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ENG Abstract. At first, Chinese translators lacked a unified criterion for interpreting Buddhist scriptures.
They employed various phonetic transliterations and gradually adopted etymological approaches as their
understanding developed. This study analyzes the Chinese translations of the oldest stratum of Pali scriptures,
focusing on the formula ‘him | call a Brahmin’, attributed in the Canon as the words of the Buddha. This formula
has been preserved in Chinese Buddhist scriptures as well. However, Chinese translators did not always
translate the formula literally. Their goal was to persuade Chinese readers that they were knowledgeable
about the path of nirvana.
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ES ¢Interpretaron los traductores budistas chinos la antigua formula
de ‘aquél es quien yo llamo Brahman’? La reconstruccion del budismo
como camino del nirvana en las primeras traducciones chinas

Resumen. Al principio, los traductores chinos carecian de un criterio unificado para interpretar las
escrituras budistas. Las transliteraciones fonéticas dieron paso a distintos enfoques etimoldgicos, segun
su comprension aumentaba. Este articulo analiza algunas de las traducciones chinas mas antiguas de las
escrituras del Canon Pali, centrandose en la antigua féormula de: aquél es quien yo llamo brahman, la cual en
el Canon es atribuida como la definicion implicita en algunas de las mas importantes ensefianzas del buddha
Gautama. Aunque esta antigua férmula puede encontrarse asimismo en las primeras adaptaciones al chino
clasico del Canon, los resultados de este trabajo muestran que esta no fue siempre traducida literalmente
por los primeros traductores chinos, dado que el principal objetivo de sus traducciones era presentarse
como fieles conocedores del camino del nirvana.

Palabras clave: brahmana; Afthakavagga; Brahmanavagga; agamas; nirvana

Summary. 1. Introduction. 2. The Chinese transcriptions of the epithets referring to the Buddha. 3. The
interpretation of ‘him | call a Brahmin'’ in early Chinese translations. 3.1. Its omission from the Chinese version
of the Arth-Chin. 3.2. The interpretations of ‘him | call a Brahmin’ in early Chinese versions. 4. Convincing that
the Buddha attained nirvana. 5. Conclusions.
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1. Introduction

With the translation of the Sutta Pitaka #£7& into Chinese (Miyazaki 2019) by the Northern Transmission
of Buddhism, the first known adaptations (Ch. han jing FI&#%) of the Pali Canon (P. agama) were produced
(Hirakawa 2011: 97). These adaptations, titled ahan jing FI&#& in Chinese, contain examples of the ethical and
ascetic values taught by the Buddha. In the oldest stratum of Pali scriptures, some of these values appear to
be the heritage of the religious ideals attributed to the Buddha’'s own words. Transmitted since early times as
‘him | call a Brahmin’, this longstanding formula traveled outside India with Buddhist scriptures, not to refer
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to a Brahman priest, but, as can be found translated into Chinese', to someone capable of complying with
the new ethical standards of Buddhism. Nevertheless, this expression was not always rendered by Chinese
translators. Therefore, this paper analyses the early Chinese translations of the Afthakavagga (Av) in the Sutta-
nipata (Sn) (Sn 766-975) and Brahmanavagga (Bv) of the Dhammapada (Dhp) (Dhp 383-423)), focusing on how
it was translated in the Arth-Chin? (53R %& & (T198.4), Arthapada?® Satra) — the ancient Chinese translation
of the Av (Bapat 1951: 1) by Zhi Qian3z 5 (223-253 CE) — and in the oldest Chinese translations of the Bv. This
paper also includes a comparative analysis of the Dhp-Chi%e* (XA EI&#E) (T210.4) translated by Wéiginan
HERKEE in 224 CE — a text which was adapted from Pali with additional material from other Buddhist sources —
and the Dhp-ChiFJFN (LRI EMRIE) (T211.4) (a selection of verses from the Dhp-Chi%eN by Faju;k4E and Fali &
37 which was composed between 290-306 CE from the Dhp, given that some fragments appear to be based
on the Arth-Chin as well (Baums 2009: 45).

2. The Chinese transcriptions of the epithets referring to the Buddha

The enterprise of producing consistent Chinese translations of Buddhist scriptures with unified translation
criteria was more challenging than expected. The production of most translations was scattered and whatever
simultaneousness we may find between translations shall be irrelevant to us, as it generally is not the result of
a single team of translators working together at the same place. This made the task of unifying the guidelines
for Chinese Buddhist interpretation even more complex. The unification of Chinese phonetic transcriptions
of Indian languages would have to wait for the formulation of the ‘five rules’ (Ch. wiizhéng bufan AIEARE) by
Xuan Zang% % (602-664 CE) (Ueki 2012: 69-70). Phonetic transcriptions, mimetic as much as the Chinese
readings allowed, were progressively unified. Earlier phonetic transcriptions into Chinese were standardized
and popularized by Kumarajiva 8E#E{t (350-409 CE) (Funayama 2020: 27-30), whose works are regarded
as the old translations (IHZR). However, subsequent generations of translators mostly adopted Xuan Zang’s
criteria, which is considered the ‘new scale for translating into Chinese’ (#71iR) (Ueki 2012: 72-73). Accurately
transcribing the most significant Buddhist terms was an imperative need requiring consensus. However,
early Chinese translations of the Av and Bv show that, for a time, many terms used to praise the Buddha were
not translated, as later translators would expect.

Albeit rare, his family name, Gotama (Sn 848), was sometimes used to describe the ‘teachings of Gotama'’
(Gotamasasana Sn 933) and to refer to his disciples as the ‘followers of Gotama’' (Gotamasavaka Dhp 296-
301). Apart from this peculiarity, the Buddhist narratives in the Av and Bv tend to regard him with solemnity. The
Buddha was honored by his followers with many epithets, some of which were common in Jainism (Takeda
2012: 135). Many of these epithets are still recognizable within Buddhist tradition since they obtained great
prestige to praise the Buddha. As far as we can notice in the Av, among many epithets, the one that appears
the most and seems to be the most common is ‘Blessed one’ (Bhagavant).

Adiccabandha® (Sn 915), bhagavat (Sn 934) (as Bhagava commonly in the Av (Sn 815, 837, 839, 841,
849, 914, 916, 934, 954, 963, 975) and in the verses 19-20 of the Dhp, composed later than the Bv),
cakkhumant (Sn 956), dhira (Sn 775,778, 838, 877,890, 913, 964) muni (Sn 780, 812, 823, 838, 845, 850,
860, 877, 912, 914, 946, 954) (Namikawa 2006: 195), mahesi (Sn 915, Dhp 422), sambuddha (Dhp 392),
satthar (Sn 899, 955), sugata (Dhp 419).

The veneration of the Buddha was an important matter for Chinese translators as well. However, the lack of
a unifying transcription criteria for terms with no Chinese equivalent led to a vast diversity of transcriptions®.

On the challenges arising from phonetic transcriptions in a writing system like sinograms, see Villamor 2023c.

(Baums 2009: 38). The Arth-Chin text incorporates explanations of the teachings along with comments before introducing the
translated versions of the Av. (Baums 2009: 39, Mizuno 1952: 91). This paper contrasts the Av and Arth-Chin versions according to
the correspondences detailed in Bodhi 2017: It appears that the Arth-Chin was composed using commentaries from other works
in the Canon, including the Udana, the Pali Jataka collection, Dhp, and Sn, resulting in a prose style that is absent in the archaic
lyric form of the Av (Ibid. 176).

The original title was likely either Artha(ka)varga or Artha(ka)vargiya, rather than Arthapada (Mizuno 1952: 87). McGovern (2018:
274-275) also discusses the potential initial name of this text and its translation into Sanskrit and Chinese. The Av and Arth-Chin
versions were compared in this study, based on the correspondences outlined in Bodhi (2017: 1544-1545).

The Dhp-Chi%eN version of Wéiqinan #t# is believed to be the earliest attempt to translate the Dhp into Chinese, dating back
to 224 CE (the third year of the Huangwu era (& =%F)) when Wéiginan returned from India (Tanaka, 1974: 122). This version
is found in the twenty-first chapter of the Dhp WQN, referred to as the ‘Chapter of Secularity’ (It & &&= A#E % —+—). Further-
more, it is noteworthy that this additional chapter, which is absent in Pali, contains the statement that India is the land where
all buddhas emerged (X & EEERE). It is also worth mentioning that it was transcribed from the language of Ancient India
(Ch. Tian Zhu) into Chinese characters (Ch. han &) (X EAHEEER S REEBHER TR HERREBBXEE (T1210.4.566b29-
T210.4.566¢01)). As in other classical Chinese translations, this work refers to Indian languages from the Indian referential sources
as ‘divine scripts’ X £ due to their attributed powers in recitation and transcription, rather than as an assertion of their provenance
as a script (&) from ancient India (X%£) (Funayama, 2022: 121-122). In Buddhist scriptures translated into Chinese, it is claimed that
the Buddha left a written record of his teachings in ancient Indian scripts such as brahmi 72 or kharosthi {582. These scripts
were attributed with superhuman properties. (Ibid. 123).

This term was one of the several multifaceted titles: ‘Descendant of the Sun God’ adiccabandhu, ‘matchless person’ (appatipug-
gala), ‘one who has the eye to see the truth’(cakkhumant), ‘protector of the world’ (lokanatha), and ‘master’ (satthar); later added by
Buddhist authors to distinguish the Buddha from his disciples (Namikawa 2006: 53).

When encountering untranslatable terms, translators frequently employed the following strategies in Chinese: 1) Transcribing the
Indian term according to the most accurate Chinese phonetics. 2) Creating a new character that represented the sound. 3) Se-
lecting a Chinese ideogram with a similar meaning, despite the potential for confusion (Funayama 2020: 212).
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Therefore, Chinese translations of Buddhist scriptures sometimes conveyed their original meaning, but they
often transformed it due to the traditional meaning ascribed to Chinese sinograms. Thus, a fusional ‘hybrid’
new nuance stemmed from their characterization (Funayama 2022: 13). The abovementioned epithets for
the Buddha were transliterated as accurately as possible at the time. The many terms to be used to exalt the
magnificence of the Buddha were selected and combined based on the paradigmatic background and, to a
certain extent, by the subjectivity of Chinese translators.

The epithet ‘kinsman of the sun’ (Adiccabandha) was transcribed as ‘virtuous divine related to the sun’,
with the rare transcription of Ef#&H (Arth-Chin, T198.4.184b12). Instead of using his most common epithet
in the Av and By, bhagavat’, the Arth-Chin stated that the ‘teachings reflected in the Arth-Chin, which made
all bhikkhus delighted, were taught by the Buddha' (52 & K&, b T BEE=ET198.4.183b15). It does not
seem unwise to consider that Zhi Qian, the Chinese translator of the Arth-Chin, understood these epithets
as references to the Buddha, which does not mean that he paraphrased all of them. In fact, the concern not
to confuse his audience with too many different epithets may have prompted Zhi Qian to try unifying some
of them. Allusions to the Buddha as ‘Sage’, interpreting bhagava, appear as the constructed figure of the
Buddha and translated with the same sinogram (&) 8, which was also used in this Chinese adaptation of the
Av to translate muni and satthar®. On the other hand, the Buddha as the possessor of great insight, if not
omniscience, was translated as ‘who possesses the eyes of wisdom’ (cakkhumant Sn 956). This, which was
later unified as B AR, is described in the Arth-Chin as &R (T198.4.186b16). Whereas in the Dhp-Chi“eN, the
same concept is translated as ‘the eye of the path'® (B T210.4.569b27).

Several etymological Chinese translations for dhira, a term meaning ‘wise’ (B, B, £, BE, R
TE) (Ogiwara 1986: 644), have been previously identified. Among them, ‘vigorous’, in Chinese characters (Ch.
yéngmeéng E18), appears translated in the Arth-Chin to refer to the Buddha as ‘hero’™. Chinese transcriptions
for muni are quite diverse. True that this is also presented as an epithet for many different kinds of ‘sages’ in the
Indian religious context, but it was a common epithet to exalt the alleged holiness of the Buddha. Etymologically,
it was later interpreted as: flli, filA, Kfill, #{l, BA, FREK, WEE, 12, &, {4, 12, 213K and prior to that with
the phonetic transliterations (Ch. méuni): &g, X g, 1% (Ogiwara 1986: 1050). However, in the Arth-Chin this
is repeatedly translated as ‘Saint’ or ‘Sage’ B2, As | already discussed, this would be in accordance with the
successful attempt to construct a unified vision of the figure of the Buddha. Another interesting example of
this would be that a reference to the Buddha as the ‘great seer’ (mahesi Sn 915) was transcribed in the Arth-
Chin with the odd transliteration of K=& (TO198_.04.0184b12). It is worth noting the relation between this
term and early forms of Saivism — a background intrinsically involved with the development of Buddhism —
where this word is used to venerate the God Siva (Gombrich 2006: 148-151). The attempt to legitimize the
superiority of the Buddha over other spiritual leaders, especially over the most iconic deities of Brahmanism,
is confirmed by the extensive narratives that described Brahma™ as his patron (Ellis 2021: 247). His followers
also attributed countless episodes to him in which, among other Vedic deities, the king of the devas, Sakka (Sk.
Indra) (Appleton 2016: 25-50), was transformed into one of his most famous pupils™.

The Sanskrit term bhagavan, with more than six different meanings in the Buddhist context, was phonetically transcribed as: &1l
X (Ibid. 107).

When one indulges in sexual intercourse, (Metteyya, the Blessed One said), even the teaching itself is forgotten and he practices
wrongly: this is ignoble in him (Sn 815) (Bodhi 2017: 346)

Methunam anuyuttassa Metteyya ti Bhagava mussat’ evapi sasanam, miccha ca patipajjati, etam tasmim anariyam (Sn 815) ‘Men-
tal attachment to the physical senses of a woman leads to forgetfulness of the commandments of the Sage’

Arth-Chin (Bapat 1951: 86).

BEREL KEREIR BB (T198.4.179b11 T198.4.1790b12).

According to Bapat (1951: 170), the Chinese translation of Sn 955 is ‘The Honored One'. It should be noted that sattar was also
introduced in Chinese, particularly in the Arth-Chin, with the same B character (T198.4.186b15). This passage praises the Buddha
as having great ‘divine powers’ E#X from Tusita heaven, transcribed as 521ff.

The use of the character i& (Ch. dao) for ‘path’ by Chinese translators is intriguing. This sinogram was widely used with a clear
influence from Daoism and to symbolize the ‘fruit’ of the absolute truth (bodhi) (Funayama 2022: 56-58). There are various inter-
pretations of this line, including: 1) the ‘eye of the (Buddhist) path’, 2) the ‘eye of the Dao’, and 3) the ‘eye of the Truth’. The second
interpretation is perhaps the boldest of the three. Nonetheless, it is important to emphasize that this type of narrative functioned
as their identity discourse to propagate the path of nirvana rather than the method(s) for achieving it. As discussed below, the
narrative served as a means to establish and promote their identity.

" T198(4)179b22, 183b12, 187227, 187c7.

2 gsn 780 (T198.4.177b29), and Sn 812 (T198.4.179a22) demonstrate that the Arth-Chin counterpart of Sn 823 lacks an equiva-
lent translation for muni (Bapat 1951: 88). The text advises to ‘think and plan of going [from the world] far, far away’ (Rit=&K
T T0198.4.179b29). In contrast, the adaptation of Sn 838 asks: ‘but how can the sage accept it? (Bapat 1951: 100) EE A E %=
(T198.4.180b09). More explicit is the example of the Chinese translation of the verse Sn 845. The Pali terms naga and muni were
combined with the same character: All over the world, the saint (as described by Bapat 1951: 104) wandered seeking to destroy
suffering; free from disputes, not joining issues with anyone. Like the pure water-lotus, devoid of mud, and unsullied by particles
of filth and mire; the sage is quiescent and free from lust. With no additional attachments to worldly pleasures (R KKE &=
BB KEREE SEELARE BETREME NEARE A REPTR(T198.4.18025-T198.4.18028).

The prominence of Brahma as a guardian deity in Buddhism was introduced also by Chinese translators. This is evident in the
Arth-Chin’s numerous references to Fan Tian (JXX). Scarcely mentioned in Dhp-Chi"eN, Brahma is depicted as the very ‘essence
of Universe’ and the ‘place where one goes after death’ 7K (T210. 4.561c8), descriptions which offer insights of the post-
mortem beliefs of Vedic Brahmins. For further information on regarding narratives about Brahma in Buddhist, Jain and Hindu
literature, see Appleton (2016: 57-81).

| researched the adaptation of Indra (who is the most worshiped god through Vedic hymns) in Buddhist narratives in my Doctoral
Thesis. The Chinese interpretation of one of the most popular jataka tales in Asia (also covered in Japanese medieval literature)
implies a misleading use of his figure (commonly adapted in Indian texts as a trickster), as well as a catechetical adaptation of
Indra as a follower of the Buddha (Villamor 2023b: 70-105).
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History attests to the fact that, among the vast sea of epithets, ‘buddha’ is the most renowned and
commonly used title to refer to the Buddha. As | argued elsewhere, special attention must be paid to how
his image was shaped in such a way. In the beginning, the term ‘buddha’, a noun commonly used at the
time, was neither his preferred appellative nor the term used to describe the goal of Buddhism in early
Buddhist scriptures (Villamor 2024a). The term buddha (Sn 957, Dhp 387, 398, 419, 422) was thus interpreted
for the Sn 957 in the Arth-Chin not referring to him as the Buddha in a common way, but adding mysticism
to his experience detailing: ‘With no trouble. He is awakened to the good’ (Bapat 1951: 170) (EE&&KET)
(T198.4.186b18). As | discuss below, we can also find examples of the theologizing of his experience in the
Dhp-Chi WeN and Dhp-Chi ™, even where translators later introduced unified terms to refer to the Buddha as
Fo 1 and Shizin & in the text.

As | briefly revised here, early Buddhists from India introduced many epithets to venerate the Buddha.
Many of them have correspondences in the Arth-Chin. Buddhist authors™ did not hesitate to use appellatives
to praise him. The teachings of the Buddha were remembered in many ways. However, in the Av and By,
the oldest strata of the Canon, there seems to be a certain consensus regarding this ancient allegory. At
the very least, whenever it is mentioned in the Ay, the verses evoke the apophatic way in which the Buddha
used to teach. | think it cannot be completely denied that this formula has a tang of his pragmatics to it.
For the Buddha, words meant nothing without actions and thus, for him, words could always be used as a
metaphor. This may have resonated as one of his most powerful claims against Vedic ideology. Through this,
by borrowing terms such as the ‘oblation water’ (Sk. udaka), he denied the philosophical assumptions of Vedic
Brahmins (Villamor 2023a). However, it is still uncertain how Chinese translators interpreted his metaphors. As
we already reviewed, early Chinese translators of the Av and Bv attempted to unify the image of the Buddha.
Therefore, we shall consider whether they were concerned about describing the religious goal of Buddhism
by attributing the definition of brahmana to the Buddha himself. As we shall see, controversy around this
allegation was widespread and even reached Chinese kingdoms, where the social paradigm was not under
the influence of Brahminic thought (beyond the influence from Buddhism, of course). The controversy was
long lasting, which would mean that Chinese Buddhist translators were aware of it and the problems related
to spreading Buddhism in such terms.

3. The interpretation of ‘him | call a Brahmin’ in early Chinese translations

3.1. Its omission from the Chinese version of the Arth-Chin

The social context of ancient Chinese kingdoms was different from northeastern India, where Buddhism and
other ascetic traditions emerged (Bronkhorst 2007). The rivalry between Brahmins and Buddhists spread
in India after the Mauryan Period (circa IV BCE) (McGovern 2018: 26, 165). Chinese Buddhists did not have
to compete with Brahmins for royal patronage, which does not mean that they were not in competition for
patronage with other religions. Their identity discourse is noticeable in their tendency to omit references to
‘brahmin’ as the goal of Buddhism. All of this despite their knowing that the tradition of the Canon inherited
that affirmation as Buddhavacana.

Passages of the Av portray one of the most characteristic aspects of the Buddha'’s teachings—his explicit
disinterest for metaphysics (Sk. avyakata f&zc) (Bodhi 2017: 168), which can be particularly noticed in Av lines
in the apophatic way that ‘him | call a Brahmin’ (tam aham brimi brahmanam) is formulated (Villamor 2024 a:
4). This well-known affirmation has already been noticed in commentaries of the Canon in Gandharilanguage
(tam aho bromi bramano), in Sanskrit (vah sa vai brahmanah smrtah), and in the Chinese translations of the
Ud 1.6 as 2B (Baums 2009: 581). Bapat (1951: 12) expressed that Zhi Qian frequently misunderstood the
Indian source when translating the Av into Chinese. It has also been suggested that the Chinese translation
of the Arth-Chin does not fully grasp the meaning of ‘brahmin’ (Bapat 1951: 8) in its interpretation of the verse
Sn 843",

(Sn 843) Saccan’tiso brahmano kimvadeyya, ‘musa’tiva so vivadetha kena: yasmim samam visaman
capi n’ atthi, sa kena vadam patisamyujeyya.

‘Why would that brahmin assert, ‘It’s true, or with whom would he dispute, ‘It’s false’? When for him
there is no ‘equal’ and ‘unequal,” with whom would he engage in debate?’ (Sn 843) (Bodhi 2017: 351)

BHANEME CEZHERF WAETER WMASK/HE Arth-Chin
(T198(4)180b21-T198(4)180b22)

The Chinese character # (Ch. f6) is commonly used to refer to the Buddha, with its phonetic transcription of the sound ‘but’ from
Iranian languages. The character ;2 originated from Middle Asian languages, represents the phonetic transcription of the Bac-
trian terms of ‘bodo, boddo, boudo’ (Ji et al. 2007: 470). Older Chinese translations render it as ;£ (Ch. futd) and 7 (Ch. fatu),
while an additional common phonetic transcription, {ABE (Ch. fétud), can also be found (IBJ 2014: 867, Pellard 2014: 690, Miyajima
2006).

Attributing authorship of the various teachings in Buddhism is a complex endeavor. The term sarighavacana has been used to
refer to Buddhist authors, distinguishing them from the multifaceted entity of the sarigha, which comprises not only authors but
also other individuals who have contributed to preserving Buddhism. Textual criticism suggests a complex and heterogeneous
process of transmitting Buddhist teachings (Shaw 2015: 454).

An ancient version of this passage in Sanskrit, translated from a vernacular source of the Ay, supports the notion that a ‘true Brah-
min’ was originally defined as someone who abstains from arguing and remains silent. (Satyam it[y] e(va va)deta (brahma) (mrs eti)
va kim prava(detha ke)[na] [...] Arth-Skik1.2) (Hoernle 1916: 717).
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‘Here is the Truthful” -how can one thus proclaim? ‘To the void he has clung!" such dispute who can
raise? ‘Right or wrong'’ all such [judgment] he has ended. In what words, then, can you his shortcomings
declaim? (Bapat 1951: 56)

While defending Zhi Qian, previous studies have asserted that he omitted the formula from his translations of
these verses because it was not necessary to convey the meaning (McGovern 2018: 177). However, his omission
does not seem fortuitous, as it was a sensitive topic for Chinese Buddhists as well. We may doubt the coincidence
of it when, in his commentaries, Zhi Qian uninterruptedly uses this term to refer to the Buddha'’s interlocutors
—Vedic Brahmins. Overlooking presumptive innocence, in my view this was more than a mere misreading of
the Canon. | believe that this implied a more complex process of concealing an affirmation that could mislead
the discourse of Chinese translators, resulting in contradictions. In the Arth-Chin, Zhr Qian transcribed Vedic
brahmins (&), who were the Buddha'’s interlocutors, as well as other allusions to several brahmins & E)
who encountered and dialogued with the Buddha®. This transliteration 7X'°:& (Ch. fanzhi) (lit. ‘one, who has [the
god] Brahman-like will’) is an etymological attempt that dates back to the earliest translations, preceding the
rise in popularity?® of the phonetical transliteration Z#&F (Ch. péluémén) for brahmana?®. If the omission was
simply a result of a misunderstanding by the Chinese translators, why did they not just transcribe the formula
literally ‘Vedic brahmins’, as they did in other paragraphs? If we regard it as unintentional, it becomes hard to
understand why the formula was almost completely omitted in Chinese, when brahmana is clearly established
as the ideal figure of Buddhism in the Pali Canon. As we may see in the following quotations in the Arth-Chin,
those lines were not translated into Chinese, except for the counterpart for Sn 795.

Na brahmano annato suddhim aha ditthe sute silavate mute va, puffie ca pape ca anupalitto
attafijaho na-y-idha pakubbamano. (Sn 790)

‘A brahmin does not speak of purity by another, by the seen and the heard, by good behavior and
observances, by the sensed. Untainted by merit and by evil, he has discarded what was taken up
without creating anything here’ (Sn 790) (Bodhi 2017: 342)

REEESK RERFMTE BF5FMNME TEEARBE  Arth-Chin
(T198(4)178a6-T198(4)178a7)

‘No deliverance doth he gain from heresies diverse. From what is seen, or heard, from rites or rituals
and beliefs; Never gets he tainted by merit or demerit; Everything he has relinquished, [even] love of
fame’ (Bapat 1951: 64).

‘For a brahmin who has transcended the boundary, who has known and seen, nothing is tightly
grasped. Not excited by lust or attached to dispassion, he does not grasp anything here as supreme’
(Sn 795) (Bodhi 2017: 343)

Simatigo brahmano, tassa n’ atthi atva va disva va samuggahitam, na ragaragi na viragaratto, tassidha
n’ atthi param uggahitan ti (Sn 795)

ERERRE HREZEEN EFEZEFE BEEEZEF Arth-Chin
(T198(4)178a16-T198(4)178a17)

‘Nothing does he possess and thus a Brahman is he made. The Law he has seen and heard and
thus properly accepted; No passion of senses has he, and likewise. No attachment for the passions that
corrupt; And thus, for him there is nothing that is purest, To which he may [ever] get himself attached.
(Bapat 1951: 66).

tassidha ditthe va sute mute va pakappita n’ atthi ana pi sahfia: tam brahmanam ditthim anadiyanam
kenidha lokasmim vikappayeyya. (Sn 802) || Sn IV, 5.7 ||

‘Not even a subtle notion is formulated by him about what is seen, heard, or sensed here. How could
anyone here in the world categorize him, that brahmin who does not cling to any view?’ (Sn 802)

ERTMERE ARNAE SEREIRERER WERSIEHZ  Arth-Chin
(T198(4)178c10-T198(4)178c11)

“To his practices, thoughtfully accepted, orto what he has seen, or heard, or wrongly conceived, he gives
not the slightest thought; The wise man contemplating on Law has all the heresies buried. Because of
this attainment of his, he gives up all worldly things he holds ‘vain’ (Bapat 1951: 72)

(Sn 803) Na kappayanti na purekkharonti, dhamma pi tesam na paticchitase, na brahmano silavatena
neyyo, paramgato na paccetitaditi|| SnlV, 5.8 ||

It cannot be assumed that the Arth-Chin was a direct translation of the fragmented Sanskrit text discovered by Hoernle (1916). The
Sanskrit fragments refer to Magandika (in this Chinese version mentioned as EER1E) as a parivrajaka, while the Chinese version
refers to him as a Brahmin (;—‘CM) (McGovern 2018: 276).

It is unclear if the character 7% was present in the Chinese language prior to the introduction of Buddhism (Funayama 2022: 117).
In subsequent translations, the term & was substituted with Z27&F3. However, in the initial Chinese translations examined in this
study, there is no usage of the later phonetic transliteration of ZZZ&PS.

It seems that the phonetic transcription of péluémén (Z#F9) was introduced by An Shigao &% (148-168 CE) and Lokaksema X
30038 (178-189 CE) (Karashima 2016: 107-108).
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‘They do not construct, they have no preferences; even the teachings are not embraced by them. A
brahmin cannot be led by good behavior and observances; the impartial one, gone beyond,
does not fall back’ (Sn 803) (Bodhi 2017: 344)

BEBMAT FMIUERERH EBTHKRH EFEKAE  Arth-Chin
(T198(4)178¢12-T198(4)178c13)

‘Nothing doth he possess; how can the dharmas he have? Of the dharmas he practised before, he
seeks and discusses the meaning; By merely observing conduct, the Truth itself he is seeking. He has
completely gone beyond, and to the crowded world, he would not return’ (Bapat 1951: 74)

(Sn 907) Na brahmanassa paraneyyam atthi dhammesu niccheyya samuggahitam, tasma vivadani
upativatto, na hi setthato passati dhammam afAfiam. || Sn 1V, 1313 ||

‘For a brahmin there is no being led by others, no selecting among teachings and grasping tightly.
Therefore, he has overcome disputes, since he does not regard another teaching as supreme’ (Sn 907)
(Bodhi 2017: 361)

SMERNH —FRWFE EAERTAE LBEZBEASH  Arth-Chin
(T198(4)183a28- T198(4)183a29)

Words like these he doth speak: ‘Everyone [else’s] views are from purity fallen’. This view, of his then, is
dominated by hatred. Because of ‘his highest wisdom, he boasts of himself as ‘Great’. (Bapat 1951: 138)

(Sn 911) Na brahmano kappam upeti samkham na ditthisari na pi idnabandhu, Aatva ca so sammutiyo
puthujja upekhati, uggahananta-m-annie.

(Sn 911) ‘Having comprehended, a brahmin does not take up mental constructs; he is not a pursuer
of views nor a kinsman of knowledge. Having known the commonplace opinions, he maintains
equanimity while others grasp’ (Bodhi 2017: 362)

ERIEME AREHFME WREFSGAE ETRERE  Arth-Chin
(T198(4)183b7-T198(4)183b8)

‘With his wise thoughts, the inaccessible he doth reach; No heresy firm doth he harbour, his
consciousness being awake; The closing [of the doors of senses] he knows and from objects of
attachments he is far; Circumspect just he is, without grasping the [heresies] that are divers’ (Bapat
1951:140)

(Sn946)Saccaavokkammamunithaletitthatibrahmano??, sabbamsopatinissajjasavesantotivuccati.
‘Not deviating from truth, a muni, a brahmin, stands on high ground. Having relinquished all, he is
indeed called peaceful’ (Sn 946) (Bodhi 2017: 367)

RFHNFROE UIKDEE ZhLKREE BHHTAIER  Arth-Chin
(T198(4)189¢7-T198(4)189c8)

‘On firm truth as their vehicle, do the intelligent take their ride. And presently do they come to wisdom,
from tribulations freed. From dangers of rebirth do they guard themselves quick; Diligently are they
watchful and Peace do they attain’ (Bapat 1951: 206)

3.2. The interpretations of ‘him | call a Brahmin’ in early Chinese versions

In a context where Buddhists did not have to interact with brahmins, omitting them was an easy enterprise.
However, Chinese translations were made from very different primary sources. Thus, the textual evidence
surrounding this formula in Chinese translations is, as might be expected, diverse in several respects.

There is a noticeable semantic correspondence between the verses of Dhp 393 and the lines of Sn 136.
They recount the way in which the Buddha refused hierarchy by birth and thus the presumed superiority of
brahmins, even as inheritors of the Vedas. His teachings focused on ethics; his pragmatic method to purify
karma. For him, the purity of someone depends on nothing but ethical behavior. The Chinese translations of
Dhp 393, where the Buddha’s pragmatic restatement of ‘holiness’ is described, are etymologically interpreted
as ‘thus [I] named a brahmin’ &&3%&2 by both the translators of Dhp-Chi%eN and Dhp-Chi M. This would
mean that, at the very least, they knew the meaning behind the formula was someone that acts rightly.

22 The commentary of Pj Il describes a ‘true Brahmin’ as someone who ‘stands on the high ground of nibbana’ (Bodhi, 2017: 1399-
1400). It is necessary to consider carefully the description of thale tifthati brahmano, later used for defining an arahant (SN IV 157.9;
SN IV 175.3; AN 11 513 and AN 1V 12.31-13.7) (Ibid., 1720), and why Buddhist redefined the Buddha’s unfading formula of ‘him I call a
Brahmin’ (Villamor 2024a).

This Chinese transcription &7, is one of the earliest in introducing the conventional formula. The identical transliteration is
present in multiple texts. It also appears in the Chd Yao Jing HEE#E which was translated by Zhu F6 Nian Z4#:2 (T212(4)). This
independent text has a parallel version to the Brahmanavaggo X5k of the Dhp-Chi ¥, The phrase is frequently mentioned as
4B in the Chinese Udanavarga (ZEELEE) (T213(4)) (translated by DevasantikaX 25) and as Bi&Z 7 in the Chinese
adaptation of the Ekottaragama (EA-Chi) #E—F&#& (T125(2)) (the Chinese adaptation of the Ekottaragama by Samghadeva &l
#, which was completed in North India around 397-398 CE) (Emoto, 1984: 93, 103). The relationship between the original translation
of EA-Chi and the Mahasamghika (KZ&&F) school has been discussed. However, it appears that the actual Indian source used for
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na jatahi na gottena na jacca hoti brahmano,

yamhi saccafi ca dhammo ca so sukhi so ca brahmano. (Dhp 393)

Na jacca vasalo hoti, na jacca hoti brahmano,

kammana vasalo hoti, kammana hoti brahmano. (Sn 136)**

TR E BRRE #IT/E(T JEHRIE Dhp-Chi Yo (T210(4)572¢9-10)
IicfER BARE #HTEIT FRRIE Dhp-Chi ™ (TO211_.04.0605a14-15)

Although in the Dhp-Chi%oN and Dhp-Chi ™ some passages conveyed this sense, when the allegory

was explicitly mentioned in the Vedic context, in order to avoid controversy, Chinese translators preferred to
omit it. In the Dhp-Chi%oN, the Dhp 392 allegations describing its meaning with a parable of the Vedic ritual of
fire are excluded from the translation. It was only emphasized that the Dharma was the Truth, taught by the
Buddha himself.

Yamha dhammam vijaneyya sammasambuddhadesitam sakkaccam tam namasseyya aggihuttam’va
brahmano. (Dhp 392)

You should venerate your teacher by whom, You learned the true Dhamma, Taught by the Perfectly
Awakened One, Like a brahmin venerates the sacrificial fire. (Bodhi 2017: 165).

If the mind awakens by the Buddha’s Dharma, observing the mind itself, it will naturally return to purity,
[like] water becoming clear.

H0ET A BOB5 FNEK  The Dhp-Chi VaN (T210(4)572¢7-8)

There are other lines where the formula was completely omitted from the Chinese translation. Could it be

the absence of that part in the Chinese manuscript, just a mere coincidence caused by a corrupted primary
source? We cannot precisely know. The Dhp-Chi WoN mainly represents what in the Canon was mentioned as
‘him | call a (true) brahmin’ with a literal transcription in Chinese (BB ). On the other hand, in the Dhp-
Chi MM as in the Arth-Chin, this affirmation was broadly ignored?®. Therefore, we can confirm that the Dhp-
ChioN was probably translated from a direct extract from the Pali Canon. However, there are some verses in
the Dhp-Chi P that transcribed the formula even when the Arth-Chin did not mention it.

th 383 (Dhp-Chi WoN (22) EFRTE SN MITEE (23) BB ) Dhp-Chi PN (E7[8] WIE Earl
%DTTE% iEnHJ'l.ll..\) th 384 (th -Chi WQNL/(,. —/f /E/Q/X/ETL" (24) n%ﬁk‘(f‘iﬁg iEE;EﬁIL;\) (th -Chij N
L;{;ﬁ:;‘f ERER, SR 2EERTE), Dhp 385 (Dhp-Chi WoN B (25) RIKEZE RH#EE BB
&) (Dhp-Chi™~™ -), Dhp 386 (Dhp-Chi "oN (26) BIERIE FrfTAR LRI (27) BB RE (Dhp-Chi PN
-), Dhp 387 (Dhp-Chi Won .. ](572c1) IEHEAP BEREE (2 BeeidRE 2HIEEA) (Dhp-Chi P -),
Dhp 388 (Dhp-Chi WONHESHE ALEEYFI[...]) (Dhp-Chi ¥ - ), Dhp 391 (Dhp-Chi WQNS &
SRELEK (7) B =1T BEXE) (Dhp-Chi ¥™ - ), Dhp 395 (Dhp-Chi WoN i AR#ES (12) S5 8GE1T BIE R
1t BERE) (Dhp-Chi™™ -), Dhp 396 ((13) BiF&E ECEB WFHT = (14) IEIEE) (Dhp-Chi~™ -),
Dhp 397 ({&s&FIAR NEES (15) EEME FE/AE) (Dhp-Chi ¥ - ), Dhp 398 (BT43E:1 (16) RERELE
HEHE 258%%E) (Dhp-Chi ¥™-), Dhp 399 (Dhp-Chi "N (17) EERZE BT ARE (18) BEBRT)
(Dhp-Chi ¥ -), Dhp 400 (Dhp-Chi Wz B2 B35 (19) ImE B B8 &E) (Dhp-Chi ™ -), Dhp
401 (Dhp-Chi WaN,LEERE (20) ANiEiE AEACE BEXE) (Dhp-Chi U™ -), Dhp 402 (Dhp-Chi WON(21)
BASE RERE BETEIE (22) 2X™E) (Dhp-Chi ¥™ - ), Dhp 403 (Dhp-Chi WeN2iBIbE EHERE
(23) BT LEE %;E*A",.,\) (Dhp-Chi &N - ), Dhp 404 (Dhp-Chi WONEE1FZRE (24) R R D KEMN 28
%) (Dhp-Chi #™-), Dhp 405 (Dhp-Chi WoN (25) Z|ERCEL EEED EFEN (26) BEES) (th cm
FIFN ) Dhp 406 (Dhp-Chi WoNEE ARG JEMAVE (27) BRETF BERE) (Dhp-Chi ~™N-), Dhp 407 (Dhp-
Chi WoNE 22222 (28) IBIESEE vl BEXT) (Dhp-Chi PN X[NMERKER BEHE, NivkhE 28
75), Dhp 408 (Dhp-Chi WoN (29) Bttt sE RS /VEE (573al) %;Eﬁ:—&) (Dhp-Chi MMNEf#EHE O
|EEE, /\EEN BERE), Dhp 409 (Dhp-Chi WoNFrttZE5% SR EM (2) EEERE BEXE) (Dhp-Chi
FIAN_), Dhp 410 (Dhp-Chi WaNS 11735 (3) & HER BB ER BERSE (th-ChiFJFN-), Dhp 411 (Dhp-Chi
won (4) EH4ERS AFERIT 1THEN (5) BER) (Dhp-Chi ™ - ), Dhp 412 (Dhp-Chi "oNATRERIE 1T K

24

its translation into Chinese was an unknown text (Hirakawa 2011: 97). Along these lines, an esoteric scripture by a Japanese monk
(Raiyu %&1&) compiled around 13th CE also transliterates the definition of what it means to act rightly, ultimately redefining the term
‘Brahmin’ (Dainichikyésho Shishinshé K B#EERIE/0\#)T2217(59)). This text introduces the Chinese transliteration for explaining the
experience of instantly attaining Enlightenment (FZEI& 7). However, in order to be considered a valuable individual worthy of the
Iabel Brahmin', one must engage in purifying acts ((£1T) with intention (575)' to earn the title of Brahmin (& FtBLIRTRERE

& (T2217(59)639¢29-T2217(59)640al). This essay portrays the Vedic influence of Tantric Buddhism. Brahmins are mentioned in

relatlon to the Vedas ZPE (for more information on this Chinese transcription and how the mythology of India was interpreted for the
catechetical porpoises of monks in Japanese medieval literature, see Villamor 2023d) as part of the ‘external teachings’ 74&. This
is noted as part of the ‘external doctrines’ based on the passages narrated by the sage il JutanE= (an ancient phonetic translit-
eration for Gotama). These phonetic transliterations enable the possible tracing of Chinese primary sources that Japanese monks
used for introducing Buddhist stories in Japanese medieval literature (Villamor 2023e). Additionally, it is noteworthy that it is said that
the presumed Sanskrit source of this text is accredited as the language of Buddha (2 &R :E) (T2217.59.639¢28-T2217.59.640a3).

| have already discussed these well-known Buddhist teachings and its various transcriptions in classical Chinese (Villamor 2024b:
note 31).

25 References to the Dhp-Chi WoN were analyzed from TLB. The quotations from Dhp-Chi ™ are from SAT.
26 The translation of 7B} is exclusive to this line in the Dhp-Chi Won,
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& (6) EEEE BEXE) (Dhp-Chi N -) Dhp 413 (Dhp-Chi WONLEEYF (7) AW EHXEK 288
&) (Dhp-Chi 7™ - ), Dhp 414 (Dhp-Chi WoN (8) REFESK HBEZE MEE F (9) NI thEE MERAE BEE
&) (Dhp-Chi M -), Dhp 416 (Dhp-Chi %N (10) BETR & BfREMR BHEE (1) 8BRS (Dhp-Chi~™ B
ETRAE HRENR TECDRE BENTE) Dhp 417 (Dhp-Chi WoNgt A RE FEXRE (12) BN BERE)
(Dhp-Chi FJFN -), Dhp 418 (Dhp-Chi WoNZELfmat 13) BEIRE BT BERE) (Dhp-Chi PN -),
Dhp 419 (Dhp-Chi WaN(14) FRAEEEZ SEEFTE BL MK (15) BEXE), Dhp 420 (Dhp-Chi WNEE FE &
HIFREE (16) BREER BBHTE) (Dhp-Chi M -), Dhp 421 (Dhp-Chi WoN FRiT (17) hhES EigEe 2
X&) (Dhp-Chi~™ -), Dhp 422 (Dhp-Chi YoN(18) i B BEBEE SR8 (19) @B R&), Dhp 423
(Dhp-Chi WoN BH1TE @ AFTER (20) S B4R SUBEX BHIEEER (21) BEXS) (Dhp-Chi WWNE [13] #HifE
t AFTERR EREE FEEXR, PR B2BEE).

Given all of this, it would be too naive to maintain that the Chinese translators of these texts did not
understand the formula. We may also reach this conclusion from the context and meaning of the translations in
the Dhp-Chi P™, where the text remains the ethical message of the Buddha—actions are what make someone
noble, not their family name or their birth. From the perspective of the Buddha, holiness only depends on
intentional acts. Therefore, for him, that formula had to be more than a metaphor on social status, a pragmatic
teaching to achieve bliss. This thought is portrayed in the Dhp-Chi ™™, noted in the prosaic commentaries
before the introduction of the verses with a unique transcription: ‘it is not his name what makes a Brahmin’ (3E
7% 7%5), which can only be found in this commentary in the entire collection of Chinese Buddhist scriptures.

‘[Then] the Buddha said to the [Vedic] brahmins. Please listen carefully and deliberate [oniit]. [...] Itis
not the name, but conduct that makes [a true] brahmin’.

HBEREZEBZL.] WEETIERARE. (T211.4.605a5-a9) Dhp-Chi MW

The translators of the Dhp-Chi™™did not cover the allegory of ‘brahmin’ as the goal of Buddhism most of the
time. It is not necessary to say that for the time of these Chinese translations, Buddhism was presented as the
religion started by the Buddha. The transmission of Buddhism from India entailed the historical assumption that
Buddhists made; that regarding the teachings of the Buddha as the absolute truth itself, rather than a method
to accompilish it. This implied not only the belief on the extraordinariness of what the Buddha experienced, but
also that nirvana can be explained. This interpretation, deeply rooted in their veneration of the Buddha, derived
into the attempt to remember what the Buddha has never explained directly. That, which was metaphorically
named as nirvana, is of course largely discussed in Chinese translations. However, what is not that obvious
is that sometimes Chinese translators went one step further in not translating literally buddha, but exploring
catechetical explanations to inspire audiences as far as the ideographic resources of sinograms allowed.

4. Convincing that the Buddha attained nirvana

That the Buddha attained nirvana is a conviction based on faith, since such a thing cannot be verified
empirically from outside. This belief, perhaps the most significative for Buddhists, was completely assumed
among them, as the narratives assiduously prove. The confirmation of what might imply nirvana is not referred
to in the oldest verses of the Canon. The allusions to it in the Av (Sn 822, 940, 942) are also not completely
cataphatic. These passages explain the correct way that leads to nirvana, but not nirvana itself. The Av only
detailed what we can understand by words, its surroundings. However, after the Buddha was mythicized, the
next step was to convince about the mysticism around nirvana. For Buddhist followers the Buddha himself
was the most representative of the foundation of nirvana. The Chinese translations we analyzed in this paper
portray the interest of making a convincing apology to the Buddha as the leading figure of nirvana, contrarily
from the classic discourse held in the Canon of nirvana as the mystic experience to deify the Buddha.

Inthe Arth-Chin, nirvana was transliterated by one of its oldest phonetical transcriptions in Chinese: JEJE (Ch.
nihuan)?. The latter term in which the interpretation of nirvana was unified was niépan ;22&. This transliteration

2z Previously, it has been argued that in the Arth-Chin, the Buddha encountered a Brahmin named Sees-Dharma (3=#5) (McGovern
2018: 180). In my opinion, this is a rhetorical device employed to promote Buddhism as the teachings of nirvana, by precisely
illustrating how the Buddha convinced a Vedic Brahmin, by teaching the principle of dependent origination; who was initially
unconvinced (BREEH, BREL E8R MEARPEGATE, RNEERE B X8, I E B ERR. R EER &£ LZEArth-Chin
(T198.4.182¢27-T198.4.182¢29)). It is evident that the identical characters are reversed in preceding lines of the Arth-Chin to praise
the Dharma. Nonetheless, in the Pali passages of the Ay, the intention was to illuminate the behavior that define an ‘authentic
Brahmin’, which are not translated into Chinese.
tassidha ditthe va sute mute va pakappita n’ atthi ani pi sanfna: tam brahmanam ditthim anadiyanam kenidha lokasmim vikappay-
eyya (Sn 802)
Not even a subtle notion is formulated by him about what is seen, heard, or sensed here. How could anyone here in the world
categorize him, that Brahmin who does not cling to any view? (Bodhi, 2017: 344)
Or heard, or wrongly conceived, he gives not the slightest thought. The wise man contemplating on Law has all the heresies
buried. Because of this attainment of his, he gives up all worldly things he holds ‘vain’ Arth-Chin (Bapat 1951: 46)
BEROHARE ABIAE BREERE {ESIEEZE (T198.4178¢10-T198.4.178c1).
Moreover, my argument is also supported by the statements in the thirty-fourth chapter of the Dhp YN, called the ‘Chapter of
the Sramana(s) W PISFTIEE =170 (T210.4.571c28), which does not exist in its counterpart in the Pali Dhp. There, the same
sinograms are used to indicate ‘the contemplation of the Dharma’ #3;%. The surrounding allusions to Chinese paradigms are also
noteworthy in these lines, but also how they were used to support faith in nirvana (‘Meditating without negligence [...] Without
meditation, there is no wisdom. There is no wisdom without meditation. To follow the path [of nirvana is the path of] wisdom and
meditation. [This is how you achieve nirvana [...], [by] contemplating the Dharma with a unified heart’ (IBERE [...] EERE &
BAE EREBESEIRE [.] —DEIE (T1210.4.572a16-T210.4.572a20).
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is not used in the Arth-Chin, nor in the Dhp-Chi W\, However, in the added final chapters (inexistent in Pali), the
narrative exaltation of nirvana in the Dhp-Chi WoN, represented as JEJE, is plausible?®. In the following lines we
can notice that the Buddhist teachings, as the Dharma (%)%, were equivalated to nirvana.

‘l acknowledged by myself the nirvana, the fruit of immortality, the well-taught Dharma.
EmHEE BEUSIEE T2104.560a15

‘Good [actions] led to receive good [consequences]. Evil [actions] led to receive bad [consequences].
[Those] possessing consciousness fall into [rebirth again] in a [new] utero. Evil doers enter into hell(s).
[However,] right-doers ascend to the heaven(s) accomplishing the uncaused: nirvana’

RENGE RRAUGRE FHERE BEAME TELRX BRSRE
(T210.4.565a21-T210.4.565a23)

‘Among the teachings of the Buddha, the highest is nirvana’ #&73EEs (T0210_.04.0567a25

‘Refrain from committing evil, diligently practice virtuous actions, purify your own mind. Those are [the
teachings] of Buddhism. The Buddha, the saintly sage, is free from defilement and desire. Among all the
Sakyas, he is the noble one [...]. [He said] | acknowledged by myself the supreme tranquility, the nirvana.

HBRE FEFT BFHE ZHEMH GREE HREE EETHE [ BRER BXEE
(T210.4.567b01-T210.4.567b03)

‘Nirvana is the superior bliss. Hunger is a grave illness. Suffering (P. dukkha) arises from mental
patrons (P. sarikhara). Knowing this truth deeply, leads to the supreme tranquility: nirvana’

TBERR B XRE TEES B BERE (Dhp-Chi WoN T210(4)573a28-a29).

As in many other Chinese translations, these lines denote how nirvana was explained in a catechetic way
more than epigraphic. Also, in the additional chapters of the Dhp-Chi VN, there is an obvious tendency in
reformulating the ethical message as the way to reach the ‘highest prosperity’ 2 &&= 4. In its colophoniit
has said that by putting into practice Buddhist ethics, the audience, normally Vedic brahmins, obtained a great
joy only by having the change of listening to Buddhism' (& E #2500+ KEE, Dhp-ChiWeNT210(4)575b8). This
is mostly literally paraphrased in the Dhp-Chi ¥™ in his conclusion, reinforced by explaining that the audience
of the Buddha, a congregation once again of Vedic brahminsZ&7X 7, attained the grade of arahant (A fIE7E).

These verses were spoken by the Buddha to a group of brahmins: All of you, too, can attain nirvana if
you diligently practice by yourselves what | am about to teach you [...]. Upon hearing the five teachings,
the hearts of the Brahmins were filled with joy. They respectfully honored the Buddha and said: May we
become your disciples? They then cut off their hair and became samanas. By cultivating purity in their
practice, they attained the state of arahant [...]

HRECHTERS: USHEEFECEERY [.] ASEHRABERZER, RitA#H: HAHF REARE
BMEDFS, RTERARMFERFFEE [...] Dhp-Chi ¥™T211(4)605a29- T211(4)605b04.

The thirty fifth chapter of the Dhp-Chi #™, called the ‘Chapter of Brahmins’ (FAEWERERE=1TH
T211.4.604¢10) (gloss inexistent in the Pali Canon), portray narratives with the same specific aim: convincing
about the superiority of nirvana (this supplement chapter is transcribed as ;££&). Here this was presented
as the absolute truth incarnated by the Buddha himself. The Docetism aspect of the Chinese translations
highlighted nirvana constantly, by reaffirming it as his own acknowledgement. This repetitive pattern that, as
already stated above, attempts to take advantage of the renown of the Buddha in order to spread Buddhism
among Chinese as the path of nirvana.

The aspiration to cease suffering is the fundamental resolve for nirvana. Those who follow the path
of nirvana, [will attain] the complete formless tranquility.

METE REFRE, BEEE BURER (T211.4.595b18-T211.4.595b17)

Through this, the bhikkhus renounce the world and seek the path of enlightenment. This resolution for
the unconditioned, free from craving, leads to prosperity. This is nirvana, the most delightful. Xt
Bt kE, SERSAEEMN. BEURE RRE

(T211.4.595¢10-T211.4.595¢12)

28 Aside from the fact that this Chinese version adds an entire chapter called ‘Nirvana Chapter’ (BB S A8 5 = +757210.4.573a22).
29 For further discussion regarding Chinese interpretations of Dharma as ;% (Ch. f&) see Funayama 2022: 22-44.

® The Buddha said to the (Vedic) Brahmins, ‘Hearing the auspicious Dharma, one who puts it into practice will attain merit and
be liberated from the three worlds. This is nirvana, acknowledged by myself. #5373 [..] MBRFTRESHEZE TESEXHE=
5, BEGEE Dhp-Chi PPN (T211.4.609a08-T211.4.609a11).
| think it would not be unduly skeptical to say that this expression is a restatement of the previous formula ‘he whom | call a
Brahmin, because it corresponds to the meaning of that affirmation in the Canon, although, as | argue here, they restated nirvana
JE#instead of brahmana. Moreover, this passage plausibly forces the use of the first-person pronoun (B8 EE), unnecessarily
repeated, to convince not only that it was the Buddha who attained it, but also a definition of what it might imply. Such a statement
defined by the Buddha himself, despite what his followers might say, would rely on contradiction, since he kept silence on meta-
physics, a stance which was not supported in the same way by all of his followers. Nirvana presented just as a word to understand
how to achieve for real it, became into a reasoning of not much interest among Buddhist believers.
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This scripture is indeed the Dharma, the nirvana. May the Buddha teach what has not been heard
before. Spoke the Buddha to the Vedic Brahmins.

LR R BB RRER FEEAE S RBEHEERE (T211.4.605a4-T211.4.605a05)

Some Brahmanical habits like the ritual bath (Dhp 422), among others, probably introduced by brahmins
converted to Buddhism (Bronkhorst 2011), might have confused the Chinese audience. Perhaps for that
reason, it seems that some of them were not presented by Chinese translators. As intriguingly happenedinthe
case of the translation of Dhp 392, those cultural allegories were not reflected in their Chinese adaptations.
The Dhp-Chi WoN restated the formula for defining who was defined as a Brahmin by underling what Chinese
translators desired to be regarded as a fact: that the Buddha himself (8B) affirmed he attained Enlightenment
(Z). Once again, their attempt was to convince in order to spread faith on that belief. The following Chinese
interpretations are insightful examples of how they proclaimed the experience of the Buddha as explainable.
Their constant attempt was to describe the alleged state of mind they thought the Buddha had, by using the
visual information that sinograms permit, rather than just transcribing it phonetically.

The one awakened, having cut off strap and thong, the cord together with the bridle, having lifted the
crossbar:_That one | proclaim a Brahmin (Dhp 398) (Fieldmeier 2013: 151)

chetva naddhim varattafica sandamam sahanukkamam ukkhittapaligham buddham tam aham brimi
brahmanam (Dhp 398)

[Someone] able to endure and transcend the ‘river’ of rebirth, [that is what] | sever through by my
acknowledgment [of nirvanpa). Him [I] call a Brahmin.

ETAETE R RERRE HEHES? 28 A& Dhp-Chi WoN (T.210.4.572¢15- T.210.4.572¢16)

The one who has realized the dissipation and arising of beings, who is unattached, well-gone,
awakened: That one | proclaim a brahmin. (Dhp 419) (Fieldmeier 2013: 154)

cutimyo’vedi sattanam upapattim ca sabbaso asattam sugatam buddham tam aham brimi brahmanam.
(Dhp 419)

[Someone who] has transcended conditioned existence, does not return to death [again, but] abides
in the unsupported quietness of nirvana. Him [I] call a brahmin.

FreEBE Rz SRR B K 2E & Dhp-Chi WoN (T210.4.573a14-T21.4.573a15)

The excellent one who is a bull, a hero, a great sage, a conqueror, free of craving, the one who has taken
the (ritual) bath, who is now awake: That one | proclaim a brahmin. (Dhp 422) (Ibid.)

usabham pavaram viram mahesim vijitavinam anejam nhatakam buddham tam aham brimi brahmanam.

(Dhp 422)
The supreme hero, the most courageous, capable of attaining the unmovable nirvana;_him [I] call a
brahmin.

RERE EERE BELRE EFEXE Dhp-ChiWaN(T210.4.573a18-T210.4.573a19)

Here we can see that the transliterations and terminology used in Chinese was not simply a phonetical
correspondence, butanetymological attemptwith catecheticalpurposes. Thetranslatorsused conscientiously
the visual information and idiomatic nuances that sinograms portray. The sinograms were combined
according to what the Chinese translators of these Buddhist scriptures most expected; which seems to be
the interest of convincing about the extraordinariness of nirvana. In order to address the inconvenience that
may happen if the quotation of ‘him | call a Brahmin’ was regarded as the Buddha’s words, they sometimes
preferred to avoid it. However, the modus operandi for translating into Chinese was not established yet, so
many inconsistencies between these translators can be found. Nevertheless, their campaign was to convince
Chinese readers, that they know the path of nirvana. Leaving aside religious beliefs and their implications,
from the perspective of the epistemology of these texts we can say that what made the transcription (and
omission) of this formula into Chinese so diverse was not just the lack of a criterion, but the relationship
between the beliefs and catechetical intentions of Buddhist translators.

5. Conclusions

Chinese translators were not born into the Brahmin caste, so identifying themselves as Buddhist Brahmins
would have been outside of their social context and could have resulted in disadvantageous consequences.
This paper analyzes early Chinese translations of Buddhist scriptures, which reveal a lack of lexicographical
consistency in the various epithets used to honor the Buddha. However, the ancient Brahmin ideal, attributed
as the Buddha’s own words in the oldest verses of the Canon, was not always transmitted accurately. The
Buddhist texts® translated into Chinese show more than just how Buddhism was believed. The Chinese

82 Apart from this line, the characters of tH#t (Ch. chi gian) are not present in any of the entire collections of Chinese translations of
Buddhists texts (SAT).

33 Acritical reading of a text’s success hinges on its ability to prompt the appropriate inquiries (Shaw 2015: 454).
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translations of Buddhist texts reveal not only Buddhist beliefs, but also the intricate lexicographical nuances of
Chinese characters and their contextual significance. This marked a crucial turning point, allowing Buddhism
to flourish across linguistic barriers (Funayama 2020). It also ushered in the transformation of Indian Buddhist
scriptures into Chinese Buddhist Scriptures (Funayama 2022).

Theearly Chinesetranslations discussed inthis paper combine characters from Confucianismand Daoism.
This rich lexicographic context of the translations analyzed in this work demonstrate how Chinese translators
explained Buddhism through Chinese concepts. One of the most remarkable terms in their interpretations
are: dao & from Daoism, for pointing to the Buddhist path, or moral righteousness yi £, from Confucianism.
There are many passages in the Arth-Chin and the Chinese versions of the Dhp with references to to these
concepts, used for Buddhist catechism3*. The way in which the title of the Av was translated into Chinese
in the Arth-Chin itself, literally the ‘Buddhist scripture (&) of the Right Steps (& &) Taught by the Buddha ({#
), is another great and unnoticed example of it. Above all, the varied interpretations resulted from the lack
of a criterion for Chinese translation, at the period of the translations examined. As explained in this paper,
Chinese translators converted the apophatic explanations contained in the traditional formula of 'him | call a
Brahmin' into cataphatic narratives that emphasized Buddhism as the path to nirvana. Their religious identity
discourses aimed to distinguish their religion as the holder of absolute truth, leading to the development of
etymological translations. From the beginning, the process of translating Buddhism into classical Chinese
was a comprehensive endeavor that inherently involved both faith and catechesis.

Abbreviations

AN Anguttara Nikaya
Arth-Chin  #ERZ R (T198.4)
Av Atthakavagga

Dhp Dhammapada

Dhp Wan ERERIR (T210.4)
Dhp " SKEVEIRS (T2114)

IBJ Iwanamibukkyojiten F&RALBEEE ) Nakamura et al. (2014)
MN Majjhima Nikaya

Pjll Paramatthajotika |l (Suttanipata-atthakatha)

SAT Daizb6kyo Text Database

Sn Sutta-nipata

SN Samyutta Nikaya

TLB Thesaurus Literaturae Buddhicae

Ud Udana

Abbreviations of terms in Asiatic languages

P. Pali
Sk. Sanskrit
Ch. Chinese
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