Chinese Buddhists in Search of
Authenticity in the Dharma

MAX DEEG

THIS ARTICLE focuses on the interface of transmission, authority, and
authenticity in Buddhism,! specifically early medieval Chinese Bud-
dhism. These three terms are obviously and closely interrelated and entan-
gled, and it is hard to exemplify any of them separately. But some general
observations are in order before looking specifically at Buddhist concep-
tions and narratives of them. The Weberian understanding of authority
as being constituted and defined by charisma may be challenged, and the
focus rather be shifted to how and for what purposes the complex charisma-
authority is construed in specific contexts. Most would surely agree that the
transmission of religious teachings and doctrines is linked to their correct-
ness, that is, their authenticity. It is exactly here that authority comes into
play. It is also important to emphasize that authority is not restricted to human
agents—even though it is most often represented by them—but can also
find its expression in objects like texts (which have a more direct semantic
connection to the transmitted religious message), the teaching or doctrine
(dharma), and legitimizing symbolic paraphernalia such as robes? and relics.
If not in Buddhism’s original Indian context,® at least in Buddhism’s
Chinese self-reflective environment—which depended on the authenticity and
authority of the Buddhist scriptures (its vehicle)—authenticity of the dharma

! For a discussion of this complex, with a focus on transmission and authenticity, see
Davidson 1990.

2 See the example of the Buddha’s robe and Mahakadyapa referred to below in note 8.

3 On the rather loose concept of Buddhist canonicity, see Harrison 2004; Salomon 2011.
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in the most generic way was established by the designations buddhavacana,
“word of the Buddha,” or $astuh Sasanam, “teaching of the Master.”* In
India this authenticity and authority may already have been recognized due
to the presence of the standard opening formula of a sutra (nidana), “Thus
I have heard at one time . ..” (Skt. evam maya srutam ekasmin samaye),’
referring to the authenticity in illo tempore (ekasmin samaye) and in persona
(the instrumental personal pronoun maya normally taken to refer to Ananda),
but also by the spatial dimension of the name of the place—a “sacred”
place connected to the life of the Buddha—that follows in the locative (e.g.,
Sravastyam, “in Sravasti,” Rajagrhe, “in Rajagrha”).6 This formula was, as is
well known, then also applied to the (historically) later Mahayana sutras.

The Buddhist records of the first council (samgiti) after the parinirvana
of the Buddha, the council of Rajagrha, sheds some further light on the
Buddhist understanding of these aspects of authority and the authenticity of
the transmission of the dharma.” It brought into play and initiated a lineage
of personal and individual authority—in personis Mahaka$yapa® and
Ananda as well as the successive “patriarchs”—without which the legitima-
tion and therefore stability of the dharma would have been inconceivable.
Furthermore, Buddhist narratives give many examples of critiques of and
challenges to authority, which reminds us that the insight that authority

4 See Harrison 2004.

5 See Davidson 1990, p. 294. On the problems that have arisen when interpreting this
formula in different language traditions (and modern translations), see Brough 1950; Silk
1989; Allon 2001, p. 229; Nattier 2014. This formula was used in texts that are not sutras in
the strict sense, e.g., narratives like the Jatakas and Avadanas. It seems that it may have even
kept its authenticating function when it was linguistically de-individualized (without maya),
as, for instance, in evo parisravo and evo suyadi in the Gandhari piirvayogas, i.e., stories
about previous lives (Lenz 2003, pp. 147, 151). GandharT sutras seem to have preserved the
standard formula, eva me rsoda (Allon 2001, pp. 126, 135-36, 225-32), but interestingly also
support evidence of abbreviated formulas found in some Sanskrit and Pali texts (. . . nidana)
which seems to reflect a need to imply the forumla even if not spelled out.

6 Schopen (1997) has shown how this part of the formula was used and was necessary for a
text’s authentication. Commentators even attempted to argue that it was present even if it was
not expressed literally. See the example from a commentary in Tibetan on the Triskandhaka
ascribed to Nagarjuna, quoted and translated in Silk 1989, p. 161.

7 On the Buddhist councils in general see Frauwallner 1952. On their authoritative function,
see Hallisey 1991; Davidson 1990, pp. 297-303. On the council of Rajagrha, see Przyluski
1926, Bareau 1955.

8 The narratives surrounding Mahakasyapa and his authority went far beyond his role as
the first generation of patriarchs. The narrative of his stay on Mt. Kukutapada (Gurupada)
to pass on the Buddha’s robe to his successor extends to the advent of the future Buddha
Maitreya. See Deeg 1999b, Silk 2003, Tournier 2012.
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is there to be questioned is not modern. These led to the ultimate form
of variation, the split (schism) of the sarigha,’ the first attempt at which
was allegedly made during the lifetime of the Buddha by the notorious
Devadatta,'? and then clearly appears in the narrative of the second council
of Vaisali,!! as well as of the third one in Pataliputra under ASoka’s rule.12
It is evident that spatial transmission is the key to the spread of a religion,
and Buddhism certainly is no exception.!3 Here again, authority and authen-
ticity play an important role, this time in the construction of mission narra-
tives in Buddhist contexts that are temporally and/or spatially close to the
region or the time of the Buddha (Mathura, ST Lanka, Gandhara, Ka$mir,
Khotan, and Burma when seen as Suvarnabhiimi), the Buddha himself'4 or
an eminent representative of the dharma converts. In other cases, it is a patri-
arch in the transmission line who sends missionaries into distant regions.!?
When such direct authority could not be claimed due to either geographical
or temporal distance, there remained potential uncertainty as to whether
or not a community could claim legitimate and authoritative transmission
of the dharma. In the case that such a direct claim of authority and authen-
ticity could not be established, other mechanisms of reassurance had to be
developed, one of them being transmission lineages leading back to the
Buddha himself.!¢ This, however, presupposed institutionalized “schools”
with a certain central and individual authority that could be the link in an
assumed transmission line going back to the Buddha. Here the authority
and authenticity of the transmission was guaranteed by a successive chain
of individuals, often called patriarchs (Ch. fazu %fH), whose presence

9 On Buddhist concepts and narratives of schism, see Silk 2009.

10 See Bareau 1989-90, Mukherjee 1966, Deeg 1999a.

11 See Hofinger 1946.

12 See Deeg 2009b.

13 On the transmission process of Buddhism, see Neelis 2011.

14 In fact, the Buddha is even presented as converting others in the case of regions lying
outside of Buddhism’s heartland.

15 See Deeg 2016a.

16 On lineage in the Chan/Zen ji# tradition see McRae 2003, pp. 1-9. His rule no. 2 (p.
xiv) regarding these “polemical tools of self-assertion” should be kept in mind: “Lineage
statements are as wrong as they are strong.” It seems that sometimes the more distant in time
and space a denominational historical context was from the origin (the Buddha himself), the
more important lineages became. An example is Chan/Zen Buddhism, which emphasizes its
Indian authenticity through the figure of its patriarch Bodhidharma (Ch. Putidamo F42iEEE).
On Bodhidharma see McRae 2003, pp. 22-28; Faure 1986. Lineages are, of course, found in
South Asian Buddhist traditions as well, e.g., in the Theravada/Pali historiographical tradition
(Mahavamsa, Dipavamsa).
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determined and ensured that the doctrine taught and propagated was indeed
the essence of the Buddha’s dharma, the buddhavacana.

Such certainty of transmission, however, did not go unquestioned in
China. Very often doubts about the correctness and authenticity of the
dharma transmission were raised, and reassurance could only be gained
by tracing the scriptures that contained the dharma back to an authentic
origin—ideally, temporally back to the Buddha himself, or at least
geographically back to the religion’s heartland of the Gangetic Plain in
Magadha. This search for authenticity can be seen in the phenomenon of
the so-called Chinese pilgrim monks travelling to the sacred land of their
religion between the late fourth and tenth centuries to visit its holy places,
to study in the monastic centers of learning, and to bring back authentic
Buddhist texts, some of which they then translated into Chinese. To
understand how and why this movement “in the other direction” to bring
the dharma back home—a “transportatio” rather than a “transmission,”
if the latter term has a directional connotation of going from a center to a
periphery—could take place, it is, however, important to keep in mind that
it was preceded and accompanied by several discourses and tendencies
in China which led Chinese Buddhists to feel the need to verify the
authenticity and authority of their dharma transmission.

The authority of transmission, for Chinese Buddhists, was for the first few
centuries clearly located in India, the land of the Buddha. This is reflected in
the Chinese biographies of Buddhist monks from the first to the sixth century
that were compiled into two collections: the Gaoseng-zhuan = f#4{# (T no.
2059) by Huijiao Ef (497-554), and the Xu-gaoseng-zhuan & (T
no. 2060) by Daoxuan & & (596-667). The structure of the first collection
recognizes Indian predominance and authority, as is noted prominently at
the beginning of the translators’ biographies:

That the dharma spread to the eastern land is clearly the merit of
the translators [who] crossed the dangers of the sand [deserts]
or drifted about in the huge waves [of the ocean], [and they]
all did not consider [their] lives in order to die [for the sake] of
the Way, [and] dedicated [their] lives to spreading the dharma.
China became enlightened just because of them, [and] their virtue
should be venerated—therefore [I] put them at the beginning of
this work.17

T SRIBHER T, ShERRs B, silBible, ssiits, WsmmiE, Zamillk, BT
— B, iETL, MO RY (Gaoseng-zhuan T no. 2059, 50: 418¢—419a).
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The vast majority of these early translators are either Indian or of Indianized
Central-Asian origin.!® For quite some time their authority to transmit the
authentic dharma was not doubted.

Nevertheless—in a slightly paradoxical way—the diversity of the Bud-
dhist teachings transmitted to China also led to the tradition’s first shift of
authority, from India to China. This can first be seen in Shi Daoan Fi %
(312-385), whose activities could be described as a mixture of claiming
his own authority and verifying the authenticity of the dharma.!® Daoan’s
authority is clearly reflected in his catalogue of translations, the Zongli-
zhongjing-mulu #7ELAFE A # (finished 374), the first such catalogue com-
piled in China, in which he distinguishes authentic (zhen &) from suspicious
(vi %) or even false (wei %) texts. This cataloguing activity, combined with
Daoan’s decisions regarding authenticity, was later taken up and continued
by the imperial authorities,2? a clear indication that by then the shift of
authority to China expressed in his decisions regarding textual authenticity
had been solidified to an extent that paradoxically excluded the agent of
dharma transmission, the sarigha.

This shift of authority to China, however, is already found earlier in
developments like the formation of the Tiantai X% school and the sys-
tematization of Buddhism’s various teachings and authoritative texts by
its founder Zhiyi &% (538-597).2! The powerful impact of panjiao ¥
# (gradually and soteriologically categorizing Buddhism’s various scrip-
tures?2) on Chinese Buddhism assuming its own authority has, in my opin-
ion, been underestimated. But it also cannot be denied that the authority of
the Indian transmission continued to play a role in the religion. Until the
middle of the Tang /& period (618-907) an indirect discourse between Chi-
nese and Indian authority remained the rule. This only changed with the
arrival of new doctrinal systems like the Consciousness-only (Vijhanavada/
Weishi MEik), Yogacara school of philosophy?? and the Esoteric (Tantric)
tradition.24

18 On these Chinese anthologies of monk biographies (or rather hagiographies), especially
their hierarchical structure in which translators are placed top, see Wright 1990, pp. 77, 152, n.
7; Kieschnick 1997, p. 9.

19 On the activities of Daoan, see Ziircher 2007, pp. 186-99, and on scrutinizing and cata-
loguing sutras, pp. 195-97.

20 See Tokuno 1990.

21 On Zhiyi, see Hurvitz 1980.

22 See Mun 2006.

23 See Lusthaus 2002.

24 See Orzech, Serensen, and Payne 2011.
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The Chinese side’s claim to authority, however, was countered and chal-
lenged by the continuing influence of India and the persistent view that the
latter was superior culturally and religiously, which was reflected in the
so-called “borderland complex” of Chinese Buddhists. This term was coined
by the Italian Sinologist Antonino Forte,2’ and refers to the fact that Chinese
Buddhists, at some point, had no choice but to come to the conclusion that
they were living in a borderland (Ch. biandi %), that is, in a soteriologically
less important region at the periphery of their religion’s sacred geography,
which was of course centered on the Gangetic plain. The Sanskrit name
for this area Madhyadesa was translated into Chinese as Zhongguo T,
traditionally a name reserved for the Middle Kingdom, China, itself.

Most of the Chinese monks who traveled to India and left records on their
return to China gave, as their motivation for undergoing the perilous and
long journey, dissatisfaction with or doubts about the state of the dharma’s
transmission in China in terms of doctrinal teaching, monastic conduct, or
religious practice. In this sense these monks were not pilgrims but were
“searching for the dharma” (giufa *Ki%) with a view to transmitting it to their
homeland based on the authority of Buddhism’s sacred center in India.26

The first traveler who left a record of his own, Faxian %8 (travelled
399-41227), clearly expresses this motivation for undertaking his journey:

Faxian, when he was in Chang’an, was depressed that the Vinaya-
pitaka was incomplete [in China]. Thereupon in the first year?® of
the era Hongshi, in the jihai-year of the sixty-year cycle, he agreed
with Huijing, Daozheng, Huiying and Huiwei to go to India and
search for the precepts [of the Vinaya].2?

More than two hundred years later the biographer of Xuanzang %% (602—
664), Huili 3z (n.d.), indicated a similar reason for his master’s journey to
India:

25 Forte 1985; Deeg 2016b; Chen 2012.

26 See Deeg 2014.

27 Faxian’s biographical dates are normally given as ca. 340-422 which would set him on
the road at the age of approximately sixty; for a different dating from ca. 360—440 see Deeg
2005, pp. 22-30.

28 T have adopted the reading yuannian t4F instead of the Taishd’s “ernian” —4F; see Deeg
2005, p. 505, n. 2258.

2 VREHEAER S, WHRERL, POUERLULATTERIEC Y, B, . HE. ESE
RERZ KA (Gaoseng-Faxian-zhuan & EEHIE, also known as Foguo-ji #hEI5E, T no.
2085, 51: 857a). For more details on Faxian, his travels, and its context, see Deeg 2005, p. 505.
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The dharma-master had already frequented many teachers every-
where, fully listened to their explanations, scrutinized their princi-
ples in detail, and saw that each of them held on to their sectarian
superficial teaching [zongfu 7%%:]. When he scrutinized them
against the sacred texts there were also hidden and obvious differ-
ences, so that he did not know which one to follow, and he thus
made a vow to travel to the Western Region to ask about the
points which were doubtful and then also obtain the Shigidi-lun
+--tH#iFm [Treatise of the Seventeen Stages, Skt. Saptadasabhiimi-
Sastra]’®—which is now known as the Yujiashidi-lun Frimritsg
[Treatise of the Yoga-Masters, Skt. Yogacarabhiimi-sastra]’'—
clarify the many doubts he had. He also said: “Formerly Faxian,
Zhiyan and also learned men of other times could search for the
dharma and lead and benefit the living beings—how can one not
enable a high-spirited individual to pursue the same lest the cool
breeze of the dharma may be interrupted in the future? A man of
fortitude and courage is able to continue [their efforts].” There-
upon he and like-minded men made [their intention] known, but
an imperial order was issued that they were not allowed to go.
All the other people withdrew, and only the dharma-master was
unyielding. In order to get ready for his lonely travel and also rec-
ognizing the dangers of the road to the West, he tested his mind,
but in order to tame all kinds of suffering among human beings,
he endured the dangers and did not withdraw. Thus he first went
to a stipa, prayed and explained his intention, and implored all
the saints to bestow on him their hidden power so that he could
go and return without hindrance.32

In Xuanzang’s own report, the Xiyu-ji Paiit, “Records of the Western
Regions,” no direct motive for the journey is given by the monk himself, but

30 Translated by Paramartha (499-569, Ch. Zhendi E#).

31T no. 1579, 30: 279a-882a. Translated by Xuanzang.

32 EATREERB I, (e, SR, SRR, Ber M, JRERE ﬁﬁ%, %%ﬂiﬁ% Ty
PR LRI, JFE (CFEHER) DURRREE, R4 ORMimiEe) t, XF : EIEEL
BRI L, ERERIEREE, S, AR 2 KOOkE ;?%‘Izzo ”E@E%ﬁfﬂfgﬁ%
F, AHARFR, FENBGR, MWEERIARE, PEFFIGE, SOKEREERIE, )AL, DI
FRFEFR, HEEANR, SKIa AL, HGERHE, MZREEm, EAEEE  (Datang-Daciensi-
sanzang-fashi-zhuan K5 RKZEESF = A, T no. 2053, 50: 222¢). Also found in the Datang-
gusanzang-Xuanzang-fashi-xingzhuang KJEH = ZHERTTR (T no. 2052, 50: 214c¢).
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in the preface to the Xiyu-ji written by the Yu Zhining 7% (588-665), a
high and influential official under both emperors Taizong A’ (598-649, .
626—649) and Gaozong i’ (628—683, 1. 649-683), one finds the following:

The dharma-master, from his childhood until he had grown up, set
his mind on [studying] the “Subtle Scriptures.” Famous learned
and virtuous men before quickly transferred the [common] under-
standing of the [different] nikayas [buzhi %#33], they lost them-
selves in details and forgot the origin, picked the ornamental form
and relinquished the truth, so that thereupon there were the deviant
teachings of the North and the South [nanbei-yixue it 534], the
contradictions of truth and falsehood. These things have long been
repeated and asserted, [but Xuanzang] was frustrated; and fur-
thermore he was afraid that the transmission [chuanyi 47%]35 was
erroneous, contradictory, and had not been completely grasped or
penetrated. However, as he fully wanted to understand the words
of the “Fragrant Elephant” [xiangxiang #%:36], he longed to reveal
the inventory of the naga-palace [longgong #£#].37 With his unsur-
passed virtue and just when it was a time of prosperity he [took]
his mendicant’s staff, arranged his robes, and left for more and
more distant regions. He left behind the dark Ba ## [River]38 and
looked far ahead, directed his steps towards the “Onion Moun-
tains” [Congshan %113%]. Rivers and land extended over a far dis-
tance, and he encountered much perilous terrain. He dismissed
[the travels of the marquis of] Bowang %240 as not very distant,
and looked down [on the journey] of Faxian as limited. Of all the
places he passed through he diligently studied the language, strove

33 Refers to the division of the original Buddhist order and teaching in the different nikayas
(bu ).

34 As can be gathered by the usage of yixue elsewhere in the Xiyu-ji, this refers to Buddhist
teachings Xuanzang did not consider to be in accordance with the essence of the dharma.

35 Lit., “transmitting and translating,” in the Chinese context this refers to the transmission
of the dharma, including its translation into Chinese.

36 Skt. Gandhagaja. Here this appears to be an epithet of the Buddha.

37 Refers more generally to the teaching of the Mahayana, perhaps especially the Yogacara
tradition, or the Prajiiaparamita texts (I owe this suggestion to one of my anonymous peer
reviewers).

38 The Ba River is a tributary to the Wei /& River. According to Ji 1985, p. 25 n. 4, this refers
to the area of Chang’an from where Xuanzang started his journey.

39 Referring to the Pamir Mountains.

40 Bowang-hou f#22{%, the famous Han explorer Zhang Qian %% (n.d.—114 BCE).
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to understand their character, and miraculously pushed across the
fords [jinhui #:€41]. Thereupon he corrected [other’s mistakes;
cihuang 113542, and his excellence flew through India. He trans-
mitted his writing on palm-leaves [bei-ye H#E4], and quickly
returned to China [Zhendan 1z H.44].45

As one can see, a gradual shift of authority was behind this increasing
tendency from the Western Jin 70 (265-420) to the first half of the Tang
dynasty (seventh to early ninth century) to go to India, study in the monas-
tic centers of learning like Nalanda, return with Buddhist texts for trans-
lation, and spread the dharma. Chinese Buddhists no longer accepted the
happen-stance transmissions of Buddhist texts by Indian or Central Asian
Buddhist masters but were actively looking for specific textual and doctri-
nal authentic traditions (Faxian: Vinaya; Xuanzang: Abhidharma, Yogacara,
and other texts)*0—or in the case of the Sino-Korean monk Huichao &5t
(first half of the eighth century), esoteric practices as well—at their claimed
places of origin, mostly in Magadha in East India. With the “transportatio”
and “translatio”™’ of the dharma by Chinese Buddhists also came an
increased Chinese Buddhist self-consciousness and self-assuredness. Chi-
nese Buddhism had become an authority in its own right and claimed its own
authenticity.

41 In this context, this means Buddhism.

42 Originally referring to orpiment, which was used for correcting mistakes in writing (Hanyu
dacidian HFERFALH, vol. 11, p. 839), the term cihuang came to mean to correct mistakes.
Here it refers to Xuanzang’s victories in debates over other Buddhist scholars.

43 *pqjh-°: a transliteration-translation—ye 4% semantically for “leaf”—of the Skt. pattra.

44 *¢ginh-tan”. A transliteration for the Indian expression for China (Skt. Cinasthana), based
on the Pkt. Cina(t)thana.

BEMAZR, BEORE, AEE, HPechh, BAREA, R, ZAmilRe, B
Henfit, kS Tk, RS, SiRVEGREREL SRAEZETE, SESESZ, WEHEEZH, it
2%, WEEZH, MK, FaBEL, TR XHmLE, FRNmEE. JIEERE,

EEMEST, MIER ; S HIE, REFEH (Datang xiyuji KEETEIERL, T no. 2087, 51: 868b; Ji
1985, pp. 23-24). Without going into details here, it should be mentioned that some editions
attribute this preface, I think falsely, to Zhang Yue 8t (667-730).

46 This already seems to have happened earlier in the second half of the third century, as
the case of the monk Zhu Shixing & =£:4T (n.d.) in the third century shows. He wanted to go
to India to obtain a copy of the Astasahasrikaprajiiaparamita-sitra but then he acquired it
already in Khotan and did not travel on to India. See Ziircher 2007, pp. 61-63.

47T am not referring here, of course, to the translation of texts but to a transfer of religious
symbols as in the case of, for example, the medieval transfer of relics for which the term was
originally used.
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ABBREVIATIONS

T Taisho shinshii daizokyo KIEFHE KEHE. 85 vols. Ed. Takakusu Junjird mifliEIR
5 and Watanabe Kaigyoku %/, Tokyo: Taishd Issaikyd Kankokai. 1924-34.

REFERENCES

Allon, Mark. 2001. Three Gandhari Ekottarikagama-Type Sutras: British Library Kharosthi
Fragments 12 and 14. Gandharan Buddhist Texts 2. Seattle, London: University of Wash-
ington Press.

Bareau, André. 1955. Les premiers conciles bouddhiques. Paris: Presses universitaires de
France.

. 1989-90. “Devadatta et le premier schisme bouddhique.” Oriente e Occidente
(Piarvaparam) 7/8, pp. 1-14. Translated into English as “Devadatta and the First Bud-
dhist Council.” Buddhist Studies Review 14, no. 1 (1997), pp. 19-37.

Brough, John. 1950. “Thus Have I Heard. . . .” Bulletin of the School of Oriental and Afri-
can Studies 13, no. 2, pp. 416-26.

Davidson, Ronald M. 1990. “An Introduction to the Standards of Scriptural Authenticity in
Indian Buddhism.” In Chinese Buddhist Apocrypha, ed. Robert E. Buswell, Jr., pp. 291—
325. Honolulu: University of Hawai‘i Press.

Deeg, Max. 1999a. “The Sangha of Devadatta: Fiction and History of a Heresy in the
Buddhist Tradition.” Kokusai bukkyogaku daigakuin daigaku kenkyii kiyo [EIBSLET K5
B K FAFZERL 2 (Journal of the International College for Advanced Buddhist Studies) 2,
pp. 183-218.

. 1999b. “Das Ende des Dharma und die Ankunft des Maitreya: Endzeit- und Neue-

Zeit-Vorstellungen im Buddhismus mit einem Exkurs zur Kasyapa-Legende.” Zeitschrift

fiir Religionswissenschaft 7, pp. 145-69.

. 2005. Das Gaoseng-Faxian-Zhuan als religionsgeschichtliche Quelle: Der dlteste

Bericht eines chinesischen buddhistischen Pilgermdnchs iiber seine Reise nach Indien mit

Ubersetzung des Textes. Studies in Oriental Religions 52. Wiesbaden: Otto Harrassowitz.

. 2009. “From the Iron-Wheel to Bodhisattvahood: Asoka in Buddhist Culture and

Memory.” In Asoka in History and Historical Memory, ed. Patrick Olivelle, pp. 109—44.

Delhi: Motilal Banarsidass.

. 2014. “When Peregrinus Is Not Pilgrim: The Chinese ‘Pilgrims” Records—A Revi-

sion of Literary Genre and Its Context.” In Searching for the Dharma, Finding Salva-

tion: Buddhist Pilgrimage in Time and Space (Proceedings of the Workshop “Buddhist

Pilgrimage in History and Present Times” at the Lumbini International Research Institute

(LIRI), Lumbini, 11-13 January 2010), ed. Christoph Cueppers and Max Deeg. Lumbini:

Lumbini International Research Institute.

. 2016a. Miscellanae Nepalicae: Early Chinese Reports on Nepal—The Foundation

Legend of Nepal in Its Trans-Himalayan Context. Lumbini: Lumbini International

Research Institute.

. 2016b. “Chonggu ‘biandi qingjie’: Hanzhuan fojiao zhong dui Yindu de zhujian

rongshou” Efl “IBHUNGRS o BHEMRACTEIFIERZEWIA S (“Borderland Complex”




DEEG: IN SEARCH OF AUTHENTICITY 21

Reloaded: Coming to Teams With India in Chinese Boddhism). In Zhongyin guanxi yanjiu
de shiye yu qianjing FHIJSREGMEF 515, ed. Sun Yinggang, pp. 65-77. Shanghai:
Fudan Daxue Chubanshe.

Faure, Bernard. 1986. “Bodhidharma as Textual and Religious Paradigm.” History of Reli-
gions 25, no. 3, pp. 187-98.

Forte, Antonino. 1985. “Hui-chih (fl. 676-703 A.D.), a Brahmin Born in China.” Annali
dell’Istituto Orientale di Napoli 45, pp. 105-34.

Frauwallner, Erich. 1952. “Die buddhistischen Konzile.” Zeitschrift der Deutschen
Morgenlindischen Gesellschaft 102, pp. 240-61.

Hallisey, Charles. 1991. “Councils as Ideas and Events in the Theravada.” In The Buddhist
Forum, vol. 2, ed. Tadeusz Skorupski, pp. 133—48. London: School of Oriental and Afri-
can Studies and Tring: Institute of Buddhist Studies.

Harrison, Paul. 2004. “Canon.” In Encyclopedia of Buddhism, ed. Robert E. Buswell, Jr.,
pp. 111b—115b. New York: Macmillan Reference USA.

Hofinger, Marcel. 1946. Etude sur le concile de Vaisalf. Louvain: Institut Orientaliste.

Hurvitz, Leon. 1980. Chih-i (538-597): An Introduction to the Life and Ideas of a Chinese
Buddhist Monk. Mélanges chinois et bouddhiques 12. Bruxelles: Institut belge des hautes
études chinoises.

Ji Xianlin Z=354K, ed. 1985. Datang xiyuji jiaozhu K PG, Beijing: Zhonghua Shuju.

Kieschnick, John. 1997. The Eminent Monk: Buddhist Ideals in Medieval Chinese Hagiog-
raphy. Studies in East Asian Buddhism 10. Honolulu: University of Hawai‘i Press.

Lenz, Timothy. 2003. A New Version of the Gandhari Dharmapada and a Collection of
Previous-Birth Stories: British Library Kharosthi Fragments 16 + 25. Gandharan Bud-
dhist Texts 3. Seattle, London: University of Washington Press.

Lusthaus, Dan. 2002. Buddhist Phenomenology: A Philosophical Investigation of Yogacara
Buddhism and the Ch’eng Wei-shih lun. London, New York: RoutledgeCurzon.

McRae, John R. 2003. Seeing through Zen: Encounter, Transformation, and Genealogy in
Chinese Chan Buddhism. Berkeley: University of California Press.

Mun, Chanju. 2006. The History of Doctrinal Classification in Chinese Buddhism: A Study
of the Panjiao System. Lanham, MD: University Press of America.

Nattier, Jan. 2014. “Now You Hear It, Now You Don’t: The Phrase ‘Thus Have I Heard’ in
Early Chinese Buddhist Translations.” In Buddhism Across Asia: Networks of Material,
Intellectual and Cultural Exchange, vol. 1, ed. Tansen Sen, pp. 39-64. Singapore: Insti-
tute of Southeast Asian Studies and Manohar Publishers.

Neelis, Jason. 2011. Early Buddhist Transmission and Trade Networks: Mobility and
Exchange within and beyond the Northwestern Borderlands of South Asia. Dynamics in
the History of Religions 2. Leiden, Boston: Brill.

Mukherjee, Biswadeb. 1966. Die Uberlieferung von Devadatta, dem Widersacher des Bud-
dha, in den kanonischen Schriften. Miinchen: J. Kitzinger.

Orzech, Charles D., Henrik Serensen, Richard K. Payne, eds. 2011. Esoteric Buddhism and
the Tantras in East Asia. Handbuch der Orientalistik (Handbook of Oriental Studies),
sec. 4, vol. 24. Leiden, Boston: Brill.

Pye, Michael. 2003. Skilful Means: A Concept in Mahayana Buddhism. 2nd ed. London,
New York: Routledge.

Przyluski, Jean. 1926. Le concile de Rajagrha: Introduction a I’histoire des canons et des
sectes bouddhiques. Paris: Geuthner.



22 THE EASTERN BUDDHIST 45, 1 & 2

Salomon, Richard. 2011. “An Unwieldy Canon: Observations on Some Distinctive Fea-
tures of Canon Formation in Buddhism.” In Kanonisierung und Kanonbildung in der
asiatischen Religionsgeschichte, ed. Max Deeg, Oliver Freiberger, Christoph Kleine, pp.
161-207. Wien: Verlag der Osterreichischen Akademie der Wissenschaften.

Schopen, Gregory. 1997. “If You Can’t Remember, How to Make It Up: Some Monastic
Rules for Redacting Canonical Texts.” In Bauddhavidydasudhakarah: Studies in Honour of’
Heinz Bechert on the Occasion of His 65th Birthday, ed. Petra Kieffer-Piilz and Jens-Uwe
Hartmann, pp. 571-82. Swisttal-Odendorf: Indica et Tibetica. Republished in Buddhist
Monks and Business Matters: Still More Papers on Monastic Buddhism in India, pp.
395-407. Honolulu: University of Hawai‘i Press, 2004.

Sen, Tansen. 2003. Buddhism, Diplomacy, and Trade: The Realignment of Sino-Indian
Relations, 600—1400. Honolulu: University of Hawai‘i Press.

. 2006. “The Travel Records of Chinese Pilgrims Faxian, Xuanzang, and Yijing:
Sources for Cross-cultural Encounters Between Ancient China and Ancient India.” Edu-
cation About Asia 11, no. 3, pp. 24-33.

Silk, Jonathan. 1989. “A Note on the Opening Formula of Buddhist Sitras.” Journal of the
International Association of Buddhist Studies 12, no. 1, pp. 158-63.

. 2003. “Dressed for Success: The Monk Kasyapa and Strategies of Legitimation in

Earlier Mahayana Buddhist Scriptures.” Journal Asiatique 291, nos. 1/2, pp. 173-219.

. 2009. Riven by Lust: Incest and Schism in Indian Buddhist Legend and Historiog-
raphy. Honolulu: University of Hawai‘i Press.

Tokuno, Kyoko. 1990. “The Evaluation of Indigenous Scriptures in Chinese Buddhist Bibli-
ographical Catalogues.” In Chinese Buddhist Apocrypha, ed. Robert E. Buswell, Jr., pp.
31-74. Honolulu: University of Hawai‘i Press.

Tournier, Vincent. 2012. “Matériaux pour une histoire de la légende et du culte de
Mahakasyapa: Une relecture d’un fragment de statue inscrit retrouvé a Silao.” In Autour
de Bamiyan: De la Bactriane héllenisée a I’Inde bouddhique, ed. Guillaume Ducceur, pp.
375-413. Paris: De Boccard.

Wright, Arthur F. 1990. “Biography and Hagiography: Hui-chiao’s Lives of Eminent Monks.”
In Studies in Chinese Buddhism, ed. Robert M. Somers, pp. 73-111. New Haven,
London: Yale University Press. Orig. pub. in Silver Jubilee Volume of the Zinbun-Kagaku-
Kenkyusyo (Kyoto: Kyoto University, 1954), pp. 383-432.

Ziircher, E. 2007. The Buddhist Conquest of China: The Spread and Adaptation of Buddhism
in Early Medieval China. 3rd ed. Leiden: Brill.






