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Dao—xuan and the Mahayana precepts.

Tatsugen Sato.

Chinese Buddhism began in the middle of the second century C.E.
when An-shi Gao (Z{#) and Lokasena (Z&:33#%) came from Central
Asia to China and translated Hinayana and Mahayana siitras from
Sanskrit to Chinese. Chinese Buddhist received both these different
doctrines of the Buddha’s teachings, so they were very puzzled as to
how to deal with them. The general tendency at that time was to
use the Prajfiaparamita-sitra as a clue to settling the differences
between the Hinayana and Mahayana; they understood it as a develop-
ment from Hinayana to Mahayana. They thought that the “maha”
in “Mahayana” meant Sakyamuni Buddha, and they promoted the
opinion that Mahayana was the true Buddhayana (f#3).

Chinese Buddhists at that time thought that, in order to know the
Buddhayana, the best method was to study the precepts which tell
about the monks’ daily life. In the early days of Chinese Buddhism,
they had only the pratimoksa, or books on the precepts (kai-bon
%), which list without explanation the precepts that a bhikkha or
bhikkhuni has to observe. They also had the books of Karman (¥
BEA), actions or procedures, which explain the conduct of the religious
order and were used in the many Buddhist schools of India. Still,
they did not concretely understand the rules for regulating the monks’
daily life.

Finally, in the beginning of the fifth century, the complete Vinaya-
Pitaka of the four schools were translated and the detailed regula-
tions of the monks’ daily life were clearly understood. These four
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Vinaya-Pitaka were translated within only twenty years of the begin-
ning of the fifth century. From this fact we know how eager the
Chinese religious orders were to have explanations concerning the
model daily life of a Buddhist. However, these translations were only
made four hundred years after Buddhism came to China in 2 C.E.
(the first vear of Yuin-Shou).

During the first four hundred years, although many Buddhist monks
came from Central Asia, no complete Vinaya-Pitaka was brought to
China. This was because, according to Fa-xian (3£88), “The precepts
are handed down only by word of mouth, so that they were never
open to the public.” But this fact might indicate that the monks from
foreign countries did not keep the precepts themselvas, so they did
not want the true precepts to be known to the people of China. It
does not seem likely that the foreign monks, who knew that monks
had to observe Buddhist precepts, and the Chinese monks, who did
not know the true precepts, were living together. It is possible that
the foreign monks found it difficult to observe the Buddhist precepts
in China, To testify to this, an Indian monk named Qi-yu (%) who
came to Luo-yang (%B5) in the end of Hui-di’s reign (GH7F 290-306)
regretted that foreign monks wore gorgeous robes which were against
the Buddhist teachings. In this way, in Chinese Buddhism, things
changed in form from the plain and simple style of India to the
gorgeous and decorative style of China.

Now, Chinese monks hoped that the Shi-song-lu (4:&8##) would be
translated first as an instruction book, because Shi-song-ili is the
Vinaya-pitaka of the Sarvastivada school which emphasized the tradi-
tion followed in Sakyamuni’s day. In addition, the Shi-song-li was
translated by Kumarajiva, a great translator with few parallels in
history; this fact made this Vinaya-pitaka the more authoritative one.
At the same time, the majority of foreign monks in China were of
the Sarvastivada school, and the students of Kumarajiva were con-
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trolling the affairs of the Chinese Sangha, so the Sarvastivada school
came to exercise influence over all the northern part of China.

Precepts (kairitsu) are the Buddhist discipline in everyday life.
These precepts necessarily apply to every Buddhist monk or nun,
under all conditions wherever they may go. But these precepts were
formulated in India long ago and, while fitting for Indian manners
and customs, could not be applied to the Chinese Sangha without
modification. Finally, in the Xi-jin (P§%) dynasty (265-316), dis-
satisfaction with the precepts came to the surface. Chinese monks
blended their own manners and customs into the Buddhist precepts
in a positive spirit and gave additional explanations of the precepts.

The first text written in China concerning the model life of a monk
or nun was Daoc-an’s Fa-fi-xian-zhan-san-li (fiEgEsE=41). It is said
that this text was used in almost all temples in China as soon as
they were established. In this way Chinese Buddhism underwent
great changes during the time that Dao-an was active. Dao-an’s con-
temporaries, Zhi-dun (338) (314-366) and Hui-yuan (&) (334-416) of
La-shan (JEL), each established models of the monks’ and nuns’ life.
These are called Séng-zhi ({&4)). In this way, the religious orders
were controlled by the precepts and the séng-zhi. ({84]) These two
models interacted with each other from the earliest formative period
of Chinese Buddhist history.

Exceptions to the precepts were also established from earliest times
These exceptions are called Sui-fang-pi-ni (58 E) which means.
that the meaning of the precepts could be adapted to suit different
weather conditions. This provision is found in the wa-fén-1u (FZ4#),
which shows that it was accepted in Hinayana Buddhism. Chinese
Buddhism developed along the lines of Mahayiana Buddhism which
originated as laypeople’s Buddhism, so Chinese monks promoted a
positive Sinicization of thc precepts. This was a serious problem not
only for the religious orders, but also for the government at that time.
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We find this fact documented in the Chii-sin-zang-ji-ji (=)
and in the Xu-gdo-séng-zhuan (GEEME).

After the difficult years of studying the texts and learning how to
control the religious order, many Chinese people became pious
believers in Buddhism. Chinese Buddhism in the T’ang dynasty came
to have a school based on the precepts, called the Si-fén-lt-zong (4
#53) and founded by Dao-xuan. Chinese Buddhists in the T’ang
dynasty were eager to establish a Buddhism which the Chinese people
could fully understand, a Buddhism in which they could have faith,
a Buddhism which was suited to Chinese society and reasonable to
practice in China. With these ideas in mind, Indian Buddhism was
transformed into Chinese Buddhism in the T’ang dynasty.

As the monks took this approach with the public, the public de-
veloped a yearning for the special status of the monks who were free
from taxes and military service. Buddhist temples accepted these
people gladly into the religious order, so that many “bogus monks”
(5 joined who were called landlord monks (#:3/%) and peasant

monks (EH{#:). The majority of these bogus monks were farmers
who could neither read nor chant the sutras, and did not observe the
precepts. This fact contributed to the decline of the Buddhist Sangha,

but still the power of the temples became stronger than that of the
central government or the local governments.

Dao-xuan devoted himself to correcting the disorder that existed in
the Buddhism of his day. He describes the monks of that time as
follows: (1) The monks not only had no faith in Buddhism, they also
had no education in Buddhism. Their behavior was unworthy of a
Buddhist monk, such that they were put down by the public and the
public lost faith in Buddhism. Moreover the monks said that the
precepts are a Hinayana teaching and had nothing to do with Maha-
yana monks, (2) The majority of monks and nuns were expelled
from the religious order and returned to secular life because they
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had women or men servants (kappiya-karaka). Not only that, but the
controllers of the religious order assumed indifferent attitudes and
had no solution for these problems.

Dao-xuin’s motive for writing the Hang-shi-chad was to save the
religious order from corruption. Dao-xuan thought that the best
standard for the Buddhist monks was the Si-fén-lu (pu4y#) and when
he came across something in it he did not understand, he compared
it with other Vinaya-pitakas and various $astras (#), both Mahayana
and Hinayana. At his time, there were many works explaining the
Si-fen-lii. One of the best ones among them was the Guing-shi (%
%) written by Zhi-shol-lu-shi (£ #ff) and another was the Zhong-
shii (dhgE) written by Fa-li-lu-shi (E¥E#AT). Dao-xuan used the
former as a basis and took the latter into consideration to criticize
traditional doctrines of various scholars before him. He interpreted
the precepts in a way suitable to his time to show that the Mayayana
was the height of Buddhist thought. But Dao-xuan’s thought was
confined within the limits of the Si-fen-lii, so we do not find original
opinions.

In any case, the Hang-shi-chao (47%%$}) is the immortal work of the
T’ang dynasty and was used as the “Vinaya-pitaka” of the Si-fén-lu
school (pu4#t53%). Thereafter, it was used as the guideline for Chinese

Buddhists’ daily life. After Dao-xuan, we find sixty scholars who
did research on the Hang-shi-chao.

Dao-xuian tried to harmonize the Si-fen-lii with the Mahayana
teachings and he emphasized in the Hang-shi-chio that he had accepted
the traditional viewpoint originated by Hui-guang (&3¢). He intro-
duced various rules for the religious order and monastic codes in the
Hang-shi-chao, because in the bodhisattva precepts much consideration
was given to the moral aspects and less or none to the practical
aspects. The development of Dao-xuin’s views on the precepts was
made through adopting the interpretation of the Sui-fang-pi-ni (F§5
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BJB), in cases for which no special provision is made in the code of
the precepts, it may be decided according to the circumstances. It
is allowed in such cases to take measures suited to the requirements
of time and locality.

Dao-xudn said in the Hang-shi-chiao ({7%4$5) that the teachings of
Mahayana and Hinayana accord with the capacities of people to
understand and that enlightenment is attained not by the doctrine, but
by people’s minds. This view is based on the ideal of the Mahayana
precepts and, to realize this ideal, Dao-xuan had to use the Vinaya-
pitaka of the Hinayana. Therefore, Dao-xuan developed his view of
the precepts recorded in the Si-fén-fén-tong-tia-chéng (PU44r@AT),
meaning “the Si-fén-1a which includes the spirit of the Mahayana.”

Dao-xuan’s fundamental standpoint on the Mahayana precepts was
to observe the pratimoksa (Lu-yi-jieé #£#) not only in action, but
also in mind, so that monks could accomplish the three ideals of a
Bodhisattva (San-ju-jing-jie =Z%E):

1. Keeping all precepts (Shé-lu-yi-jié $FEERK);

2. Practicing all virtuous deeds (Shé-shan-fi-jie &),

3. Granting mercy to all living beings (Shé-zhong-shéng-jieé #E#4K).
Through these three ideals of a Bodhisattva, the monks were able to
lead the public to nirvana (8#%) and ensure that Buddhism would
last forever.

There are two ways of receiving the Bodhisattva precepts. One is
the Zi-shi-shou-jie (FH#EZa) which is mentioned in the Fafi-wang-jing
(E#E#%), the Ying-luo-jing (B3 #%) and the Zhan-cha-jing ((522%). The
other is the Cong-ta-shou-jie({#fthF#) which is related in the Yu-qié-
lun (k) and the Pa-sa-shan-jié-jing (EpEEmsk). Having two dif-
ferent traditions of Bodhisattva precepts was a great problem for
candidates wishing to become Bodhisattvas.

In the case of the Cong-ta-shou-jié monks first received the precepts
of the Hinayana, and then the precepts of a Bodhisattva.
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They were not allowed to receive the precepts of a Bodhisattva only.
There is a proper order in which to receive the precepts. Strictly
speaking, first the monk candidates receive the precepts of a layman
(upasaka). Second, they receive the precepts of a Buddhist novice
(Sramanera). Third, they receive the precepts of a fully ordained
monk (Bhiksu). And the, finally, they are able to receive the precepts
of a Bodhisatta.

The ordination ceremony for the Coéng-ta-shou-jieé tradition of Ma-
hayana precepts is conducted by one teacher of the precepts and attes-
ted by the Buddhas and Bodhisattvas of the ten quarters of the world.

This ordination ceremony is quite different from that of the Hina-
yana precepts. In order to administer the Hinayana precepts, three
teachers of the precepts and seven monks to testify are needed. In the
case of the Bodhisattva Sangha, images of Buddhas and Bodhisattvas are
installed for the ceremony of administering the precepts, and the
monk candidates made their vow to those Buddha and Bodhisattva
images in order to make the rite sacred. To enshrine the images of
Buddhas and Bodhisattvas instead of a group of human beings as
Bodhisattvas means that they preferred to make vows to the merciful
images of Buddhas and Bodhisattvas. They repent by seeing that
nothing has independent existence (), and they get rid of illusion
by seeing that no illusion has independent existence, rather than by
chanting sutras and doing other practices (Zf#). These are the
characteristics of the precepts of a Bodhisattva.

Dao-xuan acknowledged in the Shi-mén-gui-jing-yi (BP9 H#E) that
receiving the precepts of a Bodhisattva in the manner of the Zi-shi-
shou-jié (HEZ#), with the images of Buddhas and Bodhisattvas
enshrined as the teachers of the precepts, was not the manner of the
Jiiapticaturtha karman (HH¥EE), Dao-xuan acknowledged this be-
cause the Fan-wiang-jing (3#8#%), the Ying-luo-jing (B #L), and the

Zhan-cha-jing ((522#%) came into wide use at that time, and these sutras
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has acknowledged the manner of the Zi-shi-shot-jié so Dao-xuan
could not ignore them. In the same way, Dao-shi (i), who was

a fellow student of Dao-xuan, acknowledged the Zi-shi-shou-jié in his
Pi-ni-tdo-yao (B/2#%E). So, most probably his teacher Zhi-shou’s
(&F#H) way of administering the precepts of a Bodhisattva would
have been the manner of the Zi-shi-shoti-jie.

Now, what are the contents of the precepts? According to the
Hang-shi-chao (f7##}), the ten precepts and the upasampada (B JE2)
are administered for the monks and the nuns, and the tri-sarana-
gamana or the threefold refuge (=§) the pafica silani or the five
precepts (FH ), and the eight precepts for the laymen and laywomen.

Dao-xuan cited the Shan-shén-jing (3&4:#%) and acknowledged the
possibility of receiving the Bodhisattva precepts partially, not all at
one time. The custom of 'receiving these precepts partially started
not in China, but was already being done in India, as mentioned in
the Zéng-yi-a-han-jing (#¥—fJ 44, Ekottaridgama, Vol.20), the Maha-
sanghika Vinaya-pitaka Vol.9 (f8#£#), and the Da-zhi-du-itin (& ER)
Especially after the You-po-sé-jie-jing (FIRZEMRLE) was translated,
the partial receiving of precepts became popular in China. This is
because Chinese monks did not like only the formality of receiving
the precepts, but they wanted to be true to themselves and wanted
to place importance on the Bodhicitta (E#£.(,) or the aspiration to
enlightenment, even though it meant receiving the precepts one by
one or little by little.

According to the Pa-sa-jie-yi-shii (ZEREM ZEFD Vol. 6, whose author is
said to be Zhi-yi (%4f), there were six texts which were used among
the monks, nuns, and laypeople in the Sui (§&) dynasty. Those six
precept manuals for Bodhisattvas are the Fan-wing-bén (3&#g4), Di-
chi-bén (h#FA), Gao-chang-bén (FEA), Ying-luo-bén (¥ %), Xin-
zhuan-bén (Gr#EA), and Zhi-zhi-bén (45 4). Four texts out of these
six, excluding Di-chi-bén (th#F4) and Zhi-zhi-bén (45 4), are based
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on the Fan-wang precepts, although the order of receiving the Bod-
hisattva precepts and method of receiving them differed from one to
the other. The other two texts, the Di-chi-bén (i¥fA) and Zhi-zhi-
bén (454, are based on the Di-chi-jie Gii¥iak). In this way, the
Bodhisattva precept manuals which were used from the end of the
Sui dynasty to the beginning of the T’ang dynasty can be divided
into these two groups.

At this time Xuan-zang (Z#) had just arrived back from India.
When he translated the Yogacarabhumi at Héng-f-si (BL#E=F) in
Chang-an (E%), Dao-xuian helped him and I think that Dao-xuan
learned various things about the Yogacarabhimi from Xuan-zang
I think that the Di-chi-jie which is explained in the P{-sa-di-chi-jing
(EREHIEFRR), is the origin of the Chinese Mahayana precepts, and the
Pa-sa-di-chi-jing, which is mainly based on the Yogacarabhiimi, was
popular at the beginning of the T’ang dynasty. It seems to me that
the precepts of the Pa-sa-di-chi-jing were more widespread than the
Brahmajala precepts during the T’ang dynasty, such that from the
beginning of the T’ang this tradition was becoming the main stream
of Chinese Mahayana precepts.

According to the Xu-kao-sang-chlan (#i5{%{x), there were eight
monks who made efforts to spread the Di-chi-jie (fisk) during
Dao-xuan’s time. These eight were authorities on the Di-chi-jie and
it seems that they spread the Di-chi-jie from the city to the provinces.

The administering of precepts in the Zen Sangha, which prospered
in the T’ang dynasty, is worthy of study. According to Dr. Ui's (5
H1#E 1) book Research on the History of Zen ({5250 f58), there were
126 monks of the Northern Chan school (Jt=#) who had a profound
knowledge of the precepts and belonged to one of the three sub-schools
of the Si-fén-lu-zong (PU4rEr52): Xiang-bu (JEE), Dong-ta (i), and
Nan-shan (5.

The characteristic of the philosophy of the Yogacarabhiimi regarding
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the Bodhisattva precepts was that the monks, nuns, and laypeople led
their everyday lives according to a common set of precepts.

The Yogacarabhtimi says that there are two kinds of Bodhisattva
precepts, and it puts the laypeople before the monks and nuns with
the intention of making the laypeople’s lives as close to the Buddha’s
teachings as possible. In this way, it is fundamentally different from
the limited idea of the Hinayana precepts. At this point, we find a
major advance in thought regarding the precepts. In accordance with
this thought, the precepts regarding secular, vocational ethics, which
were of concern to the laypeople, rather than the precepts of the monk,
were explained in an easily understandable way. As I have stated
above, Chinese Buddhism has maintained the lay Buddhist point of
view, which is the aim of Mahayana Buddhism. Therefore, I believe
that the idea of Sui-fang-pi-ni, to accord with the spirit of the precepts,
will be brought to life more in the future.
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