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Conference on Sutra Transission

and Translation

June 14 ~ June 19
2016 Dunhuang

Schedule
Arrive at the Silk Road Dunhuang Hotel to register and check-in. (hotel
June 14 location: Dunyue road, Dunhuang city)
The first day 06:00 pm, having dinner.

After dinner, informal gathering at Liangzhou courtyard house

07:00-08:00am Breakfast
08:00am Buses leave to Dunhuang Research Academy

08:30am Group photos (in front of Mogao main building)
09:00-10:00am Opening Ceremony
10:20-12:00am Sub-Forum 1: The edition and directory of Buddhist
sutra (7 speakers)
12:20am-1:20pm Lunch at Dunhuang Research Academy

June 15 Small size forum
The second day 01:20-02:35pm Sub-Forum 2: The digital Buddhist sutra - the further
development of Chinese Buddhist Electronic Text Association ( CBETA)
(4 speakers)
02:45-04:00pm Sub-Forum 3: The usage of sutra translation (3
speakers)
04:10-05:25pm Sub-Forum 4: Sutra and Buddhist sculpture in
Dunhuang (3 speakers)
05:35pm buses back to Hotel
06:30pm Dinner at hotel

07:00-8:30am Breakfast
09:00am Buses leave to Dunhuang Visitor Center
09:30-10:30am Introduction section and Dunhuang Mogao cave
movie
10:30-12:00am Visit Dunhuang Mogao Cave (the first visit)

June 16 12:20-01:20pm Lunch at Dunhuang Research Academy
The third day 01:20-03:00pm Sub-Forum 5: The issues of the sutra translation (8
speakers)
03:20-05:00pm Sub-Forum 6: The pedagogy of the sutra translation (6
speakers)
05:15pm Buses back to Hotel (Visit The Leiyin Temple on the way)
07:00pm Dinner




07:00-08:30 am Breakfast

09:00am Buses leave to Dunhuang Research Academy
09:30-12:00am Visit Dunhuang Mogao caves (the second visit)
12:20-01:20pm Lunch at Dunhuang Research Academy

June 17 01:20-03:00pm Sub-Forum 7: Sutra documents in Dunhuang (7

The fourth day speakers)
03:20-5:00pm: Sub-Forum 8: Chinese scholarly perspectives on Sutra

at Dunhuang (7 speakers)

05:15pm Buses back to Hotel (Visit Sutra Copy House on the way)
07:00pm Dinner

07:00-08:30am Breakfast at hotel

09:00am Buses leave to Dunhuang Research Academy
09:30-10:20am Workshop on the establishment of Dunhuang
Buddhist Study Center

Thieugfihliay 10:30-11:00am Closing Ceremony
11:00-12:00am Visit the Exhibition Center
12:20-1:00pm Lunch at Dunhuang Research Academy
01:00pm Visit Yulin caves (One way in round trip is about 2.5 hrs)
07:00pm Buses back to hotel
June 19 07:00-08:30 am Breakfast at hotel

The Sixth day Departure




Roundtable Arrangements

June 15

June 16

June 17

Roundtable 1

Roundtable 5

Roundtable 7

East Asian Satra Canon Editions

Lucille Chia
Ron Dziwenka
Darui Long
Tanya Storch
Jiang Wu (facilitator)
Yue Xiao
Dewei Zhang

Issues of Translation

Brian Baumann
Stefan Baums
Mark Blum (facilitator)
William Bodiford
Robert Buswell
Dan Lusthaus
Weirong Shen
Paul Swanson

Sutra Materials in Dunhuang

Tim Barrett
Paul Groner
April Hughes
Morten Schlutter (facilitator)
Robert Sharf
Henrik Sgrensen
Zhaohua Yang

Roundtable 2

Roundtable 6

Roundtable 8

Research in the Digital Age:
Beyond CBETA

Christoph Anderl
Marcus Bingenheimer
Christian Wittern (facilitator)

Roundtable 3

After Translation--How the
Canon Is Used

Eric Greene
Andy Rotman
Francesca Tarocco
Albert Welter (facilitator)

Roundtable 4

Sutra and Image in the
Dunhuang Caves

James Dobbins (facilitator)
Robert Gimello
Nobuyoshi Yamabe
Zhang Yuanlin

Pedagogy of Sutra
Translation

Carl Bielefeldt
Charles Jones (facilitator)
Peter Gregory
Jamie Hubbard
Michael Markovich
Mario Poceski
Lina Verchery

Chinese Scholarly Perspectives on
Sutras at Dunhuang and Beyond

Ver.Yuanliu
Ver.Weishan
Ma De
Yang Fuxue
Wang Huimin
Wang Zhipeng
Li Shangquan
Chu Jinghui
Chen Juxia
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Eric Greene

History of medieval Chinese Buddhism, emergence of
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Abstracts

Roundtable 1

1-1
On the Formation of the Guan wuliang shou fo jing
based on its relationship to the Da amituo jing
Yue Xiao

This paper addresses the formation of the Guan wuliang shou fo jing HEl B AL (T365),
based on its connection to the earliest version of the Larger Sukhavativyitha, the Da amituo
jing KP5@FE&L. Regarding the formation of the Guan wuliang shou fo jing, three main
perspectives have been proposed; namely, that it was: (i) derived from an unknown Indian
text; (i) developed in central Asia; and (iii) developed in China. Although some scholars
have indicated that there is something of a connection between the Guan wuliang shou fo jing
and the Wuliang shou jing #E2ZE4 (a Chinese translation of the Larger Sukhavativyitha
with forty-eight vows, which is quite probably attributable to Buddhabhadra in collaboration
with Baoyun in 421 C.E.), my recent research regarding the formation of the Da amituo jing
shows it to have some connection with the two oldest versions of the Larger Sukhavativyiiha.
This paper will focus on these characteristics focusing on both the Guan wuliang shou fo jing
and the Da amituo jing.

Firstly, I will undertake a brief survey regarding previous studies on the Guan wuliang shou
Jjing. Secondly, I will discuss some similar expressions both in the Guan wuliang shou fo jing
and the Da amituo jing. Thirdly, I will undertake a comparative study of 35 1. 2 A in
the Guan wuliang shou fo jing and the Da amituo jing. Finally, I will discuss in detail the
terms ‘good’ (3%) and ‘evil’ (3) in the Da amituo jing and the Guan wuliang shoufo jing. In
conclusion, I will indicate that the author of the Guan wuliang shou fo jing must be that of the
Da amituo jing, and that the features in this work do not derive from an Indian original text,
but rather were the creation of the translator of the Da amtituo jing.
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1-2
Cultural, Political and Historical Influences Contributing to the Application of Goryeo
Canon as a Talisman for “Praying for Divine Blessings and Exorcising Calamities”
Ron Dziwenka

A number of cultural, political and historical influences contributed to the application
of Goryeo Canon (Goryeo Daejanggyeong 1.¥1 737, Gaoli Dazangjing) as a talisman
Ginmul RV E, zhenwu 4$HY)) for “praying for divine blessings and exorcising
calamities” (Giyang Pulgyo 71¥E 2L, Qirang Fojiao #THEME#), and these offer a more
comprehensive narrative than the concept of “Buddhism for national (state) protection”
hoguk bulgyo Z= =3, huguo fojiao #E #%1) as to why Goryeo Canon was compiled.
These influences relate the canon to ancestor worship, reverence for Buddhism (as a state
religion), sectarian identity, “national” identity, pride and survival, consolidation of political
power, symbolic capital, hagiography, praying for divine intervention, belief in magic,
geomancy, averting astral calamities (seongjae ‘3 A, xingzai B 5¢), belief in the
supernatural, Yin-Yang theory, Five-Phase theory, ritual performance, state-related (or royal
family-related) ceremonies, Buddhist- as well as Daoist-inspired court rituals, militarism,
geographically-defined tribalism, and, yes, protection of the state. Two key figures in the

validation and perpetuation of these influences are Kim Busik (1 %-21; £ E#; 1075-1151)

and Yi Gyubo (°] 71X, Z5Z5#; 1168-1241). The application of Goryeo Canon as a talisman,
and these various historical influences contributing to that, may be unique in the entire history
of the Chinese Buddhist canon.

75 IH AR AR B B A Ak, BRI S _ERYENE

Ron Dziwenka
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1-3
A Study on the Donors of Fangshan Rock-Cut Buddhist Scriptures
in the Ming Dynasty (1368-1644)
Dr. Darui Long

The Rock-cut Canon of Fangshan)5 1] was initiated by a monk named Jingwan EF3i
in the early part of the Sui Dynasty (605-617). The major period of carving was done in the
Tang, Jin and Liao periods. The Liaos, or the Khitans, were particularly devoted to
Buddhism. The Liao rulers sponsored the project of the construction of Khitan Canon and
also endorsed the carving of the Fangshan. The Yuan saw only two texts of Buddhism. The
Ming (1368-1644) witnessed the carving of more than 12 scriptures, including one Daoist
scripture.

I found that more than 207 people were involved in the donation for rock-cut of
Buddhist scriptures. Some people offered their donations more than once. It was in the forty-
eighth year of Wanli #5J&that the project to engrave the Buddhist scriptures on stones
restarted in Fangshan. This was the last year of Emperor Shenzong 5% in 1620.

The first scripture engraved on stone is The Platform Sutra of the Sixth Patriarch 7SfHIE 8.
This scripture was not included in other earlier editions of the Chinese Buddhist Canon. It
was the Yongle Southern Canonzk 455 that was the first to collect this scripture. Zhao
Qimeif§¥3E (1563-1624), a native of Changshu’}i#, Jiangsu Province, donated money to
engrave this scripture with a unique colophon. Zhao and his father were well-known book
collectors.

The author compared the Fangshan stone-cut rubbings of The Platform Sutra of the
Sixth Patriarch with the Liuzu Tanjing zhuben jicheng/NtHIE &4 A4 ik, (Rokuso dankyo
shohon shitisei. Zengaku so sho or Collection of different editions of the Six Patriarch
Platform Sutra) compiled by Japanese scholar Yangida Seizan#iFHE2|l]. He found that
Yangida Seizan’s collection of Liuzu Tanjing which claimed to be Yongle Southern Canon is
a mixed one. The so-called Yongle Nothern Canon in Yangida Seizan’s book is not an
authentic Ming Court edition.

Many of donors were jinshi degree holders. They were scholar-officials in the court.
More than forty of them were natives of Zhejiang Province. Bao Shijief {4, a scholar-
official involved in the construction of Jiaxing Sewn CanonggBH 75 it K j &%, was active in
the construction of Buddhist scriptures.

Quite a number of court eunuchs donated money to cut Buddhist scriptures on stones.
Some eunuchs were sent by Emperor or Empress Dowager to ship the Yongle Northern
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Canon to various temples in Beijing and other parts of China. Their participation in the
construction of Fangshan stone carving shows other factors of religious beliefs and merit-
making activities.

This paper deals with the social and cultural background of these donors. As many of them
are jinshi degree holder, their life and work are found in local gazetteers and Mingshi FH 2.
They were important people in the end of Ming Dynasty.

W5i 5 LA ZI0EZ (1368-1644)
Dr. Darui Long
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1-4
The Life and After-lives of the Qishazang
Lucille Chia

The Qisha Canonf&#bE, an edition of the Chinese Buddhist Canon, took over a
hundred years to be compiled and printed (1216-ca. 1322), and continued to be reprinted until
at least the end of the sixteenth century. This longevity of nearly four centuries in all is
unmatched by any other set of woodblocks for a premodern edition of the Chinese Buddhist
canon, other than the second Goryeo edition, and afforded opportunities for the Qisha Canon
to influence and be influenced by other editions of the canon. For example, the more direct
exemplars used to collate the Qisha Canon included the Sixi Canon, Puning Canon, and
Hongfa Canon. In turn, Qisha Canon became the exemplar from which Hongwu Southern
Canon was copied. Furthermore, if we examine any extant set of Qisha Canon, we also find a
physical commingling of volumes printed from its original woodblocks as well as from
several other canon editions and other large collections that were engraved before or after the
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Qisha Canon. Moreover, the Qisha Canon, also became one of the first that included a
significant number of esoteric sutras and the Tibetan-Nepalese artistic influence in the design
of its frontispieces. Finally, since we have more extant volumes of the Qisha Canon than any
other editions of the Chinese canon until the advent of the Jiaxing Canon, we can, as has
already been done to some extent, mine the donor inscriptions to learn more about how and
precisely why Buddhist clergy and laity supported the enormous enterprise of printing an
entire canon. In effect, the history of the Qisha Canon allows us to understand not just the
Buddhist cult of the book, but more broadly, the Chinese obsession with the written word.

Tt bl 1 B B2 52 M)
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1-5
Lidai Sanbao ji and its Role in the Formation of the Chinese Buddhist Canon
Storch Tanya

Lidai Sanbao ji (compiled by Fei Changfang in 597?) has been subjected to consistent
criticism due to its uncritical use of historical data. What has been overlooked in the process
of criticizing its author’s unscrupulous approach to historical facts was this catalogue’s
overwhelming influence on the entire tradition of Chinese Buddhist scriptural bibliography
during the following three hundred years. For instance, crucial in their importance scriptural
catalogues -- Da Tang neidian lu (664) by Daoxuan and Da Tang Kaiyuan shijiao lu (739) by
Zhisheng -- corrected some of the obvious mistakes committed by Fei Changfang, yet both
preserved new perspectives on the canon’s structure that had been advanced by Fei
Changfang. In my paper, I will analyze new features added to the canon by Changfang and
how these impacted further evolution of the Chinese Buddhist canon.

PR = 5 L B A 2 T
Storch Tanya
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1-6
Further Notes on Kaibao Canon [ &j: Its Carving in Sichuan
Jiang Wu

The importance of the first printed edition of the Chinese Buddhist canon Kaibao
Canon {8 i can not be overestimated and we have contributed a new study in our volume
on the Chinese Buddhist canon recently (Wu and Chia, Spreading Buddha’s Word, Columbia,
2016). However, there are remaining questions to be solved. Based on previous scholarship
and our examination of the newly published Remaining Treasures of Kaibao Canon (Kaibao

yizhen P EiE¥), we intend to reintroduce this important canon to the scholarly world as a
significant religious, political, and social invention in Chinese history. In this essay, I will
focus on the process of its carving and printing in Chengdu f#5. For the first time, we
propose the hypothesis that Kaibao Canon has been carved in Chengdu under the supervision
of a monastic institution, most likely, Jingzhong Monastery {F 257 where a sutra printing
agency was located. In sum, we intend to situate the canon in the prevalent printing culture in
the Song and provide a new account of how the use of printing gave birth to the first printed
canon.
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1-7
Religious Cosmopolitanism and National Identity: 2%

A Revisit of the Creation of the Buddhist Canon in the Context of Modern East Asia
Dewei Zhang

Starting the second half of the nineteenth century, new editions of the Buddhist
cannon have kept being created in an unprecedented pace in East Asia. Centering on the

compilation and circulation of the Taisho canon X IEji in Japan and the Zhonghua canon H

#E R4S in mainland China, this paper explores this unusual phenomenon from three
distinct but interrelated perspectives, with a focus on strategies, motives, and agendas of the
peopled involved in the projects, as well as their subtle and complex interactions, especially
when they belonged to different countries.

Religiously, making these canons is a self-strengthening strategy of Buddhism, which
was deemed as declined, though for different reasons in different countries, and under
continual attack from other religions. Globally, the productions of these canons are part of the
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response of East Asia to the fundamental challenge imposed by the West in modern times.
Buddhism has a pan-Asian dimension, thereby making it possible for countries in the region
to present a religiously and culturally unified alternative to the global dominance of the West,
with which they may compete against Western religions. But these efforts in the religious
field become most complicated once considered in connection of the relationships of East
Asian nation-states, which have been reconstructed in the most radical way: Japan has
claimed supremacy in the region for the first time in history, but in recent years China has
begun to refurbish its image and to recover its lost glory. In particular, this paper highlights
religious militarism arising in Japanese Buddhism in the first half of the twentieth century,
when China was a prey to Japan. It reveals how the national identity overshadowed the
religious cosmopolitanism, as observed in the two canon projects, both in Japan and in China.
Not only has this result changed the contours of East Asian Buddhism, but it has also posed
fundamental challenge to Buddhist doctrines, inviting us to reconsider such significant issues
as Buddhism and violence, or transnational religions and international relations.
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Roundtable 2

2-1
"Beyond the digital canon: Mapping Pilgrimage Routes in 19th century China"
Marcus Bingenheimer

In ¢.1828 the monks Yirun Yuanhong {&i{HiE#t and Ruhai Xiancheng UJiREK

published a route book to China's most famous pilgrimage sites for their fellow monks.
"Knowing the Paths of Pilgrimage" (Canxue zhijin £2£4173) was reprinted in 1876 and
attests to the strong tradition of monastic pilgrimage that once existed in China.
"Knowing the Routes of Pilgrimage" describes, station by station, fifty-six pilgrimage routes
all over China, many converging on famous mountains and urban centers. The prefaces and
essays of "Knowing the Routes of Pilgrimage," explain why and how 19th century monks
went on pilgrimage. Although the text was published without maps, maps of Xiancheng's
travels can now be produced after geo-referencing the main stations for each route. By
relating Xiancheng's travels with courier routes and temple distribution in the 19th century,
we gain an idea of where monks traveled and where they went. Though most of the places
mentioned are Buddhist sites, Xiancheng also describes routes to the traditional five sacred
mountains, as well as to popular Daoist sites such as Mount Wudang.
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2-2
Kanseki Repository: Possibilities and use
cases for Buddhist Studies
Christian Wittern

The Kanseki Repository (KR) has been developed by a research group at the Institute
for Research in Humanities, Kyoto University under the leadership of Christian Wittern. It
features a large compilation of premodern Chinese texts collected and curated using firm
philological principles based on more than 20 years of experience with digital texts. Among
its unique features is the fact that the texts can be accessed, edited, annotated and shared not
only through a website, but also through a specialized text editor, which thus morphes into a
powerful workspace for reading, research and translation of Chinese texts. The Kanseki
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Repository includes all texts in the Daozang and Daozang jiyao and a large collection of
Buddhist material, including all texts created by the CBETA team, where applicable enhanced
through the inclusion of recensions from the Tripitaka Koreana. While the KR is a generic
ressource without a special focus on Buddhist Studies, it still offers considerable potential for
users within the field of Buddhist studies. In this presentation, I would

like to emphasize some of the use cases and strengths that offer unique possibilities to
scholars from all areas of Buddhist Studies that use texts in Chinese, but are especially
relevant for those doing translations or in-depth textual studies.
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2-3
“Working with Dinhuiang Manuscripts from a Linguistic Standpoint -
The Database of Medieval Chinese Syntax at the Department of
Languages and Cultures, Ghent University:
Current State and Future Perspectives”
Christoph Anderl

This database project was initiated in 2014 and aims at documenting and analyzing
the language of Late Medieval Chinese. The Database’s main focus is currently the period of
ca. 700-1100 CE, with an emphasis on the analysis of semi-vernacular (and other) texts from
the Dunhudng corpus, in addition to a selection of texts dating from the Five Dynasties (e.g.,
tHH £E) and early Song periods. Important Diinhudng manuscript texts selected for analysis
include the following:
¢ Semi-vernacular Transformation Texts %3 : transcripts of public performances on
popular stories (ed. e.g. Zhou 1998, Xiang 2006, Huang & Zhang 1997)

* Siitra Lecture Texts 4% : sermons for large congregations based on Buddhist
scriptures (ed. e.g. Zhou 1998, Huang & Zhang 1997)

* Yinyudn [K#%% : consisting of vernacularized accounts of Buddha’s life (ed. e.g., Zhou
1998)

* Popular songs and poems K &# (ed. e.g. Ren 1987)

* Treatises and sermons of the Chan Buddhist School

* A selection of short Buddhist and Daoist apocryphal texts (selection based on Mollier
2008)
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* Contract texts (as an important source for classifiers): a collection of low-level
administrative transactions (ed. e.g., Sha 1998)

* School texts: extant material from Buddhist temple schools (phonetic glossing practices in
this material constitute an important source; e.g. Simson 2009)

* Bilingual Dt nhudng material (> phonetics; see Anderl & and Osterkamp 2015) In order to
accommodate a flexible database environment, all data are stored in the form of XML files.
Until now, the programmers have worked in an eXist environment (Xquery and Xupdate
language, and the use of Xforms). However, currently the DB is undergoing a number of
structural changes.

Module system

The DB is designed as a flexible set of interconnected modules and data collections. The
modules and sub-databases/collections are continuously adapted to specific research
questions (including the design and adaptation of the input masks). Presently,

the basic modules used are “Syntax” (registering information of function words) and
“Sentence Analysis” (featuring a Tree Generator and Sentence Parsing of example sentences).
Two other modules based on ongoing research on the primary texts are currently under
construction: one module for accommodating the thousands of variant characters which have
been collected until now, and a model for the analysis of phonetic loan characters in the
framework of a research project which has received funding from July 2016-June 2020.
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Roundtable 3

3-1
“In Praise of a Fool”’
Andy Rotman

My paper examines “The Story of a Lonesome Fool” (Cudapaksa-avadana) to
understand how the main character, Panthaka, whom the Buddha, the monastic community,
and even Panthaka himself recognize to be “a fool, an absolute fool, an idiot, a complete
idiot,” is presented as a model for spiritual development. Versions of the story occur in
various Pali and Sanskrit materials, but I focus on the lengthy account preserved in the early
Sanskrit anthology known as the Divyavadana—the second half of which I
have recently finished translating and is forthcoming with Wisdom Publications. In this
version, Panthaka is a paragon of stupidity: as a child, he is unable to remember even the first
two words of the GayatrT mantra, and later, as a monk, he is unable to memorize even a single
verse in three months. And yet he surpasses his monastic cohort in spiritual attainments. As
the Buddha explains, “Panthaka is foremost among those monks who are my disciples in
skillfully transforming the minds of others.” But how? And what can this story tell us about
the intricacies of karma, learning, and teaching?
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3-2
The “Religion of Images” (xiang jiao {£%{)? Buddhist image worship in the medieval

Chinese imagination.
Eric Greene

Countless modern scholars have reported that in medieval China, Buddhism was
known as “the religion of images” (xiang jiaof£#{), an understanding that is supported by
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almost every modern dictionary of literary Chinese as well as specialized Buddhist
dictionaries in Chinese and Japanese. That the medieval Chinese would refer to Buddhism as
“the religion of images” has been taken to imply that in China Buddhist approaches to sacred
imagery were in some way considered distinctive relative to non-Buddhist practices. I will
suggest, however, that these conclusions are incorrect. The interpretation of the word xiang
jlaofR# as “the religion of images” is not rooted in the way this term was actually used in
medieval China. With this as a starting point I will also examine more broadly the medieval
Chinese understanding of Buddhist image worship, and I will suggest that the use of sacred
icons was rarely, if ever, considered to be a distinctly Buddhist practice.
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3-3
Transmission and Translation in Italy: some preliminary considerations
Francesca Tarocco

This paper explores the emergence of a Buddhist monastic culture in post-war
Italy while asking larger questions about the role of monasticism and education in the
creation of religious traditions. It looks at the work of the 'Unione Buddhista Italiana’
and the relationship between clerical and “popular” religious cultures and the place of
preaching in the constitution of textual communities.
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3-4
The Uses and Abuses of the Buddhist Canon: Selections, Abridgements, Dissections,
Vivisections, and Encapsulations
Albert Welter

For those with sufficient means, printing the canon resulted in a welcome display of
merit, a gift of unequal value. But what of the value of its contents to “end users,” those who
actually read and applied its varied messages? For most practitioners, the Buddhist canon
represents a massive corpus, impressive in size, but otherwise unwieldy. Because of its
enormity, the Buddhist faithful looked to creative ways to manage and use the canon’s
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contents in keeping with their own religious and spiritual aspirations. One such means was to
select and rally around a certain body of philosophically and doctrinally consistent scriptures

such as was done with the Sanlun school =7 57% or the Weishi school Mk 5%. Another means

evolved in accordance with the well known panjiao $|Z{ system of classification that
effectively dissected the canon into a hierarchical doctrinal taxonomy, providing a sectarian
guide to the most elevated (and thus most important) teachings, as in the Tiantai K% and

Huayan [ schools. There were also those who, upon surveying the massive output
represented in the canon, constructed abridged versions that aspired to provide a digest of the
entire corpus, as with the Zongjing lu ZZ&%$% compiled by Yongming Yanshou. In addition,
there were those in the Chan school who dispensed with the traditional canon altogether,
criticizing it as a derivative representation of Buddhist teachings and posited the yulu 7E$%
dialogue records of Chan masters as a new and more authentic canon in their place. A
different type of critique of canonical scriptures was suggested in the use of dharani as a
mnemonic device that encapsulates the meaning of a section or chapter of a sutra, and
ultimately provides a kind of mysterious access to the truth implicit in the entire canon itself.
As a result, when referring to the Buddhist canon, one should keep in mind two kinds
of definitions of canon: as an officially recognized set of sacred books, either the entire

corpus of Buddhist texts included in the Dazangjing JKH#&E, or as a restricted corpus
determined by particular sectarian criteria with corresponding doctrines and principles
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Roundtable 4

4-1
Women in Amitayus’ Pure Land:
Sutras and Dunhuang Murals
James C. Dobbins

This presentation explores whether there is a disjunction between the Pure Land
sutras and the Dunhuang murals concerning the birth of women in Amitayus’ Pure Land.
Ideally, there is a perfect correspondence between the Buddhist scriptures and Buddhist art,
but in reality some statements in the scriptures are not always accepted and endorsed in actual
belief and practice. One example of this, I believe, is Amitayus Buddha’s thirty-fifth vow in
the Larger Pure Land Sutra, indicating that women who hear his name and have faith and
aspire for enlightenment will never be reborn as a woman again—which is interpreted
doctrinally to mean that there are no women in his Pure Land. In intent, this idea seems to be
at odds with the hopes and aspirations of the protagonist of the Pure Land Contemplation
Sutra, Queen Vaideht, who seeks birth in Amitayus’ land far from the travails of this world.
My basic thesis is that exclusion of women of Amitayus’ paradise was not universally
recognized in Buddhism, and that we might find evidence confirming this in the murals of
Amitayus’ Pure Land painted on the walls of the Dunhuang caves. I therefore examine of
number of murals to see if we can detect the appearance of women in their scenes.

B 57k B o L b B £tk
James C. Dobbins

AR YT PR 2> PR A AR 2 SORIBUS BE 1) rp o P H 2B T BT SR FE b 21 20 152
BRI E OL R B M B EARZ AT 58 RN . (B, b, —&fhzdh s
DI LRI R Hoh— A7, fEPTIRFEETR BB L N =+HA
HEH, KANAZREMBR AT, FETHEXN B E O, RN ERAE LN Xl
POk BBV T L P B LN o FIEA IS U R VR HRRRAE DY T 1 2 A
FEA G 3 1 Bt TN R o 3805 I8 R T BUEBE | rp VaidehT g F 58 214 5K
ol 7 Bt SR A P 7 v S R . REEAHYIE RO HERR LA VY Ty i L2 AN AR
WA RS2 A R FRATTAT DL o SO B i mp 5C T 94 5 O R 0 LGB IE
Fe LA 0 H B S 5E T 3 T 54 2 B SOp B

4-2
Dunhuang Mogao Cave 285 Reconsidered: Meditation Cave or Not?
Nobuyoshi Yamabe

Mogao Cave 285 is a well-known 6th century vihara-type cave, with a large central
hall and eight side cells. Even though some skepticism has been expressed recently, this cave
is still often considered to be a meditation cave. Paul Pelliot and Dunhuang shiku neirong
zonglu both report that paintings of some seated figures are faintly visible on the rear walls of
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the side cells of this cave. Based on Pelliot's pictures and Dunhuang shiku neirong zonglu's
descriptions, I consider these figures to be monks seated in meditation. I
shall discuss how these paintings affect the identification of the function of this cave.
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4-3
"Dunhuang: Mafijusri's 'Home Away from Home
Robert M. Gimello

m

My intention is to note and briefly explain the relative abundance at Dunhuang of
texts and images related to both the Wutaishan cult of MafijusrT and the tradition of
Maijusrt worship in medieval Khotan.
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Roundtable 5

5-1
Mark Blum

There are a number of word choices in the Chinese translations of sutras of Indic
origins that are suggestive of so-called “Chinese ways of thinking”. We assume that most of
these resulted from the urge to make their text more readable, but can we not also trace the
origins of some ideas specifically identified as Chinese in origin to this practice? In other
words, are there not instances new doctrines created in China, Korea, or Japan were inspired
by language found in sutra translations? With this objective in mind, I would like to examine
the relationship between the language used for “enlightenment” or awakening in the
Awakening of Faith in the Mahayana (Qixinlun) and the relevant language in the Nirvana
Satra for buddha-nature, awakening, etc.

Mark Blum
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5-2
Translating the Moment, Translating Backwards, and Translating Forwards
William M. Bodiford

Translation simultaneously generates multiple instabilities. They are instable because
they cannot be fixed or predetermined by any external objective criteria. And in many cases a
focus on one can seemingly eliminate the others in ways that are not always immediately
obvious and in some cases are self-contradictory. At the very least the translator must allow
the text to address or ignore multiple audiences, must open or close the text to multiple
registers of discourse, and must locate the text within one or more of multiple contexts, such
as those of its initial generation, of the tradition it inherits, or of its afterlife (or afterlives) in
subsequent developments. Buddhist texts written in China serve as resources not just for
learning about the Buddhism of the people who wrote them, but also for learning about the
traditions that they inherited from South and Central Asia, and for learning about the
subsequent traditions that developed across multiple Sinophone spheres, including Korea and
Japan.

33



BERT, B, RS
William M. Bodiford

BRSO [ gl A T AR 2 AN E sl . UM IRCA — AN E I & PP i 2K R
SEBHEAE I, 1 e — Pl AT O I, AN ) e S M HERR T Hofth mT BE 5 B
M. XK SECEREIRAN AN E. 2/, BHIRHE PR B 32 30— L%
SEET B R S PN, AR 52 s R 5 R B TERE LR, SREE—
BEEEE LIRS, FRUNTERIRLE R 500, MR R AR G R . WRLL TR LAY R
2 S P SCRIRE AU S R Bt o B AT T gt r I A B 2 o] 44 7 g I
IR, FFARSER R, MR TR R H ¥

5-3
Churning the Dharma Sea
Buddhist Transmission and Translation into Mongolian
Brian Baumann

In their heyday Mongol aristocrats, seeing translation of the dharma as a way both to
earn merit and propagate rule, provided the undertaking tremendous resources and generated
an enormous body of literature. In this sea of dharma, translations of the Buddhist canon
came in waves with successive political eras. When Qubilai Khan (r. 1260-1294) submitted to
Buddhist discipline and assumed his patron’s role, like counterparts hitherto, he sponsored
translation. Yet, over the course of his lifetime, rather than his mother tongue, his targets were
Uygur and Chinese. Translation into Mongolian came years shortly after his death, during the
reign of Haishan (r. 1307-1311), his grandson. These early Mongolian translations, for its
influence on their lexicon, were obviously based on Uygur. After the Yuan had been expelled
from China in 1368, in beginning a Buddhist revival in the Northern Yuan dynasty
(1368-1635) the Tiimed Mongol ruler Altan Khan sponsored another translation of the canon
into Mongolian. But a generation later, Ligdan Khan (r. 1604-1634), in a last ditch effort to
restore the Yuan dynasty, sponsored a translation of his own. After the Mongols’ final
submission to the Manchus in 1691, Qing emperors Kangxi and Qianlong propitiated the
Mongols by translating the canon yet again. And with the promulgation of the theocratic,
Elevated-by-the-Many, government in 1911, the Mongol aristocracy took one more
opportunity to translate the canon, this time into Tibetan.

Study of these multiple translations afford scholars an opportunity to learn, of course,
something of Mongolian language, history, and culture but also contributes to greater
Buddhist Studies and specifically the question of transmission. In the earliest translations
scribes were given to take a conservative attitude towards their task, that is, to translate in
deference to the genesis of the concepts they were translating by favoring loan-words over
calques. The efficacy of this philosophy depends upon international continuity from
transmission to transmission, and, in kind, the Uygur Buddhist lexicon upon which
Mongolian translations were made too is flush with borrowings from prior transmissions and
so, the languages whence it derived. Although this philosophy of translation is intended to
reflect the genesis of concepts like a clear mirror, foibles of the ears to hear, tongue to speak,
and so on engender flaws to the transcription of terms. These flaws, peculiar language to
language, tincture transmissions and make them distinctive. Thus, not only does the
Mongolian Buddhist canon allow one to see through the topical veneer back to the historical

34



foundation of terms and concepts in their original language, linguistic evidences furthermore
reveal the history of transmission. Moreover, because Buddhist dharma comes to the
Mongols relatively late in world history, study of the Mongolian Buddhist canon reveals
transmission history not only with remarkable clarity but also with remarkable breadth.

My presentation summarizes the history of dharma translation into Mongolian,
discusses what Mongolian sources tell us about the transmission of the dharma across
Eurasia, traces the transmission of a few import concepts back to or towards their genesis,
and in so doing attempts to push the discussion of Buddhist concepts beyond the limits of
Buddhist and Southeast Asian traditions into the depths of the once-known-world and the
humanities at large.
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5-4
“Issues and Challenges of Translating Chih-i’s Mo-ho chih-kuan into English”
Paul L. Swanson

The Mo-ho chih-kuan EEFT %] (Great cessation-and-contemplation; T no. 1911,

46.1-140) by Chih-i '8 (538-597) is among the most influential treatises in the long
history of Buddhist scholarship. It stands as one of the most important treatises of Sino-
Japanese Buddhism not only for the brilliant insight revealed therein, but also in its
systematic and comprehensive treatment of both the teaching and practice of the Buddha
Dharma. I have spent over thirty years working with this text, first in relation to my Ph.D.
dissertation (1983) and publication of Foundations of T’ien-t’ai Philosophy (1989), and then
from 1990 aiming to produce a fully annotated translation of the complete text, soon to be
published (in 3 volumes from University of Hawai‘i Press). Over the years I have struggled
with many translation issues (for details, see e.g., “Understanding Chih-i: Through a Glass,
Darkly?” Journal of the International Association of Buddhist Studies 17/2 (1994): 337-60;
“What’s Going On Here? Chih-i’s Use (and Abuse) of Scripture,” Journal of the International
Association of Buddhist Studies 20/1 (1997): 1-30; and “Dry Dust, Hazy Images, and
Missing Pieces: Reflections on Translating Religious Texts,” Bulletin of the Nanzan Institute
for Religion and Culture 23 (1999): 29-43). How do you translate technical terms, and how
important is it to maintain a “consistent” translation? For a Chinese text, how important is it
to refer to Sanskrit terms (e.g. $amatha-vipasyana for[F#])? How much explanation is
required in notes or even the extra translation of supplementary sources where the text
implies knowledge of the full context? How do you deal with an identified quotation of an
“authoritative text” that appears to be different from the ‘“original,” as far as that can be
determined? How much do you rely (or expand on) the traditional commentaries and their
explanations and interpretations? How do you come up with clear and precise (and—to aim
even higher— inspiring) English prose that is not unfaithful to the original? These are issues
that must be faced in translating almost any Chinese Buddhist text into English.
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5-5
Satra Transmission in Ancient Gandhara
Stefan Baums

In antiquity Gandhara (modern northern Pakistan and eastern Afghanistan) was a
center of the Buddhist world. Buddhism had been introduced to the region by emperor ASoka
in the third century BCE and flourished under a succession of Greek, Scythian, Parthian and
local rulers. By the second century CE, the Kusana empire united large parts of northern
India and Central Asia, and Gandhara became a center for the transmission of Indian
Buddhism to Central Asia and China. We can trace several stages of the transmission of
Buddhist satra literature into Gandhara and beyond. Oral tradition was supplemented by
written copies of small sttra anthologies on birch bark by the first century CE, and by the
fourth century both modes were overtaken (though never completely replaced) by ambitious
projects of writing down entire agama collections on palm-leaf manuscripts. Another
important feature in the transmission and fixation of Buddhist satra literature in Gandhara
was the development of an indigenous commentarial tradition clarifying problems arising
from translation, discussing the meaning of siitras and mapping out their relationships to each
other. The present contribution will describe these developments and discuss the unique
contribution of Gandhara to the transmission of Buddhist sttras.
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5-6
Chinese Translations of Tibetan Tantric Buddhist Texts in Tangut Xia, Mongol Yuan
and Chinese Ming Dynasties
Weirong Shen

Late Chinese Tantric Buddhist literature constituted the body of the Chinese
translations of Tantric Buddhist texts that were circulated over the course of the Tangut

37



kingdom of Xia (1032-1227), Mongol Yuan (1240-1368) and Chinese Ming dynasties
(1368-1644). They were mostly translations of Tibetan originals by Chinese followers of
Tibetan tantric Buddhism, though the originals of many texts stemmed from the Tangut
period were yet to be identified; as such, they are all Tantric in nature, though they belong to
different genres. Aside from a few translations of the root texts of the highest Yoga tantras,
together with their commentaries, most of them are ritual texts, including sadhana (sgrub
thabs), liturgy (cho ga), quintessential instruction (man ngag and gdams pa), dharani
(gzungs), praise (bstod pa), supplication (’debs gsol), mantra (sngags), and so on. There are
only a few block-prints that are recent translations of Buddhist sutras and tantras, while the
others are all handwritten manuscripts. Although two major Yogottaratantras, i.e. the
Guhyasamaja Tanta — PR &M =25 FE R FE&and the
Advayasamtavijayamahakalparaja Tantra M — P25 FEIIIRE EL, and one
Yoginitantra, i.e., the Hevajra [Dakinijalasamvara] Tantra {#37 K 3525 2 4l K2 £4K, had
already been translated into Chinese by the Early Song and included within the Chinese
Buddhist canon (Taisho 885, 887 and 892; See Willemen, 1983), they did not have a visible
impact on Chinese Buddhism during the time of the Song. The Buddhist teachings and
practices of the highest Yoga tantras were introduced into China Proper and the Central
Eurasian regions during the Tangut Xia period. It was Tibetan tantric Buddhism that
dominated the religious faith of the various peoples that lived within the Tangut kingdom. A
great number of tantric Buddhist texts were translated from their Tibetan originals into both
Tangut and Chinese at the same time, and the translation of Tibetan tantric Buddhist texts into
Chinese was ceaselessly undertaken during that period. Tibetan tantric Buddhism became
increasingly popular among Chinese Buddhists from the Tangut Xia to the Mongol Yuan and
Chinese Ming. (Shen, 2010a)

A significant portion of the Chinese translations of Tibetan tantric Buddhist texts still
extant today can be identified among the Buddhist texts in the Khara Khoto collection. They
are the earliest Chinese translations of Tibetan tantric Buddhist texts so far known to us. The
Khara Khoto collection of manuscripts, written mainly in Tangut, Chinese, Mongolian and
Tibetan, were recovered in 1908 by the Russian explorer Pyotr Kuzmich Kozlov (1863-1935)
in Khara Khoto, an old Tangut city that was destroyed by Ming troops in 1372 in today’s
western Inner Mongolia, and are preserved today in Saint Petersburg, Russia. (Kyc¢anov,
1999; Shen, 2010b) Another important section of the Chinese translations of Tibetan tantric
Buddhist texts was translated during the Mongol Yuan and Chinese Ming Periods. At first,
they were primarily circulated within the imperial court of the Yuan, Ming and Qing
dynasties, then successively leaked out among commoners within the Tantric Buddhist
communities. They are now scattered across various museums and libraries both inside and
outside Mainland China. New texts of the same kind have continuously come to light in
recent years in large quantities. Archaeological surveys undertaken in the Northwestern
provinces of China such as Gansu, Ningxia and Inner Mongolia have often yielded
unexpectedly large numbers of Chinese translations of Tibetan tantric Buddhist ritual texts.

It is rather unfortunate that these Chinese tantric Buddhist texts were totally unknown,
inaccessible or ignored by the scholarly world for more than a century. Most of them have
only recently been either rediscovered or identified as such. Up to date, they are still
understudied and underappreciated. Accordingly, the history of tantric Buddhism in China
during the Tangut Xia, Mongol Yuan and Chinese Ming periods passed in almost total
obscurity for centuries. The full exploitation and utilization of the Khara Khoto manuscripts
depends on an interdisciplinary and multilingual approach to the texts. The great potential
present for reconstructing the history of Tantric Buddhism in China and Central Eurasia
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through painstaking examination and textual criticism of these invaluable texts has yet to be
fully exploited.
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5-7
Precision and Felicity:
Some Modest Proposals for Refinements in English Translations of Chinese Buddhist
Texts
Robert Buswell

I have spent much of my career translating Sinographic Buddhist texts written by both
Chinese and Korean authors. In this short presentation, I propose to examine three issues that
I continue to find challenging as an English translator of Buddhist materials.

1) How is a translator to decide whether to render Buddhist technical terminology according
to the denotation of the underlying Sanskrit term or of its Sinographic equivalent(s)? Modern
scholars may know that a Chinese compound (e.g., fannao 4E1f) corresponds to a single
Sanskri term (e.g., kleSa), but Chinese readers at the time of translation may have had no such
awareness. English translators must decide whether to translate according to the underlying
Sanskrit equivalency or according to the way a Chinese reader at the time would have
understood that term (as best as the translator can determine, another challenge in its own
right).

2) A related issue is how best to render into English “tautological” or “pleonastic” binoms.
Such compounds are not uncommon in English: e.g., vim and vigor (= energy), hale and
hearty (=healthy), etc. But such pleonastic binoms are absolutely ubiquitous in literary
Chinese. Are we doing an injustice to the Chinese text to translate the Chinese pleonastic
binom qingi FJE, as “relatives” when English has its own identical pleonasm “kith and kin™?
Rendering these pleonasms as English compounds may seem a bit pedantic when translating
a philosophical text that derives from originally Indian materials, but might be less so in
translating indigenous poetry, lapidary prose, etc.

3) I continue to puzzle over how to maintain an appropriate “valence” in translation, viz.,
trying to match as closely as possible the style of the source language. As but one example,
there is probably no religious literature that is so deceptively simple, yet in fact so utterly
prolix, as is the commentarial literature of East Asian Buddhism. Along with their apparently
straightforward exegesis of specific terms, traditional commentators also commonly
superimpose over their text a hermeneutical superstructure, called a “segmental
analysis” (kepan F}#)), that seeks to tie each section of the exegesis into a coherent
interpretive whole. But this structure is often conveyed with nary a reference to part, section,
division, segment, etc. How often do we come across a line like: this passage is “divided into
two [sections]; the first [section] is in two [subsections], the first [subsection] in four [parts],
the first [part] in two [subparts].”? I will examine possible techniques for presenting in
English such hermeneutical superstructures.
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Roundtable 6

6-1
Carl Bielefeldt

On teaching translation. In my experience in Buddhist text seminars at Stanford,
students struggle most with two types of obstacles: unfamiliarity with the literature of the
Buddhist tradition (both in the source and target languages), and insensitivity to issues of
genre, style, audience, etc., in translation. The first type of obstacle is the more
straightforward and can largely be overcome by the tools of reading and research; the second
type is the more interesting and can become the basis for reflection on broader topics in
hermeneutics and the politics of translation.
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6-2
Translating Chinese Buddhist Texts for Dummies. . . that is, er,
Beginners? Undergraduates?
Translating Chinese Buddhist Scriptures for FUN!
Jamie Hubbard

The text is the focus of academic Buddhist studies as well as most monastic instruction. Discovering
and recovering, restoring and preserving, reading, translating, commenting, interpreting, and thereby
transmitting the text is what we were trained to do and what we do (Ph.D. exams in four Buddhist languages

were the norm at U-Wisconsin back in the day). However, many if not most of us now find ourselves in
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undergraduate liberal arts teaching positions, with little or no opportunity to read texts with students. We miss
out on teaching the main skill in which we ourselves were trained and to which many of us have committed our
professional lives. Frustrated by this, I have devised a translation course for students who have a minimum of
one year of Chinese or Japanese (or the ability to look a Chinese character up in a dictionary). The aim is to
introduce Buddhist scriptures in general and the Chinese canon more specifically while teaching basic
translation skills. By the end of a single semester they have worked their way through about seven Buddhist
texts are able to translate the & (>4% as a final exam. I now believe that by using the vast online resources
available I could achieve the same result with students that have no Chinese skills at all. Although by no means
turning out adept translators, we all have FUN —and, having learned the sublime joy of intimate interaction with
the text, some continue on to serious research programs. . . and all have earned incalculable

heaps of merit.

e eV L Nl e
Jamie Hubbard

AP TERBIFARBT, DESFREMEAT. WK, @R, RE, P, Bk e, MR,
AT T XL T KAERR LR BATNGRN A (TR 2 A T A 2B e b 0 DU P 35 2R D L
) (H2, RTERKABMNNARIEE ez H B A ERRE TIPS . XERRIZ T HRITE HTEL
WAl 2 P — AT o FET I, BRI B /D—4E2 2 p Sl H S 2 A (R i
FICTFHIRE D) B T TR . AR B AR T S RS, USRS, TR
BIEIBEAS T . REEFT — A2 A5 BATER T ) RESTEE, FHERR ORI A .
PRI (5@ (i KR L5 IR, BIREAR L8 8 b SCRERIAY A th— R RE S IR B[R R A0 2 2T 38R
BARTIEMBIFLRIEE, BRRNEZRZMFAT, R T HEEERE TR, —&gA gk
LRI RIS, AR R AR R A o

6-3
The Pedagogy of Chinese Sutra Translation
Charles B. Jones

Part of the task of preparing the next generation of scholars in Buddhist Studies is
assisting graduate students in learning to deal with primary source materials. At its most
basic, this means teaching them to read and translate Buddhist sutras, but at present the field
of East Asian Buddhist Studies has grown considerably beyond sutra translation. This means
that our view of what constitutes “Buddhist literature” needs to expand and we need to be
teaching our graduate students to deal with a wider range of materials.

To assist students most effectively, we need to familiarize them with the basic
reference tools, noting the strengths and limitations of each. Beyond this, it is helpful to help
them ascertain as early as possible the topic of their dissertations in order to determine what
other kinds of literature they may need to learn to read. This could include stele inscriptions,
temple gazetteers, secular literature of the time period involved, historical documents, poetry,
letters, and so on. In other words, the pedagogy of translation and interpretation must be
integrated into their overall program of study and future research directions.
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6-4
“Issues and Strategies in the Translation of Classical Chan Texts”
Mario Poceski

The presentation explores some of the larger issues and challenges faced by scholars
engaged in the reading and translation of classical Chan texts. That includes a discussion of
some of the key strategic decisions and interpretative choices faced by the translator, which
shape his/her efforts at producing high-quality English translations that retain a sense of
fidelity to the original manuscripts, but are also eminently readable. These issues are
illustrated by short passages from the records of Mazu Daoyif#HiE— (709-788). A main
line of arguments advocated by the presenter is that translators need to tread a middle way,
between providing overly literal and free renderings. Following the original Chinese text too
closely often result in clumsy and inelegant English—such as “no-gate is the Dharma-
gate” —and can even lead to largely meaningless or potentially misleading translations. At the
same time, presenting excessively free translations that stray too much from the original
Chinese texts is also problematic, even if the English text reads well. Consequently, good
translations need to clearly convey the essential meanings implied in the Chinese texts and to
express them in reasonably readable and idiomatic English, which is possible to follow even
by readers without much background in Chan or Chinese Buddhism.
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6-5
The Pedagogy of Chinese Sutra Translation
Michael Markovich

Developing language skills in classical Chinese is one of the most important tasks for
a graduate student preparing for a career in Buddhist Studies. Of course, learning the history
and teachings of various schools of thought, such as Madhyamika, Yogacara, and Pure Land,
is also fundamental. But so often in course offerings these two tasks are treated separately.
In my experience studying both Buddhism and Asian languages at Harvard University,
Georgetown University, and Catholic University, language courses are usually organized by
the kind of literature which is read, e.g. poetry, fiction, historical documents, or sutras, and
such courses aim primarily to produce readable translations, not on developing an overview
of the historical spread of Buddhism. Content courses, including those focused on studying
canonical Buddhist texts and the history of Buddhism, do not involve engaging primary
sources in Chinese, let alone the secondary scholarship in modern Chinese. Of course, in
constructing courses, much depends on extent of prior knowledge an instructor may assume
at the outset. Nevertheless, it seems that in order to assist students most effectively, the focus
on learning content and producing translations could be usefully integrated in the classroom.
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6-6
Translation Strategies
Peter N. Gregory

I want to use this occasion to reflect on some translation issues that I’ve been mulling
over in regard to a text that I’ve been working on for almost a decade: Zongmi’s 5%%%
“Comprehensive Preface to the Collected Writings on the Source of Chan” (Chanyuan
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zhuquanji duxu {5 EE R840 F), written in 833. The longer I’ve worked on this text

the more impressed I am by the scope of Zongmi’s erudition and the thoroughgoing
coherence and consistency with which he has wrought his edifice. Although different kinds of
texts require different translation strategies, this is a text that must be taken in its entirety, and
the translator must labor to bring out the deep structure that underlies and ties the text
together. This structure is inherent in the hierarchically reticulated architecture that we see
evidenced everywhere throughout Zongmi’s Preface. The meaning of any section must thus
be read in the context of how it fits into the overall whole. But style also plays an important
role. The different sections of which it is constructed are woven of a fabric of references and
allusions that create a resonantial associational field that forms, as it were, the mycorrhizal
fabric that underlies, binds together, and gives meaning to the words on the surface.
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Roundtable 7

7-1
Maitreya and Prince Moonlight Scriptures Discovered at Dunhuang
April D. Hughes

My presentation focuses on three apocalyptic scriptures discovered at Dunhuang. The texts
are the Scripture of the Bhiksu Shouluo 15 #H 48 (T. no. 2873), the Scripture Expounded

for the Bodhisattva Samantabhadra on Attesting Illumination & B pEHFEIHZL (T. no.
2879), and the Wondrous Scripture of the Supreme Lingbao Dealing with the Conversion of
the Barbarians by Laozi K F#EE % T{LiH P& (Stein no. 2081). Despite claims to
differing religious affiliations, I argue that the three texts can be grouped together because
they were probably composed sometime during the sixth century and they share similar
cosmologies. I detail the scriptures’ cosmological frameworks by examining three thematic
categories: descriptions of chaos and destruction, saviors and their terrestrial paradises; and
practices encouraged to achieve salvation. All three of the texts describe the destruction of the
world through earthquakes, floods, famine, and plagues. The texts all have Maitreya Buddha

ii¥hf# and/or Prince Moonlight H Y% T as savior figures. In contrast to previous
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scholarship,

which asserted that the texts were solely associated with peasant insurrectionists, I argue
instead that the apocalyptic texts present images of Maitreya and Prince Moonlight that were
later taken up by rebels. However, the text themselves are not anti-clerical nor are

they pro-peasant. Additionally, by examining the scriptures together we can see how the texts
understand gender roles in the afterlife, imagine ideal societies, and conceptualize time-
cycles.
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7-2
Lionel Giles and the Dunhuang sutras
T. H. Barrett

Today, thanks to international collaboration as organised by the IDP, we can all read
and research Dunhuang sutras online. Even so we perhaps should not forget the work done
before the digital era, when individual scholars worked on the Dunhuang manuscripts by
themselves. One of these pioneers was Lionel Giles in London. Is there anything he
produced that might be worth making use of today?

Lionel Giles 5354
T. H. Barrett
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7-3
The Conferral and Practice of the Eight Precepts and Fast in Dunhuang Documents
Paul Groner

The contemporary practice of Buddhism in the West is often a curious mixture of lay
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and quasi-monastic practices. In this paper, I examine another set of practices that fall
between the lay and monastic observances: the eight precepts and fasting /\ 757 as they are
found in documents preserved at Dunhuang and elsewhere.

The eight precepts were usually observed for certain days of the month, often six, or
for certain months. Lay practitioners would go to a temple and stay for a day and a night or
other set periods. The precepts themselves consisted of prohibitions against killing, stealing,
sexual activity, lying, taking intoxicants, using a luxurious bed, adorning oneself with
cosmetics and perfume and enjoying music and dance, and not eating after noon. Certain
differences in the arrangement of the precepts are found, but the contents do not vary much.
The actual conferral of the precepts did vary as monks devised and elaborated on their
conferral. When this set of precepts was observed by lay believers at a temple, they
temporarily led a quasi-monastic life that resembled that of novices.

Of course, such sets of precepts were taken with varying degrees of seriousness.
Moreover, differences between observance by men and women are noted in historical
records. In this study, I do not have the time or space to consider such issues in detail, so will
content myself with focusing on ritual manuals with some observations on the observance of
the eight precepts.
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7-4
The Platform Sitra, Textual Criticism, and the Study of Dunhuang Materials
Morten Schlutter

Many of the texts discovered in the Dunhuang Mogao cave library were found in
multiple manuscript versions. Thus the manuscript cache contained three complete
manuscripts of the Platform Sutra (Stein no. 5475, Dunhuang Museum ¥{{# no. 77, and the
Liishun/i/lf Museum edition), together with several fragments of the text. My presentation

will, with focus on the Platform Sttra, demonstrate how useful the methodology of Textual
Criticism can be in understanding the history and the best readings of a text when several
different versions of it are extant. The Platform Suatra is an especially interesting case,
because there are a number of minor but important differences between the manuscripts of it
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found at Dunhuang, and because the later versions of the text are so different from the
Dunhuang version. In my presentation, I will demonstrate how the methodology of Textual
Criticism can help us reconstruct the source of the Dunhuang manuscripts, but even more
importantly I will show how we can use Textual Criticism to determine the relationship
between all the extant versions of the Platform Satra. It has sometimes been suggested that
the version of the Platform Satra found at Dunhuang might be a shortened or corrupt version
of the longer edition of the Platform Sutra best known from Zongbao’s (5Z&d.u.) 1291
edition (T. 48, no. 2008). Applying the principles of Textual Criticism it is possible to show
that this view is erroneous and that the Dunhuang texts represent the earliest layer of the text
while the Zongbao edition represent the latest. Furthermore, many scholars have thought that
the Zongbao edition was based on an edition of the Platform Satra prepared by Qisong#Z &

(1007-1072), but I will also show that this is very unlikely to have been the case.
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7-5
Philosophical Gleanings from the Dunhuang Edition of the Platform Sitra
Robert Sharf

The Platform Satra circulated in multiple editions, of which the three more-or-less
complete manuscripts recovered at Dunhuang (Stein no. 5475, Dunbo Z({# no. 77, and the
recently re-discovered Liishun JRNE Museum edition), as well as a couple additional

fragments, represent our earliest textual witnesses. Given the complex relationships among
the various extant recensions, coupled with significant differences in their length,
organization, and content, it is understandable that scholars have focused much of their
attention on textual issues. We now have numerous critical editions, and scholars have
proposed various alternative textual stemmata, as well as complex theories concerning the
identities, institutional contexts, and polemical intentions of the editors and redactors
involved in the transmission and transformation of the text. Less attention has been paid to
the broader doctrinal and philosophical content of the Platform Sutra, and for good reason.
The text is, arguably, a philosophical muddle—an attempt to forge a synthesis between
inconsistent if not incommensurable strands of Mahayana thought. Nevertheless, I believe the
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Dunhuang version contains important clues to the philosophical commitments of the early
authors/compilers of this multi-layered work. My talk will focus on the transmission verses
found in the Dunhuang edition, specifically the variant verses associated with the "poetry
contest," and the eight additional verses (six associated with the six patriarchs, as well as two
additional verses attributed to Huineng) appended to the end of the Dunhuang edition.
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7-6
On the Canonicity of the Buddhist Spell-material
found among the Dunhuang Manuscripts
Henrik H. Sorensen

This presentation intends to discuss two categories of spell-related material as

recovered from among the manuscript hoard found at Dunhuang. Two distinct types of spell
compilations will be identified: a) spell collections and b) ritual manuals. The former type
consists of more or less randomly collated spells, in effect referential listing of spells meant
for use in a variety of ritual contexts, while the second is represented by whole collations of
ritual texts, all of which feature spells in their respective programs. The second category may
therefore be considered as proper handbooks or ritual manuals as it were.
Here I shall present a few examples of each category and seek to contextualize them into the
wider field of Buddhist practice at Dunhuang and beyond. Special attention will be given to
the status of this spell-material in relation to the issues of canonicity and normative Buddhist
practice in medieval Chinese Buddhism.
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7-7
Unediting Ucchusma
Zhaohua Yang

Some Observations on the Dunhuang Manuscipt Pelliot chinois 3047V-02 Ucchusma,
or the Vajra-being of Impure Traces (Ch. Huiji jin’gang % #F4:[]; Jp. Ususama myoo 5
YEEHH F), is a fierce Wisdom King (Sk. vidyaraja) central to the Chinese tantric Buddhist
tradition. Known as a scatological, obstetrical, and talismanic god, Ucchusma has been
invoked in therapeutic, exorcistic, birth and spirit possession rituals in imperial China.
Starting from the late Tang, he gradually stepped out of mandalas, enjoyed his own cult, and
penetrated into other traditions of Buddhism, as well as Daoism and local religion.

His increasing importance owes much to the composition, in the early eighth century,
of two “apocrypha”—The Scripture of the Numinous and Essential Gate to the Ritual
Techniques of the Great Perfection Dharant of Supernatural Power as Spoken by the Vajra-
being of Impure Traces (Huiji jin’gang shuo shentong daman tuoluoni fashu lingyao men jing
Tk 54 ) 553, A4 08 R T B 8 JE 12747 8 B 4K, T. 1228), and The Scripture of the Rites of the
Vajra-being of Impure Traces for Binding the Hundred Transformations (Huiji jin’gang jin
baibian fa jing %4 2% 7 %47 4%; T. 1229). Including an additional section as long as the
two scriptures combined, the Dunhuang manuscript Pelliot chinois 3047V-02 departs
significantly from the canonical norm.

The two Ucchusma scriptures are unique in being the only text in the pre-modern
Chinese Buddhist canon to include a talismanic section, which was added after its initial
composition and clearly reflects a Chinese innovation; with about 40 talismans, it is also the
richest text for visual representations of the kind in the current Taisho canon. Yet even if we
strip off these talismans, the text contains a number of distinctively Chinese elements,
including binding rituals, insect poison, and native demons, revealing that whatever the text’s
claims for its Indian origins, it was at least in part composed for a Chinese audience. In
addition, the myth at the beginning of the two texts was a uniquely domesticated Chinese
version of the central tantric subjugation myth, which has won significant popularity after its
incorporation into standard Buddhist history and its circulation as an illustrated tale of the
Buddha’s biography in late imperial China. Quite a number of such “indigenous” or
“apocryphal” Buddhist scriptures have been identified in China. But beyond the issue of
origins, the history of the Ucchusma two texts provides evidence of uneasiness with their
contents in China. At various points in the texts” history, we can detect concern with its easy
reference, not only to indigenous elements like talismans and seals, but also to sex,
excrement, blood and violence—the kind of antinomian elements that figure prominently in
the tantric siddha movement. Thus, the two texts rank among the earliest Chinese responses
to siddha materials accompanying the spread of tantric Buddhism to China in the 7th and
early 8th centuries. By examining the Dunhuang manuscript against four other medieval
Japanese manuscript witnesses and nine later xylographical editions, I demonstrate the two
Ucchusma scriptures provide a striking example of the fact that the neat, orderly Buddhist
canon we have today masks a more messy, contentious history.
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Roundtable 8§

8-1
A Study on Chinese translations of "Dhyana" and Evolvement of Chan ##'s
pronunciation
Venerable Weishan

Chédn #(Zen in Japanese)is a very popular term in Chinese Buddhism and has been

widely acknowledged as an abbreviation of Channa 3 which is one of the translations of
the Sanskrit term “dhyana”. Based on the senior scholars’ research on the earlier period stitra
translation, I try to make a study on the Chinese translations of the Sanskrit “dhyana”,
Tocharian “dhyam”, and have found that “Chén” is not an abbreviation of Chdnna and not a
direct transliteration from the Sanskrit “dhyana”, but probably it is a transliteration from the
Tocharian “dhyam”. The Chinese term Chadn had been developed from a progress of
misreading Dan #f as Chdn/Shdn f#. It was Ven. Xuan Zang who abandoned the earlier
translation of dhyana which was popularly recognized as Chan and made a free translation as
Jingliu ## & (calm-contemplation).
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8-2
The current situation and the further perspective of the translation and circulation of

the Mongolian tripitaka between China and Mongolia
Jinghui Chu

1. The old Mongolian language tripitaka has been published again in inner Mongolia of
China after 20 years. It is the tripitaka which has the broadest content in the world.

2. Mongolia is translating this tripitaka from the old Mongolian language to the new
Mongolian language. It is expected to be completed by 2019.

3. The Normal Univeristy of Inner Mongolian has established the international Buddhist sutra
translation center based on the new published Mongolian tripitaka, and the Qing dynasty,
later Chinese government documents of Mongolia politics and religion owned by Jinfeng
Academy. The early plan is to translate Chinese language historical documents to the new
and old Mongolian language. Then, they plan to translate these texts to English, Russian,
Japanese, Korean and so on.

4. Mainly the inner Mongolia forms a cooperative arrangement with Mongolia that there will
be a East Asian Buddhist conference to promote academic studies and international
communication in every 2 years.
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8-3
Difficulties in Reading Early Chinese Translations of Abhidarma Texts
With Reference to Abhidharmamrta-rasa-$astra
Venerable Yuanliu

Abhidharma texts are the more direct and condense sources for studying theories of
Buddhist schools. Unfortunately, there are only two schools, namely TheravAda and
SarvAstivAda, whose abhidharma texts are largely kept until now. The TheravAda
abhidharma texts are kept in the pali cannon, while the SarvAstivAda abhidharma texts are
mainly kept in Chinese, with some Tibetan and a few Sanskrit copies, such as
abhidharmakoZabhASya. The Chinese version of abhidharma texts are mainly translations
from Sanskrit. We may roughly divide them into two categories: those translated by Xuan
Zang and by others. Xuan Zang’s translations has been highly regarded thanks to his mastery
of translation skills, through understanding of Buddhist theories, and importance of these
tests themselves in the whole abhidharma texts, whereas difficulties and problems has been
experienced in reading the others’ translations because of the inconsistence of translation
skills and usage of terminology. This paper shall take one of such translation of abhidharma
texts, Abhidharmamrta-rasa-§astra, as an example to illustrate the kinds of difficulties that
might be faced by those who know mere Chinese due to the inconsistence or even inaccuracy
found in translations. This also shows the necessity of classical languages for reading original
texts.
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8-4
The Evolution of the Names of the Four Heavenly Kings: From the "King with Ugly
Eyes" to the "King with Broad Eyes”
Wang Huimin

Historically, the Four Heavenly Kings had various different identities and this paper will
trace their evolution. In earlier sutras that were translated into Chinese, the names of the
Four Heavenly Kings were all translated phonetically, and then they were translated by
their literal meaning. The literal translations varied in different occasions, but they were
standardized by the time of the High Tang, Dhrtarastra was called the King of the East,
Guardian of the Nation, Viridhaka was called King of the South, Lord of Growth,
Virtipaksa was called King of the West, The Great Seer, and VaiSravana was called King
of the North, The Great Hearer. Such appellations were continuously used for the
following millennia. This paper specifically traces the translations of the title of the King
of the West. The monk Yijing (635-713) was the first to refer to him as the “Ugly Eye
Heavenly King” rather than the “Great Seer Heavenly King”, and this title had been used
consistently since then. The rather derogatory term of “Ugly Eye” was incorrectly
translated into “Great Seer”. This shift in translation emphasized the great abilities of the
Heavenly Kings. This is an interesting phenomenon in the history of sutra translation.
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Important Notice
Registration

Panelists

Please kindly prepare your passport and register in the hotel lobby upon your arrival. Please register
at the panelist registration desk. With your passport/ID, you will receive a nametag, a room key
and a deck of breakfast coupons. Please confirm email receipt of your flight invoice or arrange to
print it at the hotel in the Business Center. Once panelists submit their flight invoices, they will
receive a tablet, stipend, and Woodenfish souvenir at the panelist registration desk.

Observers/Family Members

If you are an observer or family member, please register at the family/observer registration desk.
With your passport/ID, you will receive a nametag, a room key and a deck of breakfast coupons.
Please confirm email receipt of your flight invoice or arrange to print it at the hotel in the Business
Center. Once we receive flight invoices, they will receive a souvenir.

If you need more support, please leave a message at the registration desks.

Accommodation

For the items in the mini bar and laundry or other amenities, everyone is responsible for paying the
hotel in full before check-out.

Every participant staying in the hotel will receive a room key. Please make sure that you do not lose
your Kkey. If you lose your key, please come to the front desk, and you will be responsible for the
amount for a new key.

Dining

Breakfast: It will be on the 4t floor of the main building of the hotel. Breakfast begins at 7am.
Please arrange your time according to the daily conference agenda.

Lunch: It will be served at the Dunhuang Academy, so at registration, please notify the staff if you
require vegetarian meals.

Dinner: It will be served at the hotel’s Fengguoci Restaurant on the 1st floor. If you don’t want to
attend the dinner organized by the conference, please let us know at lunch time to avoid wasting
food. If you want to arrange your dinner, you will need to cover your own costs.

Transportation

During the conference, every morning and afternoon there will be buses to pick up all conference
participants to take everyone to and from Dunhuang Academy. Please pay close attention to the
conference agenda, and the departure time for the bus to make sure you are punctual and not
delaying the conference.

The bus will leave on time. If for some particular reasons you cannot make the bus, please
contact the hotel to arrange for a taxi to go to the Dunhuang Academy at your own expenses. It
is 20km. from the hotel, 25 minutes by taxi. If you need any assistance, please contact Meng Hong
+86 139 0139 6622.

Conference handbook and Simultaneous Translation

We need everyone’s support to make this conference successful. We would like to reduce the use of
paper throughout the conference. Related conference agenda and materials will be sent to you in
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electronic form. Please prepare your daily relevant files and make sure any electronic device you
bring to the conference is adequately charged each day, as there will not likely be enough outlets
for everyone to use at once.

The conference will be mainly in English, so if you need simultaneous translation, please request
earphones at the conference venue. If you need English or Chinese language support, please contact
the below staff.

Closing

When you check out, please hand-in the room keys to the hotel front desk. If you consumed other
amenities from your room, please make sure you make all payments.

In order to support this conference, please hand in the nametag so we can re-use the lanyards.
Conference Contacts
Accommodation and Dining:

Hong Meng: +86 13901396622

Jenny: +86 18701439966

Transportation and Language support:
Kalen: +86 13910731714

Huishan: +86 13488779792

David: +86 13290332150

Yaffa: +86 15650709383

IT Support:

Zhiying Wang: +86 13911365619

Enjoy the conference!
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Map of the Hotel

Dinner at Feng Guo Ci

Restaurant

Informal night gathering at

Liangzhou Courtyard House

Breakfast at the 4th
floor of Castle
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