con-
temporaries to understand the dynamics of establishing new Bud-
dhist orders. Although their efforts were based on self-ordination, a
ritual action that was not permitted according to the vinaya, they
carefully followed the vinaya to create the ideal Buddhist order. I
examine Eison’s biography, noting the ways in which he adapted
the vinaya to his needs, before moving on to consider the various
groups of Buddhist practitioners that arose around him.

Eison’s Biography

Eison’s father was Keigen B2 (1164-1252), a scholar monk of
Kofukuji #5555 Temple in Nara. Keigen seems to have left no trace
of his scholarship, and he was a poor man. (Scholarly monks who
were married and poverty-stricken were probably not unusual at
this time.) Although Eison never mentions his father’s ambiguous
status as a monk with a family, this fact must surely have caused
Eison to later question the validity of his own ordination lineage
from Todaiji. Eison’s mother was a member of the eminent Fuji-
wara BEJf clan, but her family ties do not seem to have helped Ei-
son when he was a young monk. After her death when Eison was
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only seven, the boy was sent to live with a female shrine attendant
(miko fi+) associated with Daigoji EEffi<F Temple (Kongo busshi
kanjin gakushoki WA E RS £, 1, hereafter Kongo bus-
shi). When this woman died, he was sent to live with her elder sis-
ter. Through an introduction by the husband of this woman, he was
able to study esoteric Buddhism at Daigoji under the monk Eiken
£ . He was initiated at age seventeen by Eiken and later ordained
according to the rituals of the Four Part Vinaya on the ordination
platform (Kaidan &) at Todaiji 5 K3F. Eison does not refer to
this ordination in his biography but at one point does mention that
he wanted to receive the precepts again (Kongo busshi, 9). The date
of his Todaiji ordination is unknown.

When Eison was twenty-four, he went to Mount Koya & to
study esoteric Buddhism under the Shingon monk Shinkei EZ%&,
but upon the death of one of his brothers, he returned to Nara to
study with monks closer to home. During the next few years, Eison
was at Daigoji, Todaiji, and Kofukuji, where he studied not only es-
oteric Buddhism, but also Hossé #4H (Yogacara), abhidharma, and
logic. (Hosso would prove to be particularly important in the writ-
ings of both Kakujo &% [1193-1249] and Eison on the precepts.)
Although Eison practiced assiduously during these years, he was
bothered by the nagging doubt that if he did not keep the precepts,
his practice would be in vain. Perhaps his father’s status as a non-
celibate monk contributed to his feelings of impurity. In 1234, he
noted the importance placed on the precepts in the Mahavairocana
Siitra (Dari jing K H#K), in Yixing’s —{7 (673-727) commentary on
that scripture (i.e., Dari jing shu KH#ZEH), and in Kakai's 2¢5
(774-835) admonitions to his students (see Kiikai’'s Yuikai 7&3%). In
the latter, Kikai is said to have cautioned his disciples: “Without
precepts how can one realize the way of Buddhas? You should rig-
idly adhere to both the exoteric and esoteric precepts. Be pure and
do not violate them. If you purposely violate them, you are not a
disciple of the Buddha, nor are you my disciple” (quoted in Kongo
busshi, 7).

That same winter, Eison received permission from Son’en ZL[g|
to join six other monks in observing the precepts at Saidaiji 7§k 3F
Temple’s Hotoin £i& e (Jeweled Pagoda) Chapel. Son’en had just
made large contributions to Saidaiji that seem to have given him
the right to decide who could reside there. In 1234 Eison went
to live at Saidaiji, which would one day become his headquarters
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as he worked to revive the precepts. There he heard some of his
first lectures on the precepts by Kainyo # %1 and Kakusho #:%. A
few months later, he began attending lectures at Todaiji on one of
Daoxuan’s 78 E (596-667) main commentaries (the Sifenlii xingshi
chao P95 @E17E#>, T no. 1804) on the Four Part Vinaya. The lec-
tures, conducted by Enjo [E5 (1180-1241) of Kofukuji, continued
through the spring and fall but only covered the first four fascicles
of the twelve-fascicle commentary. The following year Eison
studied the rest of the text on his own for several months. As a result,
he came to the firm belief that “if a person does not hate impure
items, he does not deserve to be called a disciple of the Buddha; if
he does not follow the precepts of the vinaya, then he ought not be
called a disciple of the Buddha” (Kongo busshi, 9). Eison also felt
that he was neither heterodox nor Buddhist because his ordination
had been unsatisfactorily conducted by impure monks: “If the ordi-
nation has not been correctly conferred, then adherence to the pre-
cepts will be lacking. Although I wished to correctly join the seven
groups of Buddhists, there were no compatriots for this undertak-
ing.... I was unable to avoid feeling that I was a thief of the teach-
ing and feared that I would fall into hell” (Jisei jukaiki B2 50,
SED 337).

Other Japanese monks shared Eison’s belief that their ordi-
nations were invalid because they had been performed and
passed down by monks who had broken the required lineage of
pure monks. When Eison heard that Kakujo had discussed self-
ordination, he was overjoyed—here was a way to begin ordina-
tion lineages anew. Kakujo seems to have been convinced that
self-ordination was possible while he was preparing for a debate at
Kofukuji's Jokiin =% (Everlasting Happiness) Chapel. There he
reviewed a text by Cien ZZ/& (Ji %; 632-682), the de facto founder
of the Hosso school, discussing whether the essence of the precepts
should be considered karma in manifested or unmanifested form.

In 1236 Eison went to see Kakujo, probably for the first time,
and was told that several monks had already begun preparing for
the self-ordination ceremonies, which were to take place in a few
months. After Kakujo had encouraged him to participate, Eison be-
gan to perform confession rituals. For fourteen days Eison chanted
from memory the list of precepts (pratimoksa) for monks according
to the Four Part Vinaya, hoping for an auspicious sign (kosé #7+H)
that would encourage him to take part in the self-ordination. At the
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time, the use of the pratimkoksa for its power as an incantation had
a long history in Japan. Karmic merit derived from observing the
precepts, a practice theoretically grounded in the fortnightly assem-
bly, was used to improve the efficacy of a variety of rituals; the mere
recitation of the pratimoksa was therefore thought to have consider-
able power. Two days later, Eison went to see Kakujo, concerned
that three monks had already received signs indicating they could
proceed with the self-ordination while he had not received any.
Immediately following his meeting with Kakujo, Eison prac-
ticed throughout the night in the Buddha hall of Todaiji, praying
for a sign. The following night in Kaizen'in [z (Precepts and
Meditative Concentration) Chapel, he received a sign but neglected
to record it. On the twenty-eighth day of the seventh moon 1236,
while praying in the mid-morning before the image of Vairocana
(Birushana EE#EH) in the Buddha hall, Eison opened his eyes
and saw two yellow paper flower petals fall. In surprise he looked
up and saw three more fall. He immediately remembered passages
in the scriptures about heavenly flowers being a message from the
Buddha; his doubts about receiving a sign to obtain the precepts
ceased. That night he dreamt that his deceased father had presented
him with a young and noble girl who was five or six years old and
urged Eison to take her for his wife. When he awoke, he rejected
this as a bad dream and felt that he had not received a sign. Once
again he went before the image of the Buddha to pray. While pray-
ing he came to realize that the girl in his dream represented the
principle (ri #f) that the precepts were the basis of salvation (ge-
datsu f#ft) and that salvation was identical to principle. Finally, in
a state of neither sleep nor wakefulness, he thought of his former
master (ajari [f]E%L) of esoteric Buddhism and his doubts vanished.
(Of course doctrinal considerations played an important role in jus-
tifing self-ordination, but because of space limitations they will be
considered in a subsequent essay.) On the thirtieth day of the eighth
moon, Eison sequestered himself in Kensaku #E%% (Shackle) Hall
at Todaiji along with Ugon 5 & (1186-1275), Kakujo, and Ensei to
perform self-ordinations. The following day they each took lay vows
and the vows of novices on the next. Very soon afterward they all
took full vows (Jisei jukaiki, SED 338). The self-ordinations per-
formed by the Eison and Kakujo were a dramatic break from
the tradition espoused by Japanese vinaya masters from Ganjin
& (Ch. Jianzhen; 688-763) through Jippan &#j (10892-1144) and

Brought to you by | Cambridge University Library
Authenticated
Download Date | 12/24/19 5:03 PM



214 Paul Groner

Jokei HE (1155-1213). None of these vinaya masters would have
allowed the use of self-ordinations to ordain monks. In the next
few paragraphs, the scriptural support advanced by Kakujo for
these ordinations is surveyed.

The first part of Eison’s autobiography, Esoteric Practitioner Ei-
son’s Experiences and Studies of the Correct Chronicle (Kongo busshi
kanjin gakushoki 4 [ ATENE R & £ [F50), concerns his lay life; the
second part, events that culminated with his self-ordination. The
third part is called “reviving the Dharma and benefiting sentient
beings” (koho risho B F|42). Eison’s self-ordination takes up most
of the pivotal second part, indicating the importance Eison placed
on that event. If his self-ordination had been invalid, the rest of his
life and the movement he founded would have, for him, been ren-
dered invalid. After the self-ordination, Eison and his compatriots
called themselves “bodhisattva bhiksu” (bosatsu biku EjELLT), a
term that suggests a new Mahayana approach to ordinations. Ear-
lier Nara monks went through a two-step process to obtain such an
appellation: They first were ordained as bhiksu (biku It.rr; i.e., full-
fledged monks) at Todaiji according to the rules of the Four Part
Vinaya, and then they received bodhisattva ordinations. Eison had
accomplished both with a single ordination. Previously, only Tendai

% monks had used single (but not self-) ordination for candidates
seeking to become “bodhisattva monks” (bosatsu so EE K )—a rit-
ual that has its origins in material discussed by Nobuyoshi Yamabe
elsewhere in this volume. Although the Tendai ordination used on
Mount Hiei 4] included aspects of self-ordination such as confes-
sion, calling upon Buddhas and bodhisattvas to serve as officiants
and witnesses, and a provision for signs from the Buddha, it was es-
sentially a ceremony conducted by an elder of the school in which
the precepts were conferred on the recipient by Buddhas and bodhi-
sattvas. The founder of the Tendai school, Saicho & (767-822),
seemed to prefer “bodhisattva monks” to “bodhisattva bhiksu,”
though on occasion he did use the latter but only in quotation. Nev-
ertheless the term does appear in later Tendai sources. Kakujo’s and
Eison’s preference for “bodhisattva bhiksu” probably reflects the
closer association of “bhiksu” with a specific status defined in the
vinaya; “monk” is more ambiguous. In addition, they may have
chosen the term to distance themselves from Tendai practices while
still affirming their Mahayana status. Although they attempted to
do so, Eison and his compatriots might never have thought of self-
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ordination in the first place if Tendai procedures had not laid the
groundwork for similar comprehensive ordinations (tséju 78%7).

Immediately after the self-ordination, Eison and the others re-
turned to Jokiin Chapel at Kofukuji, but their actions met with
such disapproval that they soon returned to Todaiji. Several weeks
later, three of them went to Kofukuji, “acting as monks within, but
as worldly men on the outside” (Kongo busshi, 11). “Worldly men”
(seken nin {5 A) probably indicates that they were not wearing
monk’s robes. Kakujo continued to dress as a layman until 1243,
the year he moved to Toshodaiji FEF{EKSF (Kongo busshi, 19).
Rather than return to Saidaiji, which was in a serious state of disre-
pair and under the control of Kofukuji, Eison made Kairyaoji ¥5E
F 55 Temple his base of operations. Kairya6ji had been founded by
Empress Komyo 05 (701-760) in memory of her parents.

Eison’s rigid attitude concerning the precepts soon created ten-
sion. Kairytoji had seemed like a good choice at first: Its leaders
had been influenced by the revival of the Four Part Vinaya precepts
at Sennyuji fRiE3F by Shunjo %75 (1166-1227), a Tendai monk
who had brought the precepts of the Four Part Vinaya from China
and then propagated them using self-ordination. But the Kairyaoji
monks had also adopted certain Chinese monastic customs recently
introduced to Japan, including the practice of eating alone at their
places or in groups (betsujiki %I £). Eison argued that the vinaya re-
quired that all monks eat together (¢sijiki &8 £). Graffiti ridiculing
Eison appeared at the temple’s gates and even arrows were shot at
the monks’ quarters (Kongo busshi, 12; also see Four Part Vinaya,
fasc. 14, T 22.658c; Hirakawa 1993-1995, 3:359-365). The extreme
reaction of the Kairyto6ji monks to Eison’s criticisms suggests that
reforms by an outside monk threatened the social structure of the
monastery. In fact, the rule requiring monks to eat together had
been instituted to prevent factions from forming.

In 1238, at Son’en’s urging, Eison returned to Saidaiji and made
it his home. Once there Eison lost little time in rebuilding the mon-
astery and carrying out the practical aspects of observance of the vi-
naya. He read the Golden Light Siitra (Jinguangming jing & ¢IHAS),
one of the scriptures traditionally used to invoke the Four Heavenly
Kings (shi tenno PUK:F) to protect the nation, in Shidin PU=E[z
(Four Kings) Chapel, and vowed to continue reciting the text. He
built an octagonal five-story pagoda to house a relic of the Buddha
that he had brought with him, thereby giving the monastery a base
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for its spiritual power. The existence of such a pagoda was specified
in the monastery’s records (ruki j#izt)). Finally, because the monas-
tery’s landholdings were being threatened in disputes, Eison had his
family and relatives intervene to help Saidaiji (Kongo busshi, 13, 14;
Nenpu 5%, 121-123).

With the most important buildings finished and the economic
base of the monastery stabilized, on the twenty-eighth day of the
tenth moon 1238, Eison established the boundaries (kekkai #55¢) of
the area from which the monastery might draw monks for the fort-
nightly assembly (fusatsu #if#; Skt. posadha; Pali uposatha). The
following day, a fortnightly assembly based on the Four Part Vinaya
was conducted. Kakujo served as master of ceremonies while Eison
announced the landmarks (shoso IEFH) determining the assembly
boundaries and Gonjo g & (1205-?) acted as rector (yuina #E7[),
with Kyogen #{Z. and Ugon as members of the order. Eison took
great care to list all of the ceremony’s participants perhaps to dem-
onstrate that they followed the vinaya in having at least four monks
present, the minimum number necessary for a proper order.

At the fortnightly assembly, Kakujo, who also served as the offi-
ciant reciting the precepts, was seen shedding tears throughout the
entire ceremony. Upon returning to the monks’ quarters, Kakujo
explained:

Long ago, when I was nineteen, I participated in my first fortnightly
assembly. When asked whether I had purely observed the precepts, al-
though I thought that I actually had not observed them, I chanted the
appropriate response [indicating that T had done so]. I deeply feared
[the karmic results of] this falsehood, and wondered whether I ever
would have the opportunity to perform the fortnightly assembly cor-
rectly.... Thus I could not restrain my tears of happiness [that T was
able to rectify my past misdeed]. My appreciation of the ceremony is
boundless (Kongo busshi, 14).

The following day they performed a fortnightly assembly based on
the Brahma Net Siitra (Kongo busshi, 14). Conducting assemblies
on separate days for the Four Part Vinaya and Brahma Net Siitra
precepts dates back to the time of Ganjin (Ishida Mizumaro 1986b,
88-89).

Nara monks criticized not only the strict observance of the pre-
cepts by Eison and Kakujo, but also attacked their ordinations on
ritual, institutional, and doctrinal grounds. Monasteries influenced
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by Eison’s practices could potentially break away and become inde-
pendent, which would have economic repercussions for Kofukuji
and Todaiji, the temples that had previously controlled or influ-
enced them. In addition these new ordinations threatened to call
into question the validity of ordinations conducted at Todaiji,
undermining its centuries-old claim that its ordinations were valid
while those of the Tendai school were not. Yet Eison seems to have
been motivated more by a desire to return to the practices of Sakya-
muni than to secure financial gain or to establish a new sect. One
of Eison’s critics contended:

The seven monasteries of Nara have used the monk’s ordination plat-
form at Todaiji, as well as the ordination procedure of reading the
statement and calling for a vote three times (byaku shi konma VY%
%) to confer the full precepts so that Mahayana monks can be in-
stalled. From the past until now, this procedure has not been broken.
Why do you turn against it?... We fear that the ordination procedure
of reading the statement and calling for a vote three times will be ren-
dered invalid. What will become of the ordination platform at Todaiji?
(Bosatsukai tsiiju kengisho EREREZIESET, ND 69.85a-b; also see
Kongo busshi, 10)

When compared with the vehement criticisms of Saichd’s efforts
to establish an ordination platform on Mount Hiei or of Onjoji [k
Z Temple’s to establish an ordination platform independent of
Mount Hiei, the reaction of these monks to Kakujo and Eison
seems subdued. Their rhetoric was neither particularly bitter or
nasty nor was violence or the threat of violence applied except in
isolated circumstances (e.g., Eison’s expulsion from Kairytoji for
criticizing the practice of eating in separate groups). Later, when
Eison established a number of private ordination platforms, op-
position to his actions seems to have been muted. Several reasons
for this lack of opposition can be suggested. Because many monks
were already being ordained outside the official system, the estab-
lishment of another ordination procedure was not as threatening
as it would have been two centuries earlier. The emerging Pure
Land movements seemed to have been much more of a potential
threat than Eison’s movement. Late in his life Eison enjoyed con-
siderable support from the military government. Finally, many of
Kakujo’s and Eison’s attitudes were conservative and based on the
vinaya. Their eventual decision to return to separate ordinations
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(betsuju 71|%%), the traditional format used at Todaiji, might also
have reduced friction with other monks.

Eison respected Daoxuan and Ganjin as patriarchs in his tradi-
tion. The high regard in which Eison is said to have held Ganjin is
evident in his veneration of robes that Ganjin is reported to have
given Emperor Shomu i (701-756) shortly before the patriarch’s
death. These robes had been passed down through forty-five gener-
ations of the imperial household before they came to Eison, who
bestowed them on three of his disciples (Nenpu, 197-198). The ve-
racity of this story has not been determined, but it seems unlikely.
Whether it is true or not, later Japanese Vinaya school (Risshi 73
=2) scholars, such as Shoen g7 (1302-1361?), saw little connec-
tion between Ganjin’s Todaiji lineage and Eison’s Saidaiji tradition
except for their common observance of fortnightly assemblies and
the pravarana (jishi H7&) ceremony that concluded the rainy season
retreat (Shigyosho &17#», T no. 2248, cited in Tokuda 1969, 598).

For several years after the self-ordination of Eison and Kakujo,
new monks entering Eison’s community seem to have undergone
comprehensive ordinations (Kongé busshi, 12, 18, 20, 113). For
these a single ritual was used to confer all three sets of pure bodhi-
sattva precepts (sanju jokai =% )—those preventing evil, pro-
moting good, and benefiting sentient beings—on the recipient,
whether a monastic or a layman. According to the Yoga Stages
(Xuanzang’s translation of the Yogacarabhiimi, Yugie shidi lun il
iz, fasc. 40, T 30.511a), the precepts preventing evil are identi-
fied with those specified in the vinaya. As a result, a single ritual
(the comprehensive ordination) could qualify a person to hold a
variety of statuses, from pious lay believer to fully ordained monk or
nun. Status in the order would have depended on the person’s aspi-
rations and any legal or spiritual obstacles to becoming a monastic.
As stated previously, comprehensive ordinations generally confer
the three sets of bodhisattva precepts; separate ordinations confer
more specific sets, such as the five lay precepts or the full precepts.
The term “separate ordination” refers to the use of separate rituals
for the various statuses in the Buddhist order (all of which, accord-
ing to the Yoga Stages, used precepts equated with those preventing
evil, the first category of the three sets of pure precepts); moreover,
a separate ritual was used to confer the bodhisattva precepts
(equated with the precepts promoting good and benefiting sentient
beings). An ordination in which practitioners with a variety of sta-
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tuses participate is comprehensive, but one in which only a single
type of practitioner participates, such as novices advancing to the
status of fully ordained monks, is generally, but not always, a sepa-
rate ordination. In many cases, the master of ceremonies an-
nounced the type of ordination being performed at the beginning
of the ritual. Finally, the statuses of participants were much more
clearly defined at separate ordinations. As a result, Nara monks fre-
quently criticized Tendai monks by arguing that the comprehensive
ordination performed on Mount Hiei could not qualify men as fully
ordained monks because the precepts conferred in comprehensive
ordinations were too vaguely defined. The self-ordination used by
Eison was only one of a variety of comprehensive ordinations. After
establishing their order, Eison and Kakujo performed a comprehen-
sive ordination in which an order of monks conferred the precepts
on candidates.

Eison and Kakujo do not seem to have encouraged others to
emulate their self-ordinations, perhaps because encouraging such
rituals could have undermined the institutional structures they
were striving to establish. If anyone could take the precepts by him-
self or herself, the result would be a proliferation of orders, poten-
tially destroying the return to the vinaya that Eison and Kakujo
advocated. Instead, Eison and Kakujo conceived of self-ordination
primarily as a means to establish a new lineage of monks.

In 1245, nine years after the self-ordination, Kakujo planned to
hold a separate ordination in which he would enact the full ordina-
tion ceremony (upasampada) of the Four Part Vinaya and confer on
a group of monks the status of bhiksu. Eison notes that according to
the vinaya, Kakujo should have had at least ten years of seniority
before serving as a preceptor. If the ordinations were conducted be-
fore Kakujo had a full ten years, he would incur an offense requir-
ing confession (Hirakawa 1964, 487, 492). His lack of experience
would not, however, invalidate the ordinations conferred. Kakujo
defended himself, arguing that the life spans of men were uncertain
and that being born in a world where Buddhist teachings could be
found was difficult. Thus it was better to go ahead with the ordina-
tions and violate a minor rule. Eison is reported to have been im-
pressed with Kakujo’s reply (Shodai senzai denki FRTR{E,
DNB 64.247c), and in 1245 they ordained twenty-six monks with
the “separate ordination”; Eison received one at the same time
(Kongo busshi, 20). In subsequent years, even though separate
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ordinations became more prevalent in Eison’s order, comprehen-
sive ordinations were still performed. The circumstances under
which they were utilized deserves more study.

Eison felt the need to institute the separate ordination to
bring his movement back into line with the ordinations conferred
at Todaiji. Kakujo's reasons were more complex. He had followed
an explanation in the Yoga Stages that classified all violations of
the bodhisattva precepts (i.e., all precepts conferred in the compre-
hensive ordination) under the single category known as “duskrta”
(0osa FEAE). According to the vinaya, any violation in this relatively
minor category could be expiated merely by confessing before an-
other person. Kakujo’s return to separate ordinations meant, there-
fore, that he was returning to a more exact and traditional way of
defining the precepts in which violations are expiated according
to their various categories. In contrast, Eison had already applied
the Four Part Vinaya's classification of the precepts into various
grades to the precepts conferred in the comprehensive ordination.
The changes in the ordinations conducted by Eison and Kakujo
throughout their lives reflect their attempts to reconcile the various
sources they used in interpreting the precepts and their deepening
understanding of the precepts themselves (Minowa 1999, 387-425).

The rest of Eison’s life was primarily devoted to establishing an
order that observed the precepts. According to a chronology of his
life (Nenpu, 199), by the time he died, Eison had 1,226 disciples
who had received the full precepts through comprehensive ordina-
tions; approximately 830 had received separate full ordinations
(betsuju gukai 7% E.#). Some of the members of his order had re-
ceived both types. He had conferred the precepts for novices (shami
Wifi and shamini Yif[E) or probationary nuns (shikishamana =X
JZHL; Siksamana) on 568 people and the bodhisattva precepts on
90,710 lay and monastic believers. He had built more than 100
temples and chapels, repaired over 590 existing temples, affiliated
approximately 1,500 temples with Saidaiji, and established 5 new
ordination platforms within the precincts of Saidaiji, Ebaraji 55
I, Jojuji (¥ 35, Kairyaoji, and Hokkeji % ZEF temples. Innumera-
ble believers were ordained with the five or eight precepts for
laypeople. Eison participated in 10,721 lectures and 41,208 other re-
ligious ceremonies, including meditation and chanting. Through his
efforts, 1,356 places agreed to ban killing animals.

Brought to you by | Cambridge University Library
Authenticated
Download Date | 12/24/19 5:03 PM



Tradition and Innovation 221

The exact reckoning and magnitude of these numbers are sur-
prising, but Eison’s autobiography often contains precise numbers
of people he ordained, probably reflecting the importance of docu-
ments attesting to ordinations. Several records listing the names
of those who received ordinations survive. The number of affiliated
temples is difficult to believe. In some cases, the affiliation was
probably not very strong. For example, among the places that
agreed to stop killing are many that agreed to do so only on certain
days or for a limited period of time. No records concerning the or-
dination platforms at Jojaji and Kairytoji survive (Matsuo 1988,
194).

The Reestablishment of an Order of Nuns during the
Kamakura Period

In most Buddhist countries where an order of nuns (bhiksuni) was
established in strict accordance with the vinaya, it eventually disap-
peared and was rarely reestablished. The vinaya required that an
order of nuns already exist before new nuns could be ordained,
and nuns often did not have enough standing with the government
to inaugurate a new order. No provision is made in the vinaya for
establishing a completely new order of nuns once the lineage had
been interrupted. An order could only be reestablished by bringing
correctly ordained nuns from another place or country. As a result,
women in many countries participated in Buddhism as lay patrons
and believers (and occasionally as novices) rather than as nuns. The
reestablishment of an order of nuns in Japan was, therefore, a re-
markable achievement, possible only through unusual historical
circumstances and creative interpretations of the vinaya.

The Japanese Tendai tradition might seem a likely candidate
for such a revival because it ordained monks with bodhisattva pre-
cepts from the Brahma Net Siitra, a scripture that theoretically per-
mitted men to ordain women (and vice versa) and men and women
to perform self-ordinations if an appropriate teacher were not avail-
able. Moreover, the sitra prohibited people from following inferior
(hinayana) teachings and precepts, a rule that could be interpreted
as a rejection of the Four Part Vinaya and the ordination traditions
that it embodied (Ando and Sonoda 1974, 75). However, by the late
Heian and Kamakura (ca. twelfth to fourteenth centuries) Tendai

Brought to you by | Cambridge University Library
Authenticated
Download Date | 12/24/19 5:03 PM



222 Paul Groner

had become a conservative tradition that did little to advance the
cause of nuns. Instead, the seemingly conservative Saidaiji commu-
nity, who wished to revive the Four Part Vinaya precepts, provided
the leadership in restoring an order of nuns.

When Eison and Kakujo claimed that they had received the full
precepts for monks from the Buddha through self-ordination, they
opened the door to interpretations that freed women to make similar
claims. If such declarations could be made by women, they would
be no worse than those made by Eison and Kakujo. Moreover, be-
cause Eison and his followers actively proselytized among the laity,
they had a following that would support their efforts. When a move
to reestablish an order of nuns did come, however, it was not ac-
complished through self-ordinations conducted by women but the
more traditional separate ordinations specified in the vinaya.

Eison helped renovate Hokkeji Temple in Yamato, the most im-
portant of the provincial nunneries (kokubunniji &4 JEsF), proba-
bly in response to requests from a group of former ladies-in-waiting
who wished to lead monastic lives (Hosokawa 1999). On the ninth
day of the fourth moon 1245, he conferred the precepts for female
novices on three women. Before the year was out, he had conferred
them on a total of thirteen women. In 1246 he conducted a fort-
nightly assembly for female novices. After the rainy season retreat
the following year, he lectured on a list of precepts for nuns accord-
ing to the Four Part Vinaya and conferred the precepts for proba-
tionary nuns on eleven women. In 1248 he spoke at the Hokkeji
on two Brahma Net Siitra commentaries by T'achyon K (fl. 753),
the Essentials of the Bodhisattva Precepts (Pusa jieben zongyao =k
HAZEEE, T no. 1906) and the Commentary on Ancient Traces of
Brahma Net (Fanwangjing gujiji 4848475, T no. 1815), which
were widely used by monks of the Nara schools. A year later he es-
tablished a precepts platform at the Hokkeji and administered the
full ordination on twelve nuns. According to the vinaya, a candidate
for full ordination as a nun should have undergone two years of
training as a probationary nun. These years are supposed to be cal-
culated according to the number of rainy season retreats a person
has successfully completed, so Eison seems to have been hasty in
conferring the full ordination. However, violation of this rule is
only a minor (prayascittika) offense and does not invalidate the or-
dination (Upasak 1975, 234; Hirakawa 1964, 506—513). In addition,
a rule required that women be ordained in both the order of monks
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and the order of nuns. Because no properly ordained nuns existed
at this time, Eison must have modified the ceremony in some man-
ner (perhaps using a comprehensive ordination), but this aspect of
the event is not clear.

Eight days after the full ordination, a fortnightly assembly for
nuns was held. In going through the carefully planned process of
defining the various stages and practices of female Buddhist renun-
ciants, Eison announced that it “was the first time in Japan that the
proper observance for all seven groups [of the Buddhist order] had
been established” (Kongo busshi, 20-22; also see Hosokawa 1987,
121-22; Matsuo 1988, 193; Wajima 1959, 23). The “seven groups”
(shichishu £%2) are comprised of laymen (ubasoku 1F%:%%), lay-
women (ubai Z%:75), male novices, female novices, probationary
nuns, monks, and nuns. In his statement, Eison was referring in
particular to the proper ordination of women. He probably did not
recognize any ordinations of nuns performed before Ganjin as
valid; it is possible that he did not believe that even Ganjin had es-
tablished a valid ordination tradition for women because only three
nuns had accompanied him to Japan, instead of the ten required for
full ordinations.

The ordinations performed by Eison and his followers are re-
ferred to in some documents as “climbing the ordination platform
and receiving the precepts” (todan jukai BIE%#%). However, the or-
dination platforms established by Eison were qualitatively different
from the court-recognized platforms at Todaiji and Mount Hiei. (In
the case of Toshodaiji, Ganjin intended members of the temple to
use the platform for study purposes, not for performing ordina-
tions.) Eison’s platform did not have the official status of those
established during the Nara and Heian periods; his was a privately
established platform, one of the first in Japan. Ordinations for nuns
performed on platforms established by Eison did not require the
approval of the governmental and the monastic establishment as
had been the case with those conducted earlier at Mount Hiei and
Todaiji (Matsuo 1985, 308). The governmental apparatus regulating
Buddhism had become sufficiently lax; several centuries earlier if
might have deemed Eison’s ordination of nuns an infringement of
its rights.

The first group of women to be ordained was led by the nun
Jizen #Z% (1187-?), who had practiced under Tanka 2z (1176-
1253), a disciple of Honen %% (1133-1212) and an advocate of
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the Japanese Tendai doctrine of Perfect Sudden Precepts (endon kai
[El1E#%). Unlike the more liberal-minded monks who followed the
Perfect Sudden Precepts, Jizen and other would-be nuns were not
satisfied with the opportunities offered by Tanka and had turned
to Eison and the precepts of the Four Part Vinaya. With Eison’s sup-
port, the order of nuns and novices at the Hokkeji grew rapidly, in-
creasing from 26 in 1249 to 64 in 1259, 79 in 1265, and 119 in 1272.
According to a record of ordinations of bodhisattva precepts, by
1280, 183 fully ordained nuns, 48 probationary nuns, and 60 female
novices had been ordained. In comparison, 389 monks and 122
male novices were ordained during the same period (Jubosatsukai
deshi kyomyo ¥#EER 7354, SED 359-371). Another document
bearing the same title and date lists 138 female novices and 280
male novices (SED 372-379). The reason for this discrepancy is
not clear; however, the second document lists the recipients by tem-
ple whereas the first does not. The names in the two documents are
different. The women listed came from all over Japan, from families
of monks as well as the nobility (Hosokawa 1987, 124, 126; Matsuo
1985, 311). Along with increases in the number of male monastic
orders, orders of nuns grew as they were established at other tem-
ples. In 1285 a full ordination was held for twelve women from
Shoboji [Fi#SF; ordination in the order of nuns was performed at
the Hokkeji and the ordination in the order of monks was per-
formed at Toshodaiji (Shodai senzai denki, DNB 64.276c¢). Thus the
vinaya requirement that nuns be ordained in both the order of nuns
and the order of monks was met in this instance.

The order of nuns at Chagaji =<, a branch temple of
Toshodaiji, was revived to a large extent by a woman known by her
religious name, Shinnyo {41 (1211-?), who associated with both
Kakujo and Eison. Her biography is one of the fuller accounts of a
nun of the early medieval period (ca. eleventh to twelfth centuries)
and one of the only biographies of a nun found in the biographical
collections associated with the Rissha, such as the Vinaya Cloister
Sangha Jewel Hagiographies (Ritsuon soboden 1E31{5E &, 1689, by
Eken ZEX 1649-1704) and the Toshodaiji Millenary Anniversary
Hagiographies (Shodai senzai denki, 1701, by Gicho #&). Shinnyo’s
story sheds important light on one type of nun of the early Kama-
kura, a woman descended from a family of monks. Widows as well
as courtesans and ladies-in-waiting whose services were no longer
needed can also be found among female ordinands of the period.
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Shinnyo was the daughter of Shéen Z[E|, a scholar monk at
Kofukuji who was one of Jokei’s top disciples. As a young man,
Shoen had gone to Yakushiji Z£ffis¢ in Nara a number of times to
further his studies. There he came to know a young woman and
had several children by her. Although Shéen seems to have come
from a family of high status, he was not able to leave his children
much money when he died. In his will, he directed one of his
daughters, Shinnyo’s sister, to charge a fee to any monk who
wished to see a six-part volume of terminology (rokujo no myo
moku 7554 H) he had compiled. Those who paid were allowed to
read his work for a short period and did not have permission to
copy it. Later this text would provide a steady income for Shinnyo
(Shoyosho B2#¢), DNB 72.21a).

As a young woman, Shinnyo was under the tutelage of Zeami-
dabutsu 2[5 E# of Shoryakuji 1EfFsF at Mount Bodaisan 17
111, where she studied a text called the Yiizan W& (Kongo busshi,
18). According to Nagai Yoshinori (1967), nothing is known of Zea-
midabutsu. However, Nagai has identified the Yzizan as the Bore
xin jing yuzan &5 OGZEHME (T no. 1710), Cien’s ZZE (632-682)
commentary on the Heart Siitra (Bore xin jing #%7%0:4%). If this
identification is correct, it would reflect a high degree of scholarly
attainment on Shinnyo’s part; Cien had used his commentary to ex-
plain the differences between Madhyamaka and Yogacara interpre-
tations of the Heart Siitra (BK 9.84b-c). The subcommentary on
Cien’s text by Shougian 57T (1064-1127) played an important role
in the doctrinal justification of self-ordinations. It was used to de-
fend the self-ordinations of Kakujoé and Eison well after the fact, so
it is possible that Shinnyo may have introduced the text to Kakujo.
No conclusive evidence for this thesis, however, has been found.

Shinnyo was devoted to Sakyamuni Buddha and Prince
Shotoku FE7# (574-622) and performed nenbutsu & (recitations
of the Buddha’s name) for Sakyamuni as her daily devotion. At
some point in her life, she sequestered herself in a pagoda at Cha-
giji one week before the anniversary of Prince Shotoku’s death
and chanted Sakyamuni’s name for eight days and nights. Shotoku
is said to have founded Chugiji as a nunnery; thus in honor of his
mother it is not surprising that Shinnyo later decided to be or-
dained a nun and revive Chiigiiji as a nunnery. Because she believed
that nuns were present during Prince Shotoku’s time, she went to
see Kakujo to request ordination. Kakujo replied, “The ordination
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of a full-fledged nun (bikuni) is one of the most important events in
Buddhism. If I permit you alone [to receive it], people will see it and
feel that they should be readily ordained. If this results in a bad
state of affairs, then people will criticize it saying ‘I permitted it.’
Moreover, I find it difficult to authorize a major event in vinaya
such as this by myself. If there were some supernatural sign, then 1
could permit it. You should wait” (Shoyosho, DNB 72.21b-c). Al-
though unmentioned in Eison’s autobiography, a meeting in 1243
occurred in which Shinnyo praised Eison and Kakujé and noted
that their self-ordination corresponded with unusual dreams that
she had experienced (Kongé busshi, 18—-19). Kakujo was concerned
that ordaining nuns would add to the criticism surrounding self-
ordination that he and others had received.

Shinnyo fervently prayed that Kakujo would receive a sign that
would convince him to ordain her. Shortly afterward, Kakujo had a
dream in which he was told, probably by Prince Shotoku, “The time
has already come in Japan when the faculties of those who would
become nuns is mature. You should quickly permit nuns to be
ordained” (Shoyosho, DNB 72.21c¢). Shinnyo was approximately
twenty-three years old when she went to see Kakujoé to obtain an or-
thodox initiation and ordination. Further objections were advanced
and overcome. For example, according to the rules for nuns, a nun
could travel and perform certain duties only if another nun ac-
companied her. To fulfill this need for a companion nun, one of
Kakujo’s fellow monks suddenly found that he had become a
woman. After some discussion, it was decided that “her” precepts
had automatically been transformed to those of a nun and that
“she” would not need to be ordained anew. After several women
had been ordained, the nun reverted to her original sex and the
precepts of a monk were automatically restored to the individual
(Shoyosho, DNB 72.21¢).

Changes in gender are documented in sources concerning nuns,
but it is usually a woman who is changed into a man before realiz-
ing Buddhahood. Sexual abnormalities are also mentioned in the
vinaya in instances where a person is disqualified for ordination.
According to the vinaya, a person with serious sexual abnormalities,
such as being a eunuch or a hermaphrodite, cannot become a mo-
nastic (Hirakawa 1964, 495-504). The validity of the precepts for
people with sexual abnormalities became a topic of concern for Ka-
kujo and Eison when they argued that comprehensive ordination
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conferred the status of a monk on any person for whom there were
no obstacles at the time of his ordination. But what of a properly
ordained monk who develops sexual abnormalities after his ordina-
tion? In keeping with Kakujé’s and Eison’s argument, he would not
lose the precepts. Thus sexual anomalies were considered an obsta-
cle in establishing the precepts but not necessarily in maintaining
them (Hirakawa 1993-1995, 1:171-72). In addition, the Brahma
Net Siitra does not discriminate between people with sexual abnor-
malities and those without (T 24.1004b).

The story of the monk’s sexual transformation also appears in
the Toshodaiji Millenary Anniversary Hagiographies but with signifi-
cant changes. According to this source (DNB 64.268c), during the
Kangen &7¢ era (1243-1247), the monk Kyoen #[E participated
in some of the fortnightly assemblies conducted at the Toshodaiji
Temple by Kakujo and other monks attempting to revive monastic
discipline. Later a god (ten “X; deva) appeared before him and said,
“The order of monks has already been completed [with the reestab-
lishment of a correctly ordained group of monks]; however, there
are still no nuns. First, I will make you a nun.” The god then disap-
peared, and Kyoen was immediately transformed into a woman.
Kyoen returned to his village and persuaded his elder sister, Shin-
nyo, to become a nun, thereby establishing the order of nuns. Three
weeks later (and following the ordination of more nuns), Kyéen
changed back into a man. This story is further elaborated in the Vi-
naya Cloister Sarigha Jewel Hagiographies (DNB 64.213a): The god is
identified as Indra, and just as the monk is changed back into a
woman, the room is filled with fragrance.

This second version of Ky6en’s transformation focuses on the
problem of establishing an order of nuns rather than providing
Shinnyo with a companion. It seems to have been formulated to an-
swer the criticism that nuns must be present before new ones can
be ordained. If this were the case, however, the narrator would
have probably specified that ten nuns (the exact number required
for ordinations) were present before the monk was allowed to re-
gain his original form. In addition, Kyoen is identified as Shinnyo’s
brother, whereas in the Shoyosho his relation to Shinnyo is not de-
fined. Monks turning into nuns is an ironic variation on the more
familiar theme of women changing into men to attain spiritual goals.
The modern reader may be tempted to attribute these stories to the
fertile imaginations of later storytellers. But in his autobiography,
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Eison comments on their miraculousness, indicating that such
tales were acknowledged as true even by contemporaries (Kongd
busshi, 23). (Eison does not specifically refer to the story of Kyoen,
however.)

Several details of Shinnyo’s later life are known. As mentioned
earlier, she restored the Chugtji, the nunnery founded in honor of
Princess Anahobe no Hashihito 7XfEEIE A (d. 612), the daughter
of Emperor Kinmei $H§ (510-570) and mother of Prince Shotoku.
Shinnyo probably entered the nunnery around 1262, a time when
all that remained of it was a two-story golden (i.e., Buddha) hall
(kondo 4:5t) and a jeweled pagoda (hoto &% ). The monk Soji #2415
(1233-1312), Eison’s nephew, had wished to restore Chiigaji during
the Bun'ei era (1264-1275) but could make no progress in doing so.
After sequestering himself in the golden hall to pray for guidance,
he had a dream in which Prince Shotoku appeared and told him
that because the Chagaji had originally been a nunnery, it should
be restored as one and a nun should serve as its abbess. After talk-
ing to Eison, the two of them decided that Shinnyo, who was
knowledgeable about the precepts, should go to Chaguji (Shotoku
taishi den BEfE R T1H, quoted in Hosokawa 1987, 113). Earlier Soji
had assembled a list of precepts for nuns (Shibunritsu-chii bikuni
kaihon 19433 L JE# AS) based on the Four Part Vinaya, which
Eison spent three months checking. At the time Daoxuan’s com-
mentary on the precepts for nuns (the Sifen li bigiuni chao H94537E
It /E$)) had not yet been transmitted to Japan, S6ji therefore
compiled a commentary (the Bikuni-sho kyiifu shigyo roku It fE
#HA1 1 E1T8E) on the precepts for nuns (Mizuno 1964, 7-9; Hoso-
kawa 1989, 142). (S6ji remarked that if an authoritative text were
to be found it be used instead of his.) S6ji dedicated this work to
his deceased mother and also mentions that it was for the benefit
of all sentient beings.

Work to restore Chiigiiji began in earnest around 1274. Shin-
nyo planned to repay the obligation owed to its royal founder by
holding memorial services on the anniversary of Shotoku’s mother’s
death, but she did not know the date. A nun who practiced with
Shinnyo dreamt that the date was to be found on an embroidered
tapestry sewn shortly after Prince Shotoku’s death known as the
“Land of Heavenly Immortality Mandala Tapestry” (Tenjukoku
mandara shiicho REFZFCZELHE). The tapestry was stored at Ho-
ryaji EFESR, a temple founded by Prince Shotoku, but had long
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been forgotten. Because the temple’s treasury could be opened only
by imperial decree, Shinnyo was not permitted to look for it. How-
ever, the following year, thieves broke into the treasury, and an in-
spection of items in the building had to be conducted. As a result,
Shinnyo was permitted to search for the tapestry and found it just
where the nun had seen it in her dream. Although the piece had
been heavily damaged, the date of the princess’s death was visible:
the twenty-first day of the twelfth moon (Shodai senzai denki, DNB
64.268¢). After Chugnji was reestablished as a nunnery, Shinnyo
added punctuation (katen fi55) and postfaces (okugaki #Z) to a
copy of the Yoga Stages treatise in 1282. The difficulty of the text
and her interest in it indicate the high level of her scholarship (Ho-
sokawa 1987, 119). Shinnyo refers to herself as a “bodhisattva-pre-
cept nun” (bosatsukai bikuni EpEat/E) in the colophon and
notes that she was seventy-two years old in 1282.

In some ways the restoration of Hokkeji and Chugaji is similar
to Eison’s and Kakujo's efforts to reestablish a pure lineage of
monks. In both cases, the participants wished to return to patterns
of monastic discipline specified in the vinaya. Their devotional ac-
tivities focused on early figures such as Sakyamuni Buddha and
Prince Shotoku, whom they wished to emulate. When their activ-
ities exceeded the rules of the vinaya, they used dreams to legiti-
mate their actions.

Risshii Monks, Nuns, and Japanese Social Structure

According to the vinaya, the order of monks and nuns is like an
ocean. Once a person enters it, his or her social class and lay name
are lost just as a river entering the ocean loses its name. Once Bud-
dhism enters a country, however, it has to accommodate itself to its
host, which results in the continuing influence of lay social struc-
tures on monastic orders. When Eison founded an order of nuns or
proselytized among the lowest levels of society, he seemed to be fol-
lowing the tradition that Buddhism is available to all. But vinaya
teachers in Japan inevitably had to make compromises. In this sec-
tion, the influence of lay society on the order is investigated in the
context of two groups: a set of lay believers who took the eight pre-
cepts (hassaikai /\Z5#%,) and the order of nuns.

Ugon, one of the four monks who underwent self-ordination
along with Eison, was the founder of a group of lay believers who
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observed the eight precepts for extended periods of time. Despite
his long life, Ugon is remembered in most biographical sources for
only two events: participating in the self-ordination mentioned
above and traveling to China with Kakunyo &%, who spent the
years 1246-1248 in China searching for texts on monastic discipline
(Honcho kosoden KefE {4 1&, DNB 63.341c). In the chronology of
Eison’s life (Nenpu, 129, 134), only Kakunyo and Joshun E%& (d.
1244) are mentioned as having traveled to China. The account of
Ugon’s life in the Vinaya Cloister Sarigha Jewel Hagiographies (DNB
64.117¢) is based on the same chronology as Eison’s. After investi-
gating these sources, Wajima Yoshio (1959, 29) questions whether
Ugon ever went to China and suggests that Eison persuaded Ugon
to allow Joshun to go in his place. However, recently Hosokawa
Ryoichi (1987, 8) has demonstrated that Ugon did accompany Ka-
kunyo and Joshun to China and spent three years there (also see
Kongé busshi, 19). When Ugon returned, he brought back twenty
sets of subcommentaries on Daoxuan’s three major commentaries
on the vinaya, with each set consisting of seventy-three fascicles.
He deposited ten sets each at Toshodaiji and Saidaiji. Some of the
sets at Saidaiji were deposited there permanently, but others were
lent to Eison’s disciple Ninsho 7% (1217-1303) and other prosely-
tizing monks. (One set remains preserved at Toshodaiji [Shodai sen-
zai denki, DNB 64.268b].) These copies helped solve a problem that
had long been plaguing the Risshtt monks—the lack of authoritative
texts (Hoji ninen shorai ritsusandaibu haibun jo 5 _ FHHE=K
EREC4R, SED 328-329). Ninsho played a major role in urging the
others to go to China to find the texts and had apparently intended
to travel to China himself until Eison asked him not to go. When
Eison heard that the monks were returning from China, he sent
Ninshoé to Kyushu to await their return.

Later Ugon abandoned the full precepts for unknown reasons.
Hosokawa (1987) speculates that he was frustrated because Eison
had gained such prominence while his own career languished.
Ugon carefully followed the eight precepts and led a number of be-
lievers called the “the group observing the eight precepts” (saikaishu
75 %) who were associated with Toshodaiji. Because the eight
precepts are usually kept by lay believers, Ugon’s biography is listed
among those for laymen in the Toshodaiji Millenary Anniversary Hag-
iographies (DNB 64.268b). In Our Kingdom's Eminent Monks (Hon-
ché kosoden, DNB 63.341c), however, where his renunciation of the
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full precepts is not mentioned, he is listed among those pure in the
precepts.

The saikaishu differed from the vinaya model in one important
respect: The former maintained the precepts indefinitely, while the
latter (composed of pious lay believers) followed them for a single
day in accordance with the vinaya. The eight precepts followed by
the saikaishu also differed somewhat from those in the vinaya; a
few were based on the precepts of the Brahma Net Siitra and in-
cluded such provisions as no meat eating and no eating of the five
herbs of the onion family—in addition to many of the more tradi-
tional rules included in the eight precepts (Minowa 1996, 92-93).
The identity of the saikaishu is a matter of debate. Recently, Matsuo
Kenji challenged Hosokawa’s view that they came from villages
near the temple; rather, Matsuo contends, they were originally an
indistinct entity that in time occupied a specific place in the monas-
tery’s hierarchy. He also maintains that the group was established
to deal with financial concerns and eventually specialized in certain
mortuary functions (Matsuo 1996, 75-77). Ugon built two halls,
Saihoin P 5 FE (Western Direction) Chapel and Myokoin #0757
(Marvelous Scent) Chapel, for his followers.

At mortuary ceremonies, these pious men carried out some
of the more ritually defiling physical tasks while Rissht monks per-
formed the religious rites (Hosokawa 1987, 9-29; Tokuda 1973,
210). Although technically laymen, they were “referred to as low-
ranking monks” (gesé T{%). Their close association with monas-
teries and constant observance of precepts seem to have given
them quasi-monastic status. (Even among followers of the vinaya,
who tried to bring more precision to the structure of monastic life,
ambiguity found its way into their classification system.) Several
texts were written to provide guidance for this group, beginning
with Eison’s Separate Ordinations with the Eight Precepts Procedures
(Saibetsuju hakkai sahé 7575 )\ #i{E:); Kakujin's &% commen-
tary on Eison’s procedures (Saibetsuju hakkai sahé voge 75 71%% ),
VEEE/#, 1686); and Tstgen’s 7@ % expanded commentary on Ei-
son’s and Kakujin’s procedures (Saibetsuju hakkai saho tokudosho
5952 N\ AE LS E$, 1731). The saikaishu took care of many of
the fund-raising (kanjin #j) duties at Toshodaiji. They were al-
lowed to live only in certain areas of the monastery and the use of
the monastery’s eating utensils and bath water (after the monks had
finished bathing in it—a clear indication of their inferior status).
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Functioning essentially as servants, the saikaishu existed for at least
four hundred years after Ugon. A similar group was established at
the Ryogon'in 15 ke, a hall associated with the precepts platform
(kaidan’in 738 Fz) at Todaiji (Nagamura 1989, 698-699).

Eison and his disciples had to come to terms with the variety of
believers whose practices varied from those in the vinaya. Layper-
sons who lived at home but wore robes and observed the precepts,
often called “those who had entered the path” (nyiido AJ&), were
dubbed “practitioners” (gydja 17%) in Eison’s order. Tendai monks
who had been ordained with the precepts of the Brahma Net Siitra
were called “those with the appearances of novices” (gyodo shami
TE ) as opposed to others who had received the traditional
precepts of the Four Part Vinaya for the novice (hodo shami 13 [&])7
ifi). These “labels” shifted over time. Late in his life, Eison may have
combined bodhisattva precepts from both the Yoga Stages treatise
and the Brahma Net Siitra with ordinations based on the Four Part
Vinaya (Minowa 1996).

The order of nuns also reflected the tension between society
and the vinaya. A study by Hosokawa (1999) on the nuns of Hokkeji
indicates that many early members of the order were women who
probably had known each other when they served at court. One of
these women remained a novice; her low monastic status probably
reflected her low social status. However, as the order of nuns at
Hokkeji and other nunneries affiliated with Saidaiji grew, women
from a variety of backgrounds became nuns, and social class may
well have ceased to play an important role in the structure of the
order. An issue as important as that of social class concerns the
question of whether the nuns associated with Saidaiji were re-
spected as independent women or were they so dominated by either
their male relatives or the monks in associated temples that they
had little autonomy. Evidence for both exists. For example, nuns
performed rituals to honor male family members or the monks
who had founded their nunnery. Little evidence exists of their per-
forming rituals to commemorate other women. Moreover, many
early nuns had been favored members of the court who had since
lost the support of powerful male benefactors. On the other hand,
some female monastics such as Shinnyo were fine scholars and
tried to establish rituals honoring women. Thus determining the
standing of nuns at the Saidaiji temples is not a simple matter.

In Soji's work on behalf of nuns, we see the difficulties nuns
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faced in becoming autonomous. S6ji played a leading role in activ-
ities by nuns to publish works of interest. The Transformation of
Women’s Bodies Siitra (Tennyoshin kyo 77 5#%%) concerns the
problem of how a woman might obtain the body of a man to be-
come a Buddha. According to many sources, women could not ob-
tain the five spiritual states (including Buddhahood) until they had
received male bodies. The vows appended to the published version
of the text state:

This Transformation of Women's Bodies Siitra is a scripture that ex-
presses the ultimate teaching of Mahayana; it is a guide for the sal-
vation of women.... Thus in order to both repay the vast favor of
worthies and sages as well as to save women from their heavy karmic
burdens, the nuns of Hokkeji, along with related [lay]Jwomen, have
humbly published this text. I hope that it will long be circulated, that
nuns and women fervently aspire to [follow] it and vie with each other
to uphold it.... I wish that all women be transformed into males, that
they be valiant, healthy, intelligent, and wise. All the constant practices
(jogyo '#17) are the bodhisattva’s path. Strive to achieve the six perfec-
tions and arrive at the other shore. (Quoted in Hosokawa 1989, 148)

Nuns seem to have accepted many of the early prejudices about
the religious capacities of women and the pollution of female
bodies. A female novice named Shinmyo E1#) remarked: “I wish
that, beginning with my mother and extending to all sentient
beings, all women be able to forever abandon their female bodies
and quickly realize enlightenment. I hope that this satra will enable
me to forever abandon my female body, that no bad thoughts arise
for successive lifetimes, and that I shall be able to encounter this
stutra again” (Hosokawa 1989, 150).

Much of the rhetoric about women in the work of Eison and his
followers echoes traditional Buddhist thinking on the karmic bur-
dens borne by women—burdens that keep them from realizing
Buddhahood. Eison and his followers, however, tempered their lan-
guage with statements to the effect that women are all mothers,
therefore, everyone owes them a debt: Buddhist activities should
be performed for the salvation of women. Eison’s followers some-
times dedicated texts for female monastics to the memories of their
mothers. Adherence to the precepts and the use of esoteric rites
such as the Mantra of Radiant Light (komyo shingon SECHHEE)
were said to enable women to overcome their karmic defilements
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(Notomi 1977, 556-561). Thus women were accorded some respect
and a certain amount of autonomy.

In evaluating the role of the nuns at Hokkeji, Hosokawa (1987,
146-157) notes that they were cloistered in nunneries and not al-
lowed the same freedoms or opportunities as monks. The rules
regarding their behavior were stricter. Many of their activities re-
volved around services for deceased members of their families, usu-
ally males. They prayed that when they died they might receive
male bodies and be reborn into the Pure Land. If these women did
not feel positive about even their own bodies, how could they have
regarded their status as nuns as liberating? Their round of rites fo-
cused primarily on the major male figures in Japanese Buddhism—
not on other nuns or women. They often did not live autonomous
lives but continued to function in ways that suggested continuing
ties to their families. A widow might spend most of her time in de-
votions to ensure the salvation of her husband; a woman who had
never married might perform similar devotions for her father.

However, there is evidence, although fragmentary, that suggests
that at least some of the nuns practiced in ways similar to monks
and held more positive views about their religious roles. Eison
conferred the highest esoteric initiation (denbo kanjo {#5%#ETE) on
sixty-four monks—and six nuns (Shien shonin donin gyoho kechige
ki JEE EAE AfTELEER, SED 214). Other sources indicate that
nuns continued to receive the highest esoteric initiation after Ei-
son’s death. These women were certainly not the passive recipients
of salvation ceremonies conducted by men. They may have per-
formed esoteric Buddhist rituals, just as eminent monks did. No
clear evidence is available to determine whether nuns conferred
high esoteric consecrations on other women, but Matsuo Kenji
(1996, 111-116) suggests that just as nuns ordained laywomen so
might they have conferred advanced consecrations on other female
monastics.

Conclusion

The revival of the traditional set of “hinayana” precepts used to or-
dain monks and nuns by Eison and Kakujo entailed constant ten-
sion between the demand to adhere to a collection of rules that
reflected Indian society during the centuries following Sakyamuni’s
death and the demands of medieval Japanese society. On the one
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hand, both Eison and Kakujo tried to follow the instructions found
in the Four Part Vinaya concerning such rituals as the establish-
ment of monastic boundaries and fortnightly assemblies. They
were willing to follow rules concerning eating meals together even
when it meant conflict with other monks. On the other hand, their
entire movement was based on a ritual that never would have been
permitted in the Four Part Vinaya: self-ordination. Also the compre-
hensive ordinations they used to ordain their followers would never
have been countenanced by the vinaya. The structure of Eison’s or-
der, with its various types of novices and group of quasi-monastics
who followed the eight precepts, does not appear in Indian liter-
ature. However, the result was a highly successful movement that
spread throughout Japan, winning acceptance from both com-
moners and the military government. Its attempts to aid the less
fortunate revealed a social conscience equal to that of any of the
“new Buddhisms” of the Kamakura period.

Note

This essay is part of my ongoing research into efforts within Tendai and Shingon to
revive the precepts during the late Heian and Kamakura periods. For a related essay
that discusses Eison’s efforts to aid the lowest classes of society, the hinin JE A, see
Groner 2002a. For a related essay that discusses the ordination of nuns during the
eighth through tenth centuries, see Groner 2002b.
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Chapter 10

Precepts in Japanese
Pure Land Buddhism
The Jodoshi

JaMEs C. DOBBINS

PRECEPTS, SUPPOSEDLY the common thread drawing together the
Buddhist world, have had a problematic and controversial place in
Japanese Buddhism. It is no secret that Japanese have long debated
their content, function, and necessity, and that the value ascribed
to them in Japan has differed in important ways from their value
in other Buddhist countries. In fact, in the eyes of other countries,
there may be some question as to whether Japanese follow a legiti-
mate version of the precepts and whether their clergy are properly
ordained. Japan’s discomfort regarding the precepts has existed
from early in its history, and some of its prominent forms of Bud-
dhism emerged with a distinct sense of ambivalence toward them.
The Pure Land tradition, for one, exemplifies Japan’s attraction-
avoidance response to the precepts.

Pure Land Buddhism has a long and complex history in Japan,
but the particular school to be examined here is the Jodoshu %+ 52,
or Pure Land school, which claims the eminent master Honen 4%
(Genku jJFEZ%; 1133-1212) as its founder. To be more exact, the
school is the Chinzei $&p5 branch of the Jodoshii, which is traceable
to Honen’s disciple Bencho ##4 (1162-1238) and was further de-
veloped by such leaders as Ryocht B & (1199-1287) and Shogei B2
[# (1341-1420). This is in contrast to the Seizan Pg[l] branch of the
Jodosht, descended from the close disciple of Honen named Shoki
#5722 (1177-1247). The Chinzei branch should also be distinguished
from two other Pure Land groups, which likewise emerged in the
wake of Honen’s pioneering efforts: the Shinshi &5z (True School),
traceable to Shinran ¥ (1173-1263); and the Jishu K2 (Time
School), stemming from Ippen —& (1239-1289). All of these took
embryonic form in the Kamakura §#f& period (1185-1333) and
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gradually assumed a separate identity from the medieval period’s
prevailing forms of Buddhism.

The Chinzei branch of the Jodosha originated somewhat on
the periphery of Japan’s Buddhist world. It began in Kytasha Ju/l,
at the western end of Japan, and later expanded eastward into
the Kanto BJ® region, where it came to be based particularly at
Komyoji YtHHsF Temple in Kamakura. In the fifteenth century it
grew increasingly prominent and influential when it took over ex-
clusive leadership of Chion’in #1Z 52 Temple in Kyoto, the location
of Honen's grave-site chapel. The branch’s fortunes were boosted
considerably in the sixteenth and seventeenth centuries when it re-
ceived special patronage from the great unifier of Japan, Tokugawa
Teyasu fii]1| 555 (1542-1616), and subsequently from his shogunate
government. Today, the Chinzei Jodosht is the second largest Pure
Land denomination in Japan after the two main branches of Shin-
ran’s Shinsha.

Antecedents of Jodoshii Precepts

All of the aforementioned Pure Land groups arose in Japan after
the Buddhist precepts had become an integral part of the estab-
lished religious order. The precepts that the Jodosht adopted were
not those of the Four Part Vinaya, which temples in the old capital
of Nara upheld, but the Mahayana (or bodhisattva) precepts, also
known as the Perfect Sudden Precepts (endon kai [E1E7), which
Saicho & (767-822) instituted for ordinations in the Tendai K&
school (Groner 2000, 107-194). Ample evidence suggests that Sai-
cho’s was not a smooth and problem-free system. Many controver-
sies emerged even in Tendai over the precepts’ meaning and appli-
cability (Groner 1990a, 251-290). But because Tendai was such an
influential form of Buddhism in Japan, its ordination system using
the bodhisattva precepts was widely accepted, even though other
Buddhist countries did not use them in that way. Honen and most
of his disciples entered the clergy under the Tendai system. Hence,
when the Jodoshii speaks of the precepts, it is referring to the bo-
dhisattva precepts specifically. It inherited most of the associations
and significances, as well as the ambivalences, that Tendai had re-
garding them.

At the time the Jodoshi appeared on the scene, Japanese Bud-
dhism was undergoing a crisis over the precepts. The problem was
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not whether one should follow the Four Part Vinaya or the bodhi-
sattva precepts, as Saicho had argued. Rather, it was whether any
precepts at all should be recognized. There emerged a widespread
sense in Japan that the clergy was in a state of moral decay. The
types of actions most commonly decried were eating meat, consum-
ing liquor, and indulging in sexual activity and even marriage—all
violations of the precepts. Whether the clergy were actually worse
than in previous periods or simply the perception of them was
worse is not of primary concern here. What is important is that a
preoccupation with religious decline seemed to pervade Japan. Vio-
lation of the precepts (hakai Tfz7%,) was considered a rampant trend
within the Buddhist establishment. Outside of the establishment
there emerged a burgeoning class of quasi-priests—the hijiri 2
(itinerant monks or recluses)—who acknowledged no set of pre-
cepts (mukai #7%), were never fully ordained, or maintained ties
to no particular tradition, whether of the Four Part Vinaya or the
bodhisattva precept variety. These monks broke with tradition by
disregarding the precepts, but they nonetheless devoted themselves
to religious concerns (Inoue Mitsusada 1975, 215-265). In the con-
text of these events there arose a sense that the precepts had lost
their efficacy to lead people to enlightenment, or at least that people
had lost their capacity to adhere to them. This assumption was
commonly couched in terms of the well-known doctrine of the de-
cline of the Dharma (mappé 7#i%; i.e., decline of Buddhism). Ac-
cording to mappd, the world has entered a dark period far removed
from Sakyamuni Buddha’s time. His teachings can no longer be put
into practice because of the deterioration of human spiritual capac-
ity and the disappearance of circumstances and conditions condu-
cive to religious attainment. One of the texts widely read and cited
by Buddhist thinkers in the Kamakura period was the Lamp for the
Age of Declining Dharma (Mappd tomyoki RiFEIEBAZED), a spurious
work attributed to Saicho. This text makes it clear that one of the
period’s conspicuous features is widespread violation of the Bud-
dhist precepts (Matsubara 1978, 180-193). Thus the crisis mentality
over the decline of the precepts was inextricably tied to the rise of
mappd consciousness in Japan.

The precept crisis of the Kamakura period generated two very
different responses, sometimes described as the pro-precept (jiritsu
shugi £ F%%) and the anti-precept (han jiritsu shugi K EFTF)
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factions (Furuta 1981d). The pro-precept group was well repre-
sented by many religious reformers in temples affiliated with Nara
Buddhism. An early example is Jokei 5/ (1155-1213) of Kofukuji
Bt <F Temple, who made a public vow around 1210 to resuscitate
the study and practice of the precepts, specifically those of the Four
Part Vinaya (see his Gedatsu Shonin kairitsu kogyo gansho R F A
M EEFLfTREZ in Kamata and Tanaka 1971, 10-11; Morrell 1987, 7-
9). The aspiration to revive the precepts of the Four Part Vinaya was
further advanced by Shunjo {47/ (1166-1227), an eminent vinaya
master who brought back vinaya from China after twelve years of
study there and introduced the latest Chinese procedures and cus-
toms regarding the vinaya and bodhisattva precepts to reform-
minded Buddhists in Japan (Etani 1978, 172-173; Ishida Mitsuyuki
1972). The Nara revival movement eventually gave rise to mass cer-
emonies for administering the precepts to both clerics and lay-
people, popularized by Eison &2 (1201-1290) of Saidaiji 75ksF
Temple and his disciple Ninsho Z4 (1217-1303) of Gokurakuji 1%
4%3: Temple in Kamakura. These ceremonies used not only the
Four Part Vinaya precepts but also the bodhisattva precepts, de-
pending on the circumstances and the status of those receiving
them (see Groner in this volume). The pro-precept faction also
included many individuals not directly associated with Nara Bud-
dhism. For instance, the famous Zen f# proponent Eisai 474
(1141-1215), founder of Kenninji #{=sF Monastery in Kyoto, was
an early advocate of clerical reform by the Four Part Vinaya and a
close associate of Shunjo (Bodiford 1993, 168-169; Yanagida 1972,
459-466). Also the intense concern over pure rules (shingi 7E#)
shown by the Zen master Dogen 7T (1200-1253) and his institu-
tion of ordination procedures into the religious program at Eiheiji
7K 3 Monastery were in many ways an outgrowth of this pro-
precept sentiment, though he apparently valued the precepts as an
embodiment of enlightenment rather than as moral prescriptions
(Bodiford 1993, 169-173). Even Nichiren H3# (1222-1282), by
equating acceptance and practice of the five-character “Lotus
Sutra” title (daimoku FEH) with upholding the precepts, can be
construed as a pro-precept advocate, though of a different stripe
(see his Kyogyosho gosho #1751, NSI 2.1488; also Imai 1991,
225-226; Ishii Kyodo 1972, 373, 378-379).

The anti-precept faction, outside of the ubiquitous kijiri tradi-
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tion, was represented prominently by the exclusive nembutsu (senju
nenbutsu BEE4#) movement of Pure Land Buddhism. Hence it
was associated specifically with Honen, who was universally rec-
ognized as the author of the exclusive nembutsu doctrine. Pure
Land Buddhism, even before Honen’s time, had generated con-
cepts and categories that relegated the precepts to the periphery of
its religious path. The time-honored divisions between the Pure
Land path (jodo mon % +-F9) and the saintly path (shodo mon 25
F9), between easy practices (igyo 5 17) and difficult ones (nangyo
17), and between true practices (shogyo 1F47) and extraneous ones
(zogyo ¥EfT) became crucial in Pure Land’s understanding of the
precepts. The category of true practices is defined by the Chinese
Pure Land master Shandao ==& (613-681) in his commentarial
treatise The Contemplation Siitra’s Nonmeditative Practices (Guan-
jing sanshanyi ##8E1=EFE, JZ 2.58). Shandao notes that true prac-
tices include five activities: reciting scripture (dokuju :&z%), medi-
tation (kanzatsu #i%%), worship (raihai t###F), uttering the name
(shomyo F@44) of Amitabha Buddha (known in Japan as Amida
Butsu [#fi e ##), and praises and offerings (sandan kuyo FEMEMLFE).
Of these he deemed uttering Amitabha’s name—identified as the
nembutsu—to be the act that truly ensures enlightenment in Pure
Land (shojogo 1EE%) and the other four to be secondary or auxil-
iary acts (jogo BhZ). It is this exegetical tradition that Honen and
his successors inherited, not that of Yongming Yanshou 7kHZESE
(904-975) who regarded precepts as central to the Buddhist path
and the nembutsu as a safety net (see Getz in this volume). Among
many Japanese, though, precepts came to be viewed as extraneous
practices, appropriate for other forms of Buddhism but not for the
Pure Land path, which they considered the only viable form of Bud-
dhism in the age of decline. It is not surprising, then, that Shinran’s
Shinshia and Ippen’s Jishi did not ascribe great importance to
the precepts. Shinran characterized himself as “neither priest nor
layman” (hiso hizoku FE{EIEM; in Kyogyoshinsho #1715, SSZ
2.201), repudiated clerical celibacy, married, and begot a family
(Dobbins 1989, 21-46). Ippen, for his part, generated entirely new
rules for his hijiri followers that became the fundamental Jisha reg-
ulations (Jisha seikai W52, in Ohashi 1971, 299-300). It is in
this context that the Jodoshti, Honen’s Pure Land school, emerged
in Japan. Its view of the precepts, however, was less dismissive
than that of the Shinsht and the Jisha.
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Honen and the Precepts

The starting point for exploring the Jodoshi’s reaction to the pre-
cepts is the views of its founder, Honen. Though there are a few
works on precepts attributed to Honen, scholars nowadays consider
them to be spurious (Etani 1978, 146). Hence whatever views
Honen had of precepts have to be culled from other writings and
early biographical accounts. In them there is, first of all, one strain
of thought clearly subordinating precepts to Pure Land themes. For
instance, in Honen's Passages on the Selection of the Nembutsu in
the Original Vow (Senchakushii ##£48, HSZ 315), he says: “There
are countless other practices such as alms-giving and upholding
the precepts. They can all be subsumed under the term ‘extraneous
practices.”” If there is a prevailing message in the Senchakushai, it is
that people should set aside extraneous practices and adhere to one
exclusive practice: the nembutsu. This is the idea behind Honen’s
statement (Senchakushii, HSZ 313), “Master Shandao laid out two
types of practice, true and extraneous; one should discard extrane-
ous practices and take refuge in the true practice.” Other writings
likewise convey this idea (Tsuboi 1961, 281; Etani 1978, 151-153;
Ishii Kyodo 1972, 381-382). In Honen'’s Twelve Questions and An-
swers (Juni mondo + —[%%), he specifically cites the Lamp for the
Age of Declining Dharma’s arguments concerning the precepts:

The great master Dengy6 {## [Saicho] wrote in the Lamp for the Age of
Declining Dharma that during the age of decline there is no such thing
as upholding precepts or violating precepts or even being without pre-
cepts. There exists nothing but monks in name only. How then can one
debate upholding the precepts or violating them? [Amitabha’s] princi-
pal vow was made precisely for ordinary unenlightened beings such as
ourselves, so we should invoke [Amitabha’s] name with all due haste
and concern. (HSZ 634)

Honen’s devaluing of the precepts is a perennial theme in his
writings. It is this strand of thought that Shinran inherited, as evi-
denced in the absence of a precept tradition in the Shinsha.

Within Honen'’s following some monks were clearly radicalized
by this depiction of the precepts. They took Honen’s teachings as an
impetus not simply to focus attention on the exclusive practice of
the nembutsu but also to campaign actively and aggressively against
the precepts (Tamura 1959, 70-76). Such wanton disregard for the
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precepts was commonly known as “violating the precepts without
remorse” (hakai muzan T ). This radical faction of Honen's
movement stigmatized his teachings in the eyes of the Buddhist es-
tablishment, leading eventually to the banishment of Honen, Shin-
ran, and other disciples from the capital. During this crisis Jokeli,
the precept revivalist of Kofukuji Temple in Nara, became an out-
spoken critic of Honen. Jokei is the reputed author of the Kofukuji
Petition (Kofukuji sojo BiE 221k, in Kamata and Tanaka 1971, 32—
42; Morrell 1987, 75-88), which accuses Honen of, among other
things, condoning violation of the precepts and thus inflicting
harm on the Buddhist order.

Honen himself sought to mitigate the provocative implications
of his teaching and to rein in his most extreme followers. In 1204
he formulated a code of conduct known as the Seven Article Pledge
(Shichikajo kishomon L& 555 ), which he obliged his followers

to observe. The fourth article concerns the precepts specifically:

Refrain from saying that there is no practice of the precepts in the
nembutsu path; from avidly encouraging sexual indulgences, liquor,
and meat eating; from impulsively calling those who adhere to the vi-
naya’s precepts people of extraneous practice; and from teaching that
those who rely on Amitabha’s principal vow have no reason to fear
committing wrongdoing.

Concerning the above, the precepts are the great foundation of the
Buddhist teachings. Though religious practices are diverse, they are all
equally intent on the [precepts]. With regard to this, Master Shandao
would not look upon a woman whenever he raised his eyes. The upshot
of this behavior was to surpass even the regulations of the basic vinaya.
If people of pure acts do not conform to the [precepts], then they alto-
gether abandon the teachings bestowed by the tathdgatas [buddhas],
and they also disregard the ancient traditions of the patriarchs. At the
same time, are not they devoid of any grounding? (HSZ 788)

This passage reflects the other dimension of Honen’s view of the
precepts. Though he frequently categorized them as extraneous
practice, he clearly did not consider the precepts to be at odds or
in conflict with the nembutsu. Honen in fact tried to demonstrate
an affinity between them by linking the two through numerical as-
sociation. In his Letter to Those Who Have Ascended the Mountain
[i.e., Mount Hiei th&l] (Tozanjo & |14k, HSZ 427) he writes, “What
one should long for deeply in one’s heart is to uphold the ten major
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(jaji 1) [bodhisattva precepts] and to invoke the ten nembutsu
(janen +3:), to adhere to the forty-eight minor (shijihachi kyo
P /L) [bodhisattva precepts] and to rely on [Amitabha’s] forty-
eight vows (shijithachi gan Y- /\JiE).” Far from undermining the
nembutsu, the precepts, he argues, in fact echo the Pure Land
teachings.

Honen himself observed the precepts scrupulously, though he
declared in all humility that he had not upheld even one of them
(Shokobo ni shimesarekeru onkotoba BB 72 & N 4 1%, HSZ
751). He apparently received the bodhisattva precepts more than
once in his life, and early in his career he may have been ordained
with the precepts of the Four Part Vinaya as well. He administered
precepts to countless disciples. He also gave them to lay followers
such as Kujo Kanezane 11,5385 (1149-1207) even when they took
them merely as a formality for good fortune or beneficial side ef-
fects (Etani 1978, 143-145; Ishii Kyodo 1972, 403-405). Honen’s
actions therefore reflect a more conventional and positive assess-
ment of the precepts than his portrayal of them as extraneous prac-
tices suggests. It is this facet of Honen'’s teachings that the Jodosha
inherited and preserved.

The Precept Tradition of the Jodoshi

The three people who instituted a precept tradition in the J6dosha
were its de facto founder, Bencho; his disciple Ryochi; and their
later successor Shogei. Together they formalized what was implicit
in Honen’s teachings. From an organizational point of view, they
made precept ordination a necessary component in the Jodoshi's
master-disciple lineages. Liturgically, they inherited from Hénen
the so-called Twelve Part Precept Ceremony (Jinimon kaigi - —F77
%), formally known as the Bodhisattva Precept Ceremony (Ju bo-
satsu kaigi ¥FERERFE, JZ 15.872-878), the ritual guidelines for
conferring the bodhisattva precepts developed by the Chinese Tian-
tai K15 patriarch Zhanran %% (711-782) and used ubiquitously
in the Tendai school in Japan.! Bencho and Ry6chii were scrupu-
lous about administering the precepts to their disciples, but it
was Shogei who initiated the principle that to be recognized as a
Jodoshi priest one would have to receive not only the teachings
from the master but also the precepts. Specifically, he argued that
it was a long-standing Pure Land tradition to maintain dual lineages
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between masters and disciples: a teachings lineage (shiimyaku 52 k)
and a precept lineage (kaimyaku # k) (Ishii Kyodo 1972, 379- 81
407-409; see Shogei's Ken jodo denkai ron FEIFR A {EHmim, T
15.895-896).

This position made administering precepts the primary mecha-
nism for generating master-disciple lineages in the Jodosha. From
the standpoint of Buddhism in general, there was nothing strange
about this practice because administering precepts has been a
standard method of establishing the master-disciple relationship
throughout Buddhism’s history. What is unusual is that, in contrast
to other forms of Pure Land Buddhism in Japan, the Jodoshi made
induction through the precepts one of its mainstream rituals. The
Shinshg, in contrast, set aside the precepts and developed its own
mechanisms for formalizing master-disciple relationships.? The
Jodosht could have followed this route also because lineages based
on Pure Land teachings were established by Bencho. He produced a
digest of Pure Land teachings found in the Handprints Log of Con-
ferral of the Nembutsu in the Latter Age (Matsudai nenbutsu jushuin
K& BZTE, JZ 10.1-14), which he personally inscribed and
passed on to his closest disciples, who in turn passed it on to their
disciples (Matsuo 1988, 209). Such lineages of teachings could have
easily provided a mechanism for formal master-disciple ties. In-
stead, the Jodosht opted for a two-track line of descent composed
of precept lineages on the one hand and transmission of teachings
on the other.

With Bencho, Ryochi, and Shogei there was also a gradual re-
interpretation of the function of the precepts in the context of the
Pure Land path. No longer were the precepts portrayed as extrane-
ous practices. One extreme, however, that they did not go to was to
consider the precepts identical to and nondualistically bonded
with the nembutsu (nenkai itchi 23 —3%%). Such an interpretation
was more characteristic of Shokt and the Seizan branch of the
Jodosha than of Bencho and the Chinzei branch (Ishii 1972, 373—
375). The Chinzei Jodosha, instead, treated the precepts as auxiliary
acts to the nembutsu. That is, the precepts were presented as en-
hancing the exclusive practice of the nembutsu, not detracting
from it. Some passages in Honen’s writings in fact intimate such
an interpretation. For example, in a commentary on the Immeasur-
able Life Siitra (Muryojukyo & E4%; often referred to as the Larger
Pure Land Siitra) Honen indicates that adherence to anything from
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the three refuges (sanki =#%) and the five precepts (gokai 7i7%) for
laypeople all the way up to the full set of precepts (gusoku kai E.J&
7#) for monks and nuns specified in the Four Part Vinaya, as well as
the ten major and forty-eight minor bodhisattva precepts and the
three categories of pure precepts (sanjujokai =22 1F#%,) of bodhisatt-
vas, is an act leading to birth in the Pure Land (Muryojukyo shaku
fiE B =48, HSZ 93). Though he did not explicitly apply the cate-
gory of auxiliary acts to the precepts here, he did include them in
the larger scheme of the Pure Land path, as was customary in
earlier Pure Land thought. Bencho, however, unambiguously de-
scribed adherence to the precepts as an auxiliary act, and Shogei
furthered the argument, saying:

Even though we speak of extraneous practices, there are a few ancillary
practices (kengyo 317) that are recognized in our school. Why should
we despise them? Furthermore, in the context of differentiating true
(sho 1F) from extraneous (z0 %) and auxiliary (jo Bj) from true [prac-
tices], none of these few ancillary exercises should be seen as extrane-
ous. (Ken jodo denkai ron, JZ. 15.896)

With this type of argument, Shogei challenged the stereotyping of
precepts as extraneous practices common in Pure Land circles.
Without countermanding Honen'’s ideas, Shogei essentially set up a
twofold view of the precepts in the Jodoshi. When the precepts are
followed separately from the nembutsu, they constitute extraneous
practices. But if observed in conjunction with the nembutsu so
that they lead to a greater realization of Amitabha’s vow, the pre-
cepts function as auxiliary acts in the Pure Land path (Tsuboi
1961, 283-284; Hamada 1967, 304-307). In this way the early or-
ganizers of the Jodosha provided the doctrinal underpinnings for
the perpetuation of precepts in the school.

The Pure Land Fortnightly Assembly Ceremony

With Shogei the precepts assumed a prominent institutional role in
the Jodosha, but they did not necessarily coalesce smoothly with
Pure Land teachings. Now and then reactions against them would
erupt among Jodoshi adherents. These reactions did not take the
form of the anti-precept iconoclasm that rocked Honen’s movement,
nor did they result in the total rejection of the precepts as found
in Shinran’s Shinsha tradition. But they did give rise to a unique
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rendition of the precepts in the form of a ritual manual entitled the
Pure Land Fortnightly Assembly Ceremony (Jodo fusatsu shiki 1% 117
=R, HSZ 1058-1088). This work—attributed to Honen but trace-
able more to Shogei and his contemporaries, and thus probably
composed in the late 1300s or early 1400s (Ikawa 1975, 47-48)—
presents in liturgical format an explanation of the precepts interpo-
lated with Pure Land themes. Rather than describe procedures for a
fortnightly assembly (fusatsu 4ifE; Skt., posadha; Pali uposatha), it
is structurally more similar to the Twelve Part Precept Ceremony, the
standard liturgical text for administering the bodhisattva precepts
(Tkawa 1960, 27-29). But from the beginning the Pure Land Fort-
nightly Assembly Ceremony (HSZ 1065-1066) depicts itself as trans-
mitting a distinctive Pure Land lineage of the precepts handed
down from Sakyamuni Buddha to the Bodhisattva Mafijusrs; from
Maiijusri, who purportedly resided on Mount Wutai 71%& in China,
to the three Pure Land patriarchs of China, Tanluan 2 (476-
542?), Daochuo &% (562-645), and Shandao; and finally from
Shandao to Honen in a dream.

What is most interesting about the Pure Land Fortnightly Assem-
bly Ceremony is how the precepts are interpreted to fit the Jodosht’s
assumptions and circumstances. For instance, in the liturgical sec-
tion explaining the ten major bodhisattva precepts, the injunction
against sexual activity and marriage by priests is qualified substan-
tially, no doubt to adapt it to alternative views of the priesthood.
The discussion of this precept (HSZ 1072-1073), while enumerating
all the obstructions and disadvantages of physical desire and attach-
ment, goes on to indicate that in certain situations a priest could
have a wife and children, just as a bodhisattva might have them
whenever such a position serves the larger goal of bringing sentient
beings to enlightenment. This same idea is reinforced indirectly
later in the text (HSZ 1080) where it states that, if people are inca-
pable of upholding all ten major precepts, they should at least ob-
serve the four most important ones: (1) not to kill; (2) not to steal;
(4) not to lie; and (10) not to slander the three jewels (sanbo =%%;
i.e., the Buddha, the Buddhist teachings, and the Buddhist order).
The fact that the injunction against sexual activity (i.e., the third
precept) is omitted from this final list suggests that the Jodoshu
found the clerical vow of celibacy problematic. This strategy was
not unique to the Pure Land Fortnightly Assembly Ceremony, for in
the version of the Twelve Part Precept Ceremony (i.e., the so-called
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Kurodani kohon B4, ZJZ 12.5) used by the Jodosha until mid-
Tokugawa times the third major precept omits the term “sexual de-
sire” (in 1) altogether. Instead, it equivocates by framing the vow
as an “injunction against practicing desires without compassion”
(fu muji gyoyoku kai F#E2Z17#7). The implication is that such de-
sires can be practiced if compassion is present in them. Rationaliza-
tions against the vow of celibacy reflect substantial openness to the
marriage of clergy and thus an ongoing tension in the Jodosha with
this item in the traditional precepts.

Partisans of the Pure Land Fortnightly Assembly Ceremony ver-
sion of the precepts were always a minority in the Jodosht, primar-
ily because the work was fairly late in appearing and circulated only
in restricted circles. Though the origins of the text are obscure,
scholars now think that its proponents were based principally at
Komyoji Temple in Kamakura. This temple was established in
the 1240s by Ryochia, the foremost leader and popularizer of the
Chinzei branch of the Jodosht during its formative period, and it
emerged as one of the premier institutions of the school. Ordina-
tions based on the Pure Land Fortnightly Assembly Ceremony were
apparently conducted at the temple over successive generations
and produced a master-disciple lineage organized around the text.
But these ceremonies were generally performed in private and
were perpetuated as a secret ordination reserved for an elite few.
They were portrayed as the highest form of Pure Land ordination
one could receive. During the fifteenth, sixteenth, and seventeenth
centuries, the Komyoji extended its influence first to Chion’in Tem-
ple in Kyoto, the location of Honen'’s grave-site chapel; and later to
the Z6jo6ji # F<F in present-day Tokyo, the leading J6dosha temple
connected with the Tokugawa shogunate (1600-1867). With this ex-
pansion, certain priests from those temples underwent the Pure
Land Fortnightly Assembly Ceremony ordination. As Japan entered
the Tokugawa period, several priests began campaigning for the
adoption of the Pure Land Fortnightly Assembly Ceremony as the
Jodosha standard because other precept ceremonies in use did not
reflect distinctive Pure Land values (Suzuki Ryoshun 1982, 106-
109; Tkawa 1975, 45-48).

A debate emerged in which advocates of the Pure Land Fort-
nightly Assembly Ceremony were countered by other priests from
both the Chinzei and Seizan branches of the J6doshii who criticized
the work as a spurious composition wrongly ascribed to Honen.
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One of the leading critics was the scholar-priest Nanso FF4& (1592-
1671), who denounced, among other things, the interpolation of
vin-yang %[5 thought and ideas from the Laozi #F into the con-
cluding section of the text; he saw them as undermining the strict
meaning of the precepts and inviting physical indulgences (Fusatsu
shiki bensho ARfERHEIE, ZJZ 13.348-350; Sanda 1975, 757-765).
His arguments and those of like-minded priests essentially stalled
the drive to disseminate the Pure Land Fortnightly Assembly Cere-
mony throughout the school, thereby preserving the traditional
ordination procedures of the bodhisattva precepts as the norm.
Nonetheless, the Pure Land Fortnightly Assembly Ceremony was pop-
ular enough that it persisted in certain circles throughout the Meiji
HHi5 period (1868-1912), though a movement spearheaded by the
eminent Jodosht activist and reformer Fukuda Gyokai 1&H17s
(1806-1888) finally led to its discontinuation in 1912 (Etani 1978,
191-193; Ishii Kyodo 1972, 418-421, 428-429).

Precepts Revival in the Tokugawa Period

Though there was some momentum in favor of the Pure Land Fort-
nightly Assembly Ceremony at the beginning of Tokugawa times,
what eclipsed it ultimately was the wider precepts revival that per-
vaded Buddhism as a whole during this period. Reforms were initi-
ated in most schools to place greater emphasis on the precepts and
to study their content and significance. It is difficult to say what
provoked this outpouring of concern for the precepts. Sectarian
sources often claim that it was a reaction to the decadence of the
clergy. Zen scholars sometimes cite the arrival of Yinyuan Longqi
F=t &% (Ingen Ryuki; 1592-1673), the famed master from China
who introduced from the mainland procedures for mass ordination
ceremonies that included lay precepts, the monastic precepts of the
Four Part Vinaya, and bodhisattva precepts. Even a few members of
the Shinshi, which had rejected the precepts throughout its history,
argued for the recognition of the bodhisattva precepts (Ishii Kyodo
1972, 410). This preoccupation with precepts thus extended to vir-
tually every Buddhist school during the seventeenth and eighteenth
centuries, and the Jodoshti was no exception. Precepts rose to ever
greater prominence in the thought and religious life of the J6doshg,
and the earlier Pure Land critique of them as extraneous practices
faded from discourse.
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Two noteworthy developments in the context of this precept
revival were the efflorescence of the world-abandoning (shasei %
1) movement, exemplified by Nincho Z# (1645-1711) and his
Honen'in #2kF% Temple in Kyoto, and the rise of the Pure Land
Vinaya (Jodo Ritsu & +1#) movement, organized by Reitan #EE
(1676-1734) at his Shorin’an B 7 hermitage also in Kyoto. The
world-abandoning ideal was not specifically inspired by Tokugawa
precepts reform but rather had its origins in earlier traditions of
nembutsu practice. The goal was to dedicate oneself to exclusive
and intense nembutsu practice in a monastic setting, while main-
taining a strict and religiously pure lifestyle. This philosophy, need-
less to say, coalesced well with the precepts and prompted Nincho
to institute monastic rules at the Honen'in based on the vinaya (Ito
1958, 31-49; Ito 1964, 1-3; Etani 1978, 182-183; Ishii Kyodo 1972,
412-414). Reitan, by contrast, concentrated more directly on the
issue of precepts per se and explicitly advocated adherence to them
as fundamental to clerical practice of the nembutsu (Itd 1964, 1-4;
Ryakudenshi Ws{E4, JZ 18.480-82; Etani 1978, 182-183; Ishii
Kyodo 1972, 414-418). To this day his tradition is kept alive by the
Jodoshii nun Kondo Tessho #T#EfFrR, head resident and Reitan’s
dharma heir at the Shorin’an in Kyoto.

What is striking about these two Tokugawa movements is that,
though they considered the bodhisattva precepts to be primary, they
both adopted a conciliatory attitude toward the Four Part Vinaya
precepts. This constituted a new trend in the Jodosha. Prior to that
time, the school recognized only the bodhisattva precepts inherited
from the Tendai tradition. One impetus for the interest in the Four
Part Vinaya no doubt came from the Tendai school itself, where
reform-minded monks such as Myorya #937 (1637-1690) and Rei-
ka 2z (1653-1739) pressed for the use of Four Part Vinaya ordi-
nations in addition to the regular Tendai bodhisattva ordinations
(Etani 1978, 180-182; Ishii Kyodo 1972, 411-412). Ninché argued
that, although the Pure Land teachings were derived from Hénen,
the precepts, properly speaking, were traceable back to Shandao in
China, and his precepts no doubt included those of the Four Part Vi-
naya (Ishii Kyodo 1972, 365, 367-368). Reitan, for his part, actually
underwent ordination in the full set of precepts for a monk as speci-
fied in the Four Part Vinaya (Ryakudenshii, JZ 18.481). Though the
viewpoints and activities of these two movements were not neces-
sarily widespread in the school during this period, they nonetheless
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made a strong impression on the Jodosht clergy. They fostered
serious consideration of the precepts among them and countered
sectarian tendencies favoring Pure Land Fortnightly Assembly Cere-
mony ordinations.

Alongside proponents of the Pure Land Fortnightly Assembly
Ceremony, world-abandoning monasticism, and the Pure Land Vi-
naya Ritsu movement, many mainstream clerics in the Jodoshu
were likewise stimulated to explore and promote the traditional
bodhisattva precepts. A succession of Jodoshu priests in the Toku-
gawa period wrote treatises on them and reasserted their primacy
as the fundamental precepts of the school (Etani 1978, 186-187).
One development resulting from their efforts was that the version
of the ordination ceremony in use at that time, commonly known
as the Old Kurodani Text (Kurodani kohon B H7K, ZJZ7 12.1-6),
was replaced by the New-Text Precept Ceremony (Shinpon kaigi #r4
E, ZJZ 12.9-14). A manuscript of the Old Kurodani Text survives
in Shogei’s own handwriting, so it must have been in widespread
use by the late fourteenth century. There is some evidence that it
may go back to the time of Honen himself, for a version of the cer-
emony used by Honen’s senior disciple Shinka {575 (1146-1228) is
almost identical to it. Nonetheless, in content the Old Kurodani Text
differs in crucial ways from texts used in Tendai and other Japanese
Buddhist schools. For one thing, the ten major bodhisattva precepts
are written in variant language from that found in other versions,
including the third precept, which, as framed, could be construed
as condoning the marriage of priests. In the mid-Tokugawa period,
another version of the ordination procedures, the so-called New-
Text Precept Ceremony, came to light, which contained language
very close to that found in the ceremonies of other schools. This
new text was in fact quite old, having been preserved in the treasure
storehouse of Nison'in —E4[% Temple in Kyoto, where Honen had
once resided and was briefly interred. Honen himself is said to be
its author, though it is impossible to verify such a claim. Even so
the work can definitely be traced back to the Kamakura period.
The discovery of this text gave the Jodoshia an alternative that was
just as venerable as the Kurodani one yet closer to those used by
other schools. It was quickly disseminated throughout the Jodoshi
and from mid-Tokugawa times on became the standard for ordina-
tion ceremonies. This shift was significant because it aligned the
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Jodosht more closely with the precept traditions of other Japanese
Buddhist schools. The new version continues down to the present
as the basis for the Jodosha’s precept ceremony (Etani 1972; 1978,
234-236).

Precepts in Modern Times

In the Jodoshi today there are two forms of precept ceremonies
conducted, one for clerics and the other for laypeople. Originally,
the precepts were administered primarily to the clergy, but some-
time during the Tokugawa period they were popularized among
the common people as well. The early “ordinations” of laypeople
were apparently a one-day affair, though the actual content of the
proceedings and the motivations of the ordinands are not entirely
known (JD 2.199, s.v. jukai #7# and jukaie #Z7%).3 Lay precept
ceremonies today last for seven days. The first six days function as
a religious retreat including worship services, nembutsu chanting,
satra recitation, and lectures on the three refuges, the five precepts
for laypeople, the three categories of pure precepts (sanjujokai) of
bodhisattvas, the ten major precepts (jijikinkai +8E2:7,) of bodhi-
sattvas, and the twelve parts of the precept ceremony (jinimon
kaigi +_—F#i{). On the seventh day the precepts are formally
administered to the participants. The ceremony is ordinarily per-
formed before a scroll painting known as the Three Holy Ones Ad-
ministering the Precepts (jukai sansho zu #%3 =52[&), which de-
picts Sakyamuni Buddha flanked by the bodhisattvas MafijusrT and
Maitreya. They fulfill the roles of the three ordination masters re-
quired for the ordination procedures specified in the Four Part Vi-
naya. Needless to say, this ritual does not serve the same purpose
for laypeople as it does for the clergy. The lay ceremony is fre-
quently called “administering the precepts to establish a karmic
bond” (kechien jukai #5#3%7%). The implication here is that through
this event recipients of the precepts form a karmic link that leads
them to enlightenment in Amitabha’s Pure Land. The ordination
ceremony for the clergy is similar in sequence and procedure. The
most visible difference is that the seven-day initiation is integrated
into a longer retreat for the clergy known as preparatory practice
(kegyo 1n17). In significance, however, the ordination of the clergy
marks their induction into the ranks of formally recognized
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teachers of the J6doshi. Hence the precept ceremony is the mecha-
nism by which they become part of the school’s official lineage
(Fujii 1979, 64—-66; Shiio 1931, 99-124).

In light of these ceremonies and in the context of their histori-
cal evolution, what then is the role of the precepts in the Jodosh,
and what meaning do they have for its adherents? For one thing,
they provide the cohesion of a religious transmission from master
to disciple over successive generations, which is crucial to the iden-
tity and perpetuation of the Jodosha as a sectarian body. Precepts
have exerted this same cohesive effect throughout Buddhist history
on other sectarian groups, and to the extent that these groups have
the precepts in common, the groundwork exists for a shared, pan-
Buddhist identity between them. But that function, crucial as it
may be from an institutional standpoint, does not address whether
the actual content of the precepts is important to the Jodosha. Do
the specific injunctions in the bodhisattva precepts represent nor-
mative rules of behavior for Jodoshii adherents? That question is
far more complex.

When perceived as extraneous practices, precepts, it would
seem, do not have direct relevance or application to the Pure Land
path. But the Jodoshi, as shown earlier, adopted a different inter-
pretation, construing the precepts to be auxiliary acts that work in
tandem with the nembutsu. When one upholds the moral impera-
tives of the bodhisattva precepts, those virtuous acts augment
and enhance the boundless saving power already inherent in the
nembutsu. Hence ethical action does have a soteriological value
but only in conjunction with the nembutsu. By contrast, the nem-
butsu constitutes both necessary and sufficient cause for birth in
the Pure Land. Its efficacy is not dependent on other acts. Thus
while acknowledging the primacy of the nembutsu, the Jodoshu
affirms the value of the precepts. It would be a mistake, however,
to assume that the Jodoshi expects its adherents to observe the
precepts without fail. There is adequate evidence that certain
injunctions—the rule of celibacy, for instance—were never strin-
gently observed even among the clergy. Moreover, there is some
question as to whether Jodoshi adherents actually believe they can
follow the precepts unerringly. Some doctrinal scholars depict the
precepts as valuable simply because they awaken in one an aware-
ness of human failings and inadequacies, thus leading one to the
superior practice of the nembutsu (Etani 1978, 149-151).
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In the end, the meaning of the precepts in the J6dosht lies not
in successful observance of them in every detail, but in the adher-
ent’s commitment to them as an ideal. That is, their symbolic value
is just as important as their moral value. This understanding of the
precepts is frequently couched in terms of the age-old Buddhist di-
vision between ideal (ri ¥£) and specific (ji ), categories that the
Jodosht inherited from other Buddhist schools. Viewed as specific,
the precepts (jikai E7%) constitute a collection of rules and injunc-
tions which, when followed scrupulously, yield a lifestyle wherein
one desists from evil and cultivates good. Viewed as ideal, however,
the precepts (rikai ¥i#%,) represent a palpable expression of the im-
palpable Buddhist absolute, convergent with the nembutsu.* When
analyzing the precepts in this way, the Jodoshti considers it possible
to uphold them as ideal without necessarily upholding them as spe-
cific. Needless to say, such an interpretation is prey to cynical and
self-serving manipulation if used as an excuse for not doing good.
But the important point is that the J6doshi values an inner assent
to the precepts as much as an outward performance of them. From
this point of view, the precept ceremony represents not simply a
commission to do good but rather an occasion for acknowledging
one’s karmic bond to universal powers working to bring sentient
beings to enlightenment. The ritual event of receiving the precepts
therefore contains meaning over and above one’s actual capacity to
obey them. Through such doctrinal analyses, the Jodoshi has at-
tempted to bring harmony to seemingly diverging aspects of its tra-
dition: the nembutsu path on the one hand and the precepts on the
other.

Notes

I would like to thank Professor Fukuhara Rytizen {g/E[%£% of Bukkyo {##; Uni-
versity in Kyoto and the Venerable Kondo Tessho #T#EfE#R, head resident of the
Shorin’an fEEEE in Kyoto, for meeting with me during the preparation of this es-
say to discuss the precepts in the Jodoshd.

1. The Jodoshi recognized this Zhanran version as its authoritative text for or-
dination ceremonies rather than the versions by Zhili, Zunshi, and Yuanchao (de-
scribed by Getz in this volume), even though their versions integrated Pure Land
themes and motifs into the ceremony.

2. The Shinsha is commonly depicted as devoid of master-disciple lineages
based on Shinran’s comment, “I, Shinran, do not have even one disciple” (Tannisho
EEE PP, SSZ 2.776). But it is clear that there were lineages from the earliest period,
as reflected in such lineage charts as the Shinran Shonin monryo kyomyocho #iEEE
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ANFHEZZ 4R (in Yamada 1979, 351-380). Though there were apparently no uniform
ceremonies formalizing the master-disciple tie, religious objects such as inscribed
texts or portraits of the master were frequently passed on to disciples as tokens of
the relationship, and disciples would frequently receive new clerical names from the
master. Shinran, for instance, received the name Shakka #i%% from Honen, had him
inscribe a copy of his Senchakushii for Shinran, and was allowed to make a portrait
of Honen (Kyogyoshinsho, SSZ 2.202). The Shinshi subsequently developed its own
tonsure (tokudo 15 JF) procedure for ordination, but it never adopted the precepts as
part of the ordination (Matsuo 1988, 226-227).

3. These ceremonies may have been similar to those described in Bodiford 1993
(179-184).

4. The analysis of precepts from the perspective of specific (ji) and ideal (ri) has
precedents in Tendai. The bodhisattva precepts in the Brahma Net Siitra are identi-
fied as precepts with form (jikai); the attitudes and views promoted by the Lotus
Stitra are identified as precepts without form (rikai; Groner 2000, 206-210). For a
Jodoshi exegesis of precepts using the categories of ji and ri, see Inoue Tokujo 1908
(438). Jodoshi doctrine shares the Tendai view that “jikai” refers to the specific in-
junctions of the bodhisattva precepts. Likewise, it defines “rikai” as the essence of
the precepts (kaitai #f%), which once received is never lost (ittoku fushitsu —&4~
%) and constitutes the seed of Buddhahood (jobutsu no shuji B #M7EF). But the
Jodosha understanding differs in other ways from the Tendai view of rikai. Specifi-
cally, it does not posit a link between rikai and the Lotus Sitra. If rikai is identified
with any teaching, it is with the nembutsu as the nembutsu precepts (nenbutsu kai 75

.
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Chapter 11

The Debate over Meat Eating
in Japanese Buddhism

RicHARD M. JAFFE

THE DISTINCTIVENESS of contemporary Japanese Buddhist practice
with regard to the major precepts—as several essays in this volume
demonstrate—is well known among scholars and practitioners of
Buddhism. One important element of this distinctiveness is that
apart from monastic and temple settings, most Japanese clerics do
not refrain from eating meat, fish, fowl, and other flesh foods.!
Those who have spent any length of time with Japanese Buddhist
clergy in Japan or outside of Japan will have no doubt seen them
eat meat and fish. The general acceptance of meat eating in Japa-
nese Buddhism today, however, belies the contentious debate over
meat eating that sporadically took place in Japan from the start of
the seventeenth century until the full-fledged outbreak of overseas
wars in the 1930s. Current defenses of clerical meat eating are
rooted in arguments defending the practice that began during the
Tokugawa (1603-1867) era and continued through the Meiji
(1868-1912), Taisho (1912-1926), and Showa (1926-1989) periods.
Additionally, tolerance of clerical meat eating in Japan was fostered
by changing attitudes toward meat consumption that occurred with
the reopening of Japan to the Euro-American powers and by chang-
ing views of human biology over the course of the nineteenth and
twentieth centuries. Ultimately, clerical meat eating came to be
viewed as a necessity if the Buddhist clergy were to contribute to
the Japanese effort to create a modern imperial nation-state on par
with the Euro-American powers.

The discussion of meat eating by the clergy frequently accom-
panied arguments concerning fornication and clerical marriage and,
as a result, was known, at least as early as the eighteenth century, as
the “eating-meat-marriage” (nikujiki saitai N-&ZF#;) problem. The
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association between the consumption of foods considered to be
aphrodisiacs (meat, garlic, onions, leeks, and scallions) with illicit
sexual activity by the clergy was a long-running one in Japan. For
example, the “Regulations for Monks and Nuns” (Séniryo f&84)
in the Y616 Era Law Codes (Yoro ritsuryo #£1#%) of 757 contained
an article banning the consumption of meat, alcoholic drink, and
smelly herbs. As noted by Ishida Mizumaro (1995, 8-13), the provi-
sion was probably intended to help curb sexual transgressions by
monastics, because these foods were believed to heighten sexual de-
sire. Over the course of premodern Japanese history complaints
against the Buddhist clergy for their profligate behavior frequently
included claims that the clergy were eating forbidden foods. For
example, Miyoshi Kiyoyuki =317, a tenth-century critic of the
Buddhist clergy, wrote, “All of them keep wives and children in
their homes; they eat fish and meat (kuchi ni seisen o kurau [ JE
fig & % & 5.). Their appearance resembles monks, but in their hearts
they are like butchers” (Miyoshi Kiyoyuki iken fiji ==1&5178 Rt
2, 914, cited in Kuroda 1980, 250). To be sure, Miyoshi’s criticisms
were far from isolated (e.g., Ishida Mizumaro 1995, 97-98).

In addition to the more general attacks on clerical meat eating
and fornication, there were also criticisms directed specifically at
clerics belonging to the Jodo Shinsht &+ E%2 school of Pure
Land Buddhism. Citing the precedent of their founder, Shinran ¥
# (1173-1263), Shinsha clerics openly took wives, practiced patri-
lineal inheritance, and even in their training halls (d6jo &%) con-
sumed foods usually avoided by the Buddhist clergy. According
to James Dobbins (1989, 91), the Shinsha leader Zonkaku 7F&
(1290-1373) riposted that because Jodo Shinsht practitioners were
allowed to engage in these activities in their daily lives, they were
quite free to do so in their training halls. Similarly, Dobbins (1989,
153) notes that despite the growing similarity between the late-
medieval Honganji ZJfE3F Temple and other Buddhist temples,
Shinshi clerics alone “ate fish and meat, and they even served it to
guests inside the Honganji.”

An extensive literature concerning meat eating (specifically by
clerics) did not emerge in Japan until after the start of the seven-
teenth century. The stigmatization of meat eating by successive
shoguns; the increased prominence of non-Buddhist intellectual
factions as Confucian scholars, Nativists, and Shinto Revivalists;
and, toward the end of the Tokugawa period, the growing body
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of knowledge about the dietary habits of the Europeans—all con-
tributed to an unprecedented level of public debate concerning
meat consumption. One historian of Japanese food customs, Kamo
Gi’ichi, has observed:

Prior to the Tokugawa period we can say that edicts prohibiting meat
eating were frequently promulgated, but there was no general debate
about that practice. With the advent of the Tokugawa period, however,
meat eating was opposed because it was considered polluting (kegare)
and, at the same time, the exclusionary attitude toward foreigners
who made meat part of their everyday diet grew in strength. Probably
in no other period was the issue of meat eating as rancorously debated
as in the Tokugawa. (Kamo 1976, 196; also see Harada 1993, 257)

Kamo’s comments apply not only to the general public in the
debate over meat consumption but the Buddhist clergy as well.
In particular, scholar-clerics of the J6do Shinshi denomination—
reacting to partisan attacks by clerics affiliated with the rival Pure
Land Jodoshid %+ %% and the Obakusha #E%5% branch of Zen as
well as by such nativists as Hirata Atsutane “FHE B (1776-1843)
in the later Tokugawa—produced a sizeable body of literature that
staunchly defended the clerical consumption of meat and fish, cler-
ical marriage, and patrilineal inheritance even in temple settings
(Jaffe 2001, 36-42). Over the course of the Tokugawa period, Jodo
Shinsha clerics such as Saigin 75% (1665-1663), Chika %7 (1634—
1718), Erin Z#k (1715-1789), Horin =5 (1693-1741), and others
produced an apologetic genre defending their practices. In these
tracts, many of which were given similar-sounding titles such as De-
fense of Meat Eating and Clerical Marriage (Nikujiki saitai ben N3
#=3) and Defense of Eating Meat and Clerical Marriage (Jikiniku sai-
tai ben B HFEHHE), the authors devoted considerable attention to
rebutting arguments that meat eating by the clergy should be pro-
hibited. (For a description of this genre of Buddhist literature, see
Ishikawa Rikizan 1996; Jaffe 2001, 36-57.)

A look at an early, often reproduced, and mimicked example of
Tokugawa-period Jodo Shinshii apologetical literature of this genre
reveals several of the arguments employed by the Shinsha clergy in
the defense of clerical meat eating. The Defense of Meat Eating and
Clerical Marriage (hereafter Defense) by the aforementioned Chiky,
the second head scholar (noke gtfl.) of the Shinsha seminary at
Nishi Honganji 75 4<FE=F, provided a template for the J6do Shinshi
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defense. The work was based on lectures given by Chika at least
partially in response to attacks from clerics of other denominations.
Specifically, Chika’s effort to defend Jodo Shinshi appears to have
been stimulated by lectures on the Sirangama Sitra (Shoulengyan
jing E1BE4E, T no. 945) that were delivered in 1669 by Tetsugen
Doko s#ERE Y (1630-1682), who had converted to Obakushii Zen
after first being a Jodo Shinsht cleric and student of Chikd’s
teacher, Saigin (Baroni 1994; Jaffe 2001, 38-42). As later de-
scribed by the Shinsht cleric Erin, the strife between the Shinsha
clergy and Tetsugen began when the latter delivered a series of
talks in Edo as part of his effort to raise funds for printing in Japan
a copy of the Ming-dynasty edition of the Buddhist canon. While
lecturing on the Siranigama Sitra, a text that stresses the impor-
tance of maintaining the monastic precepts, Tetsugen apparently
enraged Shinsha clerics in the audience, who then entered into a
debate with the speaker over his interpretation of the text. When a
local Edo cleric, Kasei 22% (d. 1692), was bested by Tetsugen in
debate, Chika was sent to Edo to challenge Tetsugen (Shakunan
Shinshii sogi FEEEE 24, SZS 59.349; Baroni 1994, 196-197).

Although Erin does not record exactly the sort of charges
brought by Tetsugen against the Shinsha clergy, a text attributed
to Tetsugen, the Absentminded Conversation with Bats (Komori
bodanki WFiET#EED, reprinted in Ishikawa Rikizan 1996), gives
us a sense of the complaints leveled by Shinsha opponents and
the heated nature of the rhetoric in these Tokugawa-period anti-
Shinshii polemics.? In this text, Tetsugen (or someone writing in
his name) equates the Shinsht clerics’ continued sexual relations
and meat eating after ordination with the commission of the five
grave offenses (go gyakuzai Ti#JE) of Buddhism.? In particular,
the text argues that although these men have the appearance of
“people who have left home” (shukke Hi57), their meat eating and
fornicating are destroying the order of monks (sargha). Because of
their deception, the author compares them to bats (komori fiFig)—
that is, animals that are neither fully rodents nor birds—thus allud-
ing to a passage in the Buddha’s Canon of Morality Sitra (Fozang
jing 4, T 15.788c) where Sakyamuni compares monks who
violate the precepts to bats.

In the Defense, Chika begins with feigned puzzlement over the
current state of the Buddhist denominations in Japan. Noting that
the Shinshu clergy do not follow the same protocols of behavior as
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other Buddhist denominations, Chika expresses amazement that
rather than being punished by the deities who protect Buddhism,
the Shinsht denominations have prospered far more than any other
Buddhist school:

If one looks at the Nirvana Siitra (Niepan jing {£8£4%), the Brahma Net
Stiitra, or the Lanikavatara Siitra (Lenggie jing #5{1%%), one will see that
these satras all enjoin those who are ordained to give up the four acts
of taking life, stealing, licentiousness, and lying. Therefore one would
expect one who has been ordained to refrain from eating meat and
marriage. Two-thirds of the people of Japan, however, now follow the
school of our founder [Shinran] and those who request deliverance to
the Pure Land are numerous. What does the god Brahma (Bonno %% F)
do about this? Is the god Sakra (Taishaku 75#; Indra) blind? They
vowed in the presence of the Buddha [to punish such transgressors],
so why do they not censure these things? Why did the kings and great
ministers not split the head of Shinran into seven pieces and drive him
to another cosmos? I grew angry and resentful that not even the four
great heavenly kings (shi ten daio V4K K =F; gods of the four directions)
understood that this teaching had spread to two-thirds of Japan and
that many sentient beings had been led astray. (Defense, 293b)

Chika details the sorry state of venerable Buddhist temples and
monasteries before launching into an extensive defense of the Shin-
sha practices of meat eating and clerical marriage. His arguments
in favor of allowing the Buddhist clergy to eat meat—a category in
which he includes seafood—focus on the inconsistency of the
teachings regarding meat eating in the canonical literature and re-
cords concerning the consumption of meat, fowl, and various forms
of seafood by illustrious clerics of the past (Jaffe 2001, 42-53).
Chika was clearly aware of the differing attitudes toward meat eat-
ing in the vinaya literature and some of the Mahayana satras semi-
nal for the Buddhist cultures of East Asia.

Poring over the Buddhist canon, Chika uncovered numerous
examples of monks and nuns eating various animal foods for both
medicinal and strictly culinary purposes. For example, he cites pas-
sages in the Four Part Vinaya (e.g., fasc. 42, T 22.872b) where Saky-
amuni permits eating meat that is pure in three ways: It must not
come from an animal one has seen being killed, an animal one has
heard being killed, or an animal suspected to have been killed spe-
cifically for one’s consumption (Defense, 298b; for an overview of
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restrictions on meat eating in Buddhist scriptures, see Shimoda
1997; Ruegg 1980). Chika refers to other passages in the Four Part
Vinaya where Sakyamuni allowed sick monks to consume such
foods as the rendered fat of five animals (fasc. 10, T 22.627b) or
raw ox meat and blood (fasc. 42, T 22.868b) to cure their illnesses
(Defense, 297a-298b). After citing these and other sources, Chika
concludes that because the prohibition against meat eating was not
in effect during Sakyamuni’s lifetime, such great disciples as Sari-
putra (Sharihotsu #7f]#%), Maudgalyayana (Mokuren H7#), and
Gautami (Kyodonmi [E2Zif) all ate meat: “If this is the case, when
Buddha was alive, his disciples all ate meat, so there is no reason to
censure so severely our patriarch [Shinran] for having eaten meat”
(Defense, 298b).

True, Chika admits, Sakyamuni does proscribe meat eating in
the Nirvana Siitra (T no. 374), but in the same sitra he also pro-
scibes many other activities that the clergy of Chiku’s day freely
performed. For example, he forbids ownership of eight varieties of
impure things (hasshu fujé motsu J\FEAFEY)), such as domestic
animals, servants, gold, land, orchards, and grains (e.g., fasc. 6,
T 12.402b, etc.). Chikai writes that this selective obedience is the
height of hypocrisy:

If we read the Nirvana Siitra, there are passages that anyone would
take issue with today. It says that people of the future who possess the
eight impure things are not my disciples, but are companions of [the
evil] god Mara (Tenma X&) [e.g., fasc. 7, T 12.404a].... T do not
know about India, and I have not examined China, but today there is
not a single priest in Japan who follows these proscriptions. Because
the disciplinarians (risshi i) and sarigha supervisors (sozu {4#)) of
various temples and monasteries, to the contrary, accept retainer’s
stipends, own fields, and build residences, even the highest-ranking
individuals possess the eight impure things. They all violate the prohi-
bitions of the Buddha, therefore they are not disciples of the Buddha,
they are Mara’s companions. (Defense, 298b-299b)

Chika lambasted the selective way in which the critics of Shin-
shi practice chose particular proscriptions to obey while ignoring
many others and cited numerous examples of clerics in both China
and Japan who he claims, based on traditional sources, had eaten
meat and married. To demonstrate that Shinsha clerics were fol-
lowing illustrious precedents, Chikii mentions, for example, the
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founder of the Hosso lineage, Cien Ji &% (often referred to as
Kuiji % 632-682); the sixth ancestor of the Chinese Zen lineage
Huineng Z 4t (639-713); and the famous Chinese Zen monks Zhu-
tou F& 58 (also known as Panshan Baoji # [/ f&; n.d.) and Xianzi 1§
F (n.d.; Defense, 301a; 302a-b).* He also poked fun at what he saw
as widespread violation of the ban against clerical meat eating and
marriage by clerics of the non-Shinshti denominations. He notes
that despite the proliferation of so-called “ordination platform pil-
lars” (kaidan seki #J&45) outside Zen temples inscribed with the
phrase “It is not permitted to enter this temple gate with pungents
or liquor” (fukyo kunshu nyii sanmon S A ILFY), clerics con-
tinued to consume these very foods within the temple. Chika’s com-
ments indicate that he interprets the obscure term “pungents” (kun
) to include not just smelly or spicy herbs (its usual meaning) but
also meat. He goes on to say, however, that the clergy have found all
sorts of clever ways to ignore the ban. Raising one particular “culi-
nary” practice as an example, Chika writes:

When one visits temples one sees that a small amount of seaweed (wa-
kame) is put into a bowl. Saying that they will “season it with liquor
(saké),” they pour in liquor and drink heavily from their soup bowls.
At first it was done in the above fashion, but then clerics said, “The sea-
weed is no good, it’s stale” and drank just the liquor. They thus violate
the prohibition against entering the temple with liquor, meat, or the
five smelly herbs (goshin Fi3%).> (Defense, 299b)

Having provided numerous examples of inconsistencies within the
Buddhist canon with regard to meat eating and clerical marriage,
Chika concluded that Sakyamuni had not preached absolute rules
banning either practice. Rather, the acts of prohibiting or allowing
meat and marriage are “clever devices and expedient means created
because sentient beings have a multiplicity of spiritual dispositions.
In any case, to lead even one person to the Buddhist teaching,
sometimes it is permitted and sometimes it is forbidden” (Defense,
304b). Because of the flexibility in the teaching, it is an error to pro-
nounce either forbidding or allowing meat and marriage as being
absolutely correct and condemn the opposite behavior as absolutely
wrong (Defense, 305a).

Based on this principle, Chika defends Shinran and his succes-
sors’ departure from the customary, although frequently ignored,
strictures forbidding meat eating and marriage by the Japanese
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Buddhist clergy. He asserts that Shinran, whether eating meat or
marrying, was not motivated by sensual desire. Rather his actions
must be viewed as expedient means (hoben J5{#; upaya) performed
to rescue suffering sentient beings trapped in the “mud of the five
defilements” (gojoku 7i.i%; Defense, 307b).® Chiki concludes:

[Shinran’s] eyes were only fixed on rescuing sentient beings, and he
paid no attention to what he wore or consumed, to which people ate
meat, etc., or which people married, etc. The expedient means used by
the bodhisattva to benefit and convert sentient beings are all just like
this. Therefore, when we investigate the examples, proofs, and princi-
ples, we see that there is no special reason to condemn our patriarch
for meat eating and marriage in that way [as clerics from other de-
nominations do]. (Defense, 308b)

Apologia like Chika’s Defense were copied, and new ones (e.g.,
the Defense of Meat Eating and Clerical Marriage, Shokuniku taisai
ben &N FEHE, by Horin) were produced throughout the Tokugawa
period, indicating the ongoing interest within Shinsha circles in
this genre. Spurred on by anti-Buddhist attacks like Hirata Atsu-
tane’s scathing Humorous Words after Meditation (Shutsujé shogo
H E 25, posthumously published in 1849), Shinsha clerics contin-
ued to defend their practices. Fearing retribution from government
authorities for their exceptional behavior, however, Shinsh leaders
warned their clergy to avoid red-light districts and such activities as
fishing and hunting (Jaffe 2001, 52-53). The creation of a sizeable
body of Shinsha literature devoted to defending clerical meat con-
sumption and marriage helped reify these practices as ongoing
“problems” that religious reformers and government leaders would
try to resolve at the start of the Meiji period.

Debating Meat Eating after the Tokugawa Period

Meat eating became a more prominent issue for the Buddhist
clergy, regardless of denominational affiliation, in the early Meiji
period. Official state policy, the dissolution of old status laws, and
changes in attitudes regarding the enforcement of protocols among
the Buddhist clergy raised the issues of meat and marriage to
prominence in both the secular and Buddhist world. Following the
upsurge in violence directed at Buddhist institutions and clergy
(haibutsu kishaku BE#5%F) from approximately 1868 to 1871 (Ke-
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telaar 1990), new government policies catalyzed the debate over the
appropriateness of clerical meat eating that far exceeded in scope
the much more limited Tokugawa-period discussion. The Toku-
gawa debate had focused on the Shinshu clergy; post-Tokugawa
literature and legal maneuvering engaged Buddhist clerics of all de-
nominations (Jaffe 2001, 58-113).

Advocates of meat eating ranged from pro-Westernization intel-
lectuals like Fukuzawa Yukichi ##:7 (1834-1901) to the highest
level of the Meiji regime. Most prominently, perhaps, the court an-
nounced in February 1872 that from that time on meat was to be
served to the emperor at the imperial palace. According to the an-
nouncement, beef and lamb (regularly) as well as pork, venison,
and rabbit (occasionally) would now be part of the imperial menu
(Edamatsu 1983-1986, 1:540). In addition, French cuisine replaced
Japanese-style meals at official state functions (Harada 1993, 17). In
a similar vein, by the early Meiji the Japanese navy had begun serv-
ing bread and meat to its sailors to prevent malnutrition, despite
protests from within the ranks against such unfamiliar foods (Har-
ada 1993, 22).

Meat eating was so prominent in the early Meiji period that the
practice became both a symbol of Westernization and “progress”
and the target of social critics who lampooned the spread of foreign
customs among the upper and middle classes. In Aguranabe %5 %%
#5, his playful 1871 fictional depiction of dinnertime discussions
taking place among patrons of a beef restaurant in Tokyo, Kanagaki
Robun H4EE 7 (1829-1894) sarcastically remarked, “Samurai,
farmer, artisan or trader; oldster, youngster, boy or girl; clever or
stupid; poor or elite; you won'’t get civilized if you don’t eat meat!”
John Mertz, in his forthcoming study of Kanagaki’s novel, has ob-
served that eating meat, particularly beef, became a “synecdoche
for all things Western.” Demonstrating that even the Buddhas had
been swept up by the zeitgeist, another acerbic observer of the Meiji
social scene, Kawanabe Kyosai 7#fiiE75 (1831-1889), produced a
painting of Fudé My66 4 #jBiE (Acalanatha), the popular, fierce
manifestation of Dainichi & H (Mahavairocana) Buddha, comically
entitled “The Civilizing of Fudé My66” (Fudo Myoo kaika AS&HH T
BA{l). Fudo is shown reading the influential Shinbun zasshi 7%
i, the very paper in which it was announced that meat would be
eaten at court. In the foreground, an acolyte, Seitaka Daji i FEin &
F (Cetaka), uses his sword to prepare meat for Fudo’s meal. In the

Brought to you by | Cambridge University Library
Authenticated
Download Date | 12/24/19 5:03 PM



264 Richard M. Jaffe

Figure 11.1. The
Civilizing of

Fudo Myo66 (Fudo
Myé6 kaika) by
Kawanabe Kyosai.
Image number 5 in
the series “Kyosai’s
Amusing Drawings”
(Kyosai rakuga), 1874.
Courtesy of the
Kawanabe Kyosai
Memorial Museum.

background, another acolyte, Kongara Do6ji % #3528 7 (Kinkara),
cleverly makes use of the nimbus of flames surrounding Fudo to
heat the pot and a bottle of saké (Oikawa 1998, 112-114).

The government action that triggered the debate over meat eat-
ing, clerical marriage, and other practices formerly deemed im-
proper for the Buddhist clergy was the adoption of what became
known as the “Meat and Marriage (nikujiki saitai) Law.” Promul-
gated on 31 May 1872 by the Grand Council of State (Dajokan K
'E), the decriminalization measure read: “From now on Buddhist
clerics shall be free to eat meat, marry, grow their hair, and so on.
Furthermore, they are permitted to wear ordinary clothing when
not engaged in religious activities” (Jaffe 2001, 72). Arguments in
favor of decriminalizing these practices had been circulating in
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some Buddhist circles prior to the passage of the new law. Previ-
ously Otori Sessd JEZET (1814-1904), the Sot6 Zen ijif# cleric
who served in the Ministry of Doctrine (Kyobusho ##34) and was
instrumental in drafting and passing the regulation legalizing meat
and marriage, complained in a petition to the government that Bud-
dhist leaders were enforcing protocols that ran counter to human
nature, thus vitiating the clergy. Although not specific in its recom-
mendations, the petition did urge the government to have these
leaders remember that clerics were human beings and needed to
be instructed more kindly (Yasumaru 1988, 30). Otori was able to
act on his own recommendations when he was appointed to the
Ministry of Doctrine.

Soon after the promulgation of this law, some clerics began
clamoring for acceptance of the new standards and more active en-
gagement of the clergy in national affairs. Ugawa Shocho 21| #E 7,
a Tendai K& cleric and head of Senkoji T3%5F Temple in Ozone-
mura K (Ibaraki prefecture), petitioned the government, urg-
ing that all Buddhist clerics be ordered to act in accordance with
the decriminalization measure by eating meat, marrying, and wear-
ing nonclerical clothing. Ugawa’s argument in favor of meat eating
was straightforward. Like Fukuzawa Yukichi and members of the
government who viewed the practice as essential for a strong, virile
populace, Ugawa wrote that by eating meat, the clergy would be-
come more vigorous, enabling them to contribute more fully to
the great task of serving the nation. In a time of national crisis
(as the early Meiji period was deemed to be), it was inappropriate
for the clergy to waste their time arguing over small points of mo-
rality. They needed instead to devote themselves fully to strengthen-
ing Japan (Ugawa 1949, 222).

Although the exact import of the new measure was vague—was
it actually a recommendation to engage in the listed activities or
simply a decriminalization of them—the negative reaction of the
high-ranking clergy of almost every Buddhist denomination was
vigorous and swift. One point of contention, of course, was the
portion of the law allowing the clergy to eat meat openly without
incurring any penalties from the state. Clerics from Jodosht, S6to,
Shingon E =, and Tendai criticized the attempt to legitimize meat
eating for the clergy. The high-ranking Jodoshii cleric Fukuda
Gyokai #&H 173 (1809-1888), an ardent opponent of the decrimi-
nalization law, condemned meat eating in a 1876 tract:
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When the cleric leaves his home and takes the tonsure he follows the
example of the Buddha entering Mount Dandaloka (Dandoku Sen f&45#
111) [where Sakyamuni supposedly practiced austerities]. By not eating
meat he obeys the proscription set forth at the assembly in Lanka
(Ryoga) [where Sakyamuni supposedly preached] and manifests the
great compassion of a bodhisattva. This is the behavior of a member
of the Buddhist clergy. Chapter 31 of the Great Perfect Wisdom Treatise
(Dazhidu lun K%EE# [T no. 1509]) says that “upholding the precepts
shall be your inner essence; the tonsure and robes shall be your out-
ward appearance.” (Fukuda Gyokai 1942, 177)

Similarly, in a letter to the So6t6 clergy of Miyagi prefecture
written in 1875, the So6tdo Zen cleric Nishiari Bokusan P§HE L
(1821-1910) wrote:

Eating meat and marrying are matters dealt with in the vinaya (ritsu
) and have nothing to do with the government. Although since 1872
the decision concerning these matters has been entrusted to each indi-
vidual, and the former restrictions have been lifted, one should reflect
on the fact that eating meat causes the killing of sentient beings; mar-
riage is the cause of confused action (wakugyo 2%{7). (Nishiari 1875, 2)

In a text that appears to answer each point in the defense of
meat eating by Chika and other J6do Shinshia clerics, the Shingon
cleric Ueda Shohen FEMHIfE#E (1828-1907) grounded his arguments
for vegetarianism on a traditional periodization of Sakyamuni’s
teachings. The ban on meat eating in the Brahma Net Siitra, which
Ueda saw as having been delivered at the beginning of the Buddha'’s
ministry, “was a prohibition based on principle. It was a teaching
that was unchanging in the past, present, and future.” According to
Ueda, the Buddha did allow meat eating by clergy who followed in-
ferior (hinayana) doctrines and, for a time, by bodhisattvas who fol-
lowed the superior (Mahayana) teaching. But late Mahayana texts
such as the Nirvana Stitra, which set forth the Buddha’s final in-
junctions to the order (sarigha), completely ended those allowances.
After Sakyamuni’s death it was no longer permissible for a Buddhist
cleric—regardless of doctrinal orientation—to eat meat, even if he
or she were ill. Ueda urged students of esoteric Buddhism in partic-
ular to cure any illnesses with incantations (ju Wi; dharani) rather
than meat, which, as Chika had noted, vinaya texts allowed for me-
dicinal purposes. Ueda, like many critics of meat eating and clerical
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marriage, commented that such licentious behavior by Buddhist
clerics would make the laity reticent to believe the clergy when
they preached about Buddhism (Ueda 1982, 228-229).

By 1878, when it was clarified that the intention of the decrimi-
nalization measure was not to supplant denominational regulations
but rather to end government interference in Buddhist affairs, the
leaders of many denominations notified their clergy that they were
to obey the rules prohibiting meat eating and clerical marriage
stringently. Typical of these notices was the one issued by the lead-
ers of the Nichiren H# denomination, which reminded the clergy
that

the basis of Buddhism is achieving awakening and liberation from at-
tachments. Therefore, there is no abandoning of one’s obligations and
entering the unconditioned unless one takes the tonsure, dons Bud-
dhist robes, ceases sexual relations, and stops eating meat. That which
is the most difficult to abandon is abandoned; that which is the most
difficult to endure is endured. The names for “home dwellers” (zaike
1E5; i.e., the laity) and “home leavers” (shukke, i.e., the clergy) are dif-
ferent from each other; their actions are also distinguished from each
other. Furthermore, [one must practice the bodhisattva ideal of] up-
wardly seeking unlimited awakening while downwardly benefiting the
living beings of the nine realms. We should call those who transcend
the masses, rise above the secular, impartially abandon conventional
emotions, and earnestly avoid sullying their reputation “Buddhist
monks” (s {&). (“Nichirensha rokuji” Hi#E = #%ZE 1878, 2-3)

The various negative responses to the decriminalization of cler-
ical meat eating cited above did not represent a significant depar-
ture from the sort of argument marshaled by Tetsugen against
the Jodo Shinsha clergy approximately two hundred years earlier.
Meat eating involved the taking of an animal’s life and was there-
fore uncompassionate. Ever since the Nirvana Siitra and the Siran-
gama Siitra were preached, the eating of meat had been proscribed
for the Buddhist clergy and this rule could not be modified.

Although the anti-meat eating arguments remained relatively
constant over the course of the Tokugawa and early Meiji periods,
by the mid-Meiji arguments in favor of meat eating underwent con-
siderable change. Reflecting new conceptions of human biology, nu-
trition, and evolution, advocates portrayed meat eating as essential
for the creation of a vigorous, engaged Buddhist clergy that could
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contribute to the development of Japan as a modern nation capable
of competing in the international arena with the Euro-American
powers. Most significantly, several of the proponents of meat eating
argued that the new understanding of human biology placed con-
temporary Buddhists in a better position to assess meat eating, no
matter what the canonical texts seemed to advocate.

Writing a brief tract favoring consumption of meat in 1898, the
Buddhist intellectual Inoue Enryo F BT (1858-1919) clearly re-
flected the shifting intellectual landscape upon which social Dar-
winism, the Euro-American colonialism, and Japan’s increasingly
ambitious international aspirations had left their marks. Noting
that “survival of the fittest” (viisho reppai jakuniku kyoshoku {8
LBy A lit., “the superior win, the inferior lose; the weak are
food for the strong”) had long been the operative principle in the
West (seiyé 757:), Inoue contended that this sort of cutthroat think-
ing had found its way to the Orient (t6y6 ). The question of cler-
ical meat eating and marriage could no longer be considered solely
in terms of Buddhist doctrine. Rather, Inoue urged Buddhists to
consider how, in the context of the Darwinian struggle for survival,
they might contribute to policies that benefited the nation-state
(kokka E%%). According to Inoue, the growing dissatisfaction with
the established practices of Buddhism among the young clergy
reflected the sense among the majority of the Japanese that world-
abnegating Buddhism was ineffectual in a world marked by inter-
national competition (Inoue 1898, 25). The only way to enhance
Buddhism’s power and influence in the world, concluded Inoue,
was “to advance the state of the nation and bring about Japan'’s vic-
tory in the international struggle. That victory, will cause not only
the Orient, of course, but also even the West to revere the light of
the sun of Buddhism.” To bring this about, Buddhists must elimi-
nate their religion’s world-renouncing tendencies and create a new
Buddhism with a secular flavor (konzoku shiifi JE{557 ). First and
foremost, this entailed allowing the clergy to eat meat and marry
(Inoue 1898, 27).

Another advocate of meat consumption and marriage, the Ni-
chiren cleric Tanabe Zenchi FH#E=4%1 (1901, 8-13), cited the im-
portance of expedient means: A Buddhist cleric might eat meat or
have relations with a woman to help sentient beings. Tanabe also
defended meat and marriage from the perspective that the Lotus
Stitra is the ultimate teaching of Buddhism and that “the core
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meaning of the Mahayana Lotus Siitra is found in the doctrine
about accepting the marvelous dharma (myoho #5%), not in the
doctrine prohibiting meat and wives” (Tanabe 1901, 24). Tanabe
recognized, however, the problem posed by meat eating for Bud-
dhists, which seemingly contradicts the fundamental Mahayana
emphasis on the perfection of compassion (jihi enman ZZIE[Elif).
Although there was no way around the fact that eating meat in-
volved taking life, according to Tanabe:

it is not the fundamental purport of Mahayana Buddhism that out of
pity for such lower animals as birds, beasts, and water dwellers we
should pay no heed to the vicissitudes of human kind. Nor is it the fun-
damental purport of Mahayana Buddhism that for the sake of one per-
son we should sacrifice rule over the realm (tenka X F). Rather, the
main purport of Mahayana Buddhism is that for the sake of the world
we kill one person. The main purport of Mahayana Buddhism is that
for the sake of advanced human beings we kill lower animals. The
main purport of Mahayana Buddhism is that for the sake great com-
passion we sacrifice lesser compassion. Planning to slaughter birds
and beasts to nourish our bodies and extend our lives is the essence of
abandoning lesser compassion and adopting great compassion. We
cannot escape the fact that those who, failing to grasp the main pur-
port of Mahayana Buddhism, recklessly are carried away by their no-
tion of compassion and thereby advocate the prohibition of meat eat-
ing, mistakenly misappropriate the notion of compassion. Those who
misunderstand things in this way should not be spoken of simultane-
ously with Mahayana Buddhism. (Tanabe 1901, 24-25)

Underlying this argument was the late-nineteenth-century belief,
prevalent in Japan, that meat was essential for vigor. Like Tanabe,
almost every other Buddhist proponent of meat eating held that
without the protein derived from meat and fish, one could not be-
come an active, effective proselytizer of Buddhism (Tanabe 1901,
26-27; for a similar argument, see Suzuki Daisetsu 1970).

In addition Tanabe saw the cleric’s freedom to eat meat and to
marry as a fundamentally endowed right that could not be infringed
on by the leaders of the Buddhist denominations. Denying the
clergy these rights was to fail to treat them as human beings, who
after all have certain needs:

Even if one is a cleric (soryo {&1=), one is not apart from the human
world. One is a blood relative of human kind. To exist in the world as
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a human being entails that demanding those things necessary for sur-
vival is an “innate right” (tenpu no kenri REDHEF]) that others are not
permitted to violate. To deny only the Buddhist clergy meat eating and
marriage is clearly a suppression of human rights (jinken A##) and is a
practice that follows the old evils of the feudal period. (Tanabe 1901,
4-5)

From the beginning of the twentieth century onward, those who
addressed the meat and marriage problem began to focus their at-
tention on the numerous thorny practical issues associated with
the growing presence of women in temples: temple inheritance,
succession, and finances. Although article-length treatments on the
meat-eating problem continued to appear in the Buddhist press
during the 1920s, their number was far outstripped by those discus-
sing clerical marriage. Titles of works from the mid-Meiji period
also reflect this shift: Reforming Clerical Lifestyles, or How to Keep
a Wife and Become a Buddha (Softi kakushin ron, ichimei Chikusai
jobutsu gi (4R - — XL EBFEAHHFE, 1899) by Nakazato Nissho
1 B H %, On Clerical Families (Soryo kazoku ron {8258z, 1917)
by Kuriyama Taion ZE[[|#E3F (1860-1937). However, Furukawa
Taigo 7/I#E1E, the author of On Clerical Marriage (Soryo saitai ron
(B30, 1938), did not completely ignore clerical meat eating
in his work. Instead he relegated an extended discussion of it to an
appendix that constitutes approximately 15 percent of his book. He
posited the relative insignificance of the meat-eating issue as his
reason for doing so (Furukawa 1938, 5).

As Brian Victoria has observed, Furukawa was a staunch sup-
porter of Japanese expansion in Asia and envisioned the creation
of a new, activist Mahayana Buddhism that would further Japanese
imperial ambitions (Victoria 1997, 91-93; 103-105). Written on the
eve of Japan's wars of overseas aggression, Furukawa’s treatise
reflected growing Buddhist support for and involvement in the war
effort. Since the Meiji period the Buddhist clergy had been subject
to conscription, and as full-fledged hostilities began on the Asian
continent, clerics were drawn into military service. With Japan
moving rapidly toward a state of total war, many clerics and temple
resources were mobilized. This had serious implications for temple
wives, who were still not recognized by leaders of many denomina-
tions, and for the male clerics who were now serving as soldiers.

At the heart of Furukawa’s defense was his vision of a “new
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Mahayana Buddhism” (Shin Daijo Bukkyo 3 KZE#E#7) that did not
lack an understanding of “cosmic evolution” (uchii shinka T8 #1L)
and was not tainted with fear of the decline of the Buddhist dharma
(mappo Ki#). If Buddhism shed its world-abnegating tendencies
and infused itself with a spirit that “actively, expansively, and hope-
fully believed in the perpetual development of the cosmos and hu-
man life that is identical with the dharma nature of true thusness,”
the new Mahayana Buddhism would thrive. An ardent supporter of
the Japanese state and its expansion in Asia, Furukawa found the
fundamental purpose of clerical activity in working for the imperial
cause. By embracing the principles of the new Mahayana Buddhism
and engaging fully in the world, the clergy would be able to “guard
and maintain the prosperity of the imperial throne,” thus support-
ing the national polity (kokutai B§&) that was the very pinnacle of
cosmic evolution (Furukawa 1938, 44).

Because even after the government decriminalization of meat
eating and clerical marriage clerics who engaged in such activities
were censured as “precept-breaking monks” (hakai so W), it
was important to mount a cogent defense of these actions. The em-
phasis on compassion in both the so-called lesser (hinayana) and
greater (Mahayana) forms of Buddhism, according to Furukawa,
must be reconsidered in light of a more accurate understanding of
human biology. Humans by nature need the nutrients found in
meat, and although strict vegetarianism is not an impossibility, it
is highly impractical for all but a small fraction of people. Lack
of biological knowledge was but one reason for Buddhism’s mis-
directed advocacy of vegetarianism. Developing points briefly ex-
pressed by proponents of meat eating such as Ugawa Shocho and
Tanabe Zenchi, Furukawa wrote that, at least in part, vegetarianism
was promoted by Mahayana Buddhists because they lacked “an
evolutionary conception of human existence” (shinkaronteki jinsei-
kan LI A4 E; Furukawa 1938, 62-63). Even more impor-
tantly, Buddhists made meat eating taboo because they mistakenly
accepted the absolute equality of different species, an idea that
Furukawa believed was grounded in pessimistic Buddhist ideas of
transmigration through the six courses of rebirth (rokudo rinne
7NiEfR7E) and, ultimately, the doctrine that the triple world (san-
gai =51) is marked by suffering. Furukawa held that Buddhism at
least partially had moved beyond this kind of world rejection with
the Mahayana doctrine of the identity between the afflictions
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and awakening (bonno soku bodai JEIENZHE) and the identity of
samsara and nirvana (shoji soku nehan A%FEIE#L). He urged Japa-
nese Buddhists to reject the negative emphasis on suffering and
transmigration—holdovers from a time even prior to Sakyamuni’s
awakening—and adopt an “evolutionary” understanding of the cos-
mos. The universe was able to witness the manifestation of true
thusness only through humanity. Because of their unique capacity
for self-awareness, humans stand at the pinnacle of the chain of be-
ing. Thus “for the sake of the development of human existence, it is
natural that [humans] can freely utilize all things—inanimate, vege-
table, and animal” (Furukawa 1938, 66—67). In advocating his new
understanding of Mahayana Buddhism, Furukawa stated: “Having
seen that from the perspective of the aforementioned New Maha-
yana ... humanity is the ultimate fruition of the cosmos, the atti-
tude towards animals must be human-centered. So long as it does
not injure the human spirit, one can freely use them and it abso-
lutely is not a transgression to eat their meat” (p. 67). This was the
reason most religions (Furukawa cites Shintd, Confucianism, and
Christianity, specifically) allowed humans to use animals for food.

Employing an argument reminiscent of Tanabe’s differentiation
of “greater” and “lesser” types of compassion, Furukawa concluded
that the acts of sacrifice and being sacrificed are fundamental to the
universal order:

For better or worse, the world truly is a sacrificial order (or a mutual
assistance order). The inorganic is the victim of the organic, plants are
the victims of animals, animals are the victims of humans, lesser life
forms are the victim of greater life forms. Because they forever are des-
tined to strive for development, those that in the least bit attempt to go
backward truly become seclusionists who do nothing other than bring
about individual and national self-extinction. Both the self-extinction
of lesser Buddhism and Indian Mahayana Buddhism’s reaching a deca-
dence from which it could not be roused resulted from this principle.
If Buddhist clerics aim even a little bit for the flourishing of the na-
tional polity (kokutai) and the development of humanity, they reso-
lutely must shed the corpse of the passive thought of the Buddhism of
India and, must, when circumstances require, openly nourish their
body and mind through eating meat and press on with their duty. (Fur-
ukawa 1938, 68)

This duty, as Furukawa saw it, was spelled out clearly in his 1937
book in which he described the new Mahayana Buddhism in detail.
In that work, Furukawa called on his fellow clerics to join the legit-
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imate struggle against the Chinese in Manchuria and “to participate
in this rarest of holy enterprises” (Victoria 1997, 92).

Conclusions

“You haven’t had any meat in a long time have you?” Suzuki said to
him.

“No, Roshi, not in two years. No animal food. No dairy or eggs.”

“That’s very good,” Suzuki said, as the waitress walked up. “You
order first.”

“T'll take a grilled cheese sandwich.” It was the best he could do with
that menu.

“Hamburger please,” said Suzuki, “with double meat.”

The food arrived and they each took a bite. “How is it?” asked Suzuki.

“Not bad.”

“I don’t like mine,” Suzuki said, “let’s trade. With that he picked up
Bob’s sandwich and replaced it with the double-meat hamburger.
“Um, good. This is good. I like grilled cheese.” (Chadwick 1999, 299~
300)

Despite the fact that some members of the Japanese Buddhist
clergy have throughout the centuries undoubtedly consumed meat,
from time to time circumstances external and internal to the Bud-
dhist world stimulated increased debate over the legitimacy of the
practice. Changing attitudes toward meat eating in society at large,
shifts in state policy regarding meat consumption, and changes in
the Buddhist world itself catalyzed an ongoing discussion concern-
ing the merits of meat eating among the clergy. In particular, dur-
ing the Tokugawa period and, even more so, the post-Tokugawa
period Buddhist clerics weighed in on the appropriateness of meat
eating. During that time, the debate changed from an argument
over Shinshi exceptionalism with regard to meat eating to a pan-
denominational discussion among clerics anxious to recoup Bud-
dhism’s importance in a newly formed nation-state whose leaders
held growing international and imperial aspirations. As the context
for the debate shifted, so did the various rationales for permitting
the Buddhist clergy to eat meat, fish, and other previously pro-
scribed foods.

Today when asked to explain their departure from the strict
vegetarianism that is part of clerical life in other Buddhist countries
within the Chinese cultural sphere of influence, Japanese clerics no
longer argue that meat eating is necessary for health or that clerics
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need to eat meat to better serve the nation. When pressed, some de-
fend their meat eating as a manifestation of expedient means or a
general expression of their nonattachment to the precepts. In writ-
ing about the final injunctions of Sakyamuni to his disciples as
recorded in the Final Admonitions Siitra (Yijiao jing 848, T 381),
S6to cleric Ando Yoshinori 2255 Hil mentions the departure of Jap-
anese monastics from standard clerical behavior in other Buddhist
countries, particularly Sri Lanka and Thailand: “Japanese clerics,
meanwhile, are sure to feel a prick of conscience when they recall
the precepts about eating meat, marrying or drinking alcoholic bev-
erages.” After invoking the dangers of an overly rigid adherence to
these rules, Ando concludes: “Nevertheless, we must be careful to
avoid an overly literal ‘the precepts for the sake of the precepts’ atti-
tude” (Ando 1994, 14). Similarly, David Chadwick, the biographer
of the Sot6 Zen teacher Suzuki Shunryta #R#[E (1904-1971),
who taught in San Francisco from 1959 until his death, considers
the exchange quoted above as an illustration of how Suzuki would
“use a meal to make a point that Buddhism wasn't the captive of
any trips, especially food trips.” (Chadwick 1999, 299). In other de-
nominations where meat eating is tolerated, for example the Pure
Land schools, there is no longer even the expectation that clerics
will follow the precepts to the letter or that such strict adherence is
even humanly possible (see Dobbins’ essay in this volume).
Arguments justifying meat eating are infrequent today. To a
large extent, the Tokugawa- and Meiji-period debates over Buddhist
clerics eating flesh food appear to have been settled or, at the very
least, dwindled to insignificance. The problem was resolved not
through an express acknowledgment by the leaders of various de-
nominations that meat eating was acceptable for the clergy, but
because the practice eventually became so commonplace and ac-
cepted by the laity that debate was no longer necessary. Clerical
marriage, however, continues to pose numerous doctrinal, moral,
and practical problems for the clergy and temple wives, whose valu-
able contributions to temple life are frequently unacknowledged. As
a result, unlike meat eating, clerical marriage remains a much dis-
cussed and studied topic in denominational headquarters, study
centers, and temples (Jaffe 2001, 228-241). Meat eating is occasion-
ally mentioned alongside clerical marriage as a sign of the gap be-
tween practice and doctrine in many of the non-Shinsha Buddhist
denominations, but in Japan, at least, it merits little comment.
A survey conducted by the S6t6 Headquarters (S6toshtt Shimucho
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S 5E15T) in the late 1980s concerning the religious attitudes of
S6t6 parishioners provides a case in point. To track opinion toward
some of the changes wrought initially by the 1872 decriminalization
regulation mentioned above, parishioners were asked how they felt
about local temple clerics marrying, growing their hair, and aban-
doning clerical garb. The surveyors did not deem it necessary to
include a question concerning the eating of meat (Odawara 1993,
91-95).

Notes

1. Philip Kapleau (1982, 27-28), for example, observes that the majority of Zen
clerics he met in Japan in the 1950s ate meat outside the monastery even while un-
dergoing monastic training. They were frequently aided in the process by the laity,
who treated them to meat and fish at special celebrations. Nonomura (1996, 154—
159) describes the daily diet at Eiheiji 7<*F3F, one of the principal S6t6 Zen training
monasteries, as less than absolutely vegetarian. The premade roux used in preparing
the occasionally served curry and cream stew contains animal fat. In defense of this
small departure from strictly vegetarian fare, Nonomura mentions the allowance in
the vinaya and in Theravada Buddhism for eating meat that is pure in three ways.

2. Baroni 1995 (198-99) provides a brief description of the text and voices
doubts about Tetsugen’s authorship. Ishikawa Rikizan (1996) does not question Tet-
sugen’s authorship of the work. Regardless of its provenance, the Komori bodanki re-
lates the sorts of attacks leveled against the Shinsha clergy by their opponents during
the Edo period. Ishikawa later provides a detailed survey of the Shinsha literature
defending clergy eating meat and marriage (2000).

3. The five grave offenses are matricide, patricide, killing an arhat, causing a
Buddha to bleed, or causing a schism in the Buddhist order (sarngha).

4. Chika relies on a variety of biographical sources and paintings for informa-
tion about the meat eating of these monks. Cien Ji was nicknamed the “Three Vehicle
Dharma Master” (sanjo hoshi =FEi%fl) because he upheld the existence of the doc-
trines of three separate vehicles (i.e., methods of salvation). Later some wag stated
that the three vehicles referred to three carts: one in front containing Buddha images,
sttras, and Sastras; one in the middle on which he rode; and one behind containing
meat and wine, and women. Huineng, according to Chika, ate meat once while trav-
eling. Zhutou (J. Choto) and Jianzi (J. Kensu) are often depicted in Japanese paint-
ings as either holding up the head of a boar (as a hunter might) or using a fishing
net for shrimp and eels, respectively. For Chika’s descriptions of these individuals,
see Defense, 302a-b.

5. There are numerous possible interpretations as to the precise identity of the
five smelly herbs. One list found in Japanese texts consists of leeks, onions, garlic,
shallots, and ginger.

6. The five defilements consist of (1) the epoch experiencing more wars, epi-
demics, and famines; (2) false views becoming more widespread; (3) spiritual afflic-
tions (klesa) growing stronger; (4) people becoming weaker, becoming more igno-
rant, and suffering greater pain; and (5) life spans becoming shorter.
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