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Introduction
This paper is a study of the formation of the Da amitué jing"' RFITBRE

& the earliest version of the Larger Sukhavativyiha, on the basis of a com-

parative study between the 2nd and the 11" vows of the Dd amitué jing and
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Women in the Pure Land

their counterparts in the Karunapundarika’.

One of the typical features in the Da amitué jing is that some vows are
combined with several items - in Japanese, ganji FE%. The second vow is
a concrete example of this as it is completely different to its counterparts
in other versions of the Larger Sukhavattvyitha (which consists of only one
item). On the other hand, the second vow of the Da amitué jing and its
counterparts in all four extant versions of the Bethud jing show striking simi-
larities, but some items of the second vow of the Da amitué jing do not have
a counterpart in the other versions of the Larger Sukhavativyiha. This sug-
gests that there must be some relationship between the vows in two sutras
— a question that deserves further study. Although the problem of the 2™
vow has been discussed in previous papers, it seems that scholars have not
realized that the 2" vow plays a very important role in addressing the prob-
lem of the original form of Pure Land Buddhism and the early Mahayana
siitras®.

It is commonly believed that Amitabha Buddha’s original Vows in the

Four versions exist at the present time; two Chinese translations, a Sanskrit version
and a Tibetan translation. The two Chinese translations are: 1) Dashéng beifen-
tuoli jing RFHSBEFIAR, T 3 No.158, translated in Qin dynasty (fl. c. 384 —417),
unknown translator. Siglum: 43Bg; 2) Beihud jing L, T 3, No.157, attributed to
Dharmaksema, Tanwichen 2&# (l. c419). Siglum: 3£#. In this paper I will use,
for convenience, the Beihud jing HEELR as a generic reference to this siitra, because
the context of each version regarding no women being born in Amitabha’s land are
extremely similar in meaning. The Sanskrit version of this satra I will be referring to
is the Karunapundarika (Siglum: KP).

For example, Hirakawa’s considers that this problem is connected to the concept of
ryanyo jyobutsu HELRAL ‘dragon girl attaining Buddhahood’ as found in the Lotus
Satra, Saddharma Pundarika Sitra (see Hirakawa 1969, pp. 262-266). Harrison is a
distinguished scholar in this field and his conclusion is followed not only by western
scholars, but by Japanese scholars. His paper, namely “‘Women in the Pure Land: Some
Reflections on the Textual Sources,” that published in 1988 has been translated into

Japanese and published in Japan (Harrison 2013).



Larger Sukhavativyitha had an influence on their counterparts in the Béthud
jing'. On the other hand, because the Da amitué jing is considered as not
only the oldest version of the Larger Sukhavativyitha, but one of the earli-
est Mahayana sutras, no scholars, as far as I know, dispute the fact that
the period of the Bethud jing’'s vows’ formation is later than those in the Da
amitud jing so much so that much representative research on the Da amitué
jing does not mention the Béihud jing at all’. According to my recent stud-
ies, there is now, however, considerable evidence, to suggest that the Da
amitud jing does not represent the earliest form of the original text, because
many contexts in this version indicate that the Dad amitué jing were prob-
ably created and compiled by its Chinese translator(s)®. Moreover, there is
no concrete evidence verifying that the vows of the Da amitué jing repre-
sent earlier forms than the Béihud jing’s, although the Da amitué jing was
translated in around 220 (see Fujita 2011, p. xvi.) - earlier than the period
of the Beihua jing. In particular, it seems that no one can deny that the

vows of the Beihud jing represent a more original form than those found in

4 See especially Ujitani (1969, pp.1-27). Also see Fujita 2007, p.341. According to
Ujitani, the Amitabha’s original vows in the Karunapundarika Sttra is just a revision
of the vows of the Larger Sukhavativyiha. However, Ujitani’s study was undertaken
over forty years ago, whereas there has been more progress, in recent decades, on
the Da amitu6 jing’s formamtion which indicates that the Da amitu6 jing probably is

just a revision by its Chinese translator (s).

o

For example, Karashima 1999; Kagawa 1993; Harrison 1998, etc.

For example, rather than having been translated from the original Indian texts, the
contexts of zhaijié A and stupa religion appearing in the 6" Vow and 7" Vow of
the Da amitué jing, as well as their fulfillment articles appearing in the later part
of the sttra, are probably derived from the statra’s Chinese translator’s creations.
For some of the evidence, see Xiao (2011). Also, on the formation of the ‘Five-Evils
Paragraphs’ in the Da amitué jing, see Xiao (2012a).

One of the best examples is that the exact number of vows in the Béihud jing's are
still a subject of controversy, because their forms are so indeterminate that scholars

hold a diverse views about them. (see Iwagami 2012)
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the Da amitué jing”. These clues suggest that it is necessary to reconsider
the relationship between the Karunapundarika and the oldest version of the
Larger Sukhavativyitha, an enduring problem in studying the formation of
early Pure Land satras. One of the most appropriate methods with which to
approach this problem is by a comparative study between the second Vow
of the Da amitué jing and its counterparts in the Béihud jing because they
show striking similarities, both in content and sequence.

This paper aims to make some progress towards this goal. It will aim
to show why the 2™ vow of the Dd amitud jing comprises five items, and
to explain the formation of each item. This paper will also highlight some
distinct features that appear in the Da amitué jing. It will consider previous
studies in the field by scholars and point out their shortcomings. The paper
will discuss two kinds of hudsheng #E in the Larger Sukhavativyiha. It
will also consider the formation of the 11" vow of the Dd amitué jing and the
relationships between the 2™ and the 11" vow in this version. Finally, the
chronological order of the Karunapundarika and the Da amitué jing will be

considered.

1. Women in the Vows of the Larger Sukhavativyuha

1. 1 Five Items of the 2nd Vow in the Da amitué jing

The idea of that no women exist in Sukhavatr is widely accepted as one
of typical distinguishing features of Amitabha Buddha's land. In the Larger
Sukhavativyitha's vows, however, the most detailed account illustrative of

Amitabha’s Sukhavati®, the fact of no women existing in Sukhavati has been

8 Pure Land, referring to Amitabha’s Sukhavati, is just a free translation derived

from its Chinese counterpart, Jingts# ¥=1. On when and why the religion based on
Amitabha is labeled as Pure Land Buddhism, see Xiao (20092, 2012a).



disclosed only in the 2nd vow of the Da amitué jing. Instead of address-
ing the question of there being no women in Sukhavati, the counterparts of
the 2™ vow in all remaining versions simply relate which women in other
Buddhas’ land transform their bodies into men’s. However, other Buddhas'
lands present a completely different situation. For example, that women
exist in Aksobhya's Abhirati has been clearly depicted in one of the earliest
Mahayana sitras’, the Achifogué jing FIBMHBELL (the Aksobhya Sitra).

In the five versions of the Chinese translations of the Larger
Sukhavativyiha, the two earliest versions, the Da amitué jing and the
Pingdéngiué jing', both comprise twenty-four vows and belong to the Early
Recension, even though their contents and orders show marked differences.
The remaining three Chinese translations, as well as the Sanskrit version
and a Tibetan translation, belong to the Later Recension'. The second vow
of the Da amitudé jing is as follows.

[CKRFT] 58 —BH - AESEAEmR, SRBIT, BEHA KABRKERBTH
BIfESF © RERBRAR, BRIESHZE" RAEREE, BR
ERUKEE A, RARBEERE. MERTRERE. BRETY
1Efh, AERBAEAER (T12, p. 301a27-03).

The Second Vow: If, when I attain Buddhahood, may there be no wom-

en existing in my country. Women who desire to be born in my country

9 For example, in the Achifogué jing reads, &F3E | ML ANBELAZE, W&k
R N2 B8t (T11, p. 756b06-07. “Sariputra, the women in that Buddha’s land
(Aksobhya’s Abhirati) do not have the attitudes they do in our land”).

1 T12, No. 361. Foshuo wiliangqingjing Pingdéngiué jing WiRBEE S PEEK

hereafter the Pingdéngjué jing. Siglum: FE¥H.

For convenience I would like to follow the previous study of Fujita. By no means do

the original texts of the two versions of the Early Recension also have twenty—four

vows as we find in the present form, because it was revised and created by their

Chinese translators. In this paper, I will not be addressing the issue of the original

style of the two versions of the Early Recension.

2 The translation of the term BAFe¥EB) and the second vow cf. Harrison 1998, p. 557.
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will forthwith transform their bodies into those of men. All of the hu-
man beings and the species that flit and wriggle in the countless heavens
who are reborn in my country will be transformed on a lotus flower in
the pond of seven treasures, and they will become numberless bodhisat-
tvas or arhats when they mature. Only if this vow is fulfilled, will 1
attain Boddhahood. If this vow is not fulfilled, may I never attain Bud-
dhahood.

According to Fujita, this vow consists of two parts: the first part is
called Tennyo jyonan S HE “Transformation of Women into Men” and,
the second part is known as Renge kesyo ¥4 “Rebirth by Transforma-
tion on a Lotus Flower™. In fact, the above vow is a combination of five
items and the first part comprises three items:

(i)  Guowi nitren BT AN “No Women Existing in Sukhavatr”;

(i) Zhudannii chéngnan L HEE “Transformation of Women into Men”:

(iii) Niren wangsheng T NEAE “Women's Rebirth in Sukhavat?”.

In addition to Renge kesyd suggested by Fujita, the second half of the
2nd vow also involves another important feature, namely Pisa aludhan
wiishi EYETEBE MR “Innumerable Bodhisattvas and Arhats™. This fea-
ture can be inferred from the context of RAEIEEE, FIFEMERE. It
is a special feature only appearing in the Dd a@mitué jng™, and provides one

of the most telling clues in determining its author’s purpose. Unfortunately,

13 Fujita 1970, pp. 382-384, also Fujita 2007, pp. 302-308.

" This point is based on the following contexts in the second vow: X BEERE, P
B R

The following two significant points should have had more attention drawn to them.
First, in the Larger Sukhavativyitha, only the Da amitué jing has this characteristic.
On the contrary, in all other versions of the Larger Sukhavattvyiha, ek 58 REE
becomes BERIMEH or HTFMH (see Ota 2004, pp. 52-53). Secondly, this feature not
only appears just once in the Da amitué jing, but repeatedly, even in the vows, in the
Da amitué jing. For example, in addition to the second vow, the 20" vow also states

this meaning clearly.



as far as I know, why these words are combined in the later part of the sec-
ond vow, which is probably one of keys to approaching the original form of
the early Pure Land satras, is not taken seriously in any earlier studies. As
a result, the second vow of the Da amitué jing is a combination of five items.
And almost all of them are unique with one only appearing in the Da amitué
Jing's vow; in particular, items 1, 4 and 5 do not have a counterpart in any
other versions of the Larger Sukhavativyiha. By contrast, almost all of them
have a counterpart in all versions of the Béihud jing’s vow. The following
table shows the corresponding relationships between the second vow and its

counterpart in the Béihua jing.

Table 1
the 2nd Vow of KFT the Beihud jing."
Item 1 : EHELZA No. 12 H LA
Item 2 : WL BB No. 49 B 4852 /No. 50 BBl L&
Item 3 : TAHEE N/A
Ttem 4 : EREPTHEE M No. 42 E 5 350
Item 5 : JEFLA No. 13 B &4

From the above table(cf. Table 4 below), we see that the first part of
the second vow of the Dd amitué jing is in a combination of three items.
Item 1 and the 12" vow of the Beihud jing are identical in meaning. Item 2
parallels the 49" and 50" vows of the Béihud jing. By contrast, item 3, which
refers to women's rebirth in Sukhavati, can only be seen in two versions of

vows from the Larger Sukhavativyiha - the 2nd vow of the Da amitué jing

16 The numbers and their titles of the vows in the Beihud jing are dependent on Ujitani’

s research (see Ujitani 1969, pp.65-145).
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and the 27" vow of the Zhuangyan jing". On the other hand, there is noth-
ing that corresponds with the notion of “Women’s Rebirth in Sukhavati” in
the vows of all the versions of the Beihud jing. Moreover, the 12" and 49"
vows are respectively regarded as two individual vows in the Béihud jing.
This is why I believe that the first part of the 2nd vow of the Da amitué jing
is in a combination of three items, and each of them doubtlessly has its own
history to account for its different formation from the two others.

On the other hand, it is notable that what the second vow of the Da
amitud jing addresses is something different to what we find in its counter-
part in the other versions, except for the 27% vow in the Zhuangyin jing®.
The second vow of the Da amitué jing and its counterpart in the Bethud jing
are very similar, both in content and order. The arrangement of the 12" and
13™ vows in the Béihud jing is similar in order to the second vow of the Da
amitud jing (in which items 1 and 5 are compiled in the second vow of the Da
amitué jing). Moreover, there are three vows - the 13" the 49" and the 50" "
- referring to women Buddhist practitioners in the Béihud jing. In each ver-
sion of the Larger Sukhavativvitha, except the Da amitué jing®, by contrast,
only one vow refers to female Buddhists. These points suggest that the first

part of the second vow, namely items 1-3 of the Da amitué jing, corresponds

" T12, No. 363, Dashéng wiliangshou zhuangyinjin HiR KRB ZIRK. SiglumIE&.

We must not assume that the 27" vow of the Zhuangydn jing represents its original

Indian form, because another possibility can be considered (which is quite likely),

namely that the 27" vow is just a copy of the 2nd vow of the Da amitué jing (see

below).

19 In Ujitani's study, No. 49 was labeled as Monmyo tennyo B4¥EL, which is the
counterpart of the 35" vow of the Waliangshou jing and the Sanskrit version of the
Larger Sukhavativyitha, No. 50 was labeled as Metsugo tennyo Wiz (Ujitani 1969,
pp. 31-145).

2 In addition to the 2nd vow, the 11" vow of the Da amitué jing also refers to women

in Sukhavati. Even in the 2nd vow, the first part comprises three items referring to

female Buddhist practitioners, which is a special feature of the Larger Sukhavativyitha.



more to the vows of the Béeihud jing than to the vows in the Later Recension
of the Larger Sukhavativyiiha.

Concerning items 4 and 5 of the 2nd vow, at least the following points
are worthy of attention. First, item 4, ‘Innumerable Bodhisattvas and Ar-
hats’, is completely different to its corresponding content in all other ver-
sions of the Larger Sukhavativyitha. Specifically, instead of the content of
‘innumerable bodhisattvas and arhats’, the corresponding content in other
versions of the Larger Sukhavattvyiha is innumerable §ravaka % HHEH"
Secondly, the 42nd vow of the Béihud jing is quite consistent with item 4
of the second vow in meaning, namely ‘innumerable bodhisattvas’. Thirdly,
the characteristic of Tnnumerable Bodhisattvas and Arhats’ is deliberately
repeated many times in the D& amitué jing, even in the vows of the Da
amitud jmg” (at least two instances can be found). Moreover, Item 5 has
no counterpart in any other versions of the Larger Sukhavativyitha, but its
counterpart in the Beithud jing is arranged in the same order to the one in
the Da amitué jing. The crux of the problem is: Where did these five items
come from?; Were they in the original Indian text of the Da amitué jing or
are they just a revision or creation by the satra’s Chinese translator? This
is not only a fundamental issue in the study of the origin of Pure Land Bud-
dhism, but a significant problem related to the formation of early Mahayana

Buddhist sitras.

2 The counterpart in the Pingdéngjué jing is translated as SEHHFHEEL in the 12" vow

(T12, p. 281b10-13). Or, see Ota 2004: pp.52-53.

The 20" vow of the Da amitué jing is the one referring to “Innumerable Bodhisattvas
and Arhats”. It reads: J5"TEE# © FRAEGE, 4N\F. EFETRHBEP, FXRA
B, BRIREIZE BRI, EE BAM—O IHEHEREPEEE W
B, WESTREAN BLOEGRNNE. [HREBEIES TEREBREAMES (T12, p.
302a22-27).

22
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1. 2 The counterparts in the Beihud jing

Below is a comparative table showing the contexts referring to
Huasheng 402 “Rebirth by Transformation on a Lotus Flower”, which cor-
respond to item 5 of the 2nd vow of the Da amitué jing, in all versions of the

Bethua jing.

Table 2%

sarvasattva$ copapadukah syuh (KP, p. 107 : 9)

KP
(‘May all sentient beings be reborn by transformation’)

sems can thams cad rdsus te skye bar gyur cig/(P, p.196al)

Tibetan Translation . . .
(‘May sentient beings all be reborn by transformation’)

—PIRAES—AE (T3, p. 183¢23)

bl (‘All sentient beings are equally reborn by transformation on

a lotus flower’)

B RAREIAE (T3, p. 249c11)
v (‘May all sentient beings in that land be reborn by
transformation’)

The following two points can be confirmed based on the above ta-
ble. Firstly, the vow regarding Hudshéng appears in all versions of the
Bethua jing, and their contents are consistent. Secondly, by contrast with
the Béithud jing, only the Da amitué jing contains the vow regarding the
Huasheng, itemb of the 2nd vow, in the Larger Sukhavativyicha (see Table 4).

Below is a comparative table of the vow of “No Women Existing in
Sukhvavati”, Guowi nitren EEZ A, which corresponds to iteml of the 2nd

vow of the Da amitué jing, in all versions of the Beihuad jing.

= Cf. Ujitani’s translation 1969, pp. 80-81. Also cf. Iwagami 2012.



Table 3

KP na tatra matrgramasya prajiaptir bhavet(KP, p.107:9-10)
(‘There should not exist a female assembly™)

de na bud med du gdags pa yan ma mahis par gyur cig/
Tibetan Translation (P, p. 195al)

(‘May there not even be the concept of women there’)
FREARE ZARHLFE (T3, p. 183¢22-23)

(‘May no women and their names exist in my world’)

FHAH/ELAN (T3, p. 249c11)

(‘May no women exist in that realm’)

i

palia

Similarly, we can draw at least two conclusions from Table 3. First, the
vow of Guéwii nitren “No Women Existing in Sukhavati” in different versions
of the Beithua jing is very consistent. Secondly, the vows of Guéwi niiren
and Huashéng in the Béthud jing are similar in arrangement to the second
vow of the Da amitué jing, item 1 and item 5, where one is placed next to an-
other in the Beéihud jing in comparison with the fact that the two items are
compiled in one vow in the Da amitué jing. In particular, item 1 and item 5
do not have a counterpart in the vows of any other versions of the Larger
Sukhavativyisha. Undoubtedly, there is a substantial correlation between the

Da amitué jing and the Bethuad jing.

1. 3 The Counterparts in the Later Recension of the Larger Sukhavativyitha
In order to make the problem better understood, let us examine the
counterparts to the 2nd vow of the Da amitué jing in different versions of
the Larger Sukhavativyiiha.
First, there is no corresponding vow to the 2nd vow of the Da amitué
jing in the Pingdéngjué jing, whose established period was slightly later
than the Da amitué jing, which also has 24 vows and belongs to the Early

Recension, though the fulfillment articles also exist in the later part of the

# Cf. Ujitani 1969, p. 6 (start from the back). Also cf. Iwagami 2012.
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Pingdéngjué jing®. Obviously, these lines in the Pingdéngjué jing are just
copies from their counterparts in the Da amitué jing. Hence one cannot de-
termine the original form of the Pingdéngjué jing based merely on the con-
texts that appear in this version.

Secondly, the counterparts of item 2 in the 2nd vow of the Da amitué jing
in different versions of the Later Recension of the Larger Sukhavativyitha
can be divided into two categories based on their meaning. The 35th vow of
the Sanskrit version, the Wiiliangshou jing®, the Ruldihui®, and the 36th vow
of the Tibetan translation are in one group (Group A), and the 27" vow of the
Zhuangyan jing is in another group (Group B). The 35th vow of the Sanskrit
version of the Larger Sukhavativyitha corresponds to item 2 (see Table 4 below)
of the 2nd vow of the Da amitué jing, as discussed below.

sacen me bhagavan bodhipraptasya samantad aprameyasamkhyeyacintyatulya-
parimanesu buddhaksetresu yah striyo mama namadheyam Srutva
prasadam samjanayeyur bodhicittam cotpadayeyuh stribhavam ca vi-
Jugupserani jativyativrttah samanah saced dvitiyam stribhavam prati-
labheran ma tavad aham anuttaram samyaksambodhim abhisambudhy-
evam||*

Blessed One, may I not awaken to unsurpassable, perfect, full awaken-
ing if, after I attain awakening it is the case that women in measureless,

countless, inconceivable, incomparable, and limitless buddha-fields in

» Although the Pingdéngjué jing contains some text about this content, which reads; H:

B AETE. MEE SFGERK S 08RG, TAREFRRE '
YEBTF(T12, p.283al9-21), it is just a copy of its counterpart in the Da amitué jing,
which reads: EBHPRHFEEE, MEE LA8L S|]6LREE). tAG4 NEES
F(T12, p. 303¢08-09).

% T12, No. 360, Foshuo wiliangshou jing HiRRBE B/ hereafter the Waliangshou jing.
Siglum: &,

¥ TI12, No. 3105, Waliangshou rildihui B E, hereafter the Rildihui. Siglum:nsK.

#  Fuyjita 2011, p.22. cf. Ashikaga’s version (Ashikaga, 1965, p. 18).



all regions of universe upon hearing my name have sereme thoughts of
faith, generate in their mind the aspiration to attain awakening, feel dis-
gust at their female nature, and yet are born again as women when they
leave their present birth®.

Although the 35" vow of the Sanskrit version of the Larger Sukhavativyiha
is also labeled as Nyonin ajyo A4 by Kagawa®, the content of this vow
is somewhat different to item 2 of the 2nd vow of the Da amitué jing, which
both “Women’s Rebirth in Sukhavati” and “No Women Existing in Sukavati’
are not mentioned at all in this vow. Accordingly, Kagawa probably con-
fused items 1-3 with their counterparts in the versions of the Later Recen-
sion of the Larger Sukhavativyiha (Group A and Group B). In fact, this con-
fusion is commonplace in previous studies. Items 1-3 of the 2nd vow are not
the same concept, and each of them has a unique story about its formation
different to the two others, which is the key to understanding the formation
of the early Pure Land’s sutras. Furthermore, it is worth noting that the 35"
vow of the Sanskrit version relates to women in other Buddha's lands who
wish to renounce their womanhood but item 2 of the 2nd vow, by contrast,
is about women who wish to be reborn in Sukhavati, although two of them
pertain to the transformation of women into men. On the other hand, the 35"

vow of the Sanskrit version is more similar in meaning to the counterparts in

» This translation is based on Ashikaga’s version in 1965, cf. Gomez 1996, p. 74.

0 See Kagawa 1984, pp.45-46. In Fujita’s research, he notices the differences between
the first part of the 2nd vow and the 35" vow of the Sanskrit versions; hence the two
vows are respectively known as Tennyo jyonan ¥e&BB and Syari jyvosei ¥&BELcHE
(see Fujita 2007, pp. 305-308). Kagawa, by contrast, considered the 2nd vow of the
Da amitué jing as a whole, with the same title as its counterparts in all other versions

of the Larger Sukhavattvyitha, Nyonin ojyo X NEAE (Kagawa 1984, pp. 45-46).
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all versions of the Béihud jing™. Accordingly, Wénming chéngnin B4 5
is a more suitable title for the 35" vow of the Sanskrit version based on its
meaning. It is worth noting that the 49™ vow of the Béihud jing is more sim-
ilar in meaning to the 35" vow of the Sanskrit version and its counterparts
in the same group of the Later Recension of the Larger Sukhavativyitha, than
to item 2 of the second vow of the Da amitué jing, though the 12" and 13"
vows of the Beihud jing are closer to item 1 and item 5 of the second vow in
the Da amitué jing.
Thirdly, in the Wiliangshou jing, the 35th vow corresponds to item 2 of
the 2nd vow of the Da amitué jing, as discussed below (see Table 4 below),
[EE]RBEMS TH7REATEBRFHUR HAELAHERLAT K
ER. BERL REBLY SKBRBERLBETNER
(T12, p. 268c21-24)
If, when I attain buddhahood, women in the immeasurable and in-
concetvable Buddha-lands of the ten directions who, having heard my
Name, rejoice in faith, awaken aspiration for enlightenment, and wish
to renounce womanhood should, after their deaths, be reborn again as
women, may I not attain perfect enlightenment™.

Similarly, although the 35" vow of the Wiliangshou jing is also known

3 The 49" vow of the Karunapundarika is as follows. “bodhipraptasya ca me

ganandatikrantesu buddhaksetresu yah striyo mama namadheyam Srnuyus tah
paramapritipramodyam pratilabheyuh, anuttarayam samyakasambodhau cittany
utpadayeyuh, yavad bodhiparyantena na bhiyah stritvam pratilabheyuh (KP, pp. 111:
19-112:3). A preliminary translation referred to Ujitani's version (1969, p.14) is as
follows, “Since I have obtained Bodhi, women in immeasurable Buddha countries, after
having heard my name, will possess the highest delight and ecstasy, and raise their
thoughts to perfect knowledge. They will then not assume the female nature again,
until their attainment of Bodhi”.
3 Inagaki 1996, p.16.



as Nyonin 0jyo TNFEE® by some Japanese Jodo shii and Jodo shinshi
scholars, there is somewhat of a difference in meaning between this vow and
item 2 of the 2nd vow of the Da amitué jing. Both instances of “Women’s
Rebirth in Sukhavati” and No Women Existing in Sukavati do not appear at
all in the 35th vow of the Wiliangshou jing. In the same way, the 35th vow
of the Wuliangshou jing is very similar in meaning to its counterparts in
all versions of the Beithud jing’s vow. Accordingly, Wénming chéngnan is a
more suitable title for the 35" vow of the Wiliangshou jing.

Fourthly, in the Ri#ldihui, another Chinese version translated in the
Tang and also with 48 vows, the 35" vow is similar in meaning to the 35"
vow of the Sanskrit version and the Wiuliangshou jing. The context is as fol-

lows.
(IR ) E R AR AT RREESREME D, ra X NER
B, BERE BERL. RBLE, BRRENELZAGER
B ER (T11, p. 94b14-17) 6

“If, when I have become a Buddha, all the women in countless, incon-

cetvable, matchless and measureless Buddha-lands everywhere, on hear-

ing my name, come to have pure faith, conceive the aspiration for bodhi
and become disgusted with the female body, if they do not discard their
female body in their future lives, I shall not attain bodhi®.

The 35" vow of the Rildihui is similar in meaning to the 35" vow of the
Whiliangshou jing. This vow also emphasizes three conditions after hearing
the Buddha's name, “come to have pure faith”, “conceive the aspiration for
Bodhi” and “become disgusted with the female body”. Similarly, Wénming

chéngnan is a more appropriate title for the 35" vow of the Rulaihui®.

3 In Fujita’s research, the 35" vow of the Wailiangshou jing is labeled as both Nyonin
ajvo WAL and Nyonin jyobutsu LABAL (see Fujita 2007, pp. 305-308).

i Harrison 1998, p. 558.

% In Fujita’s study, this vow is labeled as Enkan nyosin BB %5 (Fujita 2007, pp. 305-
308).
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Finally, the Zhuangydn jing is unique in that it contains 36 vows and its
formation process is obscure. The 27th vow of the Zhuangydin jing is prob-
ably the closest one to the first part of the 2nd vow of the Da amituo jing,
corresponding with items 2 and 3 (see Table 4 below),

GEE] i | RAFRBIERE, a7 &R, 8 SR —
TN, FRERMLEE EREZBFFDO, BK OTRE K
N B AERR R T T 5  BESBITHRL =5 =FR& (T12,
p. 320b08-12) .
“Lord, after I have attained bodhi and achieved perfect awakening,
as for all the women in all the countless numberless worlds in the ten
quarters, if any of them are disgusted with the female body, and hear
my name, have pure thoughts and take refuge in me with prostrations,
those persons shall at the end of their lives be born in my ksetra assum-
ing male bodies, and they shall all be made to achieve anuttara-samyak—
sambodhi®.

According to above context, the 27" vow of the Zhuangyén jing has
characteristics of the 35" vow of the Waliangshou jing, Wénming chéngnan
and item 3, Niirén wingsheng, of the 2nd vow of the Da amitué jing. In the
27" vow of the Zhuangyan jing, the words “No Women Existing in Sukhavaii’
are not to be found. Hence, “Wenming wingsheng B&ELE, and Wenming
chéngnan B4 S are arguably more suitable titles for the 27® vow of the
Zhuangyan jing.

The following table shows the corresponding relations between the 2nd
vow of the Da amitué jing and its counterparts in the different versions of

the Larger Sukhavativyiiha.

3 Harrison 1998, p.558.



Table 4

The counterparts in versions of the Later Recension

The 2" £ KB
e 2 vow of XFI of the LSukh

KT Group A These vows are

(item 2, Bi& ) Sanskrit (58 35 FH, B&M5)
This vow is about women | EEHRK (F 35K MR
who wish to be reborn in | =jHe& (B 358, HLREB)
Sukhavatt = Tibetan (3 36 §E, B&H8H)

KR (item 2 B AR Group B
item 3 T AfEAE) M (SE27BE, HEA/AE HERE)
KB (item 1 HELZN) N/A
KB (item 5 EEMHA) N/A
KRBT (item 4 FEERT B
13 9]

about women in
other Buddha's
lands who wish
to renounce their

womanhood.

N/A

In light of above investigation, it is clear that the 2nd vow of the Da
amitud jing at least has the following three characteristics.

First, in the Larger Sukhavativyiha, the 2nd vow of the Da amitué
Jing is quite different to its counterparts, both in form and in meaning, in
other versions of the Larger Sukhavativyisha. For example, the 2nd vow
contains five items, but only the second has a counterpart in the vows of
each remaining version in the system of the 48 vows. Only the 27" vow
of the Zhuangyan jing has two items corresponding to items 2-3 of the 2nd
vow of the Da amitué jing. Accordingly, the 2nd vow of the Da amitué
Jing is a good example demonstrating the formation of the vows of this ver-
sion because of the fact that it consists of five items, the most in the Larger
Sukhavativyitha. In the other versions of the Larger Sukhavativyiiha, by con-
trast (in particular, the Sanskrit version), almost every vow comprises only
one item. As matter as fact, this is a typical characteristic and repeatedly
appears in different places, even in the Da amitué jing's vows. For instance,
the 6th vow of the Da amitué jing is also a combination of two parts, the first

part is on the stupa belief and the later part is on the zhaijie #, but all of
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them are probably the production of the sutra’s Chinese translator™.

Secondly, only the 2nd vow of the Da amitué jing specifically ex-
pounds the meaning of “No Women Existing in Sukhavati’ in the Larger
Sukhavativyitha. In other words, although a corresponding vow to the 2nd
vow of the Da amitué jing exists in the remaining versions in the Later Re-
cension of the Larger Sukhavativyiha® they only correspond to item 2, but
not to the other items.

Finally, the counterparts of the 2nd vow of the Da amitué jing, 4 of 5
items, can be found in all the versions of the Bethud jing’s vows, and they
are quite similar in meaning to each other (see Tablel). Also, the 2nd vow
of the Da amitué jing and its counterparts in each version of the Béihud
jing show striking similarities when the vow of “No Women Existing in
Sukhavati” is placed together with the vow of “Rebirth by Transformation on
a Lotus Flower”. If the 2nd vow of the Da amitué jing truly derived from its
original Indian text, why have some items of the 2nd vow of the Da amitué
jing, such as “No Women Existing in Sukhavati®, disappeared in all other ver-
sions of the Larger Sukhavativyiha, and why are so many items compiled
in the 2nd vow, a feature that only appear in the Da amitué jing? Is it true
that this feature represents the most primitive form of Pure Land Buddhism
as suggested by other scholars® or is it just the production of the siitra’s

translator? All of these problems are significant questions regarding the

3 For some of arguments see Xiao 2011.

8 It is worthy of attention that no counterpart of the 2" vow of the Da amitué jing
appears in the Pingdéngjué jing's vows.

» Several scholars suggested that the Da amitué jing represents the most primitive
form of Pure Land Buddhist siitras based on the fact it is the oldest Chinese

translation of Pure Land. (see Karashima 1999, pp. 135-137).



formation of both Pure Land Buddhist and early Mahayana sttras. In order
to approach the nature of these problems more objectively, a brief review
on some special features of the Da amitué jing, and the problems evident in

preceding studies, is discussed as the follows.

2. Special Features in the Da amitué jing

Considerable research has been published concerning the differences
between the two oldest versions of the Larger Sukhavativyiha - the Da
amitué jing and the Pingdéngjué jing. Masao Shizutani's work is one of the
most representatives in the field. He undertook a detailed discussion on
the differences between two versions based on the development of early
Mahayana Buddhism (1974, pp. 51-118). In recent years, the formation of
the Da amitudé jing has received increasing attention from scholars. In addi-
tion to the suggestions by Shizutani, the following points are also significant,
and must be examined at the same time, while we try to determine the issue

of the formation of the Da amitué jing.

2. 1 Several Items Compiled in One Vow

It is well-known that in the versions of the Later Rencension of the
Larger Sukhavativyiitha, one vow always addresses a single content. This
can be clearly seen in not only almost all Chinese versions of the Later Re-
cension — the Wiuliangshou jing, the Riuldihui, — but the Sanskrit version
and the Tibetan translation. By contrast, the Da amitué jing is altogether
quite different, as some of vows are composed of two or more items™ (in

Japanese, ganji FEEF). For example, the sixth vow is composed of two,

In addition to the second vow discussed in the last section, according to Fujita, there
are four vows, the 2nd-4": the 9™ the 17" comprised of two items, or more, in the Da

amitué jing (see Fujita 1970, pp. 382-384).
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which the first part states stupa religions, the second part states zhaijié &
& (see Xiao 2011). The question is whether this feature is derived from
its original source text, or it simply reflects editorial traces retained by the

translator (s).

2. 2 Five-Evils Paragraphs in the Da amitué jing

The issue of Five-Evils Paragraphs’ (hereafter FEP) is a significant
problem that has attracted much scholarly attention over the past century.
Scholars have focused on two issues: (i) whether FEP was faithfully translat-
ed from the original Larger Sukhavativyiha text; or (ii) whether it was sim-
ply the fabrication of the sutra’s translator(s). It is now commonly believed
that FEP was the work of the translator(s). So far, most scholars consider
FEP as a separate text inserted in the later part of the satra'. However,
the issue of who did this, and when, remains unclear.

According to my recent research, on the other hand, the formation of
FEP can be divided into three stages. The first stage is in the Da amituo
jing, where FEP does not comprise the independent passages placed in the

later part of that text, but the ones which are closely related to the first part

Here ‘the sutra’ means that some scholars are still not sure FEP was originally formed
in which version of Larger Sukhavativyiha. For example, Karashima suggested three
possibilities on FEP: 1) in the latter half of 2nd century, after the Da a@mitué jing had
been translated by Lokaksema, person(s) unknown translated, or created FEP, and
then attached it to the Da @mitué jing, 2) in the third century, the translator of the
Pingdéngjué jing, Zhi Qian L3k, first translated, or created FEP, and then Zh7 Qian
inserted FEP to the Da amitué jing later; 3) shortly after the Pingdéngjué jing had
been translated, person(s) unknown translated, or created FEP, and then he inserted
it both to the Da amitué jing and the Pingdéngjué jing (see Karashima 2010, p.2). It
is no doubt that Karashima’'s suggestion are very vague, because historical fact has
only one, not to say, of course, it is one of three hypotheses suggested by Karashima.
This is why I disagree with the methodology supposing the version’s the authorship
in advance, and that the Da amitué jing is the version which it represents the earliest

form of Indian Pure Land in advance.



of the Da amitué jing, including the vows portion. This feature only appears
in the Da amitué jing, so we can clearly see that the author of the FEP is
also the translator, or one of the translators®, and that was created based on
the translator’s own notions”. Furthermore, I discovered that the first and
the second half of the Da amitué jing, including FEP, is a unified whole, ad-
dressing the same issues. This feature significantly assist in determining the

authorship of the sitra and dispelling on opaque state of affairs*.

2. 3 Two-Fold Corresponding Relationships
It is well-known that almost all of Amitabha's vows in the Larger
Sukhavativyitha hold a corresponding relationship with the fulfillment articles

that stand behind the vows. However, in addition to this corresponding rela-

2 See Xiao 2012a. The formation of the FEP in the Larger Sukhavativyiiha can be

divided into three stages. The first stage is in the Da amitué jing. In this case, we
cannot accurately determine the beginning or the end of FEP in the Da amitué
jing. The second stage is in the Pingdéngjué jing. Because the translator of the
Pingdéngjué jing re-translated the vows, — though some vows followed or revised the
ones in the Da amitué jing —, the FEP in the Pingdéngjué jing is not connected to
the vows like those of the Da amitué jing. The last stage is in the Wiliangshou jing.
The FEP has been revised, and abbreviated to a shorter version. The vows in that
version, of course, become forty-eight vows, and FEP has become an independent
part placed in the later of the Wiliangshou jing.
“ By no means do I deny that the translator referred to some Buddhist texts; after
all, there is no doubt that the author of FEP was a Buddhist, even though he has a
strong background in Chinese literature.
Sueki also mentioned that FEP is the work of the translator of the Da amituo
jing based largely on some Chinese terms appearing both in the first part of the
sutra and the FEP. His view is that, at present, it is very difficult to determine the
correct position regarding the status of the FEP. Sueki has pointed out that “Simply
depending on some Chinese terms used in FEP, even if it was added in China, it must
be the work of the sutra’s translator” (see Sueki 1984, pp. 259-260). On the other
hand, it seems that Sueki did not realize that FEP is also connected with the vows of

the Da amitué jing, both in literature and in doctrine.
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tionship, another kind of relationship exists in the Da amitué jing. Preceding
the vows, there is a short passage where Lokesvararaja Buddha encourages
Dharmakara Bodhisattva to unremittingly cultivate his practice. These
words comprise 129 Chinese characters as follows.
CRBT) TR A, SREEHE, BRI\, BT
B, BB, BRER BEPOLHMALH, FrekEs . E
Bt BR-EEBEKE  SREMFEHE FREF BEN
Ji, LTEREBE ZEARHSIRETE S BEAERAR
RIERIRE B R AR E, TESIEEE MEE &R
WA B R, JREEAAAR" ? (T12, pp. 300c-301a)
This might be tentatively translated as follows:
I aspire to attain Buddhahood by cultivating the Bodhisattva path.
When I attain Buddhahood, among all Buddhas in the eight quarters,
as well as above and below, may I become foremost in sublime wisdom
and bravery, and may brilliance shine from my head as immeasurably
as the Buddhas’ light. May my land abound with seven natural jewels,
extremely soft and excellent. When I attain Buddhahood, my name
will be taught, and all beings, in measureless buddha lands of the eight
quarters, as well as above and below, will know my name. All beings in
the measureless heavens and all species that flit and wriggle®® who are
reborn in my land, will become bodhisattvas and arhats. The bodhisat-
tvas and arharts in my country are measureless beyond that of other
buddhas lands. How may I be able to realize this aspiration?
According to Sueki, this passage corresponds to the 24" the 3™ and the
4™ vow of the Da amitué jing, and Sueki also supposed that these 129 char-
acters represent the oldest form of Amitabha’s original vows ¥. I tend to

disagree with this conclusion. In my previous paper, I argued, based on the

s For an excellent Japanese translation, see Karashima 1999, p. 138.

% The term WEFUREN's translation, cf. Harrison 1998, p. 557.
4 See Sueki 1980, p. 256, or, 2013, pp. 233-234.



logical relationships between the contexts in different versions of the Larger
Sukhavativyitha, that this text reflects the translator’s intention. I pointed
out that the translator of the Da amitué jing compiled several vows, which
are regarded as the most significant vows to these 129 characters®™. T would
like to add the following three points to support my conclusion.

First, in addition to three corresponding relationships suggested by Sue-
ki above, BESEEE, PTEEE, MIB should be given greater attention
as this corresponds to the 20™ and the 2™ (in part) vows.

Secondly, it is worth noting the two Chinese terms in the lines, waiji #&
B ‘measureless’, and zhthui BE ‘wisdom'. The term w7 is a Chinese Dao-
ist term appearing 28 times in the Da amitudé jing. Because some of these
terms also appear in FEP, this clue suggests that the term is an innovation
of the translators, and not taken from the original text of the Da amitué jing.

On the other hand, the term zhihui is another significant term in the
Da amitué jing®. As 1 suggested in my previous study, the aim of rebirth
in Sukhavatl in the Da amitué jing was not only for overcoming samsara as
we find in the Later Recension of Larger Sukhavativyitha, but, primarily™, for
the attainment of identical wisdom to Amitabha’s. The term zhihui appears
repeatedly in the 7% the 18" and the 22-23" vows of the Da amitué jing.
Although the content of these four vows vary, the term zhAihui is common
to all of them. Hence it is worth noting that above 129 characters also hold
something of relationship with the 7 the 18® and the 22-23™ vow of the

@ For some evidence of this, see Xiao 2012b.

¥ Although Karashima suggested (1999, p. 137) the term zhihui yongméng 5B

H corresponds to prajiavan adhimatram viryavan in the Sanskrit version of Larger

Sukhavativyitha, it is worthy of attention that zhihui yongméng appears 17 times
(zhihui alone is used up to 43 times ) in the Da amitué jing, and almost all of them do
not have a counterpart in the Sanskrit version, and this feature almost disappeared in
versions of the ‘Later Rencension’.

The Pingdéngjué jing just followed the ones of the Da amitué jing. For some evidence
of this, see Xiao 2009, pp. 59-63; and Xiao 2012b.
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Da amitué jing, and this feature probably plays an important role which can

help us to approach the translator’s intention®..

2. 4 Two Kinds of Repetition in the Vows

Another feature in the vows of the Da amitué jing is the appearance of
simple repetition and verbal repetition. For example, in the second part of
the 6" vow, ‘BiBHBEREF —OSRER —HRBRE S repeats “FFMIHIF
—DLERERBEBBRAEA in the 7" vow.

Verbal repetition is not rarely used in the vows of the Da amitué jing.
Zhithut discussed above is a good example. This feature sometimes mani-
fests in diverse forms, either as synonyms or antonyms. For example, in the
11™ vow, the lines AL L “have not lascivious minds” are synonymous
with the words &M\ SMFLE “never have minds thinking of women”, and
the synonym of the term chéngnu BAZR “angry” and the term of yichi BEE

"2 Tt is of interest that all of these words do not have a counter-

“stupidity
part in the later versions of Larger Sukhavativyiha, in particular, the San-
skrit version. All of these clues suggest that these words are simply created
by the translator’s mind and but not derived from the original Indian text (for
a detailed discussion see section 6 below).

All of these features discussed above are significant issues which have
been overlooked by scholars. I suggest that, while we discuss any issues in

the Da amitué jing, all of the above considerations must be considered to-

®  The term zhihui is the most significant item in the Six Perfections (satparamita,

lint boluomi 7NPE#E), and the Six Perfections items appear in the vows of the Da
amitué. All these features are probably not derived from its original text, but are
the creations of the Da amitué jing's translator (s). For a detailed discussion of this
feature see Xiao 2014a, b.

Sometimes they may not be synonymous strictly in literary, but specific to the Da
amitué they are synonymous. Although “avarice, anger and stupidity” are called as
three poisons in Buddhism, they are the antonym of the term zudshan £ ‘gaining

merit’, which it repeatedly appears over 40 times in the Da amitué jing.



gether. Almost all previous research has ignored the above features. The
following discussions on the 2nd and 11" vows of the Dad amitué jing will

draw on these features.

3. Problems Evident in Previous Studies

There is a large amount of research on the topic of women in Pure
Land Buddhism. Some of it is associated with views of women in ancient In-
dia. The problems evident in four of the most representative researchers in

this area are discussed below.

3. 1 Akira HIRAKAWA

Harakawa has paid most attention to the problem of women in the Pure
Land. Concerning the second vow of the Da amitué jing, Hirakawa has
considered this issue in connection to one of the features of early Mahayana
Buddhism® However, the following matters have been overlooked in Hi-
rakawa’s research.

Firstly, he did not realize that the second vow of the Da amitué jing is a
unique vow in the Larger Sukhavativyitha, which states that no women exist
in the Pure Land and that the formation of this vow might be more compli-
cated than he thought.

Secondly, he did not realize that the second vow of the Da amitud jing has
a special structure which comprises several aspects; in particular, he did not
consider why several items have been compiled in combination with one vow.

Furthermore, Hirakawa did not realize that the Da amitué jing is excep-
tional among early Mahayana texts, in that he assessed the special features
of the Da amituo jing according to the general principles of early Mahayana
Buddhism.

%3 Hirakawa 1969, pp. 262-282.
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3. 2 Kotatsu FUJITA

A revision of the Sanskrit version of the Larger and Smaller
Sukhavativyitha, edited by Fujita, was published in 2011, and a new Japanese
translation based on this text will also be published soon. Two works by
Fujita which have been published separately —in 1970 and 2007 — are mile-
stones in the field. Concerning the formation of the 2™ vow of the Da amitué
jing, Fujita’s research is distinguished by the following characteristics:

Firstly, the 2nd vow of the Da amitué jing and its counterparts in vari-
ous versions of the Larger Sukhdavativyiha have been categorized in such
a way so that the differences in form and meaning between them can be
identified clearly. In his representative book, the first and the second parts
of the 2nd vow’s titles in the Da amitué jing's are labeled as “Tennyo jyonan
BB and “Renge kesyo AL respectively; the 35™ vow of the San-
skrit version’s title is designated as “Syari jyosei ¥BEZYE”; the 35 vow of
the Witliangshou jing's title is “Nyonin ojyo LNELE" or “Nyonin jyobutsu &
NBAL”: the 35% vow of the Rildihui's title is Enkan jyosin FREB &5 the 36"
vow of the Tibtan translation is Syari jyosei, the same title as the 35" vow
of the Sanskrit version; the 27® vow of the Zhuangyan jing's title is “Tenyo
Jyonan”, see Table 5 below. As far as I know, this is the only research which
has proposed different names for the second vow of the Da amitué jing even
though I hold different views on this matter. We can clearly understand,
based merely on the titles suggested by Fujita that: (i) the 35" vow of the
Sanskrit version and the 36" vow of the Tibetan translation have been clas-
sified as one group: (i) the second vow of the Da amitué jing and the 27"
vow of the Zhuangyan jing’s has been classified as another group; (iii) the
35" vow both in the Wiliangshou jing and the R#ldihui appear to be consid-
ered as one group. The following is a comparative table of the titles of the
vows in the versions of the Larger Sukhavativyitha suggested by Fujita® and

the titles used in this paper.



Table 5

LSukh Titles by Fujita Titles in this paper
Item 1 = Bf&A
N fon - KA
Ttem 4 = EiE Pl BB
Item 5 = HM#F{e4E
P N/A N/A
R T AEE (ZABIL) ik
sk JREL 5 SRS
x4 R R
FRER BEE Rl 5

Secondly, the first part, Tennyo jvonan, and later part, Renge kesya, of
the 2nd vow of the Da amitué jing have been considered separately in Fuji-
ta's studies which, as far as I am aware, are the only ones which discuss the
formation of the 2" vow of the Da amitué jing by means of two ways.

Thirdly, concerning the development of the philosophical view regard-
ing women in the Larger Sukhavativyitha, Fujita suggests that undoubtedly
the 2nd vow of the Da amitué jing is the earliest form, with the differences
between the 2™ vow of the Da amitué jing and its counterparts in the re-
maining versions representing an evolutionary process beginning from the

Da amitud jing to the Later Recension of the Larger Sukhavativyiha™.

o See Fujita 1970, pp. 382-384=Fujita 2007, pp. 305-308.
5 Cf. Fujita 2007, pp. 339-340.



Women in the Pure Land

3. 3 Takao KAGAWA

Another representative study on the formation of primitive Pure Land
Buddhism was undertaken by Kagawa. It is widely accepted that his com-
parative study of all extant versions of the Large Sukhavativyiha (1984),
provides a valuable reference for scholars working in the field. Consider-
ing his research methodology, Kagawa deliberately splits some of the vows
in the Da amitué jing (those whose structures are difficult to understand),
based on the Sanskrit version in order that certain corresponding relation-
ships between each version can be revealed. Instead of the expected results,
however, this methodology results in the fact that the sequence orders of
twenty—four vows have been demolished, and the original form of the vows
in the D& amitué jing has become more vague than before®. In addition to
this, Kagawa's research faces problems specific to the formation of the 2nd
vow of the Da amitué jing as discussed below.

Firstly, Kagawa did not realize the fact that the 2nd vow of the Da
amitué jing consists of several items, though Fujita had clearly suggested
that this vow consists of two parts. Even the term hudshéng, the late part of
the 2nd vow of the Da amitué jing, does not appear in his comparative table
showing the relationships between this vow and its counterparts in other
versions. Also, in a list of significant terms attached in his book (1993), the
term huashéng just appears two times, but both of them are not connected
to the 2nd vow of the Da amitud jing”.

Secondly, the 2nd vow of the Da amitué jing, the 35™ vow of the three
versions — the Sanskrit version, the Wialiangshou jing and the Rauldihui

— the 36" vow of the Tibetan translation, as well as the 27" vow of the

% Cf. Kariya 2003, p. 2. This situation did not change until Ota’s comparative study

appeared in 2004. I would like to thank Dr. Rishd Ota for his excellent contributions
to the field, and for the kind gift of his book to me.
See Kagawa 1993, p. 292.

@
4



Zhuangyan jing are designated under the same title, namely Nyonin ajya™.
Accordingly, he confused these vows as forming part of the same system. In
fact, Kagawa's views on this problem represent not only his individual per-
spective but one that is typical in this field, because many scholars — in par-
ticular those of the Japanese Jodo shii — only refer to Kagawa’s comparative
study. For example, this tendency can readily be seen in Jodoshi daijiten ¥
T2 KFE The Glossary of Japanese Jodo shi™.

3. 4 Paul HARRISON

In addition to the above two Japanese scholars, Western scholars have
also shown their interest in the oldest version of the Larger Sukhavativyitha
and have tended to pay more attention to the primitive forms of Pure Land
- and early Mahayana - Buddhism as well as . Harrison’s study is represen-
tative of research in the field. Below are some observations of the shortcom-
ings in Harrison's paper “Women in the Pure Land: Some Reflections on the
Textual Sources” (1998).

Firstly, Harrison does not appear to be aware that the second vow of
the Da amitué jing is probably comprised of several items and that the for-
mation of each item might hold a different story. Obviously, the later part of
the 2nd vow of the Da amitué jing, huashéeng, which also plays an important
role, has been overlooked, although the goal of his research is to discuss the
problem of women in the Larger Sukhavativyitha.

Secondly, Harrison ignores the distinct difference between the second
vow of the Da amitué jing and its counterpart in the versions of the system
with forty-eight vows. Hence, he consideres those vows referring to women
in the versions of the Larger Sukhavativyitha as the same system.

Thirdly, those contexts which address the fact of there being no women

®  Kagawa 1984, pp. 45-46.
¥ Cf terms TN or BZEE in The Glossary of Japanese Jodo Shi, Vol. 3, p. 140.
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in Sukhavat? in the Pingdéngjué jing cannot be used as evidence for recon-
structing the original text of this version, because most of these contexts are
just a copy of their counterparts in the Da amitué jing.

Finally, the importance of FEP in the Da amitué jing has been over-
looked in Harrison's study. As I pointed out in above section 2.2, one who
wants to understand the authorship of the Dd amitué jing must study the
formation of FEP carefully in advance, because the author of FEP must be

the translator or one of the translators of the Da amitué jing™.

4. Two Kinds of Huashéng in the Larger Sukhavativyiha

In the Larger Sukhavativyiha, the term huasheng 4 is used together
with the term taisheng BRE “embryonic birth” in the versions of the Later
Recension of the Larger Sukhavativyiiha, except the Zhuangvan jing. Ac-
cording to Fujita®, the origin of this Chinese term is probably the Sanskrit
term aupapaduka or upapaduka. Indeed, aupapaduka and upapaduka ap-
pear both in the Sanskrit version of the Larger Sukhavativyiiha and the
Karunapudartka, and this term is translated as hwudshéng in two sitras.
I agree with Fujita’s suggestion insofar as the term hwudsheng, in the
Witliangshou jing, the Riulaihui and the Tibetan translation, is the transla-
tion from aupapaduka or upapaduka in the Sanskrit version of the Larger
Sukhavativyitha. However, this term in the Da amitué jing has a different
sense. The following is a comparative table on the term hudshéng in the Da
amitué jing, the Pingdéngjué jing, the Wiliangshou jing and the Sanskrit ver-
sion. In order to easily look through the contexts containing this term in all
versions of the Larger Sukhavativyitha, the page numbers of those contexts

in Ota’s comparative study (2004) are also shown in the list.

60 See Xiao 2012a. Also cf. Sueki 1980, p. 259; and Sueki 2013, pp. 233-234.
o Fujita 2007, pp. 403-404.



Table 6

N PR A &
(1) p. 301a27-b03 (cf. Ota : 66-67) (1)N/A N/A | N/A
(2) p. 303b274-26 (cf. Ota : 90-91) (2) p. 283a07-09 N/A | N/A
(3)p. 303c08-09 (cf. Ota : 158-158) (3) p. 283a19-21 N/A | N/A
(4) p. 303c29-p.304a01 (cf. Ota : 142-143)| (4) p. 283b14-16 N/A | N/A
(5) p. 304a06-07 (cf. Ota : 142-143) (5) p. 283b21-22 N/A | p. 271a25-26
(6) p. 304b12-13 (cf. Ota : 150-151) (6) p. 284a04-06 N/A | N/A
(7)p. 304b15-19 (cf. Ota : 160-161) (7) p. 284a08-12 N/A | N/A
(8) p. 305¢03-07 (cf. Ota : 168-169) (8) p. 285b16-21 N/A | N/A
(9;10) p. 306a12-14 (cf. Ota : 214-215) | (9:10) p. 286a04-12| N/A | N/A
(11-13) p. 307a07-a19 (cf. Ota : 156-157-67) | (11-13) p. 287b3-16| N/A | N/A
(14) p. 310a04-08 (cf. Ota : 184-185) (14) p. 291c24-27 N/A | p. 272b12-20
(15 p. 310b04-10 (cf. Ota : 188-189) (15 p. 292a25-b101 | N/A | N/A
(16 p. 310c21-27 (cf. Ota : 192-193) (16)p. 292c14-c18 | N/A | N/A
17 p. 31 1b09-13 (cf. Ota : 196-197) (17) p. 293a20-29 N/A | N/A

Based on the above table, the following features of the hudsheng in the

Larger Sukhavativyitha become apparent.

Firstly, the contexts containing the term hudshéng in the two oldest

versions, the Da amitué jing and the Pingdéngjué jing, present marked dif-

ferences with those contexts containing aupapaduka or upapaduka in the

Sanskrit version, and the Wiiliangshou jing®™. The contexts containing the

term huashéng in the Da amitué jing appear 17 times, and all of them are

placed in the first part of the satra. On the other hand, in the Sanskrit ver-

sion, aupapaduka or upapaduka only appear five times, with all of them found

in the last part of the sutra.
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from their counterparts in the Da amitudé jing.

The contexts containing the term hudashéng in the Pingdéngjué jing are those copied
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Secondly, the usage of this term in the Da amitué jing is also different
to the Sanskrit version of the Larger Sukhavativyitha. In the Sanskrit ver-
sion, the term hudsheéng is used in opposition to the taisheng (jalabuja-yoni)
placed in the last part of the stitra. On the contrary, the term tagishéng does
not appear in the Da amitué jing®, which is consistent with Beihud jing (see
Table 1). This point can readily be seen in the 13™ vow of the Beihud jing
labelled known as Sikkai Kesho & B4,

Thirdly, I do not agree with the idea that the contexts containing the
term hudshéeng in the Da amitud jing are derived from its original text but,
believe rather, that they have been created and inserted by the translator.
The following four observations are offered in support of my view: (i) This
is not an accidental phenomenon in the Da amitué jing. Even though it is
conceivable that the original text of the Da amitué jing evolved during the
historical development of the siitra, it is, nevertheless, hard to image that
all 17 examples used in the Da amitué jing disappeared without any traces
in the versions of the Later Recension of the Larger Sukhavativyiha; (i) In
addition to hudshéng, some vows of the Da amitué jing, such as discussed
in section 2 above, have characteristics that are akin to hudsheng which ap-
pear in the vows of the Dd amitué jing that have disappeared altogether
in the later versions’ vows. No matter how much evolution took place, it is
difficult to image that so many of these features in the Da amitué jing dis-
appeared altogether in the later versions. Therefore, only one possibility
comes to mind; namely that those texts which include the term hudshéng are
not original but apocryphal; (iii) As suggested by Fujita (2007, p. 44), two
examples — (15) (16) in above table — the contexts containing this term
in the Da amitué jing and the Pingdéngjué jing are very similar in contents

to the those where we find the contexts containg the term hudsheng in the

63 Cf. Fujita 2007, pp. 403-404, or, Fujita 1970, pp. 523-525.



Sanskrit version and the Wiliangshou jing, though they do not contain a
counterpart in those two versions. The problem is how to understand this
phenomenon. In my opinion, two examples in the Da amitué jing are revi-
sions by the translator®, because these contexts are partly included in FEP,
and some of the special terms, such as zhihui FE “wisdom”, zhaijié A “the
precept of zhai", jingjié AR “the precepts addressed in siitras”, chéngni W&
&% “angry”, bidang yii niirén jigotong FEBELAZE® “not having sexual
intercourse with one’s wife”, appear in those lines; and (iv) Items 1 and 5 of
the 2nd vow of the Da amitué jing are extremely similar to the 12 and 13"
vows of the Beithud jing in both contents and their combination, which one is
placed next to another.

Moreover, two items in the above table — (5) and (14) — should be
considered further. They, separately, have a counterpart in the Wiliang-
shou jing, but we do not find a parallel text in the Sanskrit version. The
counterparts in Wiliangshou jing are just the revisions of the ones in the Da
amitud jing.

In summary, the contexts containing the term hudshéng in the Da
amitué jing are quite different to what we find in the Sanskrit version.
Although the origin of the term hudshéng in the Da amitué jing is the
same as the one in the Later Recension of the Larger Sukhavativyiiha,
their formations are completely different. The term hudashéng in the Da
amitud jing must be derived from another system different to the Larger
Sukhavativyiha. The huasheng, placed in the later part of the second vow of
the Da amitué jing, is the work of the translator who referred to the vows of
the Karunapundarika in order to compile this item as well as item 1; namely,
the reference to there being no women in Sukhavatr in the second vow of

the Da amitudé jing.

ot Concerning the formation of these contexts, cf. Xiao 2012a.

% Cf. Xiao 2012a.

o6 A Japanese translation cf. Karashima 2005, p. 8.
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5. The Formation of the First Part of the 2nd Vow

As discussed in section 1 above, the first part of the second vow of
the Da amitué jing comprises three items: (i) Guéwi niiren; (ii) Zhudnnii
chéngnan; and (iii) Niren wingsheng. Ttem 1, Guéwii nitren only appears in
the Da amitué jing®. Ttem 3, Niiren wéngshéng, has only one counterpart in
the vows of the Large Sukhavativyitha, which is a part of the 27" vow in the
Zhuangyan jing. Item 2, Zhudnnii chéngndn, has counterparts in the vows of
all versions, except the Pingdéngjué jing (see table 4 above).

In this section, I will focus on the following two questions. Firstly,
whether the first part of the 2nd vow of the Da amitué jing is the original
form translated from the original text, or whether it is just a combined ver-
sion prepared by the translator. Secondly, I will undertake a discussion on

the formation of each item based on philological methodology.

5. 1 Item 3 of the 2nd Vow in the Da amitué jing

The 27™ vow of the Zhuangyén jing comprises two items, Wéenming
wangsheng BAEE and Wenming chéngnin BEEBS. Wenming
wangsheng corresponds to item 3 of the 2nd vow of the Da amitué jing and
the Wenming chéngndn corresponds to the 35th vow of the Sanskrit version,
as well as of the Wiliangshou jing and the Rilaithui. It is worth noting that
the doctrine of “hearing Amitabha's Name” does not appear in the second
vow of the Dd amitué jing, but is found in the 35" vow of the Sanskrit ver-
sion, the Wiiliangshou jing and the Rulaihui, as well as the 36th vow of the

Tibetan translation®.

o7 On the different suggestions regarding these the titles cf. above footnote No. 30 of this paper.

o8 Our knowledge of the formation of the Zhuangydan jing is still quite vague but it is a
significant question deserving amore detailed discussion than is possible here.

6 The 4" and the 5" vow, and the 129 characters in front of the vows in the Da amitué jing,
concern the doctrine of “hearing Amitabha’'s name.” The formation of the “hearing Amitabha's

Name” is a significant doctrine deserving a more detailed discussion than is possible here.



Concerning the vows of the Zhuangyan jing, however, I would like to
introduce two scholars’ ideas on this problem. First, Fujita pointed out that
this version is probably derived from an unknown system based on either an
original Indian text with about forty-eight vows, or a Chinese version with
forty-eight vows™. Secondly, Kagawa almost follows Fujita’s suggestion in-
sofar the formation of the Zhuangyin jing was derived from a version with
forty-eight vows, but he argued that the thirty-six vows of the Zhuangydin
Jing had already existed in its Indian original text, instead of having been
formed during the period of its Chinese translation. He emphasizes that we
not only should consider the vows themselves, but also the fulfillment pas-
sages (1984, pp. 49-51).

Further to the above suggestions, another likely possibility can be
considered; namely that the Zhuangyin jing is just a combined version ac-
cording to the translator’s own notions instead of having been derived from
a particular version of the Larger Sukhavativyuha. The following two con-

texts, as shown in tables 7 and 8, will assist in demonstrating this:

Table 7

P9 pEAE
HHFH ! MBASE, R

FERRE
By, FEE ! RTFERSEIHR, #

B, RIGIAFREE, A
B KAFE FELtkh, DEHS W
FEAVEHSE, SRIE L REEA,
WEEATHS, SEES  MERE
ERERBRAT RN E Db TE
<3 (T12, pp. 347b18-348206),

B BEREN, KERCRHES,

MRERHHAT BEE. EHEE
PRS- BN, £, TERY
Bt ERuRHRREE, BEE
RBEE, HBREEFHATBHRDE

(T12, p.323a27-b18),

In the above table, the contexts placed in the left-hand column are lines
from the Foshuo amitud jing WHaRFIEER (T12, No. 366), a Chinese transla-
tion of the Smaller Sukhavativyiha attributed to Kumarajiva MEEEREM (344-

™ Cf Fujita 1970, pp. 386-388, or cf. Fujita 2007, p. 309.
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413), and in the right-hand column are the lines from the Zhuangyan jing. It
is worth noting that the thirty-eight Buddhas’ Names of the six directions
(east, south, west, north, zenith and nadir) are illustrated in Kumarajiva's
version. By contrast, fifty-two Buddhas' Names of the ten directions (six dire-
crtions plus stwéi MU “four midpoints®) are being addressed in Xudnzang's
8 version, Chéngzan jingtii 6 shéshou jing WP HEEESZE& (T 12, No.
366). Accordingly, the words placed on the right are abbreviated referring

to both Kumarajiva’s version and Xwudnzang's.

Table 8

KFTFRFEAE

R

AREAETREMEE, BRRAEE
HSE, FFERE KEEFEE: —F F
A/¥E, =F, IMEE. =F THE
KREBMANGR. NE MEHEK. 1E,
ARG, A&, AMWE. & A~
Bo. \&, AMIEF. W& TEEE.
+& FAEEAE FAEOLHEIERE
RER, NMEEE AEHLERK. TE
Oy, AEIEE, BRI, HERM

K, G EEERT, XA B+
L, Pl — MR = ARE
= NEK W, AERF, L A,
N NED, B AWE N\ AE,
N, +, T WRHE RBHEBE
HREESH BENBERLR &
DERRIEALAR. RABRE A8, T,
DA, MEAEEHBELE (T12, p
323b23-¢02) o

BfE, BEZME BE ERESRIL
BHER. BHUE HENERE, &L
PR B TR IS . ZEEEER
—ONEER, EBCE SRR,
THARAEE REBRZ, HOEM
FREHEE (T12, p. 311al19-20).

The contexts placed in the left-hand column above are the words
from the Da amitué jing;, by contrast, that on the right are the lines from
the Zhuangyan jing. Both of them discuss rebirth in Sukhavatr through the
practice of the ‘ten goodnesses’. It is worth noting that the lines in left-hand
column have a counterpart neither in the Sanskrit or Tibetan versions, and
the underlined passages in the this column are special terms, which are con-

sidered the creations of the siitra’s translator because they also frequently



appear in FEP". Therefore, the passage of the Zhuangvin jing the right-
hand column is just a revision of its counterpart in the Da amitué jing. This
indicates that, instead of being derived from a version with forty-eight vows
as suggested by Fujita and Kagawa, the Zhuangyan jing must be a revision,
at least in part, in accordance with the translator’s own notion.

Another example of this is the 27 vow of the Zhuangyin jng which is
arguably a revision of the combination of the first half of the 2nd vow of the
Da amitué jing, item 3 (Niiren wangsheng), and the 35" vow of the the Ri-
laihui, wenming chéngnan. Part of the 27" vow of the Zhuangydén jing reads:
“EHRMEL B, B IEERE TG, (T12, p. 320b08-12). Meanwhile, part
of the 35" vow of the Rildihui reads: “FrALABELE, 455G &E
B, BB (T1L n 310, p.94b14-17). Accordingly, the 27" vow of the
Zhuangyan jing is very close to the 35" vow of the Ruldihui, and the 27™
vow of the Zhuangyan jing is just a revision of the combination of the 35
vow of the Rilaithui and item 3 of the 2nd vow of the Da amitud jing.

In sum, there appears to be no evidence to verify that the rebirth of
women in the 27" vow of the Zhuangyan jing is derived from the original
text. In the same way, there is no evidence to verify that item 3 of the sec-
ond vow (women’s rebirth in Sukhavai?), is that which was translated from
the original text of the Da amitué jing. Item 3 is likely to be the product of
the translator in order that the text would correspond to the features in the

Da amitué jing, a typical sutra addressing “rebirth in Sukhavati”

5. 2 Item 1 and Item 2 of the Second Vow of the Da amituo jing
Concerning the formation of item 1 (no women are born in Sukhdvat),
two points should be considered. First, the forms of items 1 and 5 of the

2nd vow in the Da amitué jing are akin to the 12™ and the 13" vows of the

71

On the formation of the FEP and these lines, see Xiao 2012a.
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Karunapudartka, where “no women born in Sukhavat?” is placed next to “Re-
birth by Transformation on a Lotus Flower” — these vows appear in all ver-
sions of the Bethua jing. Secondly, items 1 and 5 of the second vow in the
Da amitué jing are unique among the vows of the Larger Sukhavativyitha,
in that no counterparts appear in the vows of any versions of the Larger
Sukhavativyitha.

On the other hand, the fulfillment passages in the Pingdéngjué jing can-
not be considered as evidence, because almost all of the fulfillment passages
in the Pingdéngjué jing are just a copy of the Da amitud jing, as 1 pointed
out above™ Accordingly, item 1 paired with item 5 in the 2nd vow of the
Da amitué jing is unique in the Larger Sukhavativyiha. 1 do not agree with
Fujita’s suggestion” that the 2nd vow of the Da amitué jing represents the
original form, which must be earlier than its counterparts in versions of the
Later Recension of the Larger Sukhavativyiha. If Fujita’s suggestion is true,
we might not be able to answer the question of why some items of this vow
have disappeared together with those features discussed in section 2 above.
For example, both the doctrine of the stupa in the 6™ vow and the doctrine
of zhaijiié in the 6™ and the 7" vow have disappeared in all later versions™.

Item 2, “Transformation of Women into Men”, is the most popular item
of the second vow of the Da amitué jing, which has its counterpart in all

remaining versions of the Larger Sukhavativyitha, except the Pingdéngjué

" Cf. footnote 25 of this paper.

™ Cf Fujita 2007, pp. 339-340.

According to Shizutani, in the period of the Da amitué jing, the doctine of “No
Women in Sukhavati’, “Rebirth by Transformation on a Lotus Flower”, etc. were very
popular in the period of the Da amitué jing. In the Pingdéngjué jing, these doctrines
had become accepted throughout the period of the Pingdéngjué jing so that the
author forgot to compile those into the vows owing to negligence. At the period of
the Waliangshou jing, the author of the siitra restored this vow, the 35% again in the
vows of the Wiiliang shou jing (see Shizutani 1974, p. 56). This idea, of course, does

not appear to be founded on any philological evidence.



jing. It is worth noting that its counterparts in other versions are connected
to the doctrine of “hearing Amitabha’s name,” known as Wenming chéngnain
(see table 4). On the contrary, the 2nd vow of the Da amitué jing is the one
without this feature, although the doctrine of “hearing Amitabha's name” still
appears in the Da amitué jing. Accordingly, the original form of the second
vow of the Da amitué jing is probably akin to the 35" vow of the Sanskrit
version and the Wiiliangshou jing.

In sum, the first part of the 2nd vow of the Da amitué jing is not in
the original style of the Indian text. It is just a revision by its Chinese
translator (s). The original form is probably in a form akin to the 35 vow of
the extant Sanskrit version. The translator compiled a number of items in

combination in one vow as we find in the extant form of the Da amitué jing.

6. The Formation of the 11™ Vow of the Da amitué jing

In addition to the 2™ vow, the 11" vow of the Da @mitué jing also refers
to women in the Pure Land. In the Larger Sukhavativyiiha scene, only the
Daé amitué jing contains two vows referring to women in the Pure Land™.
On the other hand, it is notable that two vows, the 2nd and the 11™ are
problematic in meaning. That no women exist in Sukhavati has been clearly
stated in the 2nd vow in advance; nevertheless, the 11™ vow repeatedly em-
phasizes that all bodhisattvas and arhats in Sukhavati neither have minds
that think of women, nor lascivious minds. The context of the 11™ vow and

a preliminary translation is as follows:

Tzl RIESIMIE, RIEAIER. BEE. HEBIER

» In contrast, the Beithud jing contains three vows on women in each version. Their

numbers and titles in Ujitani’s book are as follows: the 13" vow, muyi nyonin BEZA,;
the 49" vow, monmyo tennyo BB, the 50" vow, metsugo tennyo WL (Ujitani
1969, pp. 74-109).



Women in the Pure Land

TR RBEEAEM. (T12, p.301c17-c20)
The Eleventh Vow: When I attain Buddhahood, may all the bodhisat-
tvas and arhats in my country not have lascivious minds, minds that
think of women, or be angry and stupid. Should this vow be fulfilled,
then I will become a Buddha. Should this vow not be fulfilled, I will
never become a Buddha.

According to Harrison, “neither of these passages™ in T361 and T362
appear in any other version of the text, but their message is clear enough.
They reinforce the point that women take rebirth in Sukhavati as men, and
having done so, have no more thought of women™...." It is tempting to
agree that what Harrison has stated is true; namely that the author of the
Da amitué jing reinforces the point that women take rebirth in Sukhavati
as men. After all, both the 2nd and the 11" vows refer to women in the
Pure Land, and this feature does not appear in other versions of the Larger
Sukhavativyiiha. Yet Harrison's idea is simply based on the point that the
Da amitué jing is the version that closely reflects the original form of Pure
Land Buddhism. Obviously, Harrison did not consider of the possibility that
the Da amitué jing is just a revision by its Chinese translator. Another prob-
lem with Harrison’s idea is that he did not realize that the non-existence of
women in the Pure Land is just one of the features in the Da amitud jing,
and we should seriously consider whether something of an internal relation-
ship is evident between this feature and others™.

As a matter of fact, there are three internal corresponding relationships

7 “These passages” in Harrison’s suggestion probably means that the 11" vow, and its

fulfillment article, which reads: B 0¥R. WHTERE, KEER 2HRZ0, BRZE.
AT IR I 2o (T12, pp. 303c22-23); cf. the coutnerpart of these lines in
the Pingdéngjué jing (T12, p. 283b7-8)

See Harrison 1998: 563.

If we simply conclude that this is an original feature of Pure Land Buddhism, the

=
3

historical fact will continue to be buried for a long time. This problem not only

appears in Harrison’s research but exists in academia generally.



— syntaxes, morphology and contents — between the 11" vow and the FEP
placed in the later part of the Da amitué jing, all of which have been over-
looked in Harrison’s study. The 11" vow is simply a typical example demon-
strating that the vows of the Da amitué jing have something of a connection
to the FEP placed in the late part of the sitra”. When one pays attention to
the morphology, the syntax and the contents, it is not difficult to see through
the internal relationships implied by the 11™ vow, and to discern the author’s
intention in revising it.

Considering the morphology of the 11" vow, it comprises four syn-
onyms™. They are ymyi zhixin ¥k 0¥ “lustful minds” : nidn finiyi &8
# &Y “minds thinking of women”, chenna HER® “anger” and yichi BEE

79 Concerning the FEP, see Xiao 2012a. Also cf. footnote 41 of this paper.

8 Tn addition to these synonyms, the term ERERTEE¥E also plays an important role in
the Da amitué jing. A detailed discussion on this term see Xiao 2014a, b.

81 This character is also written as yin ¥ in the Da amitué jing. On the character ¥
see HD5: 1389; and # see HD4: 373. The term ¥k or ¥k appear seven times in
the Da amitué jing and there is no counterpart in the Sanskrit version of the Larger
Sukhavativyitha. It is worth noting that this term also appears in the FEP. In contrast,
this term does not appear in the Pingdéngjué jing's vows. For a discussion of this
term, see Xiao 2012a, pp. 37-38.

82 The term ¥##& appears six times, A appears two times, and the character ##
appears 17 times in the D& amitué jing. All of them have no counterparts in the
present Sanskrit version of the Larger Sukhavativyiha. These suggest that the
contexts, together with above terms or characters, are probably not derived from the
Sanskrit version of the Larger Sukhavativyitha, but are simply the work of the sutra’s
translator.

8 This term HE3® appears 12 times in the Da @mitué jing, in particular, this term also
appears in the FEP. In contrast, this term is not used in the vows of the Pingdéngjué
jing.

The term B¢ appears 12 times in the Da amitué jing, as well as in the FEP; for
example, “DAFHE, BENREK THREE RRREE (T12, pp. 312b26-27), so

we can clearly see that B%E, B4k and BB etc. are repeatedly reinforced here and
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there in the Da @mitud jing. The term daodé &% is a typical Chinese term in Daoism,
the Lao Tzu EF is also abbreviated as the Daodé jing FBFEEE.
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“stupidity”. Here, three poisons — avarice, anger and stupidity — are ad-
dressed by these four synonyms but avarice is highlighted by two synonyms
referring to sexual desires. On the other hand, it is notable that these four
synonyms are just the antonyms of the terms zh@ijié gingjing BRRIEE® ‘pu-
rifying ascetic practice’, duan aiyu BrE#K ‘discarding sexual desire’ and zhihui
BE ‘wisdom’, appearing in the 6™ and 7" vows . Because the 6" and the 7"
vows are the ones that state the conditions of rebirth in Sukhavati®®, undoubt-
edly these terms play an important role in the Da amitué jing. In fact, we
can clearly read the intention of the translator's amendment of the vows of

the Da amitué jing on the basis of these terms placed in the following table.

Table 9

Synonymis in KB Antonyms in KB
BRZOOBREABOBHKY = 1TRlih FBRZ OOMBROTRBFOANE
N ® Bl AASE BB A FR ¥
RO BEE BEYofng”

No counterpart exists in the vows of the Sanskrit version of the LSukh.

8 On the term zhaijié qingjing in the Da amituo jing, see Xiao 2010, and 2012a.

% On the formation of the 6"-7" vow, see Xiao 2011.

The term Bk appears 16 times in the Da amitué jing, and it does not have a

counterpart in the Sanskrit version of the Large Sukhavativyvitha.

8 This line appears in the FEP (T12, p. 314b17).

¥ Both of the contexts AEHELARIE and ZEURARK, which can be considered
synonyms of the term FEMRIEYR, appear in the articles of three grades of rebirth in
Sukhavati. Of course, neither of them have a counterpart in any version of the Later
Recension of the Larger Sukhavativyiiha, particularly the Sanskrit version and the
Tibetan translation. Accordingly, these words, including the contexts of ZEHRIER, are
the creations of the translator of the Da amitué jing.

90 The term $E appears 43 times in the Da amitué jing, and needs to be studied more

in future. Rebirth in Sukhavatt in the Da amitué jing not only aims at overcoming

Samsara but also at attaining the wisdom of Amitabha Buddha, see Xiao (2009, p. 77).

o It is worth noting that this term - zudshan YE3¥E ‘gaining merit’ - repeatedly appears

over 40 times in the Da amitué jing, and does not have a counterpart in the Sanskrit

version. For a discussion of this term, see Xiao 2012a, pp. 35-37.



Consider the syntax of the 2"¢ and 11" vows. The syntax used here is
completely the same — a typically negative form #&&”. It is worth noting
that, in the Da amitué jing, the syntax #EH repeatedly appears about 80
times; in particular, this syntax both frequently appears in the vows®and in
the FEP, which suggest to us that the first part of the Da amitué jing, (in-
cluding the vows), and the FEP placed in the second part of the siitra were
the work of the same person.

Or consider the content of the 11" vow. The content of three poisons
also corresponds to the FEP, because these are also labeled as Sandoku
goakudan =FFAEE by Japanese scholars. In Buddhism, the discarding
sexual desire is known as fankén AT and, in Japanese, bongyo (“ascetic
practices”). The purpose of the translator is to reinforce that sexual desire
is the worst of three poisons, hence the importance of cultivating ascetic
practices for one’s rebirth in Sukhavati. The translator’s tendency can be
clearly seen in not only in the 11" vow, but also in the 6™ and the 7™ vows;
indeed, even in the whole of the Da amitué jing. No words are better than

the following contexts which express the author’s intention in the 11% vow:

o Cf. HD7:97, see character wi #& One example from the 19" chapter of Lao Tzu ET
reads: #IGER], KA Banish skill, discard profit, And thieves and robbers will
disappear’ (Waley 1999, p. 30).

9 For example, this syntax can be seen in the 1st-2nd, the 11" vow and the 19-20" vow.

By contrast with the Da a@mitué jing, in the Pingdéngjué jing, #&F only appears in the

Ist and 15" vows. On the other hand, in the 12" and 14" vows of the Pingdéngjué

Jjing, which, separately, correspond to the 20" and 19" vows of the Da amitué jing, ¥

# has been revised to #&HE, even though they are similar in meaning.

ot Its Sanskrit term is ‘brahmacarya, cf. Nakamura 2001, p.1544, see the term bonggyo 2

7.
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[KFT) 3 L B S SR, HEEERER %S
(T12, p. 316¢19-20) -

This might be tentatively translated as follows:

Stupid people will become crafty and intelligent, and those who have
lustful desires will all preform ascetic practices. Fractious people, also,
will perform good deeds with benevolent minds.
The counterpart of this vow in the Pingdéngjué jing is the 10th vow which
may be rendered as:
(]t RAEME, REHARFERE, BRAMER(T12, p. 281606-07).
No.10: When I become a Buddha, if people in my country have lustful
desires, may I never become a Buddha.

Please note: the syntax of the 10th vow of the Pingdéngjué jing is not a
negative sentence such as the syntax used in the 11th of the Da amituo jing,
but has changed into an affirmative sentence. This clue suggests that the
author of the FEP is no one other than the Da amitué jing's translator, or
one of the translators, because the negative syntax #&# appears frequently
in the FEP. On the other hand, although the 11" vow of the Da amitué
jing, and the 10™ of the Wuliangshou jing, are labeled as Sokutoku rojin
HEBRR™, this suggestion is probably based largely on the premiss that the
10" vow of the Pingdéngjué jing is the counterpart of the 11" vow of the Da

% The counterpart of this line in the Pingdéngjué jing reads: BEHEREHEE HHE
RHERF EREOES, FHWEETEEART (T12, pp. 298c21-22). The term #EE also

in contrast with appears in the 5-6", the 22" and 24" vow in the Da a@mitud jing, this

term only appears in the 13" vow of the Pingdéngiué jing, which it simply follows its
counterpart, the 24" vow of the Da amitud jing (See Ota 2004, pp. 50-51) .

9 Cf. Kagawa 1984, pp. 4546, or pp. 112-113; also cf. Karashima 1999, p. 146 footnote No.
74: also see Ota 2004, pp. 48-49. In addition to this suggestion, Fujita labeled the 11"
vow of the Da amitud jing as mu-injinchi HEBEEE “discarding sexual desire, anger,
and stupidity”, which it is closer to its original meaning, but he suggests a different
point on its counterpart in other versions of the Larger Sukhavativyitha (Fujita 1970,
pp. 382-384, or 2007, pp. 305-308).



amitud jing, and that the order of all vows in the Pingdéngjué jing are almost
the same as the order of the first half of the Wiliangshou jing. Obviously,
it has been overlooked that the features of ‘discarding sexual desires’ and
‘cultivating ascetic practices are deliberately emphasized in the Da amituo
jing by the translator. The 36™ vow of the Wiliangshou jing is just about
constantly cultivating ascetic practice, namely jyosyia bongvo HBHAT, and 1
prefer to think that the 11" vow of the Da amitué jing should be the parallel
with the 36" vow in the Waliangshou jing. Undoubtedly, the 10" vow of the
Pingdéngiué jing is just a revision of the 11" vow of the Da amitué jing, and
is, in turn, similar in meaning to the following words which resemble the 36"
vow of the Wiliangshou jing as follows:

When I become a Buddha, if people in my country do not perform as-

cetic practices, may I never become a Buddha.

[(RE]RRAMS THREATEREG MR, REERERET, J8Z

BEGRATRRME - HARE, FAESR (T12, p. 26825 —27).

A translation by Inagaki is as follows:

If, when I become a Buddha, the Bodhisattvas in the immeasurable and

inconceivable Buddha-lands of the ten quarters who have heard my

Name should not, after their passing, always perform sacred practices

until they reach Buddhahood, may I not attain perfect enlightenment.”

The 37" vow in the Tibetan version®, the 36™ vow of the Wiiliangshou jing

97

See Inagaki 1995, p. 37. Cf. Gomez 1996, p. 170. Please note: in Inagaki's work, bongyo
is considered as ‘sacred practices’, but as ‘continuously live the chaste life of the

renunciant’ in Gomez's work.
98

»

The 37" vow of the Tibetan version is: bcom ldan ’das gal te bdag byang chub thob pa
i tshe / sangs rgvas kyi zhing dpag tu ma mchis / grangs ma mchis bsam gyis mi khyab
/ mtshungs pa ma mchis / tshad ma machis pa dag na sems can gang dag gis bdag gi
ming thos par gyur la ming thos pa tsam gyis byang chub kyi snying po’i mtha’i bar du
tshangs par spyod par ma gyur pa de srid du bdag bla na med pa yang dag par rdzogs
pa’t byang chub mngon par rdzogs par 'tshang rgya bar mi bgyi’o||(Jozen Vol. 23, p. 250).
Cf. Fujita 2011, p. 22.
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and the Rialdihui, and the 27" vow of the Zhuangvan jing correspond to the
11" vow of the Da amitué jing, though no counterpart exists in the existing
Sanskrit version. The corresponding relationship of the 11" vow of the Da
amitud jing to its counterpart in other versions of the Large Sukhavativyitha

can be shown as follows:

Table 10

Sanskrit Tibetan
Version | Translation

PN ] B &E [P HE R

The 11" | The 10® | The 36" | The 36"™ | The 27" N/A The 36"

In contrast with the Large Sukhavativyiiha, there is a parallel vow appearing
in all versions of the Béihud jing. The counterpart in the Sanskrit version
of the Karunapundarika is the 26" vow, which is also entitled Jyasyi bongya.
Its Sanskrit context and a preliminary translation is as follows.
“ve catra sattv@ upapadyeyur yavad bodhiparyantena brahmacarinah
syuh”(KP, p. 108: 9-10)%
“All beings who are born there must perform ascetic practices until they
attain Buddhahood’.

Through the above comparison, we can see clearly that the 11" vow of
the Da amitué jing, and the 10™ vow of the Pingdéngjué jing, are closer in
meaning to their counterparts in all versions of the Beithud jing, than to their
counterparts in the Large Sukhavativyiiha system indicated in the above
table, though both of the them relate to ‘Cultivating Ascetic Practices’. The

vows in the Béithud jing, and two oldest versions of the Early Recension of

% Its counterpart in E¥E reads: I RENZERITBLE=FH =R, TS (T3,
p. 184a06-08); and in 4+FE reads: FEMRAEREFH, NHEERERE BZLT (T3, p.
249c24-25). Also cf. Ujitani 1969, p. 88.



the Larger Sukhavativyiha, pertain to the people'® in Sukhavaii, by contrast

with the bodhisattvas in the immeasurable and inconceivable Buddha-lands
of ten quarters who heard Amitabha’s Name in the versions of the Later Re-
cension of the Larger Sukhavativyitha .

In summary, the 11" vow of the Da amitué jing is not the one faithfully
translated from its original text, but a revision by the translator. The origi-
nal text of the 11" vow is in the same style as that of the 26™ vow of the
Sanskrit version of the Karunapundarika, namely Jyosyid bongyo. The inten-
tion of the translator's amendment is to reinforce the importance of “Con-
stantly Cultivating Ascetic Practice”, as he did in different ways through
the 6™ vow and the 7" vow, as well as here and there throughout the sitra.
The 10" vow of the Pingdéngjué jing is just a revision of the 11" vow of the

Da amitué jing.

7. The Karunapundarika and The Da amituo jing

With regard to the Karunapundarika, over the last century many schol-
ars have expended considerable effort in researching the relationship of
the vows in the Larger Sukhavativyiiha and the Beithua jing. 1 would like
to thank Kazunori Iwagami for his detailed investigation of the Béihud jing

which has made it easier for others working in this field'".

7. 1 Kazunori IWAGAMI
In 2012, Kazunori completed his dissertation on the Beihud jing, entitled (&

10 1t is notable that the 11" vow of the Dd amitué jing is the one relating to all the

bodhisattvas and arhats. A detailed discussion on the formation of the term T fE#
in the Da amitué jing will be undertaken in a separate paper (see Xiao, 2014b).
' Cf. Iwagami 2010. An English translation on the previous studies on the
Karunapundarika and the Da amitué jing based on Kazunori's investigation will be

undertaken in a separate paper (cf. Xiao 2014b).
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TR OWR — PO R ELEEL F 0L LT(A Study of the Karunapundarika:
Focusing on Sdkyamuni’s Five-hundred Vows), arguably the most sub-
stantial research on the Beithud jing since Ujitani. In the last chapter of
his work, Kazunori pays attention to the relationships between the vows
in the Karunapundarika and those in the Larger Sukhavativyitha. He fol-
lows the lead of previous scholars which suggest that Amitabha's vows
in the Karunapundartka were formed later than those in the Larger
Sukhavativyiha. Iwagami also have paid attetion to the fact, however, that
at least four vows'® and the feature of that Amitabha Buddha’s lifespan is
not measureless in the Béihud jing are quite consistent with those coun-
terparts in the Da amitué jing, which are unique in the vows of the Larger
Sukhavativyisha. With regard to lifespan of Amitabha, two situations appear
in the Larger Sukhavativyiha. In the Da amitué jing, Amitabha’s lifespan
is not measureless, but be in nirvana. By contrast, Amitabha’s lifespan is
measureless in the remaing versions of the Larger Sukhavativyiha. On the
other hand, in the all versions of the Bethud jing, Amitabha's life is not mea-
sureless, which is akin to that in the Da amitué jing. Accordingly, Kazunori
pointed out that previous scholars are unable to explain that the vows of
the Karunapundarika are a revision of those in a version of the Larger
Sukhavativyitha with about 48 vows (see Iwagami 2012; 2013, pp. 239-259).
In order to overcome the limitations of some of the traditional approach-
es to this problem, Iwagami proposed a new hypothesis. He suggested that
there was an unknown version of the Larger Sukhavativyiha - an ‘Interim

Recension’ - which existed earlier than the Karunapundarika and the vows

12 The four vows in the Béihud jing are : 1) the 13", guéwi niirén E#Z N ‘No Women

Existing in that Land’; 2) the 12" hudsheng #¢% ‘Rebirth by Transformation on a
Lotus Flower’; 3) the 35 i dilintian W#75K ‘Like in the Sixth Heaven and; 4) the
42nd vow, Piisa wiishu EREMEE “Immeasurable Bodhisattvas”. As we discussed in
above, whether seen from the perspective of structure or content, both the 12-13"

vow of the Béthud jing and the 2nd vow of the Da amitué jing are extremely similar.



derived from it (see figure 1). As far as knowledge I am aware, Kazunori
was not the first scholar to focus on this traditional point of view, but was
the first to offer a new suggestion to help overcome this difficulty. The un-
known Larger Sukhavativyiiha was supposed to contain about forty-eight
vows; nevertheless, some special features in the Da amitué jing's vows were

retained. The following figure depicts Iwagami’s idea'®.

Figure 1
1. KF >= 2% == |3. An Unknown Version| == | 4a. LSkuh with about
Interim Recension 48 vows
I
Vi

4b.The Karunapundartka

I agree with Iwagami's suggestion that previous scholars’ assumption
is unable to explain that the vows of the Karunapundarika are a revision of
those in a version of the Larger Sukhavativyitha with about 48 vows, seeing
as at least four vows in the Karunapundarika correspond to the those in the
Da amitué jing (which do not have a counterparts in later versions of the
Larger Sukhavativyiha)'™.

However, I do not agree with his hypothesis that an unknown version
of the Larger Sukhavativyiha — an ‘Interim Recension’ — ever existed, and
that it was the source of the vows of the Karunapundartka. At least the
following two points have been overlooked in Iwagami's assessment. First,

why were some features of the Da amitué jing's vows retained in this pur-

18 Cf. ITwagami 2012, or 2013, pp. 239-259.
1 Tn addition, at least one more vow, the 11" vow of the Da amitué jing disscussed in
the sixth section above, is closer to its coutnerparts in the all versions of the Béihud
jing rather than its counterparts in the remaining versions of the Later Recension of

the Larger Sukhavativyitha.



Women in the Pure Land

ported version, but do not appear in the Pingdéngjué jing, which was an ear-
lier version than that supposed unknown version? Secondly, why did these
features, corresponding to the Da amitué jing's vows, remain in the alleged
Interim Recension but have disappeared in later versions of the Larger
Sukhavativyitha without trace? In other words, Iwagami has overlooked the

insights provided by the Pingdéngjué jing'™.

7. 2 The Karunapundarika and the Da amilué jing

In light of above investigation, undoubtedly, previous scholars’ assump-
tions are unable to explain how the vows of the Karunapundarika are a
revision of those in the version of the Larger Sukhavativvitha with about 48
vows. Neither can Iwagami’'s assumption explain this difficulty. However,
the following points suggest another possibility.

The first question is why the forms of the vows in the Karunapundarika
are more original, so much so that they are udeveloped, than those in the
Da amitué jing. The Da amitué jing is the oldest version of the Larger
Sukhavativyisha and is also considered one of the earliest Mahayana sutras,
and thus as the earliest form which represents the original Pure Land sutras
and earliest Mahayana satras. It seems, however, that the fact is just the
opposite of this conventional understanding. In the Da amitué jing, the
form of the vows are very neat and complete so that no one doubts that it
comprises twenty-four vows, though some of them comprise more than one
item. One feature in the vows of the Larger Sukhavativyiiha, for instance,
is an ordinal numeral indicating the vows' order, such as “5—Fg: &5 —F§ ;
------ #—=+V9EE," which has been specially attached in front of each vow.

But this feature can only be seen in two of the oldest versions of the Larger

1% On the importance of the Pingdéngjué jng in the field of the formation of the Larger

Sukhavativyitha, see Xiao 2010.



Sukhavativyiha®. However, in the vows of the remaining versions, this kind
of ordinal numeral has altogether disappeared. This suggests that the Da
amitué jing, the so-called the oldest version of the Larger Sukhavativyitha,
does not represent the original form of the Indian text. On the contrary, the
forms of the vows in the Karunapundarika represent more original ones than
those in the Larger Sukhavativyitha - even the question of how many vows
in the Karunapundarika is still vague due to a lack of uniformity in their
structure. This feature has been discussed in Ujitani's book, but they did not
realize that the Da amitud jing is just a revision so he did not take the mat-
ter seriously'”.

The second problem is why so many features discussed in section 2
above, together with the items 1 and 3 of the second vow, along with the
11" vow and 20" vows of the Da amitué jing, all disappeared in the remain-
ing versions of Large Sukhavativyitha. On the contrary, all these features
have been retained in all versions of the Beihud jing. Scholars commonly
believed that the formation of the vows in different versions of the Larger
Sukhavativyiiha has undergone an evolutionary process, which proceeded
from the earliest version of twenty-four vows, to the second version of twen-
ty-four vows'® and then to thirty-six vows, finally ending in forty-eight

vows. If this is true, then one might ask why such an evolutionary process

% In the Pingdéngjué jing, they are revised to a cardinal numeral: “—; = - ;

—+PU" Obviously, those cardinal numbers attached in the front of each vow of the
Pingdéngjué jing are a revison of those in the vows of the Da amitué jing. And those
ordinal numerals in the vows of the Da amitué jing are created by the translator of
the Da amitué jing.
W7 Cf. Ujitani 1969, pp. 45-145.
Please note: the oldest version of Larger Sukhavativvitha was not recognized as the
Da amitué jing until Fujita published his research in 1970. So, except for Iwagami,
all of the other scholars discussed in Iwagami’'s dissertation probably considered
that the oldest version of Larger Sukhavativyitha is not the Da amitué jing, but the

Pingdéngjué jing.
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only occurs in the Chinese translations of the Larger Sukhavativyiha. On
the contrary, the vows in all versions of the Beithud jing do not represent
these differences at all, although two Chinese translations of the Béthua jing,
43BE and 6% present marked differeces both in the names of bodhisattvas
and the names of Buddhas'”.

The third problem is why the form of the vows referring to “No Women
Existing in Sukhavati” and “Rebirth by Transformation on a Lotus Flower”
in two sitras are extremely similar. Items 1 and 3 of the second vow in the
Da amitué jing have been compiled in combination with one vow, and the
12" and 13™ vows in the Béihud jing have been grouped together, in proxim-
ity to one another. This kind of corresponding relationship suggests that the
two siitras must have some kind of connections. However, it is difficult to
consider that items 1 and 2 of the second vow are the translation from the
original text of the Da amitud jing, but are the productions by the translator
at the time while the Da amitué jing was translated into Chinese.

The fourth question is why the 11™ vow of the Da amitué jing is closer
to the 26™ vow of the Karunapundarika than to the 36" vow of the Wauliang-
shou jing as discussed earlier. Obviously, the 11" vow in the Dd amitué
jing does not retain its original form, but constitutes a revision based on
the translator’s notion. If the difference between the 11* vow in the Da
amitué jing and the 36™ vow in the Wiliang shou jing can be considered
as an evolution from the earliest version to the later version of the Larger
Sukhavativyitha, why did this evolution not occur in the vows of the Béihud
jing? Furthermore why does the 26" vow in all versions of the Beihud jing
still retain an earlier form, which is akin to the 11" vow of the Da amitué
Jjing, than the 36™ vow of the the Wailiangshou jing, the Rildihui, and the Ti-
betan transltion of the Larger Sukhavativyitha?

When one considers the above-mentioned features with the conclusion

% Ujitani 1969, p. 14.



that the Da amitué jing does not represent its original form, but is only just
a revision as pointed out in my previous paper (see Xiao 2011, and 2012a,b),
one can only conclude that the second vow of the Da amitué jing is a com-
bined revision, and some of the vows in this version, for instance the second
vow, referred to those in the Karunapundarika. In other words, in the pe-
riod when the Da amitué jing was translated into Chinese, the forty-eight

vows of Amitabha presented in the Beihua jing were already in existence.

Conclusions

The following conclusions can be drawn based on the above investiga-
tions:

Firstly, the second vow of the Da amitué jing comprises five items with
the first half of the second vow consisting of three items: (i) HEZXZ A, (i)
Bk Band (i) L AE4E; the second half of this vow includes two items:
(iv) HEEMFEEERand (v) E#L4E. The second vow does not reflect the
original form of the original Indian text but is a combined revision, a part of
which is fabricated based on innovations of the translator.

Secondly, the three items of the first part of the second vow do not rep-
resent the original form and the first part has been combined by the satra’s
translator intothree items. The original form of this part is probably similar
in form to the 35™ vow of the Sanskrit version of the Larger Sukhavativyiha.

Thirdly, item 3, “Women’s Rebirth in Sukhavati,” comprises fabricated
content that was inserted by the translator in order that the doctrine of
“Transformation of Women into Men” in its original text could correspond
to the Da amitué jing, which is a typical sttra relating, in detail, rebirth in
Sukhavati. The corresponding item in the 27" vow of the Zhuangyin jing is
just a combined version of item 3 of the second vow of the Da amitué jing
and the 35" vow of the Ritldihui.

Furthermore, the formation of item 1 is paired with item 5 of the second



Women in the Pure Land

vow of the Da amitué jing. They are not a translation from the original text
of the Da amitué jing, but were compiled in combination with other items
into the second vow when the siitra was translated into Chinese. Concern-
ing item 5 of the second vow (in relation to huashéng), I agree with Fujita’s
suggestion that the origin of this term is aupapaduka or upapaduka, which
is same as the one in the Later Recension. However, the formation of this
term in the Da amitué jing is derived from a system different to that of the
Larger Sukhavativyiha. In other words, item 5 together with item 1, was
compiled into the second vow of the Da amitué jing at the time the stutra
was translated into Chinese.

Moreover, the 11" vow of the Da amitué jing is not the form found in
the original text, but a revision of the translator based on a vow regard-
ing Joshu bongyo #BRAT “Constantly Cultivating Ascetic Practice”. The
intention of the translator was to reinforce the importance of cultivating
ascetic practice as he also aimed to do in the 6™ vow, the 7" vow and, here
and there, in the whole sitra. The 11" vow is a typical example which
serves to demonstrate that there is a connection between the vows of the
Da amitué jing with the FEP that are placed in the later part of the suatra.
The 11" vow of the Da amitué jing is more similar to the 26™ vow of the
Karunapundarika than to the 36" vow of the Waliangshou jing, the Rulaihui
and the Tibetan transltion of the Larger Sukhavativyiha.

Moreover, item 4 of the second vow in the Da amitué jing, Kl 5EE
#I, a significant feature in the Da amitué jing, has not been discussed here
due to space limitations. A Japanese summary and a detailed discussion in
English connected with this topic will be undertaken in a separate paper.
By way of conclusion, item 4 of the second vow was inserted by the transla-
tor in order to emphasize the importance of the bodhisattva doctrine (see
Xiao 2014a, b).

Finally, concerning the relationship between the vows in the

Karunapundarika and the Da amitué jing, no evidence can establish that



the vows in the Karunapundarika are a revision of a version of the Larger
Sukhavativyiha. On the contrary, much evidence indicates that the Da
amitud jing is just a revision based on the translator’s ideas. Therefore,
only one possibility suggests itself - some vows of the Da amitué jing had
been compiled with reference to those in the Karunapundarika. The sec-
ond vow of the Da amitué jing is simply an example of this, with items 1
and 5 of this vow having been derived from the 12" and 13™ vows of the
Karunapundarika. 1t is difficult to imagine that there was an original text
with twenty-four vows, akin to those in the Da amitué jing, even though
scholars continue to look for it. Therefore, during the time when the Da
amitué jing was translated into Chinese, the forty—-eight vows, akin to those
in the Karunapundarika, had already been in existence. Twenty-four is a
special number in Chinese culture, as it corresponds to twenty—four sloar-
terms, so—called jiéq: BI%, of a year as I suggested in an earlier paper'™.
The translator of the Da amitué jing deliberately compiled the vows into
twenty—four so that the number of the vows was able to correspond to the
concepts of ziran B “nature’and wriwéi #Z “no-ado”, in number, which
are significant terms that frequently appear in the Dd amitué jing™".

12 not all the siitras that

Concerning Karashima's crafted argument
were translated into Chinese have been preserved. FEP in the Da amituo

Jing is a good example of this. Even though FEP has been revised based

10 Cf Xiao 2009a, p. 272. The whole of twenty—four solar terms firstly appears in the

chapter of the Tianwén R in Hudindnzi ¥ER§T, a typical Taoist work formed in
the Han dynasty.
U On the term of zirdn in the Larger Sukhavattvyiha, cf. Sueki 1980, or, Mori 1986, pp.
195-218.
121 appreciate Karashima’s suggestion very much, and this problem will also be
discussed in detail in another paper. He argued that if an unknown version of the
Karunapundarika had existed in advance during the period when the Da amitué jing
was translated into Chinese, why was that Indian manuscript of the Karunapundarika

not translated into Chinese?
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on one or several unknown texts, and been inserted in the Da amitué jing,
it must have been derived from one or more Buddhist texts. Obviously,
the author of FEP was a Buddhist, though he is likely to have had a strong

background in Chinese literature and culture.

Abbreviations

HD=Hanyii dacidian BRI, 13 vols. Shanghai: Hanyi dacidian chitbinshe g K
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