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Abstract

Venerable Yinshun F JIE (1906-2005) was the eminent
scholarmonkin twentiethcentury Chinese Buddhism. This paper is
abouthis historiographical practice and tries to outline his position
in Chinese Buddhist historiograplespecially in reference to the
Song dynasty historian Zhipai#% (thirteenth century)lt tries to
answer the question in what ways Yinshun can be saichve h
modernized Buddhist historiography for Chinese Buddhism.

Introduction(1)

One of the sources of Buddhist activism is the ongoing collision
the Buddhist tradition wittso-called modernity. Butexactly what
constitutes modernity is notoriously difficult to define. A large
number of ideas and phenomena have been identified as modern:
science,individualism, progress, rationalization, objectivism and
universalism, secularization and disenchantment of the world. The
difficulty in delineating thegesta/iof modernity is compounded by

the fact that every age, indeed every generation, is faced with its own
array of phenomena that can be describednagernus—present,
contemporary. Moreover, as is obvious to the student of Asian
history, many attempts to define modernity are deeply Eurocentric.
Although Buddhist activism has been linked variously to "Western"
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ideas like Democracy, Science, or even CommunBrigr most of

the actors Western modernity was merely an inspiration, and the
problems it posed were almost always answered by taking recourse
to the own tradition. For its theoretical underpinnimyddhist
activism always first draws on the set of possibilities of its own
tradition as an answer to the challenges posed by modernity. This
was often done bg shift of emphasis from the current mainstream
ideology to older, almost forgotten systems, like in case of the
renaissance of Weishi/Yogacaara thought in the late nineteenth and
early twentieth centuries among Chinese Buddhists and New
Confucians. In ater to do so, these actors had to have an idea about
what ideas were available in the histories of their traditions. This is
why the writing of intellectual history, though in itself not obviously

a form of social activism, played an important role in Bhisd
activism.

The following discussion of the changing practices and perceptions
within Chinese Buddhist historiography is centered on the
scholarmonk Yinshun FJIE(1906-2005), who in the twentieth
century has written more on thestoryof Buddhistthougt than any

of his contemporaries within the Sanghad who in 1973 was the
first Chinese Buddhist monk to obtain an (honorary) PhD d€8)jee

As a student of Taixuk i (1890-1947), a key figure in the history

of modern Chinese Buddhism, Yinshun was part of a larger
reorientation in the selferception of Chinese Buddhists. This is
especially true for Taiwan, where his presentation of doctrinal
history, in spite of inital resistance, is now widely accepted as
orthodox and his works have been used as textbooks in universities
and Buddhist seminars alike. | have argued elsewhere that
Yinshun’s main contributioshould beseen in higontribution to
Chinese Buddhist histarjjraphy rather than in his essaysrenjian
fojiao N\ ] f#6 #¢ "Buddhism for the Human Realm." 4()
Considering Yinshun’s oeuvre as well as the institutions he founded,
there can be no doubt that his main interest lay with intellectual and
textual history. Regardg renjian fojiag Yinshun modifies the ideas

of his teacher Taixu only in very minor ways.

In what way then is Yinshun part of twentieth-century modernity?
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What are the continuities and differences that characterize
Yinshun'sinterest in history? How far is his methodology indebted
to premodernChinese Buddhist historiography, and where and how
does he modernize the practice of writing history? In the following |
contend that in the main his premises and methods are identical to
those oftraditional Chinee Buddhist historiography. Nevertheless,
for Chinese Buddhism something new occurred in his writingaand
new way of presenting théradition had been found bipoking
towards thdarger, international context of scholarshigrbpose

that oneimportantinfluence from European scholarshiand this
mainly via Japan—that cannot be understood as a return to previous
modes of historiography e use of the academic monograpiy
adopting the genre of the academic monograph in his later writings,
the milieu of his truth-claims changes from that of religious
essayism into academic discourse. With this heopased up new
groundfor Chinese Buddhist historiography as written by Chinese
Buddhists themselves.

Genres irBuddhist historiography before Yinshun

In order to contextualize the idea that Yinshun’s main contribution
to historiography was that of introducing a new genre into the emic
discourse, here is a short overview of the genres in use before the
twentieth centuryBuddhist historiography in China st& with the
collections of hagidsiographies of eminent monkmd nuns §).
These were modeled after the Confucfaahua!|{& (biography),

a form first employed in theShji S5 (Records of the Grand
Historian. (6) We use the term "hagioiography" because in
contrast to their relatively sober Confucian pendant, they include
numerous legendary events, though perhaps less so thatate
saints in European Christian literature. The hdgagraphies are
presentd in different categories, where next to translatpi@ g

#£) we find exeges (vjie#ifi%), specialists in magical powers
(shenyfh ), vinaya specialists/fring/d¥1#), and others. )

By the sixth century Confucian historiography was already firmly
establisked. Sima Qian]/5# (14586 BCE) and Ban Gilf [#
(83292 CE) had started the cycle of imperial historiography, where
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each dynasty compiled the official histamrengshit- 52 (official
history) of the previous one. Thezhengshi and private
historiography already affed a range of possible gesfer writing
about the past. It was not accidental that Chinese Buddttiitat
time chose thdezhuaras the main vehicle for their historiography.
The other main alternativeusing annalsnodeled on theChungiu
FHK (Spring and Autumn Anna)s in which events are arranged
chronologically - was impractical for several reasons. First, the
calendric devices at the disposal of signtury Buddhists could
not cope in practice with Buddhism outside China proper. The
mapping of events in India and Central Asia to the Chinese calendar
would have been too vague to be meaningful. In fact, even within
China, a propeconsensus otthe series ofegitimate dynasties,
especiallyfor the North,had not yet been formednd there must
have been doubts about the abitiiydate events there after the Han
with confidence Certainly for Indian—and in the sixth century
perhapseven for early ChineseBuddhism there were too few
availablerecords to have allowed Huijia&i: in the early sixth
certury to write an annalistic account of the Buddlipast @).

Next to hagiobiography, the history of the Buddhist texts
themselvesbecamean important topic. Canon and canonization
were among the most successful devices of the Buddhist tradition
that contibuted to its continuity in very diverse cultural
surroundings. To handle the massive number of Indian texts that
werebrought to China anttanslated in differerplaces catalogof
Buddhist scripturesifrg/u #£#%) became an important tool. Beyond

a list of titles, the catalogs contained information regarding
authorship and content, often refeg back to older catalog¥he
oldest surviving catalog the Chu sanzang jfijitth =& it 5 by
Sengyouf##ti (502-557), frequently cites the oldecatalog of
Daoanii 7% (312-385). It still contains a section of biographies
and one sectionvith translation prefaces, mixing bibliographical
with historical information. This mixhowever could not establish
itself as a genre andfter the sixth centurysengzhuamnd jinglu

were usually compiled independently.

During the Tang dynasty the formation of schools or sects within
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Chinese Buddhism gained momentum. While the writing of
hagiobiographies continued, both the Tiantai and the Chan schools
soon developed forms of histogi@py that were limited to the
history of their own schools with lineage creation being a central
concern. These genealogies were also inspired by a Confucian
model, that is, the clagenealogies fudie 7l or jiapu 5 7E)
(SchmidtGlinzer, 1982: 56). Otherworks like the Baolin zhuan
A (dated801), order hagiasiographieschronologically and

limit the scopeo the patriarchs of the Chan school.

The Songwitnessedan unprecedented flowering of Buddhist
historiography 9). A large number of a new type of comprehensive
history wereproduced,modeled on the official imperial histories
(zhengshitt %) and influencedby the historiography of Sima
Guang = & )¢ (10194086) and Ouyang Xiu [k [5 &
(100~1072) the eminent Confuciarhistorians of the early
Song—this in spé of the fact that neither was a friend of Buddhism
(10). During the Southern Song (112I278) and the Yuan
(1206-1368),the mixedjizhuan & stylepreferred by the Tiantai
schoolthat combines annals and hagiographiesvas eclipsed by
the annalisticbiannianiiw style, preferred by authors of the Chan
school (11). This was partly becausef the influence of Sima
Guang’s monumentalZizhi tongjian & 5 18 # (completed in
1084, but was also conditioned by other political and
historiographical developments duwyi the Song and Yuan
(SchmidtGlinzer, 1982: 13439). Many of the extensive Buddhist
histories of this time were motivated by the debate between the
Tiantai and the Chan schamincerning the "correct" construction of
their respective lineaged?). Clearly, however,Chinese Buddhist
historiography was written ingenres developed by Confucian
historiographylt was not aroriginal creation ar did it have much
influence outside the Buddhist scene.

After the Yuanthe dominant genrior the Chan schoevasnotthat

of comprehensive histories, either the biannianor the jizhuan
style, but rathethe yu/u &%, "Recorded Sayings," wbh focused
onthe "encounter dialogs" of Chan masters with their studégbs (
The termyw/u can be found in the general discourse of Chinese
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historiography and haseen used in the Buddhist context since the
ninth century. As distinct genre, however, it is not found before the
eleventh century (See Wittern, 1998-64). The recording of real
or imagined encounter dialagghough historiographically a
regressionsuited the needs of the tradition for kgization and, it
might be assumed, for practice.

Collections of hagigbiographies were still compiled after the Spng
but on a smaller saaland with lower standards. Nevertheless, some
developments within this genre took platike the appearance of
collections of biographies of laypeoplg/en zhuams: NM&) (14)

and virtuous (Buddhist) womensfandiren zhuan 3 7 A\ {81)
(X1657),both compiled by PenJiging 32F57% (1740-1796.

In trying to find a historical seldwareness in Buddhist attempts to
relate the past, the comprehensive histories of the Song are a natural
starting point. The most influential of these monumental works is
the Fozu tongp it (Completed Records of the Buddha and
Patriarchy (dated 1269) by Zhipais#, which "in more than one
regard is the apex of the historiographical efforts of [Chinese]
Buddhists." (5) Zhipanwhose dates, ironically, are unknowi®),

was a historian of high atdards, conscious of his role and his
position within the larger context of Chinese historiography. In the
preface he writes:

In the making of this work | have cut and pasted from older
texts, summarized and added [new] material, used the
arguments of [y teachers and friends, and studied
transcriptions of stone inscriptions. | have not simply
repeateckverythingword for word, but have referenced the
origin [of the information], as it should be the method of
those practicing historiographyWhen thingsget complex

we must reference all our sourcBgcause this work makes
use of [Buddhist] canonical and doctrinal scriptures, it is not
easy to understand for Confucians and Daoists. If [however]
they read it word for word, sentence by sentence and ask
monks about passages that are difficult for them, they can
enter its essence and spirit, and eventually come to know the
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Buddha. If they read it careless and quickly without
researching its basic purpose, how can it be of use to them?
Again in this world, thex are Confucians who enjoy and
uphold the antBuddhist writings of Han [Yu] and Ou[yang
Xiu] but do not know that these two masters in their final
years made their peace with the Buddhist teachikgs.
people today were less puffegh, andstudiedthis wak
repeatedly and thoroughly they couldderstand that the
words of Han and Ou were on the surface aggressive, but
beneath supportivel])

The fifty four chapters of th&ozu fongjivere not only written for
Buddhists but aspired to éroaderaudience dmiliar with the
official histories of imperial historiography,on which it was
carefully modeled. All partsf theimperial histories wereast in a
Buddhist moldThe basic annalénjifiic) wereused to record the
lives of Shaakyamuraind the Tiantai paarchs.Thegenealogies of
noble housess@ijia t#:5%) of the Confucian model are used by
Zhipan toprovide information on groups of Tiantai monks that were
ordained under the same mas@uzu pangchu shijidg .55 Hi i

% ). Biographies (/iezhuarp'| {#) became hagitriographies of
eminent Tiantai monkézhushi liezhuarFifi%z|{&). Tables(biao

7%) illustrate the Tiantai lineag@idai chuanjiao biadE -\ [E%#5%).
Monographs and miscellaneous essafg &) are used to elaborate
topicssuch as Buddhist cosmograph {4 #% &) or rebirth in the
Pure Landsif1-37.#K). Especially valuable is bbng annalistic
partdisguised as monograph: the "Monograph on the Vicissitudes of
the Teaching" Fayun tongsai zhitEiBZE) in fifteen chapters
(Juards) (18). Here Zhipan gives a yehy-year accoum of
Buddhist history, especially in its interaction with Confucianism and
Daoism,rangingfrom the Zhou dynasty to 1265 CBver time he
connection to India becamkss and less importantor the
discussions between the Tiantai and the Chan schools, wieere
bone of contention was usually which Chinese lineage should be
given preeminence and which doctrines in Chinese textstodre
taken as orthodox.

We have seen théte Buddhist historiographical tradition in China
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has consistently adopted Canfan genres and used them with only
minor modifications. With the literary formahey also adopted a
certain historiographic attitude. By the time of Zhipan, rleaend

of the Songlynasty a clear concept of a "method of the historians”
(shishifadi £i%) had evolved. Writing at the end of the most prolific
period of Chinese Buddhist historiographggives an overview of
previousBuddhisthistories:

In the reign period Zhenghe (111148) of emperor
Huizong (r. 110%1126), Master Yuanying Jt ] #H of
Wuxing % 8 started writing theZongyuan &%=t #%,
describing the events in the transmission of the Tiantai
school from the Northern Qi (4#5902) to the Yuanyou
reign period (1086:094) of our dynasty. By writing the
book he summarized the [history of btradition, ar from

then on the splendor of its teaching and its patriarchs started
to became discernible. In the Qingyuan period (£+1261)

of emperor Ningzong, Wu Kejit w .. [who called
himself] Kaiafs#% wanted to expand it [th&ongyuan i

and called it Shimen zhenging ¥ IE#E, but he died
before he could finish it. During the reign period Jiading
(1208-1225) there was Master Jingqgiark: [ [called]
Jing'an $i#£, who took up Yuanying’'s book and Kaian’s
new work. He reedited them, added more than 60 new
biographies and ca&ltl it Zongyuan I4=E#%. (19) During

the reign period Jiaxi (1231241) of emperor Lizong
(r.1225-1265), Master Zongjian )i from Liangzhu &

Hin Qiantang#$/E (20) took Wu's book and treated in the
method of the historian[s] & 5 {%). He created basic
annals, the genealogies of noble houses, biographies, lists
and various monographs, and still called it by its old name
Shimen zhengtond# P 1E#t. However Jing’'an was not
able to fully establish and structure his text, and Liangzhu
often cafuses names and titles. When it comesbisirase
language, bad style, sloppiness and mistakes, they are found
in both, with theShimenf£Fq being especially coarse. But

it is asking t® much,that the first draft, the researdhe
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styling and editing should all be done by one person alone.
[...] Our writing now, draws on both th&ongyuan ftand

the Shimen zhengtongs comparesthe meaning of thee
texts and deletes and adds [to their accounts]. It alsogmake
use of the canonical scriptures, the commesgaand
subcommentaries, the historical works of the Confucians
and the records of the transmissions of the various
[Buddhist] schools. Also [histories like] thengxing tongji
FBLE AL of Master [Zulxiu [fHE5 or the Shishi tong)its
i@l of Master [De]xiu [#]f& are used and cited.
According to the method of the historias#shi fa 52 K14

), [our work] consists of four chapters on the Buddha, four
on the patriarchs, four on noble houses, eleven with
biographies fezhuan'|f&) [of the shanneiliXschool of

the Tiantaisect], one with various biographiezaghuari

fi) [of the shanwaiili#}school], one with [biographies of
monks] whose position in the lineage is unclear, two with
tables, and thirty chapters with essays. [Thereby, | have]
accomplished a complete documentagord of one school
[the shannefiantai]. After each biography | have added an
appraisal to describe the special virt@é)([of its subject].
After an event | explain doubtful points
(CBETA/T.49.2035.130d4.31a).

Zhipan was, of course, also well versed in secular historiography. He
praises historians who included events concerning Buddhism in
their accounts (CBETA/T.49.2035.356b25). In the same passage he
criticizes Ouyang Xiu: "How much different [from these other
works] is Ouyang's revised ‘New History dhe Tang'! He
extirpated all events where Buddhism had helped in the
administration of the nation and developed the minds of men"
(CBETA/T.49.2035.356¢c14). Zhipan is deeply dissatisfied with
Ouyang’s treatment of Buddhism and in his writings criticizes hi
frequently and with gusto. One more example will suffice: "In his
revised history of the Tang and the Five Dynasties Period, he has
deleted all events concerning Buddhism and Daoism. The ‘History
of the Tang' is the official History of the Tang dynashot
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Ouyang’s private records. If something is found lacking, it can be
discussed, but how can one extirpate things one personally does not
like? He must be considered as someone not broadly learned, unfit
for the job of revising history" (CBETA/T.49.20358025).

Clearly, Zhipan was highly aware of his predecessors and felt
competent to improve on them. For this he had a concept of
how—for him "modern=historiography works:

In recent times a number of masters have established a
method for transmitting [&dition/teaching/history]. In this
one should make use of three principles: Firstly, observing
actions one should practice one’s understanding. Secondly,
when giving a lecture [on a text] one should have a [clearly
defined] purpose. Thirdly, writing a book, one is to
elucidate the lineage of tradition. Everything beyond these
three is excessive. Next to the doctrines of the scriptures and
the [descriptions of the] rituals one should record appraisals
of members of the faith to give later generations somgthi

to admire. If the worthy and famous Confucian and Daoist
gentlemen would get to know these followers of the
[Buddhist] way, the effort would not be in vai22).

We emphasize Zhipan here because his case shows a number of
parallels to Yinshun. Like Yingm, Zhipan was writing a "modern,"
stateof-the-art history. He aspiredo a balanced viewn his
treatment of eventand, like Yinshun, his account ofBuddhist
history was widely accepted as orthodox. Like Zhipan, who was
writing against the historiograghof the Chan school, Yinshun
strugglal against other narrative28). The differences between
Zhipan and Yinshun, however, are also significant. While Zhipan
was an exponent ofhe comparatively recent development of
sectarian historiography, for Yinshuhet "modern” move was to
abandon the sectarian perspectivishey also differ intheir
perception of the object of historiography: Yinshun equates
Buddhist history with the history of Buddhist thought, while
Zhiparis history consists mainly of biography aedents.
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Continuity and innovation in Yinshunigorks

One aim of this paper is to demarcata/hich waysYinshun should

be seen as continuing traditional modes of historiogragidy in
what respectshe can be shown to "modernizésiem. Though his
main interest was the history of Indian Buddhist thought, his
understanding of the past is clearly rooiedboth the Chinese and
the greater Buddhist tradition. In his motivati@s well as in his
hermeneuticshe is a successor of Huijiao carDaoshi & i,
Zanning %% and Zhipan 24). All these monks have dealt with
Buddhist history in a comprehensive fashion and created large
encyclopediovorks and collections. Like Yinshun they spent their
lives behind books to gain the erudition that is necgssa this
form of writing. Like Yinshun they tried to show the "vicissitudes of
the teaching,” and like him tlemotivation was religious, not
academic.Generally, Yinshun prefers the hermeneuticdevices
found in traditional Buddhist historiograplyerthose of academic
historiography.Only in his later works, starting in 1968 with
Shuoyiqieyoubu weizhu de lunshu yu lunshi zhi yarfiu-9) 45 0

2 TR E LG M 2 F 22 (SWLLY) (Shaastra literature and
Shaastra masterswith  particular  consideration of the
Sarvaastivaadin c®oo), he changes style and content to a more
academic register, but more on this below.

Traditional hermeneutic devices in Yinshun's work

There are certain hermeneutic devices that are characteristic of the
Buddhist tradition. In the absence of textual criticism, most of these
are motivated by the need to resolve contradictions among texts and
aim to explain, and thereby defuse, doctrinffiedénces. Yinshun
uses a number of them in his works. In the preface to SWLLY, for
example, he citegjpaayd'expedient means"fgngbians{#) as a
condition for a balanced understanding of Buddhism. The notion of
upaayas well attested ilrhagama literature@nd is one of the few
doctrines that can be found in all Buddhist traditions. The idea of
"expedient means" that the Buddha taught different things to
different audiences according to their capacity for understanding.
Upaayaallows commentators to eamphaize certain teachings or
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explain apparently deviant behavior by labeling it "expedient
means" (with an implied ‘only’).

Another tool for understanding Buddhist doctrine and its history
which provides a similar function is the abhidharmic notion of a
difference between a "worldly," relative trutbel mv.rtisatyy and a
"supramundane,” absolute truth pgramaarthasatyd. This
distinction plays an important role in Yinshun's explanation of what
he considers to be the central tenets of Buddh2sh (

The varbuspanjiao’t!|Z schemata of later Malayaanaschools, in
which scholastics try to rank the different schools and doctrines and,
by systematizing their relationship, legitimize and advance their
own, also appear in Yinshun's earlier works, especially where he
discusses his differences with his teacher Taixu. | have elsewhere
discussed hispanjiao in the context of Chinese Buddhism
(Bingenheimer, 2004: 8305). Here it should be remembered that
Yinshun, at least during his earlier period, does indeed use
panfiao—he does not merely discuss it. However, even during the
1930s and '40s, in Yinshun's first attempts to organize the history of
Buddhist thought, one can see how he introduces new modes of
rationality into the tradition. He does, for instance, accept
chronology in the arrangement of hggrnjiag a move that would
later lead him to discuss the history of Buddhist thought in an
academic format26). Moreover, the progressive simplification of
Yinshun'’s panjiaoschemataZ7) and the shift of their focus from
Buddhism in general to developments in ImdBuddhist thought,
bear witness to a gradual farewell from thgaayaf panjiao The
normative impulse, which desires to choose one strand of tradition
as the "truest" truth, does not find any basis in a chronological
arrangement. This is also the reasshy Yinshun's choice of
Nagarjuna’s "early Mahaayaartaas the most succinct formulation

of Buddhist truth is not based on anjiao

Two other traditional models, which again show the strong influence
of the Dazhidu lun’& 7 on Yinshun 28), are those dhe four
siddhaantéxitars%fg) and the three Dharma Seésgn fayin—i%

). The foursiddhaantarganize Buddhist teachings according to
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certain purposes (See, e.g., YFSS, 126). Yinshun mentiens
siddhaantas the way Naagaarjutihas organized all the Buddhist
teachings in his time." The fousiddhaantaalso appear as
characterizations of the four large Chinese Aagama collections,
which are said to have been taught for different purposes. The three
Dharma Seals2Q) are used in th influential essayy’ fofa yanjiu

fofa LABIENTSEME5, (30) where Yinshun outlines a methodology

of Buddhist studieguaBuddhist practice.

It is obvious that Yinshun makes ample use of traditional
hermeneutic devices in his writing. Significantly, most of these are
explained first in theDazhidu /un for Yinshun the key text for a
correct understanding of Naagaarjurgtd) (

Not only in his hermeneutics but on a formal level as,weatishun

uses traditional models. In his largense we find a number of
different genres: apologetical works, travel notes, short essays on
guestions concerning Buddhist doctrine and history, prefaces, and
obituaries. The first third of théZiaoyun ji#b ZE £ collection
consists ofsutralectures, which were edited partly by Yinshun,
partly by his studentsand were based on lecture notes. This kind of
running commentary in which a text is discussed passage by passage
is one of the oldest genres of Buddhist literature in India and China. |
have not found a discussion of Yinshun's commentades the
relationship of his commentaries to earlier commentaries on the
samesutrg anywhere. Although the commentaries are appreciated
by some scholars3), few would have proclaimed Yinshun to be
"the leading authority in Buddhist studies in contempofaiwan,"
purely on the merit of these commentaries (Qiu, 2000: 1).

Roads not taken

In order to understand Yinshun's position between traditional and
modern modes of writing with greater precisidns important not

only to see where he followed tradit, but also to notice what is not
there—that is, which traditional genres and hermeneutic devices he
did not take up, although they were ready at hand and indeed used by

his contemporaries.
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Yinshun did not write biographie83) or annals, which were rfo
many centuries the dominant genres of Chinese Buddhist
historiography. An important exception are the detailed annals
(nianpu5i) of his teacher Taixu (MYJ 13{34) In another major
departure from past practice, Yinshun never wrote sectarian history
in the traditional sense, where the historian details the development
and/or the doctrines of his own lineage.

Another prominent way of perceiving Buddhist history not taken up
by Yinshun is the teaching of the three ag8S) (involving the
concept ofmofa A&k, "the final days of the Dharma." This idea was
widely emphasized by the Pure Land movements in Japan, to justify
the "simple" practice of calling on Amitabha’s name. The argument
is that in our degenerate present, the-meé of the dharma
liberation by one’s own effortsz{// H 77) is not possible anymore.
Only through the help of a Buddha or Bodhisattva, through another’s
power(talith 77), was it possible to escape the cycle of rebirth.

For several reasons, this descendant model of history held little
attracton for Yinshun. Firstly, Yinshun separated jpigrjiaofrom
chronology. He describes Buddhist doctrines as they appear at
different stages, but their respective merit is not connected to their
timing. In this system there is no room for ascendant, deanéod
millenarist conceptions of history. Secondly, Yinshun, influenced
by Taixu, subscribed to the Chinese form of Buddhist
modernism—renjian fojiao \F1##, a "Buddhism of the Human
Realm." Renyian fojiagas all Buddhist modernisms, is based on the
possibility of social change for the better. The idea of living through
the final days of truth’s decline is at odds with the optimism and
reformism of Buddhist modernism.

Seen from an academic perspectithee absence of annalistic or
millenniarist writing certainly strengthens his scholarly practice, but
for a comprehensive pictyreother absences should also be
mentioned.

Yinshun seems completely unconcerned with studying Sanskrit, Pali
or Tibetan @6). The picture he draws of Indian Buddhism is
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completey derived from Chinese sources. This lack of philological
skill may be one of the reasons why his influence on@bimese
Buddhist scholarship was minime84). When asked, admirers of
Master Yinshun sometimes say that is was nearly impossible to
study Indian languages in China in the 1930s and '40s. There are,
however, examples of scholaloth secular (Lu Cheng: i) and
monastic (Fazun 7%2%), who mastered canonical languages other
than Chinese. Especially considering that Taixu tried to encourage
his students to study other traditions, it cannot be said that Yinshun
lacked opportunities to at least get started on one or more foreign
languages.

Another factor that separates Yinshun from academic practice is that
Yinshun’s conception of Buddhism itselfas exceedingly narrow.

In the study of religion & areby now used to multiple approaches,
conventional or eccentric methodologies, "thick descriptions,” an
awareness of the economies of power and repressiorin their
competition with the "exact" snces,the humanitiesn the late
twentieth centunjhave become setkflective to an unprecedented
degree. On the other hand, Yinshun's account of the Buddhist past
knows no politics, no philology, no (comparative) philosophy, no
economy, no archeology, no art. Yinshun’s Buddhist past is
equivalent tats doctrinal historySocial and cultural contestplay

only a marginal role.

It is mainly due to the lack of languages and methodology that
Yinshun’s works were, from amternationalperspectivealready
slightly outdated when they appeardthe last twenty years, have
seen a steady growth of Chinese academic publications on Buddhist
Studies both in quality as well as in quantity and Yinshun’s works
have already become much less prominent and less visible than they
were in the seventies and eighties.

The introduction of a newegire

The starting point of Yinshun’s intellectual journey was how to
account for the difference between the Buddhism he saw practiced
in China and the Buddhism he found in the canonical texts
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especially those translated from Indian texts. To this end Yinshun
had touse Chinese translationto study Indian Buddhism as a
history of ideas. For this kind of discourgeaditional Buddhist
historiography could not provide him with tool$iere was no genre

in which topresentagenerahistory of ideas of Indian Buddhism.

Annals were not an option because of the lack of calendric devices
and a general lack of written sources about political and cultural
events. As for biographies, we lagken basic biographical facts on
the most important figures in Indian Buddhism. Wheitimg about
Indian monksit is impossible to realize even the opening formula
that Chinese Buddhist hagiographies demand.

The lack of genres that could cope with thebstacles is partly
responsible for the fact that Chinese traditional historiography did
not attempt to construct "Indian Buddhism" as a significant other.
On the contrary, Chinese Buddhisistorianscontributed to the
sinicization of Buddhism in a wayhat deemphasized the Indian
origins. Just like Tiantai and Huayan philosophy, or the
evergrowing lineages of the Chan school, Buddhist historiography
helped to construct Chinese Buddhism as "Chinese" without
referringto Indiamore than absolutely necesg As distinct forms

of ChineseBuddhism developednuch of what was transmitted
from Indian became less important for Chinese Buddhists
especially since they needed to appear as Chinese as piwstible
competition with the Confucianists and DasisBoth Confucians
and Daoists never tired of reminding the Buddhists that theirs was a
foreign, non€hineseand therefore barbarian teachifignough the
connection to India was never lost, not the least because the lineages
of all schools had to be tratdack to the Buddha himself, in the
context of the often xenophobic attacks by Daoists and Confucians,
de-emphasizing the Indian origin was a natural strategy for
Buddhists.

This strategy, however, was not adopted everywla@ Yinshun
would have beenveare of at least one other solution. Traditional
Buddhist historiographin Japarhad a clear notion of a thr¢iered
transmission of Buddhism that started in India, passed through
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China and culminated in JapafRor Japanese Buddhidtsis had
great advatages for the constructiaf a distinctidentity vis-a-vis
China. This particular national mode of Buddhist historiography is
exemplified in the early fourteenth century by Gyoonen's #&5X
(1240-1321) Sangoku buppoo denzuu engilE {1 5 8 5@ % ik
(Account of the Transmission of Buddhism in Three Countries),
dated 1311. The Korean state38), from which Buddhism was
originally introduced to Japan, were glossed over and the part
relating to Indian Buddhism comprises only one out of fifteen pages.
Fourteenth century Japase writerswere no more interested in
India than theiChinese counterparts, but the memory of India could
be used to relativize the importance of China.

With the destruction dhe Buddhig institutions of Central Asia and
India by Muslim invaderghe WestEast transmission of Buddhism
came to an end. Chinese Buddhig®r sehad little to gain by
drawing on its Indian ancestry. Yinshun's emphasis on Indian
Buddhism, though not remarkable in the context of international
scholarshipwas a real breakthrough for the Chinese tradititis
change of perspective opened up new horizons for Chinese
Buddhists.

Anotherpossible format notisedby Yinshunis that of sectarian
history. Yinshun could have followed the weBtablished
narratives of sectarianhistoriography 4 /a Gyoonen’s Hasshuu
kooyoo )\ 7=l B (1268) that were widely used by Japanese
Buddhistswell into the modern era39) and emulated by Chinese
Buddhists (for example, Huang Chanhuaj, 1988). Here Buddhism
was presented tidily separated inthfferent sects, variously
counting eight, twelve, or thirteef them The main historical
device was lineage constructjoend the presentation of doctrine
was based on representative texts ascribed to each constructed
school. This kind of text wasisually intended as introductory
reading anchddresed neithetthe development of the doctrines nor
the mutual influence of thekools beyond a few basic stereotypes.
Each school was presented as a pristine entity, and a discussion of
the ambiguity and vagueness of the vast range of texts was
avoided. By the time Yinshun started writing his later works, this
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way of organizing theield was in the process of being discarded.
The entities it proposedschools or sects—were viewed more and
more as products not of historput merely of historiography.
Moreover Yinshun himself had no strong sectarian affiliatjcmd

he realizeadhat this approach could not hawelped him with his
starting questionthat is, whyin both theory and practice the
Buddhism he encountered in Southern China in the first half of the
twentieth century differed so much frattme Buddhism he found in
the canon

In many ways Yinshun was a traditionakdte lived his life as
Buddhist monk according to the rules of Chinese Buddhism, read
the texts of this tradition, and taught fellow monastics and laypeople.
His main success was that as a traditionaésbund a new way to
write about his traditionOver the course of twenty years, roughly
between the 1940s and 1960s, Yinshun taught himself to use the
form of the academic monograpfan extensive treatment of one
single topic or period, to present his idedihe pubication of
SWLLY in 1968 was a turning point in his work. Zhang Mantao, in
those days the dean of Buddhist Scholarship on Taiwan, remarked
proudly that the book "caught up" with the scholarship of the
Japanese "neighbors4Q)

It was the mastery of the academic monogyrapd appropriation of

a formal way of "academic writing," that became the central element
in theinfluenceof Yinshun's latempresentation of Buddhist history
(41). On more than 700 pages Yinshun treats the abhidharmic
traditions of Nikaaya Buddhisnbpas fojiaotili ki #%), especially

that of the Sarvaastivaadijris a comprehensive and lucid manner.
Yinshun was one of the few scholars, who were able to read the
difficult, extensive Abhidharmatexts preserved in the Chinese
canon with ease. This enabled him to outline thenprbaayaana
doctrinal developments that occurred in Northern India as they
appear in Chinese sources. Next to material in the Chinese canon, he,
for the first time, used nterial from the Pali Canon (in Japanese
translation [see Takakusu, 1988}), and a Chinese translation of
Taaranaatha'&gyagar cho-‘byungHistory of Indian Buddhism
Although he cites almost no secondary literature, he starts to escape
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the narrow confies of Chinese Buddhist scholasticism and enter
into a dialog with other traditions.

John Maraldo has remarked how so far it was not possible "to
specify a philosophically Buddhist sense of history, which would
challenge modern historical sensitivity and call for a real ‘fusion of
horizons™ (Maraldo, 1986: 34), the synthetical form of
understanding that the humanities can providizraldo agrees with
SchmidtGlinzer, who arguethat Chinese Buddhist historiography
owes more to China than to Buddhism (Saltr&linzer, 1982: 6).
Concerning this question, | believe it is helpfal look at what
genres are providefr thewriting of history in a given context. In
China,Buddhists were never forced to invent new genres, because
Confucianwriting provided enoul tools to fulfill the dual task of
remembering and legitimizing. The Buddhist chronicles of Sri
Lanka and Tibet, however, show that other Buddhist traditions were
perfectly capable of developirigeir own historiographic genres in
the absence of immediagecular models. Instead of trying to find a
specific Buddhist sense of history in Buddhist philosophy, we
therefore must analyze the various forms of Buddhist historiography
in their respective cultural contexts. | do not believe that there is a
unique "ense of history" in any tradition that can be shown
independent of its textual representation in form of genres. Every
historiographical practice, be it oral, scriptumal, multi-medial, is
bound by its discursive conventions, which allitwo show some
phenomena better than others.

These conventions are emphasized by Tzvetan Todorov in his
definition of genre:

In a society, the recurrence of certain discursive properties
is institutionalized, and individual texts are produced and
perceived in relation tahe norm constituted by this
codification. A genre, literary or otherwise, is nothing but
this codification of discursive propertigs..] It is because
genres exist as an institution that they function as "horizons
of expectation” for readers, and asduels of writing" for
authors]...] On the one hand, authors write as a function of
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(which does not mean in accord with) the existing generic
system [...]. On the other hand, readers read as a function of
the generic system, with which they are familiarough
criticism, schoolthe distribution system of the book, or
simple heassay; it is not necessary that they be conscious of
this system, however4p)

After this, Todorov develops his idea that all genres coingitleor

are derived from speesgdtts.It would, of coursegexceed the scope

of the present paper to apply Todorov’'s thesis to the Western
academic monograph; however, the first place to look for the origins
of the monograph in speech might be the lectures at medieval
universities and the falving debates. It seems worth noting that,
although Yinshun had seen plenty of Japanese and Western
monographs on which to model his writing, his first mature
academic monographs appear in the late 1960s after teaching
Buddhist thought in universities and Buddhist institutes. His early
proto-academic worksyindu zhi Fojiao(1942) and the lectures
noteson Vijjnaanavaadand Madhyamakd43) were still largely
edited by his students. They show Yinshun’s talent and the trajectory
of his later work, but still lack annotation and academic diction. His
first works in amacademic mold appear after he had started to teach
at Chinese Culture Univetg (Taipei) in 1965. His use of the
academic monographwhich treats one discrete topic, uses
secondary literature and annotatiand argues independently from
religious truth-claims-had matured as a direct consequence of
teaching in an academic envirormheAs a natural scholar, Yinshun
must have felt the pull of academic life and wanted to present his
ideas in an acceptable form. The expansion of annotation in his later
works especially points to a growing sensibility and desire to
conform to an academistandard. As he writes in the prefaoe
SWLLY:

In 1942, amidst the sounds of war, | wrot@adu zhi fojiao
FIIEE 2 24, [...] The book was written in classical Chinese,

it asserted much but had little annotation, for Buddhist
history this kind of writing is not appropriate. Moreover
some things in it are superfluous and there are some
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mistakes. [Recently] someone offered money for a reprint,
but | thanked him and declineshying: | would like to
rewrite the book in a more vernacular idiom and give
references fothe quotes (SWLLY, 1).

Yinshun was clearly aspiring to improve his presentation and follow
academic standards of annotation. These annotatene often
addedor edited by assistants, and omge of his works Chugi
dasheng fojiao zhi qiyuan yu kaizhadl] 1k e 2z o B BA

) was indexed.44) Annotation might be considered a trivial topic
when talking about an author of such an enormous output, but the
fact that Yinshun in his later years moved towards the academic
monograph and offered, however rudimentary ogaion, seems to

me an important aspect of his role as Buddhistorianbetween
tradition and modernityTo be modern does not mean to be new:
Zhipan had realized that annotatiand referencés more than a
formality 700 years earliein his study on the history of annotation

in historical works Anthony Grafton emphasizes how formal
criteria influence the rhetoric and thereby the impact of the
presentation:

The radical nature of the shift from providing a continuous
narrative to producing a text that one has annotated oneself
seems clear. Once the historian writes with footnotes,
historical narrative tells a distinctively modern, double
story. [...] In documenting the thought and research that
underpin the narrative above them, footnotes prove that it is
a historically contingent product, dependent on the forms of
research [and] opportunities [...] that existed when the
historian went to work (Grafton, 1997: 23).

Through the use afonventionalannotation,Yinshun moves from
religious essayism to academic writing amders into a dialog with
the larger field of Buddhist, or rathegligious studies. As Grafton
writes:

Only the use of footnotes enables historians to make their

texts not monologues but conversations, in which modern
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scholars, their predecessors, and their subjects all take part
(Grafton, 1997: 234).

Another aspeotf, or rather acondition for Yinshun’sintroduction

of a new genre is the formation of a new audience. Since 1949 the
social dynamics of Taiwanese Buddhism ta changed
considerably. Buddhism has managed to attract a more and more
educated clienteldrelative to competing religionthis means that

the educational gap between Buddhists and Christians diminished,
both religions leging folk-religion and Taoism behind. Although
there are few reliable figures about religion in Taiwan, one easily
observabldact that illustrates thigend is the founding of Buddhist
universities and colleges. While Christian institutions of higher
learning were allowed to operate in Taiwan since the early 1960s
(45), Buddhism has only been able tstablish accredited
universities since the 199046€). In 2006 a law was enacted that
allowed denominational collegesvhere it is possible to study
theory aml practice of only one religion. These accredited colleges
bestow bachelor and master degrees in Religion. To date tieere a
five Buddhist universities47) and one accredited Buddhistlege

(48). At least one more Buddhist university and a number of
colleges are in planning.

Next to the unprecedented growth of Buddhist educational
organizations in Taiwamluring thelast twenty years, academic
researclon Buddhign in state universities has grovesponentidy
(49). These changes produced a new readershigdotated
Buddhists, who were interested inore factual narrative Such
narrativescould not be told in the form of the short religious essay,
with its generalizations and exhortations, anymore. For many
Taiwanese and Chinese academitinshun’s works &fered afirst
glimpse ofBuddhist studies, anfbr many years, roughly the time
between 1970 and 1995, his works represented the best scholarship
on Buddhism available in Chinese.

Conclusion

As Todorov and Grafton have argued, the formal dimension of
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discourse is not a mere formality. Yinshun’s use of a new genre, the
academic monograph, transports Chinese Buddhist historiography
into a new context-that of academic scholarship. A large number of
Taiwanese Buddhist scholars such as Li zZhifii&s 5, Yang
Yuwen #£53C, and Lan Jifui: & & were directly inspired by his
work. Yinshun’'s acceptance of academic conventions such as
annotation and indexingvas an integral part ohis attempt to
resolve the tensiobetween his desire for religioosthodoxy and

the claim to be forwarding objectively relevant data about Buddhist
doctrinal history.He accepted some formal criteria of academic
writing, while managing to avoid questioning the validity of
Buddhist truthclaims in an absolute manner or committing himself
to an agnostic perspective as it is often expected in academia.

Nevertheless, Yinshunmoved closer and closer to a
historiographical perspective in the academic saBgeloing sohe
introduces—or, rememkering Zhipan, perhapse-ntroduces—a
sense of history that engages prevailing narratives and identities
critically. This sensef historygoes beyond the hagiographical and
sectarian images that hddtermined the sefferception of Chinese
Buddhists for centuries. It results in a presentation of history
which religious doctrine is conditioned by time and circumstance.
Like in the varioupanyjiacsystems of the pastinshun’s discussion

of Buddhist doctrine retains the desire to decide which of theusr
competing systems is the best (he awards this honor to Madhyamaka
thought). However, his historical presentation, free from sectarian
politics and based (again) on chronology and textual references
creates a critical distance that opens new horizons for its readers.

If rationality means the ability to see oneself from a distance,
Yinshuncan be said to havationalized the emic discourse tire
history ofBuddhistdoctrine At the same time his view of history as
well as of rationality itself stapwell within a Buddhist perspective.
For Yinshun, as for his predecessors during the Song, "Buddhist
historiography" is not merely historiography of Buddhism, but part
of his Buddhistpractice. Although he agrees with his teacher Taixu
on the importance of @®Buddhism for the Human Realmrdnjian
fojiao N\ [ #%), Yinshun was not a social activist. He was
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interested in the history of Buddhist thought because he felt it
mattered. Historiography informs our perception of history and our
perception of history is part of our identity. History matters, and
Yinshun's practice of historiography, imbued with the authority of
"modern" scholarship, has profoundly influenced the petteption

of Buddhist activists like Shi Zhengyd&i&fix and Shi Zhaohui
(Chao Hwei) P EE, and provided them with a narrative that in
turn could acommodatefesrpractice.

Notes

1. This paper develops ideas first outlined in Bingenheimer, 2004:
182-195.Many thanks to Simon Wiles faorrecting the English.

2. See the paper by Xue Yu in tlipecial issue.

3. He received his degree from TaisRniversity for his only
monograph on Chinese Buddhis@ongguo chanzong shisi&

S5 (History of theChanSchoo) (1971) which was translated

into Japanese for this purpos€his degree is d'traditional
Japanese degree, which was generally awarded to a senior scholar
for an outstanding work. It is in many respects comparable to what
today would be calledhbnorary”degree (honorary degrees are a
fairly recent addition to # Japan system), since Yinshun never
studied or took exams at a Japanese univelsitiact he did not

even attend the award ceremony.

4. On the use of the termernyjian fojiaonith Taixu and Yinshun and
why the difference betweewnjian fojiacand rersheig fojiao \‘E
il #kis negligible,seeBingenheimer (2007).

5. The earliestsengzhuarti & collections were compiled in the
sixth century. After the firstsengzhuarby Huijiao = X —the
GaosengzhuaiF; f& 18 (Biographies of eminenmonks) (dated
519)—major collections were compiled until the Qimtynasty.
Atfter the first collection of hagibiographies of nursthe Bigiuni
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zhuart It Je & (Biographies of nuns) (dated 538however, no
similar collections were compiled. This results in an unfortunate
lack of knowledge about the development of the Chidskuin/i
Sanghaluring the Sui, Tangnd Song. Only th€huandeng U

&8k (The record of transmitting the laiiterature after the Yuan
again includesvitae of female (Chaf) masters.The history of
Chinese Buddhism was (as history everywhevdjten by men
who tended to exclude women frotieir narrative. This has been
changing only slowlyn the late twentieth century, and in Taiwan
these changes are clearly connected to Yinshun. Two of disé m
prominent Taiwanese nuns, Ven. Zhengy#iix and Ven. Zhaohui
(Chao Hwei) iZEE, are Yinshun's students, and at least Zhaohui has
in the past justified her activism as a necessary consequence of his
teachings.

6. Dennis Twitchett remarks that there must have been predecessors
of the liezhuan as employed by Sima Qian (Beasley and
Pulleyblank, 1961: 9%). In the absence of earlier sources,
however, theShjj/is the first surviving work that contains théuan

as agenre. Biographies f£huan jf# i) are also listed as an
independent category in the fifteecategories of Confucian
historiographyaccording to theSiku quanshdll & 43 (The
Imperial Collection in FouiSection$ classification (cf. Gardner
1938: 101).

7. Shi Hongyin discusses Yinshun in these traditional categories and
concludes that Yinshun is similar to "eminent monks of the Indian
type (vinduxing de gaosehfE i) E{#H)" (Shi Hongyin, 1984

3-4) . Just as these monk¥jnshun, he says, brings out and
discusses flierences bianyi#i ¥) and tries to "do away with
heresies and expose the orthodowiXie xianzhengHR3H 1E)."

This evaluation is interesting, because it shows how Hongyin comes
to terms with Yinshun’s new and slightly threatening idea to
seriously consider the differences between Indian and Chinese
Buddhist thinking. By integrating Yinshun in the pattern of th
Gaoseng zhuamategories,Hongyin softens the challenge and
minimizes friction.
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8. The official imperial history of thdin dynasty—the Jinshus
FH—covering the time between 265 a420, wascompiled only in

the Tang(in 648, by Fang Xuanlindz X%, the famais chancellor).
The same is true for most other dynastic histories between the third
andseventhcentures. Though some official history was written in
the sixth century, it would have been extremely difficult for
someone without access to the state aeshito acquire reliably
dated sources, especially since China wasditilded into North

and South, which both sought to legitimibeir rule with the help of
historiography.The first work that tried to outline the history of
Chinese Buddhism especidly translation history- of North and
South was théidai sanbagi FE{% =25 (Record of the history of
the treetreasures)d.597). Basically asutracatalog, it contains
short annalistic parts, the first of which even attempts to relate
events in India (Buddha biography,soka etc.) according to
Chinese chronology. Its author Fei Changfdfigs: = (fl. latesixth
century), about whom we know little, isteoious for including all
kind of wrong information in his catalog. Already Zanning points
out that in Feés work "fact and fiction are hard to separate"
(T50.2060.436b12 Through a series of unfortunat&#cumstance

the errors or fabrications of théda/ sanbagi entered later catalogs
and became the basis of the authorship attributions found in the
Taisloo edition, most of which should be considered wrong for the
period before the Sui, i.é=gi Changfang, (Qoo, 1936: 4).

9. An overview in English isJlan (1964). In Chines€hen Yuan
offers indepth discussionsf a few works (Chen, 1962), and Zhao
Puchu contains helpful, extensive summarizes of many
historiographical work¢$Zhao, 1992) Schmidt&linzer (1982 and
CaoGanghuaZ006 offer the best analysis.

10. Ouyang cleared his revised version of the Tang official history,
the Xintangshu %1 & % , of all things that he considered
superstitiousincluding many references to Buddhism. Davis sums
up his stance: "Ouyang Xiu, in his thortwgging hostility to
legends that contravene human reason, saw his mission as one of

methodical suppression or thoroughgoing exposure" (Daoi3]:
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205). Ouyang did, however, include stories on the-setholation
of "virtuous' women, indulging in a form of moral extremism that is
at odds with the empirical attitude that he strives for elsewhere in his

work.

11. CaoGanghua’s work contains useful tables, where he lists the
surviving works of this period. The majority of the works is by Chan
monks or laypeogl affiliated with Chan schools (mostly the
Yunmen and Linji schoolg)Cao, 2006)

12. See Schmidt-Glinzer, 1982: BB-On the problem of lineage
creation in the Chan school see McRae (206&1)1

13. Judith Berling mentions in an important article how vtita
emergence of theu/u genre thevery idea of Buddhachangé in
Chinese religious perceptioBerling,too, inspired by Todorov and
Ricoeur, believes that a change of genre heralds religious change:
"Major religious changes thus can be marked by thergemce of a
genre that radically stretches or overturns the norms and
expectations embodied in previous genres. A new genre signals a
radical break, a shift in discourse and practice, [...]" (Berling 1987:
59).

14. X1646. See Cao, 1999: 37 Many of these lgraphies are
collected from older sources.

15. See Schmidt-Glinzer, 1982: 108. The study ofAbeu tongyi
most often cited in English is still Jan Y-oa (1963).

16. Jan Yin-hua gives 122Qk275 as tentative dates (in Franke
1976: 227).

17.CBETA/T.2035.49.1314. The claim that Han Yu and Ouyang
Xiu madetheir peace with Buddhism in old agga common topos

in Buddhist literature after the eleventh century (see Liu, 2004
142-155).1n the case of Ouyangt least the odds are that this was
merely wishful thinking. Ouyang'sessay Benlun K & (On
Principleg, in its final version, is one of the most famous
anti-Buddhist tracts of the Song.



Journal of Global Buddhisiti282

18. A partial translation is Jan (1966).
19. This work is now lost.

20. Or #&5# the district (x/an %), which includedHangzhou the
capital of the Southern Songsually used as euphemism for
Hangzhou itself.

21. D is a dynant quality which "virtue" does not render very
satisfactorily. The Greek arete and the virtu of the ltalian
Renaissance are closer to the nexus of power and character. The
inclusion of short appendices in which the historian critically
apprises the subject of the biography was an important characteristic
of the flezhuarsince the times dima Qan.

22. CBETA/T.49.2035.131a. The three rules allow for different
translations. Cf. translation of Schmi@tinzer (1982: 94).

23. Throughout his life Yinshun debated, sometimes passionately,
with Christians, Confucianand fellowBuddhists. These apologeti
essays have not attracted much attention though they are an
interesting aspect of his work. See, e.g., Bingenheimer (2004: esp.
42-66 and83-105).

24 . Huijiao & iX (49725547?) wrote the first collection of
hagiobiographies of monks; Daoshii f: (d. 683) compiled the
first Buddhist encyclopediaFayuan zhulifiz 5i¥k#k (Forest of
Gems in the Garden tiie Dharma);andZanning %% (919-1001)
is the author of the&Song gaoseng zhuéBiographies of Eminent
monk written in the Sorjgand other historical w&s.

25. The /ocus classicutor the two truths is the@lbhidharmakosha
(CBETA/T.29.1558116b1112). #ify _fl, —Mtiaam, Wiz

#f. For Yinshun's discussion of the two truths in connection with
NaagaarjunaseeMJY 9, 2058, 227229.

26.0utside his historical works to¥jnshunmade use of traditional
schemata.The most prominent example is the arrangement of
Buddhist doctrine in fivevehicles"for men, godsarhants, praeka
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Taixu's ideas in some places, praised the scholarly quality of the
annals:"Especially the careful assessment of the dating of events
and the wellconsidered selection of sources show the marks of a
great historian.[.] Of all the manyrianpu haveread, | admire the
writing in this one the mostFagu quanyiz:#% 44 (Dharma drum
complete works [of Master Shengygmart 3, vol. 6, p28 (7aixu
dashi pingzhuah i X Fili 5THE).

35.For the theory of the three ages (heweengrat-i%, xiangfd%: %
, and mofakik) cf. Nattier (1992).

36. In fact, this attitude can be found even today with many of his
students and followers.

37. Another is that scholars in Buddhist academia in Japan, Europe
and America tend to neglect secondary material written in Chinese.

38. In Korea, Buddhist historiography startaelatively late. The
Samguk Yusa—[# & =F (Memorabiliaof the three kingdons
written by the monk Iryeon —#X(1206-1289) mentions older
works, butnone of these have survived. Importantly, the three
kingdoms (samguk — [&]) mentioned in the title are Koguryo,
Paekcheand Silla—not India, China, and Korea. Ti®amguk Yusa

is only concerned with Buddhism on the Korean peninsula. To a
degree this seems to reflect the fact that compared with the Japanese,
the Koreans genetwgl felt more comfortable with their position
towards China, and did not have to hardcode their considerable
sense of national identity into Buddhist historiography.

39. For example, Nanjio (1886) and Takakusu (1988¢. Hasshuu
kooyoo(Outline of the eight schools) is an early work of Gyoonen,
in which he outlines the tradition history and main doctrinal points
of texts or groups of text within a model of eighthool$ (sh7 7%).

The Hasshuu kooyoproved to be a useful introductory reader to
different Buddhist traditions and became quite popular.

40. Zhang Mantao 987 [196g: 96). Cf. also the more detailed
review by Huang Junwei (1985).
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41. Yinshun's works were extremely successfultliire Chinese
world. They are extremely well distributed and for many years have
been used as textbooks for entry exams and seminars in universities
in Taiwan, China, and the Chinese overssammunity.

42. Todorov (1976: 162 .fTo the last statement oneght add that
traditional generic systems do not generally invite scrutiny of the
workings of the system by the readers.

43. Weishixue tanyuartft 7% 2 ££ i1 (On the origin of the
Mind-only school) (1944) andingkongxue tanyuamt:-Z= 555
(On the origin of the doctrine @mpi/-naturg (1946) (later revised
asKong zhi tanfiu?z .2 5% [1985]) (On Emptiness)

44. This was done on the suggestion of Profedsam Jify a
prominent author in Chinese Buddhist Studies (personal information
2003). Though only a detailthis illustrates the influence of
academia in Yinshug'later work.

45. The oldest Christian university Ching Furen Universitywas
reestablished in Taipei in 1960, eight years after the original Furen
University in Beijing was annexed to Beijing Normaniversity
1952. Wenzao University in Gaoxiong was founded in 1966 by the
Ursulines.

46. Though there were private academic institutes before that, e.g.
the Chunghwa Institute of Buddhist Studies H #E fifs £ bJf 5T fir
(founded 1985) and the fgaiang Buddhist Culture Instituté: Y&/
HOUEARZERT (founded 1989).

47. Huafan#E4E K £ (founded 1990, accredited 1997), Nanh#ia

#E K # (accredited 1999), Cijik % K £ (founded 1994,
accredited 2000), Foguar§ - X2 (accredited 2000), Xuanzang
Y HERE (founded 1997, accredited 2004nother university,
Dharma Drum University is scheduled to start operation in
September 2010.

48. Dharma Drum Buddhist College ¥ & i 2 2 [faccredited
2007).
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49. This is also evincedby the growing number of Taiwanese
researchers in the field. Lan Jifu counts only 60 scholars of
Buddhism in 1993, of whoronly 12 held a PhD (Lan, 2001). For
2001 he countgbout 300 scholars in the field. The exponential
growth is connectefloth to the founding of Buddhist universities
and to the larger number of scholars returning with PhDs after
studying overseas.
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