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Introduction

In the West, Buddhism has a reputation of being a religion of peace and
tolerance, quite contrary to the image of Christianity with its “crusades”
or Islam with its “gihad.” It is evident, however, that this stereotypical
ascription is not much more than a benevolent prejudice, an orientalist
fantasy, another aspect of Western exoticism. Perhaps nowhere else has
the myth of “peaceful Buddhism” been unmasked quite as clearly as in
Japan. Traditionally, scholars both in Japan and in the West have tended
to interpret the phenomenon of organized and institutionalized violence
in premodern Japanese Buddhism as a visible sign of the increasing
secularization, corruption and decadence of the larger Buddhist
institutions; as a deplorable deviation from the Buddha’s original
intention. This accords with a widespread pattern of interpreting
religious history that distinguishes between the pure, ideal religion as
such and the imperfect people who abuse this religion. In my view as a
Religionswissenschaftler, however, there is no religion independent of
thinking and acting people who constitute it according to a given
historical situation. Thus there is nothing to be abused or corrupted.
Rather, it is my task as a historian of religion to ask why, under what
circumstances, and in which way religious people modify their beliefs
and doctrines, moral codes, and practices. In other words, I am not so
much concerned with deviation and decline but with change and
development. From this perspective I will try to show why the
prohibition in parajika 111 of the traditional monastic code (vinaya) “to
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deprive a human or one that has human form of life” intentionally' has
obviously lost its validity as an absolute moral norm in Japanese
Buddhism.

Before addressing this question, I would like to give a brief overview
of institutionalized violence in premodern Japan.’

The “Warrior Monks™ of Medieval J apan

There is clear historical evidence that armed Buddhist monks were
heavily involved in violent acts roughly from the tenth to the late
sixteenth centuries, perhaps even earlier." Historians have counted up to

! “Whatever monk should intentionally, with his own hand, deprive a human or
one that has human form of life, supply him with a knife, search for an assassin for
him, instigate him to death, or praise the nature of death . . . and he (i.e., the man)
should die by that [means], this monk is pardjika, expelled.” Pratimoksa of the
Miilasarvastivadin; Charles S. Prebish, Buddhist Monastic Discipline: The Sanskrit
Pratimoksa Siitras of the Mahdsamghikas and Milasarvastivadins (Delhi: Motilal
Banarsidass, 1996), 51-3. For the Chinese version see Genbenshuoyigieyoubu jiejing
IRAFR — VA ERHAS (T 24.501215-20).

2 For studies on the phenomenon of “warrior monks” in Japan, see Oya Tokuja,
Nihon bukkydshi no kenkyd, vol. 2 (Kyoto: Tohd bunken, 1929); Tsuji Zennosuke,
Nihon bukkydshi no kenkyi, zokuhen (Tokyo: Kanetsu tdsho, 1931); Mikael S.
Adolphson, The Gates of Power: Monks, Courtiers, and Warriors in Premodern
Japan (Honolulu: University of Hawaii Press, 2000); Paul Demiéville, “Le
bouddhisme et la guerre: post-scriptum & 1’ Histoire des moines-guerriers du Japon de
G. Renondeau,” Mélanges publiés par 1'Institut des Hautes Etudes Chinoises 1
(1957); G. Renondeau, “L’Histoire des moines-guerriers du Japon,” Mélanges publiés
par Plnstitut des Hautes Etudes Chinoises 1 (1957); Hioki Shoichi, Nihon sohei
kenkyii (Tokyo: Heibonsha, 1934); Katsuno Ryushin, Sohei: Nihon rekishi shinsho
(Tokyo: Nihon hankokai, 1965); Christoph Kleine, “Waffengewalt als “Weisheit in
Anwendung’: Anmerkungen zur Institution der Monchskrieger im japanischen
Buddhismus,” in Zen, Reiki, Karate: Japanische Religiositiit in Europa, ed. Inken
Prohl and Hartmut Zinser (Miinster, Hamburg, London: Lit-Verlag, 2002).

3 The term “warrior monk” (sohei {& %) was probably introduced only in 1715 by
a Confucian scholar. In medieval Japan the monks in question were usually called
shuto ZE4E, indicating their being members of the illiterate mass who did the manual
labor in the monastic complexes.

*1t is quite evident that temples like Kofukuji and Todaiji were at least able to
mobilize and control armed forces as early as in the ninth century when sixty armed
men were led by monks of both temples to stage a riot against Mydsen BAE2 who was
appointed head of the Sogd {&%4% (i.e., the Bureau of Priests established in 624 by
Empress Suiko #75) in 850. According to Tsuji, monks of Omi #T{T. were already
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more than four hundred disturbances, “ranging from demonstrations to
battles in the capita,l.”5 Purportedly, the powerful emperor Shirakawa
B K& (1053-1129) had complained that there were three things
beyond his control: “the roll of the dice, the floodwaters of the Kamo
River, and the monks of Mt. [Hiei]. »6 According to tradition, the history
of armed monks of the Tendaishii K557 started in the tenth century
with the abbotship of Ryogen F[5H (912—985), the famous restorer of
the Enryakuji ZEf&3F on Mt. Hiei F5&W(1].” Whether this influential
abbot was personally responsible for the establishment of a monks’

army is not quite clear, however. In 970, for instance, Rydgen drew up
twenty-six regulations for the monks of his order in which he—among
other things—sharply criticized the rude and disrespectful behaviour of
the soldier-monks who “liked to hurt just as butchers’ sons,” who
entered the temple halls in full armor and dirty shoes, covered their
faces with white scarfs, threatened and abused practitioners, and chased
away visitors.® Referring to the apocryphal Mahayana *Brahmajala-

involved in battles between Fujiwara Nakamaro &5 /& (710-764)—who wanted to
arrest the infamous monk Dokyd iE#% (?-772)—and his cousins Yoshitsugu F##
(716-777) and Kurajimaro & [F[& (734-775); see Tsuji, Nihon bukkyashi, 29.

3 Adolphson, Gates of Power, 75.

® According to the Genpei seisuiki JEZFEEEEE0—a “history of the rise and fall of
the Minamoto and the Taira” from the late twelfth century (Oya, Nihon bukkyoshi,
2:510).

" The well-known war tale Taiheiki }Z s0—written around the late fourteenth
century—quotes the great assembly of Enryakuji monks who gathered in 1333 as
saying: “. . . suddenly after the abbotship of the monk reformer Jie [Rydgen], we
girded on the autumn frost of forged weapons over our garments of forbearance, that
we might conquer interfering demons therewith” [Gotd Tanji, Kamata Kisaburd, and
Okami Masao, eds., Taiheiki, 3 vols., Nihon koten bungaku taikei 34-36 (Tokyo:
Iwanami shoten, 1960-62), 1:256; Helen Craig McCullough, trans., The Taiheiki: A
Chronicle of Medieval Japan, 6th ed. (Rutland & Tokyo: Charles E. Tuttle Co., 1992),
217-8]. Likewise, a history of the Enryakuji finished in 1399—i.e., the Sange yoki
senryaku |1|ZR 250 EELE which was probably based on earlier materials—claims that it
was Rydgen who established the monastic army (Tsuji, Nihon bukkyoshi, 25).
Although the two texts mentioned were written approximately four hundred years
after Rydgen’s death, there is good reason to believe that in Rydgen’s time armed
monks were in fact a common sight on Mt. Hiei.

¥ Ryogen’s regulations were further tightened in the same year. At particular
religious meetings the covering of the head with scarfs—one of the identity markers of
the soldier-monks—was prohibited: at the shushd e {E1E, the shu nigatsu ¢ (£ _H
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sitra’ (Ch. Fanwang jing; Jp. Bonmakyo 358#%) he warned against
the karmic consequences of killing and criticized the possession of
weapons by the monks. Whether this indicates an overall hostile
attitude towards soldier-monks is doubtful. Rydgen’s criticism might
only have aimed at certain excesses rather than at the institution of a
monastic army as such. Be that as it may; we know for sure that in
Rydgen’s time there existed a large group of monks on Mt. Hiei who
did not hesitate to resort to violence. For instance, in 981, a Tendai
army of 160 monks invaded the capital in order to force Regent
Fujiwara no Yoritada BJF3EE (924-989) to revoke the appointment
of Yokei & (918-991) as abbot of the Hosshoji 15 3F. Yokei

€, the fudan nenbutsu 7NETE:, the nairongi NERHZE, etc. Also prohibited were the
formation of gangs and the entering of monks’ dwellings and sacred grounds carrying
arms. See Renondeau, “Histoire,” 173; see also Tsuji, Nihon bukkydshi, 26.

? The text was traditionally regarded as a translation by Kumirajiva. According to
the preface attributed to Kumarajiva’s disciple Sengzhao {{§%€ (384-414), the Chinese
version is Kumarajiva’s translation of the tenth chapter—the “chapter on the mind-
ground of the bodhisattvas” (pusa xindi pin EJE[»#5)—of a lost Indian text of 120
fascicles and 61 chapters, executed in Chang’an in 402 (T 24.997a21-b5). In his
catalogue of the Buddhist scriptures (the Zhongjing mulu 4% H$% compiled in 594),
Fajing 1548 for the first time classifies the Fanwang jing as a “vinaya of dubious
authenticity (zhonglii yihuo FR1REEE)” (T 55.140a3). Also, Yijing ZEiF (625-713)
apparently did not accept that the text was genuine, as he fails to mention it in his
discussion of suicide in the Nanhai jigui neifa zhuan FEHFEER N %M. Modemn
scholarship unanimously regards the text as an apocryphon forged in China in the late
fifth century. See, for instance, Mizuno Kogen, ed., Shin Butten kaidai jiten, 2nd ed.
(Tokyo: Shunjisha, 1968), 113; Kamata Shigeo, ed., Issaikyo kaidai jiten (Tokyo:
Daitd shuppan, 2002), 223; Paul Groner, “The Fan-wang ching and Monastic
Discipline in Japanese Tendai: A Study of Annen’s Futsii jubosatsukai koshaku,” in
Chinese Buddhist Apocrypha, ed. Robert E. Buswell (Honolulu: University of Hawaii
Press, 1990), 252—4. The text must have been compiled approximately between 431
and 480. The precepts are based on passages of the Mahaparinirvana-sitra, the
Bodhisattvabhiimi, the Pusa shanjie jing EjE &S (T 30, no. 1582) and the
*Upasakasila-sitra (Youposaijie jing 32 ZEFAE, T 24, no. 1488). A French
translation of the *Brahmajala-siitra by Jan J. M. De Groot was published in 1893 as
Le Code du Mahayana en Chine: son influence sur la vie manacal et sur le monde
monacal (Amsterdam: Verhider Kon. Ak. Van Wetensch, 1893). Recently, an English
translation of the second part—the more influential “vinaya part”—of the apocryphon
has been published in Taiwan by the Corporate Body of the Buddha Educational
Foundation, Brahma Net Sutra: Moral Code of the Bodhisartvas (Taipei: Corporate
Body of the Buddha Educational Foundation, 1999).
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belonged to the Gishin-Enchin faction of the Tendaishoi, whereas
Ryogen represented the rival Saichd-Ennin faction.'® Among the countless
acts of violence in which the soldier-monks were involved, conflicts
between the two branches of the Tendaishii were perhaps the most
frequent ones, especially in the eleventh and twelfth centuries,
paralleled only by conflicts between Enryakuji and Kofukuji S#&3F. In
most cases the fights ended up in the destruction of the Onjoji ERl¥ik=F,
which had become the headquarters of the Gishin-Enchin faction or
Jimon monto ZFF9[94E after they had been forced to leave Mt. Hiei.
Their position had become unbearable after their rivals on the sacred
mountain had burned down some forty residences of Gishin-Enchin
followers in 993."'

Monastic violence was not, to be sure, restricted to the Tendaishi.
All major temple-shrine complexes kept armed forces, the most
powerful being those of Enryakuji and Kofukuji in the Heian and
Kamakura eras, later followed by the Shingi-Shingon ¥T1#& BE &
monastery Negoroji }R3£=F, founded by the dissident Shingon monk
Kakuban & $% (1095-1143) in 1140 in Kii Province #C{H[E] (present-
day Wakayama) and the fortress-like Ishiyama Honganji /5[ L[Z4<FEF,
founded in 1532 in Settsii Province #EiER (present-day Osaka), the
stronghold of the Ikkoshii. Before attempting to answer the question
why the Japanese Buddhist institutions permanently violated the vinaya
by keeping and using weapons, we should first take a look at what
exactly the soldier-monks did.

We can roughly classify the occasions on which soldier-monks were
employed under five categories:

1. Forceful protests (goso 5& 57/ W 5F) against government
decisions which affected the religious institutions

2. Internal struggles over dominance in the Buddhist schools

3. Struggles among competing Buddhist orders

4. Attacks on “heretics”

10 Renondeau, “Histoire,” 205-6.

I Adolphson, Gates of Power, 64. As to the Sanmon-Jimon schism see Neil
McMullin, “The Sanmon-Jimon Shism in the Tendai School of Buddhism: A
Preliminary Analysis,” Journal of the American Association of Buddhist Studies 7-1
(1984).
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5. Clashes with secular authorities over land rights
Forceful protests

As to the forceful protests, I have already mentioned the Enryakuji
monks’ protest march against the appointment of Yokei. The
appointment of abbots by the court was indeed a major source of
conflict. Another issue was the right to perform important state rituals,
which guaranteed the temple in charge not only high reputation but
also material profit. Whenever the court took a decision which affected
a powerful monastery negatively, the clergy first appealed to the court
and asked for a withdrawal of that decision. If the court failed to
respond as desired, the monks picked up the portable shrines (mikoshi
{1 EE/4EIB) or sacred symbols of the gods (kami ) that protected the
temple-shrine complex and gathered in front of the main temple hall."
Sometimes this threatening gesture sufficed to make the government
reconsider its mind. If not, the Tendai monks descended the mountain
and approached the imperial palace, or, in a few cases, the residence of
the ruling Fujiwara regent. Apparently, up to the late eleventh or early
twelfth century the protesting monks had been only lightly armed to
protect themselves, and the use of physical violence was not intended.
In 1108, however, Fujiwara no Munetada §& 5 5= 8 (1062-1141)
noticed a change of attitude, as he wrote in his diary:

Previously, the clergy were clad in protective armor when they came
to the imperial palace, [but] this time, they are already armed and
carry bows and arrows. It is possible that the mob now reaches
several thousand. Truly, it is a frightening situation when the court
has lost its authonty, and [the palace] must be defended with all
available might."®

In earlier times the Enryakuji clergy had hoped that the spiritual power
of the kami they carried to the capital in their palanquins would be

2 In the case of Enryakuji, the great assembly flocked in front of the

Konponchuidd fRAS-REE,
3 Chiyiiki, Tennin 1 [1108}/3/23; quoted from Adolphson, Gates of Power, 277
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sufficiently threatening to convince the rulers. The protesting monks
positioned the portable shrines at prominent spots in the capital and left
them behind when they were driven away by the government troops.
Nobody dared touch the sacred objects, and as long as the enraged kami
were there, important political and ceremonial acts had to be suspended.
As the effectiveness of this spiritual threat decreased in the course of
time, the clergy began to put more confidence in physical force. Thus,
from the fourteenth century at the latest, the forceful protests more
frequently took on the character of systematic armed attacks.

Internal struggles over dominance in the Buddhist schools

As to internal struggles as a cause of violent clashes, I have already
mentioned the fightings between the two branches of the Tendaishi.
These internal conflicts appear to have been much more violent than the
protest marches from the very beginning. Comparatively minor
incidents frequently resulted in the almost complete destruction of
* Onjoji, and a considerable number of monks was injured or killed. The
Onjoji or Jimon branch was in a miserable situation indeed: members of
that branch were banned from becoming zasu & F or head of the
Tendaishii by the dominating Sanmon branch [[{FFF54E; but they were
also not allowed to become independent. When Onj6ji had successfully
applied for the establishment of an ordination platform in 1040, the
Sanmon monks reacted as usual and burned down the whole temple
complex.

Struggles among the Buddhist schools

Violent conflicts among the Buddhist schools—especially between the
Tendaisha and the Hossoshi, based at Kofukuji in Nara % . —in most
cases arose out of disputes over land rights and the domination over
certain shrines and temples, and sometimes also over the responsibility
for important state rites. The Buddhist institutions had become
proprietors of vast estates or shoen [ throughout the country from
around the ninth century onward. As a number of branch temples or
shrines of the Enryakuji—such as Tonomine Z%i2& (also Tamu no
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mine) in Yamato A F{l—were situated in regions otherwise dominated
by Kofukuji, and vice versa, clashes were inevitable. In 1081, for
instance, the Kofukuji clergy accused monks of Tonomine of having
illegally entered one of their estates, shooting and setting loose horses.
Two days later Kofukuji followers burned down several buildings of
Tonomine. '* Likewise, in 1113 the Enryakuji monks raided and
destroyed Kiyomizudera & 7K 3F, a branch temple of Kofukuji in
Kyoto, after the court had—under pressure of the Kofukuji clergy—
withdrawn its earlier decision to appoint the Tendai monk Ensei [E]Z%
(7-1133) as abbot of Kiyomizudera.

Attacks on “heretics”

Early in the thirteenth century, when a number of learned and
charismatic but rankless monks formed groups of like-minded
practitioners, developed their own innovative doctrines, and freed
themselves from the grip of the religious establishment, the soldier-
monks had to perform new tasks. The first dissident group that was
violently reminded of the unwillingness of the Tendai clergy to accept
any kind of sectarianism was the Ikko senju nenbutsu shii —[F B {&&
5% founded by the Tendai monk Honen A#A (1133-1212). The now
united clergy of Enryakuji and Kofukuji forced the government to
prohibit this group in 1207 and to exile Honen and a few of his
disciples. In 1227, fifteen years after Honen’s death, the soldier-monks
of Mt. Hiei invaded the eastern suburbs of the capital to destroy the
heretic’s grave. They were, however, repelled by a troop of so-called
lay priests (nyido A3H). The Illustrated Biography of the Venerable
Honen in 48 scrolls (Honen Shonin gyojo ezu R _E ANFTARIGE]D)
describes these lay priests as follows: “Although they were all would-
be priests, they were armed with weapons and with coats of mail over
their robes.”"

" Ibid., 93.

!5 Harper H. Coates and Ryugaku Ishizuka, eds., Honen the Buddhist Saint: His
Life and Teaching. Compiled by Imperial Order, 5 vols. (Kyoto: Society for the
Publication of Sacred Books of the World, 1949), 4:687; Ikawa Jokei, ed., Honen
Shénin den zenshii (Kyoto: Honen Shonin den zenshii kankdkai, 1978), 262.
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Clashes with secular provincial leaders over land rights

As in the case of conflicts between the major Buddhist institutions,
disputes over land rights were a frequent cause for conflicts between the
powerful temples and secular proprietors or local authorities."

The Impact of the Mappé Theory

At first sight, the examples, mentioned above seem to support the
secularization and corruption paradigm. If we take a closer look,
however, we notice that this paradigm is rather anachronistic. From the
viewpoint of medieval Japanese Buddhism the material well-being of
the Buddhist institutions was not simply a secular matter but a
precondition of the flourishing of the state and—in the long run—of the
spiritual emancipation of all sentient beings.'” Only the monastic order
could guarantee the survival of Buddhism, no matter how its members
behaved. Most Japanese believed that the Age of the Latter Dharma or
mappd #3% had begun in 1052,'® and nobody could expect the monks
to live pure lives according to the vinaya rules under these
circumstances. This point is stressed in the well-known Mappo tomyo ki
REEHAEE, traditionally but falsely attributed to Saichd & (762—
822), the founder of Japanese Tendai. In accordance with the
Mahdsamnip&ta-sﬂtm,lg the author asserts that “in the Latter Dharma,

16 For details refer to Adolphson, Gates of Power.

_ 7 For the relationship between the sarigha and the state in Japan see Christoph
Kleine, ““Wie die zwei Fliigel eines Vogels’—eine diachrone Betrachtung des
Verhiltnisses zwischen Staat und Buddhismus in der japanischen Geschichte,” in
Zwischen Sékularismus und Hierokratie: Studien zum Verhdltmis von Religion und
‘Staat in Siid- und Ostasien, ed. Peter Schalk (Uppsala: Uppsala University, 2001).

'® For further information on the development of this theory see Peter Fischer,
Studien zur Entwicklungsgeschichte des Mappo-Gedankens und zum Mappo-Tomyo-
Ki, Mitteilungen der Gesellschaft fiir Natur- u. Volkerkunde Ostasiens, vol. 65
(Hamburg: Gesellschaft fiir Natur- u. Volkerkunde Ostasiens e.V., 1976); Michele
Marra, “The Development of Mappd Thought in Japan,” Japanese Journal of
Religious Studies 15-1/4 (1988); Jan Nattier, Once Upon a Future Time: Studies in a
Buddhist Prophecy of Decline (Berkeley: Asian Humanities Press, 1991); Jackie
Stone, “Seeking Enlightenment in the Last Age: Mappé Thought in Kamakura
Buddhism,” The Eastern Buddhist 18-1 (1985).

" Dafangdeng daji jing K FTEZEHEERL, T 13, no. 397.
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there are only nominal bhiksus [kemyé biku fR#44EE ). Regardless of
their moral shortcomings, “These nominal bhiksus,” he says, “are the
True Treasures of the world. There are no other fields of merit. . . .%°
Furthermore, if someone were to keep the precepts in the Latter
Dharma, this would be exceedingly strange indeed. It would be like a
tiger in the marketplace. Who could believe it?”*! We further read that
“There are no precepts that can be broken. Who could be called the
breaker of the precepts?”* As the “nominal bhiksus” are the only
representatives of the Dharma in the Final Age, they deserve to be
treated as if they were Buddhas. Thus, says the Mappé tomyo ki quoting
the Mahdasamnipata-sitra, “The crime of striking and reproaching a
monk who wears a robe but breaks or does not keep the precepts is the
same as causing a trillion Buddhas to shed blood.””

From these passages we learn that medieval Japanese monks were
quite aware of their permanent violation of the vinaya; and the fact that
the soldier-monks were often called akuso FEf& or “evil monks”
indicates that their conduct was indeed regarded as morally
problematic. Under the given historical circumstances, however, they
were badly needed. Armed monks had an important task to fulfil, for
the sake of Buddhism and thus the sake of all sentient beings.
According to the Sange yoki senryaku |17 508 —a history of the
Tendaishii completed in 1409 by Shunzen #Z:>*—Ryogen had once
made the following statement:

Where there are no scriptures, there is no respect towards those of
higher rank. Where there is no military power (bu &), the virtue of-
authority over subordinates is lacking. For this reason, scriptures and

2 Ibid., T 13.363b4-22.

2! Mappé tomyo ki; Saichd (?), The Candle of the Latter Dharma, trans. Robert
Rhodes, BDK English Tripitaka 107-III (Berkeley: Numata Center for Buddhist
Translation and Research, 1994), 9. The pseudepigraphon was cited by Honen in his
Gyakushil seppd 3%i{Ea51 and the Jiini mondo +__R%&. Thus we know that it was
widely regarded as an important work of Saichd by the late twelfth century at the
latest.

- 2Ibid,, 13.
# Ibid., 17; cf. T 13.354c22-4.
2 Oya, Nihon bukkyoshi, 2:514-5.
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military have always jointly pacified the world. Thus, those monks
who are dull and have no talents (gudon muzai soryo BEHFEF2(=)
shall be separated to form a group that exclusively occupies itself
with the martial arts (bumon #,[']). The True Dharma (shobd 1F3)
is no longer obeyed. In former times, in the period of the Imitated
Dharma (zobo {%3F:) the whole world believed in the Dharma [of the
Buddha]. In our degenerate times, however, those who defend the
Dharma have become rare. Therefore, if on this High Peak (i.e., the
Hieizan) in particular, the gift of oil for the lamp of the Dharma
becomes extinct, how could it keep [burning] eternally and
steadfastly. Just as the host of celestial beings in the four directions
protect the god Taishaku (i.e., Indra), the soldier-monks (bumon
shuto E['RHE) protect the estates against rebels and intruders; with
valiant courage they protect us against the false rituals (jagi F[#)
and extreme practices (chogyé 7R{T) of the various other schools,
defend the True Teaching and guard those who study and practice
meditation.

Moreover, a later biography of R})fc‘ygen26 connects the twofold social
structure of the Enryakuji monks—scholar-monks (gakusé 2:f@) and
soldier-monks (shuto Z4E) with the two emblems (Skt. samaya) of the
spiritual qualities of the bodhisattva MafijuiT. According to the author,
the scholar-monks represent the scripture in Maiijusri’s left hand—that
is, the virtue of wisdom (chi’e no toku &EE,7 f&)—whereas the soldier-
monks represent the sword in Mafjuéri’s right hand—that is, the
application of wisdom (riji no yo ¥ F)."

However, it would not be correct to blame the Latter Dharma theory
alone for the moral decline of Buddhism. As we have seen, weapons
were used by Japanese monks before the alleged start of the Latter
Dharma, and we may assume that Buddhist monks in China and
Korea®® did so as well. Why would the *Brahmajala-siitra prohibit the

 Tsuji, Nihon bukkyoshi, 24-5; cf. Demiéville, “Le bouddhisme et la guerre,”
377; Oya, Nihon bukkyashi, 2:513-4.

% The Jie Daishi den 332K, a biography of Rydgen completed in 1469 by
Ranban Keishin BEi 55 of Nanzenji Fi@F.

2 Qya, Nihon bukkyashi, 2:522; Tsuji, Nihon bukkyashi, 25.

2 Warrior monks played a considerable role in Korea from the Koryd dynasty
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possession of arms® if armed monks had not in fact existed in fifth-
century China, when this so-called bodhisattva-pratimoksa was
produced? And indeed, historical documents report that the troops of
Emperor Taiwu A7 (r. 424-451) of the Northern Wei J5&# (386-
534/535) discovered “large stacks of bows, arrows, spears and shields”
in a monastery in Chang’an % in 446.% At any rate, secular rulers in
China and Japan deemed it necessary to explicitly prohibit the
possession of arms by monks and nuns. For example, in section 26 of
the famous Rules for Monks and Nuns 3 jssued by the Japanese
government in the eighth century we read that “offerings may not be
made of . . . weapons [heiki fG%2], nor may these be accepted by monks

(918-1392) on. In the twelfth century they defended the country against the Jurchen,
and in the fourteenth century against the Mongols. Again, in the seventeenth century
they fought against the Japanese and in the eighteenth against the Manchu; see
Demiéville, “Le bouddhisme et la guerre,” 369.

» The minor tenth precept says: “A disciple of the Buddha should not store
weapons such as knives, clubs, bows, arrows, spears, axes or any other weapons, nor
may he keep nets, traps or any such devices used in destroying life. As a disciple of
the Buddha, he must not even avenge the death of his parents—let alone kill sentient
beings! He should not store any weapons or devices that can be used to kill sentient
beings. If he deliberately does so, he commits a secondary offense” (Corporate Body
of the Buddha Educational Foundation, Brahma Net Sutra, 20-1; T 24.1005¢14-9).
Furthermore, in minor precept eleven we read: “A disciple of the Buddha shall not,
out of personal benefit or evil intentions [sic], act as a country’s emissary to foster
military confrontation and war causing the slaughter of countless sentient beings. As a
disciple of the Buddha, he cannot even move among military forces, going from one
army to another, much less act as a willing catalyst of war. If he deliberately does so,
he commits a secondary offense” (ibid., 21; T 24.1005¢20-3). The thirty-second
minor precept says: “A disciple of the Buddha must not sell knives, clubs, bows,
arrows, other life-taking devices. . .” (ibid., 32; T 24.1005c14-9). Against this
background it may be interesting to note that in the sixteenth century the Shingi-
Shingon headquarters Negoroji was'the major producer of fire arms in Japan; see Neil
McMullin, Buddhism and the State in Sixteenth-Century Japan (Princeton: Princeton
University Press, 1984), 43-4.

% Kenneth K. S. Ch’en, Buddhism in China: A Historical Survey, 2nd ed
(Princeton; Princeton University Press, 1973), 149,

* Yore Sonirys $E{8fE4. The rules are based on the Zhengguan Code of Tang
China, issued in 636. There is clear evidence that a similar monastic code was part of
the Taihd Code that was issued in 701, but only the revised Yoro version of 757 is
extant; see Hayami Tasuku, Nihon bukkyoshi: Kodai (Tokyo: Yoshikawa kobunkan,
1986), 89.

76



Evil Monks with Good Intentions?

and nuns.”*> Moreover, section 1 explicitly forbids the study of military
treatises [heisho f2&].”

The Theoretical Foundation of Buddhist “Antinomianism”

As indicated above, I do not believe in the theory that organized
monastic violence was simply a historical accident, neither encouraged
nor justified by the Buddhist teaching. Due to lack of time, I will leave
aside here the obvious social, political, and economic factors that were
the immediate causes for the deployment of soldier-monks in Japan,
and focus on the doctrinal factors that eroded the moral standards of
the sarigha and paved the way for fighting monks.

Hinayana rules vs. Mahayana ethics, or legalism vs. altruism

We have already discussed the contribution of the Final Dharma theory
and should now take into consideration the gradual devaluation of the
traditional vinaya as “hinayanistic,” a process far too complex to be
discussed here in detail. Suffice it to say that canonical texts such as the
Mahaparinirvana-satra and authoritative treatises such as the
Yogdacarabhimi-$dstra propagated a specifically Mahayanistic approach
to the monastic rules and emphasized bodhisattva ethics rather than the
observance of a particular set of precepts. Thus they paved the way for
the establishment of so-called “bodhisattva-silas” as a higher form of
Buddhist discipline than the traditional moral code, now denounced as

2 “On the occasion of religious festivals (sai’e F5€) offerings may not be made
of slaves, horses, oxen or weapons [heiki ST3%], nor may these be accepted by monks
and nuns.” Quoted from George B. Sansom, “Early Japanese Law and Administration,
Part I1,” The Transactions of the Asiatic Society of Japan, 2nd ser., no. 11 (1934): 133;
cf. Aida Hanji, Chitkai Yororys (Tokyo: YashindG, 1964), 405; Kurt Singer, ed., The
Life of Ancient Japan, Japan Library (Richmond: Curzon, 2002), 222.

3«1, Monks and nuns who are guilty of any of the following offences shall be
punished by the civil authorities in accordance with the law: — By false reading of
omens predicting disasters or making treasonable statements and leading astray the
people. '

Studying military treatises.

Committing murder and robbery. . . .” (Sansom, “Early Japanese Law,” 127); cf.
Aida, Chiikai Yororya, 368; Singer, ed., Life of Ancient Japan, 217.
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“Sravaka-silas” or “precepts of the hearers.” The introduction of so-
called “bodhisattva ordinations” on the basis of forged “Mahayana-
precepts sttras” such as the *Brahmajala-siitra, the Pusa yingluo benye
jing EREBELAZLLR Y and the Zhancha shan’e yebao jing 5% 5E
2 5 4236 strongly relativized the traditional precepts to a point of their
de facto invalidation. A temporary peak of this development was
reached in Japan when monks of the newly established Tendai order
were allowed to skip the “Hinayana ordination” completely and to be
directly ordained as Mahdyana monks at a new ordination platform
(kaidan 7#¢¥E) on Mt. Hiei according to the rules of the *Brahmajala-
sitra in 823. One may object that intentional killing was also prohibited
by the so-called bodhisattva-pratimoksas. At first sight, the bodhisattva
precepts of the *Brahmajala-sitra seem to be even stricter in this
regard, as they prohibit the killing of any kind of life (major section 1),
not only of humans, and therefore even prescribe vegetarianism (minor
section 3). However, this objection misses the point. The establishment
of Mahayana ordinations first of all changed the general attitude
towards the precepts. In the Mahayana context both ordination and

* In the Mahaparinirvana-sitra, for instance, it says: “O son of a good family!
One who by his nature is capable of upholding [the silas] sees with his eyes the
Buddha Nature and the Tathagata. This again is called to see by hearing. There are
again two kinds of silas. First, the sravaka-silas; second, the bodhisattva-Silas. If one
proceeds from the first aspiration [to enlightenment] to the attainment of supreme
correct enlightenment (anuttara-samyak-sambodhi), this is called bodhisattva-silas. If
one contemplates white bones it leads to the attainment of arhatship, and this is called
Sravaka-silas. If one receives and upholds the sravaka-silas, it should be known, such
a person does not see the Buddha Nature and the Tathagata. If one receives and
upholds the bodhisattva-§ilas, it should be known, such a person will attain supreme
correct enlightenment and will be able to see the Buddha Nature, the Tathagata, and
Nirvana” (T 12.529a27-b5).

35 A text in two scrolls and eight chapters (T 24, no. 1485). The Chinese translation
is traditionally attributéd to Zhu Fonian “Zf§fi;& but later scholarship considers it to
have been written in China during the fifth or sixth century. SatG assumes that it was
compiled around the middle of the fifth century; see Satd Tatsugen, Chiigoku bukkyo
ni okeru kairitsu no kenkyii (Tokyo: Mokujisha, 1986), 360.

36T 17, no. 839. Both the Fajing lu $5558% of 594 and the Yanzong lu E3585 of
602 regard this text as an apocryphon, as does the Datang neidian lu KEAJELER
which mentions the text, nevertheless, on the grounds that it was very popular and
circulated widely in China; see Mori Shoji, “Kairitsu gaisetsu,” in Kairitsu no sekai,
ed. Mori Shdji (Tokyo: Hokushindd, 1993), 58—60.
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confession rites came to simply serve the re-establishment of ritual
purity rather than being a ritual re-confirmation of the sangha’s moral
purity as originally intended. 37 The pratimoksas were regarded as
“magical formulas” or ritual texts, not as sets of monastic rules to be
observed.” Whilst the traditional vinayas claimed that every single rule
had to be taken literally and be followed under all circumstances, the
Mahayanistic approach was much more flexible. According to the
traditional monastic code, a bhiksu or bhiksuni who committed one of
the four major offenses or parajika—such as killing a human being—
was immediately and irreversibly expelled. According to the Mahayana
code, the evildoer could regain his purity by a simple act of repentence
and be reordained.* In general, the texts which propagated a specifically

%7 The ritual purity or merit gained by the reception of the bodhisattva precepts was
believed to last eternally, while the “Hinayana ordination” was valid for one life only.
Above that, the bhiksu ordination was clearly seen as inferior and insufficient. In the
influential Pusa yingluo benye jing EEBIFEAZERR it is said: “One who does not
receive the bodhisattva precepts is not called a sentient and conscious being. He is not
different from a beast. He is not a bodhisattva, a man, a woman, a spirit, or a human.
He is called beast, he is called heretic. He is called a non-believer who has no affinity
with human feelings” (T 24.1021b3-6).

* This attitude is obvious in esoteric interpretations of the precepts in particular.
According to Annen and others, the bodhisattva precepts were “magically” conferred
upon the practitioner by a Buddha, and once he was endowed with the precepts even a
violation of them did not annul their power, as long as the violation was confessed and
“absolution” granted by the Buddha through a miraculous sign. If confession failed,
the bodhisattva precepts could simply be received again. See Groner, “Fan-wang
ching,” 273, 279; *Upalipariprccha (Youpoli hui {8 EtEr in the Dabao jijing }E
FEA, T 11.515¢c18-516b8; translation in Chen-chi Chang, ed., A Treasury of
Mahayana Sitras: Selections from the Maharatnakita Sitra (Delhi: Motilal
Banarsidass, 1991), 265-7). The interpretation of the conferring of the precepts as a
means of cleansing sin and reestablishing ritual purity became particularly prominent
in the so-called Shingon-ritsu movement. Its founder Eizon £{Z (1201-1290) is
believed to have conferred the precepts on 97,710 people.

¥ Satd, Kairitsu no kenkyd, 150/361. The Tibetan translation of the
Bodhisattvabhiimi says: “The bodhisattva does not relinquish the bodhisattva vow-of-
ethics undertaking [liiyi jie {7 ] by only once committing an act that has the
quality of being ‘grounds for defeat [parajika),” as the monk does [relinquish] his
pratimoksa vow with his events of defeat. And even when the undertaking has been
relinquished, the bodhisattva still has the opportunity to receive the bodhisattva vow-
of-ethics undertaking in the same lifetime. The monk established in the pratimoksa
vow for whom a defeat has developed has no such opportunity. To summarize,
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Mahayanistic moral code laid more emphasis on a given person’s
intention and mental attitude than on his actions.*® Needless to say, this
stance is particularly favored by the Consciousness-Only school and in
esoteric Buddhism. The general attitude towards the precepts in
Mahayana Buddhism as formulated in the Bodhisattvabhiimi,*" ascribed
to Maitreya by the Chinese and to Asanga (ca. 3rd-4th c.) by the
Tibetans, and other texts, was that a bodhisattva was entitled to break
minor rules if the breaking of the rule benefited others and was
performed with an irreproachable (niravadya) motive.* But even the
breaking of major rules such as the four parajikas was tolerable, nay
expected, if performed on the basis of the three supreme qualities of a
bodhisattva: (1) skill in means (upaya-kausalya), (2) insight (prajiia),
and (3) compassion (karf.‘m,ci)."‘3 Accordingly, Santideva, in his Bodhi-
caryavatdra (chapter 5, verse 84), claims that “the bodhisattva should
always be diligent in the interests of others. Even what is forbidden is
allowable for one who seeks the welfare of others with compassion.”**
According to the Bodhisattvabhiimi, a bodhisattva is explicitly
permitted to kill a robber who is on the verge of slaying living beings or

relinquishment of the bodhisattva vow-of-ethics undertaking comes from only two
causes: complete relinquishment of the aspiration for supreme, right and full
awakening, and action with greater involvement in an event that is ‘grounds for
defeat.” If the bodhisattva has neither relinquished the aspiration nor acted with greater
involvement in events that are ‘grounds for defeat,” then even when he has changed
lives, the bodhisattva born anywhere—up, down, or on a level—does not abandon the
bodhisattva vow-of-ethics undertaking. Even if he is robbed of his memory upon
changing lives, the bodhisattva coming into contact with a spiritual adviser may make
the reception again and again in order to rouse his memory, but it is not a fresh
undertaking.” Mark Tatz, Asariga’s Chapter on Ethics with the Commentary of Tsong-
kha-pa (New York and Ontario: Edwin Mellen, 1986), 65; T 30.913b19-27.

“0 Paul Groner, Saiché: The Establishment of the Japanese Tendai School,
Berkeley Buddhist Studies Series 7 (Berkeley: University of California Press, 1984),
259.

“! Translated by Dharmaraksa in the early fifth century as an independent text (T
30, no. 1581), it is actually an extract from the Yogacdarabhiimi-sastra (chapter 15 in
the translation of Xuanzang 3 &E; T 30, no. 1579).

*2 Damien Keown, The Nature of Buddhist Ethics (Houndmills, Basingstoke and
London: Macmillan, 1992), 149.

“ According, for example, to Prajfidkaramati’s commentary to Santideva’s
Bodhicaryavatara, cited in ibid., 151-2.

“ Ibid., 151.
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hurt a sravaka, a pratyekabuddha or a bodhisattva, if the bodhisattva
acts out of compassion for the evildoer, who is about to produce karma
that would lead him to the hell of unintermitted suffering in either a
virtuous or a karmically indeterminate state of mind* (shanxin 3. or
wujixin #EEC(s; Skt. avyakrtacitta), thereby taking the risk of going to
hell himself. The bodhisattva kills the robber. As he acts in accordance
with the bodhisattva ethics, however, the killing does not result in an
offense but produces much merit.*® In this context we should recall that
the Bodhisattvabhitmi was among the most influential texts on the basis
of which the so-called bodhisattva-silas were developed.”’

The same position is taken in the Sitra on Skilful Means™ where the
bodhisattva “King Honored by All” (Zhongzunwang K& T-) says:

World-Honored One, suppose, out of great compassion for a person
and in order to cause him to accumulate wholesome dharmas, a
Bodhisattva who practices ingenuity [fangbian }5{#] apparently or
actually commits misdeeds serious enough for him to fall to the great

* Cf. Dazhidu lun F%5 5 “Furthermore, in the case of murder, the culpability
does not consist in the mere act of murder but also in the evil intention (dustacirta)
which is the cause of murder. When one kills a living being with an undetermined
intention (avyakrtacitta), there is no sin. . . .” (Tadeusz Skorupski, The Six
Perfections: An Abridged Version of E. Lamotte’s French Translation of Nagarjuna's
Mahaprajiiaparamitasastra Chapters XVI-XXX, Buddhica Britannica Series Continua
9 (Tring: Institute of Buddhist Studies, 2002), 60; T 25.168c2—4.

* Cf. Yogacarabhiimi-sastra: “If all the bodhisattvas, tranquilly dwelling in the
pure precepts of the moral conduct of a bodhisattva, employ skilful means to benefit
others and thereby in their outwardly conduct commit one of the ‘natural sins’
(prakrti-savadya; Ch. xingzui 14 3E), because he does so on the grounds of his
bodhisattva precepts this does not result in an offense but produces much merit” (T
30.517b6-17). See also Tatz, Asariga’s Chapter, 214-5.

7 See the entry “Bodhisattva Pratimoksa” in Gunapala P. Malalasekera, ed.,
Encyclopedia of Buddhism ([Colombo]: Government of Ceylon, 1961-); further
Tatsugen Sato, “Dao-xuan and His Religious Precepts,” in Buddhist Behavioral Codes
and the Modern World, ed. Charles Wei-hsun Fu and Sandra A. Wawrytko (Westport
and London: Greenwood Press, 1994), 72, _

* Dacheng fangbian hui X3 J7{HE. This text was translated into Chinese by
Nandi and is incorporated in the Mahdaratnakiita Collection (T 11, no. 310). For an
English translation see Chang, ed., Treasury of Mahdyana Siitras, 427-68. An
independent version circulates under the title Dafangguang shangiao fangbian jing X

FIEETTJEAE (T 12, no. 346).
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hells and remain there for hundreds of thousands of kalpas. Then, his
virtuous vow not to forsake a single person would enable him to bear
all the evils and sufferings of the hells.*”

According to this siitra the Buddha himself in a previous life had killed
a wicked man to save the lives of five hundred traders and prevented
the evil man from going to hell.*

Keown argues that the justification of apparently immoral behaviour
by reference to the use of skilful means “does not have direct normative
implications” because in “Mahayana literature updya is the province of
the Buddhas and Great Bodhisattvas. Their actions are located
predominantly in the domain of myth and s;,vmbcol.”f‘l Although this may
be true in a strictly doctrinal sense, we must not overlook the fact that
texts such as the Bodhisattvabhiimi were not read as mythical and
symbolical statements but as actual guidelines for the conduct of
bodhisattvas in the broadest sense, namely for all those who had
received the “bodhisattva-silas,” which again were directly derived
from, for example, the Bodhisattvabhiimi.

Again, in the Siitra on Upasaka Precepts it is clearly stated that even
a serious violation of a “natural law” such as murder may only result in
a “light offense.”> Moreover, Yixing —17 (682—727) in his commentary

* Chang, ed., Treasury of Mahdyana Sitras, 432-3; T 11.596b18-21; cf. Keown,
Nature of Buddhist Ethics, 152.

o Chang, ed., Treasury of Mahayana Sitras, 456-7; T 11.604b24-605a6; see also
T 12.175¢6-6b7. :

3! Keown, Nature of Buddhist Ethics, 162. To strengthen his argument Keown
refers to chapter 4 of Michael Pye’s Skilful Means: A Concept in Mahayana Buddhism
(Loondon: Duckworth, 1978). Pye, however, in this chapter deals with the Lotus Siitra
which belongs to an entirely different genre than the Bodhisattvabhiimi and similar
texts. Furthermore, even the “mythical” and “symbolical” stories about the behavior of
great bodhisattvas in the Lotus Sitra were often taken literally as models for
Mahayana monks and nuns. Numerous Chinese monks and nuns, for instance,
committed suicide by self-immolation on the model of the bodhisattva
Sarvasattvapriyadar§ana. Cf. Christoph Kleine, “Sterben fiir den Buddha, Sterben wie
der Buddha: Zu Praxis und Begriindung ritueller Suizide im ostasiatischen
Buddhismus,” in Zeitschrift fiir Religionswissenschaft 11 (2003): 3-43.

52 “There are two kinds of transgressions: transgressions against a natural law [e.g.,
murder] and transgressions against a conventional law. These two kinds of
transgressions in turn are subdivided into two categories: major and minor. Some
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.to the Mahavairocana-sitra—highly esteemed by Japanese Shingon E
= as a compilation of the oral teachings of his teacher Subhakara-
simha—wrote the following sentences:

Furthermore, you must have a mind that does not abandon bodhi.
This is in fact the real four major precepts of the bodhisattva.

" Whenever a bodhisattva raises such a mind as to abandon the
Buddha, this is called the breaking of the major precepts. . . . Because
a bodhisattva himself takes refuge in the Buddha, he in fact [keeps]
all the parajika precepts and accomplishes the ten thousand practices.
This seed produces the fruit. Whenever one abandons the
spontaneous knowledge of the basis of the character “a” (azi Fi[=F),
all the good cannot grow. Therefore, if one abandons the Buddha,
one does in fact kill all the bodhisattvas and cuts off the roots of
becoming a Buddha. If one commits illicit sex, theft, murder and
lying, this is only an obstacle on the way. It does not cut off the roots
of becoming a Buddha. Therefore, it is only a sthilatyaya.”

Furthermore, in accordance with the ethical concept of the
Bodhisattvabhiimi, the *Upalipariprcchd > maintains that “If a
Bodhisattva who has resolved to practice the Mahayana breaks a
precept . . . but does not abandon his determination to seek all-knowing
wisdom . . ., his discipline-body remains unclestroyecl.”55 The text

people create great transgressions by light [actions], whereas others commit light
transgressions by serious [actions]. For example, Angulimala took the worldly
precepts, whereas Elapattra-naga took Buddhist precepts. Although Angulimala
transgressed a natural law, he did not commit a serious offense. Elapattra-naga
transgressed a conventional law but committed a serious offense. So some people by
light [actions] create great offenses, whereas some by serious [actions] create light
offenses. Therefore it cannot be said that when the precepts are the same the
retributions from violating them are the same” [Heng-ching Shih, The Sitra on
Upasaka Precepts, BDK English Tripitaka 45-I1 (Berkeley: Numata Center for
Buddhist Translation and Research, 1994); T 24.1063c28-1064a4].

33 Dapilushena chengfo jing shu X B BER R Jh#&H:, T 39.757b27—6.

3 Youpoli hui {35 ME, a text translated by Bodhiruci and contained in the
Maharatnakiita Collection; not to be confused with the Youpoli wenfo jing 1B BERT
A% (T 24, no. 1466) or the “Chapter on the Questions of Upali” (Youpoli wenbu &
PEBERTER) in the Sarvdstivada-vinaya (T 23.379a5-409c18).

5 Chang, ed., Treasury of Mahdyana Sitras, 269; T 11.517a7-10.
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further states:

Even if Bodhisattvas enjoy the five sensuous pleasures with
unrestricted freedom for kalpas as numerous as the sands of the
Ganges, as long as they do not give up their bodhicitta, they are said
not to break the precepts. Why? Because Bodhisattvas are skilled in
protecting their bodhicitta, and dwell securely in it; they are not
afflicted by any passions, even in dreams. Further, they should
gradually root out their defilements instead of exterminating them all
in one lifetime. '

The text also explicitly explains the fundamental difference between the
“Hinayana precepts” and those of the Mahayana and concedes that

a pure precept observed by Sriavakas may be a great breach of
discipline for Bodhisattvas. A pure precept observed by Bodhisattvas
may be a great breach of discipline for Sravakas.”’

Consequently, a bodhisattva may violate the vinaya rules:

Why do the Bodhisattvas’ precepts not need to be strictly and literally
observed while those. for Srivakas must be strictly and literally
observed? When keeping the pure precepts, Bodhisattvas should
comply with sentient beings, but Sravakas should not; therefore, the
Bodhisattvas® precepts need not be strictly and literally observed
while those for Sravakas must be strictly and literally observed.”*®

Annen Z% (841-8897) in his influential Detailed Explanation of the
Universal Bodhisattva Ordination (Futsii jubosatsukai koshaku 3535815
= iE R E ) claims that a follower of taimitsu 15 2% or Tendai
esotericism could readily violate both the Hinayana and the Mahayana
precepts, as long as he did not violate the esoteric or samaya (Jp.
sanmaya —JEH[) precepts, namely:

%8 Chang, ed., Treasury of Mahayana Sitras, 269; T 11.517a24-8.
57 Chang, ed., Treasury of Mahaydana Siitras, 268; T 11.516c20-2.
58 Chang, ed., Treasury of Mahdyana Siitras, 268-9; T 11.517a4-6.
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1. Not to abandon the true dharma

2. Never to abandon the aspiration to enlightenment

3. Never to refuse to confer Buddhist teachings on someone who
sincerely wishes to study them

4. To benefit sentient beings.>

The chiefly ritual character of the “bodhisattva-silas” becomes evident
when the vinaya experts of the Nanshan Liizong Fg[|{#£5% connected
the concept of the so-called “threefold pure precepts” (sanju jingjie —
FR18) with the trikaya theory. According to the Shimen guijing yi T
FHES4l{E, a text attributed to Daoxuan BEE (596-667), the founder
and highest authority of the Vinaya School, the first kind of precept,
observing the rules of moral conduct—namely to cut off all evil—is
connected with the dharma-kdya (fashen 3% 5), the second kind of
precept, embracing all good dharmas—namely to do good—is connected
with the sambhoga-kaya (baoshen $#i5); the third kind of precept,
embracing sentient beings—namely to save all sentient beings with a
comﬁgassionate mind—is connected with the nirmana-kaya (huashen 1¢,
).

Based on this theory, Annen argues that while receiving the “perfect
and sudden precepts” (endonkai [E|TE#X) at Tendai ordination, the
candidate receives the qualities of the dharma-kdya together with “the
precept that embraces all the rules of discipline” (she liiyi jie BE{EFEA;
Skt. samvara), those of sambhoga-kaya together with “the precept that
embraces all good dharmas” (Ch. she shanfa jie &% 3E157K; Skt
kusaladharma-samgrahaka-sila) and those of the nirmana-kaya
together with “the precept that embraces all sentient beings” (Ch. she
zhongsheng jie $E R A7, Skt. sattvartha-kriya-sila). Furthermore, the
Sitra on Upasaka Precepts leaves no doubt that the main import of the
precepts lies in their ritually purifying value rather than in their ethical

% Annen argued that “the sanmaya precepts should never be violated but that other
precepts, such as the Fan-wang or Hinayana precepts, were expedients and could be
readily violated if one were complying with the spirit of the sanmaya precepts. Tendai
monks consequently had no set of rules that they were absolutely required to follow
other than the idealistic and vague principles of the sanmaya precepts” (Groner, “Fan-
wang ching,” 265).

% T 45.856b27—3.
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implications.®’ Accordingly, the bestowal of the “bodhisattva precepts”
was in fact basically a purifying or exorcistic ritual without any ethical
dimension.

In short, the observance of the traditional monastic rules established
in the vinayas—defamed as hinayanistic, legalistic, and lacking
compassion®—had completely lost their character as normative guide-
lines for the actual conduct of Buddhist monks in China and even more
so in Japan. The reception of the pratimoksa rules at ordination was a
purely ritual matter. Even the violation of the so-called “bodhisattva-
stlas”—received at the second higher ordination—was allowed if higher
ethical goals—namely compassion—were at stake. And finally, if a
Mahayana monk had unmistakably violated a major precept, he could
simply be ordained again after an act of proper repentance.

Ethical Relativism in Tiantai Philosophy

The third major factor in paving the way for violent monks, I think, was
a strong tendency to deny any moral judgment, especially in Tiantai or
Tendai Buddhism. Following Madhyamaka philosophy, major Tiantai
thinkers held that any definite statement is ultimately wrong of
necessity, judgments about good and evil included. One should not
choose between “good” and “evil,” but seek for “real truth, which is
beyond good and evil or inclusive of both good and evil.” ®
Accordingly, to use the words of the *Mahaprajriaparamita-upadesa-
Sastra (Ch. Dazhidu lun K% FEZR) attributed to Nagarjuna,® “The

6! “The worldly precepts are those against killing and stealing. The Buddhist
precepts also include these but in addition ban taking intoxicants. The worldly
precepts are essentially impure. After taking them, one is not purified and, likewise,
adornment, contemplation, mindfulness, and retribution are also not purified. These
are not ultimate precepts but just worldly precepts. Consequently, one should take true
[Buddhist] precepts” (Shih, Satra on Updsaka Precepts, 150; T 24.1064a6-9).

62 See, for instance, Daoxuan’s Sifenlii hanzhu jieben shu VU453 RS ADE,
MZZ 62.768b..

% Brook Ziporyn, Omnicentrism, Intersubjectivity, and Value Paradox in Tiantai
Buddhist Thought (Cambridge and London: Harvard University Asia Center, 2000),
111. :

% There are some doubts concerning the authorship of this bulky work in a
hundred juan. There is no Sanskrit version extant. The Chinese translation is attributed
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Bodhisattva duly relies on the non-existence of sin (@parti) and of non-
sin (andapatti), and this constitutes the perfection of mc:)rality.”‘s5 The de
facto founder of Tiantai Buddhism, Zhiyi &'sH (538-597), repeatedly
asserted that “Good comes from evil; without evil there can be no
good,” that “the appearance and nature of evil are the appearance and
nature of goo'cl,”‘s'5 that “it is possible to-attain saintliness even though
one may engage in the obscurations. Nor does the way obstruct evil,” 67
and so forth. Referring to the story of Angulimala, the mass murderer
who was converted by the Buddha and became an arhat, Zhiyi claimed
that “the more he murdered, the more he had compassion [misha mici
TaFeoE 2%].” And he concludes that -

If it had been impossible to cultivate the Path in the midst of all that
evil, then all of these people [such as Angulimala, Jeta, Mallika,
Vasumitra and Devadatta] would have remained ordinary ignorant
people forever.”®

The Tiantai patriarch Zhanran 3 #R (711-782) commented that
Angulimala “displayed murder as the Dharma-gate by which to benefit

others [yisha wei lita famen LA 3% 5% it % F91.”% That Zhiyi’s
interpretation of this story was influential in Japanese Tendai as well

to Kumarajiva; see Hajime Nakamura, Indian Buddhism: A Survey with Biographical
Notes, Buddhist Traditions 1 (Delhi: Motilal Banarsidass, 1989), 240. Approximately
one-third of the Chinese text was translated into French by Etienne Lamotte between
1944 and 1980. The chapters X VI to XXX on the “Six Perfections™ have recently been
translated into English by Skorupski (Six Perfections). A partial translation by Bhiksu
Dharmamitra is provided on the following website: http://www kalavinka.org/

85 Skorupski, Six Perfections, 46; T 25.163b28—1.

8 Ziporyn, Omnicentrism, 242; Miaofa lianhua jing xuanyi WikE#ER I, T
33.743c26-744a3.

%" Neal Donner and Daniel B. Stevenson, The Great Calming and Contemplation:
A Study and Annotated Translation of the First Chapter of Chi-i’s Mo-ho chih-kuan,
Classics in East Asian Buddhism (Honolulu: University of Hawaii Press, 1993), 309-
10.

% Ibid., 308-9; Mohe zhiguan S5 (-8, T 46.17c13-7.

% Ziporyn, Omnicentrism, 265; Zhiguan fuxingzhuan hongjue |FERHE{TMELGE, T
46.205¢13-7; see also Neal Donner, “Chi-i’s Meditation on Evil,” in Buddhist and
Taoist Practice in Medieval Chinese Society, ed. David W. Chappell, Buddhist and
Taoist Studies 2 (Honolulu: University of Hawaii Press, 1987).
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can be deduced from a quotation in Gishin’s FE. (780-833) Tendai
Hokkeshii gishi K15 #52354"" and a commentarial remark by
Annen, who maintained that “because he killed out of devotion to his
teacher,” who had ordered his disciple to make him a necklace of one
thousand human thumbs, “Angulimala’s actions should not be
considered violations of the precepts on taking life.”” In other words
loyalty and obedience to his teacher was regarded as more important
than keeping the precepts.

The impact of the §tnyata doctrine: The voidness of the killer and his
victim

Furthermore, if applied resolutely, the Siinyata doctrine or doctrine of
voidness inevitably led to the point where the concept of the killer, the
killing, and the killed evaporated. For instance, in the Dazhidu lun, we
find passages such as these:

If there are no beings then there is no offense of killing either.
Because there is no offense of killing there is no upholding of
precepts either.”> Also, when one deeply enters into the contemplation
of these five aggregates [skandhas], one analyzes and realizes that
they are empty, like something seen in a dream, and like images in a
mirror. If one kills something seen in a dream or an image in a mirror
there is no killing offense committed. One kills the empty marks
[S@nyatanimitta] of the five aggregates. Beings are just the same as
this.”

" Gishin, The Collected Teachings of the Tendai Lotus School, trans. Paul L.
Swanson, BDK English Tripitaka 97-II (Berkeley: Numata Center of Translation and
Research, 1995), 115.

" Futsii jubosatsukai koshaku (T 74.777b); Groner, “Fan-wang ching,” 274
(slightly amended).

2 Cf. Avatamsaka-siitra: “Having contemplated thus, having no attachment to the
body, no clinging to practice, no dwelling on doctrine, the past gone, the future not yet
arrived, the present empty, there is no doer, no receiver of consequences. . . .”
[Thomas Cleary, The Flower Ornament Scripture (Boston and London: Shambala,
1993), 402].

7 Bhiksu Dharmamitra, trans., Dazhidu lun, (http://www.kalavinka.org); T
25.164a19-24. See also Skorupski, Six Perfections, 47-8.
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This is perfectly in line with a verse uttered by the Buddha according to
the *Upalipariprccha of the Maharatnakiita collection:

I often praise the observance of pure precepts,
But no being ever breaks any precepts.
Precept-breaking is empty by nature,

And so is precept-keeping.”

A similar position is formulated in the Sifra on the Questions of
Susthitamati (*Susthitamatipariprccha; Ch. Shanzhuzitianzi hui EFE
KF&) in the same collection. After the Buddha had been attacked by
Maiijusri with his sword of wisdom, he explained to the irritated
audience that “all dharmas are without substance or entity. . . .
Therefore, there is no sinner and no sin. Where is the killer to be
punished?”” Thereupon, five hundred bodhisattvas uttered the following
verse:

Where are the Buddhas?

Where are the Dharma and the Sarigha?
Nowhere can ihcy be found!

From the beginning,

There are no father and mother,

And Arhats are also empty and quiescent.
Since there is no killing of them,

How can there be retribution for that deed?™

A somewhat tricky way of arguing can be found in Dharmaraksa’s (&
L2, 385-433) translation of the Mahaparinirvana-sitra:

If there was a self, there would actually be no killing. If there was no
self, there would again be no killing. Why is that so? If there was a
self, it would be unchangeable forever, and as it would last forever, it
could not be killed. . . . How could there be the sin of killing?

" Chang, ed., Treasury of Mahdyana Sitras, 2774; T 11.518b28-9.
5 Ibid., 66—7; T 11.590c2—4.
" Ibid., 67; T 11.590c20-3.
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If there was no self, all the dharmas would be impermanent, and
as they were impermanent, they would be constantly disintegrating.
As they would be constantly disintegrating, the one who kills and the
one who dies would [also] both be constantly disintegrating. If they
are constantly disintegrating, to whom could a sin [be ascribed]?”’

As Damien Keown writes:

Those who sought to promote compassion as the supreme quality of a
bodhisattva were able to exploit the doctrine of emptiness in an
ingenious (if dubious) way to help overcome the more restrictive
normative aspects of Buddhist ethical teachings. The justification for
the employment of updya thus proceeds along the lines that the
precepts cannot be broken since there is no such thing (ultimately) as
a pre:c»f:l:)t.-’s

It would of course not be fair to interpret all these passages from siitras
and treatises as an encouragment to murder. Most of the authors
passionately warned against an antinomian abuse of their theories
which were originally not meant to be taken as guidelines for the actual
conduct of unenlightened commoners.” And yet, it can hardly be
denied that all these lofty expositions about the killer and the killed
being ultimately void, of cultivating the Path in the midst of evil, of the
bodhisattva who kills out of compassion and so forth could easily serve
as a justification of murder and invited antinomian interpretations.®

" Dabanniepan jing AAZIEELR, T 12.476b3-8.

" Keown, Nature of Buddhist Ethics, 160-1.

" Zhanran, for instance, referring to the story of a handsome ascetic in the
Huishang pusa wen dashanquan jing 2 | 3 AERER (T 12.157c4-21)—a
similar story is told in the Satra on Skilful Means (Chang, ed., Treasury of Mahdyana
Siitras, 433; T 11.596b24—c18)—who had sex with a lustful woman only to prevent
her from committing suicide out of frustration, calls upon his readers to consider
carefully whether they are ready “to take the pains of purgatory that would come from
breaking the precepts.” (Ziporyn, Omnicentrism, 264; T 46.205b24—c4). This accords
perfectly with the above-mentioned passage on the compassionate and virtuous killing
in the Bodhisattvabhiimi.

8 As early as in 692 the famous pilgrim monk, translator, and vinaya expert Yijing
#IP® (635-713) in his Nanhai jigui neifa zhuan FE1 27w PIiE{E warned against
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The core problem of the negation of a moral subject on the basis of the
Sinyata doctrine lies in the “attempt to argue to an ethical conclusion
from metaphysical [or rather ontological; C. K.] premises,”® as Keown
rightly points out. What makes me suspicious with regard to the real
intentions of Buddhist authors such as Nagarjuna(?), Zhiyi, and
Zhanran is the fact that they quite unnecessarily draw upon the (moral)
example of grave offenses to illustrate the (ontological) theory of
voidness. To me it is hard to believe that their arguments should have
no normative implications whatsoever. Whether or not they really
intended to and succeeded in denying the absolute validity of the
prohibition against killing in order to enable the sarigha to react more
flexibly to challenges, such as attacks from government troops, robbers,
rebels, and rival religious groups, remains a matter of speculation.

Killing for the Dharma, or the End Justifies the Means

Besides such debatable philosophical and ethical statements, we also
find outright encouragement to murder in Mahayana sitras, most
prominently in the Mahdparinirvana-sitra. This important scripture—in
Zhiyi’s classification scheme second only to the Lotus Siitra—explicitly
claims that “defenders of the True Law . . . should carry knives and
swords, bows and arrows, halberds and lances and protect those pure
bhiksus who keep the precepts. 82 According to the siitra, the Buddha
even encouraged his followers to kill slanderers of the Dharma by
relating the story of his former incarnation as the king of a great country
who loved and admired the Mahayana scriptures. When he heard the
brahmans slandering these teachings, he had them put to death on the

tendencies among Chinese monks to give up monastic discipline with reference to the
doctrine of emptiness: “Some observing one single precept on adultery say that they
are free from sin, and do not at all care for the study of the Vinaya rules. . . . Simply
directing their attention to the Doctrine of Nothingness [sic] is regarded by them as the
will of the Buddha. Do such men think that the precepts are not the Buddha’s will?”
(Yijing, A Record of the Buddhist Religion as Practised in India and the Malaya
Archipelago (AD 671-695), trans. Junjird Takakusu, 1896 (Reprint, Delhi: Munshiram
Manoharlal, 1998), 51; Nanhai jigui neifa zhuan EiF27ERAEM, T 54.211c14-7.

- 8t Keown, Nature of Buddhist Etk:cs, 161.

82T 12.383b22-4.
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spot. “Thereafter,” the Buddha declares, “I never fell into hell because
of this.”® As to faithless enemies of Buddhism, or icchantikas, the siitra
states that “when one kills an icchantika no sinful karma [will arise].”a“
Accordingly, “one commits the sin of murder on killing an ant, but one
commiits no sin of murder on killing an icchantika.”®

In short, killing the enemies of the Dharma is no crime at all—not
even within the realm of conventional truth—and from the standpoint of
the Japanese clergy, those who attacked or slandered the Buddhist
institutions or deprived the sarigha of its possessions were doubtlessly
enemies of the Dharma. For instance, in medieval documents such as
the Daijoin jisha zojiki F IR+ #EEE0 those who failed to pay
annual taxes or monetary dues, who acted against a temple’s
landholdings and the like, were labeled jiteki SFi§, “enemies of the
temple,” jinteki #fi i, “enemies of the gods,” and butteki ML,
“enemies of the Buddha.”® And as we have learned from the
Mahasamnipata-sitra and the Mappo tomyé ki, to act against even a
bad monk is the same as causing Buddhas to shed blood. As is well
known, Nichiren H 3 (1222-1282) quoted extensively from the
Mahaparinirvana-sitra in order to convince the Kamakura Bakufu to
persecute the nenbutsu movement. This goes to show that the stitra was
indeed read as a call for physical violence against alleged enemies of
Buddhism.*® It may be objected that the Mahaparinirvana-siitra addresses
Buddhist laymen who have received the Five Precepts (pafica-S§ila) for

T 12.434¢8-20.

 Ming-Wood Liu, “The Problem of the Icchantika in the Mahayana Mahapari-
nirvana Sitra,” Journal of the International Association of Buddhist Studies 7-1
(1984): 68; T 12.460b17-21.

% Liu, “The Problem of the Icchantika,” 73; T 12.562b6-7.

% A series of diaries written by the Kofukuji abbot Jinson Zxf (1430-1508)
between 1430 and 1508.

%7 Fabio Rambelli, “Buddha’s Wrath: Esoteric Buddhism and the Discourse of
Divine Punishment,” Japanese Religions 27-1 (2002): 49.

% Interestingly, Coates and Ishizuka in the translation of the Honen Shonin gyojo
ezu quoted above, likewise in a footnote refer to the Mahaparinirvana-sitra to justify
the defense of Honen’s grave by armed “would-be priests” or “lay-monks™:
“According to the great Nirvana Siatra (Southern version vol. VIII) no kings,
ministers, men of high rank or other laymen should be called breakers of the Buddha’s
commandments, simply because they are armed with weapons, if it be for the
protection of the Law” (Coates and Ishizuka, eds., Honen, 4:687).
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upasakas, not monks. Although this is true, against the background of
the ethical relativism discussed above, there is no reason why monks
should not violate the precept against killing if the True Dharma was in
serious danger.89 It was a dictate of compassion for deluded sentient
beings of the present and the future to preserve the good teaching for
them by every means.

I will abstain here from discussing the undeniable impact of the
Original Enlightenment doctrine or hongaku homon X% 3%FH on
Buddhist ethics in Japan, as I think that this doctrine is basically a
further development of rathdgatagarbha and Tiantai theories. Critical
Buddhists such as Hakamaya Noriaki and Matsumoto Shird have dealt
with this topic before and in detail.”

Final Conclusion

Finally, we may draw three main conclusions from this cursory study:

First, that violence including the destruction of human life was
resorted to regularly in an organized and institutionalized manner by
Buddhist monks in medieval Japan.

Second, that from the viewpoint of Mahayana Buddhism—not only
in Japan—physical violence including the killing of human beings was
under certain circumstances judged as a legitimate or “canonical
option,” and in some cases even as an obligation.

And finally, that Buddhist ethics in a narrow sense and philosophy in
a broader sense did not drift apart but developed in parallel and in close
interrelation, which amounts to the provoking thesis that it is somewhat
inconsistent to praise Mahayana philosophy as subtle and profound

% The difference between monastics and laypeople ‘was blurred in Mahayana
anyway, as both groups frequently received the same “bodhisattva precepts.”
Furthermore, killing was prohibited for laymen as it was for monks and nuns, and if
this precept could be suspended for the laity for the sake of the Dharma, why not for
monastics?

% For a thorough discussion of critical Buddhism in English see Jamie Hubbard
and Paul L. Swanson, eds., Pruning the Bodhi Tree: The Storm over Critical
Buddhism, Nanzan Library of Asian Religion and Culture (Honolulu: University of
Hawaii Press, 1997); as for hongaku thought see especially Jacqueline Stone, Original
Enlightenment and the Transformation of Medieval Japanese Buddhism, Studies in
East Asian Buddhism 12 (Honolulu: University of Hawaii Press, 1999).
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while at the same time deploring the moral decline of the sarigha.
Abbreviations

MZZ Maeda Eun FijFHZ2E, and Nakano Tatsue HE73EEE, eds., Manji
zokuzokyo H #& 5% #8, 150 vols. (Taipei: Xinwenfeng, n.d.).
Reprint of Dainihon zokuzokyo A H A#G#EE (Kyoto: Zokyd
shoin, 1905-1912).

T Takakusu Junjird SfEIEEE, and Watanabe Kaigyoku &3
JB, eds., Taishé shinshii daizokyo FIFE & K iFAE, 85 vols.
(Tokyo: Taisho issaikyd kankokai, 1924—-1932).
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