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Vorwort

Michael Pye, dessen 65. Geburtstag der Anlaf} fiir diese Festschrift ist, ist
wissenschaftlich wie physisch viel ,unterwegs® gewesen. Nicht nur
bestimmen Ortswechsel, Reisen, Pilgerfahrten und Forschungen in verschiede-
nen Kulturkreisen seine akademische Biographie; auch in seinem wissenschaft-
lichen Denken hat er immer wieder neue Pfade erkundet. Bereits die erste Etap-
~ pe seiner beruflichen Wanderschaft umspannte die halbe Erdkugel: Nach dem
Studium Moderner Sprachen (Franzosisch, Deutsch) und Evangelischer Theolo-
gie in Cambridge (1958-61) fiihrte ihn sein Wanderstock nach Japan. Hier ver-
diente er seinen Lebensunterhalt mit Englischunterricht, wihrend er sich die
japanische Sprache aneignete und Theorie wie Praxis der Traditionen des japa-
nischen Buddhismus studierte. Von diesem ersten Japanaufenthalt kehrte er mit
einer Wandergefihrtin zurlick: 1963 hatten er und seine Ehefrau Christine in
Tokyo geheiratet. Nach seiner Riickkehr nach England lehrte er als Dozent fiir
»Religious Studies” an den Universitidten Lancaster und Leeds. Neben anderem
beschiftigte ihn damals die Frage, wie man den Gegenstand religionswissen-
schaftlicher Forschung bestimmen und methodisch angemessen bearbeiten
konne. Exemplarisch seien hier sein Buch Comparative Religion. An Introducti-
on through Source Materials sowie die Aufsitze ,,Problems of method in the in-
terpretation of religion“ und “Comparative hermeneutics in religion” (siehe Bi-
bliographie) genannt. Daneben widmete er sich unter anderem dem Studium
des ostasiatischen Buddhismus. Die Friichte dieser Studien dokumentiert sein
Buch Skilful Means: A Concept in Mahayana Buddhism, das zu den Standard-
werken der wissenschaftlichen Literatur iber den Mahayana-Buddhismus zahlt
und gerade neu aufgelegt wurde. Neben den methodologischen und philologi-
schen Studien entdeckte er in diesen Jahren ein weiteres Feld empirischer For-
schung: japanische Pilgerfahrten. Die Feldforschung gerade in diesem Gebiet
stellte Michael Pye vor zahlreiche Herausforderungen, bescherte ihm aber auch
ein Biindel voller Anekdoten, das in seinem Reisegepick inzwischen einen festen
Platz hat.

1982 brach Michael Pye erneut seine Zelte wieder ab und ergriff die Gelegen-
heit, sich in einer weiteren ,0stlichen” Kultur zu tummeln, die ihm durch seine
Ehefrau nicht unvertraut war: Er ging als Professor fiir Religionswissenschaft an
die Universitat Marburg in Deutschland. Noch heute kann man ihn hier antref-
fen — sofern er nicht auf einer seiner Forschungs- oder Tagungsreisen ist. So-
wohl durch sein Engagement als Prasident der IAHR (International Association
for the History of Religions) von 1995 bis 2000, als auch durch seine eigenen
Projekte trug er dazu bei, den Austausch und die Zusammenarbeit von Religi-
onswissenschaftlern auf internationaler Ebene zu fordern. Von dem hessischen
Stidtchen aus fiihrten die Wanderungen des Michael Pye in den letzten 20 Jah-
ren nach Mittel- und Nordamerika, nach Skandinavien und Osteuropa, nach
Siidafrika und natiirlich immer wieder nach Asien. Diese Reiselust spiegelt sich
auch in der thematischen Bandbreite seiner Publikationen. Sie reichen von Re-
flexionen iiber das chinesische Konzept der ,drei Lehren“ {iber auf Japan bezo-



.38 Ian Reader

date, from studies of religion in Japan, important theoretical points about the
nature of religion in general, has been especially critical of this western bias, for
example by noting that ‘most accounts of the history of theories of religion(s) are
restricted to western intellectual history’ (one should note here that, were it not
for the work of Pye, the word ‘most’ would probably read ‘all’) and that there is
thus an inherent ‘westernism’ in the field of Religious Studies.z23

It is thus both disturbing and ironic for those who have long argued for the
importance of the Japanese case in developing theories and studies of religion,
that in the contemporary context a Japanese example has so powerfully im-
pacted on, and led to shifts in theoretical awareness and perspective in the field.
The Aum Affair has provided such a clear case of internally generated violence
that even those who previously rejected the notion that new religions can be in-
herently prone to conflict have had to rethink their positions. Because of Aum,
scholars working on the study of religion in Japan have been able to contribute
to the development of greater theoretical understandings surrounding the
thorniest problems facing the field in the modern day. In formulating responses
to such issues, in advocating the need for enhanced critical engagement with re-
ligions in such contexts, and in indicating that Aum is a religion and that it needs
to be studied and analysed as such if one is to properly understand the processes
and meanings of its violence, Pye has been central to that dynamic. In effect, too,
he has been central in helping to answer the very question he posed in the title of
his 1996 article: Religious Studies has, indeed, not just coped with Aum but has
moved towards developing more sophisticated and critical analyses of religion in
the ways that Pye advocated in 1996, and, as such, has been better able to re-
spond to the challenges that recent events have posed it.

23 Michael PYE, “Westernism Unmasked”, in Secular Theories of Religion: Current Perspec-
tives, ed. by Tim JENSEN and Mikael ROTHSTEIN (Copenhagen: Museum Tusculanum Press,

2000), 211-220, 221-222,



Fangbian 77 1%, Countless Means and
Various Meanings: A Footnote to Michael
Pye’s “Sfci[fuf Means”

Christoph KLEINE

1. Introduction

mong Michael Pye’s numerous qualities as a Religionswissenschaftler, the

great variety of approaches he takes and fields of research he explores is, no
doubt, one of the most remarkable. In his works he has demonstrated in an ex-
amplary way that meticulous philological work with textual source materials,
systematic analysis of the history of religion and ideas, theory and methodology,
fieldwork, “observing participation”, attending and observing interreligious dia-
logues and so forth should not be regarded as mutually exclusive but as comple-
mentary in Religionswissenschaft. Some say that all these subject matters and
approaches could be treated as well or perhaps better by more specialized repre-
sentatives of acadamic disciplines such as Indology, Sinology, Japanology, His-
tory, Philosophy, Theology and the like. I would reply, however, that the strong
point of Religionswissenschaft lies precisely in the wise combination of these
various approaches from a specific religionswissenschaftlichen perspective; and
this is, I think, a lesson that I have learned from my teacher.

In his by now ‘classic’ study Skilful Means: A Concept in Mahayana Bud-
dhism (London: Duckworth, 1978; London; New York: Routledge, 22003), Mi-
chael Pye shows paradigmatically how in an ideal way thorough and meticulous
philological research can be fruitfully applied to problems and questions that are
specifically religionswissenschaftlich. A ‘pure’ philologist may have failed to
fully grasp the significance and impact of the upaya concept in the history of
Buddhism. Without a proper appreciation of the concept of the ‘skilful means’
employed by all Buddhas to lead sentient beings to emancipation in accordance
with their respective capacities, Mahdyana Buddhism would in fact appear to be
a rather incoherent and inconsistent set of diverse and sometimes contradicting
doctrines and practices. Even a quarter of a century after its publication, Pye’s
impressive work can still claim unreserved praise. My humbole contribution is
therefore meant to be not much more than an additional footnote to chapter 7 on
“Skilful Means in Pre-Mahayana Buddhism”; missed by no one but I hope a little
interesting to some.
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In connection with my research project: on the relationship between norm and
practice in Indian monastic Buddhism based on Yijing’s &% (653-713) Nanhai
Jigui neifa zhuan 5% 5% M 7:4% [Records of the Inner Dharma Sent Home
from the Southern Seas] which necessitated a thorough investigation of the ex-
tant books on monastic discipline or vinayas, I frequently came across the term
‘fangbian 7718’ (Jap. hoben). As is well known, the term ‘fangbian’is commonly
regarded as the Chinese equivalent of the Sanskrit and Pali word ‘upaya’, which
Michael Pye has translated as ‘skilful means’. The number of occurences in the
various versions of the vinaya can be seen in the chart below2:

School Title Taisho3 |Translator |Translated |occur-
ences of
Jangbian
R
Sarvastivada | Shisong lii -+3fi4k 1435 Kumarajiva, |404-405 109
(*Dasadhyaya- Punyatrata,
vinaya) Dharmaruci
Dharmagupta- | Sifenlii v 51k 1428 Buddhayagas, |408 748
ka (*Caturvarga- 7hu Fonian
vinaya) YN
Mahasamghika | Mohesengqi lit /§37 | 1425 Buddha- 416-418 201
/Lokottaravada | fa4s 11 bhadra,
(Mahasamghika- Faxian ¥
vinaya)
Mahidasaka Mishasebu hexi 1421 Buddhajiva, |423-424 66
wufen lii 3070 98 4 An Zhu Daosheng
A B Ak 30k
(*Mahisasaka-
pailcavarga-vinaya)
Milasarvasti- | Genbenshuoyigie- 1442- Yijing i around 700 | 404
vada youbu pinaiye R | 1451
B AT 8RS SR
(Miillasarvastivada-
vinaya)

1 This project, financed by the Deutsche Forschungsgemeinschaft (DFG), was initially de-
signed by Prof. Max Deeg (Vienna) and is supervised by Prof. Hubert Seiwert at the Re-
ligionswissenschaftliches Institut of Leipzig University. I would like to thank Max Deeg,
Oliver Freiberger and Karl-Heinz Golzio for their valuable suggestions.

Only the Vinayavibhanga and the Skandhaka portions of the respective vinayas have been

taken into consideration here.

3 Le. TAKAKUSU Junjird & 4.4 £ and WATANABE Kaikyoku 7% i% 70 eds., Taisho shinshit
daizokyo X EATIE R #54& [The Buddhist Tripitaka Newly Compiled in the Taisho Eral, 85
vols. (Tokyo: Taisho issaikyo kankokai, 1924-1934). Note, however, that all my references
to the ‘Taisho Tripitaka’ are based on the wonderful Chinese Electronic Tripitaka Series,
Test Version, ed. Chinese Buddhist Electronic Text Association (CBETA) w7 3% F b st 40
(Taipei: CBETA, 2001).

1o
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I realized, however, that, as far as I can see, nowhere in the vinayas is ‘fangbian’
used to denote a skilful means designed and employed by a Buddha or Bodhi-
sattva in order to lead sentient beings to emancipation. This is, to be sure, not an
overwelmingly spectacular finding. As Michael Pye notes, the Chinese term
‘fangbian’ like the Sanskrit+ word ‘upaya’ “is an ordinary word meaning
‘method’, or ‘convenient’ ete.” and “had an independent existence apart from its
use by the translators of Buddhist texts“s. Furthermore, even though ‘upaya’ as a
terminus technicus of Mahayana Buddhism is virtually always translated as
‘fangbian’ into Chinese, that does not imply that ‘fangbian’ always means
‘upaya’.6 More importantly, the concept of ‘skilful means’ so skilfully analyzed
and described by Michael Pye is, as the subtitle to his book clearly indicates, “a
concept in Mahayana Buddhism”. As he has pointed out,

the term upaya by itself also occurs a few times in the Pali Canon [of ‘Hinayana’
Buddhism], but hardly rises to the level of a regular technical concept. It is after all
just an ordinary word for ‘method’, ‘means’ or ‘device’ [...]".7

Furthermore, the vinaya texts examined by me are in their substance undoubt-
edly pre-mahayanistic.

As I start from the Chinese word fangbian’, not from ‘updaya,’ it seems ap-
propiate to consult non-Buddhist standard dictionaries first. R. H. Mathews’ A
Chinese English Dictionary gives the following explanation: “ £ convenient,
from 14 77 B14¢ that which is not strictly according to rule, but which is conven-
ient.”® A somewhat critical overtone is contained in the Japanese proverb ‘uso
mo hoben v ¢, 7748’ (even an untruth is a means).» The ambivalence of the non-
Buddhist term ‘fangbian’ accords pretty much with the mahayanistic term
‘fangbian’, inasmuch as a skilful means employed by a Buddha or Bodhisattva
may seem to be morally problematic from the outside: the ways of a Bodhisattva

4 Note that I will abstain from distinguishing classical Sanskrit from Buddhist hybrid San-
skrit in this article.

5  PYE, Skilful Means, 14.

6  Hirakawa lists no less than forty Sanskrit words — some being mere variations of one and
the same word — that are rendered by fangbian’ in Chinese translations of Buddhist texts.
HIRAKAWA Akira, Buddhist Chinese-Sanskrit Dictionary (Tokyo: The Reiyukai, 1997),
583b-584a.

7 PYE, Skilful Means, 120. The fact that ‘upaya’ had never gained the status of a regular tech-
nical concept in Theravada Buddhism is well reflected in Nyanatiloka’s Buddhist Diction-
ary: Manual of Buddhist Terms and Doctrines in which the term constitutes no lemma.
For more details on “Skilful Means in pre-Mahayana Buddhism” see PYE, Skilful Means,
118-137. There is one occurrence in the section on the questions of Upili in the Chinese
translation of the Sarvastivada-vinaya which seems to hint to a more technical under-
standing of ‘fangbian’: Af Nk o fEHRER o ERELEBFIF¥IHEHFREAER
[There are eight dharmas which enable one to realize the fruit of nirvana: (1) proper views,
(2) proper will, (3) proper speech, (4) proper action, (5) proper living, (6) proper means,
(7) proper attentiveness, (8) proper concentration]. Shisong lii -+3f4l, T23, no. 1435, p.
367¢18-367¢19. However, the text does not elaborate the concept any further.

8 R. H. MATHEWS, A Chinese English Dictionary (Shanghai: China Inland Mission and Pres-
byterian Mission Press, 1931), 260a.

9 For more on the modern Japanese use of the term see PYE, Skilful Means, 138-158.
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are mysterious. The same ambivalence is, by the way, also found in the Sanskrit
term ‘upaya’, as can be seen in Monier-Williams’ interpretation of ‘upaya’ as “a
means of success against an enemy (four are usually enumerated, sowing dissen-
sion [sic!], negotiation, bribery, and open assault).”© Thus, the implications of
the terms ‘upaya’ and ‘fangbian’ are neither purely positive nor do they neces-
sarily refer to a soteriological concept.

2. The use of ‘fangbian’in Chinese vinaya translations

2.1 ‘Fangbian’as ‘paryaya’

In the Chinese translation of the *Caturvarga-vinaya of the Dharmaguptaka
school we find the following phrase as often as 210 times in cases when monks
have acted unbecomingly and the Buddha accordingly calls together the breth-
ren in order to reproach the assembly or one particular monk and to establish a
new rule against such misconduct: ¥2 &3 27 42 % .... which may provisonally be
translated as “[The Buddha] reproached N.N. using countless fangbian”. As
there is no Sanskrit version of the *Caturvarga-vinaya extant we must resort to
a collation with Sanskrit fragments of other vinayas, other Chinese translations
and the Pali vinaya in order to find out which Indic word has been rendered by
fangbian’ and what exactly it signified.

In the chapter on the prohibition of causing schisms in the order
(samghabheda; i.e. the 10t of thirteen samghavesesa-dharmas; P. samghadise-
sa-dhamma) in the vinayavibhanga of the Miilasarvastivadin we can find the
following passage:

I SR SR TR AR 8 93 4 Do [+ ] W 3 ko R ABAET T 4 0 43 35§ B2 [At that time,
the World Honoured One for that reason assembled the bhiksusamgha. (...) After
having reproached them in various ways, the World Honoured One addressed the
Bhiksus saying: ...].

The term fangbian’ does not appear here, but it is evident that Yijing (like in
some cases the translators of the Mahi$asaka-vinaya) uses ‘zhong zhong 4£4%’
(= variously, in various ways) in the same way in which Buddhayasas and Zhu
Fonian use ‘wushu fangbian #3471’ in their translation of the Dharmagup-
taka-vinaya. Moreover, we may suspect that the two terms do in fact render the
same Sanskrit expression. The respective passage in the Chinese translation of
the Sarvdstivada-vinaya reads: #hvA & 35 4 vk AR A5 A5 B 4Tt [L..] Phdo 2 4E
A5 E % € o 33k .2 [ would suggest the following provisional translation:

Because of this affair the Buddha assembled the bhiksusamgha and reproached
them for various reasons [...] After the Buddha had thus reproached them for
various reasons, he spoke to the bhiksus...

10 MONIER-WILLIAMS, A Sanskrit-English Dictionary (Oxford: Clarendon Press, 1899), 215b.
11 Genbenshuoyiqieyoubu pinaiye A 3L— 147 27 5L 2208, T23, no. 1442, p. 704a17-704a25.
12 Shisong lii -+4f4k, T23, no. 1435, p- 25b02-25b04.
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Now we have three different Chinese phrases denoting (apparently) the same
thing: (1) wushu fangbian #3718, (2) zhong zhong 454§, (3) zhong zhong
yinyuan #4848 B 4. Furthermore, in his translation of the Miilasarvastivada-
vinayavibhanga Yijing uses ‘zhong zhong fangbian 45457 1€’ instead of ‘zhong
zhong yinyuan 4848 % which indicates that fangbian’ and ‘yinyuan’ could
also be regarded as synonyms.13 Can it be that all these terms or phrases render
one and the same Sanskrit term? What is the semantic connection between
‘ways’, ‘methods’ (fangbian) and ‘reasons’ (yinyuan)? Fortunately, a Sanskrit
version of the passage from the Sarvastivada-vinaya quoted above is extant,
although it differs slightly from the Chinese text.1 It reads:

Buddho bhagavan etasmin nidana etasmin prakarane samgham samnipatayati
samgham samnipatyanekaparyayena buddho bhagavan vigarhati katham nama [...]
anekaparyayena vigarhya buddho bhagavan bhiksiin amantrayate. ...15

Valentina Rosen’s German translation reads:

Buddha der Erhabene lief aus diesem Grunde [nidana] und aus diesem AnlaBl
[prakarana] die Monchsgemeinde versammeln. Als er die Gemeinde hatte
versammeln lassen, erhob Buddha der Erhabene aus mancherlei Anlal Vorwiirfe
[...] Nachdem Buddha, der Erhabene, aus mancherlei Anlal Tadel erhoben hatte,
sprach er zu den Monchen: ...1¢

Thus we may surmise that ‘zhong zhong yinyuan 4545 B 4 is used in the Sarva-
stivada-vinaya as a translation of ‘aneka-paryayend’, interpreted as ‘aus man-
cherlei Anlaf’.7 Now, the German word ‘AnlaB’ is as ambiguous as its Sanskrit
equivalent ‘paryayd’, as it can either refer to the English ‘cause [of an action]’ or
to ‘occasion’ (as in ‘bei feierlichen Anlissen’, ‘on festive occasions’). The Sanskrit
‘aneka-paryayena’ and its Pali equivalent ‘aneka-pariyayena’ appear in the vi-
nayas as stereotyped phrases in great frequency. Let me give another paradig-
matic example from the parajika-dharma 5 (samsarga) of the Mahasamghika-
bhiksuni-vinaya in which the Buddha establishes a rule for nuns against “ob-

13 E.g.: S w3245 A5 ARSI 05 s 8 o 45355 8} 3t 47T [At that time the World Hon-
oured One reproached the [notorious] group of six bhiksus in various ways and addressed
all the bhiksus and instructed them in detail as above]. Genbenshuoyiqieyoubu pinaiye 1k
ABL— A7 S AT, T23, no. 1442, p. 769¢15-769c17. Note that according to Wogthara,
‘yinyuan’ is not only a synonym of ‘fangbian’ but may also refer to ‘upaya’. U. WOGIHARA,
Sanskrit-Chinese-Japanese Dictionary (Tokyo: Suzuki Research Foundation, revised and
enlarged edition 1979), 277b.

14 The passage is abbreviated in the Chinese, which is a pity because it prevents us from
knowing how the translators would have translated ‘nidane’ and ‘prakarane’.

15 Valentina ROSEN, Der Vinayavibhanga zum Bhiksu-Pratimoksa der Sarvastivadins. San-
skritfragmente nebst einer Analyse der chinesischen Ubersetzung, ed. Ernst WALD-
SCHMIDT, Sanskrittexte aus den Turfanfunden; 2 (Berlin: Deutsche Akademie der Wissen-
schaften zu Berlin, Institut fiir Orientforschung, 1959), 68-69.

16 Ibid., 68-69.

17 Note that Rosen sometimes translates ‘anekaparyayena’ as ‘auf mancherlei Weise’ (in
various ways). Ibid., 14.
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taining pleasure by touching and rubbing against a man”. The Buddha speaks to
the nun Rastra:

Ch: o BB RS T T de sk » 2R B AR o BAn R IHEAN S » SRS B « KF
A5 AE 7 A AR S 3 skl B 508

E: Have you never heard that I, in_an infinte number of ways, have condemed
sexual lust? ‘Lust is a drunken illusion. Lust burns up all one’s ability to do good
like a big fire. Lust is like a great sickness.” I have always taught, using a variety of
means, that one should cut of all lust, and that one should transcend lust.9

Skt.: nanv Rastre aneka-parvayena sarvesam kamanam kama-nandinam kama-
mirechanam  kama-pipasinarh  kama-paridahyanamh  kamadhyavasananam
ana(anta)m vadami | prahanam vadami | samatikramanam vadamisamatikrama=e

Although the Chinese translation differs slightly from the Sanskrit manuscript, it
is clear that what Faxian and Buddhabhadra translated as ‘wuliang fangbian
i 748’ was again ‘aneka-paryayenda’, while ‘zhong zhong #5457 4% has no
counterpart in the Sanskrit text.

The adjective ‘aneka’ means “many; various; not one; much”, whereas the
noun ‘paryaya’ means “way, manner, method of proceeding; opportunity, occa-
sion; a regularly recurring series or formula”.2* According to Edgerton, ‘paryaya’
is virtually a synonym of ‘upaya’.22 Thus, ‘aneka-paryayena’ can either be trans-
lated as “in various ways” (Edgerton), “in many ways” (Childers23) or as ‘on vari-
ous occasions’, an interpretation which would be justifiable2s although in most
cases not supported by the context.2s But how does the Chinese translation

18 Mohesengqi lit JE 474k 4E, T22, no. 1425, p. 515b15-515b18.

19 Akira HIRAKAWA, Monastic Discipline for the Buddhist Nuns (Patna: Kashi Prasad Jayas-
wal Research Inst., 1982), 113-114.

0 Gustav ROTH, Bhiksuni-vinaya: Manual of Discipline for Buddhist Nuns (Patna: Kashi

Prasad Jayaswal Research Inst., 1970), 83.

MONIER-WILLIAMS, Sanskrit-English Dictionary, 42b; 605b.

2 Franklin EDGERTON, Buddhist Hybrid Sanskrit Grammar and Dictionary, (reprint, orig.
1953), 2 vols. (Delhi: Motilal Banarsidass, 1998), 335D

[

[ ]
-

23 Robert Caesar CHILDERS, Dictionary of Pal, 350.
24 As a matter of fact in T6d6’s Gakken kanwa daijiten we find “}#%4 ¢ 4 > A [opportunity;

chance]” as one of three basic meanings of ‘hében/fangbian’. TODO Akiyasu, Gakken
kanwa daijiten % 9t v Kk F 42 (Tokyo: Gakushi Kenkytsha, 1995), 583a. Also, CHILDERS
gives ‘occasion’ as one possible meaning of the Sanskrit term which is, as we will sec below,
another word rendered by ‘fangbian’ in the vinayas (as in the phrase ‘payoge sati, when
there is occaston’). See also Charles DUROISELLE, A Practical Grammanr of the Pali Lan-
guage, 31997, 160 (Online: http://www.tipitaka.net/pali/grammar/chpti4.htm). There are
in fact a few cases in the vinayas in which it is actually hard to decide whether fangbian’
should be interpreted as ‘occasion’ or as ‘means’.

25 Of all texts Bodhiruci’s translation of the influential Larikavatéra-siitra, a Mahdyana scrip-
ture extremely important for early Chinese Chan Budhdism, supports the interpretation of
‘fangbian’ as ‘circumstance’. In the 16" chapter in which the siitra denounces and abro-
gates the permission in the vinayas to eat meat, we read: — bpity — 4714 o 98 7 AL T 7T 742,
This may be translated as: “It is under no circumstances allowed to cat any kind of meat at
any time.” In this case the English language helps us to make ends meet and relate ‘means’
to ‘circumstance’ or ‘occasion’, as we could likewise translate the sentence as: “It is by no
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‘zhong zhong yinyuan #8485 B 4’ or ‘for various reasons’ fit into that? Now, ac-
cording to Rhys Davids and Stede ‘pariyaya’ can in fact also be interpreted as
“reason, cause” (Chin. yinyuan X #).26

By now it has become evident that fangbian’ in the vinayas does not repre-
sent the Sankrit word ‘upay«’, which occurs very rarely in this pitaka,> but in
most cases one of its equivalents, namely ‘parydya’, which, however, may be re-
garded as a synonym of ‘upaya’ in its non-technical use. Accordingly, ‘fangbian’
in the vinayas lacks the unambiguously positive or soteriological connotation
that is implied in the respective Mahayana concept. In the vinayas it is also used
to denote a ‘cheap trick’, i.e. ‘fangbian’ is simply a means to achieve a goal re-
gardless of the moral quality of that goal. To illustrate that point I would like to
refer to a story in the Sarvastivada-vinaya2® that was designed to explain the
payantika rule no. 66 (‘horror’, bhisanam).

One evening the Buddha was out walking when it started to rain. To protect
the Buddha from the rain, the god Indra magically produced a sheltering cave
made of lapislazuli that enclosed the Buddha and kept him dry while he contin-
ued his walk. His servant, the monk Nagapala (‘Elephant Keeper’; Xiangshou %
57 ), however, suffering from rain and wind, wanted to make the Buddha enter a
house or hostel. He thought thus to himself:

S VAGT AR A b N4 o 4% % £ 29 [By what means can I make the Buddha enter a
hostel? T must get him to enter it].

The trick Nagapala devised was to scare the Buddha by telling him falsely that
demons where approaching. Naturally, the Buddha saw through the plan and
admonished the monks by saying it is not allowed for a bhiksu to scare others,
even in jest. This episode reminds us of the Japanese proverb, according to
which, ‘even an untruth is a hoben’, although its message seems to be quite the
opposite: Even though the goal may be good or at least understandable, the
means to achieve it must not contravene the vinaya rules. This is a far cry from
the central meaning of the Mahiyina concept of skilful means and a major point
of difference between Hinayana and Mahayana Buddhism in general. Unfortu-
nately, we cannot tell whether the Chinese term ‘fangbian’ in our episode ren-
ders ‘upaya’ or ‘parydya’ or yet another Sanskrit word, as no Sanskrit version of
this account is extant. 30 The moral ambiguity of ‘fangbian’ is also clearly ex-
pressed in a verse found in the Mahasamghika-vinaya:

means allowed to eat any kind of meat at any time.” Quite miraculously ‘circumstance"anfl
‘means’ and all the notions in between have now become somehow related to ‘fangbian’.
Rulengjia jing X454, T16, no. 671, p. 563026—_563c27. . ' . o

26 T. W. Ruys DAvips, Wilhelm STEDE, The Pali Text Societys Pali-English Dicitionary
(Chipstead: Pali Text Society, 1921-5), 433. . ' )

27 Cf. Y. OUSAKA, M. YAMAZAKI, and K. R. NORMAN, Index to the Vinaya-Pitaka (Oxford: The
Pali Text Society, 1996), 158b. ' ) i

28 Note that there are considerable differences in the various recensions of the vinaya.

29 Shisong lii -+ifi4k, T23, no. 1435, p. 113b28-113b29. . o .

30 A similar account is contained in the Dharmaguptaka-vinaya Q)aycz'ntli’(a-dharma 55
Sifen lii va 51k, T22, no. 1428, p. 673b19-673¢15), but the term fangbian’ occurs only in
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MAE T PV EA 4B S Ak Bk [ksatriyas have a hundred ways,
brahmans have twice as many; kings have a thousand kinds of stratagems,
women’s means are immeasurable].

An employment of the term ‘fungbian’ which comes closest to the Mahayana
concept of upaya is found in the Vinayavibhanga of the Dharmaguptakas where
the prohibition to kill human beings — i.e. parajika 3 — is explained. The setting
is as follows: Once, the Buddha taught the assembly of monks to “contemplate
impurity” (Ch. bujingguan Fi#3%; Skt. asubha-bhavana). As a result of this
contemplation, a large number of monks developed an extreme aversion to their
bodies and longed to get rid of them. Some of them plunged into the depths,
some swallowed poison, yet others used their knives. They even killed one an-
other and asked the ‘sham recluse’ Migalandika to kill them. In the end, sixty
monks had lost their lives. Thereupon Ananda addressed the Buddha in the fol-
lowing way:

A 3 SR ST AR 3R B R AT BT AT BB R P AT L] o ok i B SR
BYGENG AT F o R EAWY o frikib i P 718365k o & B % 7K S BE
#.32 [The World Honoured One has in countless ways (wushu fangbian) broadly
explained to all the bhiksus the practice of the impure, praised the practice of the
impure, praised the practice of contemplating the impure. After the bhiksus had
heard this [instruction] they hated their bodies and lives and searched for someone
to kill them. Thereby their number decreased.33 I only ask the World Honoured One
to devise yet another method of instruction (gengzuo fangbian shuofa F A7 L3
;%) that opens their minds and removes their doubts forever.]

None of the other Chinese translations uses the term fangbian’ here. The pali-
vinaya renders the corresponding passage thus:

tatha hi pana bhante bhagava bhikkhiinam anekapariyayena asubhakatham katheti
asubhiaya vannam bhasati asubhabhavanaya vannam bhasati adissa adissa
asubhasamapattiya vannam bhasati [...] sadhu bhante bhagava afifiam_pariyayam
acikkhatu, yathdyam bhikkhusamgho afifidya santhaheyya ‘ti.34

The I. B. Horner’s English translation runs as follows:

It is because, lord, the lord talked to the monks in many ways on the subject of @he
impure: he spoke in praise of the impure, he spoke in praise of increasing
(contemplation of) the impure, he spoke in praise of taking the impure as a stage n

the usual stereotyped form here, when the Buddha reproaches Nagapila “in numerous
ways”.

31 Mohesengqi lii /31453 4¥, T22, no. 1425, p. 231a04-231205.

32 Sifen lii va -4k (T22, no. 1428, p. 576a27-576b02).

33 The Chinese text lacks the vivid description in the Pali text, indicated by the square brack-
ets below.

34 Hermann OLDENBERG, Vinaya Pitakam, Vol. I1I: The Suttavibhanga, First Part (Pardajika,
Samghadisesa, Aniyata, Nissaggiya) (London; Edinburgh: Williams and Norgate, 1881),
69-70.
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meditation. [...] It were good, lord, if the lord were to give another instruction, so
that the company of monks might be established in profound knowledge.35

The original phrase that Buddhayasas renders by ‘wushu fangbian #3712’ is
obviously again ‘aneka-paryayena’, while ‘gengzuo fangbian shuofa £ 47 {23
7’ corresponds to ‘aititam pariyayam acikkhati’, literally ‘another method of
instruction’, in the Pali version. Closest to the Pali version is probably the Chi-
nese translation of Kumarajiva, Punyatrata and Dharmaruci in the Sarvasti-
vada-vinaya where we have “shuo yu shandao 344 &3t ” 36 literally ‘explain an-
other good way’. At any rate, we may assume that in the Dharmaguptaka-
vinaya fangbian’ once more stands for ‘paryaya’ (or perhaps more specifically
‘dharma-paryayam’s7) rather than for ‘upaya’. The underlying concept of ‘fang-
bian/paryaya’ in the account of the mass suicide, however, is essentially the
same as the concept of ‘upaya’ in Mahayana. Both the vinaya concept of ‘fang-
bian/paryaya’ and the Mahayana concept of ‘upaya’ refer to a specific way of
communicating the Dharma in accordance with the circumstances and the hear-
ers’ capacities, which is no surprise when we consider the fact that the terms
‘upaya’ and ‘paryaya’ are etymologically closely related.

2.2 ‘Fangbian’as ‘prayoga’

‘Parydya’ is, to be sure, not the only Sankrit term rendered by fangbian’ by the
translators of the vinayas. Let us have a look at the extra-canonical vinaya text
Upalipariprecha-siitra (Siitra on the Questions of Upali)s8 in which the term
Jangbian’ occurs very frequently, 87 times to be precise, which is remarkable
considering the text’s brevity. The good thing about this scripture is that numer-
ous corresponding passages can be found in the Pali vinaya which enables us to
verify the original Indic words translated as ‘fangbian’, even more so since
Valentina Stache-Rosen has collated the Chinese and Pali texts and translated
the Chinese into German.

35 L. B. HORNER, The Book of Discipline (Vinaya Pitaka), Vol. I. (Suttavibhanga) (London:
Luzac, 1949), 120.

36 CEBIW-AE o fdkrb R RLAR A o AEBATIRE o I B A WP ARER K. Shisong lit 134k,
T23, no. 1435, p. 8a08-8a10.

37 This term appears, for instance, in the Bhiksuni-vibhanga of the Mahasamghikas. Sec
ROTH, Bhiksuni-vinaya, 133. Unfortunately, the respective passage is missing in the Chi-
nese version by Faxian and Buddhabhadra.

38 Youpoli wenfo jing 1%k & B h4& T24, no. 1466. According to Heinz Bechert, the Chinese
text is in all likelihood the translation of a canonical text of the Abhayagiriviharanikaya or
Dharmarucikanikiya, a subbranch of the Ceylonese Theravida school, written in Pali. See
Valentina STACHE-ROSEN, Updalipariprechasiitra: Ein Text zur buddhistischen Ordens-
disziplin. Aus dem Chinesischen iibersetzt und den Pali-Parallelen gegeniibergestellt, ed.
Heinz BECHERT, Abhandlungen der Akademie der Wissenschaften in Géttingen; Philolo-
gisch-Historische Klasse; Dritte Folge; Nr. 140 (Gottingen: Vandenhoek & Ruprecht,
1984), 13. The Taisho version claims that Gunavarman translated the text in the Yuanjia
period (424-454) of the Liu Song Dynasty. Although the ascription seems to be doubtful,
through a terminological analysis Hirakwa has come to the conclusion that the text was
propably translated in the sth century. Ibid., 27.
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The Upalipariprecha
Pratimoksa (the confessi
with regard to every im
labelled Sangbian’
samghavasesa rule (
men by monks as

“Slitra is a text in which all prohibitions listed ;n_ thg
on formular and core piece of the vinaya) are exp 3“116.
aginable mode of breaking the rules. One of the mo esl?
in Buddhist casuistry. Let us take the C?HFTOV(’*;S}“_
P. samghadisesa-dhamma) concerning the emission of se
an example. The Chinese text reads:

= > ‘,rﬁ'—}:;. o \/I[L
JAMRZE o WA o sk Py o WA FA o LI o ZRRFH o F
Ao H o EAR 0 I o g

STACHE-ROSEN translates the passage as follows:
[Wenn ein Ménch] sich erregt und S
sich erregt und Samen ergieft, ist
erregt und keinen Samen
ein Dukkata-Vergehena:
ungewollt tut, wenn er

amen ergieBt, gibt es drei Vergehen. Weellllsl1 ceﬁ
es ein Samghadisesa-Vergehen. W-e\lflg-such i
ergieBt, ist es ein T hullaccaya-Vergehen, der _—%ﬁﬁ;‘ o
- Es ist kein Vergehen, wenn er es im 'l"_rau‘l)n tut, w
wahnsinnig ist, wenn er der erste Tiiter ist.+2

The parallel passages in the Pili Canon read:

. . . - . Fvatiatl  aabatd akkamati muccati,
upakamitva sucim mocento tisso apattiyo apajjati. ceteti upakkamat

y W e ccayassa.
apatti samghadisesassa. ceteti upakkamati na muccati, apatti thullaccay
bayoge dukkatam. Vin v, 34.

e , ittacittassa
anapatti supinantena, na mocanadhippayassa, ummattakassa, khittacittassa,
vedanattassa, adhikammikassa ‘i, Vin I11, 116.43

The text distinguishes three kinds of offences here: .(1) sar_ngh_gd.lbte;ltigsl‘lki
samghavasesa), if the monk stimulates himself an emlts‘ semen = 1]26’) Sl
accomplished action; (2) thullaccaya (Skt. sthildtyaya; ‘grave offer "1(:(:0111-
monk stimulates himself but does not emit semen ,é.mtentlon 1+1 Lrtghthe oy
plished action; (3) dukkata (Skt. duskrta; ‘evil action’), if tl}e monk 1-(zmits se-
tention to masturbate, but does actually neither stimulate’ himself nor e ol
men -> intention. The unintended emission of semen during sleep is ngffence py
at all. Now, the term ‘fangbian’ appears in the context of the dukkata .

39 Youpoli wenfo jing 1%k #c P #h4z, T24, 10. 1466, p. 90€;c17ig()3clczl;'ri i chailats
40 Skt. sthillatyaya or sthiildarti, from sl‘hula_ (gross, 101}%’, ;,zl +d N et i i
yaya/sthilldrti = ‘grave offence’. In Chinese {t is usually‘:t ll)l' atl'Jath o 1d promun.
transliterated: (1) e.g. in the Sarvc‘lstivc‘zda-vzn.c.z.ya: ﬁzx"fln‘, (‘I mylil)—. ((f)) e }\J lasarvs-
ciation according to Todd’s Gakken kanwa daijiten = tau-l.an'—vtf mI, }f\ct e s
tivada-vinaya: %ok i kb (sutuluodiye; *S\%z’)t—t‘o—la-t?l‘-ym). -nV';;az’auibhar'zglm .
sometimes referred to as ‘fangbian zui 77t 3. Cf. ROSEN, le,t ’lner:jAnalyse rer Chil
Bhiksu-Pratimoksa der Sarvastivadins. Sansk@tﬁ*qgmengcf kr‘z‘e }SI 'le;:} ks o prit=id
nesischen Ubersetzung, 16; Hubert DURT, “Cl;luranja Ay 7l 1";‘-},. i(; cs']e tjapo;lc;ises, vol. 5,
tionaire encyclopedique du bouddhisme d’'aprés les soqrfes c 111)10507_522.
ed. by Paul DEMIEVILLE (Tokyo: Maison Franco-Japanaise, 1979),
41 Skt. duskrta (evil action, s.in). o
42 STACHE-ROSEN, Updlipariprechasiitra, 44-45. |
43 I?ld" 4~4-'4§" ada-vinaya: A/ = o FHEJLHZRIL o X =Je o o i - ngt’a cs}j’;lﬁg%ji
“ (;‘f{LS;é’ z[J';flsielzsaare two {ki-nds of] offences: offences that are not good and offenc
X 1B
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The respective Pali term in question is ‘payoga’, Sanskrit ‘prayoga’.4s The Pali
Text Society’s Pali-English Dictionary explains the term thus:

1. means, instrument [...] -- 2. preparation, undertaking, occupation, exercise,
business, action, practice [...]. payogan karoti to exert oneself, to undertake, to try
PvA 184 (=parakkamati) [...].46

In Childer’s Dictionary we read: “Practise, use, usage; means, instrumentality;
motive, occasion, object [...] Sabbappayogehi, by every means, in every way.”+
Accordingly, the Sanskrit equivalent means: “Prayoga: a design, contrivance, de-
vice, plan [...] application, employment [...] a means (only ais, by use of means)
[...] cause, motive [...].”48 The phrase ‘payogan karoti’ can be regarded as a vari-
ant of ‘karapeti payoge’ which, according to The Pali Text Society’s Pali-English
Dictionary means “to exert oneself, to undertake, to try”.

As we have seen, Stache-Rosen translates fangbian’ in the above passage as
‘Versuch’, that is ‘attempt’, ‘try’, a translation which immediately suggests itself
when we take into account the semantic context and which accords with one of
the various meanings of ‘payoga/prayoga’. There are several other passages in
the text which underpin her translation. In most cases, ‘fangbian’ is affixed to a
verb:

Ch: 7B % & ifr a9
E: [If a monk] intends/plans/tries to do [...], it is a dukkata
P: karapeti pavoge dukkatam (Vin V, 34)5°

Ch: 4R IR % ¥ s
L: [If a monk] intends/plans/tries to take, it is a dukkata
P: ganhati payoge dukkatam (Vin V, 35)352

Moreover, in his translation of the Vinayavibhanga of the Mulasarvastivadin,
Yijing uses the term fangbian’to denote a ‘plan’. In the explanation of parajika-
dharma 2 it says.

Again, there are three ways in which a bhiksu who takes from someone else what is
not given to him commits a pardjika offence. What are the three? It is [1] to
establish a thieving thought, [2] to make a plan (#127{#), [3] to remove [an item]
from its original place. What does ‘to establish a thieving thought’ mean? It means
to desire someone elses property with a predatory intention. What does ‘to make a

neutral. There are two more (kinds): offences (committed) by the body and offences (com-
mitted) by the mouth. There are yet two more (kinds): planned offences and unp]anned of-
fences]. Shisong lii -+ ik, T23, no. 1435, p. 369¢10-369c¢11.

45 According to Wogihara, ‘fangbian’ was even used in translations of Mahayana scriptures as
an equivalent of ‘prayoga’. WOGIHARA, Sanskrit-Chinese-Japanese Dictionary, 867.

46 RHYS DAVIDS; STEDE, Pali-Iinglish Dictionary, 418.

47 CIHILDERS, Dictionary of Pali, 377.

48 MONIER-WILLIAMS, Sanskrit-English Dictionary, 688b.

49 Youpoli wenfo jing 45k 3 542, T24, no. 1466, p. 904205-904207.

50 STACHE-ROSEN, Updlipar iprechastitra, 46.

51 Youpoli wenfo jing 4% ik & B 4b4&, T24, no. 1466, p. 904b08-904b11.

52 STACHE-ROSEN, Upalipariprechdsiitra, 50.
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plan ($1974£)’ mean? [It means] to pursue the goal to use hands and feet [to take

what is not given].s3

ally ‘prayoga’ which is trans-
‘bodhisattva silas’ of the
t to commit an offence
ntary to the apoc-
attempted offence

Unfortunately, we do not know whether it is actu
lated as ‘$277 2° by Yijing. Also, in the section on the
apocryphal Fanwang jing # #44%, the intention or attemp
is called ‘fangbian’, and Fazang % i (643-712) in his comme
ryphon uses ‘fangbian zui 7 4% j’ to denote an intended or
throughout the text.s+

2.3. ‘Fangbian’ as ‘para-vkram’

In the section on the wrongdoing of causing a schism in the‘ samg{zq thefaruast’-
tivada-vinaya quotes the Buddha saying: 2 vt sx s fe s i ° IR AR AT ARG
¥ o Wb i M R o ke hakAndfif o 3K MR Z LA IS In the following
provisional translation I leave the term ‘fangbian’ untranslated:

If a bhiksu desires to destroy the harmony of the samgha, eagerly _searchtles f(l)(i
‘fangbian’ and persists in matterss that destroy the samgha, the bh:ksus,s hou
admonish him by saying: “You shall not destroy the harmony of the samgha. You

shall not search for ‘fangbian’ to and persist in [matters which] destroy the

harmony of the samgha!”.

In this passage both the interpretation of ‘fangbian’as ‘occasion, opportunity’ 01:
as ‘means’ would make perfect sense. The bhiksu may either search for ‘means
or for an ‘occasion’ or ‘opportunity’ to destroy the harmony of the order. Let us
therefore consult the corresponding Sanskrit text:

yah  punar bhiksuh  samagrasya samghasya  bhedaya parakramed
bhedanasamvartaniyam vadhikaranam samada ya vigrhya tisthet sa bhiksur
bhiksubhir evam syad vacaniyo ayusman samagrasya sz}mghasya bhedaya
parakramer bhedanasamvartaniyam vadhikaranam samadaya vigrhya tisthehs?

53 HLAT Ik o & BAMEE R I IR T AT i o FATEE o WAL o PIHAR o AL o &
FTAL 5 o A MR LE A o EATS AR o 2 F- 35 T e AL, Genbenshuoyigieyoubu
pinatye AR A B — A7 35T & I8, T23, no. 1442, p. 637¢16-637¢19.

54 E.g.: A% 7 48 % [(one who) develops the thought (to steal) is guilty of an intended
offence]. Fanwangjing pusa jieben su 4 #84& % §f M A 3; T40, no. 1813, p. 614b21-614b22.

55 Shisong lii 3k, T23, no. 1435, p. 25bo5-25b08. For a similar usage of fangbian’ see
also Mitlasarvdstivada-vinaya-varsavastu (Genbenshuoyiqieyoubu pinaiye anju shi A&
F— AT SRR B, T23, no. 1445, p. 1044a27-1044b10).

56 This probably refers to positions with regard to monastic discipline which threaten the
samgha’s unity like those maintained by the notorious Devadatta who, according to tradi-
tion proposed five ascetic rules and thereby caused a schism in early Buddhism. See Cul-
lavagga VII, 2-3. For further information see also Max DEEG, “The Sangha of Devadatta:
Fiction and History of a Heresy in the Buddhist Tradition”, Kokusai Bukkyogaku Daiga-
kuin Daigaku kiyo / Journal of the International College for Advanced Buddhist Studies 2
(1999), 183-218..

57 ROSEN, Der Vinayavibhanga, 69. The Pili text reads: “yo pana bhikkhu samagassa
samghassa bhedaya parakkameyya bhedasamvattanikam vd adhikaranam samadaya pag-
gayha tittheyya, so bhikkhu bhikkhiihi evam assa vacaniyo: mayasmd samagassa
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Here we have yet another Sanskrit word that is rendered by fangbian’ — or
rather the phrase ‘ginqiu fangbian %3 %1%’ — namely the verb ‘para-vkram’
(Pali para-vkam). Before we grab the dictionaries we should take a look at
Rosen’s German translation of the Sanskrit:

Wenn ein Ménch an der Spaltung der einigen Gemeinde arbeitet und auf einer
Auseinandersetzung beharrt, die zur Spaltung fiihren kann, so sollen die Mpx}che
diesen Monch ermahnen: , Ehrwiirdiger, arbeite nicht an einer Spaltung der einigen
1Geme‘inde und beharre nicht auf einer Auseinandersetzung, die zur Spaltung fiihren
kann,“s8

Rosen translates ‘parakramed’ (opt.s of para-vkram) as ‘arbeiten an [etwas]”,
literally ‘to work on [something]’. According to Monier-Williams, ‘para-vkran’
means “to show courage or zeal, excel, distinguish one’s self’s, and likewise, the
Pali equivalent is explained by Childers as, “With dat. sanghassa bheddaya
parakkameyya, should strive to cause divisions in the priesthood [...]. Ger. para-
kamma (Dh. 69)“.60 Furthermore, the well documented forms ‘parakkamat?’
(exerts; shows courage) or Sanskrit ‘parakramati’ are regarded as synonymous
with the phrases ‘payogan karoti’ and ‘kardpeti payoge’. It is thus not surpris-
ing that ‘fangbian’ translates ‘payoga/prayoga’ as well as ‘parakkam-
/parakram-". Interestingly, Wogihara fails to notice that ‘fangbian’ was used to
translate ‘parakram’.s:

2.4 More possible equivalents of ‘fangbian’in the vinayas

We can, however, find yet another usage of ‘fangbian’ in the vinaya. The Kar-
mavacana (collection of formulars for legal transactions of the samgha) of the
Mahi$asaka-vinaya2 uses the term ‘fangbian’ to denote a ‘procedure’ or ‘legal
transaction’ or rather the specific ‘formular’ that is to be recited in order to make
the transaction legally valid. The Sanskrit term for legal transactions is karma,
which is usually transliterated into ‘jiemo, *kiat-mua 7. In the context of the

samghassa bhedaya parakkami bhedanasamvattanikam va adhikaranam samadaya pag-
gayha atthisi.” OLDENBERG, Vinaya Pitakam, 173. Interestingly the Vinaya-vibhanga for
the nuns (bhiksuni) of the Mahasamghika-Lokottaravadin has virtually the same text: “ya
puna bhiksuni samagrasya samghasya bhedaya parakrameya bhedana-samvartaniyam va
adhikaranam samadaya pratigrhya tistheya | sa bhiksuni bhiksunibhir evam assya vacaniya
| ma arya samagrasya samghasya bheddya parikrameya | bhedana-samvartaniyam va
adhikaranam samadaya pratigrhya tisthahi.” RotH, Bhiksuni-vinaya, 149.

58 ROSEN, Der Vinayavibhariga, 69. Cf. Mahdvagga (111, 11, 5): “In case, O Bhikkhus, a Bhik-
khu wo has entered upon Vassa, hears: ‘A number of Bhikkhus are striving to cause divi-
sions in the Samgha (samghabheddya parakkamantiti).’ In that case, if that Bhikkhu
thinks: [...].” T. W. Rays DAVIDS, Hermann OLDENBERG, Vinaya Texts; Part I: The Pati-
mokkha, the Mahavagga I-IV (Sacred Books of the East; 13) (Oxford: Oxford Univ. Pr.,
1885), 316.

59 MONIER-WILLIAMS, Sanskrit-English Dictionary, 589c.

60 CHILDERS, Dictionary of Pali, 333-334.

61 WOGIHARA, Sanskrit-Chinese-Japanese Dictionary, 741.

62 Mishase jiemoben % 3% 7% ¥ K ; T#1424; translated by Aitong % Fl, 706-706.
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Jjhaptidvitiya karmavdacana (& = Ji; P. nattidutiyakamma) necessary to lift
up the boundary (stima) that encloses a sacred ground on which legal transac-
tions may be carried out by the samgha, it says in the end that “the fangbian is
as [described] before (1€ 477)”.63 There are two reasonable ways to translate
‘fangbian’ here: (1) the way or method [by which the transaction is carried out];
(2) the formular [to be recited on that occasion]. While the first interpretation
fits perfectly in our understanding of the term ‘fangbian’, one may ask on what
ground it could possibly be interpreted as ‘formular’. Unfortunately, we do not
have the Sanskrit original of that text, but it is at least imaginable that Aitong
chose ‘fangbian’ to translate ‘prayoga’ here. Besides meaning ‘means, device,
plan’ ete. prayoga’ can also be interpreted as “a formula to be recited, sacred
text”®4 or as a “presentation” [of a dramatic performance].5s Thus, ‘fangbian’
would in this peculiar case be a synonym of ‘karmavdcana’.s¢ Yijing uses fang-
bian’ in a slightly different but still related manner, in a running note to his
translation of the *Mulasarvastivada-vinaya-ekasatakarman and connects it
with a more specific concept of ‘skilful means’. He explains the affirmative ex-
clamation “aupayika!” (aobaijia/*au-buii-kia®7 i 4 i#v; ‘excellent?’; also aupay-
ika) that is spoken by a preceptor to express his satisfaction with the procedure
of a legal transaction conducted by the samgha, saying:

[aupayika] is to be translated as ‘excellent’, or just like that’, and again as
fangbian’, the basic meaning of which is that this holy teaching [of the Buddha]
employs skilful means [shan fangbian # 77 1%] which enable [the sentient beings]
to hasten to nirvana and to reach a place of peaceful nutrition [i.e. Amitibha’s Pure
Land Sukhavati; C.K.].68

Thus, Yijing applies the Mahayana concept of ‘skilful means’ to the legal proce-
dures of the vinaya. Yijing’s interpretation of ‘aupayika’ as referring to ‘upaya’
is supported by Monier-Williams who notes that ‘aupayika’ is to be regarded as
a synonym or rather a derivative of ‘upaya’: “mf ()n. (fr. upiya [...]) answering a
purpose, leading to an object, fit, proper, right [...] obtained through a means or
expedient [...]; a means , expedient [...].”69

63 Ta2, 215a; 215b.

64 MONIER-WILLIAMS, Sanskrit-English Dictionary, 688b.

65 EDGERTON, Buddhist Hybrid Sanskrit, 384a

66 The interpretation of ‘fangbian’ as the formal procedure of a legal transaction of the
samgha is supported by the Nijiemo &7 ([BhiksuJni karmavécana), a compilation of
formulars for transactions of the order of nuns according to the *Caturvarga-vinaya by the
Tang monk Huaisu 1 4, where the first and introducing section is titled ‘Fangbian’, which
clearly denotes ‘procedure’ in this case. Nijiemo 2 7% T40, no. 1810, p. 538b28.

67 Pronounciation reconstructed acording to Todo’s Gakken kanwa daijiten.

68 UL o (SFZodF K2 U A S 7 AR Sl 0 T A0S, 7 MR AL AR A B 4218 4). Genbenshuoyigiey-
oubu batyijiemo AR 3L — AT 8E — 75 JiF, Tog, no. 1453, p. 456206-456207.

69 MONIER-WILLIAMS, Sanskrit Dictionary, 238c¢.
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2.5 Preliminary summary

We are now in the position to summarize our findings in the following chart:

Source Chinese | Chin. Pali Sanskrit English
equivalents
Dharmaguptaka- | wushu zhong zhong | aneka- aneka in countless
vinaya, fangbian |yinyuan 484 | pariyayena | paryayena ways
Mahasamghika- |8 ¥771% | B, zhong
vinaya zhong 45 4%
All vinayas, Sfangbian payoga prayoga attempt, plan,
Upalipariprecha | 771X intention
Mahisasaka- fangbian |bai & (?) *prayoga, procedure,
vinaya e *karmavacana | formular
Sarvastivada- qinqiu pard-vkam | para-vkram |to strive for, to
vinaya Jangbian search for
R AT ways, to search
for an occasion
Mahisasaka- Jangbian trick, ploy,
vinaya, Sarvdsti- | 77 12 skilful means
vada-vinaya {unspecific)
Dharmaguptaka- | fangbian | shuo yu afiitam anyam another way
vinaya [shuofa] |shandao 3t4% | pariyayam | paryayam [of preaching]
RS k] | A [dcikkhatu]

In sum we may conclude that the term ‘fangbian’ was indeed used in countless
ways and on various occasions in the vinayas.

3. The relationship between ‘fangbian’as used in the
vinaya and the concept of ‘skilful means’ in Maha-
yana

By now (I hope not earlier) some readers who are not philologists may have lost
their patience and asked themselves whether this has any relevance to Religious
Studies in general or at least to Buddhist Studies beyond purely lexicographical
subtleties. I would say, not surprisingly, that it is in fact relevant. First of all, it
should have become evdident that in the vinaya translations, ‘fangbian’ was not
used to render the term ‘upaya’, even in a pre-technical sense, let alone in its
more elaborate mahayanistic sense.

It rather translates a number of Sanskrit words which do, however, have a lot
in common with ‘updya’ in a non-technical sense. What we learn from this is
that ‘fangbian’ could hardly have been regarded as a technical term that exclu-
sively refers to the Mahayana concept of ‘skilful means’ even by Buddhist au-
thors up to the early 8t century, i.e. when the Miilasarvastivada-vinaya and the
Mahisasaka-karmavacand were translated. This is a surprise indeed when we
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take into account that the Saddharma-pundarika-siitra was translated into
Chinese as early as in 286 by Dharmaraksa and again in 406 by Kumarajiva. As
is well known, the Saddharma-pundarika is perhaps the most important sttra
for explaining and propagating the mahayanistic concept of ‘skilful means’. If the
concept of ‘updya/fangbian’ as elaborated in the Saddharma-pundarika had
gained the status of an important technical term by the time the vinayas were
translated, it is hardly imaginable that the translators would have used the same
Chinese word ‘fangbian’ — that would then have inevitably been associated with
‘upaya’ — for rendering various other Sanskrit words. Technical religious terms
tend to become isolated from their original unspecific linguistic context and are
reserved for exclusive use in a specific religious context. The surprise is even
bigger when we remind ourselves of the fact that it was none other than Kumara-
jiva who alledgedly translated both the Saddharma-pundarika and, in coopera-
tion with Dharmaruci and Punyatrita, the Sarvéstivada-vinaya. On the other
hand it could be argued that since the translation of the Sarvastivada-vinaya
was finished approximately two years before that of the Saddharma-pundarika,
Kumarajiva was not overly concerned with the updya concept while he was
working on the translation of the vinaya. There is, however, reason to believe
that Kumarajiva was quite aware of the terminological problem even when he
translated the Sarvastivada-vinaya. First of all, the term ‘fangbian’ occurs less
frequently in the translation of the Sarvastivada-vinaya than in other ver-
sions.”o Moreover, as far as I can see, ‘fangbian’ is used here only to denote
‘means, ways’ or ‘plan, intention’, albeit in a rather broad sense. For instance,
where the Dharmaguptaka-vinaya has the stereotyped phrase “# 3 2 & 3£ 77 1%
7 4’7 [the World Honoured one reproached (the monks) in countless ways], the
Sarvdstivada-vinaya has ‘4 »2 45 45 7 477 5’72 [the Buddha reproached (the
monks) for various reasons/on various occasions]. What is remarkable here is
that the translators of the Sarvastivada-vinaya, including Kumarajiva, seem to
have deliberately abbreviated the original Sanskrit formular,

buddho bhagavin etasmin niddna etasmin_ prakarane samgham samnipatyati
samghamsamnipatyanekaparyiayena buddho bhagavan vigarhati [The venerable
Buddha for this reason and on this occasion assembled the samgha, and after he
had assembled the samgha the venerable Buddha reproached (the monks) for
various reasons]

to “Bh A b B8R 4545 B 4T 5 by condensing “etasmin nidana etasmin
prakarane” to “v4A;& ¥ [for this matter]” thus saving up “454% (5 4” for rendering
“aneka-paryayena”. Was it perhaps the translators’ intention to avoid using
‘fangbian’?

70 109 occurences in the Sarvastivada-vinaya, 201 in the Mahasamghika-vinaya and 750 in
the Dharmaguptaka-vinaya.

71 81 occurences of the whole phrase; ‘& $& 27 42 occurs 385 times.

72 104 occurences, ‘45 4F Fl 4’ occurs 916 times.
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What is most remarkable is, that Kumarajiva in the ‘Chapter on Skilful
Means’ (fangbian pin 71 %) in his translation of the Saddharma-pundarika
uses a phrase four times in close succession which looks extremely ‘vinayanistic’:
5% 77 10 AB 48 ] 473 As shown above, in the vinayas & ¥ & (Dharmagupta-
ka-vinaya)7 and 4845 B # (Sarvastivada-vinaya)’ were used alternatively to
denote something like ‘in countless ways’, ‘on various occasions’, ‘for various
reasons’ etc. The context was always the same with only slight variations: The
Buddha reproaches the monks because something undesirable has happened in
the samgha, and in order to prevent further misconduct the Buddha establishes
and explains a certain rule. Now, what is the context in the Saddharma-
pundarika? The complete sentence is: & vA i 3¢ 77 18 45 A5 B} & 5k oy 5 90 363k -
.76 If we used the language of the vinaya, the sentence could be translated as
follows:

I [the Buddha] have expounded all the doctrines in countless ways [ 3t 77 42;
*aneka-paryayena)] and for various reasons [ 4§45 H 4 ; *aneka-paryayenal?’,
[using] parables [ %t #f; *aupamya] and terminological explanations [ 3 #t;
*nirukti].

At first sight this translation makes perfect sense, although it is a little confusing
to have ‘aneka-parydyena’ twice in this sentence. Unfortunately, any termino-
logical analysis of the sentence suffers from the regrettable fact that no Sanskrit
text which belongs to the same group as the one translated by Kumarajiva is ex-
tant.”8 The authors of the Index to the Saddharmapundarikastitrar, however,
have related the sentence to the following Sanskrit text:

Nana-nirukti-nirdesabhilipa-nirdesanair maya Sariputra vividhair upaya-kausalya-
Sata-sahasrair dharmah samprakasitah.8o

73 AR AR AT AL W Aol F B S0 k5 Miaofa lianhua jing 453k it 342, To9, no. 262, p.
7a18-7a19)

74 385 occurences.

75 916 occurences.

76 Miaofa lianhua jing 4+ it %4, To9, no. 262, p. 7a18-7a19.

77 Itis very difficult to interpret ‘4% 45 B 4’ here. According to HIRAKAWA it can only be inter-
preted as ‘aneka-paryayena’, which makes not much sense, however, if we interpret “#
40’ as ‘aneka-paryayena’ too. If ‘B ¥’ refers to a technical Sanskrit term ~ comparable to
‘aupamya’, ‘nirukti’, ‘nirdesa’ ete. -, it could be a translation of ‘hetu’ (“a logical reason or
deduction or argument”) or ‘karana’ (“instrument, means [sic!]; that on which an opinion
or judgment is founded”) rather than of ‘nidana’. ZIMMERMANN has the same difficulty in
interpreting ‘¥ 4’; see Michael ZIMMERMANN, A Buddha Within: The Tathagatagarbhasi-
tra: The Earliest Exposition of the Buddha-Nature Teaching in India (Tokyo: Soka Uni-
versity, 2002), 156.

78 “Itis, however, a fact that the Tibetan and Chinese versions are not, strictly speaking, based
on the same original Sanskrit recension as is offered in Kern and Nanjio’s edition.” EJIMA
Yasunori, ed., Index to the Saddharmapundarikasiitra — Sanskrit, Tibetan, Chinese (To-
kyo: Reiyukai, 1985), vi.

79 EJIMA Yasunori, ed., Index to the Saddharmapundarikasiitra — Sanskrit, Tibetan, Chi-
nese, Fasc. 5 (Tokyo: Reiyukai, 1993), 214.

80 U. WOGTHARA; C. TSUCHIDA, Saddharmapundarika-siitram: Romanized and Revised Text
of the Bibliotheca Buddhica Publication (Toyko: The Seigo-Kenkyukai, 1934), 36-37.
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Kern translates this Sanskrit sentence as:

[...] in elucidating the law [dharmah samprakasitah], Sariputra, I use hundred
thousands of various skilful means [vividhair upaya-kausalya-sata-sahasrail},
such as different interpretations [nana-nirukti-], indications [nirdesabhilapa-],
explanations [nirdesanaih], illustrations [?].8!

Accordingly, ‘# 3¢ 27 in Kumarajiva’s text is treated by the authors of the In-
dex not as a translation of ‘aneka-paryayena’ but as a synonym of ‘vividhair
upaya-kausalya-sata-sahasrail’, that is “hundred thousands of various skilful
means” in Kern’s translation. However, neither can the formular ‘f #7512’ be
regarded as a literal translation of ‘vividhair upaya-kausalya-sata-sahasrailt’,
nor the Chinese sentence as a whole as a translation of the above quoted Sanskrit
sentence. We simply cannot tell which expression was translated by Kumarajiva
as ‘i #7748, If we follow Hirakawa’s Buddhist Chinese-Sanskrit Dictionary, the
only Sanskrit phrase to which ‘& 3% 77 {2’ verifiably refers is ‘aneka-paryayena’.s*

When we compare our tentative ‘vinayaistic’ translation of the Chinese text
with Katd’s translation, however, we find that it is slightly different:

I expound the laws [ 3t#3%; *dharmah samprakasitah] by numberless tactful
ways [#& 77 1%; *vividhair upaya-kausalyaih] and with various reasonings [4£4E
| % ; *nana-karanena] and parabolic expressions [ vfy 3 #F; *aupamyenda;
*niruktyal.ss

As Kumadrajiva’s translation does not correspond with any existing Sanskrit
original, we simply cannot tell which Sanskrit terms he translated. Be that as it
may, the interesting point is that Kumarajiva directly connects the stereotyped
phrase ‘#&$ 7% 12, which always refers to ‘aneka-paryayena’ in the vinayas,
with the Mahayana concept of upaya. This was, in terms of semantics, by no
means excessively daring. When we take a closer look at the account of the
monks’ mass suicide in the vinaya, it becomes evident that ‘paryaya’ could in
fact easily be interpreted as denoting a specific way of teaching,8+ skilfully ad-
justed to the circumstances and the hearers’ capacities by the Buddha, and this is
precisely the essential meaning of the Mahayana concept of updya. Kumarajiva

81 H. KERN, Saddharma-pundarika or The Lotus of the True Law (Sacred Books of the East;
21) (Oxford: Oxford University Press, 1884), 39.

82 HIRAKAWA Akira, Buddhist Chinese-Sanskrit Dictionary, 785b.

83 KATO Bunnod, Myohé-renge-kya: The Sutra of the Lotus Flower of the Wonderful Law (To-
kyo: Risshd Koseikai, 1971), 43. See also KATO Bunnd, TAMURA Yoshird, and MIYASAKA Ko-
jird, The Threefold Lotus Sutra (Tokyo: Weatherhill; Kosei, $1984), 59. Leon HURVITZ has:
“By resort to numberless devices and to various means, parables, and phrases do I proclaim
the dharmas.” Leon HURVITZ, Scripture of the Lotus Blossom of the Fine Dharma (New
York: Columbia Univ. Pr., 1976), 29. Burton WATSON’s translation is: “Because we employ
countless expedient means, discussing causes and conditions and using words of simile and
parable to expound the teachings.” Burton WATSON, The Lotus Sutra (New York: Columbia
Univ. Press, 1983), 31.

84 The term ‘parydya’ (or more correctly ‘dharma-paryaya’) is in fact sometimes rendered by
‘famen %P7’ (teaching method, school) in Chinese. See ZIMMERMANN, A Buddha Within,
152; 341.
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simply subsumes all ways of teaching used by the Buddha - exemplified, for in-
stance, by the twelve classical literary genres (anga; ‘limbs’) of Buddhismss —
under the concept of upaya or skilful means. However, in the vinaya the Bud-
dha is hardly portrayed as being perfect in the use of skilful means. Would he
have been perfect with regard to the adoption of ‘skilful means’, sixty monks
would not have killed themselves. The Buddha of the vinayas is fallible, quite
contrary to the supra-mundane Buddha of the Mahayana scriptures.

Although Kumarajiva’s translation of the Saddharma-pundarika did not
prevent the term ‘fangbian’ from being used in an unspecific way to render
‘prayoga’ and ‘parakram’ afterwards, it seems that later translators of vinaya
texts were at least reluctant to use the phrase ‘&3 % 1%’ for ‘aneka-paryayena’.
As we have seen Kumarajiva and his colleagues did not use it in their translation
of the Sarvastivada-vinaya. Buddhayasas and Zhu Fonian, on the contrary,
used it extensively in their translation of the Dharmaguptaka-vinaya which was
completed only two years later. We may surmise that the influence of the
Saddharma-pundarika translation of 406 on Chinese Buddhist terminology was
still limited at that time. The last vinaya translation to use ‘# 3% 2 12’ for ‘aneka-
paryayena’ was that of the Mahasamghikas by Faxian and Buddhabhadra,
completed between 416 and 418. In contrast, the translators of the Mahisasaka-
vinaya (423) and the Milasarvastivada-vinaya (around 700) seem to use
‘fangbian’ only as a translation of ‘prayoga’, ‘pardkram’, and the like. This may
have been a result of Kumarajiva’s ‘mahayanistic occupation’ of the phrase. Nev-
ertheless, it is surprising that even in the Buddhist discourse of the early 8t cen-
tury ‘fangbian’ did by no means refer exclusively to ‘upaya’ or ‘skilful means’,
which becomes even more apparant when we take into account the fact that long
before Kumarajiva’s translation of the Saddharma-pundarika there were other
Mahayana scriptures translated into Chinese which strongly emphasized the
elaborate concept of upaya.sé This finding, unspectacular as it is, may at least
help prevent anachronistic interpretations of Chinese translations of lost San-
skrit texts.

85 See PYE, Skilful Means, 29-30.

86 The most important being perhaps the Vimalakirti-nirdesa-siitra — translated for the first
time in 188 A.D. by the layman Zhi Qian 3 3 and again in 406 by Kumarajiva — in which
the lay-bodhisattva himself says that “perfection of insight is the bodhisattva’s mother, and
skilful means, we may say, is the father %y J& 3% i £ 7 #8220 % R ", PYE, Skilful Means, 90;
Weimojie suoshuo jing 4t )% 35 /i 3t4%, T14, no. 475, p. 549c02. Note, however, that the fre-
quency of the occurence of the term ‘fangbian’rises from 10 times in Zhi Qian’s to 39 times
in Kumarajiva’s translation. Also of utmost importance for the development and propaga-
tion of the Mahiyana updaya concept was the ‘Pefection of Insight Literature’. PYE, Skilful
Means, 102-117. Furthermore, another version of the Saddharma-pundarika-siitra had
been translated by Dharmaraksa in 286 already (T no. 263). Here again, however, the ear-
lier version of Dharmaraksa uses the term ‘fangbian’ only 88 times, whereas that of Ku-
mdrajiva uses it 108 times. It is noteworthy, that Dharmaraksa uses ‘fangbian’ to render
‘paryaya’ at least once. KARASHIMA Seishi, A Glossary of Dharmaraksa’s Translation of
the Lotus Stitra (Tokyo: Soka University, 1998), 133. Zheng fahua jing %342, Tog, no.
263, p. 122¢26.
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Yet another interpretation of upaya: In the tantric
Buddhist art of Tibet and Nepal upaya or skilful
means as the dynamic aspect of compassion
(karuna) is often symbolically depicted as a male
deity or Buddha (Tib. yab or “father”; probably
Buddha Aksobhya in this case) in sexual embrace
with his consort (Tib. yum or *mother”) who repre-
sents wisdom or insight (prajia).

(private; reproduced from Tachikawa Musashi 17}i|
#Ek, ed., Mandara: Chibetto, Neparu no
hotoketachi W55 FNRw b « RIN—)LDILAES
[Mandala: Deities of Tibetan and Nepalese Bud-
dhism], Osaka: Kokuritsu Minzokugaku Hakubutsu-
kan EEBFIEMEE, 2003, p. 21)





