JIABS

Journal of the International
Association of Buddhist Studies

Volume 31 Number 1-2 2008 (2010)



The Journal of the International
Association of Buddhist Studies (ISSN
0193-600XX) is the organ of the
International Association of Buddhist
Studies, Inc. As a peer-reviewed journal,
it welcomes scholarly contributions
pertaining to all facets of Buddhist
Studies.

JIABS is published twice yearly.

Manuscripts should preferably be sub-
mitted as e-mail attachments to:
editors@iabsinfo.net as one single file,
complete with footnotes and references,
in two different formats: in PDF-format,
and in Rich-Text-Format (RTF) or Open-
Document-Format (created e.g. by Open
Office).

Address books for review to:

JIABS Editors, Institut fiir Kultur- und
Geistesgeschichte Asiens, Prinz-Eugen-
Strasse 8—10, A-1040 Wien, AUSTRIA

Address subscription orders and dues,
changes of address, and business corre-
spondence (including advertising orders)
to:

Dr Jérome Ducor, IABS Treasurer

Dept of Oriental Languages and Cultures
Anthropole

University of Lausanne

CH-1015 Lausanne, Switzerland

email: iabs.treasurer@unil.ch

Web: http://www.iabsinfo.net

Fax: +41 21 692 29 35

Subscriptions to JIABS are USD 55 per
year for individuals and USD 90 per year
for libraries and other institutions. For
informations on membership in TABS, see
back cover.

Cover: Cristina Scherrer-Schaub

Font: “Gandhari Unicode” designed by
Andrew Glass (http://andrewglass.org/
fonts.php)

© Copyright 2010 by the International
Association of Buddhist Studies, Inc.

Print: Ferdinand Berger & Sohne

EDITORIAL BOARD

KELLNER Birgit
KRASSER Helmut
Joint Editors

BUSWELL Robert
CHEN Jinhua
COLLINS Steven
COX Collet

GOMEZ Luis O.
HARRISON Paul
VON HINUBER Oskar
JACKSON Roger
JAINI Padmanabh S.
KATSURA Shoryu
KUO Li-ying
LOPEZ, Jr. Donald S.

MACDONALD Alexander
SCHERRER-SCHAUB Cristina
SEYFORT RUEGG David

SHARF Robert
STEINKELLNER Ernst
TILLEMANS Tom



JIABS

Journal of the International
Association of Buddhist Studies

Volume 31 Number 1-2 2008 (2010)

Obituaries
Jonathan A. Sk
In memoriam, Erik Ziircher (13 Sept. 1928 —7 Feb. 2008) . . . . . . 3
Articles

Diwakar ACHARYA

Evidence for Mahayana Buddhism and Sukhavati cult in In-
dia in the middle period — Early fifth to late sixth century
Nepalese inscriptions .. .. ....... ... .. ... ....................... 23

Early Chinese Buddhist translations

Contributions to the International Symposium “Early Chinese
Buddhist Translations,” Vienna 18-21 April, 2007

Guest editor: Max Deeg

Max DEEG
Introduction ....... .. . . . . . 79

Max DEEeG

Creating religious terminology — A comparative approach to
early Chinese Buddhist translations. . ................. ... .. ..., 83

Hubert Durt
Early Chinese Buddhist translations — Quotations from the
early translations in anthologies of the sixth century........ ... .. 119

Toru FuNnayaMA

The work of Paramartha: An example of Sino-Indian cross-
cultural exchange .. ........ ... .. .. . ... ... . . ... ... .. ... ...... 141



2 Contents

Andrew GLASS
Gunabhadra, Bdoyiin, and the Samyuktagama . . . . . . . . ..

Paul HArRrIsON

Experimental core samples of Chinese translations of two
Buddhist Satras analysed in the light of recent Sanskrit man-
uscript discoveries . . . . . . .. .. e e e e e

Elsa I. LEciTTIMO

Reopening the Maitreya-files — Two almost identical early
Maitreya siitra translations in the Chinese Canon: Wrong at-
tributions and text-historical entanglements ... ... ... ... .. ..

Jan NATTIER

Who produced the Da mingdu jing KEAFEZE (T225)? A reas-
sessment of the evidence. . . . . . . . . ... .. ... .....

Jungnok Park ()

A new attribution of the authorship of TS and T6 Mahapari-
RIFVANGSHITA . . . . o o o v o i e e e e e e e e

Jonathan A. Stk
The Jifayue sheku tuoluoni jing — Translation, non-transla-

Stefano ZACCHETTI

The nature of the Da anban shouyi jing KZ-f%~F=Z4E T 602
reconsidered . . . . . . . . .. ...

Znu Qingzhi
On some basic features of Buddhist Chinese . . . . . ... ...

Book review

Tsunehiko Sucikl

David B. Gray, The Cakrasamvara Tantra (The Discourse of
SrT Heruka): A Study and Annotated Translation.. ... ... . ... . .

Notes on the contributors . ...... ... .. ... .. ... .. ... ... .........



The Jifayue sheku tuoluoni jing — Translation,
non-translation, both or neither?

Jonathan A. Silk

In respectful memory
of Antonino Forte,
scholar and friend

I. Theoretical considerations

It is probable that there have been questions about the authenticity
of scriptures from the very earliest days of Chinese Buddhism, al-
though our available evidence does not stretch back quite that far.*
Modern scholars have also been intrigued by similar questions of
origins, although sometimes for different, even perhaps quite oppo-
site, motives. For the arbiters of orthodoxy in Buddhist China, one
of the principal criteria for the authenticity of a scripture was its
legitimate Indian (or “Western”) origin; a text was valid or genuine
if it had been translated, rather than written or composed in China.
What was crucial was that the text be authentic, and authenticity
rested with the Buddha, in India.? For many modern scholars, in

1 A summary of this paper was presented at the conference “Early
Chinese Buddhist Translations” sponsored by the Austrian Academy of
Sciences and held in Vienna April 18-21, 2007. I thank the organizer,
Max Deeg, and the participants for their helpful comments and advice; in
particular I acknowledge with appreciation my debt to Stefano Zacchetti.
I am grateful to Nobumi Iyanaga, Kosei Ishii and Paul Harrison for valu-
able comments.

2 Of course, the case is much more complicated than this simple
characterization suggests. For instance, even orthodox cataloguers were
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370 Jonathan A. Silk

particular those who focus on East Asian Buddhism, on the other
hand, it has been the scriptures composed in China which are the
true treasures, since these are felt to reveal a genuine Chinese relig-
iosity, absent from, or at the very least less evident in, translations.®
My concerns come from another direction. As a student of Indian
Buddhism, I am interested in Buddhist scriptures in Chinese pri-
marily from the perspective of the use to which they may be put
in elucidating the Buddhism of India. The questions of greatest
interest to me in this context revolve around how [ may most legiti-
mately and authentically make use of works in Chinese. To address
such questions, we have to think about just what such works repre-
sent and reflect. Can we, in fact, use them to shed light on Indian
concerns at all — and if so, how should we do this? Or do they
reflect Chinese problematics to such an extent that their applicabil-
ity to Indian questions is either effaced or so far hidden as to be
beyond recall? Is it possible to balance these two extremes? On the
other side is a concern for the Sinologist: how Chinese can a text
be which, in part or as a whole, comes from, or is motivated or in-
spired by, a foreign creation? What might such an import or trans-
plant have to say about domestic Chinese concerns? One thing is
sure: whether establishing a viable standpoint either of the student
of Indian Buddhism who would attempt to make use of Chinese
evidence, or of the Sinologist who would refer to foreign-inspired
works, considerable care and nuance is required.

The broad central question here, then, is: to what sorts of uses
may we legitimately put Chinese versions of scriptures? Setting
aside the Sinologist’s concerns as best dealt with by genuine
Sinologists, from the point of view of Indology, part of this ques-
tion is easy — or at least, easier — to answer. If they are translations
of Indian works, as may be verified through comparison with extant
Indic texts, or through coordinated examination of independently
produced Tibetan translations, for example, Chinese translations

able to accept that genuine revelation — which is to say, transmission of
“Indian” Buddhist scripture — could be possible through dreams, visions
and the like. See the very interesting discussions in Campany 1991, 1993.

® A good survey is Buswell 1990; see too Kuo 2000.
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may offer us an interpretation of, or viewpoint on, an Indic text —
although, to be sure, the diverse problems that accompany the effort
to make use of such translations are only now beginning to be ex-
plored seriously.* But how are we to proceed when we are unsure of
the origins of a text? This question becomes especially acute when
we take note of the recent, important ideas of Funayama Toru, who
has introduced in a particularly clear way the idea of a type (or
types) of scriptural production which is (are) neither pure transla-
tion nor pure native creation. Funayama has eloquently brought to
the fore the following observation: some works which claim for
themselves, or have claimed on their behalf, Indian origins can be
demonstrated to have been composed elsewhere.® But the use here
of the world “composed” conceals a multitude of possible varia-
tions. The key (moving) point along the arc of possibility hangs on
the extent to which the content of the text might have originated in
an Indian, or perhaps better Indic, environment, reflecting Indic
concerns, and the extent to which Chinese agendas, expectations
and assumptions penetrate the work (simplifying, for the moment,
the complication that the binary opposition of Indic and Chinese is
also more than a little problematic). Setting aside works composed
or compiled by Indians in China (or in the Sinitic sphere),® and
concentrating on ‘scriptures’ more narrowly understood,’ the types
of works which result from what might, in some circumstances, be

4 Some of the papers presented at the conference referred to in note
1 are good examples of recent work moving, in my opinion, in the right
direction.

® See Funayama 2002, 2006.

¢ T am reminded in this context of the situation attendant on the later
Indian Buddhist transmission to Tibet, in which we know that texts com-
posed more or less ‘to order’ by Indian pandits were accepted by Tibetans
as genuine. A comparison of the two cases, removed as they are by cen-
turies, should prove very interesting, the more so since the creation of a
number of works within the Chinese cultural sphere also had the active
cooperation or supervision of foreign authorities (on which see recently
Funayama 2006).

" Tleave out of consideration here $astric compositions, usually classi-
fied in Chinese as lin g, which should perhaps be dealt with separately.
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called ‘trans-creation’ range from abbreviated summaries or ‘best-
of” collections, as it were, to works ‘inspired by’ or ‘based on’ Indic
sources, whether those sources themselves had attained some tan-
gible form or not.

The former type of works, the ‘best-of” collections, might be
considered those the literal content of which can be traced to works
having an Indic origin, although the arrangement of that content
has been altered to some extent, usually by excision. Somewhere
else along this continuum would lie a work like the “Sutra of the
Wise and the Fool” (Xianyu jing & EH%¥), clearly Indian to some
extent, but not Indian as such. As for the class of works ‘inspired
by, I have used the language of Hollywood here intentionally. For
most of us are familiar with films which claim themselves to be
‘inspired by real events,” or ‘based on a true story.” I have come
to think of some Chinese scriptures in this way, as located along
a continuum, or even better, as distributed in a multi-dimensional
space, rather than as divisible into one of two categories.® In this
light, if we can no longer state the problem as one of deciding di-
chotomously between a work being either a translation or an apoc-
ryphon, what are we to do?

In fact, [ already approached this general question some ten years
ago, although I failed to articulate it within the same framework at
that time. In studying the origins of the Guan Wuliangshoufo jing
W4 = =1 4%, the conclusion I came to — and it is not mine alone
— is that while the text was compiled or brought together in China
or Chinese-speaking Central Asia, it nevertheless contains genuine
Indic elements which must have been derived directly from Indian
traditions.® In particular, I argued that the frame story providing
the setting for the meditative visions of the text was of thoroughly

8 It may even be that, just as some philosophers speak of all language
as metaphor, we should speak of all Chinese scriptures, by their very
nature as translations or even simply as inspired by Indic mentalities, as
in some fundamental sense Chinese. I leave this discussion for another
occasion. For my thoughts on the ‘multi-dimensional space’ within which
we might locate scriptures, see Silk 2002.

® See Silk 1997.
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Indian origin. Simultaneously, it is perfectly evident that the text is
not Indian as a whole. I did not myself extend my researches be-
yond the frame story, but based on the work of others dealing with
the text in extenso, I accept that many elements cannot but have
been composed originally in a Sinitic environment. So what is the
text? Is it Indic, or Chinese, or something else? Is it a translation,
or a trans-creation, or an apocryphon, or something else? These are
particular questions about a specific work. But they are at the same
time part of a much larger issue. One way — perhaps the only way —
to work toward a generalizable answer to such questions of identity
or origins, one — or indeed, the only — way to develop a method for
evaluating and considering such cases, is to see what other types
of examples one can find. One must try, that is, to plot the arc or
distribution of such creations by careful examination of relevant
works, one by one, leaving until later a more far-reaching evalua-
tion of the range of evidence to be produced by such investigations.
The present paper is intended, then, among other things, as a small
contribution in this general direction.

I1. Sources

The Jifayue sheku tuoluoni jing 8751 EE B4, “The Dha-
rani-sitra on Collecting the Joy of the Teachings and Getting Rid
of Suffering,” is extant only in a Chinese version, the date of which
I will discuss in a moment.° Although it now appears in Chinese
canons embedded within other texts, it was evidently transmitted
in China as an independent text at one time.!* Catalogues, begin-

10 For helpful hints toward the resolution of some of the problems dealt
with in this section, in particular regard to T.1332 and 1336, I am grateful
to James Benn, James Robson, Robert Gimello, and especially Nobumi
Iyanaga. I owe my initial acquaintance with the Jifayue sheku tuoluoni
Jjing to Katd 1950: 309.

1 The Bussho Kaisetsu Daijiten (Ono 1932-1935: 5.223a) refers to
a manuscript of the text now in the Kyoto University Library (Kyoto
daigaku fuzoku toshokan FHEIAF /BN EEE), registered as j& 1/3/6
(zo 1/shi/6). According to the kind information of Funayama Toru, zo
here points to the Zokyoshoin j4EZERE, the collection of drafts and
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ning with the Zhongjing mulu Z&EHEE (1) of 594, cite it as a one
juan work, here classified as belonging to the category of separate
compilations of Mahayana scriptures, dashéng zhongjing biéshéng
KIEZE 4L R 4.2 For the Lidai sanbao ji FEL=24C of 597, it is
a Mahayana sutra of an unknown translator, dashéng xiiduoluo
shiyl KFA(EZL 52,3 while the Zhongjing mulu (IT) of 602 calls
it a separately compiled abbreviated extract of a Mahayana scrip-
ture, dashéng biéshéng chao K3ER|4E$D.* The Dazhou kanding
zhongjing mulu KX fET)E R & HEE, compiled in 695, again refers
to it as a Mahayana scripture by an anonymous translator dashéng
shiyljing KIESHK:24%.5 As is well known, while the attribution to
an anonymous translator is not, in and of itself, necessarily a sign
that a work is not a “genuine translation,” in the sense of being
based upon some foreign original, whatever this might mean, it
can suggest the possibility of some origin outside the domain of
officialdom. The classification of the text as a separate compila-
tion or abbreviated abstract, biéshéng chao F4#D, however, is
interesting. Almost all the works so classified are very short; the
Zhongjing mulu (II) lists as dachéng biésheng chao KIER|EVD
fully 117 works in 137 juan,'® indicating that virtually all of them
are no longer than one juan. A number of these works, but by no
means all, are dharanis. In fact, biéshéng chdao, or simply chaojing
P&, is an interestingly contested emic category, closely related
to that of ‘apocryphal’ or ‘doubtful’ scriptures (wéijing f&4% or

manuscripts used for the compilation of the Zokuzokyo 4%, includ-
ing eventually unpublished texts. Hoping it might indeed be an indepen-
dent manuscript of the stitra, with the help of Funayama I obtained a
copy. Unfortunately, I discovered that it is merely a transcript of the text
as transmitted in the QDSJ (see below). For further information on the
work’s transmission in Japan, see below.

12 T.2146 (LV) 125¢10 (juan 2).

13 T.2034 (XLIX) 114a2 (juan 13).

14 T.2147 (LV) 164b22 (juan 3); identical in T.2148 (LV) 199a28 (juan 3).
15 T.2153 (LV) 437a24, bl7 (juan 11).

6 T.2147 (LV) 163c15-165a16 (juan 3).
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yijing %E%%).7 An extensive study of the works classed as dachéng
biéshéng chao should help us move toward an understanding of the
significance of this category, and in turn illuminate one traditional
location of the Jifayue sheku tuoluoni jing.

While the Jifayue sheku tuoluoni jing (hereafter JSTJ) has not
been, then, independently transmitted within the known Chinese
canons, and appears to be unknown at Dunhuang Z{{&, at least as
an independent work, it does exist embedded in other works, or in
some versions of other works. In the Jin £ and Second Koryd 5
& canons, upon the latter of which the Taisho edition is based, the
JSTJ appears within the Guan xukongzang pusa jing 15 25 6 22
4K (“Stitra on the Contemplation®® of the Bodhisattva Akasagarbha”
— hereafter, GXPJ), the Qifo bapusa suoshuo datuoluoni shenzhou
Jing T/ GE e KPBsEfemmisk (“Spirit Spells Spoken by
the Seven Buddhas and Eight Bodhisattvas” — hereafter, QDSJ),
and the Tuoluoni zaji FEZECEESE (“Dharant Miscellany” — here-
after TZ).”* In the Song period Qisha f&k) canon, on the other
hand, it is found only in the third of these, the TZ. This is interest-
ing because, as Stefano Zacchetti has clearly pointed out, the Jin
and Kory0 editions belong to a lineage separate from the Qisha,
that of the Kaibao FH& canon.® Moreover, according to a note
appended to the GXPJ in the Kory6 edition, the dharani was also
not found therein in the Qidan #2§3 or Liao # edition, which is
not now known to be extant.?* The Qidan / Liao edition is closely

17 See Tokuno 1990, and earlier Okabe 1971. As far as I know, the most
thorough account of chaojing so far is that in Ono 1932-1935, bessatsu
I, 300-369. The materials collected there should serve as the basis for
any future study of this interesting category.

18 Or perhaps “visualization™; I do not wish to enter here into the de-
bates over the signification of the term guan in such titles.

1% The translations of the last two titles I borrow from Strickmann
2002: 312, n. 39. See for QDSJ Strickmann 1996: 73-76, for the GXPJ
Tsukinowa 1971: 112-119. On the TZ see Strickmann 1996: 7678, and
now Ochiai 2003, who notices our dharani on p. 73.

20 Zacchetti 2005: 74-140, esp. the stemma on 133.
21 See the note to the text edition, below. Although small portions of



376 Jonathan A. Silk

related to the Fangshan stone canons FLLI#54%, whose copies of
both the GXPJ and the QDSJ likewise do not contain the JSTJ (and
TZ itself is apparently not represented in the Fangshan collection).
Here we have, therefore, a rather clear set of lineages of printings
of the Chinese canon, within some of which the JSTJ is attached
to the GXPJ and QDSJ, while in others it is not; it seems to appear
everywhere within the TZ. This distribution may have implications
for the history of the JSTJ. At the same time, we also need to deal
with the issue of the relations between the three homes of the JSTJ
themselves.

Catalogues attribute the GXPJ to the translator *Dharmamitra /
Tanmomiduo £ EEES5%,% a foreign monk who came to China and
died there in 442. Whether or not this attribution is to be accepted,??
the dating of the text is nevertheless probably generally correct.
But what is the extent of this work? As noted above, some versions
of the GXPJ do not contain the JSTJ, which is, moreover, being
rather awkwardly appended near the end of the text, from a struc-
tural point of view obviously an intrusion. The dating of the GXPJ
to the mid-fifth century, then, even if solid, does not necessarily
help us securely determine the date of the JSTJ itself, or help us
trace its origins.

The QDSIJ is cited by reference works as an anonymous work
belonging to the period 317-420 (Eastern Jin 5 %). However,
here again there are complications. Although there are a number
of references to a one juan text with a similar title, what appears

the Qidan edition have been found, I do not know that our text is among
them at this time.

22 T.2151 (LV) 361b13-14 (juan 3); T.2153 (LV) 384b19-21: RT3 4
SEEE LGN - HEFZEEE; T.2145 (LV) 12bc (juan 1) 12b28, c3—-4 K
SR - BT AT E S - LUTR T UE ST R,

23 Tsukinowa 1971: 123 opines: “There is not one true example of
something which could be termed a translation of Dharmamitra,” going
on (pp. 123-124) to argue this on the basis of Dharmamitra’s biogra-
phy. See the biography translated in Shih 1968: 140-143, and the con-
sideration of Dharmamitra’s translations in Hayashiya 1945: 444—-453. 1
have not investigated the matter, and therefore do not necessarily accept
Tsukinowa’s opinion as fact.



The Jifayue sheku tuoluoni jing 377

to be this text more or less as we now know it is mentioned first
several centuries later, in the Datang neidian lu KFEPN#HEE of
664, where it appears as an anonymous translation in four juan,
70 folios.?* The Kaiyuan shijiao lu FATCFEZEE of 730 lists a Qifo
suoshuo shenzhou jing in 4 juan,? of which it says “The first juan
calls it Qifo shiyi pusashuo datuoluoni shenzhou jing”* The same
catalogue subsequently refers to a Qifo suoshuo shenzhou jing
BRFTEE 2K, likewise in four juan, going on as follows: “An
anonymous translation of a Trepitaka of the Jin period,”? specify-
ing in a note: “At present this is catalogued among works of the
Eastern Jin (317-420).”% Moreover, it then offers a lengthy com-
ment as follows:?°

The preceding Qifo suoshuo shenzhou jing is registered in the Great
Zhou Catalogue [= T.2153] as a retranslation. [This] states that [this
Qifo suoshuo shenzhou jing] has the same original as the Qifo shen-
zhou jing in one juan translated during the Wu period [222-280] by
the foreign upasaka Zhi Qian.*° [However,] at present, since this sin-
gle juan version has been lost for quite some time, and the number of
Jjuan is also different [four as opposed to one], there are insufficient
grounds for identifying the two (?). At present, relying on (the) old
catalogue(s), I register it among unique texts [not as a retranslation].

4 T.2149 (LV) 314c4 (juan 9): CHHUILS UG TH4L K5 also
287b18 (juan 6), 303c7 (juan 8). The Dazhou kanding zhongjing mulu X
FETIE R &EHSE of 695 says the same, but listing 71 folios, T.2153 (LV)
465a3 (juan 13): I &E—EEPU%& - —4%. Tokiwa 1938: 793 refers
to Sengyou’s Chu sanzang ji ji tH=j&sC 5 of 515 as recording this text
(T.2145 [LV] 31b14 (juan 4): {5l —%, with the note jiélizhé yibén
4E4E H LR, See below.

Bl w57 R IR AU E S

26 T.2154(LV)510a8 (juan3): ¥J4G i+ — S iEs KPR et sk

7 EEER =

RV ITRAIE S

2 T.2154(LV)510a8 (juan 3): ¥J%6 =t ffp-F—EEa K PE 4k e 4L.

30 Compare the following: T.2153 (LV) 400b21-24 (juan 5): -1
K—& SGEERAARELT A EASEEE - IR B - T
K—EROG £ —4 - DART & FEIARIEE -
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AL EH UL as > KRS 4R B E R - 2Bl 2SN (B R ZE ST
B G THR L AR[EA - SLAML BB A ARG A vl
fC' e SR EE 4R EE AN,

vl &

Indeed, as do other catalogues, the Kaiyuan shijiao lu also lists
a Qifo shenzhou jing in a single juan (with explicit appeal to
Sengyou’s Chu sanzang ji ji of 515), attributing it in a note to the
translator Zhi Qian 7§ of the Wu Yuezhi = H .3 On the other
hand, the catalogue also reports the existence of a Qifo ba pusa suo
shuo shenzhou jing {35/ G [E TR 4L in a single volume, of
which it says that according to the Chen catalogue this is an abbre-
viation of the Qifo jing.*

It is hard to know what to conclude from this information. As
Zhisheng £ himself, the author of the Kaiyuan shijiao lu, con-
cluded, there is virtually no chance that the QDSJ as we know it in
four juan has anything to do with Zhi Qian or with such an early
period. On the other hand, given its structure as a collection of
dharanits, an expansion of a single volume text into a compendium
of four volumes would have been easy to accomplish, at least from
a mechanical point of view. Probably Zhisheng is right that the
earlier text, while coincidentally sharing a name similar to that of
our QDSJ, is otherwise unrelated. While we can probably, though
not certainly, accept an attribution of the QDSJ in four juan to the
fourth or fifth century, we have, once again, no assurance that it
contained the JSTJ in that period.

The TZ is attributed to a slightly later period, 502—557. The ba-
sis for this appears to be once again the Kaiyuan shijiao lu, which
says that the compiler is unknown, and that it is catalogued among
works of the Liang 22 (502-557).%

3 T.2154 (LV) 633a20-21 (juan 14): =EBi4EE B AR - S - $h
SRR A—ARELE - B A B TG

%2 T.2154 (LV) 654b10 (juan 16): [E§F =0 E48 8 45 . T have so far
not been able to identify this Chen catalogue [{i$5.

3 REEHEH - S I224%. This dating is stated as fact in the Hobogirin
catalogue, for instance (Demiéville 1978), almost certainly on the au-
thority of the Kaiyuan shijiao lu. Recently, however, some reasoning was
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It then continues:3*

This spell collection is listed in the Great Zhou catalogue [T. 2153]
as an independent Mahayana sttra,® and it also states the name of
the translator to be lost, but this is not accurate. Examining the style
of writing, [we learn that] this is a locally produced abbreviated
compilation, and not an alternate translation of a Sanskrit original.
We know this because works such as the Qifo shenzhou jing and the
Tuolinnibo jing were translated having been brought from abroad.®
The Hu zhutongzi tuoluoni jing was originally translated by Bodhiruci
of the Wei. Moreover, the Tuolinnibo jing is the same work as the
Zuishengdeng wang jing. Because such scriptures as these were all
gathered together in this work, transmitted without a Sanskrit origi-
nal, the work must be a local compilation. Because it is not yet known
who compiled it, I mention it here (?).

A—UUEER ST R ASREAR - B REE > AR FRHESTTZEL
TP EMFEIEAHIEN - Bt AR L0 (6 e 48 ke Fe Al A a8 02
AFHFTE] - iERE E T IC R B SOt E R i e - N PEk e sk 4Lt
B 5K EAE R EA - QISR S B 5 A JEREAS & - R T
BRI « RAHYZ (A Friseiss ittt -

Zhisheng’s argument is that since TZ incorporates works known to
have been otherwise translated, the compilation must be second-

offered by Ochiai 2003: 13, who wrote as follows: “Since the very similar
years of the Yongzheng period (653—654), we can probably place TZ,
which appears in the Liang catalogue, about a century earlier.” #T{\E4
BIZH D LN 5 TIREREELE o 25 PN EE 2 (AtikTta)lZ Lo TR
SN D ED KGN F~TFENAE~NA) TH 505 R H
LTW5 MRRsE e, 13 Z0 LD —HELIE EDRNC S HDIFE T EH
T& 5 THA. This reasoning, however, is far from firm, and the dating
must remain unsure.

3 T.2154 (LV) 624b4—7 (juan 13).

% T.2153 LV) 380220 (juan 1): fpgEefE—&+& —H/\ 48 —%
HEIAR (=~ 460b22 [juan 13)).

% The expression richdo sud fan ABAFEN remains unclear to me.
Chinese riichdo A} appears to indicate, basically, the arrival from
abroad of ambassadors to have an audience with the emperor. This is the
only instance of this term in Zhisheng’s work.
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ary and domestic. While Zhisheng’s conclusion is certainly right,
his reasoning is problematic, since one can well imagine Chinese
translators doing what we know Tibetan translators did: in render-
ing compilations, these translators as a rule borrowed pre-existing
translations, instead of translating the passages anew. If TZ were
an Indian compilation, and its Chinese translators had access to
and made use of earlier Chinese renderings of (some of) its con-
tents, the result would be a Chinese rendering of a genuinely Indian
text which, nevertheless, fulfilled Zhisheng’s conditions for a local
composition. For reasons to be detailed below, I believe that while
his reasons are wrong, Zhisheng’s conclusion is nevertheless cor-
rect, and TZ is a secondary and local Chinese compilation, some
of the sources of which are very clear. However, even accepting
the sixth century date for the collection, this does not help us with
the date of JSTJ, since there is no assurance that the “original” TZ
contained the JSTJ.

Now, one reason to maintain the secondary status of TZ is its
large scale citation or incorporation of the QDSIJ, of which the quo-
tation of the JSTJ appears to be a part. TZ therefore seems to be
entirely dependent upon the QDSJ.3” But how could this be the case
when the JSTJ does not appear within the QDSJ in the Qisha or
Fangshan editions? Were the JSTJ in the TZ dependent on QDSJ,
we would seem to be compelled to conclude that the JSTJ had once
been part of QDSJ — whence it was borrowed into the TZ — but was
subsequently removed from the QDSJ in the Qisha and Fangshan
editions; the Kaibao tradition canons alone, in this scenario, pre-
served the original (or: a more original) format of the QDSJ con-
taining JSTJ. TZ clearly post-dates the QDSJ, since it subsumes
it; this would seem to rule out the TZ as the original canonical
home of the JSTJ. Nevertheless, such collections clearly were able
to grow over time, such that QDSJ could have “borrowed back”
JSTJ from TZ — although why this would have happened only in
the Kaibao lineage of the canon, and not in the Qisha and Fangshan

87 TZ incorporates large portions of QDSJ, particularly, but not only,
in the first four juan; for details of the correspondences see Ochiai 2003
(already noted in Strickmann 1996: 76).
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canons, remains unexplained. As unclear and, frankly, confusing
as all this is, the individual histories of the QDSJ and the GXPJ are
more problematic still.

As extended units, both the QDSJ and the GXPJ were obviously
heavily edited, if not outright compiled or composed, in China.
Strickmann, for example, characterizes the QDSJ (as we have it) as
an “obvious melange of prototantric elements and Chinese practic-
es. Already,” he explains, “in passing from the bodhisattvas to the
planetary spirits, we begin to notice, despite the Indian trappings,
that we are truly under the skies of China.”*® He does observe, how-
ever, that it is in the fourth and final chapter that Chinese elements
begin to appear overtly; our dharant, on the other hand, occurs ear-
lier, in the second chapter. Therefore, although the composite na-
ture of the text is manifestly evident, it is at the same time certain-
ly possible that the JSTJ is preserved in the QDSJ as a genuinely
Indic element (I will explore below just what this expression might
mean). The dharani’s status as somehow originally independent of
the QDSJ — a collection of diverse materials — does seem evident.
Therefore, identifying the composite nature of the text as a whole
does not move us very far toward addressing the problem of the ori-
gin of the JSTJ itself. What, then, might we learn from the GXPJ7*°

38 Strickmann 1996: 73-74. See also Xiao 1994: 386—390 (I owe the
latter reference to James Robson).

% Modern treatments of GXPJ generally do not take account of the
JSTIJ. It is, however, briefly noted in De Visser 1931: 33, who says the
following: “Here begins a new part of the siitra entitled ‘Sutra on the
dharant’s [sic] for collecting the joy of the Law throwing away sufferings’
(shithoetsu shaku daranikyo).” He then gives, in anew paragraph and with-
out explanation, the following: “Namah Buddhaya! Namah Dharmaya!
Namah Sanghaya! Namah Visvadhacaya (?)! Namah Agakhabucaya
(7)! Namah Mahasattva Bhagali (?)!” It is curious that he then contin-
ues: “The remaining text is evidently a repetition of the contents of the
Akasagarbhasitra --- given above.” He appears here to ignore the nar-
rative, which is clearly the most characteristic element of our short text.
This narrative is summarized by Kamibayashi Rytjo K[ in Ono
1932-1935: 4.340d—341a, in his discussion of the QDSJ. Likewise, Kuo
Li-Ying 1994: 137-138 summarizes the story. In saying that the GXPJ is
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There are some indications that, at least in the later tradition, the
JSTIJ was closely identified with the GXPJ. The JSTJ consists, as
we will see, of its dharant and an explanatory story. The narrative
is quoted, or perhaps better paraphrased or abbreviated, in several
works of East Asian authors. In the Dasheng fayuan yilin zhang
KIEESEFME of Kuiji FEL (632-682), which appears to pre-
serve the earliest such reference to the story, the passage is attrib-
uted to the Daji jing KE4K, that is to say, to the Mahasarhnipata
collection of scriptures. Now, the GXPJ itself is not formally con-
sidered to belong to that collection.* But, at least in the Dazhou
kanding zhongjing mulu KJET|ERLEHEE scripture catalogue
compiled in 695, which is to say, only a few years after the death
of Kuiji in 682, the translation is listed along with other texts which
do belong to the Mahasarnipata formally speaking. Evidently the
same association reflected in this catalogue lies behind Kuiji’s at-
tribution of his citation to this collection, suggesting that for him
the passage belongs to, or with, the GXPJ. On the other hand, very
soon after Kuiji, the Korean scholar Uijok 245 cited the text in his
Posal kyebon-so E[EA A Fi,* without reference to any collection
and calling it by a shortened name, Jifayue jing 55145, sug-
gesting that the connection with the Mahasamnipata collection was
not necessarily always asserted. Later still, and perhaps in light
of the same tradition as that followed by Kuiji, the Khitan-Liao
monk Feizhuo FE% (d. 1063) in his Sanbao ganying yaoliielu =
BRI FEZERE £ explicitly sources his citation as “from the Jifayue
sheku tuoluoni jing, a separate transmission of a work found within
the Mahasamnipata.”* Further association comes from the context

the only place in which the JSTJ is found, however, she overlooks its two
other sources.

40 T.1861 (XLV) 307a15-22 (juan 3); see below. More correctly his
name should be given as merely Ji.

4 See the brief discussion of the “supplementary” Mahasarmnipata
texts in Braarvig 1993: xxx—xxxi.

22153 (LV) 384b19 (juan 2).
* T.1814 (XL) 657a6-20 (juan 1).
** T.2084 (L) 839¢6 (juan zhong): tHE A i fadr e JE« - IR AL
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in which the JSTJ is found in the QDSJ. In the QDSJ found in
the Kory6 edition, the JSTJ is preceded by a small character note
which reads:* “In the Song edition, there are found here twelve
lines of the Xukongzang pusa dharani. We checked it, and it is
what is given above in juan one, leaf twenty-two,*® so here we omit
it.” This again suggests some association between the JSTJ and the
GXPJ in the minds of the compilers of this recension of the QDS]J,
and / or the editors of the Koryd canon.

There is a final possible reason for some association between
the QDSJ and GXPJ. The Kaiyuan shijiao lu has an entry on the
Xukongzang pusa wen fo jing [ 2= E M (#4% in one juan, con-
cerning which it then says:* “This is also called the Xukongzang
pusa wen Qifo tuoluoni jing, and again the Qifo shenzhou jing ---.”
Here the names of the QDSJ and the GXPJ seems to be almost
fused, and it is possible, then, that for a reader who had been unable
to compare the actual texts, some confusion may have arisen due
to the alternate names by which the two works, QDSJ and GXPJ,
were known.

Despite the preponderance of often contradictory or just unclear
evidence, the simple confluence of certain, albeit not entirely inde-
pendent, pieces of information, including the presence of the JSTJ
in the GXPJ, QDSJ and TZ in one canonical lineage, seems to sug-
gest that JSTJ was established already in the fifth century in China.
The only really firm date we have to work with, however, is sig-
nificantly later, the first catalogue reference in the Zhongjing mulu
() of 594, in which the text is recorded independently, and not as
forming a part of any of the three texts within which it is now to be
found. If this independent version were an extract from an earlier

LRI

* K.433 (XII) 1084al8: SRALHHREZEEEES /T2
BN LEE—& T iEATH - S ItHfR 2, see the same at T.1332 (XXI)
541b17 (juan 1).

46 In the reprint edition this is found at 1081a12ff.

7 T.2154 (LV) 539al6 (juan 6): 7N 25 S i M T e aE e 4%,
IR Lg% - See also 600c14 (juan 12), 708¢22 (juan 19 — alter-
nate version).
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version transmitted only within another work, however, while 594
would necessarily remain our terminus ante quem, the true date of
origin could be significantly earlier. Even setting aside the problem
of its date, there remain significant unexplained questions. How
could it be that the JSTJ is transmitted only in some recensions of
the QDSJ if, as certainly seems to be the case, TZ borrowed the
former from the latter? Or is TZ the original home of the JSTJ?
There is some philological evidence for this in the readings of the
text themselves; although such a judgement must be to some extent
subjective, TZ appears to preserve a more readable text of the JSTJ
than do either QDSJ or GXPJ. This might suggest that the JSTJ was
borrowed, albeit imperfectly, from TZ by GXPJ and QDSJ — but
once again, the chronological problems this entails are not trivial.

For the moment we must be content, it seems, to catalogue the
substantial problems with the history of the text, and then move on.

II1. The text: Edited and translated

Before we proceed further, let us see what the JSTJ itself looks
like.*® I edit it here as it appears in the sources presently available
to me:*°

Guan xukongzang pusa jing, T.409 (XIII) 679c29-680b23.
Korean 64 (VII) 824¢c16—825¢6
Jin — not reproduced —
Qisha — not included in this version —
Fangshan — not included in this version —

Qifo ba pusa suo shuo datuoluoni shenzhou jing, T.1332 (XXI) 544b5-
c26 (juan 2).
Korean 433 (XIII) 1084a18—-1085all (juan 2)
Jin 466 (XXIII) 893b7-894a22 (juan 2, leaves 4—6)
Qisha — not included in this version —

48 My understanding of the text owes much to the kindness of Christoph
Harbsmeier, although he is, needless to say, not responsible for my mis-
understandings (or punctuation!); thanks also to Stefano Zacchetti for ex-
cellent advice.

49 T cite the Taisho locations for reference; my edition relies directly on
(reproductions of) the blockprint sources.
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Fangshan — not included in this version —

Tuoluoni zaji, T. 1336 (XXI) 631a4—b27 (juan 9).
Korean 1051 (XXX) 1282¢5-1283b22 (juan 9)
Jin 1142 (LIII) 462c4—463b21 (juan 9, leaves 11-13)
Qisha 1072 (fasc. 445) 76a19-77all (juan 9)
Fangshan — text not included in published collection —

FAN EE R e

A AAEARS? REfmEE RN R G il RIfmEE E MEAEHS Rl fng
FEIER FEAEEER SRR SRR SRS ARORA] SR
R AEEIE]® FR PRIV FSRET IS0 7 ORI ORI fem 2L AR ISR 2

5 Some write [ — not further noted.

51 K 433 adds in small type LT A4, “This dharani is not con-
tained in the [Qi]dan edition,” meaning it was not found in what is also
known as the Liao canon #%ji. In the notes, I use the following: ZH
= Zhonghua Dazangjing 1 A48 (Beijing 1984-1988); Sixi FZ,
Puning %%, Ming BH.

52 K 433,J466 3, ] 1142, K 1051 2., Q 1072 i, and so below for all
instances of H[S. With the exception of the first five or six words, and the
last one, only the first three of which I understand, I have no confidence

in the correctness of the word divisions within the dharant.
53 J 466, K 433, Q 1072 1]
5 J 1142, K 1051, Q 1072 omit %%.
5 J 466, K 433 small type % for 4&; J 1142, K 1051, Q 1072 omit #Z.
% K 64 adds small type ZE [7; J 466, K 433 add small type =&
57 J 1142, K 1051, Q 1072 1
% K 1051 [, J 1142, Q 1072 [§
%9 K 433 small type 75 for #; J 1142, K 1051, Q 1072 omit 77
80 K 64 adds Ji§; J 466, K 433 JK for JI followed by small type /&
61 K 64 omits |
62 J 1142, K 1051, Q 1072 1§
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RN S35 HIJER 4] 053K HIFBROREIA] ELZZBEZEHIHN bEOOAR R REm]
Pt HR o i BEZE 2R =S503R0 e JR7OR] JEESH FafAR Spm] o
FF > b st ARE - BA BB P R L RE » M - £ 00
fi" PR (F S P R BB SRR - R B SRR TN A AT - o I
BEATES - Bl B E CE L - AR B AR
ZTEBIEE - RIS CE RS A HE - B NEERE
I N - BRI OO R E R A

RFEEE £ R - & S BITAR - I M e BRI -

83 J 466, K 433 small type JEEM] for EM]; J 1142, K 1051, Q 1072 & for
o]

64 K 64 78; J 466, K 433 ;& for Ji§ followed by small type /; J 1142, K
1051, Q 1072 [ for J&5

85 J 1142, K 1051, Q 1072 4 for it

66 J 1142, K 1051, Q 1072 & for k&

67 J 1142, K 1051, Q 1072 #f, for HfS; writing ## may have led to confu-
sion

8 K 64 adds small type {357 J 466, K 433 add small type fiEfE; J

1142, K 1051 %5, Q 1072 % for £5; Taishd’s note to T. 1336 indicates that
Sixi, Puning and Ming read %&.

8 J 466, K 433 )&

70 J 466, K 433 omits 7

" J 466, K 433 i for f&

2 J1142,K 1051, Q 1072 Z&

73 K 1051 3% for 4%;

" Following J 1142, K 1051, Q 1072; others omit [

> Following J 1142, K 1051, Q 1072; others add

6 Following J 1142, Q 1072 (K 1051 4-3%); others 484
7 J 466, K 433 {g for ffy

78 J 1142, K 1051, Q 1072 &&

® Taisho’s note to T. 409, ZH indicate [f is missing in Sixi.
8 Following J 1142, K 1051, Q 1072; others omit ¥

81 J 1142, K 1051, Q 1072 add &

82 J 1142, K 1051, Q 1072 BE for 7%
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HARBUEAEEELEY) - HILEASSZREYNHES - 2
7% SE MBI (R D P IR B (1T T & AR B E R R AL
= DI SR ES - AR EERERE - L=+ TFPER
L - WSS a o Wik - B LR E - WE T EZ &
I 28 PG — Rk o A — [ 04 - B M AR AT MR BRIAI o b
ZHE

S EE D EERORIER  F LRI R SRR e R
W - AN NSREILMEEE - I UBEEIFER LA & E5%F
- AAEER A B O MEE S EERES - MR CRERR BT E
BIASEIEATR - B A N Z R SRR =2 #URE - 6 OR -
B4 o A DAL - i A sE R AACTR B R S E 5] 2 B E IR T {E
ANHEHE - (TREEE - RARAGEIIIEEE  BEESL Bk
Heat MUHME S - LR RERT R - B A AEHET B
et A EE —RERERIES - — U th S AR w5
FMT-BEAETHRSBHEEGE BROTEMRY LEEREES

% J 466, K 433 % for 7

84 J 466, K 433 (and according to Taisho’s note and ZH Sixi also): oth-
ers 5= for £=; therefore J 466, K 433 have the common word aimi E4&.

8 ZH says Sixi omits i

86 J 466 3% for &%

8 Following J 1142, K 1051, Q 1072; others omit 5
8 J 1142, K 1051, Q 1072 add &

89 J 1142, K 1051 £ for %, but Q 1072 #&

% J 1142, K 1051, Q 1072 i for H

1 J 1142, K 1051, Q 1072 add §&

%2 Following Q 1072 (Taisho T. 1336, ZH note that Sixi, Puning and
Ming and several others share this reading); all other texts read < for 4

% Following J 1142, K 1051, Q 1072; others £

% Q 1072 adds ##; Taisho T. 1336, ZH note the same for Sixi, Puning
and Ming

% Following J 1142, K 1051, Q 1072; others

9 Taisho note to T. 1336, ZH note that Sixi reads & for 2
%7 Taisho’s note to T. 409, ZH indicate 5 missing in Sixi
% J 1142, K 1051, Q 1072 add
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AR - M SR EEE I /D RE ST R - I R AE R RER A - (1B
e PEMEER B IR —fhATaR - A S AR -

el BRLECENZREERE - BIRET  BE G - BRE
> YR THE E AR A0 - — 4615 - DISRSEIREED TR/ AL -
e BRI AR R E T &%t H - E T2 R
Ao FEITHEH - TRAE BB - LR AR SR
FEE PP P AR e O RUOHY RS L T RE @ RFE ORI » A
S E T AR > IR IE - BEEFIRAR - (B1TEE > TRIT I
SO RERAT =R AT EWATZ

[Dharanti)

At that time the Buddha spoke to the members of the great assembly,
saying: “When, during infinite acons, I was still at the stage of being
an ordinary person (*prthagjana), my name was Zhetatuo.'® Living
in the land of Jiatouluo I engaged in sales and peddling. I was dishon-
est, lied, and did all manner of evil deeds, which are impossible to
recount. My sexual perversity and my immorality are impossible to
fully detail. At that time, stupidly insensitive, I killed my father and
made love to my mother.®® Over a number of years the people of the

% J 1142,K 1051, Q 1072 add &

100 7466 3% for &%

101 Taisho’s note to T. 409 here says that 57, is missing in Sixi, which
makes no sense to me.

102 J 466 % for 4%; ZH says Sixi omits 4§

103 Following J 1142, K 1051, Q 1072; others 75/ (J 466, K 433 [

104 Following J 1142, K 1051, Q 1072; others omit &. See the note to the
translation here.

105 J 466 3% for 4%

106 Following J 1142, K 1051, Q 1072; others FH&

107 K 433, K 1051, Q 1072 B¢

108 Kamibayashi in Ono 1932-1935: 4.340d suggests “Cathadha?”
which I cannot understand.

4 N

109 The rhetorical device here is interesting; with the phrase FEEt E L E
the text references the so-called three poisons, moha, dvesa and raga,
delusion, hatred and lust.
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entire country all came to know of this, and loudly proclaimed: ‘Now
it’s been a number of years since this Zhetatuo killed his father and
made love to his mother.” At that time I pondered [the fact that 1] was
no different from the beasts; [what I did] wasn’t the act of a human
being. Then at night I jumped over the city wall at Jiatouluo, fled and
hastened toward a deep marsh.

“At that time the king of that country was called *Vija. He issued a
proclamation to the people in his state: ‘This fellow, Zhetatuo, has
committed acts of sexual perversity, and his immorality extends to
committing this offense. Whoever can lay hands on this person will
be handsomely rewarded.” Then each and every person in this coun-
try responded to this appeal and was eager to get hold of me. Much
alarmed, I left the state, and became a sramana in another country.
I cultivated the ten good [precepts], practiced seated meditation, and
studied the Way. I wept day and night for thirty-seven years. Because
of the obstacle of having committed the five sins of immediate
retribution,® my mind was never at rest, and I could not find peace.
For thirty-seven years I lived in a cave in the mountains, always cry-
ing out ‘Oh, how painful it is! Oh, how painful it is! With what mental
[technique?] should I get rid of this pain?” When, sobbing with grief,
I went down from the cave to beg for alms, on the road I found a large
bowl. Within it there was a stitra box, but only one siitra inside: the
‘Dharant on Collecting the Joy of the Teachings and Getting Rid of
Suffering.’

“It is said that in the past Buddhas as many as the sands of the [Ganges]
river, at the time of their nirvana, always lived in the land of Piyueluo,
preaching this dharani, bestowing it upon the great bodhisattvas.
Later there was someone who was able to hear this dharani. This
person in a past age practiced upholding the five restrictions and the
ten good actions, and now he did hear it. If there is someone who, al-
though he hears it, still does not take it seriously and does not practice,
such a person is called one without a karmic link.*'! This dharant can

110 These five — murder of a father, mother, arhat, drawing the blood of a
buddha, and causing a schism in the monastic community — are the most
serious crimes catalogued in Buddhist literature; see Silk 2007.

11 The sense of wiiyudn ffi4% seems to be that if, despite being present-
ed with the opportunity to profit from the text, one still fails to do so, this
is due to the burden of past karma and the absence of a necessary karmic
conditioning from previous lives.
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remove the great transgression produced by the five sins of immedi-
ate retribution committed through hundreds of thousands of aeons of
rebirth. If there is a person who upholds, reads and recites it, he will
never fall into the three unfavorable realms, hells, hungry ghosts or
animals. Why? The Buddhas of the past, when they were about to en-
ter nirvana, devoted themselves to preaching it. They venerated and
praised its merits as incalculable, and bestowed it upon bodhisattvas.
Later, if there will be beings who have the opportunity to hear this
dharant, practice [it] and take it seriously, their positive rewards will
be difficult to calculate, like an ocean of gems [as great as Mount]
Sumeru. Ordinary people will not be able to reckon it. If there is some-
one who performs all sorts of evil acts, [but] surreptitiously hears the
name of this dharant, even without practicing [it], as soon as he holds
it in mind he might fall into hell. [Then] all people in hell would ben-
efit from this person’s beneficial influence, and their sufferings would
not be active (?).12 If there is someone who can practice this and in
the present body energetically cultivating obtain [the dharani], he will
see hundreds of billions of buddha fields, and the merit he acquires
will be limitless and inexpressible. Only buddhas and bodhisattvas
are able to fully exhaust it. Auditors and those belonging to the second
vehicle (of the Lone Buddhas) cannot understand. Why? This dharant
was not preached by [only] one buddha or two buddhas, but by the
buddhas of the past as many as the sands of the Ganges.

“At that time, I picked up this scripture and without begging for food
immediately returned to the cave joyously. Once inside the cave, I
burned incense and offered worship.*® Piteously weeping and vener-
ating, I practiced the recitation of the scripture inside the cave. After
one year, | was first able [to understand it], but because of the obstacle
of my sinful actions, I was not able to get it to enter my mind. At that
time, on an autumn moon-lit night I washed and practiced for a whole
seven days. Like a beginning student worried quite a lot, I practiced
again for seven days. I was still as unsettled as before. I was disturbed

112 These two sentences are difficult, and I am not confident I have un-
derstood them well.

113 The expression shaoxiang libai JEHE{SFE is attested in Buddhist
works of the early fifth century (T.397 [XIII] 136¢c4 [juan 19]; T. 643
[XV]696al [juan 10]), and in secular works at least as early as the Weishu
FH=E of 551-554 (see Morohashi 1955-1960: 7.524b [19420.18]). Is this
significant for the dating of JSTJ?
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in my mind, and I did not know what to think. Contemplating the
written form of this dharant, after many perturbations,”* my mind
was suddenly settled. Then I was delighted. Like a person who finds
a hundred thousand gold jin on the ground, that others did not know
were there, inside I was endlessly joyous. I then was also like that
man. Practicing for many years, I became able to fly without obstacle
and see the buddhas of the three worlds in the ten directions. Later
there will be practitioners who follow this practice.”

Although some obscurities remain, the general sense of the text and
the trajectory of its narrative are quite clear. What are we to make
of this text? Let us begin with the dharant itself. This presents, for
the time being at least, insuperable difficulties. While the restitu-
tions of the first few words are obvious enough, the remainder is in-
decipherable in terms of its (putative) Indic original. All we can be
certain about is the following: Namo buddhaya, namo dharmaya,
namo samghdaya, and then the final svaha! Even word boundaries
are far from clear, and while the printed editions do separate the
characters spatially into units, their separations are not consistent,
suggesting, as we would expect, that the respective editors like-
wise had little idea what shape the dharant should take. Is it, in
fact, a genuine dharant in — that is, transcribed from — some Indic
language? There is simply no way to know with the information
available at present.

As with the dharant itself, the proper names in the story which
follows —in modern Chinese pronunciation Zhetatuo, Jiatouluo and
Piyueluo — in their turn also defy reconstruction. The name Pishe
(@if it is not to be read Pisheluo, with the variant recorded in TZ)
appears to reflect *Vija, which might suggest itself as a name for a
king, although even this is far from sure. So the transcriptions — if
that is indeed what they are — offer little help to us, since they could
simply represent either badly transmitted forms or irregular tran-

14 Or “after repeating it many times”? But this does not necessarily fit
with the idea that it was the written form of the text which was contem-
plated. It is very difficult both to establish and understand the text here.
Few clear parallels are to be found in other texts, and for the time being
both the correct reading and interpretations must remain elusive. I thank
Iyanaga Nobumi and Ishii Kosei for their advice.
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scriptions, or mere pseudo-Indic inventions. At present there is no
way to further refine our appreciation of their original(s). To focus
back on our central question, then, neither the dharant itself nor the
transcriptions in the story nudge us one way or another toward any
particular point on the arc spanning the gulf between translation
and local composition.

The narrative core of the work does, nevertheless, lead us in a
particular direction, or rather, provides a solid point of reference.
For, unlike the case with the dharant, in the story we are able to
identify a clearly Indian precedent, and moreover one not known
to have been otherwise transmitted to China before the time of
Xuanzang in the mid-seventh century, long after catalogues assure
us the JSTJ was already circulating in China.

The basic story of our text, a Jataka of the Buddha, has him as a
dishonest peddler, who kills his father and has sex with his mother.
He escapes, fleeing the wrath of his fellows, ending up in another
land, where he becomes a sramana. He lives in a cave for thirty-
seven years, in despair. During this time — and this is crucial — he
habitually cries out “Oh, how painful it is! Oh, how painful it is!”
The story goes on, but this is the portion of central relevance for
us here. For it is to this that we can compare Indic versions of the
story of the notorious Mahadeva, the putative instigator of the fun-
damental schism between the Sthaviras and Mahasarmghikas, the
putative cause of the dissolution of the Buddha’s previously unified
monastic community.

IV. A parallel

The core version of the story of Mahadeva is that found in the
*Abhidharma Mahavibhdasa, which is now known only in Chinese
translation (Apidamo Dapiposha lun [7] B2 322 A EE 22D E). This
story is also relatively widely known in a variety of, generally quite
abbreviated, forms in Indian Buddhist literature. The various ways
in which the story is cast, however, do not elsewhere in known
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Indian texts involve the integration of an exclamation of pain, as
does the Vibhdsa, whose account reads as follows:*

Long ago there was a merchant in the kingdom of Mathura. He mar-
ried while still a youth and soon his wife gave birth to a baby boy. The
child, who had a pleasing appearance, was given the name Mahadeva.

Before long, the merchant went on a long journey to another country
taking with him rich treasure. Engaging in commercial ventures as
he wended his way, a long time passed without his return. The son,
meanwhile, had grown up and defiled his mother. Later on, he heard
that his father was returning and he became fearful at heart. Together
with his mother, he contrived a plan whereby he murdered his father.
Thus did he commit his first sin of immediate retribution.

This deed of his gradually came to light, whereupon, taking his moth-
er, he fled to the city of Pataliputra, where they secluded themselves.
Later, he encountered a monk-arhat from his native land who had
received the support of his family. Again, fearing that his crime would
be exposed, he devised a plan whereby he murdered the monk. Thus
did he commit his second sin of immediate retribution.

[Mahadeva] became despondent. Later when he saw that his moth-
er was having sexual relations with another, he said to her in raging
anger: “Because of this affair, I have committed two serious crimes.
Drifting about in an alien land, I am forlorn and ill-at-ease. Now you
have abandoned me and fallen in love with another man. How could
anyone endure such harlotry as this?”” With this excuse he also mur-
dered his mother. He had committed his third sin of immediate ret-
ribution.

Inasmuch as he had not entirely cut off the strength of his roots
of goodness, [Mahadeva] grew deeply and morosely regretful.
Whenever he tried to sleep, he became ill-at-ease. He considered by
what means his serious crimes might be eradicated. Later, he heard
that the Sakyaputra sramanas [Buddhist monks] were in possession
of a method for eradicating crimes. So he went to the Kukkutarama
monastery. Outside its gate he saw a monk engaged in slow walking
practice. The monk was reciting a hymn:

115 The basic translation is that of Mair 1986: 20-25, which I have mod-
ified. The full account is in T.1545 (XXVII) 510c24-512a19 (juan 99),
with the portion quoted here found at 510c24—511b28.



394 Jonathan A. Silk

If someone has committed a serious crime,

He can eradicate it by cultivating goodness;

He could then illuminate the world,

Like the moon coming out from behind a screen of clouds.

When [Mahadeva] heard this, he jumped for joy. He knew that, by
taking refuge in the Buddha’s teachings his crimes could certainly be
eradicated. Therefore he went to visit the monk. Earnestly and per-
sistently, [Mahadeva] entreated the monk to ordain him. When the
monk saw how persistent [Mahadeva’s] entreaties were, he ordained
him without making an investigation or asking any questions. He al-
lowed him to retain the name Mahadeva and offered him admonitions
and instructions.

Now Mahadeva was quite brilliant and so, not long after he had re-
nounced the world he was able to recite the text and grasp the signifi-
cance of the Tripitaka. His words were clear and precise and he was
skillful at conversion. In the city of Pataliputra, there were none who
did not turn to Mahadeva in reverence. The king heard of this and
repeatedly invited him into the inner precincts of the palace. There
he would respectfully make offerings to Mahadeva and entreat him to
lecture on the teachings.

Later, [Mahadeva] left [the capital] and went to dwell in a monastery
where, because of impure thoughts, he had wet dreams. Now, he had
previously declared himself an arhat, but when he ordered a disciple
to wash his soiled robes, the disciples spoke to him saying: “An arhat
is one in whom all the outflows have been exhausted (*ksindasrava).
How then, Master, is it possible that you still have such a thing?”

Mahadeva spoke to him, saying: “I was afflicted by Devaputramara.
You should not think this strange. Now, the outflows may broadly be
classified into two categories: one due to defilements (*klesa) and the
other due to impurities. The arhat has no outflows due to defilements,
but he is yet unable to avoid those due to impurities. Why? Although
the defilements of arhats are extinguished, how can they be without
urine, feces, tears, spittle, and the like? Now, the Devaputramaras al-
ways hate the Buddha’s teachings. Whenever they see someone who
is cultivating goodness, they invariably attempt to ruin him. Even an
arhat is afflicted by them, and therefore I had an outflow. They caused
it. You should not be skeptical about this.” This is termed “the origin
of the first false view.’

Again, --- second false view. --- third false view. --- fourth false view.
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Mahadeva had, indeed, committed a host of crimes. However, since
he had not destroyed his roots of good, during the middle of the night
he would reflect upon the seriousness of his crimes and upon where he
would eventually undergo bitter sufferings. Beset by worry and fright,
he would often cry out, “Oh, how painful it is!” His disciples who
were dwelling nearby were startled when they heard this and, in the
early morning, came to ask him whether he were out of sorts.

Mahadeva replied, “I am feeling very much at ease.”

“But why,” asked his disciples, “did you cry out last night, ‘Oh, how
painful it is!’?”

He proceeded to inform them: “I was proclaiming the noble path
(*aryamarga). You should not think this strange. In speaking of the
noble path, if one is not utterly sincere in the anguish with which he
heralds it, it will never become manifest at that moment when one’s
life reaches its end. Therefore, last night I cried out several times, ‘Oh,
how painful it is!’”

This is termed the “origins of the fifth false view.” ---.

In the translation above I have underlined the crucial phrases link-
ing the story in the JSTJ with that in the Vibhdsa. Despite this
similarity, within a Chinese context we cannot see the source of
the former in the latter. It is important to establish this, since oth-
erwise one might well see the JSTJ as a purely native production.
However, the Vibhasa which contains this story was not to be
translated into Chinese by Xuanzang Z:#% until 659, at the very
least sixty-five years after the JSTJ — counting from the 594 ter-
minus ante quem for the JSTJ in the Zhongjing mulu — and the
translation may postdate the JSTJ by as much as two centuries, if a
mid-fifth century date for the latter were to be accepted. It is also
very difficult to imagine that the story could have been borrowed
by the JSTJ from the earlier translation of the Vibhasa produced by
Buddhavarman / Futuobamo JEFEREEE in the first half of the fifth
century, the last forty of whose one hundred juan were destroyed
in a fire, it is said. There are two reasons for this difficulty. In the
first place, the remaining sixty juan of the earlier translation cor-
respond to the first 111 juan of Xuanzang’s version, and the story of
Mahadeva appears in Xuanzang’s juan 99, well within the scope of
the overlapping portion. Moreover, even in the unlikely event that
the Buddhavarman translation originally did contain an account of
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Mahadeva as an Oedipal criminal, in order to accept that version
as the basis for the story in the JSTJ one would have to assume not
only that the name of the protagonist was changed, which is a triv-
ial matter, but that a calumnious story associated with one of the
villians of Indian Buddhist history was subsequently intentionally
applied to the Buddha himself, albeit in a past life. This, I believe,
is hardly credible. If, then, it is most unlikely, if not impossible, that
the JSTJ found its inspiration in the Vibhasa in Chinese, because
the story almost certainly did not appear in Buddhavarman’s ver-
sion and because Xuanzang’s version clearly postdates the JSTJ,
what of the Indian sources of the Vibhasa? 1 have argued, in a
recent book, that the Vibhasa’s narrative account of the schismatic
Mahadeva is directly related to the story of Dharmaruci as pre-
served in the Divyavadana,*® itself unknown in China, and no
other likely sources are now known to be extant. What is impor-
tant, moreover, is that reference to the utterance of the phrase “Oh,
how painful it is!” is absent from the story in the Divyavadana.
Although in the Vibhasa this ejaculation plays a part in the recita-
tion of the fifth of the heretical Five Theses, and is related to the
protagonist’s failure to overcome his defilements, in the JSTJ the
motivation is much more direct — despair over his sinful state. The
existence of the JSTJ appears to provide evidence either for a dif-
ferent Indian transmission of the basic story, probably unrelated to
the episode of Mahadeva, or for positing an otherwise unknown
Indic tradition upon which Xuanzang’s Vibhdsa translation was
based, or to which it is related. However, there is some additional
evidence that a structurally similar version of the story circulated,
perhaps even in India, in which the story element of the verbal
expression of despair played a part, although the evidence for this
tradition comes very much later, and from far away.

116 See Silk 2008a. This also provides, inter alia, additional detail on
other Indian versions of the same basic story, and some related, but brief,
Chinese references. It is interesting, although almost certainly nothing
other than dumb chance, that the Chinese fayue ;% {5 which forms part of
the title of the Jifayue sheku tuoluoni jing, could represent Dharmaruci,
as Paul Harrison pointed out to me.
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Thirteenth century Tibetan presentations of the story of Maha-
deva contain reference to this episode. A good example for our
purposes is the rGya bod kyi chos 'byung rgyas pa (‘“Extensive
History of Buddhism in India and Tibet”) of the rNying ma pa au-
thor mKhas pa Ide’u:*

Then, 110 years after the passing of the Teacher, there was a Venerable
Mahadeva who was born in a merchant family. While his father was
gone on trade, he slept with his mother. When his father returned,
having deliberated with his mother, he killed his father. Concerned
about their bad reputation, they fled to another country. There was
an arhat-monk whom they had earlier patronized. When they met
him there, out of concern that he might have spread their bad reputa-
tion, through a stratagem they offered him an invitation and killed
him by giving him poison. Then after the mother slept with another,
[Mahadeva] became jealous, and killed his mother as well. Thus did
he commit three of the sins of immediate retribution. Still, his outlook
was not inverted.

Having removed the impediments to his serious religious practice,
going to another country he then requested initiation in the monastic
communities, and this being given he was fully ordained [as a monk].
Since his intelligence and drive were great, he applied himself to reli-
gion, and thus he grew full of wisdom, such that the king of the land
and all of the people honored him greatly.

He then became lustful, and pridefully he lied, saying: “I have ob-
tained the fruit of arhatship.” His merit increased, and the king of-
fered him an invitation [to attend him]. There [at court] he became
enamored of the king’s consort. Since [she] saw him ejaculate, [she]
asked: “If one is a saint, one has cut off the defilements, and thus does
not produce semen, yet how is it that you produce semen?”

“I am tormented by Mara. Even though I have become an arhat
(*aSaiksa), Devaputramara places obstacles in the way of my good-
ness.” Because his disciples were given to idle chatter, he said to
several of them: “You have obtained the status of Stream Winner, or
Arhat, Lone buddha or Renunciant.”

117 Chab spel tshe brtan phun tshogs 1987: 98.20ff. See also, for exam-
ple, Sa skya Pandita’s sDom pa gsum gyi rab tu dbye ba in Rhoton 2002:
325-326, trans. 172—-174.
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Since he said that, his retinue asked: “We don’t know anything at all,
so how are we able to obtain these great fruits?”

[He replied] “Sure you have obtained them!” and said many such
things.

On another occasion, having repented since he had lied in giving in-
verted teachings to his disciples, at night he was afflicted, and called
out “Alas, alack, the great suffering!”

The assembly heard this, and said “What is the trouble?”
“There is no trouble at all.”

“Then why did you say ‘alas, alack’ they asked.

He said: “I was thinking of the Noble Path. If one does not call out, it
will not be clear to one.” ---.

Now, it is possible that thirteenth century Tibetan authors may have
based themselves on, or been influenced by, traditions from the
east, from China, as much as upon Indian legends.'*®* Therefore,
even setting aside their late date, these stories do not necessarily
constitute evidence for the Indian origins of this Oedipal tale in
this configuration. In this light, the remarkable parallelism be-
tween the narrative in the JSTJ and that in the Vibhdasa must be due
either to the reliance of the former on some version of the Vibhasa
(or, in turn, its source(s)) circulating in India or Central Asia, or to
a parallel transmission of this story which, nevertheless, was less
closely aligned with the Dharmaruci story traditions than with that
associating the same basic story with Mahadeva’s fifth “thesis,”
that concerning the arhat’s nocturnal exclamation of pain.

V. Thinking about classification

What the presence in the JSTJ of the story of Mahadeva, under
the guise of the mysterious Zhetatuo, tells us about the origins of
the scripture appears to be the following: although it is possible
that the story was known in China before the translation of the
Vibhdsa by Xuanzang, in a form that was either not written or sub-
sequently became entirely lost, such that now we can find traces of

118 See Silk 2008b for a consideration of the Tibetan materials relevant
to the legend of Mahadeva.
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it nowhere other than in the JSTJ, there can be little question but
that the narrative core of the JSTJ more or less directly reflects a
genuine Indian tradition. And this is so no matter where the text
as a whole was ultimately compiled or created. I will return to this
point in a moment.

We should consider here a number of related concerns. First is
just how the JSTJ is to be classified, in terms of genre. It calls itself,
or is called by the sources which now preserve it, and many — but
not all — works which refer to it, a jing, generally indicating in
Buddhist technical usage, a stitra. Yet, it lacks the formal structural
features which characterize a sutra, the stock opening and closing,
above all, something which is, probably not incidentally, character-
istic of the class of separate compilations or abbreviated abstracts,
biéshéng chdo, mentioned above. It is possible that single juan in-
dependent versions do or did have these formal opening and clos-
ing formulas, which were removed when the content — the dharant
and narrative — were embedded in other contexts, the works within
which we now find the JSTJ.1*® At the same time, as we will see be-
low, at least one later scholar, the thirteenth century Japanese monk
Gyonen, explicitly raises the point that this dharant is not a sutra.
The core of the work is, in fact, a Jataka-style narrative, the central
point of which is a basically typical self-promotion of the text itself.
(It is worth pointing out that there is nothing tantric about the text at
all, which is not surprising since there is nothing inherently tantric
about dharanis.) The point of the story comprising the text — the
story the text tells — is the efficacy of the text itself — or the dharant
alone — to extinguish sin. It argues for this efficacy, interestingly, in
two ways. First is the conventional approach of simply promising to
eradicate evil karma for one who upholds, reads and recites the text
itself. In addition, however, it also argues in a more philosophical,
or at least sophisticated, manner, offering the removal of obstacles
to meditative development, leading to peace of mind and magical

19 In fact, such transformations were noticed traditionally. For in-
stance, Huiyuan 2 of the Jingyingsi ;$523F noted how the opening
of Kumarajiva’s translation of the Dasabhiimika was modified when it
was placed in the larger Avatarnsaka collection; see Weimo yiji 4EFEZE0
T.1776 (XXX VIII) 425b24-26 (juan 1), cited by Funayama 2007: 3.
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attainments, the ability to fly and to see all buddhas throughout
the universe. It also, once again typically, grounds the authority of
the text in the ‘historical fact’ that it was preached by buddhas of
the past; it is from these buddhas that our buddha, Sﬁkyamuni, the
narrator of the account, was able to receive the text during a distant
previous life when he was an Oedipal criminal. The dharani ben-
efited him, and thus he preaches it — or we had better say, less tech-
nically, relates it — to us, to anyone whom it might likewise benefit.

I do not think that the fact that the text as we have it is not struc-
turally a siitra had any implications for the authority with which it
might have been vested, such that, for instance, its failure to con-
tain a prefatory “Thus I have heard” gave license to Chinese com-
pilers to treat it with less reverence that they might have treated
scriptures that looked ‘more canonical.” Comparison with similar
works allows us to think about questions like this, and we do have
a number of such works, the presentation of which does not fol-
low the canonically enshrined format of a siitra. Perhaps the most
famous of these is the so-called “Platform Sitra” (short form, Tan
Jing 1E%X), but this is not the only example. Therefore, it does not
seem likely that the mere structural form of the JSTJ necessarily
had, in this respect at least, any direct impact on its reception. A
more interesting question may be how Indian this work is, not from
the perspective of traditional Chinese receptions of the text, but
from a modern historical viewpoint.

Now, the question of the status of works containing both Indic
and local elements is not a new one, either to modern or tradi-
tional scholarship. Seventy years ago Alexander von Sta€l-Holstein
discussed the status of the so-called Larger Siramgama-siitra
(Dafoding rulai miyin xiuzheng liaoyi zhupusa wanxing shouleng-
yan jing KEPTEAAHRERS | #at S ST EBELD. In his
study he noticed the introduction provided this scripture by the
Qianlong §Z[% emperor in 1770 (or much more likely, in his name).'?
The emperor argued (or assumed?) that since the *Sugatosnisa-
dharant found within the stitra entirely agrees with an Indian text,

120 Stagl-Holstein 1936. I was reminded of this article by a remark in
Kapstein 2007.
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the stitra is manifestly authoritative (de’i nang gi bde gshegs gtsug
tor gyi gzungs rgya gar gyi dpe dang shin tu ’grig pas | mdo 'di
tshad ma yin par mngon). The question was cast as one of genuine,
Indian scripture or Chinese forgery. In considering the arguments
of a Chinese scholar published in 1934,%2* however, Staél-Holstein
showed himself more tolerant of ambiguity. Rejecting the idea that
the inclusion of a dharant with questionable transliterations calls
into question the status of a work in toto, he wrote: “Neither can the
Emperor’s view be accepted in its entirety (the dharant proves the
authenticity of the larger Siirarigama as a whole), but we must admit
that the Siramgama (or Sugatosnisa) dharani makes the thesis of
the ultra-sceptics (the larger Siranigama is a Chinese forgery from
beginning to end) equally untenable.” Although Sta&l-Holstein evi-
dently did not explicitly reject the dichotomy between authenticity
and forgery entirely, he nevertheless seems to have traveled quite
some distance down the path I am now exploring.

To conclude our investigation so far, then, despite the consid-
erable circumstantial evidence, beginning with siitra catalogues
which are unable to provide any details about the translation of
the work, and including the irregular mode of its transmission ap-
parently centrally, although not exclusively, as an intrusion within
other works, suggestive of an ‘apocryphal’ origin, we must con-
clude that the work nevertheless is, at least in part, genuinely and
authentically Indian, even if we would question whether it should
be called a “siitra” as such (although Chinese tradition does so re-
gard it). So how shall we classify it? Is it a translation, then? There
are some indications casting doubt on the supposition that it is a
strict translation of an Indian work, in the sense of preserving the
formal features of an Indic original, or of representing a “literal”
translation as such. In other words, there are reasons to doubt that
there ever existed a text in India (or the Indic world?) having the
contents, and in the shape, of the JSTJ as we now know it. This
would seem to rule out calling it a translation as such.

121 1 Yishao Z=ZI¥), “Foxue weishu bianlue” {f22{5E¥HE, in Guoli
zhongyang daxue wenyi congkan [ 179 KE BT #T] 1/2: 7-46 [not
seen].
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Is it, then, a non-translation? The presence in the work of a
narrative the Indic origins of which can be decisively proved, and
which appears on the basis of presently available evidence to have
been otherwise unavailable in China in the period to which the cre-
ation of the JSTJ belongs, strongly suggests that the JSTJ transmits
genuinely Indian materials (directly, and not on the basis of some
previous Sinitic tradition), even if their presentation may differ
from the form(s) in which those materials were transmitted within
the Indian world. (This, incidentally, leaves aside the whole issue of
the linguistic form of the dharanf itself, concerning which, at this
point, as confessed above, I can conclude nothing.) In the absence
of other evidence, it does certainly seem, then, that the JSTJ cannot
be termed a non-translation in its entirety.

Is the text, then, both a translation and a non-translation? Is it,
in other words, meaningful to say that the JSTJ is, simultaneously,
both a translation and a non-translation, containing both genuine
Indic and non-Indic elements? Or does the least bit of non-Indic
content, like a crumb of bread on a Passover plate, spread conta-
gion through the whole? What do we say of a work that was put
together somewhere out of imported parts — is a Toyota assembled
in Nebraska a Japanese or an American car? [ am reminded here of
what the author Paul Theroux said when asked by an interviewer —
who seemed keen on the genre as a type of history — what he would
call a work of historical narrative in which conversations to which
the author did not have access are nevertheless recreated. Theroux
replied: “I call it fiction.” This is one kind of answer, of the ‘one
drop pollutes the pot’ kind, but it need not be ours. Taken to its log-
ical extreme, this approach suggests that the mere act of translation
definitively separates a work from its source, since any localization
at all fundamentally cannot but alter a work in uncontrollable ways.
This very real philosophical issue operates on a more basic level
than the comparatively gross one I engage here, and is a problem
for another day.

Finally, should we settle for saying that such works are neither
translation nor non-translation, that, after all, the dichotomy itself
is misleadingly, or even impossibly, posed? Is the most fruitful ap-
proach at this point to decide that we may have been asking the
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wrong question, trying to fit a square peg in a round hole? What
would it do to our appreciation of such scriptures were we to set
aside the binary opposition between translation and non-translation
altogether? Could this help us to see something we have previous-
ly been unable to visualize about the process of inculturation of
Buddhism in China, about the creation of authority and the locus
— or loci — of creativity, the nexus of which is centered precisely in
this moment of intercultural scripture production?

Despite my playful evocation of the tetralemma, then, in the end
these four possibilities may each, in their own ways, be equally true.
And this very fact, I believe, has the potential to tell us an enor-
mous amount about scripture production in Chinese Buddhism,
and about the process of the creation of Chinese Buddhism as a
whole. I will return to this basic point in the conclusion below.

VI. The legacy of the Jifayue sheku tuoluoni jing

When I began this research, which grew out of my work on Maha-
deva, I had no notion that I was doing more than following up a
minor detail in an otherwise itself already sufficiently complicated
quilt of stories and historical accounts. But as sometimes happens
when one begins to tug absent-mindedly on a loose thread, unex-
pected things emerged; I discovered that this little dharani may
have been more popular than I had supposed. We noticed above
that it was known to a few Chinese authors. Aside from catalogue
entries, the earliest such reference I know is that of Kuiji %5k
(632—682), in his Dasheng fayuan yilin zhang K3 ESGFMEE, in
which we find the following:1?

It says in the Mahdasamnipatasiitra: The Buddha said: Infinite ae-
ons ago I was still in the stage of being an ordinary person, named
Zhetatuo. Living in the land of Jiatouluo, I engaged in sales and ped-
dling, but was dishonest and lied, and did all sorts of evil deeds. It’s
impossible to fully detail them. At that time, stupidly insensitive, I
killed my father and made love to my mother. Everyone in the land
knew of this, and considered me not different from the six kinds of

122 T.1861 (XLV) 307a15-22 (juan 3).
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beasts. The king of the land desired me to be killed. Fearful, I left
and set out for other regions. I became a sramana [and practiced?]
for thirty-seven years. Because of the obstacle of the five sins of im-
mediate retribution, my mind could not find peace. Later, in order
to beg for alms I took a large bowl. Within the bowl there was this
dharant called ‘Collecting the Joy of the Teachings and Getting Rid
of Suffering and Trouble.” For a year I recited it without ceasing. Then
I was able to attain meditative concentration.

KRR - 2 - FASERA PRRAE LR - FAEHIIE - E NN (R ER B
FEIRE A MR T - R TR - B R R -
B 2 B A AR - BUE AR  BHEIES  (EDP =4 - B
TR DR - R RE R R B AR A
A - SRR TR TR

I Read it

Here we have a relatively brief synopsis of the core narrative. At
almost the same time, the Korean scholar Uijok % cited the text
in his Posal kyebon-so = £ AN at greater length, as follows:'?

Therefore, the Jifayue jing says: Zhetatuo committed the five sins of
immediate retribution, and was made to suffer by the king. At that
time he was astonished and fearful, and became a sramana. Living
in another country, he practiced the ten good [precepts], did seated
meditation and studied the Way. He wept night and day for thirty [sic!]
years. Because of the obstacle of the five sins of immediate retribu-
tion, his mind could not find peace. In a mountain cave, he was always
crying out “Oh, how painful it is! Oh, how painful it is! With what
mental [technique?] can I get rid of this pain?” At one time, he was
about to go out begging for alms. Sobbing with grief, he went down
from the cave, toward a village. At that time he found a large bowl on
the road. Within the bowl he saw there was the ‘Dhdarant on Collecting
the Joy of the Teachings and Getting Rid of Suffering.” Taking this
scripture, without begging for alms he immediately returned to the
cave joyously. He burned incense and offered worship, and piteously
weeping and venerating it, he practiced the recitation of this scripture
within the cave. After a year had passed, he was first able to extin-

123 T.1814 (XL) 657a6-20 (juan 1). The text is also referred to slightly
later in the commentary of Tachyon K&, Pommanggyong kojokki 348
& et T.1815 (XL) 716b10 (juan xia).
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guish his transgressions. But because of the obstacle of his karma,
he was not able to get it to enter his mind. At that time, he [ritually]
washed and practiced for seven days. Like a beginning student, he
worried and was not the least bit at ease. Practicing for seven days, his
worry was unchanged. Mentally suffering, he did not know what to
think. Therefore he contemplated the written form of the dharani, and
after many perturbations, his mind was suddenly settled. Then he was
delighted. Like a person who finds a hundred thousand gold jin on the
ground, that others did not know were there, inside he was endlessly
joyous. Practicing for many years, he was able to fly without obstacle
and see the buddhas of the three worlds in the ten directions.

WA T - B P IU 7L TR 5 T vt - 20 > B EIMEDFT - 72
PAED - (1T B AR ERE - EROIR » &8 =14 - LA JRIEH0
OAARE » PR U R B R 5k © vk o E DML O A b E - 7Y
—HF MR BB EN - FRE T — K- s A REN
fEEPEEfE - I e BN ZREEE - R R ARRE( -
R EEER S E—F 0 IR - LEERESD FER/AL -
el BIZESE T H - E THIEREA/IME « 175 E HAE ME
o L RMERHI AR - BUE e e & - SNBSS L RUE -
RF E N © A0 A5 B T s NBERIE > WAL - B8 RAET
SRR > R =R

Some centuries later, the Khitan-Liao monk Feizhuo FE% (d. 1063)
in his Sanbao ganying yaoliielu =25 &\ JEZHS £ quoted or closely
paraphrased as follows.!?*

Infinite aeons long ago when Sﬁkyamuni was an ordinary person he
was named Zheta [sic!]. Living in the land of Jiatouluo, he engaged in
sales and peddling, but was dishonest and lied, and did all sorts of evil
deeds, killing his father and making love to his mother. After many
years, all the people of the land all came to know of it, and they loudly
proclaimed: ‘Zheta killed his father and made love to his mother.’
When [he] thought about it, [he considered himself] no different from
the beasts. Then at night he lept over the city walls, and fled and has-
tened toward a deep marsh.

The king of the land, Pisheluo, announced to the people of the coun-
try: ‘This fellow has committed sexual perversities and immoral acts.
Whoever can lay hands on him will be handsomely rewarded.” Then

124 T.2084 (LI) 839¢7-23 (juan zhong).



406 Jonathan A. Silk

each and every person in the country eagerly desired to get hold of
him. He left the country, and became a sramana. In another country
he practiced seated meditation and studied the Way. He wept day and
night for thirty-seven years. Because of the obstacle of having com-
mitted the five sins of immediate retribution, his mind [was never at
rest].*?® For thirty-seven years he lived in a cave in the mountains,
raising his voice and crying out in distress. Sobbing with grief, he
went down from the cave to beg for alms, and then, on the road, found
a large bowl. Within it there was a stitra box, but only one siitra in-
side, the ‘Mahasamnipata Dharant Sitra on Collecting the Joy of the
Teachings and Getting Rid of Suffering.” This scripture can remove
the great transgression produced by the five sins of immediate retribu-
tion committed through hundreds of millions of aeons of rebirth. If
there is a person who upholds, reads and recites it, he will never fall
into the three unfavorable realms. Why? Because it was preached by
the buddhas of the past when they attained nirvana.

At that time, having obtained this scripture, he did not go begging
for alms, but immediately returned to the cave joyously. He burned
incense and offered worship, and piteously weeping and venerating
it, he practiced the recitation of this scripture within the cave. After a
year had passed, he was first able to [extinguish his transgressions].'?®
But because of the obstacle of his karma, he was not able to make it
enter his mind. After passionately practicing for years, he was able to
fly without obstacle and see the buddhas of the ten directions.

e E S A o fF LR HE M - FE TR B E R R E S - 8
T AT EXER  EHET ) BRI AR - RS
= e ERE R - BREE S B R - R Bk 7 AR
o

BT EREESEAR I kil - HAREEE EEBEY -
ANEEZEAFHHEE - BIHBIIE/DFT o 75 A i B 2 182238 - FER0L
TR E = A LA RS LR R [text missing?] =R
Uik BBEE SR - B T EZ 8 - B S —Kek - P A ¥
fEERAE - MEA REAN R B - LR E B AL K
9B - S RRERE (R =R o (a] DA - 8RR DEE HRPT R -

125 Perhaps five or six characters appear to have dropped from the text
here.

126 Again, some text is evidently missing here.
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B BITEE It ze BEAET - BEEFHE BRHEM - 1E
T EE S - 45— 41T [text missing?] - AIRSEMEHD ARE AL »
SEREEETT  RATIESE > " J7560 -

As is evident, Chinese, Khitan and Korean authors all noticed the
work, or to be more cautious, all referred to its story. The same was
true further east as well. The ninth-century Japanese Tendai schol-
ar Annen “Z-ZX notes the JSTJ in his catalogue Shoajari shingon
mikkyo burui soroku 5[ EFLE S BHEIHLEEE as an example
of a text which contains methods to ward off disease jobyoho [
J/ 7%, apparently considered as an independent text since its extent
is mentioned as one juan.'?’” But this reference does not necessar-
ily indicate any first-hand familiarity with the text, the more so
since the JSTJ does not claim for itself any particular efficacy with
respect to disease. Annen does not stop with this reference, how-
ever, and other evidence makes it quite clear that he did know the
JSTJ, directly or indirectly. In another of his works, the Futsii jubo-
satsukai koshaku B2 ER EFE of 882, he refers to the text
as follows:!?®

Therefore the Jifayue jing says: Zheta [sic!], having committed five
crimes and being made to suffer by the king, was fearful and became
a sramana. Living in another country, he practiced for thirty [sic!]
years. Going out begging, on the road he obtained a large bowl, within
which was the ‘Dharani on Collecting the Joy of the Teachings and
Getting Rid of Suffering.” He recited it for one year, and from the first

¥ T.2176 (LV) 1122225, b3 (kan jo): i feiANita e Peagfess—
#%:. A note indicates that the text was not available in the library of the
Bonshakuji 35, but is listed in its catalogue, FEFRA, S5 #E &
. Annen’s work is in principle a compilation of the catalogues of works
brought to Japan by eight Buddhist monks who visited China and collect-
ed esoteric scriptures, but also contains additional materials. See Misaki
1968.

128 T.2381 (LXXIV) 759b2-7 (juan sheng). See also 773b6-7: &A1
Z o SRR A TR T+ - P ACRE R - BRI ARFE 36 This text
is discussed by Groner 1990, who refers to this quotation on p. 272, and
287 n. 65. See also Groner 1987. For the context of the debate over wheth-
er commission of a sin of immediate retribution disqualifies one from
receiving the bodhisattva precepts, see Kubota 1984.
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was able to extinguish his transgressions. For seven days he contem-
plated the letters of the dharant, and his mind was suddenly settled.
As if finding a thousand gold pieces, he was able to fly and see the
buddhas of the three worlds.

HEREN AT - M 2D TR B EFT IR (R DR - FER M - &
T=1TF- 28 BheR#E% - PEEENGEEICEE -3 W —F- 10
FHIE - CHEMFEEE T - LHRE - 5T & - RITH R =1
il
The use of the form Zheta instead of Zhetatuo and the length of
practice designated as thirty rather than thirty-seven years suggest
Annen may have known the JSTJ indirectly. What remains myste-
rious, however, is what his sources might have been. Uijok’s com-
mentary speaks of thirty years, but has the protagonist’s name as
Zhetatuo, while Feizhuo, who does use the form Zheta, belongs to
a period two centuries after Annen. This suggests that there existed
intermediate sources, either now lost or as yet undiscovered, which
provided the bases upon which some authors in China, Korea and
Japan retold the story of the JSTJ. However, the often nearly literal
recounting of the stories rules out an oral source, and makes it
certain that all these authors drew the story from a written account
directly related to that we now know.

A later Japanese work of the monk Gyonen %¢7A (1240—1321)
also cites the JSTJ, in this case clearly following on the tradition
of the above-noted Korean commentaries on the Brahma’s Net
Precepts based on the Fangwang jing #444%. What is particu-
larly interesting about Gyonen’s citation in his Bonmo kaihonsho
nichijusho 4G AT HER$), dating to 1318, is that he cites the
narrative twice.'?® First, he attributes his abbreviated citation to the
Jifayue jing and, interestingly, this version, like that of Annen, uses
the name Zheta and mentions a time period of thirty years. On the
other hand, since it contains considerably more detail, it cannot
be based on Annen’s version (or not on it alone). Gyonen’s first
recounting is as follows:

129 The passage as a whole is T. 2247 (LXII) 239a8-b3 (juan 46).
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Therefore the Jifayue jing says: Zheta having committed five sins of
immediate retribution was made to suffer by the king. At that time,
surprised and fearful he immediately became a sramana. Living in
another country, he practiced the ten good [precepts], did seated med-
itation and studied the Way. Day and night he wept for thirty years.
Because of the obstacle of the five sins of immediate retribution, his
mind was not settled. In a mountain cave, he always raised his voice
and cried out “Oh, how painful it is! With what mental [technique] can
I get rid of this pain?” At one time, he was about to go out begging for
alms. When, sobbing with grief, he went down from the cave toward
a village, he found a large bowl on the road. Within the bowl he saw
there was the ‘Dharant on Collecting the Joy of the Teachings and
Getting Rid of Suffering.” Taking this scripture, without begging for
alms he immediately returned to the cave joyously. He burned incense
and offered worship, and piteously weeping and adoring its merits, he
practiced the recitation of this scripture within the cave. After a year
had passed, he was first able to extinguish his transgressions. But be-
cause of the obstacle of his karma, he was not able to make it enter his
mind. At that time, he straightaway washed and practiced for seven
days. Like a beginning student, he was worried and not the least bit at
ease. Practicing for seven days, his worry was unchanged. Mentally
suffering, he did not know what to think. Therefore, he contemplated
the written form of the dharant, and after many perturbations, his
mind was suddenly settled. Then he was delighted. Like a person who
finds a hundred thousand gold jin on the ground, that others did not
know were there, inside he was endlessly joyous. Practicing for many
years, he was able to fly without obstacle and see the buddhas of the
three worlds in the ten directions.

WAL - M 2L T TR - TP - 2 - B REIEDPT -

FER B (E1T T E R EE - EROIRE =48 - DL FRIE R

OAFRIE » R LI o B B A O« iy ik o B DU LR I - I —
I & BN E SN B — K- kP RAEEN
o e E - JIEE Az R BER - BE 67+ R -

P EEHER R - L —FE  BEHIE - DSERRD ARERAL 2
RF R BT H - NE TR EA/NME - TR EH > A2 S
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After a brief comment, Gyonen continues, however:
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The Guan xukongzang pusa jing explains the matter of this extermi-
nation of transgression. Jifayue is the name of the dharant, not the
original name of the scripture. Although the matter of extinguishing
transgression is explained in that scripture, it does not speak of re-
ceiving the precepts. Therefore, Uijok did not permit confession of the
sins of immediate retribution through taking the precepts. This Guan
xukongzang jing is contained in the Mahasamnipata-siitra.

He then continues as follows:

The Tathagata Sakyamuni, long ago during uncountable aeons ago
when he was still in the stage of being an ordinary being, was called
Zhehuata [sic!]. Living in the land Jialunluo [read: Jiatuoluo] he was
a peddler and salesman. He performed all sorts of evil deeds, even
as severe as the sins of immediate retribution. The king heard of this
and reproved him. Frightened and fearful, he left the country and im-
mediately became a sramana. He practiced the ten good [precepts],
did seated meditation and studied the Way. Reciting the dharani he
extinguished his transgression and attained meditative concentration.
When he had diligently practiced, the sins of immediate retribution
were extinguished.

B S S IR TR S - SRA N E R E e JREA S -
RIS > A T2 - MUBUART A 3T FRMIRAZ 7K - LR 22 ek
AR L -

T A A AR A S B TP LR - LA © A I ' 2 [ 7 2 P

B Gt T YR IR - EREIEET - MR EIRIEIDPT - 2 E -2k

THERE  SHPCER IE N IRISE - RERME T I IRMIN -

! Read {@ for &

This passage demonstrates that for Gyonen, in the early fourteenth
century, the JSTJ was known and regarded as authoritative. Or it
may be better to put it slightly differently. Gyonen makes an explicit
differentiation between the Jifayue sheku tuoluoni and its source in
the GXPJ by saying: “The Guan xukongzang pusa jing explains the
matter of this extermination of transgression. Jifayue is the name of
the dharant, not the original name of the scripture.” Therefore, he
is explicitly not recognizing the Jifayue sheku tuoluoni as a sitra,
but restricting the reference to the dharani. Especially in this light,
what is interesting about Gyonen’s use of the text, and the earlier
notice of Annen as well, of which Gyonen was surely aware, as
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with earlier Chinese and Korean authors, is that the dharant in
question is not itself quoted. Apparently the narrative describing
the efficacy of the dharant is enough, at least in the contexts in
which the story is invoked, which are polemical and not ritual. This
might suggest that the dharani was somehow subordinated to its
explanatory narrative, at least in such contexts.

Even if this might have been true for the medieval authors quot-
ed above, however, it is manifestly not the case in Edo Japan. That
the dharani per se, in the sense of the transcribed ‘spell,” was not
forgotten (or was later rediscovered) is proved by two interesting
Edo period sources.

The Saitama Prefectural Museum (Saitama Kenritsu Haku-
butsukan K E 7 YRR ) possesses a single one-sided wood-
block of the Jifayue sheku tuoluoni, of uncertain date, said to have
come from the Kandoin HZ[5E, a Rinzai temple in Kuki A& city
in Saitama Prefecture.’® This block contains the Chinese text of
the dharant, with interlinear reading in a mixture of hiragana and
katakana, and a postface in Japanese, signed by Motomura Chiko
AR of Kuki, Busht )| (= Musashi, the old kuni compris-
ing present day Saitama-ken). The Chinese text of the dharant
reads as follows (I preserve the line breaks):'%?

(iR SR e

o s P s e 2 P M R A (G e

e 8 B P AR e P (i §°F 1L
o PR o 2 {1 e 25 F 5 2 3 A
2 U R A P B PEE e S R Ao

130 Now Saitama Prefectural Museum of History and Folklore, Saitama
Kenritsu Rekishi to Minzoku no Hakubutsukan 3 EEITEE EREBD
THYEE.

131 The following is based on the research reported in Hariya 1984. This
is one of four blocks presented to the museum in 1981; no information is
offered about the other three blocks.

132 The reading is Hariya’s since, despite my efforts at digital manipu-
lation, I was not able to massage the scan of the published photograph I
received from my friend Funayama Toru to a point where I could reliably
read it.
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PR 2B 0 0 e s 2 2 e PR
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B = TR BT R R IR PR e 0]

! Misreading or miswriting ;% 2 Or #i]?
The following postface reads:***

It says in the canon: This dharant is the secret essential expression of
the buddhas. If someone were to once ---, then the five sins of imme-
diate retribution committed over hundreds of thousands of aecons will
disappear. Moreover, if one were to place it in his pocket,'** even if he
were to enter hell, thanks to the merits of the spell, the sufferings of all
the sinners would cease. In every generation the buddhas, at the time
of their entry into nirvana, entrust [this dharani] to the bodhisattvas
and teach it to living beings. Lord Sakyamuni was pleased to copy it
out with his own hand for his father King Suddhodhana, and placed
it in his coffin. All the more reason for living beings of the future to
place the spell in their pockets and at the death of a loved one to place
it in the coffin. However evil the individual is, there is not the slight-
est doubt that he will be free of the evil destinies and reborn in the
Pure Land. Therefore, intending to spread the benefit [of this dharani]
broadly, I am having it printed [from this very block].

RIEUZ W IEC COPERERIZFEHBMEDE LD - L ANOE T
LR BEHIERE S ) DR FIFREE R &2 0 < SO EPAAN UL
Jo EOHIRICAD EEHRDFEC LHOTUIFRADE L Az b es
0 o & DEEFE LD E LN S EANEIEA ) TRAEIRT
FeE 3D - FAHEILESCFRR EO /I F OS5 EFGEHIL
LEFEOTIC D7 £ 3 L TRRDBEZDOMR LT 571
IRSEDEIEFIZD DEFT WAL LIREDOAN N LB EIEEZ T
THERICELLLZbnashiEnl ezl - JoTEHIR 2 -3,
CEIRIS 2#E72 D) -

133 As with the Chinese text, I offer the transcription given by Hariya,
although it is somewhat normalized, rewritten in modern forms of char-
acters, and so on. It appears to me that all kanji in the original are pro-
vided with interlinear kana reading (rubi), although these are for the most
part illegible to me on the photograph.

134 The sense here appears to be: carry it on his person.
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BN A AN R ENR
It is quite likely that the same piety which lies behind the sponsor-
ship of the woodblock and its printing also informed the creation of
a second Edo artifact from Saitama, a hexagonal stone pillar dated
1788.%%° The pillar serves as a grave marker for the Arai # - and
Wogihara %k [/ families at the Seirytzan Kotokuin & FELLIE{E [,
a Soto temple in Hirota, Kawasato-mura JI[EffJAH (from 2001
Kawasato-machi H], Konosu £ city, geographically quite close
to Kuki).®*¢ The six sides of the pillar contain the following text
(the division is that on the pillar; each paragraph represents a face):

FEiRmEL
HLLEb H A

e A e e H
e s P e e S P A
G i Fs R EPe e

e FEE e g W e
s T A A hE 2 02 42 5
TR 8 5 B A P AR P P
FIREH ) EEH/\ B9 H

g

R IS0 RITER A 28 10 22

I s 22 2 e ] W RDEC A

FERFIFBROR A G 21

RIS B Y 12 R P 3

AT R — JR AT A R

Sl 2

1O #i?

Several things are evident here. First, the grave marker (or should
we call it a dharant pillar?) does not reproduce the text of the

1% The year is given both by reign title and year and by stem and branch,
followed by the month and day: “KHH /\&E K H/\ H¥IIUH.

1% The original situation of the pillar, however, is not clear, according to
Hariya 1984: 132.
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woodblock, despite the close chronological as well as geographi-
cal relation between the two. Although on internal evidence both
seem to have their respective origins in the version of the dharant
transmitted in the TZ — note the readings R4 BE50] 7 ZL (A1 de, B
PR, SICF, PE2s s and use of Ji — neither corresponds exactly
to any version I have seen so far. This makes sense, since even if
the Japanese carvers directly used a canonical text, it would have
most likely been one produced, either by printing or hand-copying,
within Japan. There must have been, then, intermediate copies, or
a transmission of the dharani independent of the canons so far re-
corded as circulating in Japan. The existence of the text early on
in Japan is, in fact, attested in a census of Nara Z3E period manu-
scripts, which lists a copy of the JSTJ written in 743 (Tempyo X
- 15).27 The subsequent fate of the text in Japan has not, as far
as [ know, been investigated, but it is likely that it continued to be
copied in later centuries. In addition, it seems likely that the patron
of the Edo period grave marker was somehow aware of the tradi-
tion which gave rise to the contemporaneous woodblock print. He
may even have been explicitly aware of the funereal function sug-
gested in the postface, with this awareness motivating the choice
of inscription,**® especially since the narrative accompanying the
dharant proper in JSTJ provides little explicit motivation for any
such association, although it does mention the utility of the dharant
in hell. It would almost certainly be going too far to suggest upon
this basis that we can assume the patron to have believed the de-
ceased to have committed a sin of immediate retribution — arche-
typically, the murder of a parent — although this is not absolutely
impossible.**® Further speculation about the popularity and influ-

137 Ishida 1930: 91 (of part 2) lists as §1759 a reference to a manuscript
recorded in the Dainippon Komonjo KHA T ZE 8.167.

138 T owe this suggestion to William Bodiford; something similar is
probably implied by Hariya’s comments on p. 136.

139 Tt is conceivable that a search through Edo period legal records
might still reveal some facts of interest. However, Mr. David Eason, a
graduate student at UCLA, was generous enough to check through the
Saitama-ken shi 35252 but, as he writes, he “was unable to turn up
anything relating to this particular case. This rules out finding a lead in
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ence of the JSTJ, as a unit or as a spell alone, in Japan must await
further evidence.

VII. Conclusions

All of the above leaves us, then, with a dharani — a magical spell
— capable of erasing the karmic guilt of the worst sins imaginable
in Buddhist thought, the five sins of immediate retribution. The
dharani’s efficacy is attested by the Jataka account appended to
the dharant itself, although it was usual for the latter to be cited
independently of the former. There is evidence from Japan, on the
other hand, that the dharani itself did circulate, sometimes along
with a vernacular paraphrase or “executive summary,” as we see
from the woodblock studied above, and the dharani appears alone
as well, as on the Saitama grave marker. I have not so far been able
to trace the dharant in Indian or Tibetan sources, and if it is truly
unknown this absence might be taken by some modern scholars
as a sort of warning sign. However, for later Chinese, Korean and
Japanese authors there could hardly have arisen doubts about the
authenticity of works well accepted into the received canons, even
if embedded within other works. Therefore, it is unlikely that the
authenticity of the JSTJ or its dharani would have been questioned
much, if at all, in the period after the canonicity of the text was
firmly established in and by the siitra catalogues in the sixth cen-
tury. Moreover, even independent transmissions of a one juan JSTJ
would have been unlikely to foster suspicion, since just such a work
is recorded even in early scripture catalogues without any explicit
indications of doubt, while in Japan Annen’s catalogue likewise
records the work without comment. This, then, may be one of the
first lessons to take away from such studies. In the long run, by the
fate it has ordained for a given scripture the tradition itself tells
us how the work was judged. Therefore, questions such as how to
classify a work or class of works, or even Chinese translations as a
whole, are in many respects our questions. This does not, of course,
render them illegitimate. However, it does mean that in thinking

any printed sources relating to the village in which these families [Arai
and Wogihara] were active.”
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about them, the farther we distance and liberate these questions
from emic notions such as “genuine” and “apocryphal,’ the better.
Indigenous classifications will serve as data for our considerations,
but traditional categories do not map well onto our own; traditional
questions and our questions are quite different, and therefore tradi-
tional answers cannot substitute for the answers we for our part are
obliged to produce.

It might be argued that we may not have advanced much toward
a practical and useful answer, or set of answers, to the question of
how those interested in Indian Buddhism should approach texts in
Chinese, the authenticity of which is somehow suspect. And it is
true that our narrow investigations have not generated a check-list
or set of criteria through which we might judge the authenticity
(which is to say, “Indianness”) of works in Chinese, and evalu-
ate their utility for any study of Indian Buddhism. But we could
hardly have expected to produce such a mechanical result. The
present investigations have, I believe, nevertheless made it clear
that through close studies of texts such as the JSTJ we can begin to
make progress in this regard. As a first step the erasure from our
tool-kit of the dichotomy of “genuine” and “apocryphal” is a neces-
sary prerequisite. These labels reflect polemical positions entirely
foreign to our scholarly projects, and are generated by criteria thor-
oughly different from those which inform our efforts. Second, we
are moved forward by the evidence demonstrating that we are not
justified in neglecting the utility for studies of Indian Buddhism
of a work in Chinese simply because it does not fit the expected
parameters of translations. In a number of respects the JSTJ does
not fulfill our expectations of what a translation from an Indic work
should look like. I have argued that it nevertheless does allow us
to state with confidence that some version of the story we know
otherwise as the tale of Mahadeva, including the episode of the
protagonist’s night-time cries of psychic pain, must have circulated
within the Indian world in some fashion unconnected to the schism
narrative within which the Vibhasa presents its account. This does
more than confirm something that we otherwise knew about Indian
Buddhism, proceeding to provide new evidence available only from
this source. It may well be that comparatively few such works in
Chinese can be shown to provide comparably reliable and unique
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information about Indian matters. But until we carry out extensive
investigations of this still almost entirely unexplored literature, we
will remain ignorant of what treasures may lie unnoticed in the
Chinese canons.

In conclusion, while it is premature to propose any sort of
guidelines for the student of Indian Buddhism who wishes to make
use of works in Chinese other than those obviously and verifiably
translated from an Indic original, it would likewise be a mistake to
dismiss the utility or value of such works. The existence of texts
like the JSTJ demonstrates the potential to discover in such mate-
rials new and important sources for studies not only of the incul-
turation of Buddhism in China but for the Buddhism of the Indian
world as well.
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