READING THE ONE HUNDRED PARABLES SUTRA:
THE DIALOGUE PREFACE AND THE GATHA POSTFACE

CHRISTOPH HARBSMEIER

If all the world is a stage, then the ancient Indian Buddhists
would say that what is being played out in this theatrum mundi is
one great tragedy. To the compilers of the One Hundred Parables
Sitra, as well as the Sitra of the Talented and the Stupid, what is
played out is very much a tragicomedy: As with Shakespeare, the
tragic and the comical are often inextricably intertwined. To them,
this world is not a fool’s paradise. But it certainly is a Ship of
Fools. Chan texts, as well as Chan practice, are thoroughly
Indian-inspired. They combine flamboyantly vulgar Chinese
colloquialisms with lexical, as well as syntactic, loans from
non-Chinese languages, not necessarily Sanskrit and Pali. It is in
China, Korea and Japan that the Buddha tends to smile, not in
India.

The text known as the One Hundred Parables Sitra,' the Chinese
version of which dates to 16 October 492, an example of the Piyu jing
BEWGIK (avadana sitras),” is an important precursor to this Chan
literary tradition. It is a text which uses humorous tales as a vehicle to
nirvana. The One Hundred Parables Sitra is a jestbook and, like the
Xidnyu jing BHELKL (Sitra of the Talented and the Stupid, XYJ), it is
all about entering nirvana with a smile, like the smiling Chinese
Buddha who is so exasperatingly absent in Indian iconography. These
parables are very much like those medieval exempla or bispel used to
support Christian messages.’

' A complete and profusely annotated, as well as rhetorically analyzed, bilingual
edition by the present writer of the One Hundred Parables Sitra will be found in
Thesaurus Linguae Sericae (TLS) under the text label BAIYU (see http:/
tls.uni-hd.de/).

% Five further examples of avadana siitras, presenting 12, 32, 61, 39 and 44 parables
respectively, will be found in T. 4, nos. 204—208:499-542.

3 For the exemplum, see Bremont / LeGoff / Schmitt 1982 and particularly the
eminently useful Tubach 1969. Moser-Rath 1984 remains the unsurpassed
masterpiece on traditional European joculography. For a partial bilingual edition of
the Sitra of the Talented and the Stupid and a complete translation of the earliest
extant Chinese jestbook, see the complete translation of Xidolin %MK (The Forest of
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I have found that the One Hundred Parables Siutra (BYJ) richly
rewards close reading not only from a buddhological point of view,
and not only from the point of view of comparative narratology, but
also in the context of Chinese literary and linguistic history.

About the provenance of the text generally known today as the
BYJ we do know a surprising amount.* The author of the original was
an Indian monk named Sangasena f4{fiiT#}, about whom little is
known, and the translator/compiler of the work as we have it today
was a monk from childhood, whose family is said to be from central
India (Zhong Tianzha H1-K7%), Gunavrddhi >KFPHE, who chose for
himself the Chinese name Déjin {E#E (according to the GSZ, it was
Anjin Z73#E) when he settled under the Southern Qi Fg7% (480-502).
Gunavrddhi came to Jianyé ZE¥[ (present-day Nanjing) in 479, and
is said to have finished the compilation of the book on 16 October 492,
translating it into a language which was then known as Qf yii 75:E,
‘the language of (the Southern, or Xido #§) Qi (Dynasty).”’
Gunavrddhi’s biography in the GSZ tells us that he was an expert in
daoshu #E{fy ‘the arts of the Way.” He is said to have died in Jianyé
in 502 (according to L. N. Menshikov possibly in 503). As we shall
see, the introductory dialogue between the Buddha and the brahmans
show fairly clear evidence that Gunavrddhi was familiar both with the
book Ldozi #7F-, and with the Zhuangzi 7+7-. 1 would venture to
suggest that this introduction may be the work of Gunavrddhi rather
than his master Sangasena. However, | hasten to add that I have no
proof.

Laughter) in my Thesaurus Linguae Sericae. Detailed comparison between Chinese
and ancient Greek joculography (the famous Philogelos ‘Laughter-Lover’)
contemporary with the One Hundred Parables Siitra is made possible by my lengthy
unpublished manuscript The Varieties of Chinese Laughing Experience: Towards a
Conceptual History of Linguistic and Literary Impudence, Insolence, and Frivolity
(1993) which includes an extensive bibliography on Chinese joculography through the
ages. The motif-registers in the One Hundred Parables Siitra can be explored in
relation to non-religious Chinese popular narratives in Nai-tung Ting 1976, and in
much greater detail in Ding Naitong 1 /718 1986. However, one needs to keep in
mind the Buddhist impact on that ‘non-religious’ folklore.

* See Chii sanzang jiji i =jKacH by Seng You f&%h (445-518) and Gdoséng
zhuan TE{E{E (GSZ) by Huijito EWZ (467-554), and for details, see Gurevich/
Menshikov 1986:7—49.

> For over 40 ways of referring to the Chinese language, see my 2008 lecture On the
Very Notion of the Chinese Language.
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Here, in any case, is a complete translation of Gunavrddhi’s entry
in the GSZ, where his is, in fact, the last full entry:
T. 50, no. 2059:345a24
SKHSERHY - 20 - Gunavrddhi, called Anjin® in this country,

KPP RZN o was a man of Central Indian origins.’
FIENEE o From childhood he followed the path (of
Buddhism).?

EREE R AT LM NYT - As his teacher, he served’ the Mahayana
Indian Buddhist master Sangasena.

it L He was intelligent, had a formidable memory

EY SR and was devoted to recitation (of Buddhist
texts).'”

ER AR/ —+EE= o He had perused up towards 200,000 characters
of Hinayana and Mahayana scriptures,

TN at the same time he studied scriptures from
other traditions,

BHfE2S - and he had a clear understanding of Yin and
Yang."

HHFEREE When he predicted times and events

HIRIE— - he proved many times right."?

REETTH]) At the beginning of the Jidanyuan period of the
(Southern) Qi (dynasty)

A il he arrived in the capital [Jiany¢]

1F ERHREESE - and he put up at the Piyéli Monastery.

e AR Holding the ritual bell hanging from a staff in

his hand, accompanied by his disciples,

6 Elsewhere he is said to be called Déjin 1%, See Da-Tdng néididan lin K JE N ILEk
(T. 55, no. 2157:834b8 and Lidai sanbdo ji JE{X=FFHC T. 49, no. 2034:96a8: K™=
ZRIERIR AR M, 7 S ).

" Two readings are possible: either his family was ‘originally’ from Central India, or
he himself was ‘originally’ born in India but moved to China.

8 In pre-Buddhist Chinese, céng dao 71& would mean ‘follow the Way,” not, as
here ‘become a monk; take the vows.’

® There are, in fact, a few pre-Buddhist examples of shishi FliZF used for the usual
pre-Buddhist verbal shi fifi ‘treat as one’s teacher.’

19 Since there has been this emphasis on memory one suspects that the recitation was
by heart.

"' Probably fangshi Ji#fi or daoshi &1,

12 Lit. ‘not once’—the rhetorical figure is LITOTES.
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authoritative and deeply serious, he wandered
about.

EAERFEMLEE - Kings, dukes, and the nobility all venerated
him and begged for instruction from him.

I TR K L B0 & % 2k h )2 o Earlier, in Central India,"
Sangasena had copied and edited from the
Sutrapittaka the most important parables,

B B—Ef o and had compiled them into one work.
NEHSE - All in all there were one hundred stories,

P HE o for the teaching of the newly converted.
B RS EFEHE S - Gunavrddhi knew all these and understood the

meaning of all of them,

DUk BH4ERKER 7552« so in the 10™ year of the Yongming era (492
AD), in the Autumn, he translated these into
the Qi language."

NE+E - In all there were ten scrolls,
a5 I 4% o and they were called the One Hundred

Parables Sutra.

B+ R4 R HERE S —% »  He also brought out the Sitra of the
Twelve Predestined Coincidences and Sutra of
the AbbothZa’d,15 each in one scroll.

H AKHHE B =L YR58 - After the Daming era (457-464), the trans-
lating of scriptures was abruptly cut short.'®

FEER When he devoted himself to preaching

HEFEE - everyone in his generation was full of praise
for him.

B B ASLE o Gunavrddhi was a man of high caliber,

e R o so from miles around people flocked to him.

e A TEE - The merchants of the Nanhdi region all offered
their support.

LR EE 52 o All the gifts he accepted

RREE - and used all of them for the promotion of the

true dharma.
FEEEMIE FEIFFE/E 2 © On the banks of the River Qin Huaéi in Jianye

'* The point is crucial: These parables were collected in India by that Indian monk,
and certainly not in China. Note that the parables were collected. The introductory
dialogue is not mentioned.

'4 Note that there were only few translators at this time!

'S This text is preserved in the T. canon.

16 After that period, there was little translating and Gunavrddhi marked a new
departure.
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he built the Zhéngguan monastery and settled
down there.

E e i He also refurbished the Halls in the Zhéng-
guansi with multi-storey buildings, and several
levels of gates.

DA T ELLLFAATE o In the second year of the Zhongxing era (A.D.
502), in the Winter, he died where he had made
his home.

The Title

In fact, the One Hundred Parables Siitra is referred to by at least the
following distinct Chinese titles:

Bdaiyu jing E5i%8 ‘One Hundred Parables Sitra’

Piyii jing BEW§i4% ‘The Parables Siitra’ (the introduction is mentioned
as Piyu jing xu 'ZEIiELFr)

Baiju piyu jing T A)254E ‘The Parables Sitra in One Hundred
Sections’

Bdiju piyu jijing BAZEGEELE ‘The Collected Siitra of Parables in
One Hundred Sections’

Chi hudmdn JEE% ‘The Garland of Follies’

The colophon line quoted in ZZ. (CBETA R129 p0918all) seems
to suggest that the earliest title is the last one in the series, Chi
hudman EEZEE ‘The Garland of Follies.’ 1 agree with Menshikov
that this is likely to have been the original title of Sangasena’s work.

It appears from this last line, which we shall analyze below, that
Sangasena did not imagine that he was writing an (apocryphal) sitra.
He may conceivably have deliberately written in the style of a sitra, if,
that is, if he did compose the introductory part of the composition as a
whole, and if having decided to write in the style of a sifra he then
changed his mind in the last line of his final gatha and did not call his
book a sitra after all.

However, the Taoist references in that introductory dialogue would
seem to me to strongly suggest that its author was familiar with early
Chinese Taoist literature, something we know about Gunavrddhi, but
which is unlikely to have been the case for Sangasena who wrote in an
Indian language and may not have known Chinese at all.

Menshikov suggests a most instructive comparison between the
following:
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1. Parable 2 and the alternative version of the same story translated
literally by Kumarajiva in T. 4:532-533

2. Parable 54 and the alternative version translated in T. 4:528

3. Parable 57 and the version of the same story translated in T. 4:525

Assuming for a moment, with Menshikov, that what Gunavrddhi
was working on was something like those versions preserved for us in
these alternative avadana collections, it would appear that Gunavrddhi
introduced several fundamental changes to the Indian tales in order to
adapt them to the Chinese context:

1. Gunavrddhi shortens the texts by leaving out descriptive narrative
detail that contributes nothing to the essential story line (in Parable
4); he produced a lean Chinese narrative product.

2. Gunavrddhi often added concrete details that increase compre-
hension of the dynamics of the story line.

3.  Gunavrddhi reduces highly abstract complexities didactically in the
final buddhological comments to sentential simplicity, and (in
Parable 57) slightly expands and in any case concretizes a brief
abstract didactic final comment, reducing its message to the
common sense notion that everything has its proper time and
season.

In what follows, I present some reading notes on this introductory
dialogue of the BYJ and on the final ji {& ‘gatha’ of that influential

text which is, in fact, mentioned or quoted 100 times in the CBETA
version of the Tripitaka. My notes are intended to place the BYJ in the
context of the history of Chinese literature and of the Chinese
language. For the place of the BYJ in the context of Indian narrative
literature, see Hertel 1912 (Ein altindisches Narrenbuch), as well as
his annotation of The Thirty-Two Bharataka Stories (Hertel 1921).

Our understanding of Chinese Buddhist literature will never be
much more advanced than our detailed grasp of the semantic and
rhetorical nuances of our primary Chinese Buddhist sources. The
present tentative paper tries to work towards a deepening of our
philological understanding of these primary sources in an effort to
determine the nature of the discourse in the One Hundred Parables
Sutra. It is meant as a starting-point for discussion. It invites critical
examination and learned criticism everywhere.
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Linguistic and Rhetorical Annotations

Part 1"

TEXT
EaE2] |
—[BIRF[AIFBES] =615k 7] -
FERSESTTEI A 8IFAOT AL i
R K [10]58 [ 1]/ GE =8 /N T[12) A[131{A[14] -
e[S [16] A RENTIEI8IE A A9]E -

TRANSLATION

[1] have heard/learnt the following:

Once upon a time, the Buddha lived in the city of the dwelling of
the King,

In the Bamboo Part of Quéféng, he met with all the great monks,

bodhisattvas-mahasattvas and 36,000 of the eight categories of
the spirits.

At that time within the sangha there were gathered 500 heterodox
brahmans.

ANNOTATIONS

[1]

A. The passive is significant in Sanskrit maya srutam. How do you
say ‘It was heard by me’ in classical Chinese? The constraints on
passivization in both pre-Buddhist and Buddhist Chinese need
careful exploration. There is a distinctly increased liberty to form
passives, but that increase does not reach verbs like wén [&].

B. The meaning is not: ‘I’ve heard it said (by no matter whom) that,’
but ‘I have heard (from an authoritative source) that.’

C. This is Ananda speaking, literally, according to the traditionalist
conventionalist way of presenting things (or is it only perceived as
an empty fagon de parler?). In any case, the BYJ poses explicitly as
a sitra %%, and not as a sastra s, a Chinese word which also
translates the technical terms abidharma and upadesa. The point
that our book poses as a sitra 1 emphasize because it will become
exquisitely problematic when one gets to the highly interesting
pentasyllabic ji {& gatha-postface of the book, as we shall see.

Ananda is traditionally supposed to have heard these siitras: He

17 Parts one to ten are the preface to the BYJ, the remaining parts are the postface.
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was not an arhat, became one upon the Buddha’s death, we are told.
And because he was not an arhat, he had not the qualifications to
paraphrase what he heard as he wrote it down: He had to be
painfully literal, according to ancient Indian hermeneutic traditions.
He wrote down exactly what he heard, evam eva ‘exactly as is,” to
quote the Indians in their own language. What he wrote down was
the Master’s Voice, or the ipsissima vox. He did not write down
‘something like what he heard.” Such, in any case is the
conventional pose. And the interesting question is how seriously we
should take this pose in the case of an almost demonstrative yijing
Ee4% ‘doubtful satra’ like the present one: Whoever composed this
introduction, I cannot help thinking, must have known that its
anachronistic and almost surreal allusions to Zhuangzi and to Laozi
would not escape the readership. It is not only unlikely but
manifestly implausible to an intended Chinese audience that
Ananda heard such allusions to Taoist classics from the Buddha.

(2]

A. Ri 4 not ‘like,” but ‘as follows,” as in modern ru xia 41|
which does not mean ‘along the following lines.’

B. Shi & ‘the following’ is not anaphoric ‘the aforesaid’ but
cataphoric ‘as follows.” Ru shi %1 +& does not work like
pre-Buddhist ru shi %15 ‘like this.’

[3] Y7 — does not mean ‘one (as opposed to two or three),” but rather
‘a certain’: The history of the indefinite article influenced by
Buddhist Chinese needs to be written.

[4] Shi B ‘period; season’ does not normally mean ‘at some point of
time’ in pre-Buddhist texts. Compare the ubiquitous opening phrase
of a new paragraph in Buddhist Chinese texts H¥... ‘at this point of
time ....” This usage is absent in pre-Buddhist literature.

[5] Zhu {¥ does not mean to ‘have one’s abode in, dwell in’ in
pre-Buddhist texts, but is attested in this meaning in Shishuo xinyu.
Karlgren glosses the word once in the Shijing as ‘emplacement.’
Why did Buddhist texts introduce this as a high-frequency word?
Probably, it is a matter of picking up current colloquialisms.

[6] She £ ‘(often humble) dwelling’ is very curious in a proper
name for a royal abode. Compare hdnshé FE< ‘my humble home’
in modern literary Chinese, which is in fact already attested in Féng
Meénglong’s JE T HE Xingshi héngyin—Chén dué shou shéngsi
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figi FEMHES « HZEAIERFE of the late Ming dynasty, if not
before.

[7] Chéng 3§, ‘walled city’ is not normally a noun that is modified in
pre-Buddhist Chinese, i.e., it is not normally NPOST-N.'® Thus,
Wangshéchéng T &5 3 (translation of ‘Rajagra’) is a post-
Buddhist construction, probably inspired by translation needs.

[8] Yii Eil ‘together with’ is a scope-bearing word, and its scope goes
right until liti-gian rén 75F A 6,000 people.” Technically, £ is
VTON.ADV, i.e.,, a transitive verb with its object, that phrase
preceding and modifying a main verbal expression. And, it turns
out that this N can be highly complex, especially in Buddhist
Chinese, and much less so in pre-Buddhist Chinese. Again, this
change is surely induced by current needs of providing fairly
literary translations of Buddhist texts.

[9] Zhii % raises many problems in addition to the question of scope
which goes until EEZI[[#E. An important semantic question is to
what extent & ‘all the (various)’ which in pre-Buddhist Chinese
always must refer to delimited set, is also definite in this way in
Buddhist Chinese contexts like these. There certainly are many
other Buddhist Chinese contexts where it is not. An entirely
unrelated syntactic point is that apparently the scope of Ei cannot
go across the conjunction, as evidenced by the addition of another
=% in the present context.

[10] Ji % and yu Ei are not interchangeable or synonymous. For
example, the classical Chinese for ‘with X and Y’ can only be
translated as XY, never as & XELY. They are not just dialect
variants. We do, of course, often have & as VT+N.ADV in
pre-Buddhist Chinese. However, in pre-Buddhist Chinese there is
no K ...fH. Apart from everything else, the construction is
rhythmically outlandish with its abnormally long subject and the
minimally short predicate: This is a matter of rhetoric and style.

[11] Zhi & ‘all the’ should probably be indefinite ‘a host of
(supernatural and dragon-like creatures of the eight categories).’

[12] What exactly is counted as being 36,0007 The supernatural and
dragon-like creatures? Or the great monks, bodhisattvas, maha-
satvas?

"8 For a definition of these syntactic constructions, see TLS.
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[13] Rén A is not here a noun meaning ‘humans,” but a post-posed
classifier as in 75 F+ A ‘Y4o had ten sons’ and not ‘Yo had
sons. They were ten persons.’

[14] Ju {E ‘get together; be together’ is a disproportionately short
predicate after such a long subject. Rhythmic imbalance of this sort
is exceedingly rare in pre-Buddhist Chinese, if indeed it occurs at
all.

[15] Shi /& provides definite ANAPHORA for an indefinite antecedent.
Such definite ANAPHORA of an indefinite antecedent is already
current in pre-Buddhist Chinese.

[16] Hui zhong &, ubiquitous in Buddhist prose, is very rare in
pre-Buddhist Chinese, if it occurs at all: A Aui is a meeting for
the purpose of negotiation in pre-Buddhist Chinese, and never a
gathering for the propagation of religious or philosophical truth.

[17] Yixué 5LE2 ‘heterodox,” just like waiddo #p#E ‘heterodox,’ is
defiantly non-Chinese, perhaps even un-Chinese, and outlandish in
its diction. Moreover, since the fanzhi *F5 ‘brahmans’ are always
heterodox in Buddhist texts, the addition of F£2 is a case of
redundant or tautological non-restrictive modification, as in yumin
= S ‘the ignorant common people’ in pre-Buddhist Chinese,
which does not normally mean ‘of the people those who are
ignorant.’

[18] According to the Gudngyun FEEE dictionary, fan % ‘brahman’
has two readings, one of which has a final -m according to most
Middle Chinese reconstructions.

[19] Wii-bai rén T A is again not a parenthetic insertion; fanzhi
wi-bdai rén E A E A ‘500 brahmans’ is a plain classifier
construction structurally similar to md san pi F5=TUC ‘of horses
three items > three horses.” Note that the construction =TUCHE
‘three horses’ is not acceptable classical Chinese.

The book begins with a defiantly arhythmic and outlandish
‘Sanskritic’ introduction which asserts the non-Chinese superior
authority of the text.
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Part 2

TEXT
T[]
H2IHF (3] -
"4
ﬁ%tf,\»k[ﬂ
frRE A7)
SR ] [8]
MERA[9]ER >
fF=[10] - rE%[ll] ° ]

TRANSLATION
They got up from their seats
and politely addressed the Buddha as follows:
‘We have heard that the way of the Buddha is vast and profound
and such that nobody can reach it.
That is why we come here to ask about it.
We just hope that you will expound this way.’
The Buddha said: “Very good!’

ANNOTATIONS

[1] Note the redundancy of ér i, alternatively the addition of another
semantically superfluous word in XYJ: 2 2= AL ERL 12
#EFF and in Fahud jing JEHE4E: BI{EFEEE. Contrast the defiantly
unrhythmicized ZTJ 1.8.12: [aESH F R4S 5% THF > GELE R RITEEE
# as opposed to ZTJ 2.2.4: Eff-7EE > BIfEEE#E and 3.16.11 ¢
JETmAE - fEFER H  (Incidentally, pre-Buddhist received texts
usually write the word zuo J# as zuo 4. The notion of a seat
became current in Buddhist Chinese, as in the binomes like
shizi-zuo BT / EfiT-4£ ‘Lion Seat.”)

[2] Bdi H as a term of polite address is regular Buddhist Chinese.
Probably a demonstrative colloquialism in origin; surely the
translators knew better.

[3] Ydn = ‘declare’ as the second in a series of verbs of saying
becomes standard Buddhist Chinese, and is not the standard in
pre-Buddhist usage, where yué H clearly predominates.
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[4] 36,000 persons are said to speak unisono: An indifference to
realism which is typical of Buddhist narrative but rare in
pre-Buddhist narrative texts.

[5] Wu & [4] wén [&], rhythmically supernumerary, introduces a
quadrisyllabic sequence of two lines. Note the unsassertive, never
contrastive & which significantly differs from the assertive and
often contrastive FX.

[6] Hong-shen 7% ‘vast and profound’ is not pre-Buddhist usage.
Maybe it should be regarded as loan-formation? It should be
appreciated as something of an outlandish neologism, perhaps, as is,
of course the phrase néng ji zhe g5 immediately below.

[7] Note the sustained asymmetry of CAESURA:

T
f/IRE R -
AR
LR/ 2

[8] Ldi gui wen ZKEFERE ‘came to turn-to-and-ask’ already seems to
treat gui weén Fi[t] as one complex transitive verb with a
contextually determinate omitted object, i.e., the Way of the
Buddha, (technically, it is VP(ON), but the word is also used as
VPTON, and even VPT+PREP+N).

[9] Wéi yuan WEJH ‘it is our great hope that the contextually
determinate but omitted subject would’ and not ‘we only wish’ is
current elegant pre-Buddhist Chinese. Technically, this is
VPTT(ON.)+V and not VPTT(ON[PIVOT].)+V.

[10] Such use of ydn = for yué H does occasionally occur in
pre-Buddhist Chinese, but in Buddhist Chinese it becomes standard.
One notes that = here does not introduce a substantial statement
put forward, thus the word does not here mean anything like
‘propose, maintain.’

[11] The passage ends with a combination of ALLITERATION: Initial
consonants of the two words are the same in Middle Chinese, and
both words end in nasal finals. Pulleyblank’s Middle Chinese
reconstruction for this would be *dzim *dzien.

The passage also ends with the rhetorical device called
STACCATO, a major caesura in the form of a sentence break within a
four-character phrase.
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Part 3

TEXT
RIE[1] K TRIKIBIA @ B4l - [5]7
EH[6] : “INE o INE - [7]7
HERIH : “WS[9FHE[10] = [111S[12]4
WSHEE ~ESH - 7[13]

TRANSLATION

They asked: ‘Does the world count as existing or as
non-existing?’

The Buddha replied as follows: ‘It both exists and does not
exist.’

The brahmans said: ‘Supposing now that it exists, then how can
one say that it does not exist?

And supposing that it does not exist, how can one say that it does
exist?’

ANNOTATIONS

[1] In the narrative part the text turns to standard classical Chinese [
H in which [ is the rather complex VT(+N.)+VT[0]+S, i.e., a
transitive verb with an omitted contextually determinate object, that
whole phrase followed by a transitive verb with a lexically
determinate omitted subject and a sentential object.

[2]

A. The principle that all lines have the length of multiples of four is
maintained, here with STACCATO together with the rhetorical device
of SYNCOPE, i.e., the main syntactic caesura in a line occurring not
at the border of four-character phrases, but elsewhere. This is
conveniently brought out in displaying the text in quadrisyllabic

groups:
EIE[1] © KT 2]

B. Tianxia KT ‘all under heaven, the oikoumené,” is here used to
mean something like ‘this world of visible things,” ‘this world of
ours,” ‘the visible world,” ‘the universe as we know it,” as opposed
to ‘the Beyond,” ‘the transcendental other world.” Classical Chinese
wanwn E5%7) could not express this. Yizhou F-Hf would refer to
the framework rather than its content, and it might well be taken to
refer to the whole universe including the transcendental ‘Beyond.’
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A clear terminological distinction ‘Diesseits/Jenseits’ 1is not
available in pre-Buddhist classical Chinese.

[3] Wéi By does not mean ‘to be’ but ‘must be held to be; count as’
and is used in a highly specialized ‘philosophical’ sense that is
current in pre-Buddhist Chinese.

[4] Wéi you wéi wi 575 > Fydf is a STACCATO phrase which involves

ZARY

ANAPHORA of % (i.e., two successive clauses begin with the same
character), as well as EPHIPHORA-ANTHITHESIS (of you #/wu i,
i.e., two successive clauses end in antithetic words or antonyms or
‘ANTITHETIC EPIPHORA”).

[5] Unmarked alternative questions are standard in pre-Buddhist
Chinese. Marking the alternative with yi fll ‘in questions: or’
would be inelegant almost to the point of ungrammaticality. The
marker is omitted although it probably was present in whatever the
language was that this was translated from.

[6] Dd yué & represents a kind of grammatical or structural
REPETITIO: dd %%, parallel to wén f] above, is used as a
VT(+N.)+VT[0]+S. Note that it is not part of a subtle HYPO-
ZEUGMA (omission of a word which is specified later in context),
because in fact the fanzhi *F & mentioned below are not already
the only speakers addressed here, if I understand the context
properly (see note [8] below).

[7] In this STACCATO figure of speech, we have again ANAPHORA (of
i 7JIN) within a quadrisyllabic phrase together with EPHIPHORA-
ANTITHESIS (of & / it as above).

[8] Fanzhi & ‘the (heterodox FE2) brahmans’ are identified as
the subject of the assertive hostile logic-chopping. They were only
part of the questioning crowd before, and in view of the Buddha’s
answer they now take their own independent initiative.

[9] The brahmans use technical logical terminology which specifies
purely hypothetical logical PROTASIS (ri jin %1% as later in the
Linji ln E@75§% (LIL) 13.5: {Ra15H —EHRE - iR -
JKHA. & ° ‘Suppose there were a substance made of buddhas and
devils blended without distinction into a singly body, like water and
milk mixed together.” In pre-Buddhist Chinese jin 4 alone
functions as an abstract marker of the PROTASIS in purely
hypothetical sentences: <575 AL ‘Suppose we have a man here
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[...].” The Buddhists deliberately use a colloquial variant in this
technical function.

[10] Zhe & (technically NPRO.POST-S1:ADS2, i.e., a pronoun
following after and being modified by one sentence and that phrase
in turn preceding and modifying another sentence) is a general
marker of the PROTASIS in conditionals is a highly literate and
sophisticated pre-Buddhist usage. The translators must have been
fairly literate to be able to use this kind of construction.

[11] Yinhé z{a] ‘(you) say how’ as a rhetorical question particle is
an archaism (it is found in the ancient Book of Odes) which gained
extraordinary currency in Buddhist translations. One may speculate,
probably idly, whether Z=ff] is not one of those cases of archaisms
that disappear from ordinary discourse and become colloquialisms.
The use of {7 in so many Buddhist texts might possibly
represent a deliberate use of the rhetorical device of
COLLOQUIALISM. The matter deserves detailed investigation.

[12] Yan = is specifically not ‘to talk, to engage in dialogue,’
although it may sometimes be loosely used that way. Its
characteristic meaning tends to be ‘to speak up, to maintain, to
propose’ in pre-Buddhist Chinese.

[13] The patterns of—often antithetic—PARALLELISM need no
detailed comment:

A TE | R

B. JNE / N

C. W5HE#E =misEk / W5EsE =WsH

The repeated bisyllabic ANAPHORA of %1% and the trisyllabic
ANAPHORA in 7 fda] almost parodies pre-Buddhist propensities
towards parallelism while at the same time imposing a rigid regime
of logical comparability.

Part 4

TEXT
HE EBE
FEHE T 2]
HGRI3] ¢ S S -
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TRANSLATION
The Buddha replied as follows: ‘“When something lives one says:
“It exists.”
and when something is dead one says: “It does not exist.”
That is why one says: “It may exist or it may not exist.”’

ANNOTATIONS

[1] The use of the particle zhe & here is part of highly abstract
discourse: ‘As for what is alive, (one maintains that it “exists”; as
for what is dead one maintains that it “does not exist.””’).

[2] This parallelism with a combination of antithetic ANAPHORA (4 /
%E) and antithetic EPHIPHORA (75 / 4ft) belongs to the pithy high
rhetoric of the Liozi .

[3] There are cases where shuo £ is colloquial and means ‘say’ in
BY]J. But the use here is the classical Chinese: ‘Therefore one
explains: [..].” The status of verbs of saying outside the
quadrisyllabic pattern, is frequent, but as we have seen, not
universal. It remains worth explaining why shué yué EiH has
always been excluded.

[4] The STACCATO with ANAPHORA (E) with the resumptive
antithetic EPHIPHORA (75 / fi) repeated from lines two and three
is again standard pre-Buddhist high style.

Part 5

TEXT
B © < AJEfa[ )4 - 7
B A4 7
P SR -
BH ¢ FRETRADK R ©

TRANSLATION
The [brahmans] asked: ‘What does man originate from?’
The Buddha replied: ‘Man originates from grain.’
They asked: “What do the five kinds of grain originate from?’
The Buddha replied: ‘The five kinds of grain arise from the Four
Elements, for Fire and Air.’
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ANNOTATIONS

[1] Céng hé 1i£fa] is a colloquialism attested in Lunhéng = féy
which became current in Buddhist Chinese. Pre-Buddhist idiom is
as in Zhuangzi 22: fa[{¢{a[2ERI]#53E ? In the present context, this
colloquialism enables obvious parallelism of construction between
cong hé {¢{a] and cong gii {EF%.

[2] Er T is inserted in order to create the extraordinarily neat pattern
according to the length CRESCENDO, according to the famous
‘Gesetz der wachsenden Glieder.” THEREM4E below shows
that there is nothing to prevent ér [fj directly after the pronoun %é
fA] in the language of the BYJ.

[3] The addition of the superfluous wii 71 serves two purposes: it
links up with classical pre-Buddhist idiom, and at the same time it
confirms the pattern of the length CRESCENDO.

[4] Si da VUK refers to the elements di 7 ‘earth,” shui 7K ‘water,’
huo K ‘fire’ and féng JE ‘wind’; X alone, or XJE would have
sufficed. The text defies the obligatory pentadic system of the wii
xing F {T ‘Five Agents’ of late pre-Buddhist cosmology.

Retaining the reference to ‘the Four Great Ones’ asserts the
outlandishness of the text, and at the same time it serves to maintain
the sustained length CRESCENDO. This text is an example of
deliberate artistic prose, or to use Eduard Norden’s felicitous
terminology, it is Kunstprosa.”

Part 5
TEXT

FIE © “PUAOKE (e -
EH TUROKE EZEmAE - 1]
IE © ZEfef g -

EH peERTaRIAE -

fH © “JEATE femd - 3]
EH REEAME -7

19" A basic handbook on the history of classical Chinese prose style, like Eduard von
Norden’s Die antike Kunstprosa vom VI. Jahrhundert v. Chr. bis in die Zeit der
Renaissance. 1. (von Norden 1958), still remains to be written. I know of no such
thing, even in Chinese.
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TRANSLATION

The brahmans asked: ‘What do the elements, Fire and Air
originate from?’

The Buddha replied: ‘The elements Fire and Air arise from
Emptiness.’

The brahmans asked: ‘What does Emptiness originate from?’

The Buddha replied: ‘It arises from where there is nothing.’

The brahmans asked: ‘Where does “where there is nothing”
originate from?’

The Buddha replied: ‘It originates from what is naturally so.’

ANNOTATIONS

[1] After the length crescendo, the dialogue reverts to strict
quadrisyllabic parallelism.

[2] #EFRA is not current pre-Buddhist Chinese and exceedingly
common, probably as a colloquialism, in Buddhist Chinese.

[3] After the quadrisyllabic parallelism, the penultimate sequence,
irregular as so often in classical Chinese artistic prose, reverts to the
length CRESCENDO mode.

[4] Ldozi 25 has a standard pre-Buddhist CRESCENDO with REPETITIO,
ending in ziran HZA:

NESM

AR

KiLE -

EEEA -

The Buddha ends this sequence in the dialogue with what to a
Chinese reader must look like a clear ALLUSION to an ancient
Chinese text, in a standard quadrisyllabic mode.

Part 6

TEXT
1] = R = Py G TS S
EH EREMA © 7[1]
IH ° “JeEReMMmA < 7[2]
BBI31=[4] - &[SI B LA6TRE[7T4:(8]  Je/EE =91 A 4
ASE[OLZ = 7
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TRANSLATION

The brahmans asked: “Where does what is naturally so originate
from?’

The Buddha answered: ‘It originates from nirvana.’

The brahmans asked: ‘What does nirvana originate from?’

The Buddha spoke: ‘As you now ask about matters, why do you
go so deep into it? Nirvana is a dharma that is beyond life and
death.’

ANNOTATIONS

[1] But the Buddha goes beyond the Taoist Ultimate, relating it to
something transcendental: nihudn }JgEJH ‘Nirvana.” What is beyond
Taoist comprehension is the realm of Buddhist conceptual
transcendentalism. One notes that nihudn JJg)H, as opposed to the
completely abstract theorizing fa ;£ ‘dharma’ which is introduced
further down, is abstract and esoteric, but does invite emotional
attachment: It is an ultimate spiritual aim.

[2] The brahmans are not satisfied with this ultimate origin and
continue to dispute and problematize.

[3] Technically, what we have here is an extensive series of
MESOZEUGMA, i.e., the omission of a subject which has been made
explicit in the beginning and is made explicit again at the end.

[4] Yan = ‘declare’ is not necessarily an interchangeable variation of
yué H ‘say,” as we noted before. A contrast between the two
common verbs of saying may be intended here.

[5] The Buddha permits himself a very familiar and colloquial form of
address to the hostile brahmans. However, rii }Z is, of course,
current colloquial pre-Buddhist Chinese.

[6] Rhetorical question in zéyi {a] DL ‘why (on earth)’ does not appear
interchangeable here with the otherwise ubiquitous yunhé Z{d]
‘how (on earth)’ in Buddhist Chinese texts which we have seen
above.

[7] Er B ‘like this’ is colloquial for rici #1[tt, and absent in what I
know of pre-Buddhist literature.

[8] The figurative use of shen 4 is current in pre-Buddhist Chinese,
but the Buddha’s focus on the intellectual style of one’s dialogue
partner is unusual.

[9] Pre-Buddhist antecedents of the current Buddhist Chinese copula
shi & do exist. But the Buddha’s colloquialism when expounding
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the deepest truth in this context is striking: The translator
deliberately avoids the standard pattern SUBJECT & PREDICATE

.

[10] Bu shéng bu si NAASE ‘neither prone to be born, nor to die;
subject to neither birth, nor death; beyond the realm of life and
death’ as a modifier of a nominal expression (technically, as
VPADN) is not attested in what I know of pre-Buddhist Chinese.

[11] Fa 7% ‘dharma’ is abstract esoteric Buddhist terminology which
the Buddha ends with.

Part 7

TEXT
FIH = “fREE[21R[3] 27
EHPAREE -7
“HAIRIEELS] mf[6lfSHl JREFESE - [717

TRANSLATION
The brahmans asked: ‘Have you, the Buddha, reached nirvana or
not yet?’
The Buddha replied: ‘I have not yet reached nirvana.’
‘But if you have not yet reached nirvana, how can you know that
nirvana is eternal bliss?’

ANNOTATIONS

[1] The question is AD HOMINEM. F¢ {3 may be taken as a so-called
‘pseudo second person pronoun’ (technically, N-PRO) serving as the
subject: ‘you, the Buddha.” Alternatively, this sentence can be taken
to have an understood subject ‘you,” and {#i must then be taken
adverbially ‘as the Buddha’ (technically: NADV, i.e., a noun
preceding and modifying a verbal expression, or a ‘denominal
adverb’).

[2] The verbal use of nihudn }JEJE ‘nirvana’ is important because it is
one of those cases where the subtle principles of pre-Buddhist
Chinese grammar are applied even to phonetic loans from the
Sanskrit.

[3] Wei 7K is not like sentence-final bu A or fou ¥ ‘n’est ce pas,’
and means something like ‘or not yet,” ‘or not quite.” I would like to
see pre-Buddhist Chinese examples of this but have not yet found
one. XYJ 40 has A AZK KZZF which shows that the
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nuance of wéi > meaning ‘not yet’ can be weakened. Victor Mair
1993 translates: ‘Have there been quite a few people come to seek
you?’ The polite subtle suggestion does seem to be, however, that if
they have not, then they will in the future. Technically, one might
well have to classify wei > as a post-sentential question- particle
along the lines of modern Chinese shi bu shi 724 J&. Technically,
wéi A would then be a PPOSTADS, i.e., a particle following after a
sentence and modifying that sentence.”

[4] Ruo #5 if® can certainly also be taken to mean ‘you’ in this
context, but for some reason one hesitates to think that the
word-play in the form of suspended ambiguity is involved here.
Technically, this might even be a case of ADIANOETA, i.e., a
sentence which has one obvious surface meaning but an alternative
underlying different meaning.

[5] To the reader steeped in pre-Buddhist Chinese, this introduces a
passage that echoes the famous story about Zhuangzi and Hui Shi
crossing the bridge, where Hui Shi plays the role of the
logic-chopping brahmans: ‘Not being a fish, how do you know the
pleasures of the fish?” The Buddha is cast here in Zhuangzi’s réle
of the romantic empathies. Yunhé = fa] introduces what is
intended as a rhetorical question: ‘How on earth ...?,” which may be
paraphrased as ‘it is impossible that ....”

[6] The main caesura in this line being after yunhé {r], we have a
clear case of ENJAMBEMENT, the quadrisyllabic group ending
between a verb and its sentential object. We do find even cases
where the group ends between a verb and its ordinary nominal
object.

Part 8
TEXT

BT RS M4 -
K FBIRLEM] IS RG] 2
EE BT -

% One could perhaps regard wei K as a ‘tensed’ (or here rather aspect) sentence
final corresponding to the positive yi %2 ‘have not yet until now...”; b and fou do
not have this tense aspect, it seems. This connotation of aspect was probably
weakened in the course of time and wéi & became quite synonymous to sentence
finals bu, etc.
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TRANSLATION
The Buddha said: ‘Now I will ask you:
“The various creatures of this world, do they live in bitterness or
in delight?””’
The brahmans replied as follows: ‘The various creatures suffer
intense bitterness.’

ANNOTATIONS

[1] The Buddha declares: ‘I’'m now going to put a question to you.’

[2] The Buddha persists in the familiar address ri % he has used
before.

[3] Tianxia KT is redundant; zhongshéng H4= alone would refer
to all tianxia zhongsheng K[ A4 in this context. We have
demonstrative REDUNDANTIA-QUADRISYLLABISM which is ubi-
quitous throughout all Buddhist literature. The phenomenon is
fairly common in pre-Buddhist Chinese, but not so typically blatant
or demonstrative.

[4] Zhongshéng i 4E ‘living creatures; sentient beings,” like the pre-
Buddhist zhihéu {5, is not in fact always plural: ZZ. 39:334b4
WA BRIEF 4t ‘Thus what has feelings is a sentient being’;
77. 42:41a04 H|Z[EEIE S 4t ‘A bodhisattva is a sentient
being.’

[5] Repeated wéi £ ‘does the subject count as X or does it count as
Y’ as a formative of alternative questions of judgment has been
used before in this brief introduction: We have a case of structural
or idiomatic REPETITIO. (Technically, the syntactic function is
vt+N1.+vt+N2, i.e., a transitive verb with its non-pronominalizable
predicate nominal object, followed by the same transitive verb
followed by a different non-pronominalizable predicate nominal.)

[6] The antonym pair kii T ‘be characterized by bitterness’ versus /¢
4% ‘be characterized by joyfulness’ has high currency in Buddhist
Chinese, but it is already found in Linhéng.”"

[7] The degree of bitterness is, of course, irrelevant and is mentioned
only for rhythmic euphony. Moreover, in pre-Buddhist Chinese,
shén ki T always refers to a current highly precarious state,
whereas here, the reference is not at all to any current situation
which is precarious.

2l See Yang Baozhong 2002 as an important source for this kind of information.
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Part 9

TEXT
=1 “mm2]3A08]E -7
EH MR R4S EREET o [5] BUNSLE o 7
b= - U5 A615E - AN TIRISET
R TIT8IEEM  AEASED]
LiGSII/EVEE ABLUE

TRANSLATION

The Buddha said: “Why do you call this bitterness?’

The brahmans answered as follows: ‘We see that when the
various creatures die they suffer bitter pain and find it hard to
bear, thus we know that dying is bitter.’

The Buddha said: ‘You are not dead at this point, but still you
know that dying is bitter.

I have seen that the various Buddhas of the ten regions are
neither born, nor die,

therefore I know that nirvana is eternal bliss.’

ANNOTATIONS

[1] The Buddha intervenes with an assertive question in the style of
the logic choppers, which one might exaggeratingly translate thus:
‘How on earth can you apply the predicate bitterness?’

[2] Yunhé =fr] introduces a provocative or rhetorical question here,
and is probably significantly distinct from héyi zhi zhi o] LLS12 2
‘How do you know this?’

[3] Ming % ‘apply the name’ is technical logical usage.

[4] Wo ¥k was predominantly plural in the Oracle Bones before it
came to refer to the singular speaker himself. Here, the word must
be taken in the plural, strictly speaking. However, the wording
allows one to forget this pedantic detail.

[5] Cornered, and fully aware that needless to say, not having died
they know nothing of what it is like to die, just as the Buddha, not
having entered Nirvana cannot apparently speak of the delights of
that state, the brahmans become guilty of a mild form of
ARHYTHMIA, in that they produce a ten-character line, in
self-defense.
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[6] The avoidance of the expected repetitive and perhaps insulting wei
si A% ‘You are not yet dead; you have never yet died’ is not
fortuitous—it is part of the Buddha’s URBANITAS, Zhuangzi style.

[7] Yi 7R is not, or at least not only ‘also, like me.” As so often in
pre-Buddhist Chinese, the word means ‘nonetheless, all the same
likewise.’

[8] Pre-Buddhist China tends to speak of si-fang VU}; ‘the four
directions,” the Yizhoushii #%fHZE occasionally of ba-fang )\ 7,
and the [liu-hé 75 &, but the Buddha, here, opens new
transcendental vistas by the outlandish Buddhist technical term
shi-fang 77 ‘the ten directions” which refers to east, west, south,
north, dongnan P F§ ‘south-east,” xindn PHE§ ‘south-west,’
dongbéi 1L ‘north-east’ and xibéi PHIL ‘north-west,” shang |
‘upper world” and xia | ‘lower world.’

[9] The Buddha mimics the rhythm of his brahman opponents by way
of playful and triumphant URBANITAS. (As mentioned above, bu
shéng bu si N4 R%E ‘be beyond the cycle of (re)birth and death,’
seems unattested in pre-Buddhist Chinese literature. It is referred to
again, here, as a Buddhist keyword by way of REPETITIO. It will be
very interesting to see an example in the excavated literature.)

[10] A reader imbued with the pre-Buddhist Chinese tradition will
smell in this chdng 7 an allusion to the prominent use of this term
in the Ldozi, as in 0] iEIFE 1H.

Part 10

TEXT
LEAEN] LBERIEBIE4] - KRISIZ 6] -
TEZRFEIERIT] > 1EALA0H(8] -
=191 - “uSF101Z[11]5E[12] -

SR B3R (1410 15] = 7

TRANSLATION
The 500 brahmans were delighted and relieved, and they sought
to receive the Five Prohibitions.
They grasped the fruits of the srota-apanna (first step towards
enlightenment), and they sat down again, as before.
The Buddha said: “You people listen carefully to me.
Now I will at length expound for you the various parables.’
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ANNOTATIONS

[1] This does not mean ‘500 brahmans,” but ‘the 500 (above-
mentioned) brahmans,’ i.e., the reference is definite.

[2] The figurative use of kai Ff is unattested in pre-Buddhist Chinese.
In T. xin kai »Fd is ubiquitous. Even Ddozang &3 426, line
1638 has shi rén xin kai shén jié {H N0 G HfE.

[3] Xinyi [»E is a current compound which recurs, for example, in
BYJ 38 and 45, but is also well attested in pre-Buddhist literature,
such as Chiici ZZg¥.

[4] Kaijié Bif# is a current compound attested, for example, in XY]J
27.5: 0> 55 Bd f# . The rhetorical device here, common in
pre-Buddhist Chinese already, is that of interlocking split
compounds: [ EFHf# is artistically or artificially split into /[,
Hfi#. This rhetorical device is a natural part of the FORMULAIC
ENCOMIUM at the end of a tale about the Buddha.

[5] Qi K is not the standard ‘seek’ but ‘beg to,” as often in
Buddhist Chinese.

[6] Shou wiijie =7 H7X, does not mean ‘receive the Five Prohibitions,’
but ‘to accept the Five Prohibitions’ is formulaic and comes almost
1,000 times in T. Why and how ji¢ 7% came to mean ‘prohibition,’
and apparently never ‘to prohibit’ in Buddhist Chinese is a story
well worth telling in detail. It requires thorough research into the
earliest translations of Buddhist texts.

[7] At this point the text reverts to the esoteric technicalities of the
opening, the srota-apanna fruits, i.e., first step to enlightenment.

[8] The formulaic cdng zuo ér qi {EFEM#L of the opening is echoed
by the equally formulaic fit zuo rii gu {§4L41HL.

[9] The Buddha is not just saying something: ydn &= indicates that he
is making an announcement, he declares something.

[10] The proliferation of pre-Buddhist plurals like ri-déng 2% in
Buddhist Chinese is partly motivated by a desire to represent plural
suffixes in the languages translated from, but in the present preface,
rii 7% has been used regularly to refer to a multiplicity of
addressees, as it is again in the next line. The explicit plural here
serves only RHYTHMIC EUPHONY.

[11] Shan % is a regular marker of the imperative mode in Buddhist
Chinese, as in XYJ: =% > Eb! ‘Come, come, monks!” and often
elsewhere.
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[12] Shan ting =55 ‘listen!” is formulaic in Buddhist Chinese (832
examples in T.). In pre-Buddhist Chinese, of course, =i is

current as well, but it means ‘be good at listening to others.’
[13] The Buddha announces that he will shuo 7 ‘expound’ the

parables, and he uses shuo Ei as in shuofd )% ‘preach the

dharma.’

[14] Zhong #i is probably not ‘all the many,” as it would be in
pre-Buddhist Chinese, but ‘a whole set of, many, a whole lot of,” as
it often is in Buddhist Chinese, and as we find already in Zhanguo
ce BRETR: HURER ISR ‘many ordinary people make up strength’
and as predicative in the memorable Fayi ;£{# chapter of Mozi
B KT 2ZBEEERMCEE ‘The learned men in this world
are many, the good persons are few.’

[15] The nominal use of yu I§j or piyu Z£Ig; to refer to a literary
genre is unattested in pre-Buddhist Chinese as far as I know and
should probably count as a loan translation. Consider in this
connection the attack on Buddhist predilections for parables in the
Lihuo lun FEEER (T. 52, no. 2102:4b14):

REFEH
SELEINE o

ETPREEET &Y

SUEA 23 -
B H T -
R -

EUIES P
CELEN

FEEZAD
2 SE T

REEE—H
FUAREZ -
B2FH:
%E/\%%
T2 DB -

As for action, nothing is superior to earnestness;

as for discourse, nothing is superior to truthfulness.
Laozi eschewed embellished diction, (he didn’t!)
and he held basic substantial talk in high esteem.
The Buddhist discourse do not point out facts,

they only make a broad choice of comparisons/

parables.
But comparisons/parables are not the main point of

the Way:

they combine different things so as to identify
them,

and they are not crucial in things.

Even if formulations are many and the talk is
wide-ranging,

like one carriage load of broken-jade-writing,

we still do not regard it as precious.

Mobuzi said:

When a matter has been witnessed together

it can be discussed according to the facts.
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—ANR—AFRRE But if one person has seen a thing and the other
person has not
FEEL S - then it is difficult to speak with him truthfully.

[16] The ARHYTHMIA in the last line comprising seven characters may
be surprising at first sight. It dissolves the formulaic high tone of
the peroration and leads over to the light-hearted jokes that are the
subject of this BYJ. These parables themselves, as we shall see, are
very largely dominated by the quadrisylabic rhythm which is
typically broken at predictable points.

Part 11 (Postface)

TEXT
BLEm1FKRI21ATAE(3]
M [41Z2£[515EL6]
Z[THRIEE8IER[9] ;
Bi[10]zE A e 11]
El2]ESEE13]
&[4 A 15] -
S [ L61BUR 1797
a1 81 ANZ[19] »
IEAROIFE[21] >
EAN[22] AT EE[23] -
BhIERR241R0E[25] >
At [26] A [27] -

TRANSLATION

This sitra has been produced by me.

It mixes in jokes

and in many places it contravenes the correct preaching of
Buddhism.

If you meditate on the meaning corresponding or corresponding
to the truth

you find the case is like that of a bitter powerful medicine

which is mixed in among sugar cane honey.

The medicine is for putting a violent end to disease.

This siitra is also like that.

Within the true teaching of the dharma there is joking

and it is like alcoholic drinks.
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The true dharma is full of Buddhist tranquility,
and it shines bright over the human world.

ANNOTATIONS

[1] Ci lun [LEy ‘this Sastra® would seem to refer to the present
‘sitra.’

[2] The ‘authorial” self-reference with the assertive wo F invites the
question who is referring to himself here. The Buddha does refer to
himself by this assertive pronoun when he says: Wo wéi nihudn %,
FJJEJE. Must we take the Buddha referring to his own act of zdo
i ‘creation’ of his own siitra as a Sastra? The matter is confusing.

[3] Editors zao % ‘create’ or zuo {E ‘make, produce’ sastras,
editors merely ji £ ‘collect > compile’ sutras, also avadana
sitras, as pointed out in Menshikov 1986:9.

[4] Héhé F1# is ditransitive, and the understood second object is the
lun iy ‘Sastra.’

[5] Xixido =% ‘laugh joyfully’ may seem pleonastic, until one
reflects that & in pre-Buddhist Chinese is predominantly derisive
and contemptuous rather than dominated by pleasure. Technically,
the term is here VPADN, i.e., a complex verbal expression which
precedes and modifies a nominal expression.

[6] Xixiao-yu ZZEEE looks like a very early technical term for the
simple literary genre of a ‘joke.’

[71 Dué % ‘in many places’ does not strike one as current
pre-Buddhist Chinese.

[8] Zhéngshi 1F'E renders a notion of truth which goes beyond that
of mere correctness.

[9] Shué &7 in contexts like these comes close to a meaning ‘dogma’
which is alien to pre-Buddhist Chinese.

[10] The imperative use of guan # to mean ‘observe!’ is not current
in pre-Buddist Chinese. It is indeed an important task to see how
the range of verbs that can be used in the imperative mode in
Chinese changes through contact with other languages. No Delphic
gnothi sauton! ‘Know thyself” in pre-Buddhist Chinese!

[11] Deontic ying Jf ‘should’ becomes very current in Buddhist
Chinese only, but does have antecedents in the Book of Odes. The
Hanyii dazididn anachronistically presents Eryd R as reading
ying & as dang ‘& ‘should.” The present unusual use of J&
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‘approve, accept’ has an antecedent in Zhuangzi, Yuyan E5: ‘Bl
CERIE RELZ [E R - °, commented upon by Chéng Xuanying
AR B [E RAIEN R -

[12] Rusi 1L is first attested in Buddhist Chinese and recurs in
ZTJ.

[13] Kui duyao T555%% is another case of EURHYTHMIC PLEONASM,
i.e., superfluous verbiage which serves the purpose of rhythmic
euphony.

[14] Note that this REPETITIO is not merely rhetorical, but is strictly
part of the argument. This shows how rhetorical forms must not be
viewed in isolation from argument structure.

[15] This may be the earliest mention of sugar coating in medicine.

[16] Wei fy ‘serve the purpose of V-ing’ is syntactically interesting
in that the syntactic category of its object is indeterminate between
verbality and nominality. Thus technically, this £y 1S VTOV/N.

[17] Resultative compounds like pohuai 73 ‘smash so as to cause
to be ruined’ are much more common in pre-Buddhist Chinese than
current grammars suggest. However, the ‘bleached’ idiomatic use
of huai ¥, only to reinforce a figuratively used po #f%, is unheard
of in pre-Buddhist Chinese. It recurs, though in a related Buddhist
text, the XYJ 27.5.

[18] Ci lun [ is again an argumentative REPETITIO, which does
confirm that what is being discussed is emphatically not a jing &%
‘sutra’.

[19] Rushi %17 is used, here, in the current pre-Buddhist manner;
contrast the opening line of this text.

[20] Zhéngfa 1FZ% is esoteric technical Buddhist terminology, where
zhéngshi shuo 1F & i was an attempt to render things in
comprehensible Chinese.

[21] Zhéngfa-zhong xixiao TEJETFELEE deliberately brings out the
incongruousness of the combination, as in the case of the medical
pill.

[22] Piru EEY is idiomatic even in pre-Buddhist Chinese (including
the Analects), but the combination became overwhelmingly
common in Buddhist Chinese.

[23] Bi 1% is pejorative in its deictic force (‘that appalling alcohol!”),
and not, here, a case of EURHYTHMIC PLEONASM.

[24] The conventional reference of the periphrastic kudngydo T to
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alcohol is clear enough, but the periphrasis is clearly pejorative, an
effect reinforced by the preceding bi {%. It is important to ask the
question whether 1% is a Buddhist way of talking disparagingly
of alcohol. I think it is not, compare the Péi Kai ZEf&{# biography
in the Jinsht &3 72 NARASESE - BAIES - AJRFEF 7 But
one might, evidently, argue that the dynastic history is written
under Buddhist lexical influence.

[25] Jiding 7€ ‘ultimate peace’ is a Buddhist keyword, and our
Postface comes back to this crucial notion again. Indeed, it is the
word on which the ZTJ postface ends: The word is unattested in
pre-Buddhist literature.

[26] Mingzhao HHHE may be overtranslated as ‘throw the light of
spiritual enlightenment on,” but this figurative usage has sound
resonances in pre-Buddhist Chinese.

[27] Shijian fHft] translates best into Jean-Jacques Rousseau’s
French ‘le monde’: This mundane world. The radially-
transcendental opposition is new in Buddhist Chinese, but the
notion is one of those idioms which are already very common in
Lunhéng Zwff7 and would appear to be a Chinese colloquialism
that became a core concept in Buddhist Chinese. Contrast the
current pre-Buddhist rénjian A Jt.

Part 12

TEXT
WM 185
DABRE 2188 (3] -
415 DI ERS] -
I NI
eI fmpeEE
BIEEMm 81T -
Hy #7353 (9]%[10] »
BIEEEE - [11]
B[ 121155 [13] »
BR[4EHF -
BHESIHUES[16]
BREE(HIE[17]%E - [18]
BEHEG M EE R EE R -
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TRANSLATION

This is like taking a medicine designed to make one vomit

in order to cleanse the inside of one’s body.

And when I now, using this meaning,

broadcast forth the message of keeping one’s Buddhist
tranquility.

It is like the agiétuo (Skr. agada) medicine:

one wraps it up in leaves.

Once you have taken the medicine and you have applied the
strong substance,

then as for the leaves, one goes on to throw them away.

The humour is like the leaf-wrapping,

and the true significance is inside it.

The wise will pick the correct meaning

and the humour then corresponds to the leaves.

ANNOTATIONS

[1] Tuixia ™ is another one of those common resultative verbal
compounds. The special feature here is that that this resultative
compound is adnominal. Technically, we have VPADN.

[2] Sarun [k ‘cleanse’ looks like a surprisingly poetic word in this
mundane context, at first sight. But one must remember that what is
at issue here is a cleansing of the spiritual inner self: It is because of
this ultimate inner reference that the poetic diction is felt to be
appropriate.

[3] Ti-zhong & is not just a case of EURHYTHMIC PLEONASM: The
notion of the ‘inner’ is important in the context.

[4] The persistent authorial self-reference in this gatha shows an
author who feels that his is a new or original kind of composition
which needs insistent justification.

[5] Y Z ‘main meaning; message’ is a specifically Buddhist
technical usage. The word cannot be used in this way in
pre-Buddhist Chinese, but in Buddhist Chinese this has become
perfectly current.

[6] Yu ¥ is a case of semantically extremely bleached EURHYTHMIC
PLEONASM. The text would be clearer without it, but it would not
follow the obligatory rhythmic pattern of this pentasyllabic gatha.

[7] The text reverts to its buddhological buzzword, jiding %iE
‘Buddhist settled tranquility’ the elucidation of which is the purpose
of this literary exercise.



194 CHRISTOPH HARBSMEIER

[8] This postnominal ér [fj marks off an instrumental adverb: ‘by the
use of tree-leaves one wraps them up.’

[9] At last we find a trace of a traditional classical Chinese
PARALLELISM with ISOCOLON (same length of the parallel phrases):
qii yao H{Z% ‘take the medicine’ is supported by the structurally
superficially similar # di 8% ‘smear on the drug. I say
‘superficially’ because 7 % ‘smear on’ is in fact semantically
complex in that it contains an ellipsis of a contextually determinate
object, i.e., the surface that something is smeared on. Technically,
& is VITON1(.+PREP+N2), i.e., a ditransitive verb with its explicit
direct object, and with an omitted prepositional object which is
retrievable from the pragmatic context.

[10] Jing % ‘to finish,” ‘S1 having finished, S2 happened,’ ‘after S1,
S2° is here used in a grammatical way that is unattested in
pre-Buddhist Chinese. Technically, it is VPOSTADS1.ADS2, i.e., a
verb following after and modifying a sentence S1, this whole
construction preceding and modifying another sentence S2.

[11] In this line, again, the author indulges in standard pre-Buddhist
Chinese classical artistic prose style:

IR
R -

[12] Xixiao J§¥5€ is nominalized here, and such nominalization of
this current binome is not common in pre-Buddhist literature,
although it does in fact occur in the Ban Zhao’s HHZ Niijie 27,
where it is advised: fE{FELSZE ‘One should not develop a liking for
joking and laughing.’

[13]

A. Ye #E is adnominal, technically: NMADN, i.e., a mass noun
preceding and modifying a main nominal expression. I am not
aware of an example of this in pre-Buddhist Chinese, but this
absence would not seem to be significant: We might just as well
have had such an example.

B. Again, this line cultivates a classical parallelism between xixido &%
% and yeli TESL,

[14] The compiler is aware that his jests were not worthy of Buddhist
truth, but they were needed as sweetener for the outlandish
dogmatic pill of the Buddhist truth, the shiyi EF of which he has
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spoken before, and for which esoteric Buddhist term there is no
pre-Buddhist example.

[15] In true classical rhetorical style, the author opts for VARIATIO
between the synonymous shiyi BFs and zhéngyl -, both of
which terms refer to the true Buddhist message.

[16] The zhizhe %% is not ‘the man of true wisdom,” but in fact ‘the
man of good sense, the sensible reader.’

[17] Ying J& is ‘should, must’. Here comes the rub: It stands to argue
that there came to be those who insisted that getting the true
essence of the Buddhist message was not so much in rejecting the
‘inappropriate’ and non-Buddhist tale, but in getting the joke. One
thing is to recognize that life is a joke. Another thing—true
enlightenment, as it happens—is to actually get that joke.

[18] One might be tempted to diagnose a rhyme in the last two lines
here, between yi F and gi Z, but the facts do not oblige: The
words are pronounced something like /gie/ and /khi/ in Middle
Chinese, if we are to believe Pan Wuytn J%&[E3E, and their rhyme
groups are universally recognized as being not the same: 7 versus
.

[19] What jing % ‘ends’ here, compiled by the venerable Sangasena
is, after all, openly declared to be The Garland of Folly, and not
some Sutra of One Hundred Parables. In the first place, there are
only 98 tales. In the second place the translator-compiler of the
Chinese text acknowledges that what he translated did not
originally present itself as a sitra. There is, of course, the genre of
the jing-lun %5, the ‘Sastra on a sitra,” like A$vagosa’s (Mdming
FEIE) famous Dashéng zhuangyan jing-lun KIEH Ez 455, as Stin
Changwt 42 ®, from Nankai University in Tianjin kindly points
out to me. And the wide open question remains whether indeed we
need to read our book as a sastra on a sitra. More specifically,
whether we need to construe the Buddha, in the introductory
dialogue to the book, really learning from Laozi after all, as the
Chinese tradition has long claimed he did. There still remains very
much to learn about The Garland of Folly.
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Conclusion

What is clear already at this point is that The Hundred Parables Siitra,
which is supposed to have been translated from the Sanskrit, does not,
in fact, contain 100 parables, is not, in fact, a sitra in the first place,
and was by all appearances not, in fact, directly translated from the
Sanskrit, but adapted to the Chinese audience.

Significantly, The Hundred Parables Siutra opens with a joke
which comes dangerously close to poking fun at replacing real life
with Buddhist monasticism, while the Buddhist truth ought to be no
more than ‘the salt of life.” More seriously still, the book plays around
with the formulaic conventions of sutras in a text which openly
declares itself not be a sitra at all. It is thus neither a fake sitra, nor a
so-called ‘doubtful safra.’” It is a delightful new thing: A ‘playful
siutra.” No wonder that this playful effect of the whole thing needed to
be mitigated by narrowly sectarian moralizing commentaries which
turned out so uncongenial that Eduard Chavannes, for his part, like
many later translators, thought he served the book best by omitting
these fundamentally apologetic ‘morals of the tales.’
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14%, T.4, n0.207:
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a piyu jing
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Appendix 1: Comparison between BYJ 57 and

525b29-c9

AR L0
HERERE -
eV ERN/GIEN =
B AN -

RAIENF

FeAa R N CARIERA -

B
RIS
iR -
A
I TR
AR
RS -

Parable 57 of Bdiyu jing BRI 14

Formerly there was a very rich and distinguished VINEION
person. =i A

The people around him were keen to gain his AEEE -
attentions, -

and all of them showed him great respect. mm/}m%ﬁw
When that distinguished man was spitting away, B

the people in attendance trod it away with their feet. Dletgkz -

But then there was one fool who had not been in good H— A
time to tread on the spittle and he made this speech ‘R A{g# -
(addressed to himself): HEATES >
“If he spits on the floor all these people tread it away. IEN =
(Already) when he is about to spit I shall (before he
has actually spat), anticipate this and tread on it

VAN:D +
(already then).” TR I

(LN

Za piyu jing fascicle 14

In a foreign land, men of no significance

were in the service of a nobleman

and wanted to please their master.

When they saw the nobleman spat on the floor
they all sallied forth

competing to wipe the spittle away with their feet.
There was one man

who was not greatly gifted for this task:

although he wanted to step on the spittle

from the start he never got to do it.

Later, when he saw the nobleman was about to
spit, when the nobleman was gathering his lips to

{FLURIEET - spit, he then kicked him in the mouth with his foot.

Comment:

The three parables translated in the appendices
are preserved in The Hundred Parables Sitra as
well as in more direct translations probably from
Sanskrit. In these three cases, the reader may
thus investigate for himself, how the composition
of The Hundred Parables Sitra differs from
these more direct translations.
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Then, the senior person was just about to
cough and spit.

At that time this fool then raised his foot

and stepped on the senior person’s mouth.
He ruined the lips and broke his teeth.

The senior person told the fool:

“Why are you kicking me in my mouth?”
The fool replied:

“If your spittle emerges from the mouth

and falls on the ground

then all these flatterers in your entourage
have already got to step on it so as to remove
it.

Even if I want to tread on it,

every time I fail.

For this reason,

when the spittle comes out of your mouth

I raise my foot and tread on it before it is too
late,

and I hope in this way to gain your favour.”

Every thing needs its proper time.

When the proper moment has not yet arrived
and one insists to make one’s effort,

then, on the contrary, one will harvest
troubles.

For this reason

people in this world must understand
opportuness of moments.

EUNLIER
“HARZHE -
EEED 2
IINEF
“PEFE
BN/ CSua
EUNLER
VBRI
AR ?”
IINEF

B IR
PH AR -
48 HH 1
UNIEE A
WHIIARERS ©
AR L e (R

i
HURFETO
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W g iR A

The nobleman asked him:

“Are you trying to offend me?

Why are you kicking me in my teeth?”

The petty servant said:

“I had the best intentions,

and I was not intending to offend you!”

The nobleman asked:

“If you weren’t going to offend me,

why did you ever come here, may I ask?”
The petty servant said:

“Whenever your noble highness was about to
spit

I always wished to wipe away the spittle.

As soon as the spittle left your mouth,

all these people invariably took it away.

So to begin with I was unable to get my way.
So that is why I kicked you right in the
mouth.”

This illustrates that when one discusses things
when the meaning has left the mouth,

only then is there difficulty.

As long as the meaning remains in the mouth
the principle is not yet expounded clearly,
then to raise objections,

that is compared to kicking him in the mouth.
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K, T.54, no.

&

FlEI

dyu jing

T.4:551a and Z

Appendix 2: Comparison between BY]J,

2123:143c7

EALE
FEREEE
HIELERT
ERERS
RILAE AT
o LAZE B
BEERAE AT
e i}
FRERSE
TR
BIEE Kbt

For example there was a snake,

and its tail told its head:

“I ought to be up front!”

The head told the tail:

“I’m always up front,

why this sudden suggestion?”

The head turned out to be in front,
and the tail tied itself up round a tree
so the head could not get away.

The head allowed the tail to be up front
and (they both) fell into a fiery pit,
burnt themselves up and died.

HH—E
BH R A MH B
PEREREH ¢
FERBIHH
“RIRER L
L=
“WHEHRERE
AHRER
Ao
R RK
AR
FHERA
TTIRFHRAERT »
v GV VN
AR
PHERR 7
FA=
ok
WIFERH.
ERLGBA= 27

In ancient times there was a snake

of which the head and the tail were quarreling.
The head told the tail:

“I should by rights be the leader!”

The tail told the head:

“I should also be the leader!”

The head said:

“I have ears that can listen,

and I have eyes that can look,

and I have a mouth that can eat.
Therefore I should count as the leader.
You do not have these skills

and should not count as the leader.

When we are on the march I take the lead
therefore I should be the leader.

You do not have these arts,

and you should not count as a leader.”
The tail said:

“It is I who order you to go,

that is why you get to go, that is all.

And what if I wind myself round a tree three times?”
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=HMAE - For three days the tail did not let go.

BHIZEARS The head was thus not able to leave

KEHIERESE - in order to seek for food, and they were on the verge of
dying of hunger and thirst.

SHEEREH ¢ The head told the tail:
UATRZ “Let me off!
PEAR/RR” I shall obey you as the leader!”
EHHEE When the tail heard these words
BIEFR > - it immediately let him off, and the head went on to tell the
EEEREH ¢ tail:
R RR “Since you are the leader
PELATHIAT 7 I shall obey you, you take the lead.”
EAERIT The tail took the lead,
R and after a few steps,
B K BT © the snake fell into a fiery pit and died.
piitezs T  The disciples of Buddhist masters Jlign This illustrates the following:
JR{E4NE - are also like this. e AHEBI A Among the monks there was an intelligent man of great
=pfigx  They claim their masters are old T PEREETARE - virtue, who took the high seat and defined the law.
#FMAERT - and that they keep staying at the head. TH/NERENEH - Under him there are petty men who will not follow him.
izt We young people FEEFIRRER] - The one in the high seat lacks the power to control these
e B o ought to become the leaders. H3E > S A EBEE - and he told them to follow their intentions as they wished.
MR Young men like this AR {EMEIEE - His task is not performed, and they all fall into lawlessness.

KBk > do not understand the Buddhist prohibitions g% k £, - Compare this to that snake that fell into the fiery pit!
%4578 - and they will often break some of these.

[KEN#EZ  And thus they pull each other

AMgt - so as to enter into hell.
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Appendix 3: Comparison between BYJ 2 and Zhong jing zhu
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Once upon a time there was a fool who was about (/) E7H —ZERT -
to assemble a group of guests; EREEs

in preparation for this he wanted to collect buffalo A5 -

milk, and thus he was planning to provide this for (23— 12,

his guests. On the occasion he had the following s

. Hg—s)
thought:
e DLEBEE -

“If I now in preparation for this day
every mid-day

I milk the buffalo AREE -

the buffalo milk will become more and more. {# 1k

Then suddenly at some point there will be no FIE[(E-—)
place to put the milk, BEE—H

or again the milk will go sour. FEHY -

It will be best to just leave it filling up the S — g

buffalo’s belly; I shall wait until the time for our =f [m\ﬁ R
reunion comes and will then take out the milk at 1% FHHEEERE/DFT -
one go.”

When he had made these thoughts A

he then got hold of buffalos, mother and daughter, (k35 5E b PIE 4

and tied them up, each in a different place. And g4 o
then, one month later,

ED
only at that time did he set up his party m%mmmm:\/aﬁ
and he received and placed his guests. ?:M vww_u_w_uw
Only then did he pull along the buffalo EfF—3-
and he wanted to milk her. HEAAR[GR-—)F]
But the milk of this buffalo AMA% -
had already dried up and there was none left. EING =
At this time he was either stared at angrily or TSR o
laughed at by the guests. Zf H AR [ER-—)4]
JyE— A

MER%?

R RS T H B Ak D

Once upon a time there was a brahman.

He lived at home in poverty

and just had one cow.

Milking the cow

he daily got one dipper of milk,

and in that way he supplied his needs.

He heard it said that if he held a feat for all the
monks

he would gain great good fortune.

so he stopped his practice

and no more milked his cow.

and after he had stopped for one month

he would then take all of the milk at one go.
He hoped he would get 300 ‘bushels’ of milk
with which to serve all the monks.

When the month had gone by

he then asked all the monks to his home for a
feast

and they all came and sat down.

At that time, when the brahmans had all arrived
he milked his cow

and got no more than just one dipper full of
milk.

Although he had not milked them for long,
the milk was not a great deal.

All the people swore at him and said:

“You are a fool!

why did you fail to milk the cow day after day
for as long as a whole month,

and hope to get more milk?”



CHRISTOPH HARBSMEIER

204

BATRE
AT -

JiE

FRFRARA 21
SRTHNE -
RIE
HRBE

AOK R AT
BAREEE
R o
BOIRAE »

The fools are also like this:

they wish to cultivate the making of donations,
and then they say:

“Let’s wait until I have a lot of the stuff,

and only then will I make the donations at one go.”
Before they have accumulated the stuff

it may be either taken away by district officials,

or by floods or fires, or by thieves or robbers,

or indeed they may suddenly meet death,

and do not at the proper time make their donations.
That person (in the above story) is the same as
these.
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People today are also like this:

While they have goods they are

unable to dispense them according to what they have.
Having stopped and after having amassed things
they need to have much,

and only then take action to dispense what they have.

But in this world of impermanence, floods and fire,
even one’s very life

is hard to preserve for as much as a moment.

If one does not dispense things in one morning,

then there will be emptiness and there will be nothing
to get.

Property is dangerous to the person

just like a poisonous snake.

One should never crave or get attached to property.





