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Preface

From Xiangyuan to Ceylon:

The Life and Legacy of the
Chinese Monk Faxian (337-422)

JINHUA CHEN

he fourth and fifth century were a crucial period for the ‘Sini-

fication’ process of Buddhism. In this period, Faxian {8
(337-422), a Buddhist monk from a certain Gong ## family in the
Xiangyuan F&1H County of Changzhi &7, Shanxi Province, exerted
profound influences on this process on many levels. As this anthol-
ogy will make it clear, Faxian’s legacy is not limited to him being a
wise master, a devoted Buddhist, a great traveller or an outstanding
translator. Rather, his true legacy is symbolic: Faxian lived on as a pe-
rennial symbol of perseverance daring to overcome any distance and
danger. Faxian is a spiritual monument that has inspired generations
of Buddhists, including Xuanzang and Yijing, to follow in his steps
to the West.

During Faxian’s time, China and India were connected only by a
treacherous route that became even harder to access as the sovereign-
ty of China splintered into southern and northern rules, whereas var-
ious kingdoms in Central Asia wedged between India and China fur-
ther obstructed a smooth passage between them. But no peril swayed
Faxian’s resolve to search vinaya texts: along with his fellow monks,
Faxian crossed a vast ocean of sands, ascended the Pamir Mountains,
voyaged through more than a dozen of foreign kingdoms and walked
thousands of miles before finally arriving in India. During the jour-
ney, Faxian’s travel companions disappeared one after another—they
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2 JINHUA CHEN

either fell victim to myriad hazards or returned to China intimidated
by the prospect of greater dangers ahead, leaving Faxian the sole pil-
grim soldering on in this dangerous journey.

In the sacred land of India, Faxian paid homage to the traces of
Buddha Sikyamuni and learned local languages and customs. But
above all, Faxian was in quest of Dharma. He collected Buddhist
classics and sought out prominent Buddhist masters, travelling to
places as far as Lanka-dvipa (the present-day Sri Lanka) in the Indian
Ocean. Even today we could still find Faxian’s traces in Sri Lanka.
They are memorial that behooves any Chinese and foreign beholder
to imagine and meditate on this great journey undertaken 1,600 years
ago. It was also in Sri Lanka where Faxian made his decision to return
to China: Faxian came across a silk fan and was overwhelmed by nos-
talgia towards his homeland. He was thus reminded of his original
intent in coming to India: to bring back the Indian Vinaya texts to
China. Compelled by his sense of responsibility, Faxian started his
return journey which he barely survived before returning to China in
412. He brought back an abundant collection of Indian classics and
images and dedicated the rest of his life to translating the texts and
to spreading the Dharma. Three centuries later, Xuanzang followed
in Faxian’s steps and performed a similar pilgrimage to India across
mountains and deserts. Xuanzang’s %% (600-664) subsequent
return and remaining career in China marked a period of incredible
progress for the cause of Chinese Buddhist translation. We can there-
fore say that the legacy of Faxian resides not solely in his personal
achievement but also in his posthumous status as a religious model
and a cultural emblem who possesses unmatchable spiritual appeal
among monastic and lay Buddhists alike.

The significance of Faxian also lies in his role as one of the earli-
est cultural ambassadors between India and China. We could find
Indian references to China as early as in the greatest Indian epic
poem Mahdbhdrata, written in the second century B.C. as well as
in its contemporaneous literature, proving that the two civilizations
separated by the great peaks of Himalayas had already commenced
feeble and difficult contacts before Buddhism arrived in China. Then
during the diplomatic excursion of Zhang Qian k% (164-114
B.C.), India and China only officially opened its portal to each other.
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From this point on, Chinese literature increasingly referenced India
as the two civilizations entered an epoch of vibrant cultural exchanges.
During this exchange, Buddhism played a vital role of catalyst. By
the end of the Eastern Han, Buddhism had spread from India to the
Chinese heartland through Central Asia and the modern-day Xinji-
ang area, carried along by central Asian merchants. After its arrival
in China, Buddhism quickly became a source of nourishment and
inspiration for the general populace inflicted with fear and despair
by numerous warfare during the dying years of the Han Dynasty. At
the beginning, it was only Indian and Central Asians who brought
Buddhist texts from the Indian subcontinent but soon Chinese Bud-
dhists, especially monks also joined this religious mission by travelling
to Central Asia and India. There, they paid homage to sacred sites
and searched masters and scriptures. Among these pilgrim-monks,
Faxian is the most well-known figure. He stayed in India for over
a decade before deciding to return to China. He brought back a
trove of Indian scriptures and would dedicate the rest of his life to
translating them. Faxian also left us with a travelogue Foguo ;i fhEIEC
(Record of the Buddhist Kingdom). This travelogue not only records
the politics, the religions and the social history of India at the time
but more importantly, it offers a high-resolution snapshot of India
at a specific point in time—a rare gem in the studies of India that
otherwise lacked a written tradition emphasizing detailed and pre-
cise historical documentation. From this point on, all India-bound
pilgrims and Dharma-seckers would follow the example of Faxian,
including pilgrims from foreign areas in the Chinese cultural sphere
such as Korean and Japan; they would all pilgrim to sacred Buddhist
sites and afterwards wrote a detailed record of the pilgrimage. In this
tradition comprising innumerable followers, Xuanzang is but one
example. Ultimately, however, it is their intrepid and eager spirit to
learn from foreign cultures that set them on the path of pilgrimage
in search of Dharma, which also obliged them to write the travel-
ogue. It seems therefore that the propagation of a religion not only
entails the circulation of trade, commerce and human resources, but
also that of culture. During the Tang Dynasty, India shared with
China its advanced astronomy and calendrical calculation. Indian
astronomers and mathematicians came to China in great numbers
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to share their scientific erudition while Indian physicians have healed
the ill of many Chinese people. Reversely, the Chinese technology
of papermaking and sugar-refining also reached India. This history
proves that civilizations could co-exist through exchange and mutual
learning, thereby enhancing the well-being of their respective people
rather than having to resort to conflicts and warfare. In our modern
time when the ‘civilization clash’ becomes increasingly a popular
discourse, we have all the more reasons to remember this symbiotic
relationship between China and India.

In the spirit of interculturalism as embodied by Faxian and his
followers, we hosted an international conference named ‘From
Xiangyuan to Ceylon: The Life and Legacy of the Chinese Bud-
dhist monk Faxian (337-422)’ from March 25 to March 29, 2017
in Faxian’s homeland, Xiangyuan, Shanxi Province. The conference
was hosted by the Mount Wutai Research Institute for Eastern
Buddhist Culture FZUIRTHHBCAENFEHE and co-hosted by
Research Center for the Study of Buddhist Texts and Art at Peking
University  JEEURZEEBULFE L EMHT7E 0,  King’s  College
London, the United Kingdom, also by the From the Ground Up
project based at the University of British Columbia (www.frogbear.
org). In total, thirty-three Buddhist scholars from thirteen countries
and regions attended the conference (sixteen from mainland China,
three from the United Kingdom, two each from Canada, Germany
and Korea and one each from Singapore, Australia, Thailand, New
Zealand, Sri Lanka, Hong Kong and Taiwan), making it a truly
international conference.

The conference assembled a relatively small group of scholars, but
each attendee was highly qualified and well prepared. The conference
performed a comprehensive survey on the Faxian studies during the
past century, specifically on Faxian’s life and his translated texts. Im-
portantly, the conference adopted a macroscopic viewpoint by plac-
ing Faxian against the historical backdrop of South, Central and East
Asia at the time. We used Faxian’s travelogue as a point of reference,
from where we incorporated the religious and sociological studies of
the entire Indian subcontinent and Sri Lanka during Faxian’s time,
thereby studying the microscopic historical phenomena in an area
that had only scarce historical records.
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Conference participants applied this methodology also to study-
ing the religions and societies in Central and East Asia during the
time of Faxian but in addition to studying this period synchronic-
ally, we also stretched out our discussion diachronically by studying
Faxian’s symbolic significance that exerted enormous posthumous
influences. As a perennial spiritual icon, Faxian commanded a
profound and enduring influence among Buddhist followers but he
also, through embodied actions, inspired an uncountable number
of Buddhists to follow him as role model. Even in our own times,
his influence could still be felt—in our very academic circle: Faxian
studies has brought a corollary impact on the studies of the Indian
subcontinent in general and challenged scholars in these fields to
rethink the academic conventions.

The majority of the conference papers are included in the collec-
tion Mount Xiantan and Faxian Culture: International Conference
Papers on the Life of the Chinese Monk Faxian (337-422) and His
Legacies {85 111 BURBEAL: WGTERE (337-422) HA V- BLiE #E B
Wt & X8 (edited by Miaojiang #97L, Chen Jinhua BRE#E, etc.,
Singapore: World Scholastic Publishers, 2019). In the preface, I intro-
duced each paper as well as papers not included in the collection. For
this English collection, we have included seven English articles and
six articles translated from Chinese, in order to present our confer-
ence outcomes to the English-speaking Buddhist scholars.

In general, this conference was marked by the following high-
lights. First of all, the research topics were diverse but also in-depth:
the conference concerned itself with the entire geographical sphere
touched by the influence of Faxian—from the Indian subcontinent,
Sri Lanka, Central Asia to the Chinese cultural zone, notably Japan;
at the same time, the conference also reached a depth of sophistica-
tion deserving a world-class academic conference. Secondly, we em-
ployed diverse and interdisciplinary methodologies. We used not only
the traditional methods that are common in historical, philological
and philosophical research, but also a linguistically diverse range of
primary sources (in addition to the classical Buddhist languages such
as Sanskrit, Pali and Tibetan, we used Burmese and Thai sources)
and secondary sources written in English, French, German and
Japanese. This linguistic resourcefulness is a research principle that
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we have been placing great emphasis on. Moreover, the present
volume also includes research outcomes that show technology-savvi-
ness and willingness to join the rising trend that uses technology for
the benefit of the Buddhist Studies research. Lastly, I feel compelled
to say that this international conference is the fruit of the collaboration
among thirty scholars from over ten countries and areas. It is a small
platform that we built with our meager ability to host the sharing
of knowledge among scholars from all over the world. Perhaps our
efforts would delight Faxian himself who was a global Dharma seeker
transcending the boundary of cultures. The present volume only
contains fragments of all the academic inspirations produced from
the conference, but we believe these fragments are the seeds that will
one day grow and bear dazzling academic fruits. Such is the goal that
guides the organization of every activity in the From the Ground Up
project; and knowing that this goal could come true is the greatest
reward to each of us in the organization team.

We also want to express our sincere gratitude to the Mount Wutai
Research Institute for Eastern Buddhist Culture and the Xiangyuan
municipal government whose support has made this publication pos-
sible. Mount Xiantan &% 11| sits to Mount Taihang’s east, its path
meandering, its precipice lofty and rugged, and its ranges layered one
behind the other in an infinite multitude. One could find in Mount
Xiantan handsome boulders, serene caves, vertiginous waterfalls and
verdant forests, all available for roving about and from where to take
in an expansive vista. The mountain had its name from the monastery
that it sheltered: the Xiantan Monastery 8% =F. A legend recorded
at the end of the Qing has it that the Xiantan Monastery was created
by the hatchet and chisel of divinities and beyond the craftsmanship
of human mortals. It was known as the heaven on earth and has
attracted a great number of literati and people of distinction.! As

' Jueluo Shiling & &EAME (d. 1747) of the Qing, Shanxi tongzhi LLITEHEE
[General Gazetteer of Shangxi], juan 169, Yingyin Wenyuan ge Siku quanshu
NS P9 43 ) [Wenyuan ge edition of the Complete Library in the Four
Branches of Literature] (Taibei: Taiwan Shangwu yinshu guan Z£i# BB EIE{H,
1986), vol. 548, p. 240b:
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for the origin of the monastery name, it came from the Mahdyina
scripture Lankdvatara-sitra which speaks of an immortal hall (xian-
tan) inhabited by enlightened sages.” The local legend tells that Faxian
from Xiangyuan has once stayed in the monastery, although time has
effaced any textual evidence confirming the legend.

EFAERGRIL A HL B ISE, SBELE R, A —RJEFR R, Sk
AMEAS, BN, Tl B3 ST B HRE, KERE, R
HESF. BB — A — K. — AT IR — R, BOb RERE, N4 IRF.
AAREEE TR, YIS R, AR, M. A SRR, K
A, REEE. T AES, SFABM, el BIER- BIRE - B R
ZVE IREAE B B A
Lankdvatara-sitra, translated by the Indian trepitaka master Bodhiruci ¥
$EWZ (d. 527) of the Northern Wei (386-534), under the Chinese title of R«
Lenggie jing ANHIES (T no. 671, 16: 1.514c7-15) records,

The Blessed One once stayed in the Castle of Lanka which is situated on

2

the peak of Mount Malaya on the great ocean... its boulders rugged, shel-
tering everywhere immortal halls, spirit chambers and grottos, filled with
countless jewels that are clear and transparent inside and out (so much so
that) the ray of sun and moon could penetrate them without being reflect-
ed. It was the place where numerous immortals and sages in the ancient
times comprehended the precious Dharma and obtained the way. —HFZAfil
BRI B ZRE R L T B ARk ....... Hgm B S A E RS
i, MECRE R, NMNIRL, H AR, RAREEE, EEdE e, A
LUNERFRES
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Mahasamghika and Mahayana:
An Analysis of Faxian and the
Translation of the Mabhasamghika
Vinaya (Chin. Mobe Sengqi Lit)

ZHAN RU 4
Peking University

Keywords: Faxian, Mahayana, Mahasamghika, Sengg: i, Wufen lii

Abstract: Faxian’s purpose in going to India in search of the Dharma
was to bring back the material missing from the Vinaya canon. He
brought back three Vinaya texts to China in total, namely, the Mobe
sengqi lii BEFIEHER [Mabasamghika Vinaya] (hereafter abbreviat-
ed to Sengqi i), the Sapoduozhong lii chao WE¥EZ W HYY [Annota-
tion to the Sarvastivadin Vinaya] and the Mishasai wufen 1t ID%E
F.571# [Five-Part Vinaya of the Mahi$asaka School] (hereafter abbre-
viated as Wufen lii), respectively. Why did he choose to translate the
Sengqi lii? Did it have something to do with the features of Sectarian
Buddhist thought? Was it related to Buddhist thought of the time?

This article raises and attempts tentative answers to these questions.

This paper was published in Hualin International Journal of Buddbist
Studies, 2.1 (2019): 302-24.

10 From Xiangyuan to Ceylon: The Life and Legacy of the Chinese Buddhbist monk Faxian (337-422):10-32
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Introduction

he beginning of the Faxian zhuan ERE [Account of Faxian]

states, ‘In the past, Faxian was in Chang’an and lamented that
there was material missing from the Vinaya canon.”* This statement
reveals his purpose for travelling to India. The scriptures which he
translated after returning to China have had a far-reaching impact.
Among them, the Buddha nature doctrine in the Da bannibuan
jing KIRIEES [Mabdparinirvana Sitra] played a critical role
in shaping the intellectual trends of the time. Tang Yongtong #%;
Y remarked in his Wei Jin Nanbei chao Fojiao shi B ra1L#]
fi#E [History of Buddhism during the Wei, Jin, Southern and
Northern Dynasties] that, ‘[He] was an important figure in the
establishment of a school of Chinese Buddhism.” Faxian’s purpose
in going to India in search of the Dharma was to bring back the
material missing from the Vinaya canon. He brought back three
Vinaya texts to China in total, namely, the Mobe sengqi lii {4
W [Mabasamghika Vinaya] (hereafter abbreviated to Senggi lii),
the Sapoduozhong lii chao TE¥EZ2 B ) [Annotation to the Sarvas-
tivadin Vinaya) and the Mishasai wufen 1i WIYFEF 574 [Five-Part
Vinaya of the Mahisasaka School] (hereafter abbreviated as Wufen
l7i), respectively.* Why did he choose to translate the Senggs /72 Did

Y Gaoseng Faxian zhuan, T no. 2085, S1: 1.857a6: IRBAETE R 2, WEHEIEHE.

> Tang, Fojiao shi, 267: BB 2 —K, 2R HE.

> Gaoseng Faxian ghuan, T no. 2085, 51: 1.864b17-25:
When Faxian first went in search of the Vinaya in the countries of north-
ern India, there were no written texts as they were passed orally from
master to disciple. He had to travel as far as Central India, where he ob-
tained a Vinaya at a Mahiayana monastery, the Mobe senggizhong lii. It was
the version practiced by the first great community when the Buddha was
in the world, the text of which had been passed down from the Jetavana
Vihara. Each of the eighteen sects had their own traditions, which were the
same in general but differing in various minor details, some being more
lenient and others stricter. However, this text was the most extensive and

complete among them. He also obtained a written copy of another Vinaya
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it have something to do with the features of Sectarian Buddhist
thought? Was it related to Buddhist thought of the time?

There have been many studies on Faxian. In terms of scripture
translation, he was recognised as an essential middleman in dissem-
inating Sanskrit scriptures to Chinese Buddhism. Jin Shenghe #7
AR indicates in his 1981 article that there are three noteworthy
points related to this. First, there were no important Vinaya texts in
China at the time. Second, Sanskrit texts were held as authoritative
from Faxian’s time onwards, as opposed to the Central Asian texts
held previously. Third, Faxian made written records of many orally
transmitted scriptures.* The 1985 work, Zhongguo fojiao shi
% [A History of Chinese Buddhism], edited by Ren Jiyu {£4&
AT et al.,, contains a section discussing the purpose and experience
of Faxian’s travels to India in search of the Dharma, as well as the
scriptures that he translated.” In Zhang Fenglei’s 5k 2005 paper,
the author proposes that the translation of the Mabdaparinirvana
Sttra brought back by Faxian directly promoted the integration
of Mahayina Prajiiaparamita and Parinirvina studies by Zhu
Daosheng 274 (355-434) and others. This in turn laid down the
foundational theoretical framework for the development of the en-
tirety of subsequent Chinese Buddhist thought. This was of import-
ant and epoch-making significance in the history of the development
of Chinese Buddhist thought.® Jiang Daren F#K{E: argues in his
2008 article that Faxian’s translations marked the beginning of the

in seven thousand verses, the Sapoduozhong lii, which was practiced by the
monastic community in this land of Qin. It was also orally transmitted
from master to disciple, and not written down as a text. IEBIARHAL, 1M
JERAEFEE, SRR, TS, BLUEW RO, TR BT
MNEEAS — A, R, i e IR ) R R AT, TARRIE RS &
BHAR, BERT/\ER, SARME, KEEARE, VIVINARE, SO BZE, HitbE
EFSERE. WA, ntTE, BEEZRAE, B ARG
CRE-RUMWINZ {EITTINEEIE SRS g Vs -

Jin, ‘Shilun Faxian’.

> Ren, Zhongguo fojiao shi, 585-603.

6

4

Zhang, ‘Faxian.’
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end of translating scriptures from Central Asian sources for use in
Chinese Buddhism. The direct injection of Indian Buddhist culture
strengthened Chinese Buddhism in terms of its systematisation and
completeness.” Dong Yonggang K[| opines in his 2010 paper that
the Vinaya texts brought back by Faxian helped to further complete
Chinese Vinaya studies and played a vital role in the construction
of monastic precepts and discipline in China.® Wen Jinyu %
presented a paper in the same year, where he examined the purpose
and significance of Faxian’s travel to India in search of the Dharma,
as well as the state of monastic precepts and discipline in China at the
time.” In his 2013 paper, Wang Bangwei FH#E discussed the state of
the transmission of monastic precepts and discipline in China before
Faxian’s journey to India and after he brought the scriptures back, as
well as studied details concerning the transmission of the Sengqz /i
and Wufen lii in China."” Furthermore, being an early translation,
the Sengq: 7 has been regarded as a valuable philological source, and
many in the field have paid due attention to its linguistic value."" In
addition, there have been studies focusing on features found in the
Sengqi lii. Long Yan HEZE and Chen Kaiyong BB 5 published their
2001 paper from a literary perspective, in which they examined the
literary value of the Senggi lii.'* Long Yan further examined this in
his 2003 paper, commenting that the Sengg: /7 contains more stories
of the Buddha’s past lives, and although the accounts found in the
various Vinaya texts are essentially the same, descriptions from the
Sengqi lii are more concise and vivid."

The above-mentioned studies indicate that Faxian’s historical con-
tributions and significance have been positively recognised by scholars.

Jiang, ‘Faxian.’
Dong, ‘Faxian’.
Wen, ‘Faxian’.
Wang, ‘Faxian’.
" Zhou, Mobe sengqi lii; Hu, Mobe sengqi lii; Zhang, Mobe sengqi lii; Wang,
Mobe sengqs lii; and Gu, Mobe sengqi lii.

2 Long and Chen, ‘Mobe sengqi lii’.

3 Long, ‘Mobe sengqi li’.
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These studies also provide a solid basis for the present paper to fur-
ther study in detail Faxian’s translation activities and his reasons for
doing these translations.

1. The most complete: Faxian’s reasons for translating the

Sengqi lii

In ‘Faxian yii fojiao jielii zai handi de chuancheng’, Wang Bangwei
mentions that although various precept texts had been transmitted to
China one after another before Faxian, they were all incomplete. This
was why Faxian travelled to the West in search of the Dharma.’* Ac-
cording to records in the Chu sanzang ji ji th =Jd=CEE [Compilation
of Notes on the Translation of the Tiipitaka], Faxian brought back
three Vinaya texts.” So, why did Faxian only translate the Senggs l7i2

* Wang, ‘Faxian’, 85.
5 Chu sanzang ji ji, T no. 2145, 55: 2.11c25-12a8:
The Bannibuan, in six fascicles (translated at Daochang Monastery
on the first day of the eleventh month of the thirteenth year of Yixi,
during the Jin) fRIETE/NE & (FRER T =4 +—H —HEL R,
The Fandeng nibuan jing, in two fascicles (presently lost) 77 EJE{HAS —
B(5H);
The Mobe sengqi lii, in forty fascicles (already included in the Vinaya
catalogue) BEFIEHCEE, PY+& (T AHESR);
The Senggi bigiu jicben, in one fascicle (presently lost) fEHKEE LA —

E(5H);
The Za apitan xin, in thirteen fascicles (presently lost) HEf] R0+ =4
(FH);

The Zazang jing, in one fascicle e AR —%;

The Yan jing (Sanskrit, not translated) #EAS(RESORFEH);

The Chang aban jing (Sanskrit, not translated) R348 (FEUARE);
The Za aban jing (Sanskrit, not translated) HEF 548 (R SOARGE);

The Mishasai lii (Sanskrit, not translated) 7P ZER (LA E);

The Sapoduo lii chao (Sanskrit, not translated) B2 HHD(RESORGE).
The Fo lii tianzhu ji in one fascicle i R 5l —4.
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The ‘Shi Lao zhi’ BE# & [Treatise on Buddhism and Daoism] from
the Wei shu $lE [Book of Wei] has the following passage:

The Vinaya texts he obtained were translated, but were unable to
be completely accurate. Arriving in Jiangnan, he then discussed
and edited them with the Indian meditation master Buddhabhadra.
It was the Sengg: l7i which was the most complete, and which was
received and is upheld by sramanas of the present day.

HFS e, MaRAERIE. 2700, HELRZ AN RERE 2, 5
Z KRR, KRN, 255 10Tz 1

Before starting his translation work at Daochang Monastery,
Faxian had already done some rough translations. In addition, he
conducted a careful examination with Buddhabhadra and came to
the conclusion that the Sengg: li was the most complete. Does ‘the
most complete’ KFAAT refer to the Senggi lii as a better text than
the Shisong lii +7f# [Ten-Recitations Vinaya] and Sifen /s P43
[Four-Part Vinaya]? Based on Akira Hirakawa’s Ritsuzo no kenkyi 13
B DHIFE [Vinaya Studies], we can give a timeline for the translations
of various Vinaya texts in China and the course of Faxian’s travel to
India in search of the Dharma, as follows:!”

Year Event

399 CE Faxian set out from Chang’an in search of the Dharma

404 CE Kumirajiva began translating the Shisong li

405 CE Faxian obtained the Mobe senggi lii and Sapoduo lii chao in Pataliputra
409 CE The translation of the Shisong lii was completed

Faxian received the Mishasai lii at Abhayagiri in the Kingdom of
Sinhala [Mount Fearless in Sri Lanka)]

410 CE Buddhayasas began translating the Sifen /i

16 Wei shu 114.1764.
7 Hirakawa, Ritsuzo no kenkyi, 133-58.
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412 CE Translation of the Sifen /i was completed
Faxian returned to China
416 CE Faxian began translating the Senggz /i
420 CE Faxian passed away
422 CE Huiyan # & and Zhu Daosheng translated the Waufen lii

Buddhabhadra played an important role in the evaluation of mo-
nastic precepts and disciple. Looking at accounts of his life, one story
in particular stands out that makes his evaluation very interesting.
Buddhabhadra was expelled from Kumarajiva’s Sangha in Chang’an
around 410 or 411 CE, and there are many theories concerning his
expulsion. Koho Chisan fMEHEE thought that there was opposition
between the two of them. Lii Cheng #i# proposed that there was
conflict between their respective disciples. Tang Yongtong further
argued that it was not only due to their disciples but also differences
in their theories.”® Liu Xuejun |52 suggested that relevant factors
include the struggle between imperial and monastic power."” Bud-
dhabhadra should have seen the completed translation of the Shisong
U in 409. If it was true that his theories were different to Kumara-
jiva’s, then it would be reasonable to conclude that Buddhabhadra
considered the Shisong lii incomplete. The Gaoseng Faxian zhuan
states, ‘the Sapoduozhong lii was practiced by the monastic commu-
nity in this land of Qin’* Gaoseng Faxian zhuan was composed
after Faxian had returned to China. Gaoseng zhuan w{G1% [Biogra-
phies of Eminent Monks] records that the bearer of the Shisong /i,
Punyatara, ‘entered the central area in his travels during the middle
of the Hongshi period of the pseudo-Qin’.*' Since Faxian set out for

'8 Liu, ‘Fotuobatuoluo’, 106; Tang, Fojiao shi, 216-20; L, Zhongguo foxue
yuanliu xuejiang, 76-77.

¥ Liu, ‘Fotuobatuoluo’, 123.

2 Gaoseng Faxian zhuan, T no. 2085, S1: 864b23-24: 2 B % M, AILE
bR A AT

2 Gaoseng zhuan, T no. 2059, 50: 2.333a16-17: {AZZ5A4G, =85 AB.
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India in the first year of Hongshi A%, he did not meet Punyatara.
Because of this, he thought that the Sapoduo l#i chao was not available
in China and therefore brought it back with him. It was only after he
had returned to China that he learned about the already completed
translation of the Shisong lii. Hence the statement that ‘the vinaya
was practiced by the monastic community in this land of Qin’.** This
should be the main reason for Faxian’s decision to not translate the
Sapoduo lii chao after bringing it back to China. As for the question
of whether Buddhabhadra had previously seen the Stfen /i, since the
date of his expulsion is uncertain, this cannot be determined. Howev-
er, considering that the translation of the Sifen /7 was completed in
412, it was highly possible that Faxian and Buddhabhadra had seen
the Sifen lii in 416.

Apart from the Sapoduo lii chao, the Wufen lii was also brought
back by Faxian. Therefore, it is clear that Faxian’s statement of ‘the
most complete’ was with reference to the Sifen li, Wufen li and

Shisong lii.

2. The Five Vinaya Texts: The Relationship between the Four
Vinaya Texts and the Sects

Faxian’s evaluation of the Senggi lii is seen from the statement, ‘Each
of the eighteen sects had their own traditions, which were the same in
general but differing in various minor details, with some more lenient
and others more strict. However, this text was the most extensive and
complete among them.”” It is clear that Faxian regarded the Sengqgi
U7 as the most complete text among the sectarian Vinaya texts. Why
did he have this view? Faxian zhuan contains the following passage
concerning this Vinaya:

2 Gaoseng Faxian zhuan, T no. 2085, S1: 864b24: ZRHUAR G 1T & L.
2 Tno. 2085, 51:864b21-23: HER T/, HAME, KEEARE, 28/NVNRFH,
SCH BHZE, (Hit B R R R
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One hundred years after the Buddha’s parinirvana, some Vaisali
bhiksus were incorrectly practicing the Vinaya. They made state-
ments concerning ten matters, saying that it was taught by the
Buddha. At that time, some arbats and bhiksus who upheld the
Vinaya, a total of seven hundred monastics, made a revision of the
Vinaya canon.

HhGEIER A, ARSELE, SR, RS, Sz,
PRI A ARTE, Rt bbb, PLA LA, it

Faxian knew that in the traditions of the Vinaya texts of
each sect, during the Council of Vaisali it was recorded that the
Mahasamghikas incorrectly practiced the Vinaya, and so seven
hundred monastics made a new revision of the Vinaya canon.
Furthermore, fascicle 33 of the Senggi lii clearly indicates that the
Mahasimghika sect came about as a result of the Council of Seven
Hundred. Fascicle 40 of the Senggr li siji fEHERFARD [Private
Notes on the Mahdsamghika Vinaya] explains that the term ‘Mohe
sengqi’ just means Mahasamghika. It is apparent that Faxian knew
that this Vinaya was a Mahasimghika Vinaya. Faxian and Bud-
dhabhadra’s evaluation of the monastic precepts and discipline was
based on contrasting it with the other Vinaya texts. What criteria
did Faxian use to conclude that the Sengg: /7, which came from the
‘Vaisali bhiksus [who)] were incorrectly practicing the Vinaya’, was
more suitable for the monastics of his time? The following section
examines each Vinaya in turn, utilising the Y7bu zonglun lun 5E
s [Treatise on the Tenets of the Sects] and other texts. This analy-
sis will be conducted from the perspective of each Vinaya’s sectarian

* Gaoseng Faxian ghuan, T no. 2085, 51: 862a9-12.

» Mobe sengqi lii, T no. 1425, 22: 40.548b23-25:
Then they held a vote. There were a great many votes for this communi-
ty, and because there were a great many members of that community they
were named ‘Mahisimghika’. Mahasimghika means ‘great community’. 2
EATE, WAREE L, DURZW, WA A . BRI, KR
.
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affiliation in order to discover why Faxian regarded the Sengqi li as
the most complete.

The Shisong lii belongs to the Sarvastivada sect and it branched
out from the Sthaviras three hundred years after the Buddha’s pa-
rinirvana. The Wufen lii belongs to the Mahisasaka sect, branching
out from the Sarvastivada three hundred years [after the Buddha’s
parinirvanal. Belonging to the Dharmagupta sect, the Sifen /i
branched out from the Mahiéasaka three hundred years [after the
Buddha’s parinirvianal. The Mahavamsa difters as to the division
of these sects, and states that the Mahiéasaka branched out from
the Sthavira, and that the Sarvastivada and the Dharmagupta then
branched out from the Mahi$asaka.*

Regardless of which record we accept, it is evident that the
Shisong i, Sifen li and Wufen lii came from the same line of trans-
mission and that their differences are subtle. The sectarian basis of
these three Vinaya texts is the Sarvastivada, which held the position
that all conditioned and unconditioned dharmas really exist.” The
Mahisasaka held the position that ‘past and future dharmas are not
existent, while present and unconditioned dharmas are existent’.”®
Daoxuan #'H (596-667) states in his commentary that, “Those who
do not construct the sign of earth, or the signs of water, fire, wind,
or the signs of space or consciousness, are called the Mahisasaka. It
means non-attachment to contemplation of existents or non-exis-
tents.”” They focused more on the practice of contemplative meth-
ods. Although the Dharmagupta held the position that all dharmas

*  Hirakawa, Yindu Fojiao shi, 114.

7 Yibu zonglun lun, T no. 2031, 49: 1.16a25-26:
That is, in the Sarvastivada, all existents can be subsumed into two catego-
ries: one, name; two, form. Past and future entities also really exist. #5—V]
AMEERAE, &, —4 > O BERKMITEA.

2 Yibu zonglun lun, T no. 2031, 49: 1.16c26-27:
That is, past and future dharmas are not existent, while present and uncon-
ditioned dharmas are existent. FHAAE R KB, BIfEELEA.

2?2 Sifen lii hanzbu jieben shu xingzong ji, X no. 714, 39: 1.727a16-17: At

B, 7K~ K~ JEAH, B2, 2 GRTPEE) . WX (B ARELD .
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exist, they still emphasised the Mantra and Bodhisattva canons, and
also included Hinayana teachings. The Yibu zonglun lun contains
the following statement on this sect’s viewpoint: ‘Although the liber-
ation of the buddhas and those of the two vehicles is the same, their
holy path is different.”® Nagarjuna’s Shizbu piposha lun +{EMLETD
i [Dasabbumika Vibbasa) states that the liberation of buddhas and
pratyekabuddhas is the same, but their meditative concentrations are
different.’" Theories in the Dharmagupta sect and Prajidparamaita
thought are mutually compatible, and this is why Sengzhao {45
(384-414) highly praised the Sifen li in the preface he wrote for
the text. He thought that the terminology in the Shisong lii was
incomplete and caused confusion among scholars. He commented
that, ‘Now, the Vinaya canon is clear, the right teachings are lucid,
they can benefit the spirit and can remove perplexity.”** In addition,
Daoxuan stated in his commentary that, “The Four-Part Vinaya
thoroughly elucidates the Buddha vehicle’,”® and that this text is

3 Yibu zonglun lun, T no. 2031, 49: 1.17a25: 51—, Rt —, MEE .
3V Shizhu piposha lun, T no. 1521, 26: 1.20b9-15:
Question: The sravakas, pratyekabuddbas and buddhas all reach the other
shore. Are there any differences in their liberation? fH (¥ ~ kS ~
ik, (BN, TR A 2RI
Answer: This matter should be given an analytical answer. In terms of being
liberated from afflictions, there is no difference. Because of this liberation
they enter into nzrvana without any remainder. With respect to this there
is also no difference, as there is no characteristic. However, the buddhas are
liberated from the profound obstructions to dhyina, and liberated from
the obstructions to all dbarmas, which is different from the srivakas and
pratyekabuddhas. This cannot be fully described, and they are indescribable
by any metaphor. & H 2 EE 7771, TRsHEIES AR, 2rhfzml, K2
fiEehiE, AJRERTEAR, R RN, A, (HEk R E TR E R, —V)
TR, A FE RS Bh, A 2R, JERRANEE, AR ] DU 2y L.
2 <Sifen lii xu’, Tno. 1428, 22: 1.567b14-15: SRR, IEHBHE ~ AT LA
o~ AT DA
3 Sifen lii shanbu suiji jiemo shu jiyuan ji, X no. 728, 41: 3. 261a22: P457 1]
GES
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superior as it contains the doctrines of both Hinayana existence and
Mahayana emptiness.

In chapter six of his Ritsuzo no kenkys, Akira Hirakawa “FJI15
(1915-2002) compared the Senggi lii with other Vinaya texts from
the Sthavira tradition by conducting a comprehensive analysis of
their compositional structure and content. He concluded that the
most prominent feature of the Sengg:s /7 is that, unlike the Sifen
ldi, Wufen lii and Shifen Ui, it contains a large amount of scriptural
quotations and past life stories of the Buddha. Hence, the Sengqz /i
is more interesting and engaging to read than the others. Long Yan
comments that descriptions of the accounts in the Sengqz /i are more
concise and vivid in comparison to the Sifen [.>* It is clear that by
having more narrative content and less admonishing sermons, the
Sengqi 14 was more easily accepted by the Chinese monastics. In her
article on the Senggr /i, Longlian F&#E (1909-2006) mentioned that
this Vinaya text was upheld by the Mahisamghika, and its Dharma
teachings are the same as that of the Mahasamghika point of view. Its
content has the same flavour of the Mahayana sztras and reflects the
nascent formation of the Mahayana Dharma teachings.” In terms of
what is permitted and prohibited in the monastic precepts and disci-
pline, the Sengg: lii is clearly more lenient.

From the perspective of examining the features of sectarian Bud-
dhism, in contrast with the other three Vinaya texts, the Sengqi li
has a closer association with the Mahayana, is more literary, is more
lenient in terms of what is permitted and prohibited in the monastic
precepts and discipline, and was more easily accepted by Chinese mo-
nastics. These should be the reasons why Faxian regarded the Senggi
U7 as the more complete text.

34

Long, ‘Mobe sengqi lii’, 56.

35

Longlian, ‘Sengqi I&v’, 226.
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3. Teaching according to Circumstances: The Transmission and
Practice of Chinese Monastic Precepts and Discipline

The above section briefly discussed the sectarian affiliations of each
of the Vinaya texts and their respective viewpoints. Although the
Sengqi li has more associations with the Mahayana, if it was not able
to adapt to Chinese Buddhism, then Faxian would not have said that
it ‘was received and is upheld by sramanas of the time’. So, what was
the climate for Chinese Buddhism at the time?

According to monastic records, during the Jiaping 5%V era (254
253) of the Cao Wei H#} state (220-266), Dharmakala translated
the Senggy jiexin AL [Heart of the Mabdsamghika Precepts] at
Luoyang. Later he translated the Dharmaguptaka sect’s procedures
for receiving precepts, in Zhengyuan 1EJT era (254-255).3 This was
the beginning of monastic precepts and discipline in China. The
Bigiuni zhuan LLEJE(# [Biographies of Bhiksunis] records that the
Sengqi ni jiemo TEHRIEIBIE [Mabdasamghika Bbiksuni Karman] and
the Jieben A [Precept Text] were translated at Luoyang in the first
year of Shengping J+F- (357).”” According to the Chu sanzang ji ji,
the Shisong lii bigiu jieben +aHEEL A [Ten-Recitations Vinaya
Bbhiksu Precept Text] and the Bigiuni jieben tLEJEFA [Bhiksuni
Precept Text] were translated in Guanzhong B during the reign of
Emperor Jianwen of the Eastern Jin (371-372).%* Also, the Binaiye
B3R [Vinaya] was translated at Chang’an in the nineteenth year of
Jianyuan #7¢ during the Eastern Jin (383).

By observing the translations of Precept Texts, we can see that

% Gaoseng ghuan, T no. 2059, 50: 1.324c15: ‘Dharmakala’ means ‘Dharma
time” EATHGE, It ZRIK.

7 Bigiuni ghuan, T no. 2063, 50: 1.934c22-23.

3% Chu sanzang ji ji, T no. 2145, 55: 2.10a23-29:
The Shisong bigiu jieben, in one fascicle (also known as the Shisong dabigiu
jze). One text in the right is of one fascicle. During the time of Jin Emperor
Jianwen, the Western s7amana Dharma held and recited the foreign text,
and Zhu Fonian translated it. T3t A —& (M HaiktL ) . £
—86. NL—&. BE SRR, PEIBIPM 2. REmAA. g .
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the system of monastic precepts and discipline in China at the time
was chaotic. However, they all fall under the two systems of the
Shisong lii and Sengqi lii, whereas the Sifen [ had only transmitted
methods for receiving the precepts, and the Wufen lii was not yet
in circulation. From the perspective of traditions, propagating the
Sengqi lii and Shisong lii would have been more easily accepted by
Chinese monastics at the time. This point was further confirmed
later on in Buddhist history. For a period of time after its translation,
the Shisong lii became the most widespread Vinaya. Tang Yongtong
commented that, ‘Apart from the Shisong li, there were effectively
no other Vinaya studies in the South during the Song period. This
was even more so during the Qiliang period.””” Even up until the Qi
and Liang dynasties, Sengyou 8 (445-518) still wrote about the
Shisong Il and praised it highly. Daoxuan stated in the Xu gaoseng
zhuan @ fGE [Extended Biographies of Eminent Monks] that,
‘At the time, the most highly regarded was the Senggz, but the Sifen
was occasionally practiced.”*® During the Sui and Tang dynasties, the
Sengqi lii was once widespread. It was only after three generations of
propagation by Daoytin A% (d.u.), Zhishou & (567-635) and
Daoxuan during the Tang dynasty that the Szfen /i became popular,
replacing the Sengg: lii.

In order to explain them, the propagation and transmission of
monastic precepts and discipline required mutually compatible
scriptural thought. For instance, when Daoxuan was propagating the

The Bigiuni dajie, in one fascicle. One text in the right is of one fascicle.
During the time of Emperor Jianwen of the Jin, the szamana Shi Sengchun
received the foreign text in Kusinagara of the Western Regions of. He
brought it to Guanzhong and had Zhu Fonian, Dharmadhi and Huichang
translate it together. {-Faftb A ) —&, A HaliAREELK ), H—
. N—&, Bf-GEIR, TsbrIe s, R, 2. (thije
Kk ) —&, fi—88, FL—&, BHESCHIE, IPIRRGAL JAPEEH K155
A, BIBAP MR - B IR,

3 Tang, Fojiao shi, 455: P JTTEARMER € 15 ) b, AR, FRLHA.

0 Xu gaoseng zhuan, T no. 2060, 50: 22.621a3—4: TARFH T (54K ), TAER

TCMEm ).
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Sifen lii, he adopted the ‘Consciousness-Only Perfect Teaching’ (M
B [AIZX) viewpoint to explain the contents in the Vinaya texts, resolv-
ing various problems found in the Vinaya texts. What was the trend
of Chinese Buddhist thought at the time?

At that time in China, there were two main Buddhist groups
in the Later Qin and Eastern Jin. Kumarajiva (344-413) estab-
lished the Xiaoyao yuan %#%[E in the Later Qin for translating
scriptures, disseminating Mahayana Prajiiaparamita studies and
propagating Nagarjuna’s Madyamaka doctrine. Before Kumarajiva,
Prajiiaparamita studies had already started to flourish in China,
forming the ‘six houses and seven schools.” Kumarajiva ‘brought
about new systems of interpretation and arguments for doctrines,
such as dharmas being empty of nature’.*" This established a solid
foundation for later Chinese Buddhism. Through society, profound
discussions were a popular trend, and Prajiiapiaramita studies devel-
oped rapidly and also brought up many questions. These questions
can be seen from a series of letters exchanged between Huiyuan &
% (334-416) and Kumirajiva: Huiyuan consulted Kumirajiva on
issues relating to nirvana, such as the dharma body, dharma nature
and so on. However, it was clear that Kumarajiva’s replies did not
satisfy Huiyuan.** This indicates that Huiyuan, as a native Chinese
thinker, had begun to reflect on the problems brought about by
Prajiiagparamita studies.”® In the thirteenth year of Yixi FEER (417),
Faxian translated the Da bannibuan jing.** This had a tremendous
impact in Buddhist circles in China. A group of eminent monks
in Jiankang @k rapidly shifted from the doctrine of ‘emptiness of

nature in the Prajiidparamita’, to ‘wondrous existence in the Nzr-

1 Ren, Zhongguo fojiao shi, 324.
2 Jinmoluoshi fashi dayi WSEEFEATILAIRKFE [The Grand Teachings of
Kumirajiva], 3 fascicles, T'no. 1856, vol. 45.

# Zhang, ‘Huiyuan Jiumoluoshi zhizheng’, 74.

# Lidai sanbao ji, T no. 2034, 49: 7.71b7:
The Da bannibuan jing in six fascicles was translated in the thirteenth year
of Yixi at Lord Xie Sikong’s Xie Shi Daochang Monastery. { KMJETHAS )
TN, TR =4, R A A S .
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vana Sutra’. Zhang Fenglei remarks that, “Those who had previously
paid particular attention to problems concerning Dharma nature,
the Dharma body and so on, for instance, Daosheng, Huirui =&Y
(355-439), Huiyan, Huiguan Z# (366-436) and others, quickly
shifted from Prajidaparamita studies to Nirvana Sitra studies, and
they became the earliest masters of the Nirvana Sutra.’*

During the time when the doctrine of emptiness of nature in the
Prajiidparamita was so prominent, the Shisong li, a Vinaya that
tends towards real existence in the three periods of time, was clearly
incompatible with Chinese thought. Meanwhile in the land of Jin,
what were Huiyuan and others’ viewpoints on the monastic precepts
and discipline? Qu Dacheng J#i K points out that Huiyuan ‘under-
stood the spirit and essence of the monastic precepts and discipline,
not only in regulating behaviour and speech, but also benefiting prac-
tice. Hence, he responded to disciples’ questions by inferring from
this principle.”* Huiyuan’s view on monastic precepts and discipline
should have mainly been based on actual practices, rather than being
confined by the letter of the precepts alone. What standards did Hui-
yuan use for his practice of the monastic precepts and discipline?

In the early Eastern Jin, monks specialising in meditation, like
Zhu Sengxian 2§ (2222-321), Zhu Tanyou 22k (2852-383),
Zhi Tanlan X2 (341-423) and others, fled to the south to avoid
warfare, and began disseminating meditation teachings in the
south.”” Huiyuan, the leader of Buddhism in the land of Jin, began to
deemphasise meditative contemplation. In the ‘Lushan chu Xiuxing
fangbian chan jing tongxt’ JELIHEEITTTE#AHT [A General
Preface to the Sitra of the Cultivation of Expedient Meditations
Translated on Mount Lu], Huiyuan notes,

Every time he regretted the transmission of the great teaching to the
East, the art of meditation was neglected, the three karmas were un-
systematic, and this path was abandoned. Just now Kumirajiva has

% Zhang, ‘Faxian’.
* Qu, ‘Lushan Huiyuan’, 68.
7 Gaoseng zhuan, ‘Xichan pian’ H#%R [Section on Cultivating Mediation].
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propagated the teaching of A¢vaghosa, which has this task. Although
this path is not yet integrated, it is like a holding a mountain in a

bushel.

FMERBOR, FBUUTE, SR, WralhE, SRS EE SIS
Pivatt, Ty A R, SEHAE R R, 2R AR — .

After all, Kumirajiva was not a meditation specialist, and his
meditation teachings tended toward the theoretical. Buddhabhadra
was ‘well-known for meditation and Vinaya’,*” and because of this
Huiyuan invited him to Lushan to translate the Vinaya texts. A year
later, he went to Daochang Monastery ##5<F to assist Faxian in
translating scriptures. It is clear that Huiyuan’s practice was centred
on meditative cultivation. Pan Guiming ##£H] even went as far as to
say, ‘Huiyuan can be credited with the establishment of advocating
cultivation with equal emphasis on calm and insight.”>® Faxian and
Huiyuan had met once before.’ Qu Dacheng believes that Huiyuan
was also an influencing factor in Faxian’s choice of translating the
Sengqi lii.>* Therefore, we could say that practicality was Faxian’s
guiding principle for which text to translate. It is clear that the Sengg:
17 was more compatible with the circumstances of the time.

At the time, Prajiiaparamita studies were unable to fully resolve

% Chu sanzang ji ji, T no. 2145, 55: 9.65c28-66a2.

¥ Gaoseng zhuan, T no. 2059, 50: 2.334c7: LR 4.

0 Pan, Zhongguo Fojiao sixiang shi, 213.

U Guang hongming ji, T no. 2103, 52: 15.199b10-12:
When the monk Faxian went to Jetavana, he said that the shadow of the
Buddha was particularly mystical. On a cliff wall in a deep canyon, it ap-
peared as if the image was still there, stately, dignified and majestic, com-
plete in all its marks and secondary features. It is not known when it began
or when it will end, as it is always bright and clear. When the Dharma
master of Lushan heard of this he was delighted. %8 A\ F BKTE, Bl
IR 2B aT, WRIEEE, FAFE, BT, i RE, AR, B A
TEEOR, T L3 e JRL T 2.

2 Qu, ‘Lushan Huiyuan’, 62.
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many questions raised by Chinese monastics, and under such cir-
cumstances Nirvana Sitra studies grew rapidly. Huiyuan was the
chief among the group of eminent monks who tended towards the
practice of meditation. In comparison with other Vinaya texts, the
Sengqi l7 had already been transmitted to China, and was also more
practical. These should be why Faxian said that it was ‘upheld by

Sramanas of the present day.’

Conclusion

Faxian chose to translate the Senggi /i instead of the other two
Vinaya texts because, in comparison to the other two, it had distinct
Mahayana qualities. The Sapoduo lii chao was a Vinaya text be-
longing to the Sarvastivada school, which holds the position of real
existence in the three periods of time. This was clearly incompatible
with the Prajiapiaramita studies trend at the time. Furthermore,
Kumarajiva and others had already fully translated the Shisong
lii. Therefore, Faxian gave up the opportunity of translating the
Sapoduo lii chao. Looking at the transmission of monastic precepts
and discipline in China, the Sengg: /7 was implemented early on, and
was more easily accepted by the Chinese than the Wufen lii. Bud-
dhabhadra and Huiyuan’s emphasis on practicality was an important
factor in Faxian’s choice to translate the Sengg: /7. All in all, Faxian’s
choice of translating the Sengqi lii instead of the Wufen lii was based
upon the transmission of Buddhism at the time and the emphasis on
practice, therefore he chose a more practical Vinaya, the Sengq: lii.
This Vinaya was disseminated widely before the early Tang dynasty.
It also reflected the characteristics of Chinese Buddhism at the time,
when monastic precepts and discipline were initially transmitted, by
not being confined to complex terminology and taking practicality as
the primary criterion.
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eth centuries. It will contextualize the text in the emulating historicist
approach of the time which, I would claim and hope to show, led to
a certain marginalization of the Record due to the typical ideological
parameters inherent in the positivist and historicist interpretation
of sources, such as the idea of authenticity and reliability through
authorship and through the information given in the source. In this
context, Faxian’s Record had the disadvantage of being relatively
short, restricted in terms of geographical range, and being linked to
an author about whom not much was known. As a consequence,
Faxian’s Record was and is mostly used in a complementary way to
either corroborate pieces of information from other sources—mainly
from Xuanzang’s Da Tang Xiyu ji which had become the main
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espite the attention Faxian %8 (337-422) and his record, the
Foguo ji WHEIEE (or Gaoseng Faxian zhuan SSIEHE) has
experienced in a little bit more than two decades by the publication
of five translations into Western languages (English, German, Italian,
French, Spanish), the author and his text are, without any doubt, not
as well-known as the two Chinese Buddhist travellers of the Tang
period, Xuanzang 2% (602-664) and Yijing #&/% (635-713), and
their works. As a matter of fact, the number of translations of the
Foguo ji in the last twenty years or so is at odds with the importance
given to the text in scholarly literature, particularly compared with
the number of citations of Xuanzang and his Record, the Da Tang
Xiyn ji RIEVGIRGEL or Record of the Western Regions of the Great
Tang. One of the reasons for this imbalance does not only lie in the
brevity of Faxian’s text but also in the supremacy that Xuanzang’s
Record attained under the influence of the historicist-positivist
ideology of nineteenth century scholarship. But there are also other
reasons for the intensive retranslation of the text in the nineteenth
and early twentieth centuries, which James St. André has identified
as a rivalry between national traditions of Oriental Studies (British vs.
French) and inside of Chinese Studies (academic vs. non-academic:
Giles, Legge vs. Beal; Oxford vs. Cambridge: Legge vs. Giles), and the
professionalization of Chinese Studies/Sinology as an academic disci-
pline with the attempt to correct and improve previous translations.’
The ‘renaissance’ of translations of the Foguo ji in the last decades
may share some of the earlier reasons—for myself I would admit the
digestible length of the text and the interest in the reconstruction of
the history of Buddhism in Central Asia and South Asia/India—but
the spread of languages already shows that there seems to have been
the idea of making the text accessible to readers of different western
languages like German,> Spanish,® Italian,* and French,’ while the

St. André, ‘Retranslation as argument’, 69.
Deeg, Das Gaoseng-Faxian-Zhuan.
Bellerin, £l viaje de Faxian.

Bianci, faxian.

Drege, Faxian.



HOW FAXIAN’S RECORD WAS USED (AND WAS NOT USED) 35

slightly earlier translation by Li Rongxi was part of the broader English
Tripitaka translation project funded by the Numata Foundation.

In order to give a historical ‘skeleton’ for the development of the
study of Faxian’s text and other Chinese Buddhist travelogues in the
early period of Buddhist Studies,” I start with a list of translations
made of these sources in the nineteenth century and at the beginning
of the twentieth century from which it becomes clear that the Foguo
jZ was not only the first record to be translated but also the one which
was translated most frequently (Table 1):

TABLE1 List of translated Chinese Buddhist travelogues.®

Year Scholar(s) Title

1836 Abel Rémusat Foe-Koue-Ki

1848 J. W. Laidlay The Pilgrimage of Fa Hian. From the
French Edition of the ‘Foe Koue Ki’

1853 Stanislas Julien Histoire de la vie de Hiouen-Thsang

1857-1858 Stanislas Julien Meémoires sur les contrées occidentales

1869 Samuel Beal Travels of Fah-Hian and Sung-Yun

1877 Herbert A. Giles Fa-Hsien: A Record of the Buddbistic
Kingdoms

1884 Samuel Beal Si-Yu-Ki (including translations of Faxian
and Song Yun)

1886 James Legge A Record of Buddbistic Kingdoms

1888 Samuel Beal The Life of Hiuen-Tsiang

1894 Edouard Chavannes Mémoire composé & ’époque de la Grande

Dynastie T'ang sur les religienx éminents

¢ Li, “The Journey of the Eminent Monk Faxian’.

7 The present article is, in a way, a continuation of Deeg, “The historical

turn’, focusing on Faxian and the Foguo ji.

8 Translations of Faxian’s Fogno j marked in grey.
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1895 Sylvain Lévi & Edouard ~ ‘L’itinéraire d’Ou-K'ong (751-790)’
Chavannes

1896 Takakusu Junjiro A Record of the Buddhist Religion

1903 Edouard Chavannes ‘Voyage De Song Yun’

1904-1905 Thomas Watters On Yuan Chwang’s Travels

1923 Herbert A. Giles The Travels of Fa-hsien (retranslation)

1938 Walter Fuchs Huei-chao’s Pilgerreise

As can be clearly seen, Faxian’s Foguo ji has been (re)translated into
English five times while Xuanzang’s Da Tang Xiyu ji was only once
translated into French and into English. Other texts as well have only
received one translation into a Western language.

One of the deficiencies of dealing with and using the so-called
pilgrims’ records in general is that they rarely are seen in their cultural
(spatial) and historical (time) context. By this I mean that their Chi-
nese origin and setting is often neglected or misrepresented in favour
of their assumed historical value as descriptions of Central Asia or
India. The texts are often treated as if they are referring to a timeless
India, somewhere between the lifetime of the Buddha and the authors’
own time. The neglect of Faxian’s Foguo ji as a historical source on the
one hand, and its attraction as an object of translation on the other
hand, reflects this insofar as the historians and archaeologists were con-
tent with Xuanzang’s more detailed record and its contents for almost
any period of time in the history of Indian Buddhism. Rarely did they
use the two texts, authored more than two hundred years apart from
each other, as means for a consequent diachronic reconstruction of
Buddhist history. Normally, when Faxian does not agree with Xuan-
zang, the former’s deficiency was referred to in order to explain the
discrepancy instead of looking for the reason of such differences.

As is well known, the first translation of the Foguo ji into a West-
ern language,” in fact the first translation of a Chinese text at full

? For an overview of the translation history of the text see Drege, Faxian, xx.
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length and with a commentarial apparatus since the Jesuits’ activities
started about two centuries earlier, was undertaken by the first chair
of Sinology at the University of Paris, Abel Rémusat (1788-1832).
The translation was published posthumously, ‘revised, completed
and enlarged by new explanations’,’® by the two Orientalists Julius
Heinrich Klaproth (1783-1835) and Ernest Clerc de Landresse
(1800-1862). In Indological matters Rémusat, Klaproth and de
Landresse did occasionally consult and were informed by the illustri-
ous French Orientalist Eugene Burnouf (1801-1852)." According
to de Landresse’s ‘Introduction” Rémusat originally also wanted to
produce translations of Song Yun’s and Xuanzang’s record,"” but
considered Faxian’s to be preferable in terms of importance for the
historical reconstruction of Buddhism:

Fi Hian, Soung yun and Hiuan thsang have all three come through
the same regions, one century apart from each other. Their records
present for different and well-defined periods details, often similar
and sometimes different, which, if compared and discussed, deter-
mine very important points of the religious chronology and provide
many valuable pieces of information about the history and geogra-
phy of Hindoustan in the Sth, 6th and 7th centuries. But the state of
Buddhism and of the whole of Asia at the time of Fi Hian make the
record of the latter particularly suitable and have led M. Rémusat to
give it a preference over the other two which it not only deserves be-
cause of its earlier date. Then, as a matter of fact, India seems to have
gone beyond its borders as it were. She was wherever Buddhism had
taken hold, and nevertheless this sect, while expanding widely, still
preserved its influence of fourteen centuries in the places from which
it had originated. In Central India the sect had not lost, according to
Fi Hian, any of its superiority over Brahmanism; if adherents of the
latter had removed it from some regions the practice and the ceremo-
nies of Buddhism, the advantages granted its followers, had for this

% ‘revu, complete, et augmenté d’éclaircissements nouveaux’.

11 See de Landresse’s ‘Introduction’ (xx).

12 De Landresse’s ‘Introduction’, xliv.
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reason not stopped to exist, and Benares, nowadays so famous as an
old school of wisdom of the brahmins, was populated by Samanéens
(sramana). In contrast, the report of Soung yun and the one of
Hiuan thsang witness the supremacy which the brahmins had finally
achieved in the 6th and 7th centuries, and the correspondent decline
of their adversaries in the middle, western and northern regions of
Hindoustan.'

According to de Landresse, Rémusat himself had read a
‘Mémoire’ to the Académie d’Inscriptions in Paris, the most promi-
nent academic institution in France, in the year 1830 during which
he highlighted eight more general historical conclusions drawn from
the Foguo ji:

1. Buddhism and with it Indian practices and language'* were
established in Central Asia (“Tartarie centrale’ = Chinese
Turkestan);

2. Buddhism was dominant in the north-western regions of
India (Gandhira);

3. Central India (Gangetic plain) was the homeland of Bud-
dhism where the Buddha had lived and preached;"

4. in Central India Buddhism was in opposition to Brahmanism
and dominated it since its historical origin;"®

* De Landresse’s ‘Introduction’, xliv (translation Deeg; I have kept the trans-

literation of the Chinese in the original and not transferred it into the modern
standard Pinyin).

4 Rémusat calls this ‘la langue Fan’ (£), by which he means both Prakrit and
Sanskrit. Sykes however translates ‘Sanskrit’ with a rather absurd note attached
(Sykes, ‘Notes on the Religious, Moral, and Political State of India’, 256, note
1): ‘[Rémusat] here necessarily means Brahmanical writings, for the Mahawanso
(the Pali chronicle Mahavamsa; MD) was unknown to him.’

> Rémusat wrongly situated Kapilavastu between Lucknow and Oudh and
claimed that the Buddha was active only in regions north of the Ganga.

16

Rémusat here follows the Chinese sources and locates the Buddha in the
tenth century BCE.
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5. Buddhism had reached Bengal and spread all the way to the
mouth of the Gangi;

6. Buddhism had also spread to the South, into the Dekhan
range, at an early point;

7. Ceylon was dominated by Buddhism;

8. Buddhist texts were available in all these regions mentioned,

and they were written in either Sanskrit or Pali'”."®

It is obvious that all these points were very well recognised and ac-
cepted in the second half of the nineteenth century, and the Foguo ji
had done its service for establishing these as facts.

The Orientalist circles, particularly British scholars working in
and on India, reacted immediately with reviews of the book. The
Sanskritist Horace Hayman Wilson (1786-1860), the doyen of Brit-
ish Orientalism, while recognising it as a valuable historical source,
voiced disappointment about the brevity of Faxian’s account in his
review read to the Royal Asiatic Society in April 1838."” Wilson also

7" This refers to the discussion about the relation between Pali and Sanskrit
at the time and is probably directed against people like Wilson who maintained
that the language of Indian antiquity was Sanskrit; in contrast to Wilson’s opin-
ion Sykes, ‘Notes on the Religious, Moral, and Political State of India’, 258, note
1, comments on Rémusat: ‘Amongst the numerous inscriptions discovered there
is no one single BUDDHIST text, for centuries after Fa hian’s time, in SAN-
SKRIT”

'8 Translated into English by Sykes, ‘Notes on the Religious, Moral, and Po-
litical State of India’, 256, who highlights in italic the points he still considered
valid at the time of his review.

Y Wilson, ‘Account of the Foe Kae Ki’, 108: “The accounts which [Faxian]
gives are such as might be expected from his religious character, and, to say the
truth, somewhat meagre, relating almost exclusively to the condition in which the
religion of Buddha existed at the different places which he visited. Such as they
are, however, they are exceedingly curious and instructive, even in this limited
view, and exhibit a picture of the state of Buddhism in India, flourishing in some
situations and declining in others, which, although we were not wholly unpre-

pared to expect, yet we were hitherto without any accurate means of appreciating.’
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suggested corrections on the basis of his knowledge of Sanskrit,*
some of which are clearly missing the point,” but some of which
are, in fact, correct.?? For Wilson, the concrete value of Faxian’s short
record lay in the fact that it validates the Hindu sources he himself
was so fond of; as

[I]t shows that many of the political divisions, of which we have in-
timations in the Rdmdyana, Mahdbhdrata, Purdnas and other works,
such as the principalities of Kanya-Kubja, Srdvasti, Kosala, Vaisili,
Magadha, Champa, Tamralipti, were then in existence, thus bearing
unquestionable testimony to the authenticity of the accounts which
we have of them, and to their being antecedent to the fourth century
at the latest, giving us in future that date as a fixed point from which
to reckon in all discussions respecting the antiquity of the language,
the literature, and the history of the Hinds.”

After a completely different and laudatory review by the German
Karl Friedrich Neumann (1793-1870) in 1840 which went pretty
much unnoticed,” probably because it was published in German,
another British Orientalist, Colonel William Henry Sykes (1790-
1872), Fellow of the Asiatic Society in Calcutta, spoke up against
the reserved judgement of Wilson about the value of the text and
its French translation.”® Sykes, who translates long passages from de

» Wilson tried to identify the Sanskrit forms underlying the Chinese pronun-
ciation as given by Rémusat.

' For instance, when Wilson calls Kapilavastu the birthplace of the Buddha
(“Account of the Foe Kde Ki’, 123).

2 E.g. his interpretation of banzheyuesi WEEREET as ‘Pancavarshi’ (pafi-
cavarsifka]) against Klaproth’s pasicayukti (‘Account of the Foe Kue Ki’, 113).

2 Wilson, ‘Account of the Foe Kte Ki’, 140.

* Neumann, Review (‘Beurtheilung’) of Rémusat. Neumann also had been
the first Western scholar to discuss the Chinese Buddhist travelogues just at the
time when Rémusat was working on his translation of the Foguo 77 (Neumann,
‘Pilgerfahrten buddhistischer Priester von China nach Indien’).

> Sykes, ‘Notes on the Religious, Moral, and Political State of India’.
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Landresse’s ‘Introduction’, uses his review of the book as the jump-
ing board for a long and meandering discussion of all kinds of mat-
ters related to Indian history, the history of Buddhism and historical
geography.”

The importance of the French translation of Faxian’s text for
the research of Buddhism in general, and of Indian Buddhism in
particular, caused, despite the influential Wilson’s reservation, the
translation of Rémusat’s work into English. This translation was
published in 1848 by James W. Laidlay, the secretary of the Asiatic(k)
Society in Calcutta from 1846 to 1847, and was equipped with fur-
ther annotations by the translator himself, very often quite garbled
and verbose,”” by Wilson and the Danish-German Indologist and
professor of Bonn University Christian Lassen (1800-1876).

In his introductory ‘Advertisement’ Laidlay does not clearly spell
out that he in fact translated Rémusat’s French translation: ‘[t]he
original purpose of the Editor on undertaking the present version
of the FO KOUE KI, was to furnish the text of the Chinese Author
with only so much of the commentary as was indispensable for its
easy comprehension’. Laidlay states that ‘[h]is chief object was to
promote and assist the labours of such as are engaged in exploring the
ancient monuments of India, to many of whom the original edition
is not easily accessible; ...” A kind of competition with the French
endeavour slips in when he continues, overestimating the British
sinological capacity at his time, with the wish that,

¢ For a more detailed discussion see Deeg, “The historical turn’.

7 See e.g. Laidlay’s long-winded elaboration about the Tibetan Buddhist
canon, the great collection of ‘Bauddha Theology’ (The Pilgrimage of Fa Hian,
2). Some of Laidlay’s comments are just wrong and false, as, for instance, his ad-
dition to Rémusat’s explanation of shamen, Skt. sramana (The Pilgrimage of Fa
Hian, 13): ‘Shama, is a word of the Sanscrit language, signifying compassionate
feeling; that is, to feel compassion for those who walk in the wrong way, to look be-
nevolently on the world, to feel universal charity, and to renovate all creatures. This
word means also, to observe oneself with the utmost diligence, or to endeavour to
attain Nihility.” Laidlay claims that he took this explanation from (Karl-Eugen?)

Neumann, but I was not able to trace this.
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The same object might be promoted could we obtain through the
instrumentality of our countrymen in China versions of other
Chinese authors who treat of the history and geography of India;
and especially of such as, like Fa hian, Houan thsang, Song yun and
Huei sing, have actually visited this country and recorded the results
of their travels. Such works are doubtless procurable with the utmost
facility in every part of China, and their translation into English
might be effected with the utmost facility in every part of China with
the same ease at any of our Anglo-Chinese Schools or Colleges, as
that of a Persian or Urdu manuscript in Calcutta.*®

Laidlay’s wish was not fulfilled until more than two decades later
by Beal’s first English translation of Faxian’s and Song Yun’s records
without enabling British scholarship, however, to claim the wished-
for laurel wreath which went to Stanislas Julien for his translations
of Xuanzang’s biography and record. The fact that he actually trans-
lated the text from French does not prevent Laidlay from constantly
playing down the role of the Chinese text and its French translator
and commentator by pointing out mistakes of ‘the lamented Remu-
sat [sic!]” and by highlighting the value of the Indian, particularly
the Pali sources for the study of Indian Antiquity.” He permanently
claims British championship in the field of Oriental studies® and
downplays the achievements of French scholarship.’* He even goes so

# Laidlay, The Pilgrimage of Fa Hian, v. This sounds very much like Kittoe’s
suggestion from 1847 (Kittoe, 970): ‘I would fain hope, that some of our breth-
ren in China may interest themselves in the search for works in that language
concerning India, and in preparing fair translations, which can alone be done by
persons on the spot; ...”

»  Laidlay, 14.

30 See the note on senggielan, Skt. sarigharama, about which Rémusat quotes
Burnouf’s speculative reconstruction as ‘Sangd gdram’: “Wilson, whose authority
on such a subject is of great weight suggests (...) other and more probable etymol-
ogies ... in the Sanscrit word Sangdlaya, or Sankbdlaya; ... (Laidlay, The Pilgrim-
age of Fa Hian, 19)

' For instance, de Landresse’s long ‘Introduction’ is not translated at all.
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far to claim a planned British ‘Expedition to Chinese Tartary’ (Chi-
nese Turkestan, Xinjiang) to verify more of the first half of Faxian’s
record of which his ‘friend Capt. Alexander Cunningham should be
in command?*—a project which obviously was completely and only
based on Laidlay’s imagination.

Only some years after Laidlay’s translation the high regard for
Faxian and his French translator was literally overwritten by the
translations of Xuanzang’s biography and his Record of the Western
Regions by Stanislas Julien (1797-1873), Rémusat’s successor on the
chair of Sinology in Paris, published one after the other. After these
translations Faxian is at best mentioned as a footnote to Xuanzang by
Indologists, historians and archaeologists of South Asia.

It is a peculiar fact that the superiority of Xuanzang’s report—
and later of Yijing’s records—as a historical source has been estab-
lished not by the ‘champions’ of the texts, the translators and sinolo-
gists, but by Indologists, historians, archaeologists and art historians
who used the translation. This led to a kind of hermeneutic circle
in which the value of the Chinese source was determined by its use-
fulness for and compatibility with the findings, often expectations
and wishful thinking, of historians or archaeologists working with
South-Asian, (i.e. Indian sources) or material which then confirmed
the reliability of the Chinese records, particularly of the Da Tang
Xiyu ji®.

Alexander Cunningham (1814-1893),% the ‘father’ or, in some
respect, the ‘godfather’ of Indian archaeology is probably the best
example for the tendency of overwriting the Foguo ji by the Da
Tang Xiyu ji. While Cunningham originally took much of his initial
inspiration for developing his method for the discovery and identi-
fication of Buddhist sites in northern India and thereby proving the
historicity of Buddhism from Rémusat’s translation of the Foguo jz,

32 Laidlay, The Pilgrimage of Fa Hian, 15.

3 On the use of the Chinese records for the exploration of Indian history,
Buddhism and archaeology see e.g. Singh, The Discovery of Ancient India, and
Ray, The Return of the Buddba.

* On Cunningham’s biography see Imam, Sir Alexander Cunningham.
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he switched almost exclusively to Xuanzang’s record after the publi-
cation of Julien’s French translation in 1857 and 1858.

In the year 1843, a letter sent by Cunningham, at that time a lieu-
tenant and still relatively unknown in the circle of colonial antiquari-
ans, to Sykes was published in the Journal of the Royal Asiatic Society.
In this letter Cunningham declared the discovery of the ancient site
or city of Samkassa (Skt. Samkadya),” the place where the Buddha
spectacularly had come down to earth again after his three months
rainy retreat in Trayastriméa Heaven in order to preach the dbarma
to his deceased mother Mayi, on the basis of Faxian’s description.*
At that time Cunningham suggested exactly what he would again
suggest years later in his appeal to the Viceroy of India to found
the Archaeological survey of India, at that time replacing Faxian by
Xuanzang: ‘... to search out all the Buddhistical ruins in India, would
be works of greatest interest and importance. With what joy and zeal
would not one trace Fa Hian’s route from Mathura, his first Indian
station [sic!], to his embarkation for Ceylan.™”

5 The Pali forms of names were commonly used at that time partly because

of the lack of the Buddhist Sanskrit sources which Hodgson had by then started
to retrieve from Nepal, but also because of the emerging conviction that Pali had
been the original language of the Buddhists in India.

3¢ See Leoshko, Sacred Traces, 44.

7" Obviously to underline the need for such ‘an undertaking of vast impor-
tance to the Indian government politically, and to the British public religiously’,
which Cunningham, of course, thinks to be predestined for, he comes up with
two important reasons: “To the first body it would show that India had general-
ly been divided into numerous petty chiefships, which had invariably been the
case upon every successful invasion; while, whenever she had been under one
ruler, she had always repelled foreign conquest with determined resolution. To
the other body it would show that Brahmanism, instead of being an unchanged
and unchangeable religion which had subsisted for ages, was or comparatively
modern origin, and had been constantly receiving additions and alterations; facts
which prove that the establishment of the Christian religion in India must ul-
timately succeed.” (Cunningham, ‘An Account of the Discovery of the Ruins’,

246) Sykes, ‘Note by Colonel Sykes’, 249, in his note on Cunningham’s letter,
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Interestingly, this earliest identification of a Buddhist site by Cun-
ningham was done from the desk and not, as later, through and on a
field trip: Cunningham mentions that he had sent his Munshi (native
secretary) to the village of Samkassa or Samkissa; thus everything re-
ported in Cunningham’s letter is actually based on indirect informa-
tion and on reconstruction with the help of the Foguo ji. In this letter
Cunningham’s later method is already emerging quite clearly: he
starts off with the Chinese ‘pilgrim’s’ record—in this case Faxian’s but
later almost exclusively Xuanzang’s—and meanders into a mixture
of archaeological data adjusted to the information from the Chinese
text in translation or vice versa, speculations about the identity of
ancient topographical names, Indian and Chinese, and modern place
names—Sambkassa = Samkasya, which in this case is in fact a match—,
identification of ancient and modern legends, and conclusions about
the former size and importance of a site. In a direct response (‘Note’)
to Cunningham’s letter the young engineer-lieutenant was applauded
by Sykes, who, as we have seen, was very fond of Faxian’s record as a
source for historical reconstruction: ‘In the discovery of the ruins of
this city [Samkasya], ..., we have now a new proof of the honesty and
good faith of the Chinese traveller, Fa Hian; ...

What certainly helped to evaluate and establish Faxian’s report as
more unreliable of less important was the failure of Cunningham’s
‘predecessor’. In his attempt to trace Faxian’s travel and the sites
referred to in Bihar,”” Captain Markham Kittoe (1808-1853),

takes up a similar line of argumentation when he uses Faxian’s report about Bud-
dhas of the past as ‘a fact ... of great importance to correct a mistaken opinion
which generally prevails, that Sakya Buddha, who flourished in the seventh cen-
tury before Christ, was the FOUNDER of the Buddhist religion’, thus saving
Christianity as the oldest founder religion in history.

3% Skyes, ‘Note by Colonel Sykes’, 248. Sykes supports Cunningham’s histor-
ical argument by emphasizing that most of the sacred places of Brahmanism like
Mathura, Benares, etc. were originally Buddhist and that Brahmanism had not
claim of antiquity.

3 Kittoe, ‘Notes on Places in the Province of Behar’. See Imam, Sir Alexan-

der Cunningham, 53: ‘Kittoe was unfortunately but poorly equipped for a duty
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appointed ‘Archacological Enquirer’ in the year 1847, obviously
used Laidlay’s English translation of Rémusat’s French before pub-
lication.* Kittoe more or less followed the same method as Cunning-
ham, but he was lacking the intuition and presentational skills of the
latter to be able to convince his fellow antiquarians of his findings;
one could even say that Kittoe was too honest and did not possess
Cunningham’s occasional ruthlessness to tweak the data to make
them fit his conclusions or interpretations.* Kittoe was criticized to
have made some disputable conclusions; he identified, for example, a
mound near Rajgir, the ancient Rijagrha, as the possible szzzpa of the
Buddha’s relics built by King Ajatasatru after the Buddha’s parinir-
vana, although he did not inspect the site himself but had to rely on
the description of Francis Buchanan (Hamilton) (1762-1829)* who
had visited and described the place earlier.*

Alexander Cunningham, however, came in control of the archaeo-
logical endeavour in North India and not only shaped the method of
archaeological investigation but also decided the fate of the Chinese
sources. In his later work he almost exclusively relied on and referred

of this kind, as is apparent from the pathetic muddle of his attempt to follow the
route of Fa-hsien in Bihar.’

40 Kittoe, ‘Notes on Places in the Province of Behar’, 953: ‘... extracts from
Remusat’s translation of the Travels of Chy-Fa-Hian [...] obligingly furnished by
our co-Secretary, Mr. J. W. Laidlay ...’

# Where Cunningham has no problems of equating an odd Chinese tran-
scription from a translation with an ancient or modern Indian name, Kittoe
frankly admits his struggle with the Chinese names: “We must, however, be con-
stantly at a loss in tracing places from the curious orthography of the Chinese
language, ..., and this is a sad obstacle.” (Kittoe, ‘Notes on Places in the Province
of Behar’, 970)

# Kittoe used the abridged version of Buchanan’s report by Robert Montgom-
ery Martin, published as volume 1 of Martin’s Historical Documents of Eastern
India in 1838 (Kolkata: The Asiatic Society). Buchanan’s full report An Account
of the Districts of Bibar and Patna in 1811-1812 was not published before 1936
by the Bihar and Orissa Research Society (Patna) in two volumes.

43 Kittoe, ‘Notes on Places in the Province of Behar’, 957.
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to Xuanzang’s record, establishing thereby the supreme historical
credibility of this source. Already in his early reports for the newly
founded Archaeological Survey of India, Cunningham deplores the
deficiency of the Foguo ji.** Faxian’s information is often disregarded
in favour of Xuanzang’s;* rarely is the text used to corroborate the
information in Xuanzang’s text,* but Cunningham sometimes uses
Faxian’s testimony if he needs a correction of Xuanzang’s report to
fit his own conclusions and identifications made on the basis of ar-
chaeological ‘evidence’.*” In his widely used The Ancient Geography of
India Faxian is only quoted once to support an identification based
on Xuanzang*.

Cunningham’s dismissive use of and judgement about the Fogno

#  Cunningham, Four Reports, 7 (on Bodhgayi): “The holy places at Bud-
dha-Gaya were visited between A.D. 399 and 414 by another Chinese pilgrim
Fa-Hian, but his account of them is unfortunately very brief.” Cunningham,
Report of Tours, 27 (on the descent of the Buddha from Trayastrimsa heaven in
Samkagya); 50; 137 (places around Bodhgayi); 148 (Mucilinda being blind).

#  Cunningham, 291 (on the location of an ASokan stizpa near Kanyikubja);
Cunningham 1880: 76 (on the number of stzzpas dedicated to the Buddha of the
past Kasyapa: Faxian has three, while Xuanzang refers to only two).

“  Cunningham, 279 (on the location of old Kanyikubja).

#  Cunningham, 270 (distance between Samkasya and Kanyakubja/Kanauj).
Sometimes Faxian has to ‘stand in’ for Xuanzang if the latter does not deliver the
information needed to confirm the existing archaeological evidence, as e.g. in case
of the interpretation of the elephant capital found at Samkasya for which Faxian
reports an Asokan pillar on which Xuanzang is silent (Cunningham, Report of
Tours in the Gangetic Provinces, 22); see also Cunningham, Report of Tours in the
Gangetic Provinces, 81 (description of the Jetavana in Sravasti); 151 (description
of Pataliputra). An example of the occasional blunder Cunningham produces
when he is left alone by the translations or the notes is found in his attempt at
analyzing the Chinese of Faxian’s xiao gushi shan /MIGLL, “little isolated stone
mountain’, probably the Indrasailaguhi near Rijagrha (Cunningham, Report of
Tours in the Gangetic Provinces, 186), on which see Deeg, Das Gaoseng-Faxian-
Zhuan, 401.

#  Cunningham, The Ancient Geography of India, 84.
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J# became standard. One or two generations later the French art his-
torian Alfred Foucher (1865-1952) still echoed Cunningham when
he wrote in his analysis of the historical geography of Gandhara:
“This just proves that the geographical list of Fa-hien is far from being
flawless, and particularly that it is infinitely less exact than that of
Hiuen-tsang.*

By the end of the nineteenth century the predominance of Xuan-
zang over Faxian as a historically reliable source had been well estab-
lished among historians, art historians and archaeologists. The widely
read British colonial historian Vincent Arthur Smith (1848-1920)
may be quoted as representative for this position:

The long series of Chinese Buddhist pilgrims who continued for sev-
eral centuries to visit India, which they regarded as their Holy Land,
began with Fa-hian (Fa-hsien), ... But the prince of pilgrims, the illus-
trious Hiuen Tsang, whose fame as Master of the Law still resounds
through all Buddhist lands, deserves more particular notice. ... His
book is a treasure-house of accurate information, indispensable to
every student of Indian antiquity, and has done more than any ar-
chaeological discovery to render possible the remarkable resuscitation
of lost Indian history which has recently been effected.”

The discovery of many of the sacred places in Northern India after
the publication of Rémusat’s French and Beal’s English translation
on the basis of Julien’s translation of the Da Tang Xiyu ji made
Faxian’s record next to obsolete for the discussion of the historical
geography and the history of Buddhism. Still, and somewhat aston-
ishingly, more translations of the Foguo ji were produced. As James St.
André notices, the exclusively English translations of the Foguo ji were

# Foucher, ‘Notes sur la géographie ancienne de Gandhira’, 338, note 2:
‘Ceci prouve simplement que la nomenclature géographique de Fa-hien est loin
d’étre impeccable et, notamment, qu’elle est infiniment loins exacte que celle de
Hiuen-tsang.’

0 Smith, The Early History of India, 13; repeated verbatim in the fourth edi-
tion (published 1924) of the book (Smith, The Early History of India, 14).
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less interested in reconstructing history but more concerned with the
nitty-gritty of the Chinese text, trying to correct ‘mistakes’ made by
their predecessor(s), often in a quite sharp and polemic way.!

When Samuel Beal (1825-1889) published his English trans-
lation of the Foguo ji in the year 1869 he could easily criticize some
of the mistakes Rémusat®™ had committed—although in some
cases he did not really offer solutions and quite often he was simply
wrong.”> Building on some criticism of Rémusat’s translation
articulated by Stanislas Julien in the preface to his Histoire de la vie
de Hinoen-Thsang [Life of Xuanzang], Beal, in a way, took over the
staff of translating Faxian and other records from French to British
territory.>* This British dominance lasted for a couple of decades
until Edouard Chavannes and Sylvain Lévi kicked oft another ‘wave’
of French translations of important Chinese sources such as Yijing’s
Da Tang giufa gaoseng zhuan KEFRiEEMEE, Wukong’s 15%%
eighth century record and, compared with Beal’s, a much improved
translation of Song Yun’s RZ report.

When preparing his notes to his translation—meant ‘to include ...,
in a small space, the best information bearing on the subject’—Beal
mainly relied on Julien’s translation of the Da Tang Xiyu ji, Spence
Hardy’s notorious and ubiquitous 4 Manual of Buddhism, and on
the first archaeological reports by Alexander Cunningham.* In a way
Beal reflects, by this selection, some of the emerging ‘parameters’ of

1 St. André, ‘Retranslation as argument’, 72.
52 Obviously, Beal’s knowledge of French was rather restricted: he does not
realize that Abel is Rémusat’s first name but calls him Abel-Rémusat. For longer
passages from the text he might have used Laidlay’s English translation as he
thanks Laidlay for providing him ‘the English version of the Fo-koue-ki, which
I could not have procured without ... assistance.” (Beal, Travels of Fabh-Hian and
Sung-Yun, xiii).

3 See e.g. Beal’s comment on Qihuan #t/E (‘Chi-tin’; Travels of Fah-Hian
and Sung-Yun, p.ix), not recognizing that this is the Chinese transliteration of
the Jetavana-vihira in Sravasti.

> Beal, Travels of Fah-Hian and Sung-Yun, vii.

5> Beal, xii.
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Buddhist Studies in the second half of the nineteenth century con-
firming, as it were, the hermeneutical circle to which I referred earlier:

1. the dominance of Xuanzang as an eye-witness and historical
source (Julien), who is used to expound and to verify Faxian’s
information;

2. the authority of the Ceylonese Pali or Theravada tradition for
the study of ancient Buddhism (Hardy), and

3. the final verification of the historical reliability of information
in the Chinese text(s) through the findings of the archaeolo-
gists (Cunningham).

Beal’s translation claims to improve on Rémusat’s work, but in
fact it is not at all free from mistakes and misinterpretations.*® Beal
does not follow any recognizable system of transliteration of the
Chinese, partly taking over the French spelling or inventing some
transcriptions of his own.”” Although he refers to the harsh criticism
launched against his translation of 1869 by Giles and Watters—how-
ever, without identifying them by name—Beal chose to reuse the text
in his translation of the Da Tang Xiyu ji almost unchanged and with
a reduced corpus of notes.>®

Herbert Allen Giles (1845-1935), who held the second chair of
Sinology at Cambridge from 1897 to his death, published a transla-

3¢ Beal, xii: ... M. Julien’s remark, respecting the untrustworthiness of the Fo-
koue-ki, was not made without reason, and ..., therefore, a more careful transla-
tion of the book was to be desired.

57 See already Watters, ‘Fa-Hsien and his English translators’, 108.

58 Beal, S7i-Yu-Ki7, xxii: ‘I have not overlooked the remarks of various writers
who have honoured me by noticing my little book (Buddhist Pilgrims), pub-
lished in 1869. I venture, however, to hope that I have by this time established my
claim to be regarded as an independent worker in this field of literature. I have
not therefore quoted instances of agreement or disagreement with the writers re-
ferred to; in fact, I have purposely avoided doing so, as my object is not to write
a chapter of grammar, but to contribute towards the history of a religion; but I

have suffered no prejudice to interfere with the honesty of my work.”
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tion of the Foguo ji twice, once quite early in his career (1877) and
once again almost half a century later and towards the end of his
life (1923). He states that the purpose of his translation is to ‘get
at an exact grammatical analysis of the text’ and not ‘[to elucidate]
any new points in the great field of Buddhism ... Giles calls the
text ‘a meagre narrative of one of the most extraordinary journeys
ever undertaken, and brought to a successful issue’.** While he held
Rémusat’s scholarship in esteem he considered the published pro-
duct spoiled by Klaproth and de Landresse.”® But Giles’ aggressive
criticism is mainly directed against his compatriot Beal whom he
accuses of many mistakes,** of having ‘been unqualified for the task
he undertook’,* and of plagiarism by using the commentarial notes
from Rémusat’s translation without acknowledging it.**

Giles’ re-translation of 1923 omits all notes,” integrates some

52 Giles, Record of the Buddhbistic Kingdoms, ii.

0 Giles, i.

¢l Giles, i: “This work was translated into French by Rémusat, but he did
not live to superintend its publication. He had, in fact, only revised about one
half, that half being accompanied by valuable and exhaustive notes. In this state
it fell—we are almost saying, among thieves—into the hands of Klaproth, who,
with the slender assistance of Landresse and his own very considerable aplomb,
managed to fill up the blanks of the latter portion, add some bulky notes after
the manner, but lacking the scholarship, of Rémusat, and generally patch up the
whole in a form presentable to the public.’

%2 Giles, i, and in numerous footnotes.
S Giles, ii.
¢ Giles, ii: ‘[Beal] certainly corrected a great many of Rémusat’s blunders,
speaking somewhat unctuously of the “looseness” of the French version, but we
could not dismiss from our minds the unpleasant suspicion that Mr. Beal had
drawn upon the valuable notes to that despised volume to a greater extent than
he was frank enough to acknowledge.” It is funny to see that when Giles uses
Beal’s explanations and notes he refers to him as ‘Beal’, while when launching his
philological criticism against him he uses the sarcastic ‘Mr. Beal’.

& Giles, The Travels of Fa-bsien: “While giving, so far as possible, a strictly lit-

eral and accurate rendering, I have attempted at the same time to make the narra-
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new knowledge from the field of historical geography,® but
otherwise closely follows his own previous translation. In his
‘Bibliographical Notes’ Giles repeats his high opinion of Rémusat’s
translation,®” reiterates his dismissive comment on Beal,*® and adds
one on his former colleague in ‘that other institution’ (Oxford),
James Legge without mentioning,”” however, the harsh critique
launched against his own first translation by Thomas Watters (see
below). The translation, sometimes quoted in secondary literature
probably because of its plain presentation of the text, has rather
suffered from the complete lack of annotations. The reader has
the feeling that Giles, for instance, was looking desperately for an
opportunity to utter some strange remarks on the Trinity in Chris-
tianity and in Buddhism (#77ratna) in his ‘Introduction’ to the
translation.”

In a series of articles published in various fascicles of The China
Review in the years 1879 and 1880 Thomas Watters (1940-1901),
the author of the only extensive commentary on Xuanzang’s Da
Tang Xiyu ji in a Western language, rehabilitated the Foguo ji and its

tive appeal to the general reader by the omission of foot-notes which most people
dislike, and of references to authorities which are usually altogether ignored.
Thus, it is hoped that there will be no check to the enjoyment of the reader as he
travels along with Fa-hsien on his stupendous journey.’

¢ Giles, xiii, explicitly mentions Chavannes, Stein and Kurita.

¢ Giles, viii: “The first translation of the Record was in French; it was begun
by Rémusat and finished by Klaproth and Landresse. It was a brilliant perfor-
mance, considering the difficulty of the text and the date, ... but it ran up to 424
large 4to pages, mostly consisting of elaborate notes, and of course failed to at-
tract a wide circle of readers.’

¢ Giles, viii: ‘In 1869, the Rev. S. Beal produced an English translation, really
of Rémusat’s work, in which he reproduced all Rémusat’s mistakes while adding
more of his own.’

@ Giles, viii: ‘In 1886, Dr Legge published a fresh translation, in which he
borrowed largely, without acknowledgement, from my corrections of Beal, and
managed to contribute not a few mistakes of his own.”

70 Giles, vi.
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French translator:

The Fo-kuo-chi, or Record of Buddhistic Kingdoms, by Fa-hsien, is
rightly considered as a most valuable book with reference to the earli-
est history of Buddhism. A French translation of it was published in
1836, and this was afterwards translated into English. ... The publica-
tion of this treatise was an event of great importance in the history of
Buddhist learning in Europe.”

At the same time Watters launches an almost vicious attack on both
Beal’s and Giles’ translations. Watters’ general verdict on both En-
glish translations is a devastating one:

Everyone who has read the “Travels of Fah-hian’ [Beal] and the
‘Record of the Buddhistic Kingdoms’ [Giles] must own that neither
of these can be used as a work of authority. Neither can be said to
be a great improvement on Rémusat’s treatise, as Mr Beal, not to
mention other defects, had little knowledge of Chinese and Mr Giles
had less knowledge of Buddhism.”

The translation of the Foguo ji is the only work on Buddhism by
the Oxford chair of Sinology and famous editor and translator of
the Chinese Classics James Legge (1815-1897).” The question why
Legge chose the Foguo ji for his ‘Buddhist Experiment’ is not directly
answered by Legge; he only points out that he had been working on
this text for a couple of year.”* Norman Girard has suggested that it
was Legge’s biographical affinity with the topic of the texts which
attracted him to it:

71 Watters, ‘Fa-Hsien and his English translators’, 107.

7> Watters, 107. In a way, Beal gets away with less slapping and Giles has to
take the heaviest blow: ‘But as Mr Giles was evidently not acquainted with even
the beggarly elements of Buddhism, he made some laughable and some serious
mistakes in his own translation.’

73 See Girard, The Victorian Translation of China, 408.

7 Legge, A Record of Buddbistic Kingdoms, xi.
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Fa Xian’s [sic!] Foguo ji, as a transcultural narrative of a pilgrim cleric
and missionary-translator, mirrors in a way Legge’s own transfor-
mative journey as a conscientious missionary agent and as a faithful
scholar. ... Fa Xian and Legge shared a dutiful devotion to ‘simple
straightforwardness’ when it came to the description of other nations
and religions.”

In his ‘Preface’ Legge refers to Watters’ review articles and regrets
that Watter’s himself had not done a complete translation.” For his
translation Legge used, as he emphasizes, a copy from the Japanese
Chinese Buddhist canon sent to him by the former Oxford student
Bunyiu Nanjio (Nanjo Bunyt F§5&3HE) which he calls Corean”—
referring to the Koryd/Gaoli =i/ canon—and which is reproduced
after the translated text. For Buddhist matters Legge had access to
the early version of Ernst Johan Eitel’s (1838-1908) Handbook of
Chinese Buddhism,”® and used Spence Hardy’s Eastern Monasticism
and Manual of Buddbism as well as Rhys-Davids’ Buddbism and
translations from the Pali canon in Max Muller’s Sacred Books of the
East for other Buddhist matters.”” The translation is equipped with

> Girard, The Victorian Translation of China, 411. It is very likely that Leg-
ge’s acquaintance with his Oxford colleague Max Miiller and his Japanese stu-
dents had some influence on Legge’s decision to go astray into Buddhological
territory.

7 Legge, A Record of Buddbistic Kingdoms, xii: ‘I have regretted that Mr.
Watters, while reviewing others, did not himself write out and publish a whole
version of Fi-hien’s narrative. If he had done so, I should probably have thought
that, on the whole, nothing more remained to be done for the distinguished Chi-
nese pilgrim in the way of translation.”

77 Legge, xi, xiv, and 4.

8 Eitel, Handbook for the Student of Chinese Buddbism. This was the prede-
cessor of Eitel’s enlarged and widely used Handbook of Chinese. Eitel’s book cer-
tainly proved to be useful for Legge’s task since it heavily draws on Faxian’s and
Xuanzang’s records: see Eitel, Handbook for the Student of Chinese Buddbism,
‘Preface’, 3.

7 It is reflecting the unpreparedness of the great Sinologist for his task that
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rather lengthy notes which sometimes are just wrong,* or sometimes
go astray in the apologetic way of a former Scottish Nonconformist
missionary and minister.” Since Legge chose, as in his other works, to
use a kind of idiosyncratic form of transcription of Cantonese rather
than Mandarin it is rather difficult to identify the names and terms
which he uses in his translation.®? All in all, the translation is a not so
successful attempt of a Confucian scholar to cope with a Buddhist
text, and has, as far as I can see, probably been the least quoted of all
the translations.

With all this quibbling and accusing each other of serious mis-
takes and errors the English translators certainly have contributed

in his notes Legge rather quotes from these secondary sources, based on the Pali
or Theravida tradition—which at that time starts being considered more original
and authentic than other traditions—than referring to Chinese Buddhist texts or
Burnouf’s and other scholars’ works based on the so-called ‘Northern Buddhism’.

80 See e.g. Legge, A Record of Buddbistic Kingdoms, 33, note 3: ‘On his attain-
ing to nirvina Sikyamuni became the Buddha, ..’

81 See his somewhat abrupt discussion of the number of Buddhists in the
world in the ‘Introduction’ where he takes the stance that all the numbers given
are exaggerated (see Girard, The Victorian Translation of China, 412). Also, for
example, his note on the term sezg: ‘So [“monk”] I prefer to translate the charac-
ter (sdng) rather than by “priests”. Even in Christianity, beyond the priestly priv-
ilege which belongs to all believers, I object to the ministers of any denomination
calling themselves or being called “priests;” and much more is the name inappli-
cable to the sramanas or bhikshus of Buddhism which acknowledges no God in
the universe, no soul in man, and has no services of sacrifice or prayer in its wor-
ship.” (Legge, 4 Record of Buddbistic Kingdoms, 13, note 2).

82 Legge, A Record of Buddhistic Kingdoms, xii: ‘In transliterating the names
of Chinese characters I have generally followed the spelling of Morrison rather
than the Pekinese, which is now in vogue. We cannot tell exactly what the pro-
nunciation of them was, about fifteen hundred years ago, in the time of Fi-hien;
but the southern mandarin must be a shade nearer to it than that of Peking at the
present day.’

83

The reaction in the reviews reflect the same reservation: see Girard, The
Victorian Translation of China, 413.
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to a certain degree of uncertainty as to which translation to use and
indirectly supported the high regard in which Xuanzang was held by
the scholarly readers and users of the texts.* The fact that there was
only one translation into English of the Da Tang Xiyu ji—in fact,
until Li Rongxi published his work in the year 1996 —, although it
had been made by the so heavily critiqued Samuel Beal, must have
cemented the outsider’s view that Xuanzang was more reliable than
his predecessor Faxian.

Leaving aside Giles’ ‘re-translation’, no real work has been done
on Faxian and his text® for more than a century outside of China or
Japan® since the publication of Legge’s translation. If Western schol-
ars chose to quote from the Foguo ji they, randomly and without any
particular and sound reason for their preference, either went for Beal,
Giles or Legge. It took more than a hundred years until the text was
retranslated into English, this time by a Chinese scholar, Li Rongxi.
It seems that, since then, Faxian and his text have re-emerged from
the abyss of Western negligence and have been made, once more, the
object of serious translation work (see above) and research.®”

% The ‘confusion’ about which translation to choose began already much ear-
lier; see Cunningham, Report of Tours in the Gangetic Provinces, 24, who quotes
the same passage on Samkigya in the version of Beal and Laidlay’s ‘translation’.

% In fact, the only scholarly work engaging directly with aspects of Faxian’s
and the other Buddhist travellers’ texts, aside from notes and remarks in various
publications by Paul Pelliot, seems to be Barrett, ‘Exploratory Observations on
Some Weeping Pilgrims’.

% In Japan and in China research on Faxian and other travelogues has con-
tinued, very much unnoticed by Western scholarship, only to mention on Faxian
the works of Adachi Kiroku JE3. &7, Nagasawa Kazutoshi R#EHI&, Zhang
Xun FE5E etc.

% See e.g. Meisig, ‘Auf den Spuren des Dharma’; Hu-von Hiniiber, ‘Chinesische
buddhistische Indienpilger als Grenzginger’; idem, ‘Faxian’s (%88 342-423) Per-
ception of India’; idem, “The Case of the Missing Author’; idem, ‘Faxian’s (755)
Worship of Guanshiyin (Bi{H#) and the Lotus Sutra of 286 (IEIEHELR); idem,
‘Grenzerfahrungen der chinesischen Indienpilger im 5. Jahrhundert’; and Deeg,

‘Abhayagirivihara — Geschichte und “Geschichte” eines ceylonesischen Klosters’.
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Abstract: This paper examines Faxian’s accounts on Sri Lanka
focusing on important images and monasteries in Anuridhapura,
the political and religious center of the island kingdom during his
two-year stay in the early fifth century. Of particular interest are the
records on the Bodhi Tree shrine, the installation of Buddha’s Tooth
Relic, and the blue jade image in Abhayagiri vihara. These subjects
will be discussed in relation to historical records, archaeological sites,
and surviving Buddhist images in an effort to demonstrate the signifi-
cance of Faxian’s accounts and pilgrimage.

My research on the subject of this paper started while participating in the
project titled ‘East Asian Pilgrims and Indian Buddhist Monuments’ (2004—
2006) organized by Professor Rhi Juhyung at the Seoul National University. My
initial studies were published in Korean in 2006 and 2009 (see the bibliography
for full information).

" This paper was published in Hualin International Journal of Buddhbist

Studies, 2.1 (2019): 133-52.

62 From Xiangyuan to Ceylon: The Life and Legacy of the Chinese Buddhbist monk Faxian (337-422): 6281
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At the time of Faxian’s A8 two-year stay in Sri Lanka in the
early fifth century, Anuradhapura was the political and religious
center of the island kingdom. While Faxian’s account addresses vari-
ous aspects of the city, of particular interest to this paper are its re-
cords on the Bodhi-tree shrine, tooth relic temple, and the green jade
image in Abhayagiri, all of whose architectural and artistic features
are examined here in relation to historical records, archaeological
sites, and extant Buddhist images.'

Bodhi-tree Shrine

The sacred Bodhi-tree, one of the most significant objects of
worship in Sri Lanka, is believed to be a descendant of the original
Bodhi-tree in Bodhgaya under which the historical Buddha Sakya-
muni attained enlightenment. According to the Mahavamsa (Great
Chronicle), King Adoka’s son Mahinda arrived in Sri Lanka in the
third century BCE and transmitted the Buddha’s teaching to King
Devanampiya Tissa (r. 247-207 BCE).> Mahinda suggested that the
king send an envoy to Bodhgaya to ask for the south branch of the
Bodhi-tree, which was then brought to Sri Lanka by King Adoka’s
daughter Sanghamittd. From this grew eight boughs which were
planted at eight different sites. In addition, thirty-two saplings
that sprouted from four seeds were established at various temples
throughout the island.’

There is no doubt that Faxian was well aware of the significance
of the Bodhi-tree in Sri Lanka. He wrote that a former king had

! For Faxian’s account on Sri Lanka, see Faxian zhuan, T no. 2085, S1:

864c6-865¢26. For a translation, see Legge, A Record, 100-11; Giles, The Trav-
els; Adachi, Hokken den, 193-216; Adachi, Faxianzhuan, 115-23; Nagasawa,
Hokken den, 133-48; Zhang, Faxian zhuan, 148-64; Yi, ‘Goseung beophyeon-
jeon’, 536-42.

> The reign dates are based on Rahula, History, Appendix III, 308-11.

3 Geiger, The Mahavamsa, 88-155; Rahula, History, 48—49, 57-59; Kula-
tunga, Mahavibdra, 14-24.
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dispatched an envoy to Central India to obtain ‘beidnoshu zi H 2t
¥ (slip of a pattra tree)’” and planted it alongside the Buddha Hall.
He continues on in detail about how they planted the tree, how one
of the branches bent toward the southeast and the king ordered it
propped with a large post, and how a shoot from the branch grew
to pierce the post. He also adds that under the Bodhi-tree was built a
vihara housing a seated image.*

Considering this rather detailed account of the Bodhi-tree and
its shrine, it is curious that Faxian did not make any reference to
Sanghamitta. This is similar to the case of his account of a chaitya
on Mihintale. Although Faxian wrote about the place, he did not
mention Mahinda, who not only stayed at this monastery on Mihin-
tale, but was one of the key figures of early Sri Lankan Buddhism.’
It appears that Faxian referred to a source distinct from the tradition
preserved in Mahdvamsa, most likely the chronicles of Abhayagiri
Monastery.

Within the grounds of the Abhayagiri Monastery where Faxian
resided during his stay in Sri Lanka there remain three Bodhi-tree
shrine sites. The oldest among them has been proposed as the Bodhi-
tree shrine described in Faxian’s account (Fig. 1).” In addition, several
seated images that could be dated to as early as Faxian’s stay in Abha-
yagiri were discovered at the oldest site, and it is tempting to make a
connection between one of them and the image that Faxian described
as having been installed in the shrine.® However, it is difficult to

4 Faxian zhuan, T no. 2085, S1: 865a2—-a7.

> Faxian zhuan, T no. 2085, 51: 865b8-b9. Legge made a similar observa-
tion, and mentioned that Faxian heard neither of Mahinda or Sanghamitta while
he was in Sri Lanka. Legge, 4 Record, 103, footnote 2.

¢ For the similarities and differences between Faxian’s writing and the vamsas
of Mahavihara and Faxian’s reliance on the Abhayagiri literature that no long
exists, see Deeg, Das Gaoseng, 156-76; Deeg, ‘Abhayagiri-vihara’, 135-51.

7 Guruge, 51-52; Kulatunge, Abbayagiri, 19-20; Jayasuriya, 4 Guide,
27-28.

8

S1.

For the excavation of dsanaghara, see Wikramagamage, ‘Excavations’, 348-
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FIG.1 View of dsanaghara, Abhayagiri. Photo by Kim Haewon.

make a case that the Bodhi-tree shrine Faxian recorded is not the Sri
Maha Bodhi Shrine situated within the precinct of the Mahavihara
complex, since this is the one directly connected to Bodhgaya’s
Bodhi-tree.” Also, in the context of Faxian’s writing, he mentions the
shrine immediately after the transfer of the Bodhi tree branch from
India to Sri Lanka, so it appears more logical that he would have been
indicating the shrine in the Mahavihira complex.

Since the initial planting of the Bodhi-tree at the site of the Sri
Mahia Bodhi Shrine, there has been a series of architectural and
artistic activities, including the construction of enclosing walls
and additional buildings and the installation of a stone throne
and Buddha statues. Records of some of the efforts that took place
before Faxian’s time are preserved in several texts, including the
Mabdvamsa. In the third century BCE, Devanampiya Tissa erect-
ed a structure to house the Bodhi-tree. Around the first or second
century CE, a temple complex was constructed and four Buddha

?  Schroeder, Buddhist Sculptures, 564; Central Cultural Fund, Anuridhapu-
ra, 12.
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FIG.2 Fragments of statues and architectural members, Sri Mahi Bodhi Shrine.

Photo by Kim Haewon.

statues were installed. In the third and fourth centuries CE, two
bronze statues were placed on the east side of the temple along with
three stone Buddha images at the west, north, and east entrances
and a stone throne at the south. Moreover, two additional bronze
Buddha images were installed on the west side of the temple.”
While none of the bronze images remain, the architectural mem-
bers and images scattered within the temple complex indicate the
existence of various buildings and installation of Buddhist statues
at the site (Fig. 2).

At present, the most prominent feature of the temple is the
large Bodhi-tree with its lower portion surrounded by walls and
corridor-like structures where altars are installed. To the east of the

10 Schroeder, Buddbist Sculptures, S64; Kulatunga, Mahavibara, 19-20. The
construction works and installation of Buddhist images mentioned took place
during the reigns of Vasabha, Voharika Tissa, Gothabhaya, and Mahasena. As
there are different opinions about the exact reign period of each king, only ap-

proximate dates are given here. Rahula, History, Appendix III, 308-11.
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FIG.3 Main Buddha statue with an earth-touching mudra, Sri Maha Bodhi
Shrine. Photo by Kim Haewon.

Bodhi-tree stands a shrine housing a Buddha statue (Fig. 3). The 3.3
meter-high Buddha with an earth-touching mudri, something rarely
seen in Sri Lankan Buddhist sculpture, is seated in the innermost
center of the shrine. This stone Buddha attained its present appear-
ance after 1911 when plaster and colors were added to its surface.
The stylistic features of the original stone statue apparent in a late
nineteenth century photo date it to the sixth century."! Given this, it
is unlikely that Faxian could have seen this image, and it is potentially
a replacement of an earlier seated Buddha image observed by Faxian.

Tooth Relic Temple

The Buddha’s tooth relic in Sri Lanka is, along with the Bodhi-tree,
the most sacred object of worship in Sri Lanka and has long been

" Schroeder, Buddhist Sculptures, 126 (25G), 564.
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FIG. 4 Dalada Miligava or ruins of a palace in citadel, Anuradhapura. Photo by

Kim Haewon.

revered by the Buddhist believers of the island and beyond. It is
currently housed in the renowned Tooth Relic Temple in Kandy.
Prior to its arrival on the island it was venerated in Dantapura in
Kalinga, but in the wake of political turmoil in this region it was
transferred to Sri Lanka around 370 CE during the reign of Si-
ri-Meghavanna.'?

The tooth relic was first installed in Dhammacakka in Anuradha-
pura, which is regarded to be the Dalada Maligava site in the citadel
area located to the southeast of Abhayagiri (Fig. 4)."* This site,
where now stands a series of tall stone pillars, was identified based
on a tenth-century inscription (Mahinda IV, 956-972) preserved
on a stone slab discovered to the north of the ruined building. The

2 Rahula, History, 93-97. It is believed that Dantapura was located near Pari
in Bhubaneswar, and it has been suggested that it was located where Jaganith
Temple now stands. Brown, Indian Architecture, 35, 123.

3 Schroeder, Buddhist Sculptures, 593.
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Mahdvamsa also contains information about this ancient shrine.
The structure was originally built by Devanampiya Tissa, and the
King Siri-Meghavanna housed tooth relic here when was brought to
the island. Considering the structure of later tooth relic shrines in Po-
lonnaruwa and Kandy and relevant records, it is certain that this was
a multi-story building.”* However, it is difficult to confirm precisely
when the upper level or levels were constructed. In Yijing’s &%
(635-713) Da Tang Xiyu qinfa gaoseng zhuan RJEVGIHRIE =G E
(Biographies of Eminent Monks Who Visited the Western Regions
in Search of Dharma during the Tang Dynasty), it is mentioned
that after a failed attempt by a Chinese monk named Mingyuan B
% to steal the tooth relic, it was kept in a high pavilion.” Based on
this record, some scholars believe that this would have been when the
upper level was built. However, the construction date could in fact
be carlier, since the building is already described to be several hun-
dred chi R high in Xuanzang’s %% (c. 602-664) Da Tang Xiyu ji K
JEVEIED (The Records of the Western Regions during the Tang).*®

Faxian’s account vividly delivers the enthusiasm and piety ex-
pressed by Buddhist devotees toward the tooth relic. He wrote that
its shrine was made with seven precious jewels, and in every third
month the relic was brought out of it and transported to Abhaya-
giri in a grand procession. A large crowd including the king partici-
pated in the ceremony and offered flowers and incense. Either side
of the route was adorned with colorful representations of various
Jataka stories."”

14 Central Cultural Fund, 4 Guide, 30.

Y Da Tang xiyu giufa gaoseng zhuan, T no. 2066, 51: 3¢2-c12.

' Da Tang xiyu ji, T no. 2087, 51: 934a10-all. Xuanzang himself never vis-
ited Sri Lanka and wrote the section on this region based on the observations of
others. It is likely that there is some exaggeration of the building’s height, since
one hundred ¢h7 would be more than twenty meters. However, it is undeniable
that this record delivers the impression of the time that the building was quite
high, and it is likely that the upper level had already been erected before Xuan-
zang’s time.

7 Faxian zhuan, T no. 2085, 51: 865a20-b8. The relevant text is important
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It must have been through the verbal and written communica-
tions of pilgrims who visited Sri Lanka that Buddhist communities
in East Asia learned about this tooth relic. Faxian’s account was com-
piled only about forty years after its arrival in Sri Lanka and is signif-
icant as one of the earliest Chinese sources related to the relic. After
Faxian, Xuanzang’s Da Tang Xiyu ji served as another important
resource.'® The increased interest in the tooth relic can be seen in Da
Tang Xiyu giufa gaoseng ghuan, which shows that at least six among
nine monks visited Sri Lanka in the seventh century paid homage to

the Buddha’s tooth relic.?”

Green Jade Image in Abhayagiri

Another notable sacred object about which Faxian wrote is ‘gingyu
xiang 7 £, a green jade image worshipped in Abhayagiri. Along
with Mahavihara, this monastery was the most influential religious
institution during the Anuridhapura period. Established in 89
BCE, its heyday fell during the reign of King Mahisena in the fourth
century CE.* It remained prominent well into the early fifth century
when Faxian arrived in the city. The number of resident monks at
the time was approximately 5,000, outnumbering that of Mahavi-
hara by 2,000.

According to Faxian’s writing, within the monastery was a
Buddha Hall decorated with seven precious jewels and inlaid works
of gold and silver. Inside the hall was an image made from green jade
with a height of three zhang 3L, which is equivalent to 7.5 meters
based on the standard measures of the Eastern Jin & (317-418).

for the usage of the word ‘bian’ as a visual representation. For more details, see
Mair, ‘Records’, 3—43.

8 Da Tang xiyu ji, T no. 2087, 51: 932b18-934c11.

Y Da Tang xiyu qinfa gaoseng zhuan, T no. 2066, 51: 3c2-4al, 4bl-4c14,
8c19-10a13. For a more detailed discussion regarding the impact of the Tooth
Relic on the East Asian Buddhist community, see Joo, ‘Seurirangka’, 133-65.

* Rahula, History, 93-96.
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In the palm of the right hand was a priceless jewel. Its body glittered
with seven jewels and showed majestic features. Faxian witnessed a
merchant offering the image a fan made of white silk from the land
of Jin &, which reminded Faxian of his hometown.?! It seems most
likely that this merchant was Chinese, or at least had arrived in Sri
Lanka after a visit to China.

While no extant Buddhist statue precisely fits the description of
this green jade image, several textual records and surviving statues
enable speculation on the possible exchanges in Buddhist statuary
and pertinent ideas between Sri Lanka and East Asia. One refer-
ence is found in the biography of Shi Huili BE& /) preserved in the
Gaoseng zhuan &8 (Biographies of Eminent Monks), which
mentions a jade image of Buddha installed in the famous Waguansi
FUESF Monastery in Jiankang . Having heard that the Xiaowu
Emperor 27 (r. 373-396) sincerely venerated the Buddha’s law,
a king in Sri Lanka presented it to him, and it took ten years for this
statue to be transferred to the land of Jin, finally arriving in the Yixi
F2HR era (405-418).”2 This could refer to a single incident in which
a jade image was transferred to China, but considering Faxian’s note
on the merchant with a Chinese fan and also his and Xuanzang’s
accounts of the abundant jewels in Sri Lanka,” it seems plausible
that Sri Lankan jade Buddhist images were known and sought after
by certain groups of people in China. Most of the extant stone Bud-
dhas in Sri Lanka are crafted from limestone or dolomite marble,
but rare cases of Buddhist sculpture based on different materials do
exist, as exemplified by a rose quartz image discovered in Ditava, Ku-
runigala and housed in the Archaeological Museum in Anuridha-
pura (Fig. 5).> This fifth-century statue serves as an illustration of
Buddhist images made of semi-precious stones or jewels.

As to the iconography of the jade image, it is difficult to determine

2V Faxian ghuan, T no. 2085, 5S1: 864c25-865a2.

* Gaoseng ghuan, T no. 2059, 50: 410b2-b5. A story about the same statue is
also recorded in Liangshu (History of the Liang). Soper, Literary, p. 29.

B Faxian zhuan, T no. 2085, 51: 864c11-c12; T'no. 2087, 51: 932b21-b22.

* Schroeder, Buddbist Sculptures, 128.
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FIG.5 Seated Buddha made of rose quartz from Ditava, Kurunigala, Archaeo-

logical Museum in Anuridhapura. Photo by Kim Haewon.

whether it was of a Buddha or a bodhisattva. Considering Faxian’s
description of the seven jewels glittering on its body, it could be a
bodhisattva image. However, given that it was a rather sizeable and
prominent statue in the main hall of the monastery, it could also have
been a Buddha image. In this case, the seven jewels could indicate
ornaments added to the finished sculpture rather than the jewelry
carved into it.

Another important feature of the jade image is the priceless jewel
described as being held in its right hand. A Korean scholar Kim
Choon sil noted this particular portion of Faxian’s text in her article
in 1985 on a particular type of Buddha image produced in the seventh
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IMAGE PERMISSION PENDING

FIG. 6 Standing Buddha, 7th century, H. 31 cm, National Museum of Korea.

century Silla #%E (57 BCE-992 CE).” These images are made of
bronze and thus dissimilar in terms of materials, but all of the extant
examples hold a round object in the right hand (Fig. 6). No compa-
rable example has been found in Chinese or Indian Buddhist sculp-
ture.” Quite a few examples of Chinese Buddha statues holding an
attribute can be found, but it is in the left hand instead of the right.
Moreover, the shape of the object differs from those seen in Korean
examples; it usually consists of a circle surrounded by a flame motif,

» Kim Choon sil, ‘Samguksidae’, 1-23.
¢ For English introduction of this type of images, see Washizuka, Transmit-
ting, 222-23; Kim Lena, Buddbist Sculpture, 46-48.
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FIG.7 Standing Buddha, 6th century, Archaeological Museum in Anuradhapura.
Photo by Kim Haewon.

as can be seen in a Sikyamuni Buddha Stele from the Wanfosi site in
Chengdu, Sichuan Province dated to 533 CE, a Buddha excavated
in Longxingsi Monastery in Qingzhou, Shandong Province, and a
Buddha from Qishan County, Shaanxi Province dated to 592 CE.*

A link between the Silla images and the Buddhist statues of Sri
Lanka becomes even more evident when comparing the robes, which
in both cases are worn in a manner that covers only the left shoulder
(Fig. 7). This type of garment was unprecedented in Korean Bud-
dhist art prior to the seventh century. Kim Choon sil pointed out

¥ Yang, ‘Bojur-eul’, 12-15; Kim Eun-ah, Jungguk’, 15-23.
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that Buddha statues from Amaravati and Nagarjunakonda in South
India and Anuradhapura in Sri Lanka could have been the sources
of this new style. She also formulated the theory that it was via a
maritime route that South Indian and/or Sri Lankan models were
transmitted to Silla, which was located in the southeastern portion of
the Korean Peninsula.?®

This view was further elaborated as more information on Chi-
nese and Southeast Asian Buddhist sculpture became available
in the late 1990s, including hundreds of Buddhist sculptures
discovered in Longxingsi Monastery in Qingzhou, Shandong in
1996. Scholars noted that the garment type manifested in these
Silla images was also quite popular in sixth-century Shandong. It
was also pointed out that both the pleated and unpleated robes that
appear in Korean examples can be found in examples from Shan-
dong.”” The link between Shandong and Silla became particularly
notable from the year 553 CE, during King Jinheung’s E# ¥+ reign
(540-576), when Silla conquered Danghang-seong Fortress $IHIk
and a nearby port called Dangen-po H &l on the west coast of the
peninsula. This opened up a much more direct route between Silla
and China. Shandong would have been the gateway to China when
representatives of Silla crossed the Yellow Sea from Danghangpo.® It
seems undeniable that Shandong served as an important midpoint
in the transmission of a new style originating in South India and Sri
Lanka to the Korean Peninsula.

Interestingly, as was identified in a recent article by Kang Hee-
jung, the hip-shot pose or tribbarnga (thrice-bent) found in most
Korean examples of this new type is rare in Shandong Buddha
statues, but several cases are apparent in Indian and Southeast Asian

# Kim Choon sil, ‘Samguksidae’, 1-23. Regarding the close relationship be-
tween early Buddhist images in South India and Sri Lanka, see d’Ancona, ‘Amara-
vati’, 1-17; Schroeder, Buddhbist Sculptures, 96-111.

» Kang, ‘Chilsegi’, 188-89; Yang, ‘Boju-reul’, 15-22. For more discussions
on the stylistic sources for Shandong Buddhist sculptures, see Su, ‘Sculptures’,
54-59; Howard, ‘Pluralism’, 67-94.

3 Kwon, ‘Silla’, 2-7; Yang, ‘Boju-reul’, 19-20.
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IMAGE PERMISSION PENDING

FIG.8 Standing Buddha, Kedah, Malaysia, 8th century, H. 20.6 cm, Collection

of the Asian Civilisations Museum.

sculpture. These include the Buddha images on the fagade of Cave
16 in Ajanta Caves, a sixth-century Buddha image from Kedah, Ma-
laysia housed in the Asian Civilisations Museum, and a sixth-century
Buddha from Nen Chua in Kien Giang, Vietnam (Fig. 8).”!

The above discussion on the potential inspirations for sev-
enth-century Silla Buddha images shows that the establishment
of particular Buddha images in Korea involved multiple sources
in South India, Southeast Asia, and China. It appears that while
ancient Koreans may have frequently adopted new styles and ele-

' Kang, ‘Chilsegi’, 190-97.
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ments from Buddhist sculptures in Shandong, they maintained an
interest in Indian examples, which resulted in a continuous influx
of artistic stimuli not only from China, but from South and South-
east Asia as well.

Going back to Faxian, it is of course difficult to confirm that the
green jade image mentioned in his account served as a direct model
for the particular seventh-century Buddha images in Korea. However,
his account still provides valuable material for the contemplation of
the transit of ideas between South Asia and Korea and the complex
network of communications that linked these regions.
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Abstract: The building of the Buddha’s Shadow Platform by Hui-
yuan is a well-known event in the Buddhist history of Medieval
China. The Platform was an imitation of the so-called Buddha’s
Shadow in a stone cavern in Nagarahara, a country located in today’s
Afghanistan. Huiyuan says he got the related information from a
Chan Master from Kashmir and a Vinaya Master from the South.
It is clear that the Chan Master from Kashmir is Buddhabhadra, a
Buddhist monk from India, but who is the Vinaya Master from the
South? The paper’s aim is to prove that this Master is no other than
Faxian, one of the most prominent pilgrim monks who visited India,
including other countries in the West, early in the fifth century.

The essay is the phased achievement of the National Social Science Fund’s
key project ‘Research on Chinese East Asian Studies Academic History’ (no. 14
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84 From Xiangyuan to Ceylon: The Life and Legacy of the Chinese Buddbist monk Faxian (337-422): 84-105
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Faxian is one of the most famous Buddhist monks in Chinese his-
tory. He left Chang’an in 339 CE on a journey to the west with
the goal of acquiring scriptures, and he reached India four years later.
Faxian stayed in India for roughly six years before travelling to pres-
ent-day Sri Lanka. Two years later, he headed back east by boat, but
several wild storms at sea left his ship utterly disoriented. They were
only certain which way was north and accordingly headed in that
direction. On the fourteenth day of the seventh month of 412 CE,
Faxian’s ship arrived at Mount Lao W1l] in present-day Qingdao 7 &
city, where they realised they had reached China. As a result, Faxian
disembarked and made contact with the local officials, as is recorded
in Faxian zhuan iE88 (Account of Faxian):

Provincial governor Li Yi Z¥¥, a reverent believer in Buddhism,
heard that Buddhist monks were crossing the seas by boat with
Buddhist scriptures and statues, so together with his attendants, he
immediately came to the coast. He welcomed the arrival of Buddhist
scriptures and statues, then returned to the capital. Afterwards the
merchants proceeded to Yangzhou and Liu Yan invited Faxian to
spend one winter and one summer in Qingzhou.

RF2REMUEERE, BADPREE, FTfzEmE. B ALE,
B, WIRER, WERG. ARZEEIN. (BIR)FMNHE
g

Faxian spent ‘one winter and one summer’ in Qingzhou #HJH;
that is, the winter of 412 and the summer of 413 CE. However, some
researchers have different opinions as to whether or not he was in
Qingzhou. One of these researchers is the Japanese scholar Adachi
Kiroku JE3ZE 7N, who believes this indicates he was in Qingzhou;
another opinion comes from Tang Yongtong %, who believes
he was actually in Pengcheng.? Whatever the case, at this time, Faxian
wanted to return to Chang’an, but then he changed his plan:

' Faxian zhuan, T no. 2085, 51: 866b12-15; Zhang, Faxian zhuan jiaozhu, 173.

2

Zhang, Faxian ghuan jiaoghu, 176, note 20.
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After the summer retreat (xizzuo 2 2%) session finished, since Faxian
had left his fellow monks for a long time, he wanted to return to
Chang’an. However, he was shouldering several great tasks, so he
went to the southern capital (Jiankang), for helping the Chan Master
to translate Buddhist siztras and Vinayas.

H ARG, IREBERE RN, R . BT HE, B N, m
AT AR AL

Disregarding exactly where he spent this time, after that summer,
Faxian went to Jiankang #H (present-day Nanjing). Provided there
were no delays, he likely arrived during the fall of 413 CE, roughly
at the end of the seventh month or the start of the eighth.* Whether
Faxian arrived in the south or in Jiankang, looking over what later
happened, it appears his main objective was to translate ‘Buddhist
sutras and vinayas’. This ‘Chan Master’ i obviously is Bud-
dhabhadra from India who had already become rather well-known in
China.

Afterwards, the Faxian zhuan provides a complete summary of
Faxian’s journey to the west to acquire scriptures:

I, Faxian, set out from Chang’an and arrived in central India six years
later. I stayed there for six years before returning. After three years of
travel, I reached Qingzhou. Altogether, I travelled through almost
thirty countries. I crossed the deserts, heading west, arrived at India.
The Buddhist Vinaya practice by the Samgha are exceptionally dig-
nified which cannot be described in detail. Since these are not known
to my fellow monks, I paid no mind to my insignificant life and
headed across the vast sea, surmounting numerous difficulties so that
I could return to China. Thanks to the blessings of the three vener-
ated Buddhas, I was able to surmount the difficulties I encountered

3 Faxian ghuan, Tno. 2085, 51: 866b15-17; Zhang, Faxian zhuan jiaozhu, 173.
*  According to Buddhist regulation in the Han area, the zumoxia HZ,
summer retreat of monks starts on the sixteenth day of the fourth month and

ends on the fifteenth day of the seventh month.
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and safely crossed the sea. I wrote down my journey, hoping that the
good people can learn about these experiences. The current year is

the year of jiayin W' (414 CE).

RREBRE, NERRE. 2. B, BRI LR, B
=B e, ZRRE. REEREREZ R, ArlEE. wikE
arblARfH R, RN, PR, WEERE, S5
B, M. ST R R ATACIE, A2 B R L. 2 .

The main text of the Faxian zhuan stops here. What follows is a
‘postscript’ BK:

In the twelfth year of the Yixi Era (416 CE), which was also a bing-
chen WK year when the suixing %2 was in the direction of shoux-
ing ##58. After the summer retreat session ended, I went to greet
Master Faxian. After Faxian arrived, we stayed together through the
winter. I took advantage of the interim time to study scriptures and
repeatedly asked Faxian about his travels. Faxian was very courteous
and amicable, and he spoke in accordance with the facts. As a result,
I urged him to produce a detailed account of his former journey.
Faxian again provided me with a narration from start to finish. He
said, ‘Looking back over the whole of the experience, I feel deeply
moved and recall being drenched in sweat. This was a dangerous
quest, but I did not care for my life because I held onto an aspiration,
and I wholeheartedly hoped to have it realised. As a result, I cast my
life into a place where safety was not guaranteed in the least, seeking
to actualize a great aspiration’. With respect to this person’s actions,
one can but sigh with admiration. It seems that from ancient times
to the present, there are few like him. From the time Buddhism was
transmitted to the east, no other person’s deeds can compare with
the sacrifice made by Faxian to seek out Dharma. It can be known
from this that the power exhibited by a genuine mind can extend
to anywhere. With strong willpower, there is no exploit that cannot
be achieved. Accomplishing great achievements is not born out of

5

Faxian zhuan, T'no. 2085, 51: 866b15-17; Zhang, Faxian zhuan jiaozhu, 177.
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forsaking what those of secular minds deem important; rather, such
achievements are realized when one places importance on undertak-
ings that others have abandoned.

BRI, REFE. BLER, MEFHEAN. 2, BT,
[KlalER 2 R, SEEIERE. HNANIE, SEURE. H2Joniss, #<
?éﬁ R HAUAR, B BERE, AROETTHR. FTbREE
@, AMEWLEE, EREAFE, SHEH. SImRAbe i,
DUEE—2 3. REREMA, UAE5FEA. BRI, KA
SERIFME L. AR K, WME ST, SZF,
IEIZEMAL. RRIEH, SAHTRATE, ERTEHE

The author of the ‘postscript’ is apparently, or perhaps actually is,
the person who transcribed the Faxian ghuan. He was a scribe at the
very least. While the words further above can be deemed a personal
account by Faxian, this paragraph is not.

The question that interests me here is whether or not Faxian went
to any other places besides Jiankang between 413 CE and 416 CE
after he arrived in the south. Speaking more concretely, the question
that I want to raise is, ‘Did Faxian travel to Lushan during this period
of time?’ Also, did he meet with Huiyuan 2% (334-416) while in
Lushan? Others already raised such questions in the past, and for
a time there have been different opinions regarding the answer to
these questions. The overriding believe is that Faxian did not go to
Lushan.”

Below are a few ideas and postulations of mine. Correct or not,
I hope to receive further advice from my fellow colleagues. What I
wish to discuss roughly includes three points.

The first point is whether or not Huiyuan was at Lushan during
the time that Faxian left the north (whether that be Qingzhou or
Pengcheng) for the south in 413 CE. Huiyuan passed away in either

¢ Faxian ghuan, Tno. 2085, S1: 866b23—c5; Zhang, Faxian shuan jiaozhu, 179.
7 Among those who believe Faxian went to Lushan, there is Xu Wenming &
X (Xu, Xuangao’). However, Chen Jinhua Bi<%:#£ has a different opinion (see

Chen, ‘Fotuobatuo’, 116-17).
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416 or 417 CE, and while it is not clear exactly when Faxian passed
away, it certainly happened sometime after 418 CE.* Thus, from a
temporal standpoint, it is completely within the realm of possibility
that the two figures crossed paths.

The second point is whether or not Huiyuan and Faxian had any
contact with one another. Within documents, there is no clear-cut
record, and proof is needed in order to say they had contact. Those
who support and those who refute the notion that the two figures
met all support their claims with evidence. Huiyuan’s famous work
the ‘Foying ming’ #5Z# (Buddha Shadow Inscription), in partic-
ular, has been provided as evidence. Though it is not long, an early
section reads:

The Buddha Shadow is in an ancient stone cavern at the southern
mountain in Nagarahira, a country in the Western Lands. Between
here and the Buddha’s Shadow Cavern stands quicksand, by road,
with the distance of 15,850 /. The legend as to how it was left
behind is explained in detail in the past records. ... Previously, I
followed my master, who has already passed away. I single-mindedly
tended to him for many years. Although he imparted rudimentary
knowledge to me and provided me with benevolent guidance while
I wholeheartedly devoted myself to Buddhist scriptures, I, however,

8 Faxian’s biography in the Chu sanzang ji ji (T no. 2145, 55: 15.112b25-
26) reads: (Faxian) ‘went to Jingzhou and passed away at Jingzhou’s Xin Mon-
astery 5 at the age of eighty-two’. But his biography in the Gaoseng zhuan
says he passed away at the age of eighty-six, while not mentioning which year.
The postscript of the Chinese translation of Mabasimghika Vinaya FEFEAK
HFARL says that the date while Faxian finished his translation of Mahdsamghika
Vinaya at the Daochang Monastery in Jiankang is the end of the second month
in 418 CE (7 no. 1425, 22: 40.548b5-9). The biography of Futuoshi #EEKft in
the Gaoseng ghuan says that before the seventh month of 423, Faxian had already
passed away (no. 2059, 50: 3.339a4-6). According to this information, Zhang
Xun posited that Faxian passed away at some point between late in the second
month of 418 CE and the seventh month of 423 CE (Zhang, Faxian zhuan ji-
aozhu, 1-2). We can perhaps infer that Faxian passed away in 422 CE.
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remained full of curiosity towards those magical stories, and for this
reason I became more devoted to Buddhism. When I encountered
monks from the Western Regions, I listened to them tell me about
their various journeys. As a result, I knew the story of the shadow,
though I didn’t entirely understand what it was. At Mountain
Lushan, I met a Chan Master from Jibin (K& #Hf)’ and a Vinaya
Master from the south (FIEIHE*%E1:). They had both been to the
Buddha’s Shadow Cavern in India before, so I thoroughly ques-
tioned them about it. What they said was consistent with the stories I
had previously heard. Afterwards, I finally learned that the Buddha’s
image could indeed exist in the form of a shadow. It seemed that
many of the notions that I had had in the past were with a basis. This
caused me to thoroughly understand the piety of the Buddha and
his accomplishments. As a result, I led those of a common pursuit as
myself to mutually uncover an unadulterated understanding of the
Buddha shadow. Charitable figures made contributions to help es-
tablish a Buddha’s Shadow Platform, and to memorialize this event,
we engraved this inscription in stone.
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Below is an inscription written by Huiyuan that was carved into

stone and explains the construction of the ‘Buddha’s Shadow Plat-
form’ (Foying tai Wi 2):

As for the location of Jibin, there are different identifications. I believe at

this time, while people says Jibin, that means today’s Kashmir.

' Huiyuan, ‘Foying ming’, Guang Hongming ji, T no. 2103, 52: 15.197c08-

198a1ls.
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On the first day of the fifth month of 412 CE during the Jin Dy-
nasty, we collectively built a Buddha’s Shadow Platform and carved
images of the Buddha into it. This was a manifestation of our
piety towards the Buddha. Although a great deal of manpower was
put into the construction, we would still not dare to boast of it as
a great undertaking. On the year that we constructed the Buddha’s
Shadow Platform, we saw an auspicious celestial phenomenon,
which is referred to as ‘Chifenruo’ 7R ##5. So on the third day of the
ninth month, we examined the record in details and carved it on the
stone. The event started with the Buddhist texts, thus the people’s
reverence of the Buddha increased hundredfold. Being moved by
the remains of the Buddha in heart, both monks and lay believers
were so pleased with it. As our devotion responds with the truth, we
forget the great labors of it. At this time all the distinguished guests
who held pens were praising and singing. Trusting the miraculous
phenomenon, we all thought of the beautifulness of the past. This
is for our contemporaries while we expect the excellent people in
future to come again. At this gathering of the Buddha Shadow, the
benevolence of the Buddha’s compassion is obvious. As we stand in
front this Platform and sigh with emotion, our thought already goes
beyond the realm of spirits.
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Huiyuan spent his entire life without ever leaving China. After he
split away from Dao’an, he went to Lushan, where he remained until
his death. So how did he know about Buddha’s Shadow Cavern?*?

""" Huiyuan, ‘Foying ming’, Guang Hongming ji, T no. 2103, 52: 15.198b5-13.
2 Chen Jinhua provides a very good discussion of this. The only point where

I disagree is with respect to the ‘Vinaya Master from Nanguo FiE’. Chen be-
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First, let’s look at when Huiyuan said: “The legend as to how they
were left behind is explained in detail in the past records’. In regards
to the ‘Buddha Shadow’ (Foying #%), Huiyuan had something of
an understanding about this name from the Buddhist texts he was fa-
miliar with. However, the ‘Buddha’s Shadow Cavern’ was ultimately
in the west—in India—so he certainly never knew exactly what was
there. This much Huiyuan noted explicitly:

Previously, I followed my master, serving him for several years. Al-
though he imparted rudimentary knowledge upon me and provided
me with benevolent guidance while I wholeheartedly devoted myself
to the marvelous scriptures; however, I remained full of curiosity
toward those magical stories, and for this reason I became more de-
voted to Buddhism. When I encountered monks from the Western
Regions, I listened to them tell me about their various journeys. As
a result, I knew the story of the Buddha’s Shadow, though I didn’t

entirely understand what it is.

T, ZBRFRER. MERGEE, fEE R, AR, DB
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We do not know exactly who the ‘monk from the Western
Regions’ PEI7PF that Huiyuan crossed is, but Huiyuan did learn

lieves that ‘Nanguo’ refers to the south of India. As a result, he believes this
‘Vinaya Master’ is likely from the south of India. But I think here the word
Nanguo F§E means south China and the character guo Bl has nothing to do
with the meaning of a political state, whether of India or of China. Zhipan 5%
(d. after 1249) believes that during the Yao Qin (384-417 CE) period, Buddha-
yasas EPEHE & came to Chang’an. See Fozu tongji, T no. 2035, 49: 26.261b21-24.
Buddhayasas was also from Jibin, and his greatest accomplishment was to trans-
late the Dbarmagupta-vinaya V973 while in Chang’an. As a result, Buddha-
yasas could indeed be considered a ‘ Vinaya Master’, but Buddhayasas never went
to the south of China. See Buddhayasas’s biographies in Chu sanzang ji ji (T no.
2145, 55: 14.102a15) as well as Gaoseng zhuan (T no. 2059, 50: 2.333c16).
3 ‘Foying ming’, Guang Hongming ji, T no. 2103, 52: 15.198a7-10.
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about the Buddha’s Shadow Cavern from this person, or perhaps
from this group of people. As for the exact details of the Buddha’s
Shadow Cavern, this much was clearly unknown to him, as he ad-
mitted, ‘As a result, I knew the story of the shadow, though I didn’t
entirely understand what it was.” Huiyuan indeed had a relatively de-
tailed understanding of the Buddha’s Shadow Cavern once he got to
Lushan and especially after he welcomed other monks who had come
there to visit. Huiyuan referred to one of the monks as the ‘Master
from Jibin’, while he called the other ‘the Vinaya Master from the
south’, which is made clear here:

When I went to Lushan, a Chan Master from Jibin (&2 ##fifi) and
a Vinaya Master from the south (FAEIfE2%E 1) were there. They
had both been to the Buddha’s Shadow Cavern in India before, so I
thoroughly questioned them about it. What they said was consistent
with the stories I had previously heard. Afterwards, I finally learned
that the Buddha’s image could indeed exist in the form of a shadow.

K AERL, (RS A pER AR L, BUEEIBERE, iR H N
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It was because of this that Huiyuan wrote the ‘Foying ming’:

This caused me to thoroughly understand the piety of the Buddha
and his accomplishments. As a result, I led those of a common pur-
suit as myself to mutually uncover an unadulterated understanding
of the Buddha shadow. Thus I, together with the good people who
have supported me to build the Buddha’s Shadow Platform, painted
the image of the Buddha and engraved this inscription in stone.

FORTERCER, MEORIAL. REfRmIS, S A, SRR E B,
[ENOFZ =R

" ‘Foying ming’, Guang Hongming ji, T no. 2103, 52: 15.198a10-13.
5 ‘Foying ming’, Guang Hongming ji, T no. 2103, 52: 15.198a13-15.
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‘The Chan Master from Jibin’ is Buddhabhadra. In regards to
this, there is no dispute amongst researchers; however, many differ-
ent opinions exist as to the identity of ‘the Vinaya Master from the
south’. Some say it refers to Faxian, but the majority of researchers
believe this is not the case.

This raises a third point: Is ‘the Vinaya Master from the south’
Faxian, or not? I believe he is, and I have four principal reasons for
believing this.

First, given the situation at that time, if it is said that a ‘Vinaya
Master” ft£#%8+: had some kind of connection or relationship to
Lushan, then it is not likely that this title could be referring to anyone
besides Faxian. Seeing as it is the case that they referred to him as a
‘Vinaya Master’, then it is certain that this person had a relationship
with the Disciplinary Rules of Buddhism and possesses thorough
knowledge of Vinaya (B:5E%). According to what we know about
the monks from that time who are closely related to Vinaya, there
were a few in the north who had mostly come from the Western Re-
gions, but none of them went to the south. Faxian was then perhaps
the only famous Vinaya figure in the south. Faxian had travelled
a tremendous distance to acquire Buddhist scriptures, and he had
gone to India with the intent of acquiring Buddhist Vinaya texts.
In Chinese Buddhist history, among those who had the objective
of reaching India to acquire scriptures, Faxian is the first one who
really completed the task. Additionally, while Faxian was in India,
he principally studied Buddhist Vznaya Texts. He brought Buddhist
texts back to China with him, and of the texts he brought back, a
large portion is of the Vinaya. Of the five Buddhist Nikayas s that
circulated throughout ethnically Han regions, three out of five either
completely or almost completely used Vinaya brought to China
from India by the hands of Faxian. Namely, these were the Sapoduo
li chao VEEZHRYY (Excerpts of the Sarvastivadavinaya) of the
Sarvastivada Nikaya and the Mabisasakavinaya (Mishasai lii T
UbEEHY commonly written as Waufen li Fi537) of the Mabisisaka
Nikaya and the Mahdisamghikavinaya (Mobe Senggi li PEFIEHK
) and Sengqi bigiu jieben f4HRL A (Ske. *Mabdsamghika-pra-
timoksa-sitra) of the Mahasamghika Nikiya. Of these texts, the
Mabhasamghikavinaya was translated by the ‘Master from Jibin’,
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Buddhabhadra, and the translation just so happened to have been
carried out in the south in Jiankang.'®

Second, Huiyuan said that it was from ‘the Chan Master from
Jibin’ and ‘the Vinaya Master from the south’ that he heard about
the ‘Buddha Shadow’ as well as the ‘Buddha’s Shadow Cavern’
‘They had both been to the Buddha’s Shadow Cavern in India
before, so I thoroughly questioned them about it.” In other words,
‘the Master from Jibin’ and ‘the Vinaya Master from the south’ had
both previously gone to the ‘Buddha’s Shadow Cavern’. With respect
to this point, Faxian’s experiences correspond the most. Huiyuan
also said, “What they said was consistent with the stories I had previ-
ously heard.” As for what Huiyuan asked about, it is likely that some
of the answers to his questions are contained in the Faxian zhuan:

In the south of Nagarahira, going southwestwards through the
mountain, in a half Yojana distance, there is a stone cavern. The
‘shadow of the Buddha’ is within this cavern, and from ten steps
away, the true form of the Buddha seems present. It is a beautiful
shade of gold that shines brilliantly. As you get closer, it gets darker,
as if it is actually the Buddha. The kings of many countries have
sent skilled painters there to make a copy of it, but none succeeded.
Legend contends that thousand Buddhas will leave their shadows
there. About a hundred steps from the shadows is where the Buddha
shaved his head and cut his nails while living, and there is a pagoda
there that the Buddha and his disciples collectively built, which is
seven or eight zhang tall and constructed in the way that future pa-
godas would be built. It still exists today. Beside it is a monastery of
over seven hundred Buddhist monks. Here there are about thousand

pagodas of arabats and pratyckabuddhas.
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' Cf. Wang, ‘Faxian yu Fojiao I&’.
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Of course, there is a problem here; that is, when Huiyuan talked
about ‘the Chan Master from Jibin’ and ‘the Vinaya Master from
the south’, he mentioned both of them at the same time. The first is
easy to understand, as is the second, as ‘the Vinaya Master from the
south’ refers to a monk with a thorough understanding of Vinayas.
‘Jibin’ and the ‘south’ were also mentioned at the same time, and
while the former is easy to understand, what exactly does ‘south’ refer
to? Why did Huiyuan say this?

Chen Jinhua believes that the term ‘Nanguo’ Fi[#l does not refer
to the south of China but rather the south of India. I, however, be-
lieve this term refers to the south of China because here the character
guo & cannot be understood in the political sense of the word ‘state’,
it should be understood as making a general reference to an area or
region. In this case Nanguo B means the south. Examples of such
usage can be readily found in other places. Here are three examples
from Buddhist texts wherein such usage of the word can be found:

1. The first example is from Wuzhu Sun Quan lunxu Fodao
sanzong S FAHARERRBUHE =5% [Sun Quan, the King of the
Kingdom of Wu on the three religions including Buddhism
and Daoism], which is in the first juan of Guang Hongming
ji JEE5AMEE (Expanded Collection for the Propagation and
Clarification of Buddhism) that mentions Kang Senghui F {4
& (1812-280):

When the Three Kingdoms were in a confrontation, each side was
of formidable strength. At that time, Buddhism had already spread
throughout the Central Plain for a good while, but it had not
yet spread to the area south of the Yangtze River. Kang Senghui
wanted to propagate Buddhism unto a place where it was yet to
spread, so he travelled from the north to the south (nanguo F[2d).

7 Faxian zhuan, T no. 2085, 51.859a3-11; Zhang, Faxian zhuan jiaozhu, 47.
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The Guang Hongming ji claims that this sentence was record-
ed in the Wu shu %232, but this is not correct.

2. The second example is from the biography of the Nun Jing-
chen ###% (d.u.) included in the Bigiuni zhuan hEJEfE
[Biographies of Bhiksunis]. The Bigqiuni zhuan were written
close to the time of Huiyuan. It refers to Jingchen:

Jingchen later departed the nunnery to head to the south. On
the road, she encountered a woman from the north. She met
with the woman several times, and then Jingchen noticed that
it seemed she had returned to her hometown. This woman had
the surname of Qiu and the name of Wenjiang; she was original-
ly from Boping. She also believed in Buddhism. Upon hearing
of the prosperity of the south (nanguo Fi[Ed), she went to a
checkpoint and snuck into that land.
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3. The third example is Daoxuan’s & (596-667) Guanzhong
chuangli jietan tujing bingxu BRI AIEEAE P [Preface
of the Text and Diagram to Establish a Precept Platform in
Guanzhong], which reads: ‘Checking all the records, I found
the precept platforms in the south (nanguo F§[2) are built not
in same way. A precept platform in the capital of the Song has
been discussed above.” Szt  AllfE ) GHac, wE RS 7T MUEIE
—, R E ey

S Guang Hongming ji, T no. 2103, 52: 1.99¢16-17:
Y Bigiuni zhuan, T no. 2063, 50: 2.940a10-13.
* Guanghong chuangli jietan tujing (bingxu), T no. 1892, 45: 813b27-28.
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In Huiyuan’s time, as the north and south were governed sepa-
rately, people living in the south (during the Eastern Jin Dynasty and
afterwards), were generally referred to as people of the Nanguo, that
is, the southern people. Although Faxian was born in Shanxi, after
returning from Sri Lanka, he spent the rest of his life living within
the boundaries of the Eastern Jin Dynasty, and it seems perfectly
reasonable that he could have been regarded as a ‘southern’ person.
Moreover, I think that throughout the course of Faxian’s activities
in the south, it is not necessarily certain that people there knew his
ancestral home was Pingyang County, Shanxi.

Furthermore, perhaps Huiyuan was one of these people. In
a strikingly similar way, Buddhabhadra’s ancestral hometown is
decidedly not Jibin, yet Huiyuan still found it fitting to refer to him
as ‘the Vinaya Master from Jibin’. Why? Clearly it is because all of
the methods of meditation and theories passed on by Buddhabhadra
were, for the most part, derived from Jibin. As a result, Huiyuan used
the term Jibin” when referring to him. Jibin has absolutely nothing
to do with Buddhabhadra’s ancestral hometown, but Huiyuan used
this term because, when deciding how to refer to another, he relied
on his complete understanding of a person’s background. He treated
Buddhabhadra—‘the Chan Master of Jibin’—in this way, and he also
treated Faxian—‘the Vinaya Master of the south’—in the same way.

It seems that something should be noted here. From my perspec-
tive, Chinese people of that time did not necessarily consider Jibin to
be a part of India. It is very often known that Jibin and India were
neighbours, but it is uncertain as to whether or not it was then an
autonomous region or was a part of India. This much is not certain.

Third, Buddhabhadra and Faxian collaborated to translate scrip-
tures, and the two figures had a close relationship. Faxian brought
all kinds of Buddhist texts back from India, and the most important
two translations derived from these were the six volumes of the
Mahaparinirvana sitra (Da bannibuan jing RIHETELS) and the
forty volumes of the Mahdsamghika Vinaya (Mobe sengqi lii FEF{E
fXH), which were completed as a result of the two figures’ partner-
ship. Saying that the two men joined Huiyuan’s activities conforms
to reason. The paragraph from the Faxian zhuan that is quoted at
the very top of this article explains what Faxian did after his summer
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retreat session in Qingzhou ended in 413 CE. It reads, ‘He wanted to
return to Chang’an. However, he was shouldering several great tasks,
so he went to the southern capital (Jiankang), for helping the Chan
Master to translate Buddhist sztras and vinayas.’

This monk is Buddhabhadra; that is, he is the one Huiyuan re-
ferred to as ‘the Chan Master from Jibin’. When Faxian went to the
south in search of a collaborator for translating Buddhist scriptures,
the figure he found was indeed none other than Buddhabhadra.
When Buddhabhadra went to Lushan, Faxian had also gone there.
This is also a rational turn of events.

The fourth point is derived from the words of Xie Lingyun #f%
7 (385-433 CE). He was a contemporary of Huiyuan, and while Xie
Lingyun was just a few years younger than Huiyuan, he was neverthe-
less a worshipper and follower. After Huiyuan wrote the ‘Foying ming’,
Xie Lingyun also wrote his own ‘Foying ming’, which clearly said:

Master Faxian has been to Jetavana (in India), so he can describe in
detail the ‘Shadow of the Buddha’. That is indeed a wonder. It appears
on a dark and stiff rock looking as the actual figure of the Buddha.
The features of the shadow are extremely dignified, and it is aestheti-
cally sublime. It is not known when it began or when it will end. The
shadow is imbued with a consummate expression of peace. Master
Huiyuan of Lushan was filled with joy to learn of this, and then he
thought of following the way to worship in a gloomy room and found
ablank rock. To its north is a high mountain and to the south is a rapid
stream. Imitating the Shadow of Buddha, he hopes to take shelter of
it on the black rock. As the Buddha-shadow sincerely transmits the
appearance of the Buddha, it is thus also capable of transmitting the ul-
timate way of Buddhism unto those who hold Dharma in their mind.

RBEANEAWE, RRMY, RAERT. aIRsE, SHAE. &
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* Guang Hongming ji, T no. 2103, 52: 15.199b10-15.



100  WANG BANGWEI E5i#

Moreover, another important point is that Xie Lingyun was
instructed to write his ‘Foying ming’ by Huiyuan, which Xie made
clear: ‘Carrying on the instructions from venerated Master Huiyuan,
I composed this article and let it engraved on this stone” EFZE N, &
BHEE, R, Uzl

These two versions of the ‘Foying ming’ have the same subject,
were written on the same topic at essentially the same time, and
include essentially the same content. Huiyuan was tied to the
event, and Xie Lingyun was seemingly also related. The time and
place recorded in Lingyun’s text provide the closest account of
what happened at that time. So if we don’t believe him, who can
we believe?

In previous discussions, others have also raised a question:
Even if it is assumed that the Master from Jibin and the Vinaya
Master from the south are Buddhabhadra and Faxian, in the
‘Foying ming’, Huiyuan still said that he built the Platform with
his disciples on the first day of the fifth month of 412 CE. Faxian
was then still aboard a ship, floating about at sea. Such is one of
the reasons used to illustrate the notion that Faxian was still yet
to reach Lushan at that time. However, this is a very easy problem
to resolve. Huiyuan built the Platform at Donglin Monastery
M=5F on Lushan, and he had indeed completed this task by the
tiftth month of 412 CE. But the ‘Foying ming’ shows that it really
happened on the following year; specifically, it was finished in
the ninth month of 413 CE. This is because Huiyuan next said,
‘The year that we constructed the Buddha’s Shadow Platform,
reckoning according the star positions, is referred to as “Chifen-
ruozhen” 7R & H located at the place of Taiyin K2 ZIE. So on
the third day of the ninth month, we provided a detailed record-
ing of it and carved it onto the stone.” When the Taiyin is at the
position of chou T, that year is referred to as ‘Chifenruo’ /RE#.
412 CE was the year of z7 F74F, and 413 CE was precisely the year
of chou HA4E. Consequently, when Huiyuan’s ‘Foying ming’ says
the ‘fifth month’, it means the fifth month of 412 CE, and when

* Xie, ‘Foying ming’, T'no. 2103, 52: 15.199b15-16.
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it says the ‘ninth month’, it definitely means the ninth month of
413 CE.*

As a result, for an ultimate verdict, I not only believe that the
‘Vinaya Master from the south’ is Faxian, I think that this figure
could only be Faxian.

If I can establish such an inference, then it can also be shown that
Faxian reached Lushan before the third day of the ninth month of
413 CE. This also conforms to the itinerary of Faxian’s homeward
journey, as detailed at the start of this essay. It is simply that during
that time of Faxian’s summer retreat session, he was still in Qing-
zhou, and he later went to the south. So did he first go to Jiankang or
Lushan? This much is hard to say, but, in short, he did indeed go to
Lushan.

Here, people will perhaps still ask, ‘If it is Faxian, then why, with
the exception of the document by Xie Lingyun, do all other relevant
documents—including the most important of them, Huiyuan’s
“Foying ming”—not directly mention Faxian’s name?’

My explanation for this is as follows: in the time that Huiyuan
wrote the ‘Foying ming’, Faxian was certainly not as famous as he
would later become—especially when compared to the present day,
wherein essentially many people know about him. From Buddhist
history books and other history books still in existence today, in-
cluding the Faxian zhuan, we know that there were actually quite a
number of monks at that time who went to India to acquire scrip-
tures, and Faxian was merely one among their ranks. At that time,
he was not necessarily as prominent of a figure as he would later be.
Indeed, Faxian is principally known on account of his writing—dis-
regarding the question of whether he wrote the Faxian zhuan or it
is a record produced by someone else—that was passed down. With
respect to the Buddhist monks who came to China from Western Re-
gions, including India, to propagate Buddhist teachings, we also come
across a similar kind of situation. There were a great many who came
to China that, because they did something of note or on account of

» In their above-quoted articles, Xu Wenming and Chen Jinhua posit these

opinions regarding the time when Huiyuan wrote the ‘Foying ming’.
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some other cause, had their actions diligently recorded, which caused
them to join the thin ranks of figures who later became famous.
Whether a single monk in history becomes famous or not is a ques-
tion involving a whole host of factors and a touch of fate. But draw-
ing on this same line of thought, although Buddhabhadra became
very famous within Buddhist history, Huiyuan merely referred to
him with the abbreviated name of ‘Master from Jibin’. As for Xie
Lingyun’s situation, this is somewhat different. Xie Lingyun actively
participated in the project of revising the Mabaparinirvana Sitra
(Da banniepan jing KIEHEHZEE) and this revised work is based on the
text of Faxian’s six juan translation and the text of Dharmaksema’s £
J®H (385-433) forty juan translation. Xie Lingyun not only had a
strong impression of Faxian, but also undoubtedly revered him.*
Finally, I also want to explain another point: although I believe
that Faxian went to Lushan, Zhang Xun’s #5 (1914-1994)
collated annotation on the Faxian zhuan, used an edition of the
Faxian zhuan from Japan’s Kamakura period (1192-1333) wherein
‘Huiyan’ was added in the postscript (ba X). But I don’t think this
constitutes sufficient proof.”® This postscript was likely written in
415 CE, and by looking at records in Buddhist catalogue works it is
clear that Faxian had long since returned to Jiankang by this point of
time. As to this question, I fundamentally agree with the opinion of
Max Deeg.** However, that the Kamakura edition includes the name

* See Wang, ‘Da banniepan’.

»  Zhang, Faxian ghuan jiaoghu, 179

% Deeg, Faxian, 577, note 2533:
Das Subjekt ist zu erginzen. Ich kann mich auf keinen Fall Zhangs Em-
mendation anschlieen, der hier Huiynan &% (334-416) einsetzt (vgl.
v.a. Zhang, 180, Anm.3), und dabei nur einer einzigen Ausgabe, dem Ka-
makura-Ms., folgt. Dies ist umso unverstindlicher, als Zhang in seiner
Einfithrung (S.23f.) ausdriicklich betont, dafl diese Hs. auf einer relativ
jungen Version basiere und voller Fehler sei. Die Emmendation basiert also
cher auf einem Prozef des ‘wishful thinking als auf einer soliden Grund-
lage. Es ist kaum vorstellbar, dafl Faxian den berithmten Huzyuan, den er

womdglich noch aus Changan, aus der nichsten Umgebung von Daoan,
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of ‘Huiyuan’ also explains one matter; namely, it shows that several
hundred years before, people had taken note of the relationship be-
tween Faxian and Huiyuan, and as a result they had added Huiyuan’s
name. These people who noticed this relationship were either Chi-
nese monks or Japanese monks. Ultimately, though, the above-men-
tioned dispute is indeed ‘nothing new under the sun’. Accordingly, it
can be said that these are simply some minor thoughts of mine, and
they do not count as any kind of extraordinary ‘new idea’.

There is one more point that perhaps needs to be explained: the
above discussion is directly related to the experiences of Faxian after
he returned to China from India. At the same time, it is also related
to the construction of the ‘Buddha’s Shadow Platform’ and what was
written in the ‘Foying ming’. But it is actually not this simple. This
discussion can also be extended to touch on the context surrounding
the formation of the Buddha Shadow legend, and if this is done, then
it is actually related to meditation practice of Buddhism during that
time along with its theories and practice of visualization in front of
a Buddha’s image. As for the Middle Age period of Buddhist history
that we are today researching, it seems that all of these questions per-
haps need to be further considered.

gekannt haben mag, in seinem Domizil auf dem Lushan J#1l besucht hat,
und dafl dieser Besuch in einer frithen Version des GFZ an vorliegender
Stelle gestanden hitte, ohne dafl die Biographien Faxians oder Huiynans
in CSJ oder GSZ, die ja zumindest fiir Faxian als Informationsquelle auss-
chliellich das GFZ hatten und der originiren Version desselben zeitlich am
nichsten standen, diese Information nicht verwertet hitten. Der Einschub
des berithmten Namens im Kamakura-Ms. oder deren Vorlage mag auf die
Phantasie eines Redaktors zuriickgehen, der den beiden grofSen Monchen
aus welchen Griinden auch immer ein Zusammentreffen zuschreiben
wollte. Das besondere Interesse Huiyuans an dem Schatten des Buddha
in Nagarahdra, auf den ja Faxian recht ausfihrlich eingeht, kénnte bei
diesem Einschub das Argument geliefert haben, wobei Huiynan seine In-
formationen schon viel friiher, als Schiiler von Daoan, und dann von Bud-
dhabbadra bekommen hatte (vgl. Zircher (1972), 224).
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Faxian and the Meaning of Bianwen
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Abstract: In 1989 Victor Mair published a monograph entitled
Tang Transformation Texts that has subsequently come to deter-
mine the translation used for the term bianwen ¥ in English as
‘transformation’. In 1991 I published in the journal of the Royal
Asiatic Society a comment on Mair’s monograph proposing that
a passage in Faxian’s biography noticed by some earlier scholars
but not discussed by Mair suggested that other ways of construing
the term were possible, and I have subsequently expanded on these
remarks in passing. In 2016 the erudite Seishi Karashima published
in the Annual Report of the International Research Institute for Ad-
vanced Buddhology, Soka University a review of the early evidence for
the meaning of bzanwen that likewise draws on Faxian, though his
explanation differs from and makes no reference to mine. How does
Faxian’s evidence now stand?

This paper was published in Hualin International Journal of Buddhbist
Studies, 2.1 (2019): 1-15.

106 From Xiangyuan to Ceylon: The Life and Legacy of the Chinese Buddhbist monk Faxian (337-422):106-120
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Any account of the narrative of Faxian’s travels, from whatever
perspective, would be incomplete without some acknowledg-
ment of the man himself. Though no later storytellers embroidered
his exploit with popular legends—as happened with the later Journey
to the West—he was clearly an exceptional person. At an age when
most of us begin to look forward to the prospect of retirement,
he decided to undertake one of the most hazardous and lengthy
journeys known to the world of his day, a decision that pays great
testimony to his idealism. Yet in him idealism plainly did not eclipse
an appealing humanity. One of the first things I noticed about him
myself is how he mourned the loss of a companion who died on the
way, and was able vividly to recapture the grief of this tragedy many
years later.! And everyone who has read his story no doubt remem-
bers how it was an encounter with a Chinese object in India that
prompted such homesickness that he was completely overwhelmed.?
And mindful of his obligations to his native land, he could not but
launch on another equally risky journey at an even greater age to get
himself back to China once more.

Recent careful research has established that Faxian’s story as we
now have it is not strictly autobiographical, but in part autobiog-
raphy ‘as told to’ another or others, and the name of the person
responsible for the transmitted version of 416 has been tentatively
identified.” Whoever was responsible, the outcome is a substantial
piece of Chinese Buddhist prose, and even if it is shorter than many
later narrative Buddhist texts, it is even so one of the longest sur-
viving sequential texts composed by Buddhists in China before the
sixth century, and it is its unusual role as a linguistic corpus that I
wish to highlight in my remarks. The language of translations into
Chinese has not unnaturally dominated linguistic research into

' Barrett, ‘Exploratory Observations’, 100, note 3, a study primarily concerned

with other, more elusive aspects of the emotions of Chinese pilgrims in India.
> Among the many translations into European languages now available, I

refer here to the recent French translation of J.-P. Drege, Mémoire sur les pays

bouddhiques, 69, which provides the original Chinese on its facing pages.

> Hu-von Hintiber, ‘Case of the Missing Author .
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early Chinese Buddhist sources, but over time Buddhists in China
also evolved their own capacity to communicate within and beyond
their community, though this process has bequeathed less copious
materials, and has consequently been less well studied so far. Only
the fully fledged forms of literature much more copiously attested
by the Dunhuang manuscript evidence, and the more colloquial
language of China’s early Zen masters, have inspired researchers
across the world to publish extensively. These lively fields of schol-
arship are frequently hampered by the comparative lack of evidence
of earlier developments, especially before the eighth century. Such
sources as there are can only be considered well known, so in what
follows the discussion primarily concerns secondary scholarship;
perhaps its only originality lies in the suggestion that scholarship
usually considered as pertaining to different areas of research such
as Buddhist and Daoist Studies may at times be profitably brought
together in reviewing the current state of our understanding.

As it happens, amongst the slim corpus of early indigenous writ-
ings about Buddhism in China, the narrative of Faxian has preserved
for scholars at least one linguistic usage that has been seen as vital
to tracing the evolution of one of the most puzzling terms from the
Dunhuang materials, namely the term bzan %, as used in the well-
known term bianwen %L itself. The conventional translation for
this is “Transformation Text’, though the second element seems to
suggest a certain literary status, and texts could also be referred to
using the first character alone.* “Transformation’, for better or worse,
does convey something of the etymology of the usage, and I use it
here as a convenient neutral placeholder, rather than insisting on any
particular interpretation of the meaning of the Chinese. Even so, it is
the intention here to review some of the evidence adduced to explain
how this word came to typify a popular Dunhuang genre, and to this
end many experts have already pointed to a passage in the Record of
Buddhistic Kingdoms.> This relates to a sort of parade that Faxian

*  This distinction is now made following Fraser, Performing the Visual, 177,

and 283, note 71.

5

Faxian, Mémoire sur les pays bouddhigues, 72.
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witnessed in Sri Lanka in honour of the Buddha’s tooth relic that
passed between representations of the Buddha’s past lives, for which
some examples are given, including the ‘transformation’ or bian of
Syama (Shan B¥). In 1991 I suggested—for reasons that I shall reca-
pitulate shortly—that here the transformation in question signified
a rebirth, or the story of a rebirth, a jitaka, in short, and that later
usages developed from this.® The story in question was certainly one
that was very well known.”

In 2016, however, Seishi Karashima =FE#fE (1957-2019)
published a reconsideration of the history of this word and allied
terms that certainly caused me to ponder anew the likelihood of my
hypothesis. I had admired Professor Karashima’s diligence and erudi-
tion ever since I first encountered him many years ago as a visiting re-
searcher at Cambridge, and he now brought to bear on the problem
in question a considerable experience in using the corpus of Chinese
translations from South Asian languages so as to examine the history
of the Chinese language, an approach that lies entirely beyond my ca-
pacities. My own remarks here reviewing the evidence on the mean-
ing of bianwen as I understood it were first drafted in the expectation
that they might in due course prompt Professor Karashima to deploy
his exceptional talents to clarify the many points that remained—and
remain—unclear to me, so the news of his passing has left me very
distressed not simply at the early loss of a much treasured colleague
but also at the realization that this hoped for speedy resolution of
my puzzlement by an expert whom I personally admired can never
be. The field of Buddhist philology is scarcely likely to encounter
another scholar of his unusual range and capacity in the near future,
so I leave my doubts for some scholar probably as yet unknown to me
to resolve, and put them on record simply as an inadequate tribute to
one of the most outstanding researchers I ever met. To sum up the
publication that reawakened my interest in Faxian, however, though
his arguments are rigorously detailed and thoroughly documented,
and should be carefully read in full, in essence they may be said to

¢ Barrett, ‘Origin of the term pien-wen’.

7 Grey, Concordance, 340—44 (s.v. Sima) gives a synopsis and copious references.
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construe the transformations in view both in Faxian’s account and in
later sources as relating to form rather than to content. In short if the
context is one of representations of birth stories, then as I understand
the thrust of his argument the word ‘transformations’ denote Zmages
of the stories, not the stories themselves.® But with no earlier exam-
ples to confirm or deny either interpretation within the context given
in Faxian’s narrative, it is difficult to make any choice.

There is, however, some material evidently—since it sees the
Northern Wei persecution of Buddhism as a recent event—from the
late fifth century that I have in the past suggested can be considered
relevant to the meaning of the word.” This material is however not
discussed in Seishi Karashima’s study, probably since it is not of Bud-
dhist origin. Rather, it is to be found in the Dunhuang manuscript P.
2004, a portion of the Huahu jing {LHES or Scripture on Laozi’s Con-
version of the Barbarians, which preserves a small collection of Daoist
verse. The last eighteen pieces in this little anthology, including two
which form a sort of coda to the rest, are entitled ‘Laozi shiliu bianci’
EF17/3885, which to judge from the contents should be rendered
‘Lyrics on the Sixteen Rebirths of Laozi’. This source has been drawn
upon in connection with discussions of the meaning of bianwen,
but only in relation to the significance of bian for art history—and
yet an examination of the contents of the work shows that it has no
connection whatsoever with questions of art history, or indeed any
questions of representation at all.'" The contents are plainly Daoist,
but include frequent references to Buddhist names and terms, and
would seem to manifest in literary form the same type of mixing of

8

Karashima, ‘Meanings of bian’, 262.
1 was unaware of the significance of this material in 1992, and I was also
unaware of its mention in the study by Rao Zongyi 87 H (1917-2018) cited by
Seishi Karashima, but drew attention to it more recently in Barrett, ‘Preliminary
considerations’, 49.

1 This is the sense in which it is mentioned in passing by Rao Zongyi and
thus by Karashima. Rao has in fact touched on the text several times beyond the
study that Karashima cites, but as far as I am aware has never addressed the exact

meaning of bzan in the text in any of his publications.
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Daoist and Buddhist elements in art now well known through the
analysis of certain examples of fifth century North Chinese sculpture
by Stanley Abe and others."

Now, as I was at pains to point out in 1991, we know that there
was by Faxian’s time a considerable background both to the notion
that Laozi was born many times, just like the Buddha, and to the
belief that he transformed himself, though at first the two ideas,
which I described as ‘macro-transformations’ and ‘microtransfor-
mations’, seem to have been kept distinct.’> Dating the point at
which the language of transformation was actually applied to Laozi’s
rebirths is, however, not as yet an easy issue to resolve. An ascription
to a fourth century text of one promising-looking phrase indicating
that Laozi ‘responded with transformations according to the times’
(MESEBEIF) seems to me to represent an interpretative early Tang syn-
opsis of a source that in its current version seems rather against the
idea.” The recent research of Stephen Bokenkamp has established
that in general the belief in multiple lives for some such as Laozi is
a notion that can be traced back some way, even if Buddhist ideas
of inevitable rebirth for all seem only to have been absorbed and
reworked in Daoist ways in Faxian’s lifetime.'* But influences from
Jjataka translations do appear to have been involved in this process."
Unfortunately, all the evidence that allows us to reconstruct these
shifts relates to the Daoism of South China, and for the region that
produced Faxian we have no evidence that has so far been used to
trace the early development of the interactions so evident in the art
of the area and in P. 2004, though one day a thorough study of the

" Abé, Ordinary Images, 270-313.
2 Barrett, ‘Alternative Hypothesis’, 242—-43.
3 This is in P. 2353, as transcribed in Meng, Daoshu jijiao, 546. Compari-
son with the supposed original passage in the Shenxian zhuan FIE reveals a
quite contrary notion of Laozi’s existence, and no indication that the phrases
cited here were ever part of the text: cf. Campany, To Live as Long as Heaven and
Earth, 194-96 (translation), 429 (textual notes).

14

Bokenkamp, Ancestors and Anxiety, 162-82.
5 Bokenkamp, “The Prehistory of Laozi’, 417-18.



112 T.H.BARRETT

now gradually increasing amount of Daoist epigraphical evidence
may clarify matters further.'® The hypothesis that a ‘transformation’
had by Faxian’s time come to mean in local parlance something like a
Jjataka as depicted in a textual or artistic form must therefore remain
no more than a hypothesis, even if it is a hypothesis encouraged by
the Daoist evidence.

It is also a hypothesis that is as far as I can see not falsified by the
next reference we find in our sources that would appear to be of
the same type as the usage found in Faxian’s story."” This passage
occurs in a famous description of the lost glories of the monasteries
of Luoyang composed in the middle of the sixth century, but con-
cerns the outcome of the journey made by the diplomat Song Yun
K%& and his monk companion Huisheng #/: into Central Asia in
518 to 522, a mission also mentioned in the dynastic history of the
period." At issue are some objects that Huisheng brought home
from his travels, though precisely what objects puzzled me in 1991.
Though I do not believe that I have advanced much in my under-
standing of Buddhist material culture since then, I do feel that a
tentative identification of the object most relevant to my argument
is now possible.

The first item mentioned as having been brought back by Hu-
isheng is in any case not problematic. It was some sort of model in
metal of a very famous stupa, the Queli ##f Stupa of King Kanishka,
the monument of which Max Deeg has recently written at length.”
This record, incidentally, suggests that miniature stupas, that staple

' The current research of Gil Raz, at any rate, promises to throw at least

some further light on the pre-Tang Daoism of North China beyond the infor-
mation related to state institutions that may be found in the Standard Histories
such as the Wer shu B3

7 Cf. Karashima, ‘Meanings of bian’, 262-63; Barrett, ‘Alternative hypoth-
esis’, 242, 245-46. For a translation with the original text, see Yang (Lourme,
trans.), Mémoire sur les monastéres bouddhbiques de Luoyang, 153.

8 For an annotated version of the briefer 1Wez shu record of the mission, see
Yu, Liang Han Wei Jin Nanbeichao, 491-505.

¥ Deeg, ‘Legend and Cult’.
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of Buddhist art, need not be generic, but may actually refer back to
actual famous and much larger originals, an observation that would
also seem to be true for something else that Huisheng brought back.
The text adds, after its mention of the metal model, another item or
items that he returned with, literally, ‘and Sékyamuni’s four stupa
transformations’ X FEAMPY 5%, a phrase translated by Seishi Karashi-
ma as ‘reliefs (8) of four stzpas of Sakya(muni Buddha)’.

Now there is no disagreement about what the four stupas are,
since from context they are not the four great stupas of India named
by later pilgrims, but four structures of more local fame in Central
Asia.*® Each was associated with commemorating the location of
a particular tale of the Buddha’s past life, and the four remained
linked as the themes of artistic decorations even of at least one rather
lavish stupa described in the narrative of the journey of Ganjin (Ch.
Jianzhen) #H (688-763) to Japan in the mid-eighth century, as
Karashima himself notes. Here too, the term that we are neutrally
but provisionally rendering as ‘transformations’ is used, and Karashi-
ma, as before, uses ‘reliefs’ once more, although other recent transla-
tions vary.”!

The objects in question, with their four-fold representations of
the Buddha’s past lives, have most recently been studied by Dorothy
Wong in her account of Ganjin’s role in the spread of Buddhist
material culture, and her account traces evidence for their creation
China back to the sixth century, though it is unclear whether this
innovation can be directly and solely connected to the return of
the 518-522 mission.”? Her conclusion is that these four-sided
constructions were linked to the legend of the Asokan distribution

» Yang, Jan, Iida, Shotaro, and Preston, eds., Hye Ch’o Diary, 42.
*' The translation by Marcus Bingenheimer, in the online version is available
for download. ‘A Translation of the Todaiwajo toseiden’, 24, appears to translate
as ‘story’; cf. the anonymous translation in “Té6 Daiwajo Toseiden’, 17, where it
appears to be translated as ‘image’.

* See Wong, ‘An Agent of Cultural Transmission’, 68. But I note that the
image she cites here from her earlier study, viz. Wong, Chinese Steles, 156, fig.

10.2, if T have construed the reference correctly, seems to depict an object with
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of the Buddha’s relics, for which they formed ideal reliquaries, repre-
senting the Buddha on the outside by his past actions and containing
something indicative of his presence within, whether a text, a jewel,
or some other relic form. It will be seen, however, that the reliefs
on Huisheng’s object seemingly did not depict the four stupas, but
rather depicted the stories associated with them. In this context, and
certainly in the later case of the object that Ganjin’s party saw, the
translation of ‘a past life’ therefore still seems to me entirely plausi-
ble. That the ‘past lives” here were rendered in metal is no doubt to
be understood in Huisheng’s case from the specification concerning
the companion piece to the reliquary—if ‘reliquary’ is how it was
already understood—in the earlier part of the sentence; no term for
‘a relief” would have needed to have been expressed. But again we are
dealing with a balance of probabilities, and so again I see nothing that
resolves the issue precisely.

But what would appear to be a more telling argument against the
hypothesis that I advanced may perhaps be found in another passage
examined by Seishi Karashima, one that I was unaware of before the
publication of his study, and one that deploys his expertise in the
study of translations. This is actually earlier than the sixth century
passage just discussed, since it occurs in Zazsho Canon text number
1462, which is usually described as a translation of the well-known
Vinaya commentary of Buddhaghosa, a work that is listed as having
been carried out by Samghabhadra in Guangzhou in 488-489.% This

four towers on it, suggesting perhaps that the original text of the Luoyang
gielan ji discussed here may have read VY53, ‘Stupas of the four transforma-
tions’, rather than P58, “reliefs of the four stupas’, or however one chooses to
translate the characters taken in the order given in the text as it currently stands.
This would not be the only place where the current text of the Luoyang gielan ji
has been found to contain an accidental inversion: cf. Rao, Rao Zongyi Daoxue
wenji, 444.

»  Karashima, ‘Meaning of bian’, 257-58. On the Chinese text, however, see
Heirman, ‘Chinese Samantapasadika and its School Affiliation’; it is clear that
Chinese influences affected the translation, and this should be kept in mind in

the discussion that follows.



FAXIAN AND MEANING OF BIANWEN 115

commentary of course still survives in Pali, so where it uses the phrase
‘various transformations’ #%#, the original language used in the pas-
sage can be checked.

The author in the section in question is discussing the different
types of adornment that are permissible on various types of object
that might be found in a monastery; Seishi Karashima offers from the
original context two possible equivalents, and renders the meaning
as ‘decoration’ or ‘design’. But the equivalence does not appear to be
problem free, if one looks at the Chinese, since the whole context is
somewhat hard to grasp. Karashima appears to translate as ‘big’, for
example, a collocation (f#]E) that occurs in the entire Chinese Bud-
dhist Canon only in this text, and then only twice. One wonders if
one is dealing with localisms, in which case any meaning of ‘transfor-
mation’ might be quite different from that current in North China.
And since the precise equivalent in the Pali seems slightly problem-
atic, one further wonders if ‘various transformations’ is a gloss from
Chinese assistants that has somehow been incorporated into the text.
For conceivably where figurative decoration was permitted, which is
what the sentence is about, the assistants might well have specified
the possible content of the figurative work, namely jatakas.

Perhaps this argument may smack of special pleading on my
part, but I cannot help thinking that this evidence, though early, is
less than perfectly clear cut. And since we have now mentioned the
possibility of regional variations in the sense of the word ‘transfor-
mation’ in the three or four contexts we have considered so far, it is
also important to underline that at some point meanings seem to
have shifted, or perhaps rather expanded, over the course of time as
well. Plainly not everything that could be called a ‘transformation’
in the Dunhuang manuscripts falls within the normal definition of
a jataka, and indeed one sees that the distinction between such a nar-
rowly defined ‘birth story’ and an avadana not involving the rebirth
of the future Buddha seems to have had less importance in China in
any case. What the term ‘transformation’ covered originally, if it came
from a Daoist context, would have been life in another epoch, per-
haps at first a much earlier epoch of current human history, but—if
we postulate a process such as the one documented in the scriptures
of South Chinese Daoism—Dby the late fifth century it came to mean
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a life that took place beyond such chronological boundaries; in Bud-
dhist terms, in another kalpa.

Yet it is important to concede that this meaning probably did
not remain entirely stable. By the seventh century the passages we
have examined are joined by others that situate the term ‘transfor-
mation’ in an art historical context where the meaning of ‘a life in
another age’ seems less appropriate. For the early eighth century
Seishi Karashima was able to deploy two more translated texts where
parallel passages may be consulted, one a Tantric text with a Sanskrit
version, and one a portion of the Vinaya of the Malasarvastivadins
where the Tibetan translation offers an independent witness to
the original, and in these the meanings ‘statue’ and ‘painting’ are
offered. This broader meaning should occasion no surprise: by the
early eighth century at least the Chinese language into which trans-
lations were made was not exactly the same as that of Faxian’s time
in the period before the Sui-Tang reunification, as linguistic research
has begun to make clear.**

Perhaps it is possible to grasp the type of situation uncovered by
Seishi Karashima’s study by means of an analogy using the English lan-
guage, though of course it is impossible to find any entirely appropri-
ate close parallel. The religious traditions of Europe contain nothing
remotely like the Buddhist conception of inevitable rebirth, beyond
one or two hints of ancient beliefs similar to those of pre-Buddhist
Daoism that some unusual figures might be a past hero come to life
again, redivivus, to use the Biblical epithet hypothetically applied to
John the Baptist. But in general all religious lives and religious events
are treated as unique in the mainstream Western tradition, so we must
make do with an illustration using another type of religious term.

In Christianity the crucifixion of Jesus is seen as in religious terms
utterly unique and is situated in a particular point in time during the
procuratorship of Pontius Pilate, though as a Roman penalty the
practice was all too common. Yet in current English a ‘crucifixion’
may refer without further qualification to artistic representations of
this event, either in three-dimensional sculpted form or in a painting.

** Ihave in mind studies such as Wang, Chu-Tang Fodian cibui yanjiu.
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If a qualifying word is added, then it is the author of the painting
who is named, as in ‘Bellini’s crucifixion’. The same usage may be ap-
plied also to textual materials. In 1887, for example, Sir John Stainer
(1840-1901), a largely forgotten and not excessively talented British
composer of church music, published an oratorio entitled 7he Cru-
cifixion that sustained a certain vogue into the twentieth century, and
in this case both the text and the musical score are included in the
phrase ‘Stainer’s Crucifixion’. A word originally applied to content
has thus become applied to form, and it is not inconceivable that a
similar transition took place with the term bian, if originally in some
contexts it could mean a ‘life story’.

The situation is no doubt complicated in the case of the Chinese
term because a ‘transformation” was not necessarily a rebirth giving
rise to a life story capable of representation in words or pictures, but
could also—at least in some disyllabic expressions such as bianxian
53] —indicate some temporally less extended manifestation of a
normally unseen dharmakaya or its Daoist equivalent, hence my ear-
lier reference to ‘macrotransformations’ and ‘microtransformations’.
Bian is indeed a far less specific term than ‘crucifixion’, and in its
capacity for semantic range is much more like an English word such
as ‘appearance’, which may vary from uses such as ‘the appearance
of the alphabet in the Western Mediterranean took place at a much
carlier date than was originally thought’ through to ‘his appearance
suggested that he had been drinking heavily’. In the seventh century
Buddhist encyclopaedia Faynan zhulin, it is used as a tag at the end
of miraculous stories, as are other words such as yan B#, ‘a verifica-
tion’, or g7 #F, ‘an anomaly’. But while the main section of the work
that uses this tag is devoted predominantly to what might be termed
metamorphoses, in another section the meaning seems to be more
connected with deviations from an expected norm, suggesting a
usage closer to the contemporary Japanese ben %, or ‘strange’.”
Under such complex circumstances my own preference is to

»  The first set of tags may be found in section 25, which is in the thirty-second

fascicle; the second in a botanical section, the seventy-second, in the sixty-third fas-
cicle (out of one hundred), 7'no. 2122, 53:530a-b and 796a respectively.
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maintain an open mind on the history of the term. It is entirely
possible that the meanings documented for the Tang period might
securely be projected back into earlier sources, which would render
my 1991 hypothesis redundant. But though the copious materials
brought forward in Seishi Karashima’s publication of course merit
further evaluation, and here I have only reviewed a fraction of them,
without reference either to the many other scholarly contributions to
the problem that have been made in East Asia, I hesitate at this point
to come to that conclusion. Others may, however, be in a position to
resolve my doubts. Whatever views are taken, however, the evidence
provided by the narrative of Faxian’s travels will undoubtedly retain
its unparalleled importance.
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Abstract: This article discusses the interaction between Faxian
(3382-423?) and Liu Yu (363-422) and his circles, especially the
relations within the sangha in Qingxu and Jingzhou, from the point
of geo-relationship and of dharma-associated practices, to remodel
the social networks and Buddhist background of the Eastern Jin and
the Sixteen Kingdoms, to discuss the protection of Buddhism by Liu
Yu’s circles, and to highlight the contribution of Faxian to it. There
are some important hints as to that. First, Faxian came back to Qing-
zhou, which coincided with the time when Liu Yu had reclaimed the
provinces of Qing, Yan and Si, and planned to establish the kingdom
of Song. As soon as Faxian reached land, he was invited by Liu Yu’s
younger brother, Liu Yan (Dao Lian, 368-422) to build a monas-
tery called Longhua in Pengcheng. Second, he translated sutras and
vinaya texts together with Buddhabhadra (359-429) at Daochang
Monastery in Jiankang, during the twelfth and fourteenth year of
the Yixi period, with the support of the benefactors from Liu Yu’s
clique Meng Yi and Chu Shudu (378-424). Lastly, he went to Xing

This essay is a product of the digital humanities ‘East Asia Literature and
Culture Map’ of the Institute of Chinese Literature and Philosophy, Academia

From Xiangynan to Ceylon: The Life and Legacy of the Chinese Buddhbist monk Faxian (337-422):121-177 121
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Monastery in Jingzhou for his last days, this was also a consequence
of Liu Yu’s power. During his lifetime rich in travel, with the spread
of Buddhism to the east, Faxian was connected to several important
places of the Buddhist sangha, which is also closely related to the
choice and acceptance of the Buddhist doctrine in China, and which
constructed a complicated circle of Buddhist believers.

Introduction: The Meeting between Faxian and Liu Yu’s Inner Circle

n 399 CE, Master Faxian (338?2-423?) was inspired to leave

Chang’an and head toward the Indian subcontinent in search of
scriptures by the fact that only an incomplete version of the Vinaya-
pitaka was available H#58M in China. During the time he was
gone, the Later Qin progressively grew in strength, acquiring more
and more territories that had previously been occupied by the East-
ern Jin. However, when Faxian returned to Qingzhou after thirteen
years of travel, the geopolitical trajectory of China had completely
reversed. Helian Bobo #f##)#) (381-425) of the state of Daxia K
¥ had repeatedly led his troops south to harass the Later Qin, re-
sulting in the loss of nearly a 100,000 troops, the looting of no less
than 20,000 homes, the destruction of countless livestock and assets,
and ultimately the decline of the Later Qin. Meanwhile, Liu Yu 2/#
(363-422) had been busy turning the tide for the previously falter-

Sinica. It also extensively used resources from the Dharma Drum Institute of
Liberal Art’s iK3eILFEEERRE Visualizing and Querying Chinese Buddhist Bi-
ographies’ ##UEEISCER platform. It was first published at the international re-
search forum ‘From Xiangyuan to Ceylon, the Life and Legacy of Han Buddhist
Monk Faxian (337-422) fE3EiEEI8 0  EMTERE (337-422) H/AEFHLEE,
which was held in Xiangyuan County, Shanxi Province, China (PRC), in 2017.
The author feels indebted to the professors Feng Guodong #EI#f and Wang
Xuemei £ FH# for their criticism and corrections, and is also deeply thankful for
the suggestions of Wang Fuzhen Ff@44.

" This paper was published in Hualin International Journal of Buddbist
Studies, 2.1 (2019): 172-228.
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ing Eastern Jin. Liu Yu annihilated the Southern Yan Fi# in 410
and the Later Qin shortly after in 417, and then he recaptured the
northern lands of Qingzhou, Yanzhou, and Sizhou. Following these
achievements came a series of events initiated by Liu Yu that ended
with the formation of the Liu Song #IR (420-479) Dynasty—a
dynasty of which he was declared emperor.

Faxian returned from Sinhala HliF& (Ceylon, modern day Sri
Lanka) by sea in 412 CE. He arrived at the shores of Qingzhou, a
land that was under the influence of Liu’s inner circle 2. There,
Liu Yan #i%t (a.k.a. Liu Daolian Z&%#%, 368—422), a brother of Liu
Yu, invited Faxian to stay in Jingkou 5{[ from the winter of 412
to the summer of 413,' during which Faxian established the Long-
hua Monastery AE#E<f.% Later, in either 413 or 414, Huiyuan £
% (334-416?/417?) invited Faxian to Lushan.® This was likely
the place where Faxian completed the first draft of Foguo ji #hiEGC

' The Faxian zhuan jiaozhu IEHUEAE [Faxian zhuan, Collated and Anno-
tated] by Zhang Xun % 5% and its corresponding annotations reads: ‘[he] invited
Faxian to stay from the winter to the summer’. Adachi Kiroku JE3ZE 7N believes
Faxian came to Yangzhou by ship with merchants, and was then invited by Liu
Daoling to spend a winter through a summer in Jingkou. Tang Yongtong %Y,
however, does not agree with this notion and instead believes that after Faxian ar-
rived on shore at Laoshan, he travelled to the south by land, passing through Peng-
cheng along the way. At that time, Liu Daolian was the governor of North Xuzhou
and Yanzhou, and he was based in Pengcheng. Tang Yongtong suspects that Liyi 4%
¢, a military officer under Liu Daolian’s command, suggested to Liu Daolian that
he should retain Faxian and support him. This article supports the latter opinion.
See Zhang, annot., Faxian zhuan jiaozhu, 175.

> Rao, “Zaoqi Qingzhou Cheng yu Fojiao’, 52.
> There has always been disagreement over whether or not Faxian actually
went to Lushan. The arguments suggesting he did go to Lushan are epitomized
in Zhang Xun’s The Collated and Annotated Record of Faxian and Kimura Eiichi’s
‘Research on Huiyuan: Lost Text’. See Zhang, annot., Faxian ghuan jiaozhu,
180; Kimura, Eon Kenkyi, 46 (see footnote 37 on the ‘Buddha Shadow Inscrip-
tion’ fi#4). Some have argued that Faxian did not go to Lushan, such as Chen
Jinhua Bf<2%E. See Chen, ‘Faxian Deng Lufeng’.
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[Record of the Buddha Land], a work which describes the dignified
and blossoming Buddhist nation he experienced to the west of
China, along with the geography and local customs of that land.*
Next, around 416 to 418, Meng Yi di$# (384-465) and Chu Shudu
HEAUE (378-424) of Liu Yi’s inner circle supported Faxian’s collab-
orative translation work with Buddhabhadra #FeRRFEZE (359-429)
at Daochang Monastery %57, which resulted in Chinese editions
of many Buddhist scriptures and Vinaya . Finally, at some point
after 418, Faxian went to Jingzhou, which Liu Yu had already estab-
lished control over, and later spent his final years at Xin Monastery
¥3F.

Faxian lived a life of abundant travel. He was involved with
several monasteries vital to Buddhism’s transmission to the East
and central to the selection of Buddhist doctrines that became ac-
cepted throughout Han Chinese lands. Accordingly, a complicated
web of Buddhist groups materialized under his watch. I previously
performed a separate study of the interaction between Faxian and
the inner circle of Huiyuan of Lushan,’ and I have also studied the
relationship between Faxian and the project of translating Buddhist
texts that was carried out at Daochang Monastery.® However, I have
done relatively little research on the society and culture that served
as a backdrop to Faxian’s translations of scriptures following his
return to China. This paper compares a variety of different, import-
ant perspectives from geopolitical and Buddhist lenses. It intends to
unearth just how Faxian interacted with Liu Yu’s inner circle—es-
pecially with respect to how this related to the Buddhist groups in
Qingzhou, Xuzhou, and Jingzhou—and reveal exactly what kind of
influence Faxian had on Buddhism and politics during his life.

4

Liu, ‘Gushi de zaisheng’.
> Liu, ‘Sheyan yu guifan’.

6

Liu, ‘Gushi de zaisheng’.
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1. Military Expeditions, Deferential Treatment, and
Worshipping the Buddha

The formation of Liu Yu’s inner circle can be traced back to when
he formed a volunteer army. At that time, Liu Yu called together He
Wuji filfe= (351-410), Wei Yongzhi #ikZ (approx. 375-405),
and the brothers Wei Xinzhi k2 and Wei Shunzhi Z{JlH>. He
also called on Tan Pingzhi ##& 2 (?-404), who brought relatives
with him such as Tan Shao i (366-421), Tan Zhi fH#X (369-
419), Tan Long 18k, Tan Daoji 1% (337-436), and Tan Fanzhi
fH#iZ. There were also Liu Yu’s younger brother Liu Daolian 2%
% and his cousins Liu Yi 2% (?-412) and Liu Fan 23 (2-412). In
addition, there were Meng Chang #// (?-410) and Meng Huaiyu
#I®E (385-415), brothers of the same clan. There were also Xiang
Mi 5% (363-421) of Henei {fIN; Guan Yizhi ¥ #&2; and Zhou
Anmu JHZ# of Chenliu Bi#; Liu Wei 2 of Linhuai i and
his little brother (#£2) Liu Guizhi #IH:Z; Zang Xi j87% (375-413)
of Dongguan ¥ %E, his cousin Baofu #{f¥; and his nephew Musheng
E; Tong Maozong B %5%; Zhou Daomin AZE R of Chunjun B
#; Tian Yan H# of Yuyang #l5; Fan Qing &% of Qiaoguo
[; and more. In total, there were twenty-seven central figures to
the army,” and they were collectively able to defeat Huan Xuan 18
Z (369-404), who had managed to usurp the throne. Afterwards,
they carried on under the banner of the Eastern Jin, garnering great
renown and progressively expanding their inner circle’s sphere of
influence. Afterwards, they took advantage of internal strife within
the Southern Yan kingdom to crush its troops. Soon after came the
task of pacifying Lu Xun’s & (?—411) rebellion, and then they
annihilated all other dissidents within the court, such as Liu Yi %
%, Zhuge Zhangmin s ERR (2-413), and Sima Xiuzhi AIEK
Z (2-417). Finally, the Eastern Jin carried out expeditions in the
north against the Later Qin, wherein they recaptured Luoyang %[5
and Guanzhong B, thereby obtaining the status of Nine Bestow-
ments fL# and establishing the Liu Song Dynasty.

7 Song shu s.5.
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In virtually all of Liu Yu’s campaigns, he was outnumbered but
managed to emerge victorious in a seemingly invincible fashion.
Relevant research by scholars have identified such factors as the
Beifu System JE/FHfillJEE, superior strategy, and personnel manage-
ment to account for his success, but in recent years a good deal of
scholars have begun paying attention to the beliefs of Liu Yu’s
family. For example, based on researched cultural images of Liu
Yu, Wang Yongping F7K*F posited that Liu used Buddhism to
assist his military and political affairs. There were two main ways in
which Liu Yu and his inner circle did this: first was the deferential
treatment given to leaders of the Sangha from the North and South,
such as Huiyuan, Huiguan Z#l (366-4362/453?), and Sengdao &
% (362-457), which led to political stability throughout the region;
second was the manufacturing of numerous talismans (furui 7§5i),
which influenced public opinion about the Song dynasty which Liu
Yu founded.® Lin Feifei MR/ expanded the scope of this research,
pointing out in her doctoral dissertation, Liusong Diwang yu
Zongjiao Guanxi BIR FHREB G (The Relationship Between
Liu Song and Religion), that subsequent emperors of the Liu Song
Dynasty essentially continued to use the religious policies of Liu
Yu, which at once supported and exploited Buddhism. Specifically,
these policies included inviting to the court, and providing defer-
ential treatment to, famous Buddhist monks and nuns; establishing
monasteries and making statues; setting up Dharma assemblies;
summoning monks to teach the Buddha scriptures; ordering chil-
dren of the royal family to become friends or disciples of monks
and nuns; and even forming friendly ties with other kingdoms that
believed in Buddhism. At the same time, Liu Song emperors often
called upon preeminent monks to provide them with lectures over
Buddhist scripture in which they had interest. They even person-
ally attended Dharma banquets and ordered other high officials to
accompany them. This reflects that the emperors valued the growth
of Buddhist doctrine and understood the process of how Buddhist
doctrine developed. On the other hand, Liu Song emperors also

8

Wang, ‘Liu Yu yu Fojiao gaoseng’.
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made sure to carefully control the number of pagodas, temples, and
Buddhist statues; remove unqualified monks and nuns; and task
officials with managing the Sangha. This was done to prevent Bud-
dhism from infringing on the dynasty’s political sovereignty.’

While this paper does draw on the research of other papers that
discuss the religious and political strategies of the Liu Song Dynasty,
it also aims to forge ahead on an entirely new path of study. Specif-
ically, it studies the military expeditions, deferential treatment of
certain Buddhists, and the interactions between various social circles
in the hopes of opening a new path for research.

Liu Yu spent his whole life waging military campaigns. At some
point after his major victories at Luoyang and the Guanzhong during
his northern expeditions, he personally recounted his successes while
at an official feast of ministers at Ximatai E{ %2

The year Huan Xuan usurped the throne, taking charge of the East-
ern Jin’s great power, was the first time I advocated for this righteous
cause to rejuvenate the royal household.

By campaigning in the South and fighting in the North, I pacified
all beneath the sky. It could be called a great accomplishment or an
outstanding achievement. And as a result, I was granted the honour
of the Nine Bestowments.!°

Despite such proud words, Liu Yu was ultimately a high-ranking
military leader that had led troops into battle. Though he could
previously show disdain for the civil and military officials at court,
after he took the throne it no longer mattered how many victories
he had amassed—he needed to sagaciously appease the commanders,
soldiers, officials, and people that had risked their lives following
him to the doorstep of death. Accordingly, after Liu Yu founded the
Liu Song Dynasty, he issued this imperial order in the first year of
his reign:

9

Lin, Liusong diwang.
10 Song shu 43.1336.
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Recording meritorious deeds performed by outstanding men is an
important decree of the state; diligently handling the funeral arrange-
ments of those who passed away on behalf of the state is an extension
of the sincere wish in my heart. Since this great cause began, seventeen
years have passed. There have been challenges in the world and wars
have commenced. From the East to the West, there hasn’t been a day
of peace. In truth, it was the exhausted minds and bodies of generals
that brought peace to our land, and the military and civil officials that
risked their lives to carry out orders that expanded our territory; the
achievements we celebrate today can be traced back to them. Our
prestige spreads far and wide; enemy invaders and traitors have all
been vanquished. As a result, the emperor abdicated his throne, pass-
ing it on to me—and I can only feel humbled upon receiving such a
tremendous blessing. Thinking over achievements and evaluating
contributions, at neither day nor night can I forget the devoted and
diligent efforts of those persons, which should be celebrated by the
nation as a whole. Rewarding and exempting them from taxes has
been promptly agreed upon. As for those who died in battle, their
families shall be exempted from taxation and rewarded as well.

REh#css, ARz 2 B E, Ok, HACEAIR, +
AUk HEREE, RS, HHHP, FEASEH? EEEaE.O,
XRER, EANSL, AR RERE, B, 2ER#EZ
i, MERN A, SIS, MOSEER, NGRS, R, FL
BRPR R, DURFRER. BT 2 &, JE g

Liu Yu thus regarded inscribing the achievements of his generals

to be a matter of paramount importance, and he provided broad
financial support to relatives of those killed in battle to show that he
had not forgotten about those who gave their lives. In the first year
of his reign, Liu Yu also issued another imperial decree, which read,
“The families of those who perished in the battlefields and were not
able to return home shall be financially supported’.’* This empha-

" Song shu 3.53.
2 Song shu S4.
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sized the importance he attached to the families who survived those
who died in battle.

As a result, throughout the entirety of Liu Yu’s life, although he
had no clear cut belief in religion—and even refused to hold events to
pray for spirits to cure disease later in his life when he was terminally
ill*—he still strongly backed Meng Yi and Meng Yi’s diligent work
in service of Buddhism. This is likely on account of Meng Yi’s elder
brother, Meng Chang K.

Liu Yu was born into extreme poverty, so it is only natural that
those who provided him with financial aid when he was poor were
later compensated for their kindness.”* When Liu Yu first proposed
crusading against Huan Xuan, Meng Chang gave all his assets to pro-
vide for the army." He was also one of the few voices that encouraged
him to attack the Southern Yan Kingdom, despite a chorus of voices
in opposition.' Ultimately, Meng Chang died as a result of Lu Xun’s
rebellion. In fact, when an invading army had grown close enough to
the capital to pose a viable threat, and the public was nearing a state
of hysteria, Meng Chang issued a dying appeal to the masses to risk
their lives defending their homes."”

After Meng Chang died, Liu Yu wholeheartedly assumed the task
of looking after Meng Chang’s child so that the boy could inherit
his father’s post, and he also supported Meng Yi, who was looking
after their parents at this time. After first being appointed governor
taishou K= of Dongyang with no official experience to speak of,

3 Song shu 59.

" For example, Liu Yu was once 30,000 units in debt to Diao Kui -J%& (?-404)
with no ability to repay the money, so Diao Kui detained him. Fortunately, Wang
Mi £ (306-407) repaid the debt on Liu Yu’s behalf, allowing him to be re-
leased. Later, Wang Mi was a chancellor whom Huan Xuan relied on heavily.
During Huan Xuan’s coronation ceremony, Wang Mi personally held the emper-
or’s jade seal. When Huan Xuan was defeated, many thought Wang Mi should be
killed, but Liu Yu went to great lengths to protect him. Cf. Song shu 1.10.

5 Jin shu 43.2518.

1o Zighi tongjian 115.3616.

7 Song shu 1.19.
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Meng Yi went on to be appointed governor of Wujun, Kuaiji, and
Danyang, one after another. Later, he was appointed chancellor
(shizhong f#H7), court official (puye 5¥), and administrator of the
crown prince taizi zhanshi K¥ &%, and finally he was once again
made provincial governor of Kuaiji. After he died, he was granted the
honorific title of left imperial minister of state (zu#0 guanglu daifu
JERERR).™ By looking over the posts which Meng Yi held through-
out his life, one can quickly realize that his history as an official is
vastly different than other members of Liu Yu’s inner circle, who
had all held multiple posts related to military campaigns—whether
that meant on the front line or in the rear. In stark contrast, Meng Yi
always occupied lucrative posts as a governor or court sinecure.

Later, Meng Yi’s son, Meng Shao #ifif, married Princess Nan
Jun F#E, the sixteenth daughter of Liu Yu; one of Meng Yi’s daugh-
ters married the Prince of Pengcheng #ZIk+, Liu Yikang PBIZEH:
(409-451), which was the title conferre to one of Liu Yu’s sons; and
the other married the Prince Ai of Baling E2p§ %=+, Liu Ruoxiu 2%
K (447-471),” another son of Liu Yu. In this way, Meng Yi forged
familial relations with the royal family of Liu Song.

Careful analysis of available information reveals that Meng Yi’s
official reputation was actually not very positive, particularly be-
cause he often exhibited an arrogant attitude when he served as the
governor of Kuaiji ##&. It was recorded that ‘he regards his family as
powerful and influential, and he looks down on all other officials’.*
He was eventually accused of committing a crime and thus relieved
of his post*—yet the royal family still honoured and pampered him.
This fact is likely the result of the tremendous influence his brother,
Meng Chang, exerted on the royal family.

Meng Yi did, however, devote himself wholeheartedly to the
service of Buddhism, and he put a great deal of effort into the pro-
motion of the Three Treasures.”> Most researchers pay little attention

8 Nanshi 19.541-542.
¥ Song shu 66.1737.

2 Nanshi 72.1766.

2 Song shu 100.2449.
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to the fact that Meng Yi not only worshiped the Buddha but was
also infatuated with talismanic poetic prophecies. According to
records from “Wuxing Zhi’ 7if7#& (Record of the Five Elements),
from History of the Early Song Dynasty (Song shu KE), during the
time when Sima Yuanxian F]f§7C# (382-402) consolidated power,
Zhu Tanlin "2k, known as Xiangyang Daoren ZE[54H A, wrote
a poetic prophecy which read, “When there is Shiyikon (+—),
and [Huan Xuan] injured by the blades of soldiers, Mugen (KH.),
best to cross the Yangtze River, into the vast wilderness’. And there
was another that read, ‘A weapon of gold has already been made, in
Jincheng its lustre shimmers’. Meng Yi provided interpretations for
these two poems.” In addition, on the sixth month of the second
year of Yongchu (421 CE), of the reign of Emperor Wu of Song,
Meng Yi presented the emperor with an auspicious white bird, which
had been discovered at Lou County /% of Wu Commandery %HE.
On the eighth month of fifteenth year of Yuanjia (438 CE), Meng
Yi presented to the emperor a yellow dragon, which had been dis-
covered at the Kuaiji Commandery ®F&HE.> It is clear that, within
Liu Yu’s inner circle, Meng Yi’s role was essentially that of a religious
counsellor. As a result, he focused all his energy on graciously and
deferentially receiving highly regarded monks and lay Buddhists from
home and abroad, such as Sengyi {53 (381-450/451), Chaojin i#%E
(3807-473/477), Lanhui &£, Dharmamitra S£E%% (356-442),
Kalamyasas & RHB® (383-442/443), and Juqu Anyang hou {HIE
R 1% (2-464). In total, these visitors amount to no less than nine
people, and in Yuhang, Meng Yi also founded the Fangxian Mon-
astery JiHHSF, Fahua Monastery i5%5F, and expanded the Maota
Monastery Hi#5=F. Moreover, the grandest event attributed to Meng
Yi was held in 416 after Liu Yu victoriously returned from his cam-
paign in the North with the Former Qin. Meng Yi also invited Bud-
dhabhadra to return to Daochang Monastery in Jiankang (Nanjing)
and translate scriptures collectively with such personages as Faxian

* Chu sanzang ji ji, T no. 2145, 55: 14.105a.
»  Liu, ‘Gushi de zaisheng’, 239-42.
* Song shu 29.842; cf. Song shu 28.800.
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FIG.1 Diagram of Social Relations Between Faxian {%8f and Meng Yi .
Image capture by Wan-chun Chiu.

and Huiguan Z#1> (Fig. 1)*. Admittedly, these events were related
to Meng Yi’s personal faith, but they likely exceeded the scope of
what his personal power alone could accomplish. It seems a reason-
able proposition that these events were tactics used by Liu Yu’s inner
circle to assist with their war efforts and help establish a new country.

> Song shu 31.919.

¢ The diagram of social relations above is based on information produced by

the Dharma Drum Institute of Liberal Art’s {ASILFEEERRE Visualizing and



FAXIAN AND LIU YU’S INNER CIRCLE 133

The fact of the matter is that the military operations of Liu Yu’s
inner circle were often accompanied by religious activities. Cejia
Songgong Jinxi Wen FIMAAIFH X [Regarding Liu Yu Receiving
the Nine Bestowments] praises the moral achievements of Liu Yu,
specifically stating that ‘recovering the lost lands of the Eastern Jin
and protecting the divinity of the emperor were the meritorious
deeds of Liu Yu’.”” Related research that I personally performed in
the past has focused on famous mountains, great rivers, deceased
emperors, burial grounds of sages, and ancestral shrines.”® However,
my research has rarely touched on the topic of Buddhist worship.
Additional research revealed that the relationship that initially existed
between Liu Yu’s inner circle and Buddhism was subtle at best, but
after Faxian returned from abroad, various Buddhism projects began
to occur, which were inextricably linked to Faxian. This is worth a
thorough investigation.

2. Faxian, Buddhism, and the Political Forces of Qingzhou
and Xuzhou

During the Eastern Jin and the Sixteen Kingdoms period, ethnic
groups took control of various parts of the Central Plain, inciting a
long lasting struggle over the Huang-Huai River Basin #ifEfits.
Emperor Mu of Jin (343-361) also repeatedly launched campaigns

Querying Chinese Buddhist Biographies’ #H#(EHI & platform (http://bud-
dhistinformatics.ddbc.edu.tw/biographies/socialnetworks/interface/), accessed
on February 20, 2017. This diagram is centred around Faxian and Meng Yi,
and it is based upon Liang Gaoseng Zhuan efG1# [Biographies of Eminent
Monks], Tang Gaoseng Zhuan JE 4% [Continuation to Biographies of Emi-
nent Monks], Bigiuni Zbhuan tLFJE# [Bhikshuni Biographies], Chu Sanzang
Jji ji H=J8EC 8 [Compilation of Notes on the Translation of the Tripitaka], and
Meiso den sho E1EY) [Biographies of Famous Monks]. See Appendix One for
more details.
¥ Nanshi 1.17.

#  Liu, ‘San Ling Juanshu’.
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in the North, but his forces were ultimately defeated, and when all
was said and done, they returned without any success to speak of. In
410 CE, Liu Yu began the process of destroying the Southern Yan,
bringing the likes of Qingzhou, Xuzhou, and Yanzhou completely
under the rule of the Eastern Jin.”” Throughout the process of cam-
paigning against the Southern Yan, resistance of the city occupied by
Murong Chao F#&#, was especially relentless. The city held out for
a considerable period of time, and even after the Southern Yan had
fallen, Liu Yu was still so furious over the matter that he wanted to
completely eviscerate it. However, he let go of this notion after being
strongly advised against it.*® As the historical records note: “That year
in Donglai (Guanggu City [&[E¥%), sheets of blood fell from the sky,
and at night you could hear the ghosts weeping’.*!

The site of this city was a key post for military transportation that
needed to be effectively controlled. And so when it came time to
rebuild, Liu Yu’s inner circle specially picked Minister Yang Muzhi
RHEFEEZ to serve as the governor of Qingzhou and manage the
construction of Dongyang City.*> Although there was no biography
about Yang Muzhi left behind, he was still acclaimed by a historian
as the governor of Qingzhou who was most beloved by his people
during the Eastern Jin and Liu Song period.”® Half a century later,
the work Sishui Zhu W7KiF [Annotations on the Zi River Records],

¥ Wang, Wei Jin Nanbei chao, 271-303.

0 Song shu 1.17.

3t Jin shu 128.3183.

32 Jin shu 15.451.

3 Song shu 1.11. Yang Muzhi was originally the zhangshi 5 [administrator]

of Xinyu ¥}, who was then the governor of Yanzhou. In 404, Xin Yu planned a

mutiny, so Yang Muzhi beheaded him and sent his decapitated head to the capital.

See Nanshi 70: 1700, it is recorded that ‘from the Yixi Period to the end of the

Liu Song Dynasty, Yang Muzhi was the most talented of all the governors. He was

praised by all the officials and people’. Song Yuan Fongzhi congkan 4: S86a, reads:
After Liu Yu captured Guanggu City, Guo Dafu of the state of Qi noticed
the quality of feng shui there and persuaded Yang Muzhi to build Dong-
yang City for Qingzhou. Later, a shrine was built for Guo in front of
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which was compiled in Shuijing Zhu /K#TF: [Annotations on the
Waterways Classic] by Li Daoyuan BRZEIC (472-527), described
Dongyang City as such:

The Yang River comes from the East and flows through Dongyang
City’s southeast corner. In the Yixi Era, Yang Muzhi, the Eastern
Jin’s governor of Qingzhou, built this city. Because this city is to the
north of the Yang River, it is thus known as Dongyang city.

Li Daoyuan made a point to specially mention Yang Muzhi’s
meritorious deed of founding the city; at the same time, he also
mentioned that the ‘most famous monastery’, Qiji Monastery L&
<F, was located near the city, writing:

The Yang River flows from the East, passing by the south of the
[former] Qiji Monastery’s temple; north of the river is the Buddha
palace, which is surrounded by corridors and meandering pavilions
that are connected together. Beside the forest are prayer mats scat-
tered across the ground, along with a few staffs and alms bowls that
are used by the monks. These are used by strict, prudent monks.
They practice a life of Chan meditation in the distant mountains and
forests.>

It is evident that monks of this monastery engaged in cultivation
methods centred around ¢han meditation. It is also worth examining
that this temple was built by Murong De &4 (336-405) during
the Southern Yan, and in terms of size, it was likely no smaller than
Yongning Monastery 7K#3F, which employed the same Seven Story
Pagoda layout and existed later during the Wei Dynasty.”> In fact,
documents from the period of Emperor Xianwen of the Wei Dynasty
(467-470) indicate the ‘former’ Qiji Monastery had already been

Yunmen Mountain. It REFFEER, 75 NEPRFAEAKL, #FRZ S G
Y2 . BN 2RISR Z LT

% Sang, Shuijing ghu shu, 2234.

3 Wen, ‘Qingzhou Fojiao Zaoxiang Kaocha Ji.



136 LIU YUAN-JU 2340

destroyed on account of a naturally occurring fire.*® Thus, although
history recorded that after Liu Yu vanquished the Southern Yan
he ‘eliminated all their local temples’,” the truth is that he only
destroyed military installations. In contrast, he treated monasteries
with respect and protected them. As a result, despite experiencing
rule under the Southern Yan, Eastern Jin, Liu Yu, and Wei of the
Northern Dynasties, this monastery never suffered any meaningful
man-made damage.

Tracing back through history, it is clear that along with the south-
ward migrations following the Yongjia Period, many people relocated
to Jiangnan, causing the four states of Xuzhou, Yanzhou, Qingzhou,
and Qizhou to become the largest in terms of population and influ-
ence. Additionally, the people who moved to the three states of Jin-
ling—Qingzhou, Xuzhou, and Yanzhou—formed the main source
of troops for the Beifu JEJff army.® After these events, Xuzhou and
Yanzhou in particular formed a strong geopolitical and ancestral rela-
tionship with the Eastern Jin and Southern Dynasties that followed.
Accordingly, an emotional bond existed between these two regimes
and the states of Xuzhou and Yanzhou.

Setting aside the fact that Liu Yu’s ancestral hometown is Peng-
cheng 29, the twenty-one generals that attacked the Southern Yan
with him, namely, Liu Fan 23, Liu Muzhi #1#2, Tan Shao 18,

3 Wei shu 67.1495 records, ‘Cui Guang admonished Ling Taihou %K
J& [the mother of the emperor] by not climbing to the top of the Nine Layers
Pagoda in Yonging K B Monastery’, it reads:

In the past, during the Huangxing year, Qiji Monastery stood in Qing-
zhou. It was both imposing and majestic, but one night it burned down.
Despite the predictions of divination and prophecies, we still cannot rid
away this bad omen. Things often change over a long period of time; there
is absolutely no use in making preparations in advance. The way of heaven
is hard to predict, as has been admonished from the past. Z2 8, FHH-E
], INIRERIL, R EOKRSE. SRR - R B, MASRER K. S
R TEANE. RAEME, BB

Y Wei shu 97.2131.

% Tian, ‘Bei Fu Bing Shimo’, 373.
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Liu Huaishen ZI##1H, Meng Longfu #&AEFF, Liu Zhong #I5#, Yu
Qiujin B ¥, Kuai En fil&, Liu Daolian $I%1%%, Wang Dan F3it,
Liu Jingxuan BI4(E, Zang Xi #87% were all descendants from areas
around Qingzhou, Xuzhou, and Yanzhou, with the exception of Liu
Huaiyu 2%, Shen Zhongdao %8, Suo Miao %, Tao Yan-
shou Fg%ERE, Sun Chu #&, Hu Fan #1#, Liu Cui 2I#¥, Wang Yi £
#%, and Yu Yuezhi Biffi2.” Thus, after they defeated the Southern
Yan, they were especially meticulous in the management of these
three states.

In Qingzhou, Xuzhou, and Yanzhou, Liu Yu’s inner circle not
only established how to handle political and military affairs, but they
also acknowledged and conformed to the area’s religious customs.
This is because the region of Xuzhou and Haizhou had been an
important route for the acceptance and propagation of Buddhism
from the Eastern Han Dynasty onward. It was here that the earliest
monasteries were set up,*” and more importantly, it was here that
prominent monks from abroad stayed—such as Yan Fodiao f&{/f
i of the Eastern Han period who wrote Shami shibui zhangju 1%
2% A) [Ten Pieces of Wisdom by Lowly Monk], a work that
proclaimed the fundamental teachings of Hinayana Buddhism and
made reference to practicing changnan ##l meditation.* Another
example is the monastic group of Senglang 18 at Mount Tai during
the Eastern Jin and Sixteen Kingdom’s period. Sovereigns of the
Former Qin, Eastern Jin, Later Yan, Southern Yan, and Southern Wei

¥ Wang, Wei Jin Nanbei chao, 300-01.

“ During the Eastern Han Dynasty period, Liu Ying #3% (29-71) was known
by the title of Prince of Chu % F. and praised noble Buddhist monasteries, and Ze
Rong %l (2-196) established many monasteries throughout Xuzhou. See Zhang,
Han Tang Fosi, 22-23.

‘' Gaoseng zhuan, T no. 2059, 50: 324; additionally, ‘Shihui Zhangju Xu’ -+
E22540%, Chu sangang ji ji, T no. 2145, 55: 10.70a2: ‘(The principle of Shihui
are) spread far and wide through the cosmos and can help practitioners with
their cultivation’ (52 ) 5 =5, ALBEE S . It is clear that this work is re-
lated to changuan meditation. Ren, Zhongguo Fojiao shi, 146; Zhang, ‘Mile Xin-
yang Shu Pin’, 534.



138 LIU YUAN-JU 2340

all preferentially treated and revered this group,* and they founded
large monasteries for the group as well—especially Langgong Monas-
tery. Specifically,

On behalf of Senglang, Murong De, Emperor of the Southern Yan,
carried out the construction [of Langgong Monastery]. ... Murong De
provided Senglang with tribute from three counties in order to build
this monastery. The monastery was composed of a few dozen Buddha
structures, both big and small. Corridors extended for a thousand
metres. The monastery experienced three campaigns to eradicate
Buddhism, and yet it remains standing. ... Since ancient times, this
monastery has been called ‘Langgong Monastery” BAZASF on account
of its efficaciousness. As a result, it is revered by all people.®

It is evident from this that belief in Buddhism was nearly universal
in this region.** After Liu Yu conquered Chang’an and destroyed the
Later Qin, monks in the Guangzhong region went east to Xuzhou
and Haizhou. Kumarajiva’s I§EEET (344-413) disciples, Daorong
iRl and Sengsong &, went to the Pengcheng region to preach.®
There, Sengyuan and other monks were taught about the Satyasiddhbi-
sastra IR & and Abbidbarma E22 by Sengsong.“ In this way, Peng-
cheng and Shouchun became bases of operations for the Hinayana
Free School during the Northern and Southern dynasties period.*
As for the attitude of Liu Yu’s inner circle toward Buddhism, by
and large they maintained an air of reverence, and they safeguarded
the religion, especially during the campaigns to extinguish Buddhism
during the Northern Dynasties (446-452). Sengdao 4% (362-457)
took in a good number of monks who were fleeing, and he also
respectfully burned offerings for the deceased in an act of mourning.*

# Miyagawa, Rikucho-shi kenkyi, 255-78.

® Xu Gaoseng ghuan, T no. 2060, 50: 10.506.
#  For further details, see Lin, ‘Hongming ji’, 82-85.
 Gaoseng ghuan, T no. 2059, 50: 6.363.

“ Gaoseng ghuan, T no. 2059, 50: 7.375.

¥ Tang, Han Wei Liangjin, 491-526.
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Just after Faxian returned to his native country, he went to
Pengcheng, and although he only resided there for a short period
of time, he nonetheless left a tremendous impact. According to
records from Record of the Buddha Land, after Faxian arrived at
the shores of Laoshan #2111, he was received by Li Yi &%, governor
of Changguang Jun RJEAR. Afterwards, he received an invitation
from the governor of both Qingzhou and Yanzhou to stay for
the winter through the summer.*” The biography regarding Liu
Daolian, contained in History of the Early Song Dynasty, recounts
that his post was changed to governor of North Xuzhou JEfRM
in 411, which moved his garrison to Pengcheng. In 412, when Liu
Yu attacked Liu Yi, he appointed Liu Daolian as martial governor
of Yanzhou and Qingzhou. Liu Daolian was later responsible for
administering the military affairs of Jinling ¥4, Jingkou %I,
and Huainan P, and he also governed Yanzhou and Qingzhou.”
Scholars use this evidence as proof that Liu Daolian invited Faxian
to spend the winter through summer in Qingzhou; that is to say
that the one called ‘Liu Yun 2ift of Qingzhou’ M who invited
Faxian to stay there from the winter to summer was indeed Liu
Daolian.”® Furthermore, during the time which Faxian stayed in
Pengcheng, he established Longhua Monastery AE¥:SF in accor-

® Gaoseng ghuan, T no. 2059, 50: 7.375:
Later when a monastery was founded at Shouchun, it was also called Dong-
shan Monastery. He often explained Buddha scriptures and theories to the
masses there, and over 1,000 people followed him there to study. During
the campaigns to eradicate Buddhism, several hundred monks went to
where he was, seeking refuge. Sengdao provided all of them with clothes
and food. Sengdao held Buddhist ceremonies in honour of the monks that
had been killed and wept for them. BV FRFE, BRI, HaaRsg
i, ZETHERAN. G EREEE, VPR, R EYE, BaRe. A
FERIEE, B GITE, L2 IR =M.

# Zhang, Faxian zhuan jiaozhu, 147-48.

0 Song shu 51.1462.

! Rao Zongyi did some textual research on the two footnotes that read ‘Liu

Yun of Qingzhou’ and ‘invited Faxian to stay from the winter to summer’ from
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dance with the Longhua Tu HEHEE [Longhua Image]. This matter
is recorded in Sishui Zhu MKIE [Annotations on the Si River
Records], in Shuijing Zhu K&TF: [Annotations on the Waterways
Classic] by Li Daoyuan BFZE7T (2-527), which reads:

The Si River moves southeast, moving through the northeast of
Pengcheng (Xuzhou). To the west of the river is Longhua Monastery.
This monastery was the first designed according to the Longhua
Image, which was brought back from India by Faxian, after he
returned by boat. Faxian was the first person in China to produce
such a monastery. The emergence of these types of monasteries in
China began with Faxian. When Faxian returned, he brought two
stones back with him. These are still within the southern foundation
of Longhua Monastery. With a bright surface that is clean to the eye,
these stones have garnered people’s admiration.

(7K ) SRR (PRI BAE, WKPEA REEESY, IV IREAR
AP, FHERCE, £ CREEERE ), EAILLH, R E, BIRES
., R R A, e R RE R (58) Hh, KDl

Regarding the contents and essence of the Longhua image #g #2[],
scholars have different opinions. Some of them believe it depicted the
Maitreya Buddha attaining enlightenment beneath the Hualin Tree
in the Longhua garden.*® Others believe the image depicted offerings
to Mile Fo jing T#WHES (Maitreya Buddha Sutra), as described in
the sutra. Apparently, it featured two large flower wrapped treasures
in the sky, and the Kings of Nagas performed refined music and
gestures in the image—beautiful flowers bloom out of their mouths
and petals rain from their pores, depicting an ideal scene of offerings
being presented to the Buddha.>* A third explanation contends that

Zhang Xun’s Faxian Zhuan Jiaozhu. See Zhang, Faxian zhuan jiaozhu, 148;
Rao, “Zaoqi Qingzhou Cheng yu Fojiao’, 52-53.

52 Sang, Shuijing zhu shu, 2144.

33 Su, Zhongguo shiku si, 187.

54

Rao, “Zaoqi Qingzhou Cheng yu Fojiao’, 52.
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besides being a manifestation of Rebirth Maitreyanism, the image
was also a diagram of Indian Buddhist monasteries, and Longhua
Monastery was the first Buddhist monastery on Chinese soil to
be built according to such a diagram.*® Besides indicating that the
Longhua Image and the Maitreyanism Image are related, the third ex-
planation also adds a new idea to the mix—that the Longhua Image
provided a diagram of Indian monasteries. As for the implication
that it was ‘first designed [according to the Longhua Image]’, there
remain two possible ways in which one could interpret this phrase. It
is clear, though, that given the materials currently available it remains
difficult to reach a final conclusion.

Despite this, we can already confirm that Faxian personally saw
images of the Maitreya Buddha when he was seeking scriptures in
India and also personally heard an oral version of the Mile jing %
%8 [Maitreya Sutra). Record of the Buddha Land also records a mysti-
cal legend about the Maitreya image:

There is a small state named Darada FEff. The monks in this state
all study Hinayana Buddhism. There is an Arhat in this state with
remarkable abilities that sent a craftsman to Tusita. There, the
craftsman saw the appearance of the Maitreya Bodhisattva, and upon
returning they used a block of wood to carve a statue of Maitreya. The
craftsman was sent to Tusita about three times before he was able to
make a consummate statue. This statue is eight zhang tall, and the feet
of Maitreya are eight ch7 long. On days when they fast, the statue often
glows. The rulers of many states were eager to come here and make
offerings to the statue. Currently, this statue is still in the same state.

A —/NEBRERE, ARG /NS, HLB S A 2, DUUE it —
e, BRRRBIMEEERE O, B TIRARER, Aig—=_LE,
R TIRIR, R/ASLRER\R, 78 HHE A, shE L, 5
AR L.

> Wang, ‘Faxian yu Mile xinyang’, 176.
3¢ Gaoseng Faxian ghuan, T no. 2085, 51: 857a.
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In Darada, Faxian saw the image of the Maitreya Buddha with a
glow that extended for eight zbang. An arhat used his supernatural
powers to send an artisan to Tusita three times. This allowed the ar-
tisan to depict Maitreya visually. Typically speaking, a person would
have to engage in self-cultivation for a long period of time before
they could see the true form of Maitreya, but after this image was
brought to the human realm it was thus worshipped by all the kings.
Moreover, Faxian also spent over two years living in Tamralipti, tran-
scribing Buddhist texts and making copies of Buddhist images. He
even tried writing down the Mile jing, which had been orally trans-
mitted by masters in the Indian subcontinent.”” It is thus clear that
he was extremely interested in the content of the Mile Jing, especially
the practices of the Maitreyanism faith. These practices are related
to holding on to precepts (shoujie ~F#X), reciting the Buddha’s name
(nianfo 2Mk), and stabilizing meditation (zhiguan 1:#1), and the
content of the Mile jing is also identical in nature to the translations
of texts he later engaged in. We can from this infer that the building
Longhua Monastery in Pengcheng and the Longhua Image are both
intimately related to Rebirth Maitreyanism, the faith of Maitreya
being reborn down into the world.

Previous research has already produced abundant material on
Maitreyanism during this period in China.’® Simply put, Maitrey-
anism in Han regions originates from India. Early Buddhist sects in
India had a theory that Maitreya is the Buddha of the future. Accord-
ingly, the Aban jing W& (Agama Sutra) from the early period of
sectarian Buddhism already spoke of Maitreya.”

That said, by looking through Pure Land Buddhist classics, we

7 Gaoseng Faxian zhuan, T no. 2085, 51: 863a.

% Wang, Mile Xinyang Yanjin, 6-18, provides a detailed explanation of this.

*>  Examples include Gautama Sanghadeva’s (Qutan Senggietipo # 2 {fil#
%) translation of ‘“Wang Xiangying Pin Yi’ FAHES— from juan 13 of Zhong
Aban jing PRI &4 (Ske. Madbhyamagama). See T no. 26, 1: 508-511; and Gau-
tama Sanghadeva’s translation of ‘Deng Yue Sidi Pin Ershi Qi’ @i —+
£ from juan 19 of Zengyi aban jing Y= W &4 (Ske. Ekottara-dgama), collect-
ed in T'no. 125, 2: 645.
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can see that the six scriptures on Maitreya of Mahayana Buddhism
began to emerge during the Western Jin dynasty, and they contain
a considerable amount of information concerning the Pure Land
notion. There are three of note: the Mile xiasheng jing WH) AL
[Maitreya Rebirth Sutra; Skt. Maitreyavyakaranal, Mile chengfo
Jing TEMELS [Maitreya Attaining Buddhahood Sutra], and Mile
shangsheng jing ¥ LSS [Maitreya Ascending Sutra]. These three
scriptures had a rather large impact on China at that time, and they
are referred to collectively as the ‘Mile sanbu jing’ #)I =#B4E [Three
Scriptures on Maitreya].®* These introduce the innate causes and
conditions of Maitreya, Maitreya’s previous and coming life, Mai-
treya’s attainment of Buddhahood, the three assemblies under the
Longhua Tree, and more. Generally speaking, virtually everything
within these texts can be considered important information regard-
ing the Maitreyanism faith.

It was during the Jin Dynasty that Maitreyanism began appear-
ing in China. This began largely on account of the translation
of scriptures about Maitreya, such as the “Three Scriptures on
Maitreya’, and the belief is a subset of belief in the Pure Land. By
the Northern and Southern dynasties period (420-589), Maitrey-
anism was already widely popular. Considering documents related
to Maitreya that were produced in China, Maitreyanism can be
roughly divided into Ascending Maitreyanism (_[:4) and Rebirth
Maitreyanism ( F4). Believers of Ascending Maitreyanism believe
that that the Maitreya Bodhisattva expounds on Dharma in Tusita
Heaven. As a result, these believers want to be reborn into the
fourth of the six devas of Kamadhatu—Tusita, where they can
receive instructions from Maitreya and attain enlightenment. Be-
lievers of this include such figures as Dao’an % (314-386), Dai
Yong #i#H (378-441), Faxiang #%#¥ (lifespan unclear), Huiyan &/
(363-443), Fasheng 2% (347-461), and Tanfu E#| (2-497)' (see

% Yang, ‘Hanyi Fojing Zhong’.
' Gaoseng ghuan, T no. 2059, 50: 352; on Dai Yong, see Fayunan zhulin, T no.
2122, 53: 16.406; on Faxiang, see Meiso den sho 28.359; on Fasheng and Tanfu

see Meiso den sho 27.359.
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Appendix Two). As for Rebirth Maitreyanism, its believers firmly
believe that 5,670,000,000 years after the Buddha attains nirvana,
Maitreya will descend from Tusita and be reborn into the human
realm, where Maitreya will become a monk, study Buddhism, gain
enlightenment under the Longhua Tree in the Hualin Garden of
Chitou city, and then hold three assemblies wherein he teaches
people how to attain liberation. At this time, people who were
not able to obtain enlightenment from the Sikyamuni Buddha’s
teachings will be able to use Maitreya’s teachings to attain enlight-
enment. Believers of Rebirth Maitreyanism also believe that they
can be reborn into Tusita, receive instructions from Maitreya, and
attain Buddhahood. Such believers of this include Emperor Ming
of Liu Song BRI (439-472), Zhou Yong JAH (422-483), Xiao
Ziliang i ¥ R (460-494), Huisi of Nanyue Ff#tE~R (515-577),
and others.®

¢ There is a great deal of existent research. See Bai, Zhongguo shiku si yanjin;
Zhang, ‘Nianfo Jingtu’, 83. Additionally, ‘Fayuan Zayuan Yanshi Ji Mulu Xu’ i%
FuMEAR IR 45 5 H $2%)% [Preface to the Catalog of Primary Karmic Beginnings] col-
lected in the twelfth juan of Chu Sanzang ji ji i =j#t & [Compilation of Doc-
uments on the Translation of the Tripitaka] contains three articles describing
Rebirth Maitreyanism: ‘Songming Huangdi chuzao Longhua shiyuan wen’ K]
L7 W) G AE HEE L [ Text on Emperor Ming of Liu Song’s Initial Writing of the
Longhua Faith], Jingshi Zhuyi zao Mile xiang sanhui ji’ FLAT#4 B & WHIE =&
il [Record of the Establishment of the Maitreya Image of the Three Assemblies
across the Capital and Villages], and ‘Qi Jingling Wenxuan wang Longhua hui ji’
PR 5 SCH FAEHEERC [Record of Longhua Assembly convened by Prince Jing-
ling of the Qi], by Emperor Ming of the Song (Liu Yu #I% [439-472]), Zhou
Yong A (2-493), and Xiao Ziliang #f R (460-494), respectively.
Moreover, Xu Gaoseng zhuan & EE{E (T no. 2060, SS: 562) contains this
record about Huisi:
Huisi dreamt that Maitreya and Amitabha provided him with lectures of
Dharma, and as a result, he attained enlightenment. Consequently, he had
two statues made of Maitreya and Amitabha, and he made offerings to
both of them. In his dream, he also saw himself along with Maitreya and
other deities assembling under the Longhua tree. In his heart, he thought
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A good number of the core members of Liu Yu’s inner circle
were devout Buddhists, especially those from the south-eastern
Binhai Region {#&if#l& who believed in the Guanyin Bodhisattva.
Such believers include Mao Dezu B (365-429) and Wang
Shaozhi F#iZ (380-435).° There was also Fu Liang {#5¢
(374-426),°* a figure in Liu Yu’s inner circle with literary prowess,
and both he and his sons were believers in the Guanyin Bodhisattva.
In particular, after experiencing the chaos of Sun En’s rebellion
(399-411), they pieced back together the then fragmented Guanshi-
yin yingyan ji B E SR [Record of Numinous Manifestations
of the Bodhisattva Avalokite$vara] with the hope of inspiring

‘after the Sikyamuni Buddha reached nirvana, I had no way to accept the
faith of the Lotus Sutra, but now with the help of the Maitreya Buddha’s
compassion I have been able to attain enlightenment’. As a result, Huisi
cultivated himself diligently. He also had a bottle filled with water placed in
front of the Buddha statues, so he could have all his arrangement for ofter-
ings done appropriately. Z*HEIHRE, BTG, BCE &, WMFEftE, X2
REUCHE B G, MEREEE. LA, TINEBICRIEZ RS, SHE
i RKAGARDL, BRAREE. RN, SRR, MK  BEEE A
¢ Regarding Mao Dezu’s ‘the whole family chanted the name “Guanshiyin”
together matter’, see Zhang Yan 5R1# (active 430s), ‘Mao Dezu’ A, in Guan-
shiyin yingyan ji B EREEGC [Records on Numinous Manifestations of the
Bodhisattva Avalokitesvara], section 8 (Dong, Guanshiyin yingyan ji sanzhong,
52). Also consult Lu Gao’s FESR (459-532) “Wuxing Jun Shi” S2BUERT [an offi-
cial of Wuxing Region], in Ji Guanshiyin yingyan ji St & 550 [Additional
Records on Numinous Manifestations of the Bodhisattva Avalokite$vara], sec-
tion 3: 66, which reads, “This minor had no belief in Buddhism to speak of, but
he everyday listened to Wang Shaozhi F#Z recite the names of Avalokitesvara’
AR (B EE T () Bt .
¢ Fu Liang’s f#5% (374-426) biography in Song shu 43.1337, Sheng Yue writes:
‘Just after Liu Yu took the imperial throne, all of his documents were drafted
by Teng Yan i, a military official. When Liu Yu went north to campaign
at Guanggu City, all of his documents were drafted by the zhangshi Wang
Dan £t (375-413). Later, all of Liu Yu’s documents were composed by Fu
Liang’.
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belief in more people.”” On the other hand, belief in Maitreyanism
during the Eastern Jin and Sixteen Kingdoms was mainly spread
throughout Buddhist groups in Xiangyang and Chang’an. Liu Yu’s
inner circle, however, was principally based around Qingzhou and
Yanzhou, thus raising the question as to whether or not Liu Yu’s
inner circle ever came in contact with Maitreyanism. Today we can
see that certain people in their inner circle, such as Jiang Yi 7L3
(384-431) of Jiyang ik, likely started off believing in the Guanyin
Bodhisattva but later became a believer of Maitreya.® In Mile pusa
zan TEEWEH (Praise of Maitreya Bodhisattva), Fu Liang f#5%
wrote,

Time has no distinction between before and after; there is a sole
truth that cannot be divided. Dragons fly through Tusita as Maitreya
waits to descend to the world and be born into the human realm.
Long nights are just as long; we long and thirst for Maitreya. From
day to night we think of jubilation, imagining the day when Maitreya
arrives.

¢ Fu, ‘Guanshiyin’. Additionally, ‘Shamen Zhu Fayi’ ?P['* %38 (307-380)
[Monk Zhu Fayi], the seventeenth section ze HlJ of this work mentions how his
father once heard a monk named Fayi tell him about how Avalokitesvara used a
knife to dig in to a person’s stomach and eradicate a disease within. See Dong,
Guanshiyin yingyan, 25.

¢ In “Xiuxin fu xu’ BLOHRF, Jiang Zong TLAH (519-594) personally declared
that Longquan Monastery was established by Jiang Yi in 437 CE; see Chen shu
27.344. Fozu tongji RfHHAC 36.343¢ records the legend of Jiang Yi producing a
statue. See entry on ‘Dai Yong’ in Appendix Two.

Such a legend should not be believed, but it contains information about a kind
of faith during that period. Even if this is actually not related to Jiang Yi, during
this period scholar officials initially believed in Guanyin, but later—after people
began converting on account of the influence of Maitreya—they likely followed
suit. This is perhaps the truth. That said, the time when this occurred should be
assumed to be after the establishment of the Liu Song Dynasty.
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ISR, 2 A A, RETEIUR, Ty, SR, EimAE. B
SERH, AR

It is not clear exactly when this writing of praise was composed,
but as Fu Liang died in 426, it was certainly composed no later than
this. Amonyg it, the sentence ‘Dragons fly through Tusita as Maitreya
waits to descend to the world” means that Maitreya is waiting to
descend to Earth from Tusita, and the latter half of ‘long nights are
just as long; we long and thirst for Maitreya’ expresses a longing for
the imminent arrival of Maitreya. It is thus clear that this can be clas-
sified as Rebirth Maitreyanism thought. As for this figure that they
long for, this Maitreya that will come into the world and become a
Buddha—is it really just referring to a Buddha that will arrive in the
future or is there a political implication here? I will not offer up an
interpretation about this.

Such examples of writings that praise Maitreya are examples of
the universality of Maitreyanism. In truth, even earlier during the Jin
Dynasty, the famous monk Zhidun 32%& (314-366) wrote Mile zan
SN [Praising Maitreya], which read:

Maitreya possesses a divine position. His deeds were recorded in Bud-
dhist texts. A dragon soars through the air in Tusita, and Maitreya is
solemnly situated above all the deities. The sound of Dharma rever-
berates through the celestial palace, and it can be heard throughout
the vast cosmos. ... Maitreya possesses thirty-two dignified character-
istics that glisten and dazzle the Hualin Garden. As the eternal wheel
of Dharma slowly moves forward, Maitreya holds three assemblies
here, lecturing over the essence of Dharma.

SR RRER, IREEE R, REZRLLL, RERIERR. IREGE X, &
B L EIEPY R, BARTHEARE. EE XA, A AR

¢ Fu Liang, ‘Mile pusa zan’, Quan Song Wen, Quan Shanggn Sandai Qin
Han Sanguo Linchao wen 26. 2578a.

¢ Zhidun, ‘Mile zan’, Quan Jin wen, Shanggn Sandai Qin Han Sanguo Linchao
wen 157.2370-71.
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Here, the praises of Maitreya accept the prophecy of the Sakya-
muni Buddha, becoming the Bodhisattva to inherit the position of
the Buddha, rise up to the heavenly realm of Tusita SR K%, and ex-
plain the Dharma to the masses. The last four sentences are describ-
ing the thirty-two characteristics of the Maitreya image, reflecting the
flourishing Hualin Garden ¥4 as well as anticipation for future
karmic results. From this we get a reflection of the circumstances
surrounding the spread of early Maitreyanism belief in the south of
China. This understanding of Maitreyanism is mainly based on writ-
ten scriptures, and it can be classified as Rising Maitreyanism. This
work can be contrasted with another work of the same name, the
Mile zan H%)y# [Praising Maitreya] by Shen Yue ¥47 (441-531) of
the Liang Dynasty period, which was composed on the occasion of
the crown prince having a stone statue of the Maitreya built, it reads:

The vast river flows from far away, covering a near endless path.
Religions have fixed deities that should be worshipped, yet deities are
without fixed functions. Maitreya will not long for a princely family,
and instead will join the Sangha to engage in self-cultivation and
assume divine tasks. The sun of wisdom rises early in the morning;
fragrant rain falls to the ground in the evening. A reliance on faith in
Maitreya presents a shared, predestined fate that brings us here. This
is our divine Maitreya. He is just as important as heaven. Beneath the
Longhua Tree, he will lecture over Buddhist scripture. His beautiful
words will fill people’s hearts with incomparable joy. ... The present
writer records such wonderful words about Maitreya, hoping they
can have a far-reaching impact.

WOWD-RHE, MG RE. A, fIRILa. Bk TR, AORKEN. &
HRBH, AP R, RERRAE, IR, HIRERE, BRIERC. it
FERT, IS 0. .. e e, SUREEE.©

Crown Prince Zhaoming I3 had asked Shen Yue to write praise

¢ Shen Yue, ‘Mile Zan’, Quan Liang Wen, Quan Shanggu Sandai Qin Han
Sanguo Liuchao wen 30: 3127-1.



FAXIAN AND LIU YU’S INNER CIRCLE 149

of the Maitreya stone statue he had constructed. Two parts in par-
ticular—‘Maitreya will not long for a princely family, and instead
will join the Sangha to engage in self-cultivation and assume divine
tasks” and ‘beneath the Longhua Tree, he will lecture over Buddhist
scripture. His beautiful words will fill people’s hearts with incompa-
rable joy’—indicate that he was praising the Maitreya Bodhisattva’s
eventual decision to be reborn into this realm where he will not care
about being a prince and instead leave his home to study Buddhism,
later receive teachings beneath the Longshu tree, attain enlight-
enment, and finally explain the true principles of Dharma to the
people.

Another work worth considering is the later Liang Huang chan
ZLELK [Rituals of Repentance by the Emperor (Wu of the) Liang],
which begins as such,

The four-character word of ‘Compassion Site’ was chosen because it
was realized in a dream. When the Maitreya Buddha descends from
Tusita into the human realm, his compassion will extend for all the
kalpas that follow. Using the deeds of Maitreya to write this name,
one should not dare to rashly make alterations.

This texts makes it clear that such repentance is because the writer
was inspired in a dream to visit the Maitreya Buddha and thus estab-
lished the name ‘Compassion Bodbimanda %3535, At the same
time, the order in which one should worship all the Buddhas is also
clear here; all worship starts with the ‘Maitreya Buddha’, only after
comes the ‘Master Sikyamuni Affi’, and then all other Buddhas.
Moreover, before worshiping you should first recite, ‘I devote myself
to the compassionate and benevolent father, Maitreya’.”’

7 There is a great deal of discussion as to when Liang Huang chan was pro-

duced. Recently a final consensus has more or less been reached that the text was
produced sometime around the late Northern and Southern dynasties period, or
the early period of the Sui Dynasty. In terms of content, the work is consistent
with the defining characteristics of methods of repentance from the Southern

Dynasties, and it is also consistent with the ways in which Emperor Wu of Liang
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It is clear that in the fifth and sixth centuries, belief in Rebirth
Maitreyanism flourished. What remains uncertain is just how the
original Rising Maitreyanism turned into Rebirth Maitreyanism
between the end of the fourth Century and the early fifth Century.
Currently, the only clear document pertaining to this question is that
which described the Maitreya Image 5##1{% and Longhua Image as
brought back to China by Faxian.

It appears from this that Liu Daolian, who was the highest-rank-
ing official of that region, personally greeted the prominent monk
Faxian after he returned from seeking scriptures abroad. Faxian also
brought back with him images and a prophecy that peace and joy
would be delivered by the eventual three assemblies at Fahua, and
Liu Daolian was certainly very interested. These notions also fit
with the near universal psychological demands of the people and
soldiers following a long period of warfare. Additionally, support for
the establishment of Fahua Monastery contributed to the regional
propagation of Rebirth Maitreyanism—especially since Liu Daolian
and Faxian spent a winter through a summer together there, which
likely provided Liu Daolian with a deep understanding of Faxian’s
feelings of zeal and urgency for translating Buddhist texts. As a result,
Liu Daolian also supported Faxian’s decision to head south toward
Jiankang and translate scriptures, which also caused Rebirth Maitrey-
anism to have a greater direct influence on the Jiangzuo 7L/ region.

3. Faxian and the State of Buddhism and Political Power
in Jingzhou

As the Western Jin dynasty’s control over the Central Plain disinte-
grated, educated bureaucrats and civilians from the North moved
to the South in hordes. Thus, during the Eastern Jin and Southern

worshipped the Buddha. However, the order in which it worships all the Bud-
dhas is different from customs which followed the Tang Dynasty, thus it can be
confirmed that the Liang Huang chan was likely produced during the Liang Dy-
nasty. See Xin, ‘Liang Huang baochan’, 53-55.
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Dynasties period, Han Chinese culture continually developed in
the Jiangnan region, and it gradually formed into three regions of
developed culture: first is the area centred around the Great Lake
Ki#l Plain and the Ningshao %41 Plain, which includes Jiankang
R, Wu Jun %#6, and Kuaiji Jun &F&HE, Great Lake Tai Kiffl,
and the Ningshao ## Plain; second is the Xunyang &5 and
Yuzhong ## regions surrounding Poyang Lake #F5i#l; third is
the Dongting Lake basin and the area surrounding the Jiangling 7L
R%, Jiangxia {LE, and Changsha &7} regions. These developments
led to the formation of cultural centres around Jiankang, Kuaiji,
Wujun, Xunyang, Nanjun, Jiangxia, and Changsha.”" In fact, the
formation of these three areas of developed culture is related to the
special political and societal structures of that time: namely, the
scale and routes of immigration, the layout of the Eastern Jin in the
South and the southern dynasties that followed, and the unique
political situation of Jingzhou and Yangzhou. Moreover, this is
all also closely related to economic development within southern
society. Specifically, the Jingzhou region was prominently located
in the middle reaches of the Yangtze River, allowing it to hold a
tight grip over the political situation of Jiangzuo, and it was also in
the frontline of the confrontation between the North and South,
facilitating frequent communications between the North and South.
As a result, this area’s culture was particularly prosperous, especially
Jiangling, which was completely under the control of Jingzhou,
and a mecca for traveling merchants and intellectual persons. This
caused Buddhism in Jingzhou, which initially had very few monks,”
to undergo remarkable growth. During this time, many prominent
monks from abroad came to reside in the Jiangling region, including
the monk central to the paper’s discussion—Faxian—who spent
his final years here. Others such as Dharma-yasas (Tanmoyeshe £

" In Ruxue Chuanbo, Xia Zengmin HI§ R examines the formation of a new

Confucian cultural region during the Eastern Jin and Southern Dynasties. But
this area is actually not limited to Confucianism, for it is really a cultural mecca
in a broader sense.

7> Zhang, Hubei lishi wenbua dili, 26-31.
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BEHRE), Vimalaksa (Pimoluocha HEE#EY), Gunabhadra (Qiu-
nabatuoluo KARBKFEEE), and Tanyi mingled with famous people,
lectured over texts and Buddhism, and even amassed disciples and
promoted Buddhism. During this period, more Buddhist monas-
teries were founded in the Jiangling region, continuing the tradition
established by important Buddhist cities in the region, such as
Chang’an and Jiankang, which subsequently became eminent cities.
Monasteries of this region that are featured in the greatest amount
of historical records include Xin Monastery, Changsha Monastery,
Shangming Monastery, Pipa Monastery, and Zhulin Monastery.”
The fact of the matter is that the development of Buddhism
in Jingzhou was closely related to the inner circles of Dao’an and
Huiyuan. Dao’an’s Xiangyang Buddhist group split at that time, but
this actually helped the later development of Buddhism in Jiangling,
Chang’an, and Lushan (Fig. 2). We can surmise that 378 was when
events that most directly led to this split occurred, for it was in this
year that Fu Pi f#4 travelled from the North to the South with his
troops, bringing warfare to Xiangyang. Tanyi had formerly been
a disciple of Dao’an, and as a result he was invited to leave Xiang-
yang and go to Jiangling by Teng Hanfang B¢& 77, the governor
of Changsha, who had him put in charge of Changsha Monastery.
When Xiangyang found itself surrounded by enemy troops, Dao’an
was also placed in an extremely difficult position. In the end, he dis-
banded his disciples and followers, telling them they could go where
they liked.” As a result, a great number of Dao’an’s disciples headed
south to Jiangling. Among them, those who passed through and
stayed at Changsha Monastery include Fayu %38 and Tanjie 2
(328-397); those who stayed at Shangming Monastery include Zhu
Sengfu “Z{E#% (285-323), Tanhui 2 (323-395), Huiyuan, and
Huichi Z#F (337-412). Shi Huiyong (332-414) had already gone

73 Yan Gengwang f@&HFE, Wei Jin Nanbei chao Fojiao, 130-31, produced a
preliminary outline of the situation of Buddhist temples and monks in Jiangling
during the Wei, Jin, and North-South dynasties period.

7% Xia, ‘Buyi Guowang’, 215-17, which contains a thorough analysis of the
statement ‘propagating Buddhism’ #{EZ#, which Dao’an disseminated.
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east and stopped at Kuanglu [EJif (i.e. Lushan). Afterwards, Hui-
yuan and his younger brother Huichi once again continued east and
stopped at Lushan, where they finally formed the Lushan Buddhist
group. Dao’an took his group of disciples to stay at Xiangyang, and
they later went to Chang’an. It is especially worth noting that Tanjia
and Zhuseng took the Maitreyanism faith with them to Changsha
Monastery and Shangming Monastery in Jiangling.

During the Eastern Jin dynasty and Southern Dynasties, the
development of Buddhism in the Jingzhou region was related to the
ardent patronage it received from local bureaucrats. Research by Xu
Zhanfei #FEMR and Chen Changqi BiiRFi indicates that there are
written accounts of worshipping the Buddha that mention aristo-
cratic families, including ones who had members that served as the
governor of Jingzhou—such as the Wang clan of Langya IRIEFIX,
Tao Kan Fifil of Xunyang, Yu clan of Ying Chuan #)I[ X, Huan
clan of Qiaoguo #fEIfE X, Wang Chen of Taiyuan K ETE (2-392),
and Yin Zhongkan B&ffith (2-399) of Chenjun BiiAE. In fact, there is
existing evidence that officials from all over the Jingzhou worshipped
Buddhism.” Another clear example is that kings typically had prom-
inent monks accompany them when they set out for garrisons. Tang
Yongtong &Y pointed out, ‘during the Southern Dynasties, when
officials left to take up an official post in a jun (province), they often
invited famous monks to come to their encampment. During the Liu
Song Dynasty, this practice was even more popular’.” It wasn’t just
this way during the Liu Song dynasty; later, the Northern Qi 127%
and Liang Dynasty ¥ also carried on this practice. For example, in
the Northern Qi state, when the z2:fu K [Grand Tutor] Xiao Ying
i #H was appointed governor of Jingzhou, he asked a monk named
Mingche FA# to come to his residence and lecture over Buddhist
scriptures, and during the Liang Dynasty, a monk named Huichao
i# once accompanied the Wuping hou 5*F# [Marquis of Wuping]
Xiao Rui #§ & on a tour around Xiakou B 1.7

75 Xu and Chen, ‘Dongjin Jingzhou Fojiao’, 158.
7 Tang, Han Wei Liang Jin Nanbeichao, 452.
77 See Zhang, Hubei Lishi wenbhua dili, 60; Sheng, ‘San Bu sengni zhuan’, 22.
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The earliest date when the influence of Liu Yu’s inner circle
entered Jingzhou that we can trace back to is 410, when Liu Yu
fought Lu Xun. This event began when Liu Yu’s troops were away
on a campaign, which prompted Lu Xun and Xu Daofu f*%% to
try and take advantage of his absence by launching a direct attack
on Changsha. They first defeated the troops of the governor of Jing-
zhou, Liu Daogui #Z#i. Xu Daofu then attacked Nankang, Luling,
and Yuzhang. The governors of many prefectures abandoned their
posts and fled, but He Wuji fif##%, the governor of Jiangzhou, did
not give up and fought to the death. There was also Liu Yi, the gov-
ernor of Yuzhou, who was defeated at Sangluozhou. These failures
shook the capital city. Liu Yu hurriedly returned with his troops, and
though they were greatly outnumbered, they managed to push Lu
Xun’s troops back to Xunyang.

At the same time, Qiao Zong ##¢, the prince of Xishu P44,
dispatched troops during internal strife in the Eastern Jin. They
also asked the Later Qin to send their general, Gou Lin #j#£, along
to assist with the war effort. They stationed their troops in Jiangjin,
and from there launched an attack on Jiangling. Huan Qian 185 was
able to successfully assemble 20,000 soldiers that still supported him,
which he stationed at Zhijiang (present-day Zhijiang county, Hubei
Province), gravely threatening Jiangling. Within Jiangling city, disloy-
al sentiments brewed in many soldiers and civilians. Many communi-
cated with Huan Qian, telling him the state of affairs within the city
and serving as informants.”® Liu Yu was in dire straits, but he did re-
ceive the support of Lu Zongzhi 582, the governor of Yongzhou,
who personally led troops to behead Huan Qian and also dispatched
the military councillor Liu Zun #I%# to chase after Gou Lin. They
eventually beheaded Gou Lin at Baling E2F# (present-day Yueyang
City, Hunan Province). What is interesting is that even if Liu Daogui
knew that the officials and people were partial to Huan Qian, after
they emerged victorious, Liu Daoguan tracked down and destroyed

The matter is also touched on in two biographies of Xu Gaoseng zhuan (for
Mingche HI#{ and Huichao i), 7 no. 2060, 50: 6.467.
78 Song shu 51.1473.
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all the messages sent by informers in order to pacify the public.”” This
instance shows that when Liu Yu’s inner circle engaged in military
operations, eradicating the strength of a place and appeasing the gen-
eral populace were two matters deemed of equal importance. Neither
one could be overlooked.

Consequently, some in Liu Yu’s inner circle condemned Huiyuan
on account of the fact that he had previously been on good terms
with Lu Xun. Despite this, Liu Yu was still able to differentiate be-
tween a correct action and an incorrect one, and he thus proclaimed,
‘Master Huiyuan’s character is of the utmost quality; he would
certainly treat any person with benevolence’. Indeed, instead of ad-
monishing Huiyuan, Liu Yu dispatched an envoy to pay respects to
him by presenting money and grains as gifts.*

In 412, Liu Yu defeated Liu Yi, broke into Jiangling, and de-
feated the governor of Jingzhou, Sima Xiuzhi "Rz (2-417).
Sima Xiuzhi had zealously supported Buddhism and been strongly
supported by his subjects as well.*’ Consequently, in order to
demonstrate he was tolerant and to settle down the people, Liu
Yu venerated monastics even more. It was also at this time that
Yuan Bao =¥J (2-413), a Grand Commandant (tziwei KJt)
and Administrator (zhangshi RH), introduced Liu Yu to Bud-
dhabhadra, whom Sima Xiuzhi had previously backed and treated
deferentially. Liu Yu ‘worshipped [Buddhabhadra] immensely
and provided him with all manner of material goods and tribute’.
He even invited Buddhabhadra to come to Daochang Monastery,

7 For a rather comprehensive narrating of the matter, see Zizgh: tongjian
115.3637-38.

% Gaoseng zhuan, T no. 2059, 50: 357.

8U Gaoseng zhuan, T no. 2059, 50: 368:
After Kumarajiva died, Huiguan went to Jingzhou. At that time, Xiuzhi,
the Sima in charge of military affairs in Jingzhou, revered him. He estab-
lished Gaoli Monastery &< for him. Huiguan also made half of the
people in Jingzhou and Chuzhou give up their previous faith and convert
to believe in Buddhism. {1 T-1%&, (Eril) 2 rEH M. MR EIRZ EHEEL
B JASLE TSR, i 2 RAREEE, A HE.
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where he had living accommodations arranged for him.** In addi-
tion, Liu Yu treated Huiguan, a disciple of Buddhabhadra, ‘def-
erentially with all his heart, just as those before had done [toward
Buddhabhadra]’.** From this, it is clear how Liu Yu ran Jingzhou,
a place where Buddhist sentiments were especially strong—he
regarded deferentially treating prominent monks as a first step to
settling down the people.

Next is Liu Zun 22 (488-535), who established Zhulin Mon-
astery F7#K=¢ in Jiangling and invited Huiyuan’s disciple, Tanshun
2JIH (347-425), to come and manage the monastery’s affairs.*
According to Yang Weizhong’s #3#EH research, Liu Zun and Liu
Zunkao P|#% are actually two different people. Yang Weizhong
proved this by combing through various documents related to the
founding of Zhulin Monastery. Construction on Zhulin Monastery
was overseen by the Nanman xiaowei Fi###%f# [Military Officer of
Nanman]. Yang Wei believes that this project was carried out by the
person who served under this title in 410 , during the time of Lu
Xun’s rebellion—that is, Liu Zun® (of the art name Huiming ZxHf]

% Gaoseng zhuan, T no. 2059, 50: 335.

8 Gaoseng zhuan, T no. 2059, 50: 368.

% Gaoseng zhuan, T no. 2059, 50: 363.

8 Song shu 51.1474 reads:

Liu Zun is the art name Huiming, who is a native of Huaxi 75, Linhuai
. He was the uncle of Liu Daogui’s maternal aunt. Liu Zun served as
the right general, the neishi WS (minister) of Xuancheng, and governor of
Huainan. In 415, Liu Zun passed away. The emperor conferred a posthu-
mous military title upon him and also posthumously had him declared the
‘Marquis of Jianli Xian, Lord of 700 families’. 285550, EGHEMRFIG N, 2R
PERE A IRBE . BERGRKE ~ SRS ~ HERIRSF. F|ERT4E, 2%, /Bl
HRKEH. BHEANRE, gELEHP.

The same source also reports that when Liu Daogui was battling against the re-
bellion of Lu Xun, Gou Lin and Huan Qian both dispatched troops, threatening
the safety of Jiangling from two fronts. Liu Daogui ‘awarded Liu Xun by confer-
ring the title of ‘Military Officer of Nanman’ Fi###J#f upon him. The military
councillor Liu Zun quickly launched an attack. He attacked Huan Qian by both



158  LIU YUAN-JU 2340

who was from Haixi of Linhuai and an uncle of Liu Daogui’s %%
Bl aunt); he believes it was certainly not Liu Zunkao, a relative of
Liu Yu, who was transferred from the position of Military Officer of
Nanman to governor of Yongzhou in 426.% After the monastery’s
completion, everyone paid close attention to Zhulin Monastery
on account of the fact that it was managed by Tanshun, especially
because he was an outstanding disciple of Huiyuan of Lushan. In
addition, another distinguished monk of Huiyuan’s, Tanyong
&, also stayed at Zhulin Monastery for some time. Thus, it is not
likely that the monastery was established after Huiyuan passed
away; rather, it was likely built sometime around 410 and 412 when
Liu Zun was the Military Officer of Nanman. That is to say that
the most reasonable time that the monastery was built was around
the time when Liu Yu’s inner circle suffered the hardships of war
most intensely,®” and a great many of their soldiers had been injured
and fallen ill.** Although there are no records detailing why Zhulin

a water front and land front, delivering a crushing defeat’ fi# R &A% ENLUZ R
RS2 B, B UGk, AKRERREE, SRR See Song shu 51.1474.
Yang Weizhong believes that beginning from this time, Liu Xun was likely ap-
pointed the Military Officer of Nanman. According to Song shu 2.28:
In the fourth month of 412, Liu Yi replaced Liu Daogui to become the
governor of Jingzhou. He and Xi Sengshi of Danyang formed a strong rela-
tionship. And when Liu Yi headed west to protect Jiangling, the ministers
under his command requested to go with him. At this time, Liu Yi invited
Xi Sengshi to assume the position of ‘Military Officer of Nanman’. X P4
TLRE > TR EEIF - 2 I DL B S » 55 104 e 2 Pl AR
It is clear that Liu Zun was the Military Officer of Nanman from 410 CE to
412 CE, and afterwards the post was filled by Xi Sengshi #f i (2-412).
8¢ In the eleventh month of 426, ‘Liu Zunkao, Military Officer of Nanman
FIHERR, shifted to governor of Yongzhou LARS S B 2% R ZE MR L. See
Song shu S.75.
% Yang, ‘Dongjin shiqi Jingzhou Fosi kao’.
% Right after Liu Yu defeated the Southern Yan, he received an imperial
edict to return to Jiankang. Many soldiers had been injured or grown sick, and

the total military strength in Jiankang was no more than 1,000 men strong. Con-
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Monastery was established, it was almost certainly intended to com-
memorate those who had died, to be a place for prayer, and to appeal
to popular sentiments in the region. This can also be regarded as an
important political strategy of Liu Yu’s inner circle.

During the long operation of Liu Yu’s inner circle in Jingzhou,
the officers placed in charge of various regions always maintained this
kind of religious policy. For example, Liu Yu decreed, ‘[Shi Huiguan]
should associate with the Xizhonglang VisHRR * Here, Xizhonglang
is a title that refers to Liu Yilong BI#Ef% (407-453), the son of Liu
Yu. In 419, Liu Yilong was made the commanding officer of Luo-
yang; he was also the commanding military officer of six states (Jing-
zhou, Yizhou, Ningzhou, Yongzhou, Liangzhou, and Qinzhou), the
head of military affairs in four provinces (Henan Jun and Guangping
Jun of Yuzhou as well as Yicheng Jun and Songzi Jun of Yangzhou),
Commander of the Imperial Corps (xizhong langjiang Vi BB,
and the governor of Jingzhou.”

In 423, Liu Yixuan #IFE (415-454), the Prince of Qiao #ftF,
went to Jingzhou to assume his post there. On the way, he requested
that Gunabhadra and Huiqu come to Jingzhou with him. According
to Song shu:

[Gunabhadra] founded a new monastery (Xin Monastery “¥<7)
and established a new palace hall. This new monastery produced
translations of numerous texts, such as Wuyon wang [jing] #&E+
(48] [ASoka sutra], Guoqu xianzai yinguo WMEBAERIR, Wuliang-
shou [fing] HEEFZ[AL] [Amitdyus sutra], the sole juan of Nibuan
[jing] VETE[EE] [Nirvana Sutra), Yanjuemo [jing] FHRBEE[AE] [Ske.
Avgulimalika-sitra], Xiangxu jietno [di boluomi liaoyi jing] WM
MR S B T 3RAE [Ske. Samdbinirmocana-sitra), Diyi yi wuxiang
liie SB—FE AN, Ba jixiang [jing] )\EFE[EL] [Skt. Ashtamangalal,

and over a hundred more.”

fronted with Lu Xun’s force of over 100,000 soldiers, the disparity in strength
between the two forces was great. See Song shu 1.19.

¥ Gaoseng zhuan, T no. 2059, 50: 368.

* Song shu 5.71.
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As for Huiqu, after Liu Yixuan rose up in rebellion, he disobeyed his
orders and did not follow Yixuan’s mission.”

There is also the instance of Sengche 147, who was another dis-
ciple of Huiyuan. After Huiyuan passed away, Sengche travelled to
the south and headed to Jingzhou. He first went to Wuceng Mon-
astery, within the city of Jiangling, and later in his life he moved
to Pipa Monastery in Jiangling. He also oversaw the ordination
ceremony wherein Liu Yikang 3¢ (409-451) and Xiao Sihua
R (402-455) took refuge in Buddhism. After Sengche died, Liu
Yixuan had a tomb built for him.” In 439, Liu Yiji #I5%% (415-
447), the Prince of Hengyang #F% who was in charge of Jingzhou,
personally went to the room of Tanguang £ (407-473), a monk
of Changsha Monastery, to discuss Buddhist theology with him.
Liu Yiji also provided him with a carriage, attendants, and a month-
ly stipend of 10,000 gian $8.°* Sengyin f4F% also stayed at Pipa
Monastery, where he mastered chan cultivation, and as a result, the
practice became popular throughout the Jingzhou region. During
the Xiaojian ### Period (approx. 454-456), Liu Xiuyou #IKk#
(445-471), the Prince of Shanyang LIl ., and his zbangshi (minis-
ter) Zhang Dai k1§ (414-484) jointly consulted with Sengyin over
precepts. During this same period, Liu Xiuruo ZIKF (448-471),
the Prince of Baling EXf& T, and Liu Jingsu #I5t 3 (452-476), the
Prince of Jianping #°FF, also went to Sengyin’s place of residence
to pay him a visit. They treated Sengyin deferentially, kneeling in
his presence.” There are a great deal of related events—indeed, far
too many to warrant mentioning them all—but for the time being,
we have sufficiently looked over the political and religious situation
of Jingzhou during that time.

Later in his life, Faxian left the capital city of Jiankang, choosing
to spend his later years in Jingzhou. This just happened to coincide

' Gaoseng zhuan, T no. 2059, 50: 334.
%2 Gaoseng zhuan, T no. 2059, 50: 416.
% Gaoseng zhuan, T no. 2059, 50: 370.
% Gaoseng zhuan, T no. 2059, 50: 416.
% Gaoseng zhuan, T no. 2059, 50: 401.
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with the time when Liu Yilong 2I58F% (407-453) was appointed
the highest commanding officer of Jingzhou. However, at this time
Liu Yilong was only ten years old. Liu Yu was well aware that Zhang
Shao FRAE (355-429) wholeheartedly devoted himself to his work
and possessed tremendous energy, so he appointed Zhang Shao as a
sima FF§ (Minister of War) and made him a minister of Nan Jun
Fi#K. This put Zhang Shao in a position where he was personally
responsible for all strategic decisions in the region.” Zhang Shao had
been born into a family from Wu Jun that worshipped Buddhism,
and he accordingly associated with many prominent, well known
monks. Zhang Shao ordered his son, Zhang Fu 78, to accompany
Shi Daowen FEZE{ (398-466),” a disciple of Huiyuan, and listen
to his teachings. In particular, Zhang Shao revered Daoye %3¢, who
was proficient at Shisong /i 15 (Ten Recitation over Vinaya)
and chan meditation. In Gusu #fif#, Zhang Shao established Xianju
Monastery BJESF for Shi Daoye.” The deferential treatment of
prominent Buddhist monks by Liu Yilong was also likely supported
by Zhang Shao. Finally, when it came to Faxian, who strictly adhered
to Buddhist precepts and whose efforts to translate Buddhist texts at
Daochang monastery were supported by Meng Yi and Chu Shudu
of Liu Yu’s inner circle, Zhang Shao also treated this eminent monk
with the utmost deference.

By again performing an investigation of Faxian from the per-
spective of his monk associates, it seems Faxian first met Baoyun =1
% (376-449) and Zhiyan & (350-427) when he was travelling to
the Indian subcontinent to collect scriptures (Fig. 3). After returning
to China, Faxian had a brief, first encounter with Buddhabhadra at
Lushan, who had been invited to China by Zhiyan. In Chang’an,
Buddhabhadra had been largely ostracized by Kumarajiva’s monastic
group, and he was later expelled on account of his ‘five boats’ predic-
tion. As a result, his disciples, which included over forty people, such
as Baoyun and Huiguan, were dispersed. Later, Buddhabhadra and

% Song shu 46.1394-1395.
77 Gaoseng zhuan, T no. 2059, 50: 472.
% Gaoseng zhuan, T no. 2059, 50: 401.
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FIG.3 Social Relations Diagram Regarding Liu Yilong and Huiguan. Image
capture by Wan-chun Chiu.

Huiguan moved west to Jingzhou, and they were politely received
by Sima Xiuzhi and Liu Yu. On account of the later invitation of
Liu Yu, Buddhabhadra headed back to the capital city where he was
reunited with Baoyun, Faxian, and even Zhiyan. There, in Jiankang,
they collectively set about translating texts at Daochang Monastery.”

Afterwards, Faxian forged ties with Buddhabhadra and his
disciples. This is likely related to the fact that both of them be-
lieved in Maitreya. A number of perspectives can be considered
to understand why the majority of Buddhabhadra’s disciples
worshipped Maitreya. From the perspective of Buddhist ideology,
we can surmise that Maitreya was worshipped by both Mahayana
and Hinayana Buddhism. From a scriptural perspective, Maitreya
teachings can be found in the ‘Learning of Prajiia(paramita)’ #
A% and texts from the Sarvastivada and Yogacara schools. From
the perspective of practice, Buddhabhadra ‘became famous when

? Gaoseng zhuan, T no. 2059, 50: 335.
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he was young from practicing chan and keeping precepts’. Indeed,
Buddhabhadra meditated everyday according to chan practices and
strictly kept to Buddhist precepts. He even once ‘briefly reached
Tusita, where he paid respects to the Maitreya Buddha’.'® Bud-
dhabhadra was truly different from the Kumarajiva in Chang’an,
because he did more than just translate scriptures—he also prac-
ticed Dharma.

In the case of Baoyun, besides ‘following Buddhabhadra and cul-
tivating the chan path’, he also believed in Maitreyanism. Meiso den
sho 2 14184) [Biographies of Famous Monks] records:

beneath a statue of the Maitreya Buddha, Baoyun repented for fifty
days. One night he saw the Maitreya Buddha statue emit miraculous
rays of light that were as bright as the sky at midday. People gathered
on the streets to watch the curious sight. Many prominent monks
who had cultivated themselves well are also said to have seen the
statue emit such a light.

Such lines as ‘people gathered on the streets to watch’ and ‘many
prominent monks who had cultivated themselves well are also said
to have seen the statue emit such a light'"" clarify importance, and
from this passage it becomes clear just how devout Baoyun’s faith in
Maitreyanism was.

It is even more worth noting that, from this, we can see that wor-
ship and repenting are important gates to enlightenment in Maitrey-
anism. As for Zhiyan:

After he accepted the five precepts, he violated them to some extent.
Later, he formally joined the Sangha and accepted the complete
precepts. But on account of his previous behaviour, he often
doubted that he truly received the essence of precepts. As a result,
he was deeply frightened. So, he spent many years cultivating chan.
Zhiyan was still unable to get an answer via his own efforts alone,

10 Gaoseng zhuan, T no. 2059, 50: 334.
" Mingseng zhuan, X no. 1523, 77: 358.
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and he even crossed the ocean to go to India, seeking an answer to
this question from preeminent monks. When he encountered a
prominent monk that had already become an Arhat, he also asked
this question. The Arhat did not dare to lightly answer Zhiyan, so he
entered Tusita and asked Maitreya this question. Maitreya told him
that Zhiyan had grasped the essence of precepts.

ER LA, BAERZERE, WEEAG, L. FEEH
BIMARER 1, BHEPH, HEIRY, afIzE. EEFEILE, AL
FAGRE. BRARHOHTE, 9% AE, LR E R, W E
1502

In other words, one’s understanding of Buddhist scriptures and
whether or not they have received precepts is not important, for
monks are able to cultivate themselves in a way that produces a medi-
tative state wherein they can enter Tusita. However, the ultimate ob-
jective of this is still being reborn in the Pure Land. That is to say that
one would want to be reborn in the “Tusita Pure Land’, encounter
Maitreya, and be taught Dharma. Otherwise, they would want to be
reborn into the human realm when Maitreya is also reborn into this
realm, and then they can help Maitreya establish a Pure Land in the
human realm after he holds the three assemblies under the Longhua
Tree. Ultimately, the most important belief held by believers in Mai-
treya was belief in Maitreyanism itself. Among monastic believers in
Maitreyanism, holding fast to all the precepts was deemed necessary;
among lay believers, taking up the five precepts or the eight precepts
pledge was considered mandatory.

It is thus evident that Buddhabhadra, Zhiyan, Baoyun, and
Faxian were not connected to each other simply because they passed
through Chang’an and the monastic group of Huiyuan, for they also
attached importance to chan meditation ##i and mutually promot-
ed Maitreyanism. Indeed, they were all on very close terms and col-
laborated to advance a shared ideology. That said, in 418 Daochang
Monastery changed the focus of its translation efforts to focus on the

% Gaoseng zhuan, T no. 2059, 50: 339.
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Huayan jing #4¢ (Flower Garland Sutra; Skt. Avatamsaka-sitra),
and it never translated Vinaya scriptures again. As a result, Faxian
returned to Xin Monastery in Jingzhou, hoping to find new oppor-
tunities to translate Vinaya scriptures. These events are likely related
to Buddhabhadra’s history in Jiangling and his relationship with Liu
Yu’s inner circle, which sponsored Buddhist activities in Jingzhou.
In the end, an elderly Faxian left the Buddhist circles of Jiankang
that advocated for the Free School, took the recommendation of
Huiguan,'” and went to Jingzhou, where chan meditation and
Vinaya was valued.

4. Conclusions

During the war-riddled period of the Eastern Jin and Sixteen King-
doms, chaos forced people to relocate and scatter, but this chaos also
served another function—it consolidated certain communities, and
over this period of time Buddhism developed in a way that was only
natural. Firstly, monastic groups formed around Dao’an, Kumarajiva,
and Huiyuan during this time. Monks that had been dispersed across
China were able to take refuge in these groups, which allowed them
a means to live, spread Dharma, and practice Buddhism. Secondly,
there were also some monks of virtuous conduct and high reputation
that were able to convert these qualities into winning the support of
major benefactors. However, given that the power dynamics were
constantly changing during this period, it became essential for prom-

1% At that time, the Buddhist ideology that became popular among the royal
family, nobility, and scholarly officials in the capital was Kongzong 2257 [Void
Sect], which combined xuanxue 25 [Dark Learning] ideas with such Bud-
dhist works as the Prajiia Sutra 458 and the Vimalakirti Sutra 4EVPEAS. The
next most popular Buddhist ideology was Yonzong F%% [Existence Sect], which
combined the Confucian notion of harmony with Buddhist notions of karma,
Buddha nature, and the Dharma body. Tang Yongtong (Han Wei Liangjin, 297)
called it the ‘Southern rule of Buddhism’ (##{Z Fi#t). For Du Jiwen’s F14 ¢
explanation of ‘Mingshi Fojiao’ &M%, see Du, Fojiao shi, 154-55.
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inent monks of this period to maintain equidistant relations with
new and old powers alike. This paper analysed the intertwined web
of social relationships between monastic circles and benefactors that
Faxian forged after returning from abroad to disseminate the Bud-
dhist texts he acquired from foreign lands, a process which happened
around the time of the emergence of Liu Yu’s political force. Such
analysis clearly portrays the development of Buddhist history at the
time while also providing additional perspectives that magnify the
contributions of Faxian.

Liu Yu’s inner circle emerged suddenly on the battlefields
during the final years of the Eastern Jin. Liu Yu was situated at the
head of his inner circle, and he placed great emphasis on recording
meritorious deeds performed by outstanding men, grieving over
those that perished, and providing for their surviving families.
When it came to handling those who died prematurely, Buddhism
presented a far better approach than that which was offered by the
rationalistic Confucianism. Although there are very few instances
of Buddhists making offerings to the dead that are recorded before
the Tang dynasty, such examples as Sengdao holding ceremonies
and burning incenses to commemorate the deceased in Northern
Wei prove that the activities during the Liu Song were not isolated
activities. In addition, over the course of progressively recapturing
such areas as Xuzhou, Haizhou, and Jingzhou, Liu Yu respected
and accorded with local Buddhist beliefs. Not only did he protect
existing monasteries, such as Qiji Monastery, but he also founded
new ones, like Zhulin Monastery and Longhua Monastery. More
importantly, he provided refuge to those displaced by the turmoil
in the North and asylum to those fleeing campaigns to exterminate
Buddhism. His contribution to safeguarding Buddhism cannot be
overlooked.

When Liu Yu and his inner circle seized control of Jiangzuo, it was
plunged into the upper echelons of society. Questions regarding how
to receive eminent monks, how to appropriately perform Buddhist
rituals, how to hold Dharma assemblies, and even how to found tem-
ples, build pagodas, and translate Buddhist texts all became matters
that Liu Yu’s inner circle immediately needed answers to. Receiving
eminent monks from distant lands indeed seems an optimal shortcut
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for entering into Buddhist circles. At the onset of Liu Yu’s political
aspirations, Yuan Bao was completely oblivious of Buddhabhadra’s
status. Later, Liu Daolian received Faxian in a manner both defer-
ential and regal, and he also supported Faxian when he established
Longhua Monastery and propagated Maitreya Buddha. We can look
even further ahead to when Meng Yi and Chu Shudu helped with
the project of translating Buddhist texts at Daochang Monastery.
Looking over such progress, it is clear that Liu Yu’s understanding of
Buddhist affairs and self-cultivation improved immensely with time,
and this engendered the tremendous opportunities and fortunate
tidings that presented themselves to Buddhism during this time.

After Faxian returned to China, he developed a multi-layered web
of tightly knit relationships. His journey to the West acquainted him
with Bao Yun and Zhi Yan,'"™ who connected him with Huiguan
(who had headed north to Chang’an after being in the monastic
groups of Daoan and Huiyuan) and Buddhabhadra, providing
Faxian with the opportunity to translate Buddhist scripture and
vinaya. The analysis in this present text shows that Longhua Mon-
astery was built according to the Longhua Image provided by Faxian
and that this led to the propagation of Rebirth Maitreyanism. This
influenced Maitreyanism in southern China and afterwards led to
a series of related texts, such as Fu Liang’s Mile zan [Praising Mai-
treya], emerging in the Jiangzuo region. These events also led to the
name ‘Longhua’ becoming widely popular. For example, there is
Song Mingdi’s Longhua Faynan Wen BEEETER [Text on Longhua
Dharma Wishes] and Xiao Ziliang’s Longhua bui ji BEFEEHL [Re-
cords of the Longhua Assembly]; the inspiration behind such works
can be traced back to Faxian’s Longhua Image. In addition, Faxian
also urgently sought to translate monastic precepts (Vinaya), and he
attached great importance to c¢han cultivation and precepts, which
is actually intimately related to Maitreyanism. Such an opinion was
not limited to Faxian, though, for it was also the collective, great am-
bition of Chinese and foreign Buddhist monks in China during the
Eastern Jin and Sixteen Kingdoms period.

104

Wang, ‘Faxian yu Mile Xinyang’, 176.
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Appendix One
Social Relations Between Faxian {88 and Meng Yi Pauf

From Fig. 2, we can realize a few things: First, Faxian and Meng Yi
were brought together by Buddhabhadra to translate Buddhist works
in a group. Among them, Chu Shudu #¥#U% and Meng Yi were
both benefactors of the translations carried out at Daochang Mon-
astery. Other related monks include Huiyan 2/, Huiyi 3%, and
Faye 123¢. Second, Meng Yi was at the centre of this. In addition to
establishing pagodas and monasteries, he had also graciously received
prominent Buddhist figures such as the Marquis of Anyang (Anyang
hou ZW5f%) Juqu Jingsheng {HIELUE (369-464), Dharmamitra &
JE%% (356-422), Kalamyasas B RHEE (383-442), Chaojin @4
(380-475?), Huilan 2% (d.u.), Hongming 5ABH (403-486), Sengyi
3, Miaoyin #% (d.u.), and Huigiong 234 (d.u.).

As for the web centred around Faxian, he—along with Huiwei &
% (d.u.), Huijing 5% (2-403), Daozheng %% (d.u.), and Huiying
e (2-402)—make up the group of figures that travelled west to
obtain scriptures. Throughout this process, the spirit of Mahakasya-
pa miraculously appeared before Faxian while he was praying at Vul-
ture Peak during his journeys. The next matter touches on when
Faxian became sick in a foreign land and greatly missed the food of
his home. As a result, the person supporting him there had a sage use
a miraculous ability to go to Pengcheng—the home of Faxian. There,
the sage went to the home of Wu Cangying to receive an offering of
food, but the family’s dog bit the sage. After Wu Cangying learned
about this, he was struck with an immense sense of guilt, and thus
had his home converted into a monastery. He also had a statue of the
Buddha made to be placed in this monastery. As for Luo Yuejia %R
%, this refers to Zhimeng #%# (d.u.) who was encourage by Faxian
to head to Pataliputra, a place in the Indian subcontinent, where he
came across Brahmins. There, Zhimeng received a text of the Sanskrit
edition of the Da bannipan jing KIJEiEEE (Skt. Mabaparinirvana
Sutra). Additionally, Li Yi was the first official to receive and support
Faxian after he returned from abroad.
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Appendix Two
Records of Maitreyanism Believers
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Record Translation Satra passage
Gaoseng ghuan, Fu Jian f¥5 (338-385) dispatched envoys to ﬁ?ﬁﬁfé%
T'no. 2059, 50:  present Dao’an with gifts, which included a ﬁé%‘{% '%;t)j\ ’
352 foreign produced seated-Buddha image covered S A8 SRR
% e

in gold leaves along with a seated-Buddha image
made of gold, a Maitreya image adorned with
pearls, a Buddha image made of embroidered
gold, a Buddha image made of silk, and a
weaving turned into an image, and every time a
Dharma assembly was held and everyone came
together, these images were brought together to

be worshipped.

BARBRE—R F
AEEIRT O WIS
"4,

Gaoseng zhuan,
T no. 2059, 50:
352

Dao’an and his disciples such as Fayu always
worshipped Dharma, in front of Maitreya
he made pledges that they were willing to be
reincarnated in Tusita in his next life.

ﬁi Lo 118
R IRV

LﬁEéEBEE%i

4&?

On Dai Yong,
Faynan zhulin,
T'no. 2122,53:
16.406

Dai Kui’s #7Z (3312-396) second son was Dai
Yong #ii (377-441) of the art name Zhong
Ruo 1% .... When Jiang Yi 7L (384-431) of
Jiyang was young, he was friends with Dai Yong.
Jiang Yi once commissioned Dai Yong to make

a Guanyin Bodhisattva statue for him. Dai Yong
racked his brain trying to produce a consummate
statue, but after several years of work he still

had not produced a work that he deemed to be
of a consummate ‘physical appearance’. Later,
while Dai Yong was dreaming, he encountered a
person that told him that no connection existed
between Jiang Yi and Guanyin, but that he could
transform the statue into one of Maitreya. Dai
Yong then immediately stopped his work and
sent a letter to Jiang Yi, telling him about this
dream. Before he had sent off the letter, Dai
Yong received a letter from Jiang Yi, detailing

an identical dream. Dai Yong was extremely
happy with this turn of events, figuring it was

a response from deities. He then changed the
statue into one of Maitreya. The sculpting
process then went extremely smoothly. Hardly
having to think about his work at all, he was able
to produce a consummate statue of Maitreya.
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Record Translation Satra passage
On Faxiang, Faxiang was extremely diligent in his cultivation WAL, ot

Meiso den sho,  and had strong ideals as well. In the ninth year %hﬂi’ AL

28.359 of Yuanjia (432), he established the Maitreya .
Vihara.

On Fasheng, Fasheng and his masters and friends, numbering (&;@) %Efﬁ‘ﬁi‘:

Meiso den sho,  twenty-nine in total, travelled to the far away B A LN B

27.359 Indian subcontinent together... They saw ik:: ------ Eq:gﬁ
candana wood that had been turned into a ¥ 9@%!%, &
Maitreya statue. It was eight xuz tall. One xun N, 4*‘?“%1&
is equivalent to one Chinese zhang. 480 years —3Lth, R
after the Buddha attained nirvana, there was an IT_El‘ﬁ/ UTHE EP::ﬁ
Arhat named Kalinanda A #|#F& who aspired ‘%E@i% ] A HERE,
to enlighten people. In Tusita, he saw Maitreya, RSN, ST
and afterwards he painted the appearance K, BUpEY,
of Maitreya according to what he had seen. SR
Kalinanda also carved a Buddha statue according
to this.

On Tanfu, Tanfu used his wealth to make copies of the E 8 Fj 5 ti« %

Meiso den sho,  Lotus Sutra, Longer Sukbavativyiha Sitra, FE) ~ (IR RE) ~

27.359 Maitreya Sutra, Sitianwang jing V4R £ <<§ﬁ*j$}]>>‘ RLES
[Sutra of Four Heavenly Kings], Y7jiao Sutra )0, T

CEHTHE),

AU [Sutra of Bequeathed Teachings],
Xianjie Qianfo ming jing BH TH 44K [Sutra
of the Names of the Thousand Buddhas of’

the Bhadrakalpa], and Sengni jicben 4 JE A
[Disciplines of Monks and Nuns]. He had one
thousand copies of each made, and he also had
ten thousand wooden prayer sticks made for
Upavasatha. Tanfu exhausted all his assets on this
project, but the fruits of this work spread far. It
even spread to foreign countries, disseminating
the Buddhist doctrine far and wide. Tanfu
diligently cultivated himself, devoid of any
laziness. Someone said to him, if everything is
done well, then he can make it to Tusita without
a problem. Later, Tanfu dreamed that Maitreya
touched the crown of his head. There were
fantastic aromas in his dream and spirit dragons
also appeared. Over the next two years, such
miraculous responses appeared repeatedly.
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Abstract: This paper discusses the religious importance of Faxian re-
ceiving the novice (sramanera) precepts early in life, his travel to the
West in search of Dharma as an adult, his engagement in translating
Buddhist scriptures after returning to China, and his relocation to
Xin Monastery in later life. The focus of discussion is the significance
of Faxian’s search, translation and propagation of Buddhist precepts
during his lifetime. Furthermore, the current paper points out po-
tential fallacies of some common claims about Faxian’s biography.
From this, it investigates the practice and spread of Chinese Buddhist
precepts during the Jin and Song dynasties.
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Receiving Novice Precepts Regarded as a Means of Preventing
Premature Death for Young Children from the Fourth Century
Onwards

pproximately in the first half of the fourth century, the religious

custom of adopting out young children to Buddhist monaster-
ies can be seen in northern China. For instance, ‘Fotucheng zhuan’
k[ 7% (The Biography of Fotucheng) in Gaoseng zhuan =181&
(The Biographies of Eminent Monks), has:

Shi Hu had a son named [Shi] Bin. Later, he was much loved by
[Shi] Le, but suddenly died of illness. After two days had passed,
[Shi] Le said, ‘I have heard that the prince of Guo is dead. The
[doctor] Bian Que is able to give life. Great master, spiritual leader
of the nation, you should quickly go and inform him, as he will
certainly be able to bring blessings’. Fotucheng then took a willow
wand and recited a mantra. In an instant [Shi Bin] was able to rise,
and soon returned to health. Due to this, [Shi] Le often raised his
young sons in Buddhist monasteries. Every [year] on the eighth
day of the fourth month, [Shi] Le would personally go to the mon-
astery to bathe the Buddha’s statue, and make vows on behalf of
his sons.

ARATYR, BB HE, ZFWRMT. W —H, ¥1H: K
BIDEKT5E, RARAEAE. KA1 L, BIZ#A, Al addr, LREsdE.”
BRIz, HNEERE, AR, m2#iET, SE0F
. BEMA/\H, 8145 BaR<F M, 2538

‘Fotucheng zhuan’ in Jin shu &% (The Book of Jin) also records
the same account in a slightly more concise manner:

[Shi] Le’s beloved son [Shi] Bin suddenly died of illness. As he was
about to be placed into the coffin, [Shi] Le exclaimed, ‘T have heard
that the prince of Guo has died. [The doctor] Bian Que would be

1

Tang, Gaoseng zhuan, 348.
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able to give him life. Can that be made to happen now’? He then or-
dered Fotucheng, who then took a willow wand, dipped it in water,
and sprinkled the water while reciting mantras. Taking [Shi] Bin’s
hand, he said, ‘May you arise’! Due to this, he recovered and soon
returned to health. From this, many of [Shi] Le’s sons were raised in
Fotucheng’s monastery.

B FRBINIE, F5E, $IEH  REER AL, RilsaEdz, 5af
BRCR Ty . EHEaatk, Bz, MERTH: A
R HIILZER, A, TE. AR F 2 AT R

There are clear historical records showing that Shi Bin £ was
Shi Hu’s £ son, and that he died in 349 CE. The section on ‘Fo-
tucheng zhuan’ in Jin shu that states that Shi Bin was Shi Le’s £a#)
beloved son is in fact erroneous. Hence, we should adopt the record
of ‘Shi Hu has a son called [Shi] Bin’ faj&H F4K, from ‘Fotucheng
zhuan’ in Gaoseng zhuan.

The relationship between Shi Le and Shi Hu was complex:

Shi Le’s £1#) courtesy name was Shi Long tH#E... his father was
Zhou Hezhu A &’K. ... Shi Jilong £1ZFAE (Shi Hu AJ&), was [Shi]
Le’s nephew. ... [Shi] Le’s father, [He]zhu, took Jilong as his son
when he was a young child. Because of this, [Shi Hu] was sometimes
called [Shi] Le’s younger brother.

AT CRESR. AR ER), 2.
AR AT+ ZFHE, B RS

Shi Le was twenty-one years older than Shi Hu. If Shi Hu was Shi Le’s
nephew, then their relationship was as uncle and nephew. This would
mean that Shi Bin was Shi Le’s beloved grandson. However, according
to records in Jin shu, when Shi Hu was young, he was adopted by Shi
Le’s father, Zhou Hezhu. Hence, Shi Hu was Shi Le’s younger broth-

> Jin shu 282.2487.
5 Jin shu 282.2707,2761.
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er. Moreover, Shi Le and Shi Hu were also called Shi Shilong and Shi
Jilong respectively, which clearly indicated that they were brothers.
Shi Hu was called Ji[long], which indicates that he was the youngest
(bo 18, meng #, zhong 1, shu #X and ji 7 [the eldest, second, third,
fourth, and youngest of brothers]). Zizhi tongjian EiG#%E (Com-
prehensive Mirror in Aid of Governance) reports the following:

From a young age, the Jie man Shi Le from Wuxiang in Shangdang
Prefecture had strength and courage, and was skilled in horse riding
and archery. During a great famine in Bingzhou, the Jianwei General
Yancui told the Duke of Dongying, Teng, to take the Hu barbarians
to Shandong, and there to sell them for military purposes. [Shi]
Le was also captured at the time, and sold as a slave to Shi Huan of
Chiping. Impressed by [Shi Le’s] strong physical appearance, Huan
freed him. Huan’s home was near to a horse ranch, and there [Shi]
Le, together with the ranch leader Ji Sang, formed a group of strong
men into a gang of bandits. With the rise of Gong Shifan, [Ji] Sang
and [Shi] Le commanded several hundred horsemen and went to aid
him. [Ji] Sang was the first to give [Shi] Le the family name Shi and
given name Le.
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We can see from here that Shi Le adopted Shi 47 as his family
name after he was captured, then sold to and freed by Shi Huan Fili
T, and later became a bandit. The names of Shi Shilong and Shi
Jilong appeared around or after this time. Furthermore, according to
‘Records on Shi Le’ in Jin shu, Shi Le was captured ‘when [he was]
over twenty years old’ (IRf4E —.%).> This was the time when Shi Hu

* Zizghi tongjian 86.2709-10.
5 Jin shu 104.2708.
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was born. Hence, when Shi Hu was young, Shi Le was captured and
they were separated. It is especially worth noting that, as a youth, Shi
Hu was living with Shi Le’s mother. ‘Records on Shi Jilong’ in Jin
shu state:

During the Yongxing period, [Shi Hu] was separated from [Shi] Le.
Later, Liu Kun sent [Shi] Le’s mother, [Lady] Wang, and Jilong to
Gepi. At the time he was seventeen.

KB, B, RBIIRAE B E R FRENE I, FE R

At the time, Shi Le planned to kill Shi Hu, but Shi Le’s mother
protected him: “When the work ox was a calf, he often broke the
cart. You should tolerate him’ (PA4- 2548 7R, ZREMEEH, /N2
2).7

From the above indications, we might speculate that Shi Le’s
father, Zhou Hezhu, passed away when he was an adult. His mother
might have remarried Shi Hu’s father, [Shi] Koumi 7% ¥i. Therefore,
under this situation, Shi Le and Shi Hu were half-brothers, (instead
of [Shi] Le’s father, [He]zhu, who took Jilong as his son when he
was young). In this way, when Shi Le passed away, Shi Hu deposed
Crown Prince Shi Hong, who was appointed by Shi Le, and took
over the throne, then it was a case of agnatic seniority. Imperial
succession during the Sixteen Kingdoms and Northern Dynasties
period was fought over extremely aggressively, whether the system
was by agnatic primogeniture or agnatic seniority. In addition, the
cover up of the ‘disgrace’ of empress dowagers’ remarriages in the
history books by later generations made the relationships among
many brothers murky and unclear. The half-brother relationship be-
tween Shi Le and Shi Hu might have been covered up due to the fac-
tors above. Many similar cases might have existed during that period
of time in history. For instance, in Professor Li Ping’s Z*#& research
on the coup d*état of the Prince of Qinhe {#i7 of the Northern Wei,

¢ Jin shu 106.2761.
7 Jin shu 106.2761.
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it was found that Tuoba Lie #h#k#! and Emperor Daowu 23X were
half-brothers with the same mother.®

Records from the Jin shu concerning this part of history changed
Shi Hu to Shi Le. By doing so, it not only covers up the half-brother
relationship between Shi Le and Shi Hu, but also creates the severe
error of assigning Shi Bin as the son of Shi Le. If Shi Le and Shi Hu
were brothers, then Shi Hu’s son, Shi Bin, would be of the same gen-
eration as the ‘young sons’ of Shi Le. In other words, they would be
brothers. Hence, records in Gaoseng zhuan concerning accounts of
Shi Bin being cured by Fotucheng, ‘[Shi] Le’s young sons’ being sent
to be raised in the monastery, are reasonable. It also confirms that Shi
Le and Shi Hu were brothers, as well as providing circumstantial ev-
idence for the historical fact of Shi Le’s mother remarrying Shi Hu’s
father.

According to Faxian’s biography in the Gaoseng zhuan:

Shi Faxian, lay family name Gong, was from Wuyang in Pingyang.
He had three older brothers, who all died at a young age. The father
feared that the same misfortune would also happen to Faxian, and
so at the age of three, he was tonsured as a novice monk. Living at
home for a few years he fell ill and was near death. He was therefore
sent back to the monastery, where by living in faith he was cured. He
was not willing to return home, and although his mother wished to
see him, she was unable to do so. A small hut was built outside the
[monastery] gate to facilitate coming and going. At the age of ten,
his father passed away, and since his mother was a widow without
support, his paternal uncle forced him to return to lay life. Faxian
said, ‘Originally, it is not because I have a father that I renounced my
home. It is because I wished to be far from the dust of the world and
away from secular life that I entered the way’. His uncle approved of
what he said, and so desisted. Not long after, his mother also passed
away. His sentiment surpassed others. After the funeral was over, he
returned to the monastery.

8 Li, Beiwei pingcheng shidai, 98-112.
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Records in Sengyou’s f8#i (445-518) Chu sanzang ji ji th=j8zc

£ [Compilation of Documents on the Translation of the Tripitaka]
are similar to the passage found in the commonly circulated edition
of Gaoseng zhuan:

Shi Faxian, lay family name Gong, was from Wuyang in Pingyang.
Faxian had three older brothers, who all died at a young age. The
father feared that the same misfortune would also happen to him,
and so at the age of three he was tonsured as a novice monk. Living
at home for a few years, he fell ill and was near death. Therefore, he
was sent back to the monastery, where by living in faith he was cured.
He was not willing to return home, and although his mother wished
to see him she was unable to do so. A small hut was built outside the
[monastery] gate to facilitate coming and going. At the age of ten,
his father passed away, and since his mother was a widow without
support, his paternal uncle forced him to return to lay life. Faxian
said, ‘Originally, it is not because I have a father that I renounced my
home. It is because I wished to be far from the dust of the world and
away from secular life that I entered the way’. His uncle approved of
what he said, and so desisted. Not long after, his mother also passed
away. His sentiment surpassed others. After the funeral was over he
then returned to the monastery.
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9

Tang, Gaoseng zhuan, 87.
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The phrase ‘his sentiment surpassed others’ comes from Ji Kang’s
Yu Shan Juyuan jucjiao shu BLLEJFAEZZE [Letter of Breaking
off Relations with Shan Juyuan]: ‘His sentiment surpassed others,
he did not harm anything’ (EVEME A , B1Y)&(5). This describes a
person’s pure and honest nature. In the Faxian zhuan, there should
have originally been other phrases before or after the statement,
‘His sentiment surpassed others’, to have a coherent meaning. This
particular section from Gaoseng zhuan (including passages that are
incoherent) would have been taken from the relevant section in Chx
sanzang i ji.

After Fotucheng cured Shi Bin, Shi Bin’s uncle, Shi Le, sent his
sons to be raised in the monastery. Following the death of Faxian’s
three older brothers at a young age, his father sent Faxian to the
monastery to receive the novice precepts. These cases demonstrate
that the religious custom of sending young children to monasteries
to be tonsured as novices in order to prevent death at a young age
already emerged in northern China during the fourth century. The
children of the Shi family during the late Zhao regime who were sent
to be raised in the monasteries might have been tonsured as novices
as well.

Fotucheng’s biography in the Gaoseng zhuan reports:

At the time, Crown Prince Shi Sui had two sons in the Kingdom of
Xiang. Fotucheng said to [Shi] Sui, ‘Little A-mi will become ill. You
should take him back’. [Shi] Sui then hurriedly sent out a messenger
to see him, and he was already ill. The great physician, Yin Teng,
and foreign Buddhists all said that they would be able to cure him.
Fotucheng told his disciple Faya, ‘Even if the holy man comes back,
he could not heal this disease, let alone men like these!” Three days
later [the son] died.

0 Su and Xiao, Chu sanzang ji jz, 573.
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Fotucheng’s biography in the fin shu also contains this record.
The only discrepancy is Fotucheng’s disciple, Zhu Faya "%}, was
mistaken as ‘Faya’ %

Jilong Crown Prince [Shi] Sui had two sons in the Kingdom of
Xiang. Fotucheng said to [Shi] Sui, ‘Little A-mi will become ill. You
should take him back.” [Shi] Sui then raced to send out a messenger
to see him, but he was already ill. The great physician Yin Teng and
the foreign Buddhist monks all said that they would be able to heal
him. Fotucheng told his disciple Faya, ‘Even if the holy man comes
back, he could not heal this disease, let alone men like these!” Three

days later [the son] died.
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Shi Sui’s youngest son was called ‘little Ami’. ‘Ami’ 58 might
have been his name, just as Wang Min £ of the Eastern Jin period
was called ‘litle Ami’ in his youth. The Biography of Sanghadeva
(Sengqietipo fB1I$2 %) in the Gaoseng zhuan has:

Sanghadeva then arrived, and [Wang] Xun immediately extended an
invitation. Thereupon, he lectured on the Abbidharma in his house,
and renowned monastics all gathered. Sanghadeva’s essential points
were most refined, and the sense of his words was clear and defined.
When putting forth the principles, the assembly were all enraptured.

" Tang, Gaoseng zhuan, 349.
12 Jin shu 95.2488.
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At the time, Wang and Mi were also seated there listening, and [Mi]
later lectured it elsewhere. [Wang] Xun asked the Buddhist monk
Fagang, “What has A-mi learned?” He answered, “The overall essen-
tials are all correct. The minor points have not yet been examined in
detail’.

TREWESE, FEGES. 9 H & (i) , HERE. fRERK
BERS, o 5 WA, R B, RIS, R L R, B2
Hal, FRTESEN: P’ EH: RIReg, /IR
%H.’ 13

Slight differences can be seen in Sanghadeva’s biography in the
Chu sanzang ji ji:

Sanghadeva then arrived, and [Wang] Xun immediately extended an
invitation. Thereupon, he lectured on the Abhidharma in his house,
and renowned monastics all gathered. Sanghadeva’s essential points
were most refined, and the sense of his words was clear and defined.
When putting forth the principles, the assembly were all enraptured.
At the time, Wang Xun and Sengmi were also seated there listening,
and [Sengmi] later lectured it elsewhere. [Wang] Xun asked the Bud-
dhist monk Fagang, “What has Sengmi learned?” He answered, “The
overall essentials are all correct. The minor points have not yet been
examined in detail’.

PREE L, HEIRESS. 7 (e ) , AEBRE, RERE
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Wang Xun’s £ younger brother, Wang Min +¥&, had the
childhood name of Sengmi f45#. The Gaoseng zhuan mistook it as
Ami P58, Wang Min’s biography in the Jiz shu has:

3 Tang, Gaoseng zhuan, 38.
" Suand Xiao, Chu sanzang ji jz, 525.
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[Wang] Min’s courtesy name was Jiyan. From a young age, he was
talented in the arts and skilled at calligraphy, such that his renown
exceeded that of [Wang] Xun. People at the time commented on this,
saying, ‘It is not that Fahu is not excellent, but Sengmi poses difficul-
ties for his elder brother’. Sengmi was the childhood name of [Wang]
Min. At the time, a foreign s7amana named Sanghadeva, who had a
subtle understanding of the principles of the Dharma, lectured on
the Abhidbharma Sutra for Xun’s brothers. Although Min was still
very young at the time, halfway through the lecture he declared that
he already understood it. Just after this, he himself lectured on it to
the sramana Fagang and a number of other people elsewhere. Fagang
exclaimed, “The main principles are all correct, just the minor points
have yet to be examined’.
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Wang Xun’s childhood name was ‘Fahu’ {%i#."° His younger
brother, Wang Min, had the childhood name Sengmi. Both child-
hood names seem to have the meaning of seeking protection from
the triple gem: the Buddha, Dharma and Sangha. In Senggqietipo’s
biography in the Gaoseng zhuan, Wang Min was referred to as ‘Ami’.
Fotucheng’s biography in the Gaoseng zhuan records that Shi Sui
had two sons, who seemed to be known as elder and younger [little]
‘Ami’. However, it is unlikely that both sons shared the same name
of ‘Ami’. Another explanation is that ‘Ami’ is actually ‘shamzs’ V05
[novice], that is, Shi Sui’s two sons were both tonsured as novices
to avoid premature death. Despite this, Shi Sui’s youngest son was
unable to avoid the fate of dying at a young age, even after being ton-
sured as a novice. Fotucheng said to Zhu Faya, ‘Even if the holy man

S Jin shu 65.1758.
16 Jin shu 65.1757.
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were to do his work again, he could not heal this disease’ (IEfFEE A
B, AEIER). The ‘holy man’ B\ refers to the Buddha, meaning
that even the Buddha could not save him.

Furthermore, it is worth noting that according to Faxian’s biog-
raphy in the Gaoseng zhuan, Faxian was tonsured as a novice at the
age of three. However, he did not live at the monastery. He was only
sent to stay at the monastery when he became critically ill. Once he
got better, a ‘small hut’ /NZ was set up outside the monastery ‘to
facilitate coming and going’ MA##Z:2K. In other words, raising young
children in a monastery was not the only way to prevent calamities of
illness and death. One could be protected by simply undertaking the
religious act of tonsuring and receiving novice precepts. There was
no need to live in the monastery. Hence, we can see that by the mid
to late fourth century at the latest, in the practice of Buddhism in
northern China, receiving the novice precepts was seen as a function
to protect children, as being able to prevent their death at a young
age. Young children who received the novice precepts for the sake of
preventing illness and preserving life did not have to be raised in the
monasteries. Furthermore, they did not have to renounce as monas-
tics in the future. Although Faxian received the novice precepts at the
age of three, it was only after his recurring illness, the passing of his
parents, and at his own insistence that he finally formally renounced
as a monastic in his teens.

The Dates of Faxian and the Age at Which He Travelled to the
West in Search of the Vinaya

Based on traditional descriptions, Chinese monastics only began
farming after the establishment of the Pure Rules, ‘a day without
work is a day without food’ (—HAME, —HAR), by the Chan
patriarch Baizhang Fi3L during the Tang dynasty. When Faxian first
renounced, he worked in the fields. Faxian’s biography in the Chu
sanzang i ji states:

He tried to go to the fields and harvest the rice paddy with several
dozen of his classmates. At the time, there were hungry bandits who
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wanted to steal their grain. All the novices fled, and Faxian alone re-
mained. He said to the bandits, ‘If you want the grain, take as much
as you need. However, gentlemen, you have not practiced generosity
in the past, and so now you are hungry and poor. If you steal from
others now, I am afraid that in future lives it will be even worse.
I tell you this because a life of poverty has caused you gentlemen
much sorrow in the past’. Having said this, he left. The bandits then
dropped the grain and left. Everyone in the community of several
hundred monastics was greatly impressed.
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Records of monastics working in the fields during the Wei, Jin,

Northern and Southern dynasties are common. Another example is
Dao’an, who also worked in the fields during his early days. Dao’an’s
biography in the Chu sanzang ji ji says:

He renounced at the age of twelve. He was of spiritual nature,
intelligent and sensitive, but his physical appearance was ugly, and
so he was not favoured by his teacher. He was put out to work in
the fields, and for three years he worked there diligently without
any sign of complaint. He was by nature very hard working, and
never missed the fasting day precepts. Only after several years did
he visit his teacher to seek the sutras. The teacher gave him the
Bianyi jing (Skt. Pratibbanamati-paripyccha-sitra), in one juan,
with over 5,000 characters. Carrying the sutra, Dao’an went into
the fields and read it during a break. Returning at dusk, he gave the
sutra back to his teacher, and asked for another sutra. The teacher
said, ‘You have not even read yesterday’s sutra, why do you now
ask for more’? [Dao’an] replied, ‘I have already read it thoroughly’.
Although the teacher was surprised by this, he did not believe it. He

7 Su and Xiao, Chu sanzang ji jz, 573.
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then gave him the Chengju guangming jing, in one juan, with a lictle
less than 10,000 characters. He took it with him as before, and in
the evening returned it to the teacher. The teacher took the sutra
and tested his [memorization]. He did not miss a single character.
The teacher was greatly astonished and honoured him with special
favour. Later, he received full ordination and was free to travel to
different places.
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Dao’an started working in the fields at the age of twelve. He
worked for three years before studying the scriptures. When he first
began learning the scriptures, he did so among the fields during
breaks from farming. However, it is worth noting that Dao’an was
working in the fields before receiving full ordination and that Faxian,
too, was working in the fields before ‘receiving full ordination at
twenty’ (—-132K#K). This means that in the practice of Vinaya in
Chinese Buddhism during the fourth century, novices could work
in the fields after receiving novice precepts, whereas monastics could
not work in the fields after receiving full ordination, otherwise they
would break the precepts.

According to Faxian’s biography in the Chu sanzang ji ji:

At the age of twenty, he received full ordination. His determined
practice was clear and pure, his ritual demeanour proper and dig-
nified. He often lamented that there was material missing from the
sutras and Vinaya, and made determined vows to seek it. In the third
year of Longan during the Jin dynasty, [he] set out from Changan

8 Su and Xiao, Chu sanzang ji jz, S61.
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and crossed west over the desert, together with his classmates Hui-
jing, Daozheng, Huiying, Huiwei and others.
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Faxian’s biography in the Gaoseng zhuan does not contain the
record of ‘at the age of twenty:

He received full ordination. His determined practice was clear and
sharp, his ritual demeanour proper and dignified. He often lamented
that there was material missing from the sutras and Vinaya, and
made determined vows to seek for it. In the third year of Longan
during the Jin dynasty, [he] set out from Chang’an and crossed west
over the desert, together with his classmates Huijing, Daozheng,
Huiying, Huiwei and others.
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The Faxian zhuan 15818 [Account by Faxian], that is, the Foguo
i BBIEED [The Record of Buddhist Countries], states:

In the past, Faxian was in Chang’an and lamented that there was
missing material from the Vinaya canon. Therefore, in the first year
of Hongshi, at the end of the year during the Jihai phase, he went to
India seeking the Vinaya with his companions Huijing, Daozheng,
Huiying, Huiwei and others.
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¥ Suand Xiao, Chu sanzang ji ji, S73-74.
» Tang, Gaoseng ghuan, 87-88.

*' Zhang, Faxian ghuan jiaozhu, 2.



BIOGRAPHY OF FAXIAN 193

We are more certain that Faxian began his journey to the West in
the third year of Longan (399 CE). However, we are not certain of
his age at the time. Chen Yuan Bf$H states in his Shish yinian [u FEIX
5E4FE5% [Record of Dubious Dates of Buddhist Monks]:

Faxian, of Xin Monastery in Jiangling, (lay family name Gong, from
Wuyang in Pingyang), died before the first year of Jingping in the
Song (423 CE). There is no year for his death in his biography, and
only the Chu sanzang ji ji, juan 3, ‘Preface to the Mishasai lii’
(Mahisasaka-vinaya), states: ‘Faxian returned to the capital in the
twelfth year of Yixi, during the Jin. He made many translations of
a number of sutras. The translation of only one text, the Mishasai
Ui, was lost (or: he died) before it was completed. In the first year of
Jingping, during the Song, it was translated (or: recited) by Buddha-
jiva’. Fotuoshi’s biography in the Liang dynasty monastic biography
(i.c. Gaoseng zhuan, juan 3) states the same, ie. that Faxian died
before the first year of Jingping during the Song. Also, Faxian’s age
is given in the Chu sanzang ji ji (juan 15) as eighty-two years, but
Liang dynasty monastic biography (i.e. Gaoseng zhuan, juan 3) has
eighty-six. Neither of them provide evidence. The Chu sanzang ji ji
states: ‘Faxian received full ordination at the age of twenty, and set
out from Chang’an in the third year of Longan, during the Jin’. This
means that at the time when Faxian left for his travels, he was at most
a little over twenty years old. After sixteen years he returned to the
capital, and would have still been younger than forty. Translating the
sutras for a few years, he would have been no older than forty-five or
forty-six. Liang dynasty monastic biography (i.e. Gaoseng zhuan) has
removed the two characters for ‘twenty [years old]’, in the statement
‘received full ordination’, and so his age when he set out on his trav-
els is not known.
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Based on Chen Yuan’s position as seen above, when Buddhajiva
arrived in Yangzhou on the first year of Jingping during the Song dy-
nasty (423 CE) and began translating the Waufen lii 773 (Five-Part
Vinaya; Skt. Paficavargika-vinaya) brought back by Faxian, Faxian
had already passed away. Chu sanzang ji ji records Faxian’s death at
the age of eighty-two. Following this general position, Gaoseng zhuan
of the Liang period made a slight adjustment to his passing at the age
of eighty-six. If so, Faxian would have been sixty years old when he
set out to the West, which does not sound plausible. Hence, based
on reading the context of the passage in the biography, Chen Yuan
speculated that shortly after receiving full ordination at age twenty in
399 CE, Faxian set out for the West in search of the Dharma. This
proposition is probable. When Faxian went to India, he was travel-
ling along with many colleagues, who appeared to be setting out in
their prime instead of in their old age. If this is the case, Faxian’s birth
year would be before 380 CE, which meant he would have lived until
his forties, fifties, or slightly older.

However, Chen Yuan did not have any textual evidence to
support his proposition that Faxian lived until his forties or fifties.
Hence, it was an unconvincing argument. Furthermore, the basis
for Chen Yuan’s proposition of Faxian’s death in 423 CE is worth
turther discussion. According to the Chu sanzang ji ji:

Faxian returned to the capital in the second year of Yixi, during
the Jin. He was very old in years, and made many translations of a
number of sutras, but only one text, the Misha lii, was lost (or: he
died) before it was translated. In the seventh month of the first year
of Jingping, during the Song, the Vinaya master Buddhajiva, from
Kashmir, arrived in the capital city. At the end of the eleventh month
of that year, Wang Lian from Langya, and the monks Shi Huiyan

*> Chen, Shishi yinian lu, 9.
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and Zhu Daosheng, invited the foreign sramana Buddhajiva to recite
(or: translate) it at Longguang Monastery. At the time, Buddha-
jiva held the foreign text in his hands, and the Khotanese sramana
Zhisheng was the translator. It was completed in the twelfth month
of the next year.

FEL B RIR AR, SR, REZE, W OGHDE) —ik
REGRHINT. BIRFPITHELH, AR AR A= 5.
HARZA—H, WRIPEHR - bL R~ 238 AR R AR e <5 3 A
DFRA . Rl R TFEAS, TRIVPTE B e, EI4H
+ = ARG

In this passage, there appears to be two interpretations for the
word ‘wang’ T in ‘was lost (or: he died) before it was translated’ R
BT, Ie could either refer to Faxian passing away before the
translation was completed, or that the Mishasai li TTYZEH: was
lost before it was translated. If it was the latter, then the word ‘chz’
H from ‘chuzh’ HZ would mean to ‘recite’ instead of to ‘translate’.
This would mean that Daosheng %84 and others invited Buddhaji-
va to recite the Mishasai lii in order to confirm the foreign text in
question. Buddhajiva was a Vinaya master from Kashmir. ‘He
received the precepts from the Mahi$asaka Sangha and he specialized
in the Vinaya texts’ (/032 KR MIDZEARMS, FRGE).> Hence, it is
reasonable that he was able to recite Vinaya texts. As a matter of fact,
it was Zhisheng B3, a Khotanese sramana, who was translating and
not Buddhajiva. Therefore, it would make more sense to say that the
Mishasai lii brought back by Faxian was lost before it was translated,
as if the foreign text was extant, then it could explain neither that
Buddhajiva ‘recited’ nor ‘translated’ the Mishasai lii.

The passage quoted earlier from Chu sanzang ji ji, juan 3, should
be the source of all relevant records from other extent texts, or ‘the
source of historical material’ as Chen Yuan put it. Daosheng’s biogra-
phy in the Chu sanzang ji ji states:

» Suand Xiao, Chu sanzang ji ji, 120.
*  Tang, Gaoseng zhuan, 96.
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Initially, the sramana Faxian received the Sanskrit text of the A7-
shasai lii in the country of Sri Lanka, but the text was lost (or: he
died) before it was translated. Starting in the eleventh month of the
first year of Jingping, during the Jin, at Longguang Monastery, the
Kashmiri Vinaya master Buddhajiva held the Sanskrit text, and the
Khotanese sramana Zhisheng was the translator. This Virnaya illu-
minates the task of surpassing rebirth.

HIOFITRBER A 7~ B 15 GRIDZER) R, REGFRHT. ELUR
FOPTUE T —H, REEESFRS R E AR RIS, TRV
B k. ILAEIEN, B2 ohth. >

The above passage from ‘Daosheng zhuan’ in Chu sanzang ji
j# basically follows the description in juan 3 without considerable
changes. Huijiao i removed the relevant section from the biogra-
phy of Daosheng in the Gaoseng zhuan, but added in the biography
of Buddhajiva (Chu sanzang ji ji does not have an independent biog-
raphy for Buddhajiva), stating:

First, the sramana Faxian received the Sanskrit text of the Mishasar
Ui (Skt. Mahisdsaka-vinaya) in the country of Sri Lanka. But Faxian
passed away before it was translated. The monks in the capital city
heard that Buddhajiva was skilled in this field of learning, and so
invited him to translate (or: recite) it. In the eleventh month of the
same year, they gathered at Longguang Monastery, and translated it
into thirty-four juan, calling it the Waufen li. Buddhajiva held the
Sanskrit text, the Khotanese sramana Zhisheng was the translator,
Daosheng from Longguang and Huiyan from Dongan both wrote
it down and made corrections, and Chizhong from Song and
Wang Lian from Langya were the sponsors. In the fourth month
of the next year it was completed. At that time, a large quantity of
transcribed texts like the heart of the precepts, repentance texts and
others were still in circulation. After Buddhajiva, it is not known
what happened to them.

» Suand Xiao, Chu sanzang ji ji, S72.
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Huijiao made some alterations in Gaoseng zhuan when retelling
the account seen in the passage above. Terms like ‘foreign text” #i
A, found in Chu sanzang ji ji, were changed to ‘Sanskrit text” &
and ‘wang’ T [died] was changed to ‘gianbua’ At [passed away].
However, it is questionable if these alterations made by Huijiao in
Gaoseng ghuan had any basis. Changing ‘wang’ to ‘qianhua’ meant
to interpret ‘wang’ as Faxian’s passing. This directly impacts Chen
Yuan’s position that Faxian passed away at the latest on the first year
of Jingping during the Liu Song period (423 CE).

However, as mentioned earlier, it would be more reasonable to
explain ‘wang’ as meaning that the Mishasai lii brought back by
Faxian was ‘lost” before it was translated. This interpretation would
also make it easier to understand the function of Buddhajiva ‘chx’
t [reciting] the Virnaya. Furthermore, taking the latest year for
Faxian’s death as 423 CE and that Faxian was quite long lived, over
eighty years of age, this would entail that when Faxian set out from
Chang’an to travel to the West in 399 CE, he would have already
been about sixty years old, which is not very reasonable.

In our view, there is some circumstantial evidence indicating that
Faxian was still alive after 423 CE. Faxian’s biography in Gaoseng zhuan
contains records about what happened after Faxian’s return to China:

Going south, he reported to the capital that at Daochang Monastery
the foreign Chan master Buddhabhadra had translated the Adohe
sengqi Ui (Skt. Mahbasangha-vinaya), Fangdeng nibuan jing (Skt.
Mahaparinirvana-sitra) and Za apitan xin (Samyuktabbidbarma-
hrdaya-sastra), putting these down in over one million words.

% Tang, Gaoseng zhuan, 96.
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2 P 2 T, AN FRAT BRI FE R 55 <, a3 COBE (AR )
T FREL) ~ ERM20) EERES.Y

Relevant records found in Faxian’s biography in the Chu sanzang
Jiji are as follows:

Going south, he reported to the capital that at Daochang Monastery
the foreign Chan master Buddhabhadra had translated the Nibuan
[7ing] (Skt. Nirvanasitra) in 6 juan, the Mobe sengqi lii, Fangdeng
nibuan jing (Skt. Mahaparinirvana-sutra), Yan jing [Tassel Sutra]
and Za apitan xin (Skt. Samyuktabbidbarma-bhrdaya-sistra). There
were over one million words in texts not yet translated.

2 P 2 R, LA AT SRR BE 2, R 5 <R 7N (TleiED)
CRER AR AL) ~ O FIRITEAL) , CREAE) ~ CHERBE 200 ) R B
H EAAES.

Also, the following is recorded in the Chu sanzang ji ji:

Da bannibuan jing [Great Parinirvina Sutra; Skt. Mabaparinir-
vana-sitral, 6 juan (translated at Daochang Monastery, first day of
the eleventh month of the thirteenth year of Yixi, during the Jin).

CRAIEIESS) 738 (ERI T =6 F—H—H, M550,

Fangdeng nibuan jing [Expansive Parinirvana Sutra; Skt. Mahapa-
rinirvana-sitral, 2 juan (now missing). {J7EJEIER) —& (5

) .

Mobe sengqi lii [Mahasanghika Vinaya; Skt. Mahbasarngha-vinayal,
40 juan (already included in the Vinaya records) € BEs{E#tA ) Y-+
& (EAHSE) .

¥ Tang, Gaoseng ghuan,90.
* Suand Xiao, Chu sanzang ji ji, S76.
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Sengqi  bigin  jieben [Mahasinghika Monks Precepts; Skt.
Mabhdisamgha-bbiksuni-vinaya), 1 juan (now missing) < f4#XEL ik
A)—8 (W) .

Za apitan xin [Heart of the Assorted Abhidharma; Skt. Samyuk-
tabbidharma-bhydaya-sistra), 13 juan (now missing) CHERTHEE0)
+=% (5M) .

Za zang jing [Assorted Canon Sutra; Skt. Samyukta-pitaka-sitra],

1jnan (HEHEE) —4&.

Yan jing [Tassel Sutra] (Sanskrit text, not translated) { #E4E )
(R, AR .

Chang aban jing [Long Discourses Sutras; Skt. Dirghagama-sitra]
(Sanskrit text, not yet translated). { R &4 )
(R, Ki#) .

Za aban jing [Assorted Discourses Sutras; Skt. Samyuk-
tagama-siitra) (Sanskrit text, not yet translated) (HERIE4E) (R3¢,
RiE) .

Mishasai lii [Mahi$asaka Vinaya; Skt. Mahisasaka-vinaya)] (Sanskrit
text, not yet translated). SHIPZER) (KL, Re¥) .

Sapoduo lii chao [Sarvastivida Vinaya Redaction] (Sanskrit text, not

yet translated). (FEEZHYD) (KL, KiF) .

Fo you Tianzhu ji [Records of the Buddha’s Travels in India], 1 juan.
CHpEER 25 ) —4.

Of the first eleven texts, six texts were definitely translated, into a
total of 63 juan. During the time of Jin emperor An, the sramana
Shi Faxian travelled to the Western regions in the third year of
Longan, received foreign texts in central India and Sri Lanka,
returned to the capital, and lived in Daochang Monastery. They
were translated with the Indian Chan master Buddhabhadra. The
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Chang [Aban jing] (Skt. Dirghagama-sitra) and Za [Aban jing]
(Skt. Samyuktigama-sutra), Yan jing, Mishasai lii (Skt. Mabisasa-
ka-vinaya) and Sapoduo lii chao are Sanskrit texts, and have not yet
been translated.

At —, &N, NAT=48. By, DML EZ
ZARJRPUIR, R REE S Bl EAA, BRAUHES, (EHEYSF. BER
PERERM AR BRBRFE AR . CRAME RT3 )~ CHERE) ~ CGRITDZERR)
(BEEZHD), MWRRL, RfFEH.>

It is likely that when modern editors punctuated Chu sanzang ji
j#, they based it on the above passage, especially the records that Yan
Jing was not translated. Hence, they added a joining comma instead
of a listing comma between the Fangdeng nibuan jing (Skt. Mahapa-
rinirvana-siitra) and Yan jing. They considered that Nihuan (Skt.
Nirvanasitra), Mobe sengqi lii (Skt. Mahdsangha-vinaya) and
Fangdeng nibuan jing (Skt. Mahaparinirvana-sitra) were trans-
lated, while Yan jing and Za apitan xin (Skt. Samyuktabbidbarma-
brdaya-sastra) were part of untranslated texts in one million words.
However, the literal meaning when punctuated this way is very
strange:

at Daochang Monastery, translated the Nibuan [jing] in 6 juan, the
Mobe senggi lii (Skt. Mabasangha-vinaya) and Fangdeng nibuan
Jing (Skt. Mahaparinirvana-sitra). The Yan jing and Za apitan xin
were texts not yet translated with over one million words.

RS SRt (JEiE) ~ BRI ~ O FRiEAL) , (4
KE) > CHERBE S0 ) R EGHEE, BAHES.

Classical Chinese does not itself have sentence punctuation, and
if the original author wished to convey this meaning, it would be
almost impossible to adopt such a sentence structure. Thus, we be-
lieve that a more appropriate way of punctuating would be:

» Suand Xiao, Chu sanzang ji ji, 55.
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at Daochang Monastery, translated the Nibuan jing in 6 juan, the
Mobe sengqi lii, Fangdeng nibuan jing, Yan jing and Za apitan xin.
There were over one million words in texts not yet translated.

RS FrE N8 (JeiE) ~ CER AR ~ O SFTETESE)
CHEARE) ~ GRERTIER0) . RGRE, EAHES.

The passage quoted earlier from juan 2 of Chu sanzang ji ji
concerning records on Faxian’s translation of scriptures is very old.
It does not reflect the situation after 423 CE. However, Mishasai li
should have already been translated by 423 CE. Yet, it was stated in
Juan 2 of Chu sanzang ji ji that it has ‘not yet been translated’. In
comparison, Faxian’s biography in the Chu sanzang ji ji may reflect a
later situation, that Yan jing and Za apitan xin were already translat-
ed when Faxian was still alive.

The ‘Za apitan xin xi’ FHEFTMEZ0F [Preface to the Heart of the
Assorted Abhidharma] by an ‘unknown author’ Re¥E# in the Chu

sanzang i ji states:

In the third year of Yuanjia, during the Song, the magistrate of
Xuzhou, Wang Zhongde of Taiyuan, invited the foreign sramana
I$vara to Pengcheng to translate it. Half of the “Ze pin’ and the whole
of the ‘Lun pin’ were not completed due to circumstances which
arose. By the eighth year of Yuanjia, there was another Dharma
master from India, named Gunabhadra, who had attained the path
of stream entry and was well trained in this text. He came on his
travels to Yangdu, where he further revised the text and explained in
detail its main teachings. The remainder was clearly appended at the
end of the two compilations, a written record of what was heard of
his teachings. Fortunately for readers, this was still of considerable

benefit.

JARTCHE =AF, R I sk K i AP A5 SR 70 F O 55 00 28 1 S22 9
thz. CBEah) 2Bk Giidt) —dh, AGFIE, MIHE. Fic5
J\EE, 18 RZTRRASRIREREE, HRE &8, SMEARE, R
8, BEROE, RRERIR. BRALIEE, RifE ~HB2oK, MECHTRH,
D4y, R, A2 H.°
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Also in the same juan, Venerable Jiaojing’s f&#i ‘Houchu za xin
xu’ BHMEOT (Preface to lately translated Samyuktabbidbarma-
brdaya-sastra [Assorted Abhidharmal]) states:

In the eleventh year of Yuanjia, Jiaxu, during the Song, there was a
foreign sramana named Tripitaka who toured and travelled here.
He previously studied this sutra comprehensively in the great
country [of India], and so the Sangha community invited him to
recite it. Then, in the ninth month of that year, scholars gathered at
Zhanggan Monastery in the Song capital, where Venerable Yun’gong
translated the words and Venerable Guanggong recorded it. After
revision and ratification, it took a whole year to complete. Due to
lack of ability, Jiaojing incorrectly heard some of the end of this, and
so although his thinking did not ascertain its mysteries, at times he
managed a shallow understanding. Now a careful comparison of all
that was heard has been made, in order to direct later generations. A
compromise has been made awaiting further wisdom. Composed in
the villa of Xu Zhijiang at Mount Shining in Huiji.

JARTTHE PR, ASMNRTPRI4 H =5, BULELE. HA
JEI R ER B WTAE, IR < 2. BILUEILH, IRRAR
wpSF R L, TRANEAGERE, TRABIA . BREaE, FET)
i BAAA, BTEER, MR R, MRARER. 5 R,
DURRAE, R, DURIIE . R GG IR LRSI, & 852!

From this, we can conclude that Za apitan xin was translated in
the eleventh year of Yuanjia (434 CE). Furthermore, the Sanskrit
text, which the translation was based on, did not come from those
brought back by Faxian. Trepitaka Gunavarman, arriving in China
in the eighth year of Yuanjia (431CE), eventually recited it in full.
Gunavarman’s biography in the Chu sanzang ji ji describes the same
accounts:

% Suand Xiao, Chu sanzang ji ji, 384-85.
31 Su and Xiao, 385S.
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At the start of the third year of Yuanjia, the magistrate of Xuzhou,
Wang Zhongde, in Pengcheng invited the foreign sramana I$vara
to Pengcheng to translate the Samyuktabbidbarma-brdaya-sastra.
When he reached the “Ze pin’ #ih [Chapter on Discernment] and it
was not yet completed, adverse circumstances occurred that stopped
work. Due to this, later Gunavarman was invited to the monastery to
turther revise and ratify, correcting the sense of the text.

M1, TCHE AR, TR S A P S0 A B 7D P 1 35 I8 e a2
(L ), 2 A RTE, MARBEZER. 22 H a7 EH
BoE, IEHXE .

Records from Gunavarman’s biography in Gaoseng zhuan are
basically the same:

At the start of the third year of Yuanjia, the magistrate of Xuzhou,
Wang Zhongde, in Pengcheng, invited the foreigner Tévara to Peng-
cheng to translate the Samyuktabhidbarma-bhrdaya-sastra. When
he reached the “Zepin’, adverse circumstances occurred that stopped
work. Due to this, Gunavarman was later invited to translate the
latter chapters. When finished it was thirteen juan.

WITE5E =4, TR 0] Sk e R 2 s A/ e O 35 I8 2 s o e
D). M) AR, 28, 2REFERER RS, ERT=
%.33

The author of ‘Houchu za xin xu’, “Venerable Jiaojing’ should
be referring to Sengjing f4%i. Sengjing’s biography in the Gaoseng
zhuan records that he wrote the text, ‘Pitan xuan lun, distin-
guishing the categories of the doctrines, with a connecting line of
thought’ ((MLE2ZGm), WHIFE, AMER)* This is just as the

‘Houchu za xin xu’ states, “The remainder was clearly appended at

2 Suand Xiao, Chu sanzang ji ji, S44.
3 Tang, Gaoseng ghuan, 108.
¥ Tang, 293.
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the end of the two compilations, a written record of what was heard
of his teachings. Fortunately for readers, this was still of considerable
benefic’ (RALARERL, BITE 820K, WiECArRE, DGR, BAREH,
Az mH).

In short, the translation of Za apitan xin was completed in 434 CE.
If Faxian saw the completed translation, this would mean that he was
still alive in 434 CE. In that case, it would be impossible for him to
have died before 423 CE.

Just like Chen Yuan’s position, it is more reasonable to consider
that Faxian left for India shortly after he received full ordination
at the age of twenty. Apart from the contextual meaning within
the biographies of monastics, after he received full ordination, he
‘often lamented that there was material missing from the sutras and
Vinaya® (HWAHESER). From the perspective of faith and practice,
that the Vinaya precepts in China were incomplete raises the issues
of whether or not the precepts Faxian received were legitimate, and
if he truly received the precepts. These pressing questions troubled
Faxian and became crucial driving forces behind his ‘determined vow
to seek’ B =K the precepts in India. Zhiyan /&, a contemporary
of Faxian, was doubtful whether he truly received the precepts and
went to India in search of resolution. Zhiyan’s biography in the Chu
sanzgang ji ji has the following passage:

Before he renounced he attempted to receive the five precepts, but
was remiss and transgressed. Later, when he entered monasticism
and received full ordination, he constantly doubted whether or not
he had attained the precepts. He was often afraid and so spent years
in meditative contemplation, but was unable to resolve it by himself.
After he crossed the ocean and reached India, he consulted many ex-
perts about this. When he encountered a monk who was an arbat, he
asked about this matter. The arbat did not venture a judgement on
the matter, but entered meditation and, on behalf of Zhiyan, went
to the Tusita palace to ask Maitreya. Maitreya answered that Zhiyan
attained the precepts. Zhiyan was joyous to hear this, and left.

HARMSNE, B2 A, AL R AEZERE, HRAMIK,
DUk, FEAETHIBL, MARER 7. BHEIZi, EEIRY, eIz
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Records from Zhiyan’s biography in the Gaoseng ghuan are the
same as the passage above. Zhiyan was doubtful whether he truly re-
ceived the precepts. ‘He crossed the ocean and reached India, he con-
sulted many experts about this” (ZRHiZiff, HFIKY, FAEIIE).* It
is likely that Faxian was in similar circumstances. He bemoaned that
the precepts were incomplete after he received full ordination, then
left for India in search of Vinaya not long after that (after many years
or a few years.) From this, we can deduce that Faxian was in his twen-
ties in 399 CE, which meant that he was born in the 370s, lived for
over eighty years, and passed away in the 450s.

If Faxian was born in the 370s, then it was earlier than Xie
Lingyun ## %, who was born in 385 CE. Zhong Rong’s i Shi
pin & [Ranking Poetry], juan 1, ‘Chapter on Xie Lingyun, Gov-
ernor of Linchuan during the Song’, records the following: “There
were few sons and grandsons in his family, so Lingyun was sent to
a Daoist temple to be raised. He only returned [home] at the age of
fifteen, and was thus named ‘visitor son” (HRLL 7 4#1S , AT E
RHtigEz , T HITEHE, 4 % 5H).Y Xie Lingyun received the
novice precepts around the same period, but at a slightly later time
than Faxian. Daoists also had the religious custom of sending young
children to be raised in the Libation Bureau until they reached adult-
hood in order to seek long life.

Xin Monastery and Faxian’s Vinaya Propagation Activities
Later in Life

According to records in Chu sanzang ji ji and Gaoseng zhuan, Faxian
passed away in Xin Monastery in Jingzhou. Xznsi ¥5f [Xin Monas-

3 Suand Xiao, Chu sanzang ji ji, S77.
3¢ Tang, Gaoseng ghuan, 100.
7 Stku quanshu, 1478: 193.
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tery] is sometimes written as ‘Xzzsz” #1<F [Xin Monastery]. The ear-
liest record of Xin Monastery we can find comes from a late fourth
century Dunhuang text, written approximately between the sixth
month of the eighth year of Taichu (395 CE) and the seventh month
of the thirteenth year (400 CE) during the Western Qin. The trans-
lation notes of Foshuo Mobe chatou jing Bt BEFREELE [Buddha
Teaches the Mahasattva Sutra; Skt. Mabdsattva-sitra] state, ‘In
the Western Qin, during the Taichu period, at the Qifu capital of
Wanzhou. Translated by the s7amana Shengjian at Xin Monastery in
Jiangling, and recorded by Yu Shuang’ (V4% K#I4E, ZAK KA
JII, PPPIEE BRI RE S F o, BIgREE).3®

If Faxian passed away in the 450s, then it would be at the time of
Prince Qiao’s rebellion or earlier. Prince Qiao was Xin Monastery’s
biggest donor in the middle of the fifth century. Prince Qiao was
Liu Yixuan #¥|#8E, the Prince of Nangiao. His biographical re-
cords are found in Song shu K& [Book of Song]. Qiunabatuoluo’s
(Gunabhadra KIKERFEZE) biography of him in the Chu sanzang ji

Ji says:

Later, Prince Qiao was stationed at Jingzhou, and invited him to
travel together. They stayed at Xin Monastery, for which a new
residence was created. It was at Xin Monastery that a number of
sutras were translated, namely, Wuyou wang [jing] (Skt. Asoka-
sutra), Guogu xianzai yingno [Cause and effect between past
and present] and Wuliang shou (Sukbdvati-vyiha-sitra) in one
juan, Nibuan [jing] (Skt. Nirvapa-sitra) in one juan, Yangjuemo
(Skt. Angulimaliya-siitra), Xiangxu jietuo (Skt. Samdhinirmo-
cana-sitra), Boluomi liaoyi (Skt. Paramita-sitra), Diyi yi wu
xiang lue (Skt. Paramartha-paiica-laksana-sitra), Ba jixiang (Skt.
Astabuddbaka-sutra) and others, in a total of over one hundred
Juan.

Rk LEOMIN, sREURAT, Z1korsy, HAIRS. RREsr i (R
2E)  (BRBERR) h—& (RREF) ~ —& (JeiE) ~ (S

3% Wang and Li, Wei jin nanbeichao Dunbuang wenxian biannian, 106-07.
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The corresponding records from ‘Qiunabatuoluo zhuan’ in
Gaoseng zhuan are basically the same.** Also, in the Mezso den sho %
4184 [Redaction of the Mingseng zhuan (Biographies of Famous
Monks)], it is said:

Previously, in the twenty-third year of Yuanjia, Prince Qiao was sta-
tioned at Jingzhou, and invited him to travel together. They stayed at
Xin Monastery, for which a new residence was erected. It was in the
monastery that he translated the Asoka-sitra (Wuyou wang jing) in
one juan, Astabuddbaka-siitra (Ba jixiang jing) in one juan, Guoqu
xianzai yinguo [Cause and effect between past and present] in four
Juan, Wuliang shou (Sukbdvati-vyiha) in 1 juan, and Nibuan [jing]
(Nirvana-sitra) in one juan, a total of thirteen texts for a combined
73 juan.

SETEH TSR, EBURN, ST, RS, B
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EE X

Records from Gaoseng ghuan indicate that Liu Yixuan was sta-
tioned at Jingzhou in the twenty-third year of Yuanjia (446 CE). Liu
Yixuan’s #|38'H biography in the Song shu dates it to the twenty-first
year of Yuanjia (444 CE):

Initially, Gaozu used the excellent location up river from Jingzhou,
where the ground was broad and the troops strong. He issued a
posthumous edict that his sons take turns to reside there. ... In the
twenty-first year (of Yuanjia), [Liu] Yixuan was commander of mili-

% Su and Xiao, Chu sanzang ji ji, 548.
“ Tang, Gaoseng ghuan, 121.
4 X' no.77:351.
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tary affairs for the seven provinces of Jing, Yong, Yi, Liang, Northern
and Southern Qin, chariot general and magistrate of Jingzhou. He
upheld the festivals and duties as in ancient times.

W1, DO B, B ieas, EEiskrIBE L. ... Ot
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B~ LB RN L, REEN  H R

During [Liu] Yixuan’s ten years of station, the army was strong
and there was plentiful wealth. He thereupon set out upon the
path of virtue, proclaiming to all beneath heaven that whatever
they wished for, it would all be granted. Only matters that did not
conform to the rules and regulations of the imperial palace would
not be permitted.

WEMHE T, LB E, MEAIRE, BAER T, NIRK, &
ARBHE. WIERT NI, BATARH, —ARK.S

Liu Yixuan was very generous with his offerings to Xin Monas-
tery. It was noted in Gaoseng ghuan that Gunabhadra ‘received offer-
ings for ten years’ (32 fit14F)* at Xin Monastery, Jingzhou.

Liu Yixuan also adored luxury:

When Yixuan started his station, he was industrious in exhorting
himself, and made improvements in administrative matters. Fair
skinned, with beautiful hair and beard, he stood 1.75 meters tall,
and wore a large belt. He kept many concubines and maids, over one
thousand in the inner chambers, as well as several hundred nuns,
and thirty male and female [servants]. He was lavish and luxurious,

broadly spending a great deal of wealth.

REEH, BHRE, BB, 0, 28H, RERA, W

2 Song shu 68.1798.
# Song shu 68.1800.
“ Tang, Gaoseng zhuan, 133.
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In 545 CE, Liu Yixuan was killed after his rebellion was defeated.
After his defeat, Gunabhadra, who was in Xin Monastery at the time,
was implicated and taken prisoner during the chaos. Faxian may have
died under such circumstances, or he may have passed away slightly
before this time. Xin Monastery would have been greatly impacted
during Prince Qiao’s rebellion, and hence records of Faxian’s death
year and his engagements in his later years are unclear. Tanwujie £
U5 (Fayong 7%£5), ‘once had heard that Faxian and others personally
walked to the land of the Buddha, and forsaking attachment vowed
to offer up his own life’ (BREIIERFRHERGEE, AR TS ZE).
He also travelled to the West in search of the Dharma. He stayed
in Xin Monastery in his later years. His situation might be similar
to that of Faxian, that ‘his eventual fate was unknown after (Prince
Qiao’s rebellion)” (B ANFIARAL ).

Furthermore, the issues of when and why Faxian left the Southern
dynasties’ capital of Jiankang for Xin Monastery in Jingzhou are
also worth investigating. According to his Faxian ghuan (Foguo ji),
after Faxian returned to China, he was going to go back up north to
Chang’an:

Faxian had been away from his teachers for a long time, and wished
to return to Chang’an. However, his burdens were heavy, and so he
went south toward the capital. There, together with the Chan master
(Buddhabhadra), he translated sutras and Vinaya.

RBE AR, B RZ. HATEHE, B AR, siehh
(BEREBKFERE) Hagfe.

s Song shu 68.1799.

“ Tang, Gaoseng zhuan, 93-94. The main biographical materials in Gaoseng
zhuan do not mention the relationship between Tanwujie and Xin Monastery.
This can be demonstrated through further research. However, since it is not di-

rectly related to the current paper, we will not cover it here, but in another paper.
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In addition, Faxian went down south at the invitation of Lushan
Huiyuan JELLIZ2%. He accepted the invitation and composed the
Faxian zhuan (Foguo ji):

The man of the way, Faxian, was welcomed in the fifty-first year of
the cycle, the twelfth year of Yixi, during the Jin (416 CE), in the
time of Shouxing, at the end of the summer retreat. After he arrived,
he stayed there until the winter feast. Due to giving lectures to
assemblies of people, he was repeatedly asked about his travels. He
was respectful and acquiesced to these requests, and his responses
were always factual. Due to this, things previously mentioned only in
brief were now given in detail. Faxian would again narrate them from
start to finish.

e, FRET2E (416fF) , ESE, BZRAR, Wik
A B, MILTE. PSR, SRR, HAANE, 58K
H. HRJCTGH, B nrik. BEARIA RS

Hence we can conclude that after returning to China, Faxian
planned to go to Chang’an. However, he was unable to do so due to
reasons like the chaos of wars in the north. (In 417 CE, Liu Yu from
the south regained Changan, and Yao Qin was destroyed. In 418
CE, Guanzhong was attacked by Helian Bobo ##Z##f#}). Chang’an
fell under the attack, the north was in turmoil, and monastics in the
north dispersed in all directions.) Faxian left Jiankang for Jingzhou
in early-mid 420s, he may have intended to travel further north. In
addition, we know for a fact that in 418 CE Buddhabhadra trans-

¥ Zhang, Faxian zhuan jiaozhu, 150.

# Zhang, 153. Based on this, Zhang Xun (Zhang, Faxian zhuan jiaozhu,
154) argues that Lushan Huiyuan’s death date should be the sixth of the eighth
month, in the thirteenth year of Yixi (417 CE), as recorded in Guang Hongming
Jji TESAWIER, juan 23, Xie Lingyun’s ‘Lushan Huiyuan fashi lei” J# 111785 % i Ak
[Venerable Lushan Huiyuan’s Eulogy], not in the twelfth year of Yixi as men-
tioned in ‘Lushan Huiyuan zhuan’ J# 111 % {# [The Biography of Lushan Hui-

yuan], in Gaoseng zhuan.
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lated the Mahasargha-vinaya brought back by Faxian at Daochang
Monastery in Jiankang. This led to the protracted debate on squat-
ting to eat centred at Zhihuan Monastery.”” The early-mid period of
the 420s was also the height of the debate on squatting to eat. Since
Faxian brought Mabdisargha-vinaya to China, no doubt he was one
of the focal points in this debate. In response to this debate, Faxian
may have chosen to avoid it by leaving the centre of the debate, and
so left Jiankang for Jingzhou. Faxian must have left Jiankang slightly
carlier than 423 CE, which was when the Mabisisaka-vinaya (that
is, Skt. Pasicavargika-vinaya) was translated into Chinese as Waufen
14, as discussed earlier.

Faxian left Jiankang before many of the Sanskrit texts he brought
back were translated. He may have kept these Sanskrit texts in
Jiankang instead of bringing them with him to Xin Monastery in
Jingzhou. Hence, he must have discontinued his translation activities
after the early-mid 420s. Since all the untranslated Sanskrit texts
brought back by Faxian were left in Jiankang, it would mean that the
records on Faxian’s list of scriptures in juan 2 of Chu sanzang ji jz,
discussed previously, would also have stopped before he left Jiankang
for Xin Monastery in Jingzhou.

Regarding the debate on squatting to eat, it was clear that Faxian
was not as enthusiastic as Daosheng and others who pushed for the
translation of Pasicavargika-vinaya. However, Faxian was not being
totally passive and evasive when choosing to go to Xin Monastery in
Jingzhou. He went there because of something that appealed to him,
namely, that Xin Monastery in Jingzhou was the centre of Kumaraji-
va’s newly translated text, Shisong i 5 [ Ten-Recitations Vinaya;
Skt. Dasabbinavira-vinaya). Beimoluocha’s PLEEZE X (Vimalaksa)
biography in the Gaoseng zhuan states:

Vimaliksa ... arrived in Guanzhong during the eighth year of Hong-
shi, during the Qin (406 CE). Kumarajiva respectfully hosted him
with a teacher’s courtesy, and Vimaliksa was also delighted to meet
him from afar. When Kumirajiva left the world, Vimalaksa then

* Yoshikawa, Liuchao jingshen shi yanjin, 115-27; Chen, ‘Qihuan si’, 38-54.
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travelled to the east of Guangzhong, remaining in Shouchun and
staying in Shirun Monastery. There the precept community gathered
from afar and expounded on the Vinaya. The Shisong lii translated
by Kumarajiva was fifty-eight juan, and the last recitation explained
the method of receiving the precepts as well as matters for accom-
plishing wholesome practices. It was named the ‘Shan song’ in accor-
dance with this essential content. Vimalaksa later sent it to Shirun,
where it became sixty-one juan. The last recitation was changed to
the ‘Pini song’, and that is why both these names are still extant.

PR ...... DU Zahas AR AR, T DA AERE, TR
BIBNIN. BRI, TR, ERNEE, Iba#sE, R
%%,@@ME.%H%%<+@>$AE+A% &, A
IR, KlRERR, BHRYE, £% GEH) . XEBIEAH,
Bz Nt —&, RIZ2—, E&ﬁa(ﬂﬁt)ﬁnm, Bl A7

Not long after, he went south to Jiangling, and dwelt at Xin Mon-
astery for the summer, lecturing on the Shisong lii. He mastered the
language of Han Chinese and was of acceptable and pleasant appear-
ance, so he did not make a manuscript, but expounded it directly.
Those who analysed the text and sought its principles gathered like a
thicket. Those who knew the rules and understood the proscriptions
were countless in number. The great propagation of the Vinaya
canon was due to the efforts of Vimaliksa. Huiguan from Daochang
[Monastery] deeply upheld the key principles and recorded the se-
verity of the inner proscriptions in the regulations. This was written
down in two juan and sent back to the capital. The monks and nuns
there studied and expanded upon it, and competed to write essays
about it. Those who heard it coined a saying: ‘Vimalaksa’s crude
words became Huiguan’s skilled record. The people of the capital
transcribed it, and paper became as costly as jade.” It is now presently
in circulation and will be the Dharma for later generations.

Pz, RTLRE, FRoe<f B2k, DRl (ol ) . BRI S, S,
EAEA, KRRIERE. HrORE, HARWA; BARNZEE, 8Ok
BR53. FEEORSA, Rz hth., B EBIRIE R S, s H Tl R AR
H, 58, RELN. MesE, s, REESH R
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After Kumarajiva passed away, Vimalaksa was the most influential
proponent of Shisong lii. He ‘expounded it directly’ KR E I at Xin
Monastery. Furthermore, due to Huiguan’s Z#l propagation, it
had a huge impact in the capital, Jiankang. That Faxian went to Xin
Monastery in Jingzhou during this time may be closely related to
studying the Shisong lii.

Many monastics were very accomplished after learning Shisong li
from Vimalaksa in Xin Monastery. Huiyou’s ¥k biography in the
Gaoseng ghuan states:

Shi Huiyou was from Jiangzuo. He renounced at a young age, dwell-
ing at Xin Monastery in Jiangling. As a child he was a practicing veg-
etarian, and his character was very upright and proper. After receiving
the precepts, he focused on the Vinaya rules. Once, when the Western
Vinaya master Vimaliksa came to Jiangling to broadly propagate the
Vinaya canon, Huiyou received teachings from the master. Contem-
plating on it for quite some time, he became very wise concerning the
Dasabbanavira-vinaya. Lecturing and teaching it continuously, there
was not a single Vznaya master in Shaanxi that did not take his teach-
ings as a model. Later, he died in Jiangling. He composed the Shisong
yishu (Commentary to the Shisong lii) in eight juan.

BEEER, TLAN. DHR, IWLREYSF. S g, 2M7H.
KEMER, SR R PYBI AT R S, AT, Kok
U, BRI 3236, DUBRERE, Ty R (), sl phas, PRy
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Also, in Tanbin’s &3 biography of the Gaoseng zhuan:

Shi Tanbin, lay surname Su, was from Nanyang. He renounced

0 Tang, Gaoseng zhuan, 63—64.
U Tang, Gaoseng zhuan, 4238.
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at the age of ten, and served his teacher Daoyi. Initially he lived in
Xin Monastery in Jiangling, listening to the sutras and treatises,
and learning the way of Chan meditation. ... He took his walking
staff and fastened his robes, travelling to different lands to ask about
the way. First, he proceeded to the capital, and then went to Wu
prefecture. He encountered Sengyie teaching the Shisong /i, and on
listening for a short time had a deeply penetrating realization.

BRSO, CERR, M. TR, FHEE DA, AL <F, 58
Kom, S PRIAL, FRFRMIAE. BB Athm, JhEss. &
fi3a0 (i), BEEDRE, BRREA 2

Records from the Meiso den sho indicate that Tanbin went to Xin
Monastery in Jiangling in the second year of Yuanjia (425 CE). It is
closer to our argument about the year Faxian went to Xin Monastery:

[Tanbin’s] original family name was Su. He was from Nanyang.
(Wang Jing states that he was from the capital.) He renounced when
over ten years old, and served the s7amana Daoyi as his disciple. He
was afflicted with a foot disease, and did not venture to travel to
the capital. In the second year of Yuanjia he went to Jiangling, and
lived in Xin Monastery, hearing the sutras and treatises, as well as
cultivating Chan meditation and precepts. On visiting the capital, he
encountered the Vinaya master Sengyie, who was at Wu lecturing on
the Shisong lii. He immediately went there and listened to him, and
after it was over he returned to the capital.

AYEER, FE A (BT ZEIRA) . BRI, FUPPTERS
o RBHIR, ANECRER. JUEE AR, JYEILRE, RURSESE, IREEAE
af, FASFRAL...... BN RUAK, (MG EAEN, 75535815, BTERE,
HEEEA.

At the time, many monastics who were upholding the Vinaya

52 Tang, Gaoseng ghuan, 290.
3 X no.77: 354.
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went south to Xin Monastery in Jingzhou after Kumarajiva passed
away and Yao Qin was destroyed. Tanjian’s 2% biography in the
Gaoseng ghuan states:

Shi Tanjian ... heard that the master Kumarajiva was in Guan[zhong],
so followed to study under him. Kumarajiva often said that Tanjian
was a person who could hear something once and immediately mem-
orize it. Later, he travelled and taught, reaching Jingzhou, where he
dwelt at Xin Monastery in Jiangling. At the ripe old age of sixty years,
his diligence became increasingly pure.

BRE .. BT AR, BURTEE, (R R R — BN, BT
HAE, 2 EN, (ETLREESF. S HENE, BhiTmR.

Dharmayasas, who was in Yao Qin, also arrived in Xin Monastery:
‘Later, Dharmayasa travelled south to Jiangling, where he dwelt at
Xin Monastery to strongly propagate the Chan teachings’.”> HB#& 1%
PR, 1RJR¥SF RoAMEIA. Dharmayasa had a disciple named Zhu
Fadu "7, who specialized in upholding the Hinayana precepts.
He slandered the Mahiyana, which had a huge impact at the time.*
Sengyou criticized this in his ‘Xzaocheng mixue Zhu Fadu zaoyi yi ji°
INFRERR B2 TE 7 B4EEL [Records on the Hinayana Extremist Zhu
Fadu’s Fabrication of Deviant Practices].””

In short, after Kumirajiva passed away and Yao Qin was de-
stroyed, Xin Monastery in Jingzhou gradually became the centre for
the study of Vinaya. This was especially so as Vimalaksa was propa-
gating Shisong l7i in Xin Monastery, which became the foremost hub
for the study of Shisong lii during the 420s.

It is well knowing that during the Southern and Northern dynas-
ties, the situation of Vinaya in Chinese Buddhism was as follows: the

> Tang, Gaoseng zhuan, 273.

5 Tang, 42.

¢ Tang, 42-43. The Gaoseng zhuan biography of Tanmoyeshe SR
(Dharmayasas) mentions Zhu Fadu in an appended biography.

57 Su and Xiao, Chu sanzang ji ji, 232-33.
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Southern dynasties mainly used Shisong li, the early-mid period of
the Northern dynasties mainly used Mobe sengqi lii, and Sifen i V4
77 [Four-Part Vinaya] was mainly used during the mid-late period
of the Northern dynasties. This basic division gradually took place
during the first half of the fifth century. In the early fifth century,
Shisong lii was translated in Chang’an in the north. In the subse-
quent twenty years, Mobe sengqi lii and Wufen lii were successively
translated in Jiankang in the south. Shortly after Shisong [z was trans-
lated, Yao Qin was destroyed and the north was frequently at war and
chaos. Shisong lii was not wide-spread in the north. It was Vimaliksa
who brought it to Xin Monastery in Jingzhou and spread it to the
Southern dynasties from there, then finally established Shisong /i’s
important status in the Southern dynasties. Since Mobe sengqi lii
and Waufen lii were translated in Jiankang, due to being drawn into
the debate on squatting to eat and other issues and being caught in
the dispute between Chinese and foreigners, their broad acceptance
in the Southern dynasties was quite limited. This in turn created an
opportunity for the Shisong [ in the south.

Even though the Mobe sengqi lii brought back by Faxian did
not set down roots in the Southern dynasties, it should have been
transmitted to Jingzhou when Faxian went to Xin Monastery in the
420s, when its Chinese translation was completed. Jingzhou was the
place where north and south met. It was also a crucial place for the
study of Vinaya. This provided great conditions for the outward
spread of Mobe sengqi lii, especially its circulation in the northern
regions. In addition, approximately twenty years after Faxian arrived
in Xin Monastery, the persecution of Buddhism by Emperor Taiwu
of Northern Wei broke out on a large scale in northern China. After
the persecution of Buddhism, there was an urgent need among the
monastics for the restoration of Vinaya. This provided a good
opportunity for Mobe sengqi lii to establish its dominance during
the early-mid Northern dynasties. Zhidao’s &% biography in the
Gaoseng ghuan states:

In the past, Wei Lu persecuted the Buddha Dharma, and while later
generations restored its glory, there were many faults with the trans-
mission of the precepts. Zhidao therefore made vows to propagate
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and disseminate it, not fearing difficulties or hardship. He brought
together over ten people of like resolve, and went to Hulao. He gath-
ered scholars of the way from the five prefectures of Luo, Qin, Yong,
Huai and Yu, to meet together at Yinshui Monastery, where they lec-
tured on the Vinaya and illuminated the precepts, then explained the
Dharma of receiving [the precepts]. The integrity of the monastic
discipline in the illegitimate regime was due to Zhidao’s efforts.

JelRF LS A MR IR, 1R I B, Tz 0. R S AE, AR
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After Emperor Taiwu of Northern Wei’s persecution of Bud-
dhism, in order to revive the Vinaya, Zhidao conducted the large-
scale event in the north where he ‘lectured on the Vinaya and illu-
minated the precepts, then explained the Dharma of receiving [the
precepts]” (AR , HHISZIX). Mobe senggi li finally established
its position in the early-mid Northern dynasties. Composed in the
early Northern Qi period, ‘Shi lao zhi’ FE#Z & [Treatise on Buddhism
and Daoism] in Wez shu & [Book of Wei] states:

The sramana Faxian regretted that the Vinaya canon was incom-
plete, and travelled from Chang’an to India. Passing through over
thirty countries, wherever there were sutras and Vinayas he would
study the language of the texts, translate them and put them into
writing. ... His Vinayas were fluently translated, but these were
unable to be completely accurate. Arriving in Jiangnan, he then
discussed and edited them with the Indian meditation master
Buddhabhadra. This was the [Mobe] sengg: lii, which while fully
completed in the past, is received and upheld by sramanas of the
present day.

PR, MEEAR, BRLER. B=1RE, BAHLHZ
&, SHEGE, R HOprfS, AeRAERIE. 211w,

% Tang, Gaoseng zhuan, 435.
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The statement that Mobe sengqi lii ‘is received and upheld by
Sramanas of the present day’ (Zy5VPFIFF3Z) reflects the situation
from Northern Wei to early Northern Qi. All in all, there was a direct
relationship between Faxian’s propagation of Mobe sengqgi lii and
its enormous impact during the early-mid period of the Northern
dynasties, after it was transmitted to China.

Conclusion

Many of the arguments concerning the life of Faxian in the present
paper are of a speculative nature. However, we believe that, in gen-
eral, two points are certain. First, in 399 CE, Faxian set out for India
and other places in South Asia in search of Vinaya. He went out
shortly after receiving full ordination, which was around the age of
twenty, at the prime of his life. Second, he already left for Xin Mon-
astery in Jingzhou before translation of Waufen lii was completed in
Jiankang in 423 CE.

The two points above conform to and can be linked up with
various extant historical materials. Both Chu sanzang ji ji and
Gaoseng zhuan are based on and further elaborate the account
of point one. After receiving full ordination, Faxian bemoaned
that the precepts were incomplete, and therefore set out from
Chang’an to seek the precepts. Even if we base our arguments on
textual sources like Gaoseng zhuan and consider that Faxian already
‘passed away’ before 423 CE, it could still explain point two. Faxian
definitely left for Xin Monastery in Jingzhou before 423 CE. Re-
gardless of the age at which Faxian passed away, whether it was over
eighty years old, or in his forties and fifties as proposed by Chen
Yuan, it would only affect the length of time which Faxian was at
Xin monastery in Jingzhou. (The character ‘ba’ J\ [eight] from

57 Tsukamoto, Wez shu Shi laozhi yanjin, 105.
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the statement ‘eighty-six years” H/\ 1A 7N from Faxian’s biog-
raphy in the Chu sanzang ji ji could possibly be the character sz’
Y [four] originally. Hence, the statement could be ‘forty-six years’
EMKPU+A7N instead. When transcribing the text, issues like the
print of the outer square ‘I’ of the character ‘sz’ P4 might be too
faded to see, hence mistaken for ‘ba’ J\. It is also possible that this
error was carried over and impacted the compilation of Gaoseng
zhuan).

Three conclusions can be drawn from the above two points:

First of all, Faxian was born around the time of the 370s. During
this time, the religious practice of giving novice precepts to young
children to prevent premature death already emerged in northern
China. Children receiving the novice precepts for this reason did not
do so in order to renounce in the future. They also did not live in
monasteries after receiving the novice precepts.

Secondly, Liu Yu was pronounced emperor and established the
Liu Song dynasty in 420 CE. In the early 420s, when Faxian was in
his forties, he left the capital of Liu Song, Jiankang, and went up
north to Xin Monastery in Jingzhou. The reasons for this move were,
firstly, to avoid the debate among the Buddhist circle in Jiankang
on squatting to eat, which was caused by the Mobe senggi lii, a text
which he brought back and helped translate. The second reason was
to fulfil his wish of returning to his homeland. Xin Monastery was
appealing to Faxian, as it was the centre of the study of Vinaya at
the time, especially for the propagation of Shisong l7. That was why
Faxian left Jiankang, even though the translations of the Sanskrit
sutras and Vinayas he brought back were not yet finished.

Lastly, when Faxian arrived in Xin Monastery in early the 420s,
he encountered Shisong lii, as well as its thought and study brought
to Jingzhou from Chang’an in the north by Kumirajiva’s Sangha.
Meanwhile, Faxian also disseminated the newly translated Mobke
sengqi Ui as well as its thought and study from Jiankang down south
to Xin Monastery in Jingzhou. At that time, Xin Monastery in Jing-
zhou became a place where the thought and study of the Vinaya in
the north and south converged. If Faxian passed away in his forties or
fifties (in the case of his age being forty-six years old), it would mean
that Faxian did not live to return north to his homeland in Chang’an.
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If Faxian passed away when he was over eighty years old, then it
would mean that he decided to settle in Jingzhou and lived in Xin
Monastery for a long time.

In summary, Faxian received the novice precepts at a young age.
However, he did not live in the monastery afterwards. The purpose
for his family’s decision to have him receive the novice precepts was
not for him to renounce as a monastic, but simply to prevent him
from dying of illness at a young age. This particular religious practice
during the Eastern Jin period is worthy of our attention. Further-
more, after receiving full ordination as an adult, Faxian bemoaned
that the precepts were incomplete. He was also concerned about
whether he truly received the precepts. These were the important
factors that drove his desire to travel to the West in search of the
Dharma and Vinaya. Therefore, Faxian must have left for India
in his prime, shortly after receiving full ordination. It would have
been impossible for him to wait until later in life, in his sixties, to
then travel to the West along with colleagues of similar age. The
basis of the current view that Faxian travelled to the West later in
life is mainly based on deduction of his death year and age of death.
However, there appears to be room for discussion on his age of death
and the year in which he passed away at Xin Monastery, Jingzhou.
Lastly, Faxian felt the urge to leave the capital, Jiankang, for Xin
Monastery in Jingzhou without finishing the translation of all the
scriptures he brought back. This directly connects with the situation
at the time, that there was a group of monastics from the north
bringing Kumarajiva’s new translation of Shisong /i down south to
Xin Monastery and stationing there. In addition, Faxian also brought
the newly translated Mobe sengqi li from Jiankang along with him
to Jingzhou. Jingzhou was the place where the north and south
converged. Faxian lived in Xin Monastery later in his life. He was
an important founding force in the exchanges between precepts in
the north and south, that is, the Mobe sengqi li, popular during the
early-mid period of the Northern dynasties, and Shisong /i, popular
during the Southern dynasties.
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(Dharma-searching)’
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Abstract: The present article starts by evoking various forms of pil-
grimage in major world religions and the religious needs that could
be fulfilled through pilgrimage, including purification of the soul,
communion with the divine and worship of sacred lands. Under
this general context, the article delves into pilgrimage in Chinese
Buddhism regarding its spread into China, and its rise and historical
development. Faxian, as the first India-bound Chinese Buddhist
who wrote a travelogue, exerted clear influences on later pilgrims as
an exemplary pilgrim. In particular, we should pay attention to Fax-
ian’s intention of pilgrimage, which bears on the search of canonical
Vinaya texts rather than the fulfilment of abstract religious needs
such as salvation. After Faxian, numerous pilgrims have undertaken
pilgrimages to the Western Regions, including Xuanzang, Yijing and
monks recorded in Da Tang Xiyu giufa gaoseng zhuan RIEVGIHRZL
=l by Yijing 5 and Nitro gubo junrei koki NJFERIEEITR
by the Japanese monk Ennin [B{=. Regardless of the historical reality,
we could at least observe, on the textual level, that giufa (the search

This paper was published in Hualin International Journal of Buddbist
Studies, 2.1 (2019): 45-94.

224 From Xiangynan to Ceylon: The Life and Legacy of the Chinese Buddbist monk Faxian (337-422): 224-273
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of Dharma) represents the main objective for Chinese pilgrims. This
characteristic sets Chinese Buddhist pilgrimage apart from other
religions and even from Tibetan Buddhism, for which gzufa is never
a common goal. Does this imply that giufa was the mainstream form
of pilgrimage in Chinese Buddhism and in other Buddhist traditions
in East Asia influenced by Chinese Buddhism (e.g. Korean and Japa-
nese Buddhism)? Could there be a difference between an elite and a
non-elite form of pilgrimage? The present article will investigate the
influence of the g7ufa tradition that was inspired by Faxian’s travel-
ogue; and through this discussion, reveal some traits about Chinese
Buddhism in general.

I.  Pilgrimage: What is it for?

Be it a local cult or an institutionalized religion, as long as a group
is deemed sacred by its followers, it can be associated with certain
locations. This could be a place where the founder or the early disci-
ples travelled, performed miracles or experienced transformations; or
a place significant for the doctrine or other elements of that religion.
Throughout history, the sacred status accorded to such places has
attracted a great number of followers who, through rituals or prac-
tices, would attempt to enter into communion with the site. We can
find this phenomenon in medieval Europe, but also in Far East and
pre-Columbian America. It is a religious phenomenon common to
humankind and present in every social group that has reached a certain
degree of development.' Literature is also brimming with references
to sacred sites and their legends. The Canterbury Tales by Geoftrey
Chaucer (1342-1400)* or Pilgrim’s Progress penned by John Bunyan
(1628-1688) are just two examples. In this last work, the protagonist
undertakes a pilgrimage that symbolize the spiritual purification of
Christianity, as the protagonist experiences repentance, conversion,
and eventually redemption.’ For modern scholars, these sites are valu-

' Turner, Image, xxix—xxx.

> For more on this topic in Chinese, please see Huang, Kanteboli gushi ji.
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able sources to study the ritual, doctrine and history of a religion.* In
China, for instance, mountains are a common object of worship for
Buddhists, Daoists and folk religious followers.> By studying their be-
haviours, especially through anthropological methods, we can tap into
a new perspective to study the ancient pilgrimage from China to India.
We can also use this new perspective in our reading of the pilgrimage
writing and discover nuances that we are prone to ignore.

I.1 Faxian and His Legacies

Foreign missionaries from the Indian subcontinent played a vital
role in transmitting Buddhism to China, but Chinese Buddhists had

3 The Pilgrim’s Progress is a Christian allegory and one of the earliest Western

novels translated into Chinese. It played an important role in the transmission of
Christianity during the late Qing period. For the studies of its Chinese translation,
see Wu, Yingguo chuanjiaoshi. The Pilgrim’s Progress also bears a number of sim-
ilarities with the Chinese classic Journey to the West. For comparative studies, see
Chen, Pingxing bijiao. Also see Pang, Jingshen zhigui.

*  There is plenty of research in Chinese that bears on the Christian and Mid-
dle-Eastern pilgrimage: Huang, Tanwei; Wang, Chaosheng xing; Zhang, Shehui
gengyuan; Jia, Cishan yuanzbu, chapter one. There are relatively few studies
that compare Buddhist pilgrimage with the pilgrimage in Western European and
Middle Eastern religions, but there are comparative studies that involve Asian
folk religions, such as: Huang, Chaosheng yu jinxiang. For Buddhist pilgrimage
among Yunnan ethnical minorities, see Zhang and Gao, Jinggu ‘foj7’.

> In the past decade, there has been an increasing amount of research on
popular rituals, including incense-offering at sacred mountains. For instance:
Zhang, Jingxiang. On the mountain worship in the same area and its character-
istics, see Wu, Miaofeng shan. Zhang, Wubui Yanjiu; Zhang, Zhongguo shebui
Jiegou. For the incense-offering in Central China, see Can, Jinxiang zhi lii. For
pilgrimage rituals in Tai Mountain, see Meng, Dil#; Liu, Miaobui. For pilgrim-
age rituals in Southern Fujian, see Fan and Lin, Ming Tai gongmiao; Lin, Mazu;
Yao, Mazu. For the mountain incense-offering in E’mei Mountain in Southwest
China, see the studies on the incense fair in Baoguo Monastery, included in Fan,

E’mei shan.
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also been travelling in the reverse direction, namely, towards Central
Asia and India, in search of the Buddhist teachings. Zhu Shixing
K147 (203-282),¢ a monk from China proper, is the earliest record-
ed Chinese pilgrim who reached Central Asia or India. According to
the anonymous Fangguang jing ji TWOCASHE (Record on Sutra of the
Emission of Light), Zhu Shixing travelled to the Kingdom of Khotan
in 260 in his quest for the ninety-volume Fangguang banruo jing i
MK [Light-Emitting Prajfia Sazra)’. It is noteworthy that Zhu
Shixing seems keener on seeking Buddhist scriptures than visiting
sacred sites. Tang Yongtong &Y observantly pointed out that this
peculiarity about Zhu Shixing’s journey may have influenced the
future Buddhists—at least certain groups of Buddhists—in the way
they perform pilgrimages.®

As Tang Yongtong suggested, Zhu Shixing was the original para-
gon who inspired later Buddhist elites to travel to India and search
for Buddhist scriptures. The figure with an even greater influence,
however, was Faxian 758 (trad. 337-ca. 423) born a century after
Zhu Shixing. Let us now look at Faxian’s pilgrimage. In the process, I
want to point out some features about his pilgrimage that have thus
far been somehow overlooked.

We know little about Faxian’s family background.” It is said

¢ Zhu Shixing is a monk but is not known for his monastic name, because

early monastics did not yet have the tradition of acquiring a monastic name in
China. See Yan, Faming, 88. For Zhu Shixing’s biography, see Chu sanzang ji ji,
T'no. 2149, 55: 7.47c11-25.

7 Chu sangang ji ji, T no. 2149, 55: 7.47c¢11-25. For Zhu Shixing’s achieve-
ment, see Tang, Fojiao shi, 86-87.

$  Tang, Fojiao shi, 86-87. Tang Yongtong writes, ‘Shixing is called “fofa zhe”
(a man of Dharma) because of his scholarly achievement. He did not follow the
tradition of the Eastern Han Dynasty [that emphasized] fasting and rituals. Four
hundred years later, Xuanzang disregarded the danger and travelled to the West
in pursuit of Shig: di lun (Skt. Yogacarabbiimi-sastra). [Shixing and Xuanzang]
differed in their achievements but their spirit and aspiration indeed match with
each other.’

9

For Faxian’s biographical sources, see Chu sanzang ji ji, T no. 2149, 55: 15.,
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that he entered the monastery at the age of three and became fully
ordained at twenty. Faxian’s life would have been quite uneventful
if not for his great journey to India and the adventurous episode
recorded in his biography.’” We also know from his travelogue'! that
he went to India because he ‘lamented over the inadequacy of Vinaya
texts [in China]” 5.2 In other words, Faxian shared a simi-
lar sense of mission with Zhu Shixing, in that both were searching for
a particular collection of Buddhist texts.

Tang Yongtong proposed to divide the early pilgrimages into four
categories: the pilgrims searching for Buddhist texts (e.g. Zhi Faling ¢
{238 [active: 392-418]); those who aspired to study after great Indian
masters (e.g. Yu Falan T1%#, Zhiyan 2j#); the pilgrims with a goal
to visit sacred sites (e.g. Baoyun B2, Zhimeng '), or those who
wanted to invite masters to China to spread the Dharma (e.g. Zhi
Faling)"’. We can simply conflate four categories into two: the search for
teachings (either through Buddhist text or discipleship) and the wor-
ship of sacred sites. In Faxian’s case, if we disregard his occasional visits
to sacred sites in India, he would roughly fall into the first category.

111b-112b. Also see Gaoseng zhuan, T no. 2059, 50: 3.337b-338b. For Faxian’s
biographical studies, see Tang, Fojiao shi, 212-214; Zhang, Faxian, 1-4; Hu-von
Hiniiber, Faxian, 150-52.

1% For the original record of this anecdote, see Faxian ghuan in Chu sanzang
Jiji, Tno. 2149, 55: 15.111c6-11.

"' Many researchers have investigated the title of Faxian’s travelogue. See
Zhang, Faxian, 5-8; Guo, ‘Faxian’, 201-06. For the sake of convenience, I will
only cite passages from the most commonly used Foguo ji rather than Faxian
zhuan included in Gaoseng zhuan, which draws heavily from Foguo ji; see my
work for elaboration: Ji, Huijiao, 156-59.

2 Gaoseng Faxian zhuan, T no. 2085, S1: 1.857a6. This passage originally
came from Faxian zhuan, the fifteenth juan of Chu sanzang ji, which says ‘%
BEASHAEBR’ (T no. 2145, 55: 15.111c¢12). The source from which the Gaoseng
zhuan borrowed is unknown. This article uses Fogno ji. Huijiao’s later work
Gaoseng zhuan includes an expanded record of Faxian; see my work on Gaoseng
zhuan: Ji, Huijiao, 159.

3 Tang, Fojiao shi, 210.
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The first kind of pilgrimage has inspired generations of Buddhists.
Shi Fayong F#/A 5, for instance, traveled to India with his twenty-five
companions. He not only safely returned to China but continued
translating Buddhist texts upon his return and wrote a travelogue
(now lost). Shi Fayong’s original inspiration was precisely Faxian.'*
Likewise, Tang Dynasty monks Xuanzang %% (600-664) and
Yijing & (635-713) also revered Faxian as their inspiration.

According to Da Tang Da Ci'en si sanzang fashi zhuan KJFEK
R ST =J8IART{E [Biography of the Tripitaka Master of the Great
Ci’en Monastery of the Great Tang Dynasty]. Xuanzang travelled
to India not only to seek Yogacarabbimi-sastra SR but also,
in Xuanzang’s own words, follow the tradition started by Faxian
and other like-minded pilgrims.”® In another case, according to
Zhisheng’s 251 (active circa 730) record, the famous pilgrim Yijing,
as a teenager, greatly admired Faxian and Xuanzang and vowed to
‘seck the Dharma’ (g7#fa *KiX%) one day in the Western Regions.'¢

What are the commonalities that connect these three famous
pilgrims? First of all, like Zhu Shixing, they all wanted to contribute
to Buddhism by bringing back Buddhist texts. Secondly, they were
all scholar-monks and—with the exception of Faxian—all descended
from a family of scholars."” Their family background influenced
their education and worldview, but also determined their financial

Y Chu sanzang ji ji, T no. 2145, 55: 15.113c18-19: BV PITARIE Hal Y
Eah=20HE

' Da Tang Da Ci'en si sanzang fashi zhuan, T no. 2053, 50: 1.222¢6-8: Hik
B BBz L, BRESRIRERRA:, SEEUMEA, BEAEER? KUREE
.

' Kaiyuan shijiao lu, T no. 2154, 55: 9.68b7-8: (&) F A LS VIR,
78 2 Mt X852 mJEL. This same passage is also recorded in Song gaoseng
zhuan, T no. 2061, 50: 1.710b10-11. But two texts do not agree on Yijing’s age
when he decided to travel; see Wang, Nanbai jigui neifa zhuan, 4-5.

7" Yijing’s great-great grandfather was the governor of the commandery of
Dongqi; see Emperor Zhongzong’s ‘Longxing sanzang shengjiao xu’ HE Bl =
BEY¥, Wang, Nanbai jigui neifa zhuan, 3. Xuanzang also descended from a
family of Confucian scholars; see Ji, X¢yx ji, 103-04, where Ji Xianlin pointed
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capacity. Thirdly, all three eventually returned to China and used
their proficiency in Indic languages to translate Buddhist scriptures
and help develop the Chinese Buddhist canon.' Lastly, they all left
a travelogue.” These commonalities are noteworthy because they
are deeply embedded in the popular representation of Indian-bound
Chinese Buddhist pilgrims. According to this representation, a
pilgrim travels to search for Buddhist texts and ‘authentic texts’
(zhenjing FAL); ideally, he should also return to China and become
a translator. Therefore, the Chinese word for ‘pilgrimage’ (chaosheng
#HE) became gradually replaced by the word ‘the search of Dharma’
(qiufa Ki%). In other words, ginfa seng, or ‘dharma-seeker monk’
gradually became the standard representation of a pilgrim, shaped by
the unique cultural conditions of Chinese Buddhism at the time. It
represents a pilgrim who is determined to search for ‘authentic texts’,
resists the temptation to remain in the sacred land of India, and re-
turns to China to start a career of translation. If possible, he would
also write a travelogue.

Returning to our previous discussion, we can now see that as far
as intellectual elites and their writings are concerned, giufa seems
to have developed into a standardized religious ritual and behavior,
pioneered by Faxian. Faxian’s goal, as mentioned earlier, was to
search for a particular type of Buddhist texts. We can find passages
in Gaoseng Faxian zhuan @f§TE#E [Biography of the Eminent

out, ‘Xuanzang completely inherited the family tradition of Confucian learning,
unlike later monks who entered the monastic order due to the family poverty.’

'8 For studying the trade route between China and India, the following three
sources are the most important and also the most convenient references (in addi-
tion to Faxian’s Foguo ji): Xuanzang, Da Tang Xiyu ji, T no. 2087 (for the anno-
tated version, see Ji, Xiyu ji); Yijing, Nanhai jigui neifa ghuan, T no. 2125 (for
the annotated version, see Wang, Nanhai jigui neifa zhuan); and Yijing, Da Tang
Xiyu qinfa gaoseng zhuan, T no. 2066 (for annotated version, see Wang, Da Tang
Xiyu qiufa gaoseng ghuan).

" Xuanzang and Yijing are acknowledged as the master translators in China,
but Faxian also made his contribution to the scriptural translation; see Zhang,

Sengren yanjin, 48-51.
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Monk Faxian] in which Faxian explicitly states that his goal was to
‘seek Dharma’.* But it is Xuanzang who fully embodied the ideal of
a giufa monk. A standard biography for Xuanzang records that when
his mother gave birth to him, she saw a Buddhist master dressed in
white and traveling westward. The monk said he was ‘travelling
to seek Dharma’ #KiE#Z.? In addition, whenever Xuanzang
was asked about his identity, he invariably said he came for ‘seeking
Dharma’ (and not for pilgrimage or other reasons).” This response
reflects a clear identity with which Xuanzang associated himself.

From this perspective, we can better appreciate Yijing’s decision
to title his book Da Tang Xiyu qiufa gaoseng zhuan KIEVEIBRIE
=18 (Great Tang Chronicle of Eminent Monks who Traveled to
the West Seeking the Dharma), a collection of biographies of Chinese
monks who have been to the Western Regions. Additionally, the
ideal of gzufa monk later spread to Korea and Japan.”

This particular tradition of pilgrimage, started by Faxian and fos-
tered by later travelers such as Xuanzang and Yijing, conveys an ide-
alistic vision about pilgrimage, though it may not be fully accurate.
On the one hand, this tradition inspired a great number of Buddhist
monks to join the cause, but at the same time, it overshadowed non-

* Gaoseng Faxian zhuan, T no. 2085, 5S1: 866a4-5.

* Da Tang Da Cien si sanzang fashi ghuan, T no. 2019, 50: 1.222c14-15.
The same passage is recorded in his ‘conduct account’ (xingzhuang 17iR). See Da
Tang gu sanzang Xuanzang fashi xingghuang, T no. 2052, 50: 214c15-18.

* Da Tang Da Ci'en si sanzang fashi zhuan, T no. 2019, 50: 1.215¢27-28;
216a8; 223a10; 223b26-27; no. 50: 234a24-25; no. S0: 273c4. Emperor Taizong
also said Xuanzang travelled to the West for ‘giufa’ and not for other reasons
(T no. 50: 253a13-14).

% Gakhun Z+& (%3, active in early thirteenth). Haedong goseungjeon g3
= 8{8. T no. 2065. In this work, Gakhun commented on a number of monks
travelling to China or India for ‘gsufa’. Examples could be found in: 7"no. 2065,
50:2.1020a23-24, 1020b16, 1022a28. Similar instances could be found in the
Japanese work: Ennin FI{= (Jikaku Daishi 2852 KHli, 7942-864), Nitto Guho
Junrei Koki NJFERIEFEITEL. For the academic studies on Ennin’s text, see
Katsutoshi, Nitto Gubo Junrei Kok:.
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elite Buddhists who pilgrimed for various other reasons. Non-elite
pilgrimages, however, were in reality more common and dynamic
than their elite counterpart.

I.2 A Wider Context: Dharma-Seeker Monks during the Jin and
Tang Dynasty

Mingseng zhuan #1414 [Biographies of Famous Monks], composed
by the famous monk Baochang #Mg (465?-?) during the Southern
Dynasties (420-589), is no longer extant, but thanks to the Japanese
monk Sosho ¥ (1202-1278) who took some excerpts from the
Mingseng ghuan in 1235*, we could still glimpse its twenty-sixth
chapter titled ‘Austere Practices of Dharma-Searching and Translat-
ing’ FAMAEEHT. The chapter contains the biographies of eleven
giufa monks who reached the Western Regions during the Eastern Jin
(265-420) and Qi Dynasty (479-502).° The fact that ‘giufa monks’
stands alone as a separate theme seems to acknowledge that giufa, as
an ascetic practice, had already become a recognizable tradition. On
the other hand, Biographies of Eminent Monks w=15f% [Biographies
of Eminent Monks composed by Huijiao & (497-554) during
the Liang Dynasty (502-557), though based on Mingseng zhuan,
intriguingly chose to omit the category of ‘giufa monks’. We can at-
tribute this omission to Huijiao’s decision to simplify the taxonomy,*

* The catalogue is included in Manji Dai Nippon zoku zokyo TH A AR,
no. 77. But this edition contains numerous mistakes, as pointed out by Ding,
‘Mingseng zhuan’.

» These monks are: Zhu Fonian "3 from Chang’an during Jin; Faxian {2
#ifrom Daochang Monastery during Jin; Zhu Fawei *2i%#E from Andong Mon-
astery during Jin; Sengbiao f§% from Tongxuan Monastery during Jin and Wu;
Zhiyan & from Zhiyuan Monastery during Song; Baoyun #% from Daoc-
hang Monastery during Song; Zhimeng #'## from Dingling Shang Monastery
during Song; Fayong %% from Huanglong during Song; Daopu ¥ from Ga-
ochang during Song; Fasheng %% from Qichang during Song; Faxian ik from
Dingling Shang Monastery during Qi. X no. 77: 350a14-20.

% Ji, Huijiao, 118-12; 210-15. Gaoseng zhuan’s structure is also largely influ-
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but perhaps it also reflects his differing attitude from Baochang vs-
a-vis the giufa practice. But Huijiao, as much as we can know about
him from the available sources, is relatively unknown compared to
the prolific and distinguished Baochang.”” This disparity perhaps also
suggests that Buddhists with different social status and knowledge
structure may harbor different attitudes towards the gzufa model. I
will elaborate on this point later on.

By skimming through the biographies in Mingseng zhuan, we
can see that not all monks are concerned with seeking Dharma or
translating scriptures. In fact, if we do a comprehensive survey on
Buddhist pilgrims during the Jin and Tang Dynasty who travelled to
the Western Regions (see Appendix I), we can discover a multitude
of reasons for pilgrimage. The present survey includes twenty-six
monks. Thirteen among them show a clear or ambiguous goal to
seek Buddhist scriptures and teachings; five visited sacred sites, two
of which overlap with the first category; six are unknown for their
motivation. The survey reveals that giufa monks occupy almost
half of all cases, but the pilgrims who visited sacred sites also feature
prominently in the survey. In particular, Fasheng i%/#* and Faxian
{20k stated respectively that they were inspired by Zhimeng %'
and Sengmeng 8%, suggesting that they were following a tradition
that existed separately from the gzufa tradition.

In the record by Faxian, Xuanzang and Yijing, we find numerous
references to their pilgrimage in sacred sites, but we also have records
of pilgrims with less stature who also participated in worship rituals
during their pilgrimage, such as Sengbiao 4% and Hulan Zi# ()
who practiced the alms-bowl offering.*

enced by Mingseng ghuan, though it simplified the structure and removed several
categories.

¥ Ji, Huijiao, 36-40.

3 Meiso den sho, X no. 77: 1.358c17-18: MYDFIRE, FEANSIE. HigEwhid,

» Gaoseng zhuan, T no. 2059, 50: 13.411b28-29: Jeifhi /A VGz, Hil 3 5.
TrENS, SHBEEE.

0 Meiso den sho, X no. 77: 1.358, b13-16: [ VP EIA Bk, $hS ek &2
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There are certainly more reasons to start a pilgrimage. For in-
stance, some travelers harboured the wish to meet prominent masters
in the Western Regions, including Zhiyan &f#, Zuqu Jinsheng {H
IRHUE (?-464) and Huilan Z% (d.u.); these last two respectively
became the disciple of Buddhasena #EFEHTK (d.u.) and Damo Biqiu
ZELE R (d.u.). There is another kind of motive recorded in Baoy-
un’s B (376-449) biography in Meiso den sho. Baoyun went on
a pilgrimage because he had killed a calf when he ‘carried stones and
worked the earth’ (B 1). His ‘remorse and melancholy’ PR
TR pressed him to travel to India so that he could ‘witness miracles
and perform repentances’ (ARF&EFIEE, 4517 H#1).>!

This last motive may seem rare, especially among elite Buddhists,
but it reflects the ritual aspect of Buddhism that emphasizes repen-
tance and abstinence. Its popularity among non-elite Buddhists
far exceeds what we tend to believe. For proof, it suffices to regard
contemporary Mongolian and Tibetan Buddhists whose pilgrimage
invariably has to do with repentance and salvation. But this motive is
seldom written down in both official and popular record. What this
suggests is that there is not only a gap that divides the popular and
the official representation of Buddhist pilgrimage, but also between
the popular record and the historical reality itself.

Repentance is also an important theme in the novel Journey to the
West Vi#fiisc. For instance, the protagonist Tangseng, Xuanzang’s
fictional counterpart, used to be a monk named Jinchanzi in his pre-
vious life. Jinchanzi once ‘listened mindlessly to Buddha’s sermon’
and as a consequence, he is reborn as Tangseng and has to overcome
countless obstacles for repenting the past sin.*> His disciples also
committed transgressions in one way or another: Sun Xingzhe f4
17# ravaged the Heavenly Palace; Zhu Wuneng #4154E flirted with
Chang’e; Sha Seng 79 broke the precious glazed lamp while the

SF, THA B AR EALESR. PRI BN, A T ERERESR. (SN, RABRE.
PRI R, TR PEBR s, SREGHE.

3 Meiso den sho, X no. 77: 1.358c8-11. Also see Zhang, Sengren yanjin,
48-50.

2 Li, Xiyou ji, 203.
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White Dragon Horse HAER set a precious pearl on fire. Their
pilgrimage, therefore, is tantamount to a journey of repentance and
represents a common type of pilgrimage in China. It is only in the
elite writing that repentance becomes stripped of its importance.

We should also be mindful that the survey only used a limited
sample group. For instance, Shi Fayong travelled with twenty-five
companions and Shi Fasheng with twenty-nine fellow travelers, but
among them only a handful returned to China and left evidence
of their journey. Most travelers, however, did not even reach India.
They either died from illness or abandoned their journey for miscel-
laneous reasons. But even among the travelers who reached India,
many chose to remain in India rather than return to China, which
is perceived as the borderland in the Buddhist world. We could not
know the exact motive behind each pilgrimage, but it is perhaps plau-
sible to assume that pilgrims who visited sacred places outnumber
those who searched for the Buddhist teachings. After all, Buddhism
is a religion that demands faith and comprises more Buddhists who
perform rituals than those who study and translate Buddhist texts, as
it is case among Mongolian and Tibetan pilgrims today. But without
sufficient evidence, we shall leave this matter aside for now.

I.3 A Larger Context: Dharma-Seeker Monks in Tang

The Tang Dynasty saw two great monk-travelers who followed Fax-
ian’s footsteps: Xuanzang and Yijing. They were among an increasing
number of monk-travelers that flourished during this period, thanks
to the improved means of transportation between India and China.
We have biographies of these traveler-monks in Da Tang Xiyu qiufa
gaoseng zhuan RIFVIISRIER M (Great Tang Chronicle of Emi-
nent Monks who Traveled to the West Seeking the Dharma), which
includes sixty monks who travelled to the Western Regions, India
or Southern Sea. By examining closely these precious records (see
Appendix II), some surprising discoveries could emerge from the
seemingly banal details.
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I. 3.1 The Forgotten Q:ufa Monks

In the popular culture, Xuanzang stands as the singular icon for
all Buddhist pilgrims. In academia, scholars hardly know better than
the general public and are familiar only with such famous pilgrims
as Faxian and Yijing. But these figures, even though familiar to us,
are the rarest cases. In reality, the percentage of pilgrims who safely
returned to China is staggeringly low. For every twenty or thirty
pilgrims, only one or two returned to China. It is even rarer to find
returned pilgrims who would translate scriptures and write about
their journey. Faxian, Xuanzang and Yijing are only the visible tip of
a colossal iceberg composed of countless pilgrims who never accom-
plished their goal and sank to the oblivion of history.

We can find many ‘failed’ pilgrims in Yijing’s record. For instance,
Daosheng %42 (d.u.) traveled through Tibet and reached India
during the last year of the Zhenguan HB era (627-649). After
visiting sacred sites in India, Daosheng commenced his studies at the
Nilanda University. He was known for his erudition and impressed
even the king Bhaskaravarman.” Daosheng later settled down in a
Theravada monastery and spent years studying foundational Bud-
dhist doctrines. When Daosheng decided to return to China, he
brought along many scriptures and intended to translate them upon
his return. Unfortunately, when Daosheng passed through Nepal, he
caught a disease and died at the age of fifty. If a master such as Daos-
heng had returned to China, his outstanding education would have
prepared him to become an important translator and a prominent
figure in the history of Buddhism.

Another lamentable traveler is Xuanhui Z®& (d.u.). He came
from a prestigious family and was still young when he reached India.
In India, his scholarship won the admiration of kings from several
kingdom. Like Kumirajiva (Jiumoluoshi MSEEZEF, 344-413?),
Xuanhui was superbly gifted and knowledgeable. He was fluent
in Sanskrit and planned to bring back Buddhist texts and translate

3 Seventh century King of the Kingdom of Kamarapa; see Wang, Da Tang
Xiyu qinfa gaoseng zhuan, S0.
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them. But unfortunately, he passed away in Nepal and was barely
thirty years old!

The Vinaya scholar-monk Huining &% (d.u.) also passed away
young. Huining entered the monastery as a child where he received
an excellent education. He later traveled to the Kingdom of Heling
#FEE in Southeast Asia and translated a Buddhist szt7z in collab-
oration with a foreign monk. He later continued his travel towards
India, but we do not have any record about his subsequent journey.
At the time, he was only thirty-four or thirty-five years old.

Among all the cases in Yijing’s record, Xuanzhao M (6202
682?) stands out as perhaps the most regrettable case. Xuanzhao
met all the prerequisites to becoming a great master but an incident
abruptly ended his brilliant career. Let us take a closer look at his
biography, recorded at the beginning of Yijing’s text. Xuanzhao
came from an aristocratic family and received a good education.
During the Zhenguan reign (627-649), Xuanzhao learned basic
Sanskrit with Xuanzheng Zi## (d.u.) in the Da Xingshan Mon-
astery KB SF .3 It is probably during this time that Xuanzhao
made the resolve to search for the Dharma in India. He first
reached Central Asia before heading south to Tibet where he met
Princess Wencheng (625-680). The princess subsequently arranged
Xuanzhao’s journey to Northern India. Xuanzhao arrived in the
Kingdom of Shelantuo FMIFER and stayed for four years with the
financial support from the king, where he continued the studies of
Sanskrit. Xuanzhao then arrived at the Mahabodhi Monastery X
F425F in Bodh Gaya where he stayed for another four years and
resumed his studies of Abbidharmakosakarika 1A%, Xuanzhao
finally arrived at the famous Nailandid University and studied
exegeses with great masters such as Jinaprabha B¢ (active in the
second half of the seventh century) and Ratnasimha Bfili¥ (active

* On Xuanzheng and Da Xingshan Monastery, see Wang, Da Tang Xiyu
qiufa gaoseng zhuan, 14. Not much is known about Xuanzheng, but regarding
Da Xingshan Monastery, it was an important centre for Tantric Buddhism, the
practice of which required a basic knowledge of Sanskrit alphabet. For more on

this monastery, see Chou, Tantrism in China, 294 and footnote 52.
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in the second half of the seventh century). Xuanzhao studied at
the university for three years with the sponsorship from the king.
In his return journey, Xuanzhao passed again through Nepal and
Tibet, and met again with Princess Wencheng. Sometime during
the Lingde B## reign (664-665), Xuanzhao returned to the eastern
capital Luoyang. At the time of his return, he was still in his most
vigorous years. We can calculate his age at the time based on a
number of biographical information. First of all, when Xuanzhao
became Xuanzheng’s disciple, he was barely twenty years old. More
precisely, this discipleship happened in the last year of the Zhenggu-
an reign, based on the timing of Xuanzhao’s encounter with Prin-
cess Wencheng. Additionally, according to Yijing, Xuanzhao died
in Central India at over sixty years old (when Xuanzhao deceased,
Yijing was present at the Nalanda University where he left in 685).
From these biographical data, we could determine that Xuanhao
was born around 620, so when he returned to the capital, he should
be just over forty years old.

By now, a number of similarities should have emerged clearly
between Xuanzhao and other prominent pilgrims, including Xuan-
zang. Like his predecessors, Xuanzhao received the necessary training
for becoming a master translator: he acquired language skills and
mastered Buddhist doctrines. Most importantly, he safely returned
to China. It only awaited him the actual work of translation. Perhaps
he would also record his journey in India, thereby completing what
would have been a brilliant career.

As for Xuanzhao himself, he was ready to dedicate himself to
translation. Upon his return to the eastern capital Luoyang, he
arranged a meeting with local Buddhist masters and received fervent
requests to translate Mulasarvastividavinayayasangraba (Sapoduo
bu liishe WEEZZHRHHR). If history had continued as such, we would
have seen another great translator. But unfortunately, an imperial
decree came and squandered all the knowledge that Xuanzhao had
painstakingly acquired.

The decree sent Xuanzhao on a diplomatic mission, which
required him to travel immediately to the Kingdom of Kasmira
FHIRMMEER]; the goal was to search for the long-lived Brahman
Lokaditya (Lujiayiduo JE#{i%) who supposedly held the secret
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of longevity.” Following the order, Xuanzhao left his Sanskrit texts
in the capital and departed for North India. Xuanzhao relived the
dangerous journey through Tibet before he arrived in his destination
where he met Lokiditya who was heading towards China with a
Tang emissary. Lokaditya, in turn, told Xuanzhao that he could find
the longevity elixir in West India. Xuanzhao then had to undergo
another dangerous trip to the kingdom. Xuanzhao stayed in the
kingdom for four years before obtaining the elixir and getting ready
for his return journey. On the way, he encountered Yijing who was
studying at the Nilanda University. But the remaining trip to China
turned out to be extremely difficult as the route through Nepal and
Tibet was obstructed. Xuanzhao tried the northern route through
the Kingdom of Kapi¢a M%i{H in North India but failed again.
Xuanzhao had no choice but to remain in Central India where he
eventually died from illness.

While we could say that an untimely death was the cause that
ended the brilliant career of these masters, we should also bear in
mind that there was a cultural undervaluation of pilgrimage, which
was caused by the writing of the elites who depicted pilgrimage as an
exclusive activity. The consequence is that a pan-religious behavior
became reduced to a narrow religious-cultural phenomenon.

I. 3.2 Pilgrimage is Optional

There are signs that Yijing deliberately degraded the chaosheng
(versus giufa) pilgrimage in his Chronicle. A case in point is the
biography of Simha & at the end of the book. His biography in-
cludes no mention at all of his pilgrimage activity. The biography is
concerned exclusively with his honorific name (and whether he had
a Sanskrit name), his place of origin, the places he visited, his knowl-
edge of Sanskrit and Buddhist texts as well as the location of his death.

% According to Tang shu JE# and Tang buiyao JH €%, Lokaditya was known
for his occult ability and caught the attention of the Civilizing General during
Gaozong’s reign; see Wang, Nanhai jigui neifa zhaun, 29 and footnote 42. For
more on the long-lived Lokaditya, see Takata, Baramon; Chen, S'dkyamz’tm.



240 JIYUN i

Chaosheng pilgrimage, commonly featured in monastic biographies,
becomes only an optional piece of information in Yijing’s writing.
The same pattern repeats in the biography of Cittavarman
(Zhiduobamo HEZEKE). Yijing knows little about him but still
records his travel motive and that he disappeared during his return
journey to China via the northern route. In particular, the biography
includes an elaborate episode about Cittavarman being forced to eat
meat in India. It is surprising that Yijing would allocate much more
space to this episode regarding Cittavarman’s vegetarianism, than to
the information about pilgrimage. This discrepancy is jarring and
warrants our attention. Yijing omits pilgrimage again in his writing of
two Tibetan pilgrims, and only records their age, family background,
Sanskrit level and the monasteries in India in which they have studied.
The biography of Yunqi ZH] (d.u.) is even more interesting.
Yungi is from Jiaozhou (Vietnamese: Giao Chau) ZM and travelled
to Southeast Asia to study local dialects, Sanskrit and Buddhist doc-
trines. After he became a layman, he continued spreading Dharma.
Interestingly, during his entire career, he never once considered trav-
elling to the Western region. For Yunqj, pilgrimage was less import-
ant than the responsibility to learn and spread the Dharma. Yungi’s
biography is a telling example of the elite attitude towards pilgrimage.
Yihui ### also bears a number of resemblances with Xuanzang.
Yihui was a scholar-monk and went to the Western Regions because
he also encountered difficulties with comprehending certain doc-
trines. In his own words, ‘because doctrines contain differences, I
feel conflicted emotionally and desire to investigate Sanskrit texts and
listen to the subtle teaching in person.” The entire biography, how-
ever, does not mention that Yihui bore any thought or performed
any action to worship sacred sites. Such omission repeats in other
biographies, including the biography of Huiyan &8, Lingyun %%
and Sengzhe f§14.
Some biographies do include passages on chaosheng pilgrimage,
but they are short and apparently not the focus of the biography.

3 Da Tang Xiyu giufa gaoseng ghuan, T no. 2066, 51: 1.5a7-8: HDIFRA =
[\, WA E, mAURBIREA, S
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For instance, the biography of Daolin % #k, included in the second
volume, starts by introducing his clerical title, hometown and family
background before explaining that Daolin travelled to India because
China lacked dhyana and Vinaya texts. Daolin first travelled to
Southeast Asia where he was cordially received by the king and stayed
for a couple of years. He then headed to the Kingdom of Tamralipti
PEESZJEEY in India. He stayed in the kingdom and studied esoteric
mantras and the vinaya texts of Milasarvistivada-vinaya (Shuoy-
iqieyou bu lii 55 —VIA#EAEL). But in the entire 725-words text, there
is only one sentence which bears on his pilgrimage experience (‘After-
wards, [Daolin] pilgrimed in North-Central India and paid homage
to the royal throne of vajra and the divine appearance of bodhi’).”
Subsequently, Daolin spent years at the Nalanda University studying
Mahdyana scriptures and treatises and the Theravada text Abbidbar-
makosa-bbasya (Jushe lun 1% 7). Daolin then continued his studies
in West and South India. At this point in the biography, Yijing in-
terjects an elaborate introduction to the esoteric mantra. Yijing even
made a personal remark about his own unfulfilled desire to learn the
mantra when he was a student at the Nalanda University. Yijing con-
cluded the biography by writing that Daolin arrived in North India
to learn meditation and search for Prajiiapiaramita-sitra, but was
never heard back from since, except two men from Central Asia who
may have told Yijing about Daolin’s whereabout. The meticulous
record on Daolin’s studies forms a salient contrast with the cursory
mention of his pilgrimage in sacred sites. From this contrast, we
could sense Yijing’s bias towards chaosheng pilgrimage.

Yijing’s book may mislead us to believe the majority of traveler-
monks did not travel for the sake of chaosheng, but this is not the
case. We will look at another survey on Da Tang Xiyu giufa gaoseng
zhuan. Despite the word ‘qiufa’ in the title, the text does not only
include giufa monks. Among sixty monks in this survey (see Appen-
dix II), nineteen of them have an unknown reason for travel; twenty
travelled for chaosheng; only three were giufa monks. As for those
who travelled for both chaosheng and giufa, we can count only six

¥ Tno. 2066, 51: 1.6c16-17: B TYBULH R, THMESRIMERE - SHEEEE.
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cases.”® By any standard, chaosheng pilgrims outnumbers any other
type of pilgrim.

We should also realize that Yijing himself falls under the category
of giufa monk. He was already biased in his choice of monks. In
reality, there may be more chaosheng pilgrims than what his writing
includes. In other words, his writing is already influenced by the
elite perception of chaosheng. Yijing, as an aspirant towards the ideal
of the giufa monks, he imposed this ideal on his representation of
pilgrims. In this process, Yijing obscured the rich assortment of
motives behind pilgrimage and, either consciously or unconsciously,
overlooked or debased activities that involved any worship ritual.
But as Emile Durkheim reminds us, ‘religion is a whole composed
of parts—a more or less complex system of myths, dogmas, rites and
ceremony’.*” Ritual and ceremony are integral elements of a religion,
but in the eyes of Yijing and other Buddhist elites, ritual and ceremo-
ny only come second in importance to the Buddhist doctrine.

In Yijing’s record, but also in monastic biographies in general, we
can detect another phenomenon; namely, it is not necessary that a
giufa monk returned to China. After all, the Western Regions is the
land where Buddha lived and preached. As far as the early Buddhist
texts are concerned, China is considered a borderland. We can sense
this attitude in the following passage, in which Faxian describes his
travel companion Daozheng 2% (d.u.):

(In India), he witnessed the monastic regulations and the dignified
demeanors of monks, which he could observe everywhere. He de-
ploringly recalled the borderland of Qin with the lacunary and faulty
precepts and disciplines practiced by the monks there. Therefore,
he took the oath: ‘From this time forth until I reach the state of

% Another category is those who accompanied their masters to the Western
Regions; eight monks fall under this category. There are also those with unclear
motives. For instance, according to the biography of Yungqi ], he learned Bud-
dhist teachings in countries in Southeast Asia, but never expressed the desire to
seek scriptures or worship sacred sites in the Western Regions.

% Durkheim, Elementary, 33.
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Buddha, I vowed not to be reborn in a borderland’. He consequently
remained (in India) and never returned to China.*

DPEN, R, MESa]Bl. R BN, R,
EE HS CRESH, BALE, SeEF A,

In Yijing’s record, there are many travelers who died during the
travel, but we also find other travelers who remained and died in
India by their own choice or due to external circumstances. Dasheng-
deng KFENE is one such example. He learned from Xuanzang
for several years and probably because of the latter’s influence, he
longed to travel to the Western Regions. He took the sea route and
arrived in Sri Lanka where he paid homage to the relic of Buddha’s
teeth. He then travelled to India where he remained for twelve years.
During this time, he mastered Sanskrit and could recite and read
Sanskrit Buddhist scriptures. Later with Yijing, they together went
on a pilgrimage in various places in India. According to the biogra-
phy, Dashengdeng said that he feels compelled to stay in India and
could only expect to return to China in the next life. Dashengdeng
eventually passed away at the Parinirvina Monastery #IE#5F in
Kushinagar fR/73%*". Dashengdeng represents many Chinese monks
in India who, after enduring numerous hardships, felt compelled
to remain in India. Their decision to stay thus ended their prospect
for becoming a great translator. Sengzhe and his disciples are among
these expatriated monks.** They broke away from the tradition estab-
lished by Faxian and other g7ufa monks.

II. External Points of Reference: Pilgrimage in Tibet and Mongolia

In Religious Studies in the West, Pilgrimage Studies is a vibrant disci-
pline. In comparison, Pilgrimage Studies in China is yet to emerge as

0 Gaoseng Faxian zhuan, T no. 2085, 51: 1.864b29-c3.
" Da Tang Xiyu qinfa gaoseng zhuan, T no. 2066, 51: 1.4b18-c10.
42 Tno.2066,51:2.8b25-c17.



244 JIYUN &3

a well-developed field. Regarding pilgrimage as a pan-religious prac-
tice, V. W. Turner made an analysis and proposed that all pilgrimages
share the following features: (1) The pilgrimage site is often located
in a mountain or a forest far away from the residence of the pilgrim
and generally far away from the city; (2) pilgrimage is perceived as
outside a regular livelihood, the fixed social system and the secular
world; (3) all marks of stratification, such as social or moral status, are
temporarily erased; all pilgrims are equal; (4) pilgrimage is a personal
choice but also a religious behavior that involves faith and asceticism;
(5) pilgrims share a common matrix of values that transcend the
regulations of religion and transcend even the political and ethnical
demarcations.®® In the case of Buddhism, Turner’s observation does
not seem entirely suitable, but we should keep in mind that our
knowledge about Chinese pilgrimage came from Chinese Buddhist
sources whose accuracy in regard to reality should be put into doubt.
We should also analyze the cultural factors that influenced the Bud-
dhist authors to intentionally distort the reality of pilgrimage.
Tibetan Buddhists are the most numerous among Buddhist pil-
grims. In our studies of Chinese pilgrims, they could serve as a point
of reference.** A large number of Western scholarships on Tibetan
pilgrimage has revealed that despite modernization, Tibetans retain
their earlier Buddhist paradigm relatively well and continue to value
pilgrimage as a duty and an aspiration in their life.** Each pilgrimage
is a significant life event that involves years of preparation with the
entire family. Each year, over a million Tibetans will expend a costly
sum of their savings in order to travel to Lhasa and other sacred
places.* During the pilgrimage, a Tibetan would perform a number
of rituals, including reciting mantra, hanging prayer flags and pros-

4 Turner, Ritual, 166.

#  According to the 2001 population census, there are 5.41 million Tibetans
in China. In addition to a small number of Tibetans who hold Bon, Muslim and
Christian faith, the majority are Buddhists; see Zeng, ‘Baogao’.

% For an overview of the Western scholarship on the topic, consult this Chi-
nese article: Cai, ‘Fenxi’.

46

Muchi, ‘Xianzhuang’.
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trating. Tibetan pilgrimage, comparing to that of other kinds, is
more demanding physically, psychologically and financially.*” Besides,
as a Tibetan, one is deeply influenced by one’s religious environment
and has internalized two existential needs: the need to repent in order
to overcome the difficulties in life and the need to accumulate merit
which prepare for their eventual enlightenment. Pilgrimage, in the
mind of Tibetan, is the most effective means to fulfill both needs,

which explains why pilgrimage is the most commonly practiced ritual
in Tibetan Buddhism.*

II.1 Causes behind the Separation of Two Pilgrimages: Social
Class, Pilgrimage Distance and Finance

With Tibetan pilgrimage and other forms of pilgrimage as our point
of reference, we can now return to the pilgrimage tradition estab-
lished by Faxian and his followers and ask some essential questions:
what intention did they bear in mind when they started the journey?
In other words, what were the needs, the motives and the causes
behind the pilgrimage? What spiritual experiences did they undergo?
What personal transformation has occurred by the end of their jour-
ney? What was their gender, age, origin, religious sect, social status
and intellectual disposition, etc.; and how did these factors influence
the way they chose the site for pilgrimage? How did the style of the
pilgrimage (timing, material condition, pattern of movement, etc.)
differ from those of other religious groups? If we take into account
the above questions in our studies of the tradition established by
Faxian, Yijing and Xuanzang, we should be able to see the differences
that set Chinese pilgrimage apart from its foreign counterparts.*’

47 Chen, ‘Xinli’, 18-20.
4 Chen, ‘Xinli’, 13.

# I will not venture deeper into this topic for the time being, but hope that
others could. At least on the surface, we could see a number of differences be-
tween two forms of pilgrimages. For instance, Mongolian and Tibetan pilgrims
pursue the singular goal of pilgrimage; and do not aspire to learn Buddhist

teachings nor to retrieve texts, unlike ginfa monks such as Faxian. For them,
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The anthropologist of religion, Emile Durkheim (1858-1917) has
made the following remark about religion:

Religious beliefs proper are always shared by a definite group that
professes them and that practices the corresponding rites. Not only
are they individually accepted by all members of that group, but they
also belong to the group and unify it. The individuals who comprise
the group feel joined to one another by the fact of common faith.>

Interestingly, in the case of Faxian, Xuanzang and Yijing, even
though their tradition is biased towards the ritual aspect of pilgrim-
age, they created their own ‘ritual’ through the writing and inspired
later Buddhists to imitate their ‘ritual’. From this perspective, we can
say that pilgrimage is not only about religious faith but represents a
way to reinforce one’s religious and social identity. By imitating a role
model, one inherits one’s tradition. In Faxian’s case, we can thus say
that Faxian was a model later imitated by Xuanzang, Yijing and other
scholar-monks. As the tradition was repeated and reinforced by more
travelers in history, it eventually morphed into a part of the collective
memory shared by both Chinese Buddhists and laymen.

repentance and transformation are at the heart of the pilgrimage experience,
which are not obvious components of Chinese pilgrimage. In terms of gender
and age, Tibetan and Mongolian pilgrims show a wider spectrum than their Chi-
nese counterparts, since pilgrimage €ncompasses almost the entire population in
Mongolia and Tibet. In Chinese Buddhism, pilgrims were mostly young men,
even though there were occasionally senior pilgrims such as Faxian (his age, how-
ever, is still debatable). In regard to the social and education level, Tibetan and
Mongolian pilgrims also show more diversity than Chinese pilgrims. Besides,
they also prefer more arduous mode of pilgrimage, such as prostration and walk-
ing, whereas Chinese pilgrims prefer the convenient means of transportation. In
other words, Chinese pilgrims were not concerned with increasing the difficulty
of travel as a means to satisfy their religious need. As for other more subtle differ-
ences between Tibetan and Chinese Buddhists, a more nuanced analysis would
be required.
50 Durkheim, Form, 41.
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It is also important to realize that two kinds of pilgrims—the elite
monks (e.g. Faxian, Xuanzang, Yijing) and non-elite Buddhists—both
view their respective pilgrimage as honorable. Each pilgrimage evolved
to become a micro-culture within the general Buddhist culture and
served as a ritual to reinforce a collective identity.>" This is not only true
for mass believers who strengthened their Buddhist identity through
pilgrimage, as exemplified by Tibetans, but it is also true for Buddhist
elites who cemented a common identity by pursuing the goal of giufa.

For Faxian and other elite Buddhists, their pilgrimage seems
like purely an intellectual pursuit, but some subtle motives were
involved at a deeper level, such as faith, repentance and the longing
for religious protection. These motives, however, gradually lost their
relevance in the writing. As this happened, the pattern of pilgrimage
in China and India also shifted. In other words, intellectual elites
reduced the sacredness and the ritual function that tended to be
associated with India (though it is impossible to completely efface its
sacredness; it is only relatively weakened in comparison to Tibetan
and Mongolian Buddhism). The elite representation of pilgrimage
in turn influenced the non-elite population and compromised the
general perception of India as being sacred. As Indian sacredness
decreased, the sacred sites within China rose to prominence and filled
the vacuum of sacred geography now unsatisfied by India. Cultural
factors such as the cultural and ethnical pride and identity further
fostered this rise of Chinese sacred geography.

1.2 Causes Underlying the Differences: Factor of Social Class,
Geographical Distance and Wealth Transfer in Pilgrimage

We should also be mindful that the participants of the g7ufa tradition
belong to a specific social class and that the gzufa tradition involves
a secular dimension in addition to the sacred one. On this point, we
can compare Chinese and Tibetan Buddhist pilgrims. In her studies
on Mongol pilgrims in Mount Wutai, Isabelle Charleux pointed out

' Chen, Xinli’, 82. Chen commented on the collective identity among Ti-

betan pilgrims.
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that not only Mongolian aristocrats and lamas travelled to Mount
Wautai, but so did Mongolian commoners.’> What caused this differ-
ence between Tibetan and Chinese pilgrimage? First of all, the Bud-
dhist population in Tibet and Mongolia is broader than in China.
In Chinese Buddhism, even at its peak of popularity, the percentage
of Buddhist followers in relation to the overall Chinese population
still lagged far behind the percentage in Tibet; and as for (historical)
Mongolia, Buddhism encompassed almost the entire population.
Even in modern times, the majority of Tibetans and Mongolians still
remain Buddhists, at odds with the situation in ancient China where
only elite Buddhists possess the financial and material means and the
will to travel to India. Isabelle Charleux, after a meticulous historical
and anthropological investigation, concluded that ‘[Buddhism]
played a more important role than what we have previously thought
[in Mongolia]’.® This popularity of Buddhist faith in Mongolia fos-
tered the popular participation in pilgrimage among all Mongolians.
On the other hand, even though Chinese Buddhists continuously
travelled to India during the several hundred years lasting from the
Six Dynasties period to the end of the Northern Song Dynasty, the
popularity of pilgrimage never reached the same extent as in Tibetan
and Mongolian Buddhism.

When we study the pilgrimage phenomenon, we should place the
qiufa tradition within a large context that includes other Buddhist
and non-Buddhist traditions. At the same time, we should also inves-
tigate the act of pilgrimage itself and discover its various dimensions.
After all, pilgrimage is not only a performance of rite or a pursuit of
intellect; it also involves the consumption and transference of a large
sum of wealth. Mongolian pilgrimage, for example, always required
the transference of commerce, wealth and commodities.>* Besides,
different routes of pilgrimage demand different levels of material
preparedness. The varying demands, as a result, stratifies Buddhist
pilgrims according to their ability to fulfill them. On this last point,

2 Charleux, Nomads, 4.
53 Charleux, 60.
>4 Charleux, 40.
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we could still consult Charleux’s studies. She concluded that all
Mongolians, regardless of the social class, could go on a pilgrimage,
but Charleux also pointed out that the pilgrimage destination varied.
For Mongolian lamas, devout laymen and businessmen, they were
willing to undertake a long journey, but the general population and
women preferred nearby sites. Women, especially, were limited by
their physical stamina so they favored Mount Wutai.>® In short,
pilgrimage requires varying degrees of financial fitness. This reality
stratified pilgrims according to their social status.

Bearing the above discussion in mind, we can detect a pattern in
Chinese pilgrimage: India-bound Chinese pilgrims generally travelled
a longer distance than their Tibetan and Mongolian counterparts,
even when compared to Mongolians who travelled to Lhasa. Since
longer travel demanded more physical stamina, religious devotion,
Buddhist knowledge and financial capitals, pilgrimage in China nec-
essarily remained the privilege of the elites who, in their turn, dictat-
ed the ideal of pilgrimage in their writing and influenced the future
pilgrims. Lastly, it is worth pointing out the domestic pilgrimage
in China differed from the elite-centered international pilgrimage.
Domestic pilgrimage required less physical, financial and intellectual
capacity, and therefore bears more similarities with the Tibetan and
Mongolian pilgrimage.

Conclusion: How Faithful is the Written History to History Itself?

Pilgrimage is not a phenomenon tied to a particular Buddhist tra-
dition and pervades other Buddhist and non-Buddhist religions.
Chinese pilgrimage, however, is somewhat unusual. It is a pilgrimage
tradition with extensive written records which, through writing,
morphed into a rigid form and influenced the way later Buddhists
performed pilgrimage. It is an elitist vision of pilgrimage that empha-
sizes the goal of secking the Buddhist teaching. The present study
has closely analyzed the sources that bear on the monks during the

> Charleux, Nomads, 62.
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Jin and Tang Dynasty; and also established Tibetan and Mongolian
pilgrimage as the point of references to study Chinese pilgrimage.
By now, hopefully it has become clear that Faxian, Xuanzang, Yijing
and other gzufa monks have created their own tradition of pilgrimage
which they established through the authority of their writing. The tra-
dition is also responsible for concealing the true complexity of Chinese
pilgrimage, chiefly due to the overpowering cultural trend dictated
by Buddhist elites, but also due to Indian and Chinese geography. In
short, this tradition, as well as the written records that it spawned, only
reflects the elite perception of history rather than the actual history.

Even among the elite pilgrims who subscribed to the giufa ideal,
they still showed substantial differences in the style of their pilgrim-
age, because of their diverse cultural and social backgrounds (e.g.
financial capacity). In the analysis of the Jin and Tang pilgrims, we
discovered that some lesser-known pilgrims broke away from the tra-
dition pioneered by Faxian. In fact, they shared more similarities with
general Buddhist followers. At this point, we need to ask an apparent
question: to what extent does the mainstream history of Buddhism,
authored by Buddhist elites, reflect the true picture of Buddhist ac-
tivities at the time?

Even among Buddhist elites who shared a common vision of pil-
grimage, their actual pilgrimage still differed due to the differences in
their culture and financial capacity. We could identify a number of
giufa monks during Jin and Tang whose pilgrimage seemed quite dif-
ferent from Faxian, Xuanzang and other Buddhist elites, and shared
more similarities with non-elite Buddhist pilgrims. Given these jar-
ring observations, we have to question the accuracy of the historical
account, written by Buddhist elites, in relation to the reality. Some
studies have compared inscription with elites’ writing and revealed
the discrepancy between the two.>® The present study focuses on the
representation of pilgrimage in the Buddhist elite writing and discov-
ers a similar deviation from reality. Then how much faith could we
still place on the narrative in the Buddhist texts? This is a question
that needs further meditation.

¢ Hou, Zaoxiang ji.
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Appendix I
Qiufa Monks During Jin and Tang

No. Monastic Motive Background Indic Whether Record of Translation,

Name (s) / Education Language Arrived in pilgrimage Travelogue
India and
Returned
to China
1 K47 BEE O OAH, 2 AH PG, B i
g, @ B IR
AR
i)
2 Mk kK HIERA, 2 @ FIZEPGR, KERLSHT
T R XY AT R
s rhs
3 REEM PERW KRB (DSGii R ithe Jik 5 Ji
£ EES S 5 ¢
A PZH A AN BEpIE, A B
S 1T wge PR [E T Z(hEE
6 Epr S FRAR) ¢4

7 Chu sanzang ji ji. T no. 2145, 55: 13.97221-22: i NHEEE, MEBHK
Hi

.

% T no. 2145, 55: 13.97c25-26: 5 EFQHETTIN. &R THE, &K
. 2B Y.

* Tno. 2145, 55: 13.97c27-28: AMNH R F =AW, Tz, #EHESE H
G, HFETHY, IO

© Gaoseng zhuan, T no. 2059, 50: 4.347228-b2: B A BRI FEYE 2 )iz, B
MEH : “BOAMEEN, Sl AR, R EENRE, (IIEE T

1 Tno. 2059, 50: 4.347a28b15: MER 754 B, HF= 4850

¢ These three figures are not recorded in monastic biographies but are only
mentioned in some catalogues; see Zhang, Sengren yanjiu, 13.

¢ Huichang was involved in translating Bhiksunis Precepts FEJE R see
Chu sanzang ji ji, T no. 2145, 55: 11.81b24.

* Tno.2145,55:11.81b24.
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No. Monastic Motive Background Indic Whether  Record of Translation,
Name (s) / Education Language Arrived in pilgrimage Travelogue
India and
Returned
to China

AN -1 8 PAZsEC A AN BEIPEIK, fE B e
8 &% e ‘&M
s

9 2 A AH BRI,
10 & e ‘&
R

11 2% AB A AR BERE] IR
g, K
[ i

12 #i& B A ArERE,  HoRkE M AR,
Rk Lt} ENRE, 55 JRATRD
ZRORAE
A [ml

i
x

i
b=y

¢ These two figures are not recorded in monastic biographies but are only
mentioned in some catalogues; see Zhang, Sengren yanjiu, 13.

¢ These two figures brought back Ten Recitations Bhiksuni Pratimoksasitra
+af bt fLJEA, which was later translated by Tanmoshi 2 (active between
351-394).

¢ Both are Huiyuan’s 2% (334-416) disciple. They were instructed by Hui-
yuan to seek scriptures in the Western Regions; see Zhang, Sengren yanjin, 14.

¢ Faling and Fajing brought back over 200 Mahayina texts, but as far as our
current knowledge goes, only the ‘thirty-six thousand verses of the first section of
Huayan jing’  # i ) 777 =B 7N T8 were translated by Buddhabhadra flEkER
FEgE (359-429).

© Shijia fanzhi, T no. 2088, S1: 2.969b11-12: BMMHBK, WME5H,
REBAZETEE. JMEZH, (EREHEMERE.

7 Chu sangang ji ji, T no. 2145, 55: 13.12¢5-9. The text records that Zhiyan

and others together translated three b« and eleven juan.
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No. Monastic Motive Background Indic Whether  Record of Translation,

Name (s) / Education Language Arrived in pilgrimage Travelogue
India and
Returned
to China
13 #= LM A T FEEI A7 AR, K
& AR (A A 1%
By, &
14 ®th O N A 22 A AR, A
FiiN g a5
K7
15 285 AH KW RH B2 AW R
16  EW@ B A A 2, B A B I
17 HER A JbEER R MEPIE, AR,
i Bt AT RC
18 REE RiEE AW FEAS T BEHE, A A, A
(25 i BAEMR (s
A) 113K EESL
87

7' Tno. 2145, 55: 15.113a13-14: EBIEIMIGBE AT . RS FalilR &
Hk.

7 T no. 2145, 55: 15.113a11-13: ZE TRIR A SR, T8 <
B, MRS 2 & . B2 ST,

73 Tno. 2145, 55: 15.113 b6-7: 1 RANSME NG FEAEYS, 7 ERL, i
TEVEI. FAEARA R, BlOESb.

7% Zhimeng not only translated scriptures but, according to Suishu B3, he
also wrote the one-volume Youxing waiguo zhuan HiA7IMNEE.

75 There were in total sixteen travellers; nine decided to return to China when
crossing the Pamir Mountains and the remaining travellers all deceased in India,
with the exception of Zhimeng and Yunzuan who safely returned to China.

¢ According to the juan 2 of Chu sanzang ji ji, he translated four scriptures
that he had acquired in the Western Regions; see Zhang, Sengren yanjiu, 46.

77 Chu sanzang ji ji, T no. 55: 15.113¢18-19: HHEUPPARE - BIEN, 98
G
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No. Monastic Motive Background Indic Whether  Record of Translation,
Name (s) / Education Language Arrived in pilgrimage Travelogue
India and
Returned
to China
19 HER [ N 87 MR, FRRES, %
s FEAE L f1ad
K|
20 EBE PHITR OAH 4 81 eyt Ei RS,
AN g0 i 175
21 B N mEA, 1 78 52 MEEE, A A
NI BE_-X
B gT
22 QY %=E N N MEEE, A HEEAS, A
IN) s B+ frans
28
23 gk Rt ANH] ANH] MEEE, A g
=1 B+
%85

78

T no. 2145, 55: 10. 74a15-16: {H:LLE 475 SRR, M. FLATARLR, M

LS. B E iR

79

80

81

82

83

T no. 2145, 55: 10.74a16-17: 47188, FARE .

Chu sanzang ji ji, T no. 55: 9.67¢c13: FEAEAHE Ty, L

T'no. 55: 9. 67c16-17: i AEr, Prolsse. M B, K2R,

Gaoseng zhuan, T no. 2059, 50: 2.337a29-b1: EHRE, HEERGE.

Meiso den sho, X no. 1523, 77: 1.358c17-18: HBIPFIETEL. 1EHMNRE. s

k. [RA KR
% Gaoseng zhuan, T no. 2059, 50: 2.337 b2-3: {8A VIR, 7R3N L
18, LA Y%, This travelogue, however, is no longer extant.

85

Meiso den sho, X no. 1523, 77: 358b13-16: BIBIEIPEA Hhek, sk ek

HES. HA LA RPEAEEE, SRR, A+ T REEbEE, FN R E
H. MRIRA B R, ThEPUImA s, R,
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No. Monastic Motive Background Indic Whether  Record of Translation,
Name (s) / Education Language Arrived in pilgrimage Travelogue
India and
Returned
to China
24 EiE fitag s A N =EE, A A
()% 1 § et
B A ik
25 % NI N NI BEEE, A HEEAS, A
%) 1§ et H—5Y
26 Rk ZME A N REHIE, ABH RS,
£33 BRP AT
WATEA —%
% 88

Travelogues of this period:

1.
2.
3.

ha

N

IR (HBERD)

HE QIR 51k

a5 QN 1 R (BEE) - 51k;
Bt CHATANRIE) —&, 51k;

AT (2imE) (ERIERD) , 51k;

A QIR , 5 1k;

ek (ERE) & (BT E) &I (&) Fik, 510k

AEECER), CHEM) —& (RREEE)), Sk

8¢ Meiso den sho uses 18; Gaoseng zhuan uses H.
S Shijia fangzhi, T no. 2088, S1: 2.969c4—6: BEUKIRARE (451) IPFIHEE
BTN A, KRS, BIMMER. R, BERCE, FE—5.
8 Gaoseng zhuan, T no. 2059, 50: 2.411b28-29: JERNH /A PUHE, HilE TR 5.
TrEAUS S, BRI,
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Appendix II
Survey of The Great Tang Biographies of Eminent Monks who
Sought the Dbarma in the Western Regions K JE VaIBR A & {84

No. Monastic Motive Background Indic Whether  Record of Translation,
Name (s) / Education Language Arrived in pilgrimage Travelogue
India and
Returned
to China
1 i EEivi MR @S BB A i
I

2 WA Bt MR Ea =m” A B IR
SIPNIEE §

3 filfi BT A > = m* Al ZEi

4 PIEHR  GESRIE WTEEA, L ZmC A B IR

A o8 A
e EE

% He learned Sanskrit basics from Xuanzheng 25 in Da Xingshan Monas-
tery and later studied scriptures and precepts and continued Sanskrit in the King-
dom of Jalandhara. Finally, he became the disciple of well-known masters at the
Nalandi University.

* He died in the Kingdom of Anmoluopo #MEZEHH in Central India.
About this kingdom, see Wang, Da Tang Xiyu giufa gaoseng zhuan, 23. In foot-
note 33, the location of the kingdom is discussed but not determined.

M WHRESFAREERTR, (EEm B R S o, 185, S E (shengming B
Pl refers to a systematic studies of Indian languages).

% Da lang Xiyu qiufa gaoseng zhuan, T no. 2066, 51: 1.2b10: T B 2 Y 1R

% Da Tang Xiyu qinfa gaoseng zhuan, T no. 2066, 51: 1.2b15: EHAE | PAERE.

% T no. 2066, S1: 1.2b15-18: ZRJiA4 S A HI PR, 5 RN EEAR B, Also see
Wang, Da Tang Xiyu qiufa gaoseng zhuan, 40 and footnote 3.

% Tno. 2066, 51: 1.2b20-21: {FARMHFESF, Z PR, 5 R,

% Tno. 2066, 51: 1.2b21-22: JHZ 5L, FTHAARZL,
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No. Monastic Motive Background Indic Whether  Record of Translation,
Name (s) / Education Language Arrived in pilgrimage Travelogue
India and
Returned
to China
s omE R FEA, AT B®* A BT
N
6 EUN MERE WEAN, N B AR A B #
i1 I S N
e
7 =& BERE WEA, N EBC A EE3
SR N
8 M AW AW R BB KK EE
9 1
10 fhpezE  HE B R 1Bl 02 2ofmpe A i
JiE S0 E NN
11 EFT NI HE AR, P < i
AELIR
%104

77 Tno. 2066, 5S1: 1.2b27: JRHBBARE, AlliHE.

% T no. 2066, 51: 1.2b26-29. HEARMPEFERTS, HAJRULSE, R /N 18k
(According to a monk at the Nilanda University, he died in this monastery at
over 60 years old).

» Tno. 2066, S1: 1.2c4-6: & 5FFE, BEHIFTE.

10 T'no. 2066, S1: 1.2c7-8: REMIEHY, BREMT.

U T'no. 2066, S1: 1.2c10-12: AR ZEENRE, BEEHT.

12 T no. 2066, 51: 1.2¢13-17: Az A\, BTG EEE, HAREMTE
(He was Central Asian and spent his last years in India, so it is not certain wheth-
er he spoke any Indic language).

103 T"no. 2066, 51: 1.2c13-17.

% Da Tang Xiyn qiufa gaoseng zhuan, T no. 2066, 51: 1.2c21: ANEELH.

% T no. 2066, 51: 1.2¢20. He has lived in the Mahabodhi Monastery for
years, so it is likely that he knew Indic languages.

1% According to Yijing, he remained in Nepal and never returned to China.
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No. Monastic Motive Background Indic Whether  Record of Translation,
Name (s) / Education Language Arrived in pilgrimage Travelogue
India and
Returned
to China
12 #E4&E N B K w107 BB f A
13 EE H5E KH PR H R/ R i
REPE AT
AP
FrAT
E 250
15 KEM R R WA ORE RE B
T
16 =g NI H &4 T 2 1 P e = B i
17 HEZW A ANHH Lz e AV N/ R NI/ i
JEE
18 WEEE AW mEax T ogoRm R B
19 BE=A iz B AL

07 T no. 2066, 51: 1.2c¢23-29. He was a scholar-monk of Nilanda Universi-
ty who was revered by Bhiaskaravarman (600-650), but died on his way back to
China.

198 T"no. 2066, 51: 1.2c23-29.

1 His biography also records a disciple of his, but we do not know anything
about him other than the fact that they both died, so I did not include him in the
survey.

107" no. 2066, 51: 1.3a2-6. He was a follower of Pure land Buddhism and not
a scholar-monk, and he went to India purely for pilgrimage.

" T'no. 2066, 51: 1.3a2-6. Died on his way to India.

12 T'no. 2066, S1: 1.3229: /P IHAERE.

13 T'no. 2066, 51: 1.3229-b1: MR IR, 18 H 3T,

4 T'no. 2066, S1: 1.3b11: REHIERL.

5 T'no. 2066, S1: 1.3b11-12: FIJE AR B, AE1Mi%R.

16 T'no. 2066, S1: 1.3b20-22: D IAREEE.

7 T'no. 2066, S1: 1.3b20-22: BHUILH i, EAIFTE.
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No. Monastic Motive Background Indic Whether  Record of Translation,
Name (s) / Education Language Arrived in pilgrimage Travelogue
India and
Returned
to China
20 FEIEET O AUBUE REA e BB SRR A
R
21 WE s msRw, R RE2 SRR 1%
%120 [EIPE | B
,f 121

I
=

22~ F|HD BORE BMBE AW KRB
23~ BRES HSTH R, B
24 X iy AR

25 @®  EEH MR WER REET FR O ARME
W, BBE X, AR ;)
amy 2

Y

iy

4

[

" Da Tang Xiyn qiufa gaoseng zhuan, T no. 2066, 51: 1.3b27-28: F{FEEA
RHERR,

% T'no. 2066, 51: 1.3b27-28 Before he reached India, he died from illness in
the Kingdom of Gandhira.

120 T'no. 2066, 51: 1.3c6: BEMFEE AL R, R IR reEE.

21 T'no. 2066, 51: 1.3c¢4-5: & () ~ CED , skiEE, Rt M. BE =%
2%, B, WEEM.

22 T'no. 2066, 51: 1.3¢7-12. In Sri Lanka, he was humiliated by the fact that
he had attempted to steal Buddha’s teeth. Later it was heard that he wanted to go
to Central India but was never heard from since.

2 T'no. 2066, 51: 1.3¢25-4al. Zhi’an died in the journey; the other two were
unknown for their subsequent travel.

124 T'no. 2066, 51: 1.4a4: WS, JURS I,

% T'no. 2066, 51: 1.4a16-21. According to Yijing, he may have died during
his journey from Southeast Asia to India at the age of thirty-four or thirty-five

years old.
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No. Monastic Motive Background Indic Whether  Record of Translation,
Name (s) / Education Language Arrived in pilgrimage Travelogue
India and
Returned
to China
26 REHFE AW, #2 SHEH& AREE i
D ke o, A R,
jE e e —E1Er
GINFS
27 KX#E A N NG| E 5% A B
B
28 g I i AU, AB E@RR 28® A B i
i
29 EE I fii N N PN 2 e N | of
30 B N N N ZA8 A B
31 AT N N N EE® A of

26 T'no. 2066, 51: 1.4a22-26. This figure is particularly noteworthy. The text
only mentions that he travelled from Jiaozhou to Southeast Asia to learn Bud-
dhist teachings and that he later became a layman, but nowhere in the text men-
tions that he wanted to pilgrim to the Western Regions.

?7 T no. 2066, 51: 1.4a22-26. The text mentions that he contributed greatly
to spreading Dharma in Southeast Asia and that he was proficient in several lan-
guages.

% Da Tang Xiyu qinfa gaoseng ghuan, T no. 2066, 51: 1.4a27-29. He passed
away in the Mahabodhi Monastery at the age of 24 or 25.

12 T'no. 2066, S1: 1.4bS: ZEJANT N &

30 T'no. 2066, S1: 1.4b7-8: BERTZIE R R, RS R, BT,

Bl T'no. 2066, 51: 1. 4b10-13: 248 2 1%, BIEMILK.

132 Tno. 2066, S1: 1.4b16-17: JEHE & SF 1M 25
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No. Monastic Motive Background Indic Whether  Record of Translation,
Name (s) / Education Language Arrived in pilgrimage Travelogue
India and
Returned
to China
32 RIFE  EME OLHH, A2 EERAMEE 24 A ZE
HE, N g
AP R
33 Mg BN RH NI P e = E§13
JBE FHRETS
HPHE
34~ R ELE AN ANH] maBmBe KRR g
35 ®E %
THE
R
36 21 NI A, 22 REH A1 F N4 B i
R g 157
37 #®IE fRihse  ABH, 25 KB EEW Ef3
T g [ fig 140
;%EIS‘J
13 T'no. 2066, S1: 1.4b21-22: JAZEESF =ikl 2 85l 52 B, Ja 5B,

3% T'no. 2066, S1: 1.4c13—14: TEAR 7 SRR TRER ST 1 57 B

135 Tno. 2066, 51: 1.4c21-24: Z2{HZR AT,

% Da Tang Xiyu qiunfa gaoseng zhuan, T no. 2066, 51: 1.4c28. Both died
from illness during the journey to India.

37 T'no. 2066, 51: 1.4c29-5al: ETWiflf, 22 2P, Rt BiBEnA.

138 T'no. 2066, S1: 1.5a3~4: 25k JL) 7 BBy i 4%

% T'no. 2066, 51: 1.5a5-8. His reason for pilgrimage is similar to Xuanzang.
He wanted to travel to India ‘because doctrines contain differences, I feel con-
flicted emotionally and desire to investigate Sanskrit texts and listen to the subtle
teaching in person.’

140 T no. 2066, S1: 1.5a5-8: BB, 182 AW S EZE. () (R
&) FRIAA Y.

“1 Tno. 2066, S1: 1.529-10. I ERANRER, M.
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No. Monastic Motive Background Indic Whether  Record of Translation,
Name (s) / Education Language Arrived in pilgrimage Travelogue
India and
Returned
to China
38 KE=Z AW N N AV N R =] A
39 14
40
41 F=1} HikE A, B2 ERF AV N R = ] i
ZRAT g
PEATIL
AfFH
42 Ak EME ORI, A5 RS RNFlYe f A
A, B g ok
HHLAE
5. %
A,
br=giis
]
43 8 [apiid A N e N BEY O RERK 2R
W, %2
FEPER
44 tREE S RH N N N N LRI

1%

2 T'no. 2066, S1: 1.5a12-13: S7RMBIEL.

13 T'no. 2066, S1: 1.5222: BEHERE, WM (HE ).

" T'no. 2066, 51: 1.5a22-23: Yijing records that when he himself returned to
China, Huilun was still in India and was almost forty years old.

Y Da Tang Xiyu qinfa gaoseng zhuan, T no. 2066, 51: 2.6¢15-18. He was ex-
tremely knowledgeable, having systematically studied Vinaya and was proficient
in tantric Dharani.

16 T no. 2066, 51: 2.7a18-19. It is said that he encountered looters in the
journey and had to return to North India.

7 T no. 2066, 51: 2.7a23-24. He disappeared. Yijing suspected that he may

have had an accident.
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No. Monastic Motive Background Indic Whether  Record of Translation,
Name (s) / Education Language Arrived in pilgrimage Travelogue
India and
Returned
to China
45 e R ANBH, 7242 REA HBw KRR A
i i g 148
o=
756 L
E2
46 X N RWEESR, AN #3150 R EE3
oL
47 EAT RIF N N HRs KK A
PN
48 B N MRHRE 22 ANHA g
i
49 8y BHE A, 25 AR e N | 2R
B flfig 152 K, BA
H# %=
S0 i 5 N N P N S N | ZE

B

8 T'no. 2066, 51: 1.7a29. The text says his “studies concerns both inner and
outer (dimension)”.

¥ T'no. 2066, 51: 2.7b1-2. He encountered dangers in the journey and had
to return to China.

5% T'no. 2066, 51: 2.7b17-20. He fell ill once he arrived in Guangzhou, where
he soon died from illness.

51 T'no. 2066, 51: 2.8b17-18: REHAlizEF 2 2 AL, 12 K REAR 2R ],

52 Da Tang Xiyu qiufa gaoseng zhuan, T no. 2066, S1: 2.8b25-28: 4F =,
BEEXM. mifgiE 2%, BA DR 2 9; Sam 28, [EE B 2 35, Yo, el
R, WO AP, AT E ; R 58, iXERHERE.

53 T no. 2066, 51: 1.8c13-15. According to Yijing, when he returned to
China, Sengzhe still remained in India and was unknown for his subsequent

journey.
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No. Monastic Motive Background Indic Whether  Record of Translation,
Name (s) / Education Language Arrived in pilgrimage Travelogue
India and
Returned
to China
51 [N mEE FRRZ Al G R A U AR
[EPS &, BB K, A
fig 1> H¥r. H
B, AE
f
52 1T N A, 25 HEZ PN el LS,
g1 ) W Fl
pors
53~ ke B KB, & KRB HAEY KRR ZF.3
5S4~ Pl bU S i
55 Fedil p=ip
56 K #K18 A figt B e BmaRe KR B
[iiipag o5, K
BEH

5% T'no. 2066, 51: 1.8¢20-9a12. He is “excellent with writing” B T35 and
has stayed at the Nilanda University for many years.

155 T'no. 2066, S1: 1.9a19: RHISTEMmIFR.

¢ T no. 2066, 51: 2.9a23—c4. He has received excellent education prior to
joining the monastic order. He later learned after several masters and is an exem-
plary scholar-monk.

57 T'no. 2066, 51: 2.9¢5-6: BEHLIL R, B P B,

8 T no. 2066, 51: 2.10a16-18. Yijing mentions that ‘his learning includes
both inside and outside; and his wisdom profound’ 2EENAN, BIETR. But we
do not know whom of the three figures this saying is referring to.

%2 T no. 2066, 51: 2.10a20-24. Except for Shengru, the other two decided
to return to China before they reached India and passed away during the return
journey. Only Shengru safely returned to China.

0 Da Tang Xiyu qiufa gaoseng zhuan, T no. 2066, 51: 2.10b2-9. He never
reached India but brought Yijing’s texts back to China.
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No. Monastic Motive Background Indic Whether  Record of Translation,
Name (s) / Education Language Arrived in pilgrimage Travelogue
India and
Returned
to China
M1 E=E AR R AR BB KRR A
i i e
NTERE
B,
g
5, 1%
ZHRT
[T )
M2 g EE HENY, WE& WA KRR B
b4 BT EHHIE oh, KA
BEH
M3 E BEE mAdE,  fER oz AR B B
—itE EYHE e
FEIFHY
A
M4 LM [Fi] i FEWER PUBHSE &/ KK B #
LR
EHHIE

! T'no. 2066, 51: 2.12b1-2. The following four figures, according to Yijing.
12 T no. 2066, 51: 2.12b2-4. The following four figures, according to Yijing,
Zhenggu and Daohong returned to China but Falang passed away in the King-

dom of Heling. As for Senggietipo f4fil#2 %, see the following footnote.
18 T'no. 2066, 51: 2.12b2-4. M N1RRE A, NEHH.
1 T'no. 2066, S1: 2.12a12: BEEREE.
1 T'no. 2066, 51: 2.12b2-3: Falang died in Heling Country #RZ[E.
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Abstract: In what we may call the standard Sino-Japanese Buddhist
canons of the medieval period in East Asia, two distinct biographies
of eminent Chinese trepitakas and pilgrims to India, Xuanzang %%
(Genjo, c. 602-664) and Faxian %8 (Hogan, 337—-ca. 422), figure
prominently. Xuanzang enjoyed considerable repute in Japan since
the establishment of Kofukuji Bf#<F in Nara, by the powerful Fuji-
wara JE it family in the late seventh century. Little attention has been
paid, however, to the notoriety of Faxian in Japan, where curious
twelfth century copies of eighth century versions of his biography,
Gaoseng Faxian zhuan SASGTERRE (Z no. 1194, T no. 2085), are
preserved within only three of the eight extant manuscript canons
(Shogozo HERfiE, Nanatsudera £5F—VJ&E, Matsuo shrine fAREAL
—YJ%L). In this paper I investigate the provenance of these early and
reliable manuscript editions of the Faxian zhuan, and reveal some
of the textual differences between printed, received editions of this
account of Faxian’s life and travels and these Japanese texts. Through
analysis of colophons to Faxian’s translations of the Mahayina

This paper was published in Hualin International Journal of Buddbist
Studies, 2.1 (2019): 95-132.

274 From Xiangynan to Ceylon: The Life and Legacy of the Chinese Buddbist monk Faxian (337-422): 274-311
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Mabaparinirvana-sitra (Da bannibuan jing KIRIETELS, Z no. 137,
T no. 376) and the so-called non-Mahayana version (Da banniepan

Jing RIRIRBREE, Z no. 774, T no. 7), which were widely—and explic-
itly—circulated in medieval Japan among Nara F§#f/35%, Shingon-
shi & 7%, and Tendai K57 Buddhists, it is evident that the legacy
of Faxian as an archetypal pilgrim, translator, and teacher may rival
apparent admiration for Xuanzang in medieval Japan.

On Approaching Trepitakas, the Tripitaka, and Pilgrims in Search
of the Dharma

here is ample evidence from early European studies of Buddhism

that Chinese Buddhism is distinctive because of three particular
pilgrims who traveled to India in search of sacred scriptures (g7ufa
gaoseng KiEEH): Faxian (journey: 399-412 or 413), Xuanzang
(journey: 629-645), and Yijing F&iF (635-713, journey: 671-694).
Why else would Giuseppe Tucci, writing in 1933 about one of the
most famous Tibetan translators lotsawas (lo T5a ba), Rinchen
Zangpo (rin chen bzan po, 958-1055), have made such a curious
statement about religious exchanges during the tenth and eleventh
centuries between the Spiti valley in India and western Tibet (Gu ge)?

This was a wonderful period in which Buddhist masters did not
disdain to help their Tibetan brothers, who full of faith and mysti-
cal ardour descended their steep mountains and did not hesitate in
confronting dangers and discomforts of the Himalayan passes, sub-
mitted with resignation to the hardships that a stay in the hot and
humid Indian plains induced; messengers and apostles of religion
and civilization who renewed with equal daring the example of the
Chinese Buddhist pilgrims. Of this multitude of translators only
names remain.’

Unless we can assume that Tucci read in some arcane Tibetan

1

Tucci, Rin-chen-bzan-po, 37.
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commentary about how a lama (bla ma) praised Chinese pilgrims
or cited one of the Chinese accounts of the travels of Faxian, Xuan-
zang, Yijing, or another eminent pilgrim, or perhaps he saw a mural
with a Chinese pilgrim on it during his expeditions in the western
Himalayas, I suspect that as a Sinologist and a specialist in the study
of Indian and Tibetan religion Tucci read several of the early, chilling
European language translations of these three monks’ voyages across
western China, central Asia, and India.> Although the chronology
does not match up with Rémusat’s 1836 translation of Faxian’s Au-
tobiography of the Eminent Monk Faxian (Gaoseng Faxian zhuan /&
4728818, Z no. 1194, T no. 2085, 51: 857a2-866¢6)—also known
as Record of Buddbist Kingdoms (Foguo ji ##BIit)—in one roll, it
stands to reason that apart from [Protestant] missionizing activities
in China, the reason so much attention was awarded to these three
eminent Chinese pilgrims is because they enjoyed a remarkable status
in Japan.

In Arthur Waley’s The Real Tripitaka, in between discussing
several surly letters Xuanzang sent to cohorts he had met at Nilanda
after he returned to China and an apparent controversy over whether
or not secular officials could grasp the profundity of his translations
of Dignaga’s Nyayapravesa (Yinming ruzhengli lun INW A IEBE, Z
no. 726, T no. 1630) and Nyamukha (Yinmine zhenglimen lunben
KIBEFE PR A, Z no. 724, T no. 1628), cites a Japanese historical
record, the Shoku Nibongi $tHA%C (comp. 797), to describe how
the young monk Dosho ZEHE (629-700, in China 653-660) met
Xuanzang and received a small cooking pot (or kettle) as a gift from
him.”> The casual reader might presume that Dosho is mentioned in

> On Faxian, see Klaproth, Clerc de Landresse, and Rémusat, Foé Koué K

Legge, A Record of Buddbistic Kingdoms. On Xuanzang, see Stanislas, Histoire
de la Vie de Hionen-Thsang; Beal, Si-yu-ki; Watters, On Yuan Chwang’s Travels
in India. On Yijing, see Chavannes, I-tsing and Takakusu, Record of the Buddhist
Religion. The most thorough analysis of Faxian in European language scholar-
ship is Deeg, ‘Has Xuanzang really been in Mathura?’ and Das Gaoseng-Faxian-
Zhuan.

3 Waley, The Real Tripitaka, 105-06 and 284, citing ‘Shoku Nibonshokz, 1°.
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A Biography of the Tripitaka master of the Great Ci'en monastery of
the Great Tang dynasty (Da Tang Da Ci'en si sanzang fashi zhuan
KRIFRZEEF =L, Z no. 1192, T no. 2053), compiled by
Huili 37 and Yancong Z1% in ten rolls, but he is not mentioned in
the text. Furthermore, Dosho is also not in the Report on the career
of Trepitaka Xuanzang of the Great Tang (Da Tang gu sanzang
xuanzang fashi xingzhuang RIEQZBE=FRIEMTEAR, T no. 2052).
Therefore, it is unclear why Waley inserted this reference to Doshé in
his otherwise erudite reading of historiographical accounts of Xuan-
zang’s life and times. I suspect that someone told him the connection
to Dosho is a fundamental part of Xuanzang’s legacy in East Asia.
There is ample evidence from both premodern East Asian sources
and contemporary academic scholarship to demonstrate that Faxian
and Xuanzang are the two most famous eminent Chinese Buddhist
translators and pilgrims who traveled to India and numerous other
kingdoms along the way, with Yijing following closely behind. Why,
then, do we hear so much more about the legacy of Xuanzang than
we do about Faxian? This question is as much about methodology
as it is about the sources we use to reconstruct various historical
trajectories or legacies in the history of East Asian Buddhism. Today,
if we wish to investigate the textual legacy of Faxian, Xuanzang, or
Yijing, we typically peruse printed editions of texts either in the
modern Sino-Japanese Buddhist canon compiled during the Taisho
era (1924-1935) in Japan, primarily following the second Korean
Buddhist canon (comp. 1236-1251), or perhaps the [Zhaocheng #
J%] Jin dynasty canon &k (1147-1173), Jiaxing canon 3%BLAfE
% (comp. 1579-1677), or the [Qianlong emperor (r. 1735-1796)]
Dragon canon AEfi (comp. 1733-1738).* Yet, as Sam van Schaik
succinctly pointed out about Tibetan manuscripts from the so-called
‘library cave’ in Dunhuang, ‘In the study of Tibetan Buddhism we
have a canon, the bKa’ ‘gyur and bsTan ‘gyur, containing over a hun-

* The most exhaustive study of Chinese Buddhist canons in English I am

aware of is still Deleanu, “Transmission of Xuanzang’s Translation’; see also Wu,
‘From the “Cult of the Book™. On the Korean canon(s), see Buswell, ‘Sugi’s Col-
lation Notes’, 57.
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dred volumes of scriptures, commentaries, and treatises; yet a canon
does not tell us very much about the day-to-day practice of a religious
tradition’.’ It stands to reason, therefore, that if we wish to assess
when, where, why—or if—Chinese pilgrims like Faxian, Xuanzang,
or Yijing were as highly praised as Tucci, and others, have imagined
they were in premodern East—and perhaps central—Asia, we ought
to investigate manuscripts, rather than printed editions of Buddhist
texts. Material evidence, including manuscripts, can speak to at least
some of the motivations, lives, habits, and even routines that may
have involved veneration of eminent Chinese pilgrim-translators.
Manuscripts, rather than printed books or canons, serve this purpose
because, ‘they were not carefully selected and organized to present an
idealized image of a tradition’, and ‘[w]hen we study manuscripts we
are faced with the material evidence of a social group’.¢

Whereas the cache of manuscripts discovered in cave seventeen of
the Mogao grottoes near Dunhuang early last century are remarkable
because they reflect a multilingual (e.g., in literary Chinese, Tibet-
an, Khotanese, Sanskrit, Old Uyghur, Tangut, Sogdian, and even
Hebrew), multicultural, and even multireligious community, both
the state of their preservation and organization pose problems for
historical, philological, codicological, and paleographical research.
Nearly 40,000 manuscripts and fragments from Chinese central Asia
are now in libraries across the world: the British Museum has approx-
imately 7,000 manuscripts with 6,000 fragments; the Bibliotheque
nationale de France has about 10,000 documents; and the Institute
of Oriental Manuscripts in St. Petersburg has 660 manuscript copies
of Chinese Buddhist texts.” As valuable as these manuscripts are from
multiple research perspectives and questions, we probably cannot
ever learn as much from them about a single social group as we can
from at least two of the eight manuscript Buddhist canons preserved
in Japan at Nanatsudera £5F (Nagoya) and Matsuo [Shintd] shrine
4L (Kyoto), both of which were primarily copied during the

5 Van Schaik, ‘Uses of Implements are Different’, 221-22.
¢ Van Schaik, 221-22.

7

http://idp.bl.uk/pages/collections.a4d, accessed February, 2019.
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twelfth century, chiefly from eighth century manuscripts.

Because these manuscript canons have only received conscien-
tious scholarly analysis almost entirely in Japan since the 1990s,
it is unclear to me, for example, if Dosho brought any of the man-
uscripts with him when he returned to Japan after studying several
treatises that Xuanzang translated (e.g., Yogicaryabbiumi-sistra
[Yugiashidi lun, Yugashijiron SRR, Z no. 690, T no. 1579]
in one hundred rolls or Vijaaptimatratasiddbi-sastra |Chengweishi
lun, Joyuishikiron JRMER, Z no. 734, T no. 1585] in ten rolls). It is
evident that the twelfth century manuscript copies of eighth century
copies of Tang dynasty (618-907) editions of Chinese Buddhist lit-
erature now preserved in Japan is that they are much more carefully
organized than the incomplete Buddhist canon in the library of the
small Three Realms temple (Sanjie si =45¥5F) during the tenth cen-
tury in cave 17 in Dunhuang. Many colophons exist to tell us about
the history of these books in medieval Japan.® The most pertinent
information about the transmission of the texts that extoll the three
pilgrims who traveled to India in search of the dharma and translat-
ed sacred Sanskrit scriptures into Chinese (Trepitaka, sanzang =),
Faxian, Xuanzang, and Yijing, is that the section of the canon devot-
ed to eminent pilgrims (guho kosoto KL= 45%) should contain the
biography of Xuanzang (Z no. 1192, T no. 2053), Yijing’s account
of forty-nine Chinese and seven Korean pilgrims who journeyed to
India in Biographies of Eminent Monks who Searched for the Dbharma
in the Western Regions (Da Tang Xiyn ginfa gaoseng zhuan KJFM
HeRiEEEE, Z no. 1193, T no. 2066) in two rolls, and Faxian’s
autobiography, however, is incomplete in the Shogozo collection and
in the Matsuo shrine canon. Neither have the biography of Xuan-
zang and old Japanese manuscript canons do not preserve Report on

8

See Rong, ‘Dunhuang Library Cave’, who highlights the role of a monk
named Daozhen ZH who seems to have supplemented the cache/canon with
apocryphal satras, Chan texts, and other material expunged from the canon by
the Chinese state during the eighth century.

9

Forte, ‘Relativity of the Concept of Orthodoxy in Chinese Buddhism’,
247-48, note 7. Nakao and Honmon Hokkesht Daihonzan Mydrenji, eds.,



280 GEORGE A. KEYWORTH

the career of Trepitaka Xuanzang of the Great Tang (T no. 2052).”
Curiously, neither the Shogozo repository for Buddhist scriptures,
located at Todaiji HAKSF (in Nara) next to the imperial Shosoin IF
BBt treasury house, nor the Matsuo shrine canon appear to have
kept a copy of Record of a Journey to the Western Regions (Da Tang
Xiyn ji RIEVEIRGEL, Z no. 1178, T no. 2087) in ten rolls, which is
the account of Xuanzang’s travels that Bianji ### is credited with
writing for him when he returned from India in 645." Most of the
other manuscript canons that were copied on behalf of Shingon H
& temples kept copies of this famous chronicle, which, in turn,
almost certainly inspired the marvelously popular adventures of
Tripitaka (Xuanzang), Monkey 41547, Sandy V) 1&TF, Pigsy %/ U,
and their patron-saint, the female bodhisattva Guanyin (Avalokites-
vara) on their legendary journey from China to India in search of
Buddhist scriptures in Wu Chenglen’s 5e& & (1501-1582) Journey
to the West (Xiyou ji Vi#aC)."! Another unanticipated lacunae con-
cerns Yijing’s own account of his pilgrimage to Sumatra and India,
Tales of Returning from the South Seas with the Dharma (Da Tang

‘Matsuosha issaikyd’, 370~71: book cases (chitsu k) 496 and 498. On Yijing’s Da
Tang Xiyu qiufa gaoseng zhuan, see Buswell and Lopez, Princeton Dictionary of
Buddbism, 224.

Da Tang gu sanzang xuangang fashi xingzhuang in the Taisho canon was
kept in the siztra library of Chion’in HIE Rt in Kyoto, and appears to date from
the Heian period, which means it could have been [widely] available when the
canons under review here were being copied; cf. 7" no. 2052, 50: 214a3n1: (]
PR B A [F ] P2 R B S R AR.

' On the Shogozd, see Lowe, “The Discipline of Writing’; ‘Buddhist Manu-
script Cultures in Premodern Japan’.

""" The end of the road for these pilgrims is an encounter with the Buddha,
who, coincidentally, resides in Thunderclap Monastery K& #&H<F on Vulture
peak 1Ll (Grdhrakata-parvata). He arranges for them to receive precisely ‘one
canon’ (yizang —fl)—or ‘treasury’—of Buddhist scriptures, which amounts to
precisely 5,048 rolls or scrolls 4; see the translation by Wu Cheng’en and Yu,
Journey to the West, Revised Edition, Volume 4, 396, n.7. Da Tang Xiyu ji is only

absent from the Shogozo and Matsuo shrine MSS canons in Japan.



FAXIAN AS TRANSLATOR-PILGRIM IN MEDIEVAL JAPANESE MANUSCRIPTS 281

Nanhai jigni neifazhuan KIFEEHFFERNZEME, Z no. 1204, T no.
2125), which is preserved at Matsuo shrine and Nanatsudera, but
not in the Shogozo."

MSS Editions of Faxian’s Works: Dunhuang, Nanatsudera and the
Matsuo Shrine Canons

Because of ground breaking efforts by members of the Academic
Frontier Project of the International College for Postgraduate
Buddhist Studies EBABARFERK LM 70y T4 THEITE
B2 (ICPBS) in Tokyo, directed by Ochiai Toshinori &£,
we know a great deal about the Nanatsudera and Kongoji <Hll=¢
canons. Rediscovered in 1990 by a team of researchers in Japan that
included Ochiai and Antonino Forte, which was already catalogued
in 1968 by a team from the Agency for Cultural Affairs XALJT,
the Nanatsudera collection of scriptures is remarkable because it
is clearly organized according to the Newly Revised Catalog of Bud-
dbist Scriptures, Compiled During the Zhengynan Era [785-805]
(Zhengynan xinding Shijiao lu HITHTEREHER, Z no. 1184, T no.
2157, comp. 800), rather than what we presume all fifteen premod-
ern printed Chinese Buddhist canons—from the Kaibao ed. BHE &
(971-983) to the Dragon Canon—Iloosely follow: the order outlined
in Record of Sd/eyamum"s Teachings, Compiled During the Kaiyuan
Era [713-741] (Kaiyuan Shijiao lu FICREEER, Z no. 1183, T no.
2154, comp. 730). Yet the Nanatsudera canon has more texts than it
should. Instead of 1,258 titles in 5,390 rolls as the 7zzsho edition con-
tains, the Nanatsudera edition of the Zhengyuan lu has 1,206 titles
in 5,351 rolls. The Nanatsudera edition of the Kaiyuan lu, which is
copied from a manuscript dated to 735 (Tenpyd K*F- 7) and brought
back to Japan by Genbo 22l (d. 746; in China: 718-735), has 1,046

2 The Shogozod contains 715 titles in 4,063 scrolls, which were hand-copied at
the behest of the imperial family during the Nara period eighth century. Cf. Iida,

‘Shogozo kyokan “Jingo keiun ni nen gogangyd” ni tsuite’; Sakaehara, Shasoin

monjo nyumon.
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titles in 5,048 rolls, in contrast to the Tazsho edition with 1,076 titles
in the same number of rolls. The Matsuo shrine canon closely reflects
the Nanatsudera Zhengyuan lu, but only 3,545 rolls are extant."

The Matsuo shrine canon may only appear to be incomplete.
Whereas the Nanatsudera canon has 4,954 rolls and the Kongoji
canon has about 4,500, despite the ravages of time, only 3,545 rolls
(approx. 825 separate titles) of the Matsuo shrine canon survive
today. Nevertheless, this canon is remarkable because of the number
of colophons (okugak:i ¥3) it has. The Nanatsudera canon has 378
rolls with colophons (158 separate titles) with dates or marginalia;
the Kongoji canon has about 230 rolls (103 titles) with colophons.
The Matsuo shrine canon has 1,236 rolls (approx. 345 titles) with
colophons that provide dates, collation information, scribes’ names,
and evidence to tell us why both Shinto priests (kannushi #3, negi
f#H, etc.) and Buddhist monastics copied scriptures at sacred sites
across the Kinki Z1# region and beyond to be recited before the
kami of Matsuo shrine-temple complex (jinguji #1%5F).1

In the following analysis of texts about, connected to, or attribut-
ed to Faxian preserved in East Asian canons, I compare manuscripts
primarily from the Matsuo and Nanatsudera canons in Japan to
those from Dunhuang and what is now held in the Institute of
Oriental Manuscripts St. Petersburg from other archaeological exca-
vations by Pyotr Kozlov who made an expedition to Khara-Khoto
(Heishuicheng /K¥%) during 1907-1909.5

There are six texts connected to Faxian: (a) Biography of the
Eminent Monk Faxian (Gaoseng Faxian zhuan, Z no. 1194, T
no. 2085, 51: 857a2-866¢6), also known as Record of Buddbist
Kingdoms (Foguo ji) in one roll; (b) Mahiyina Mahaparinir-
vana-sutra (Da bannibuan jing RJEIELE, Z no. 137, T no. 376,
12: 853a2-899¢24) in six rolls; (c) the so-called non-Mahayina
Mahbaparinirvana-sitra (Da banniepan jing KBHEEREE, Z no. 774,
T no. 7, 1: 191b2-207c12) in three rolls; (d) Ksudraka-sutra (Foshuo

3 Keyworth, ‘Apocryphal Chinese books’, 3, 8.
" Keyworth, 2.
5 Solonin, ‘Glimpses of Tangut Buddhism’.
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zazang jing INHHERRAE, Z no. 884, T no. 745, 17: 557b11-560b6)
in one roll; (¢) *Mabasamghika-vinaya (Mobe senggi lii BEFEK
f#, Z no. 1008, 7 no. 1425, 22: 227a2-549a3) in forty rolls; and (f)
*Mahasamghika-bhiksuni-pratimoksa-sitra (Mobe sengqi bigiuni jicben
JEE AR L 2 JE AR, Z no. 1017, T'no. 1427, 22: 556a22-566¢6).
No copy of the Biography of the Eminent Monk Faxian was
discovered in cave seventeen at Dunhuang.'® Only a small fragment
of the Mahayana Mabhaparinirvana-sitra (Z no. 137, T no. 376)
survived from Chinese central Asia. It is in the St. Petersburg collec-
tion, Dx3203 corresponds with Daban nibuan jing 2, T no. 376, 12:
867c4—14." There are ten fragments of the non-Mahayina version
of the Mahdparinirvana-sitra (Z no. 774, T no. 7) from Dun-
huang." Two fragments of the Ksudraka-sitra are extant: P. 3710 [T’
no. 745, 17: 557b14-c15] and F142 [T no. 745, 17: 557c15-558c4].
There are nearly sixty fragments of the *Mahdsamghika-vinaya from

Kokusai bukkyogaku daigakuindaigaku fuzokutoshokan, Taishozo Tonko,

Kokusai bukkyogaku daigakuindaigaku fuzokutoshokan, 130.

'8 Kokusai bukkyogaku daigakuindaigaku fuzokutoshokan, 3: BD6207-2 [T
no. 7, 1: 411a7-419c29] and S. nos. 486 [T no. 7, 1: 411a16-c3], 6072 [T no.
7, 1: 4428b16-28], 81 [T no. 7, 1: 429a10-433c19], 3385 [T no. 7, 1: 441al4-
446b15], 489 [T no. 7, 1: 482b9], 6534 [T no. 7, 1: 522b2-528a4], 307 [T no.
7, 1: 522b18-528a4], 2849 [T no. 7, 1: 543¢29-546b6], and 2855 [T no. 7, 1:
574b10-580c16].

¥ Kokusai bukkydgaku daigakuindaigaku fuzokutoshokan, 212-13. T
no. 1425, 22: 227a2-549a3 viz. S. 5766[14] (T no. 1425, 22: 235a2-9), S.
5766[15] (T no. 1425, 22: 235b10-c24), S. 3448 (T no. 1425, 22: 235c14—
236a7), S. 5766[2] (T no. 1425, 22: 235¢24-236al11), S. 5766[3] (T no. 1425,
22: 236a28-b11), S. 5766[7] (T no. 1425, 22: 236b14-29), S. 5766[9] (T no.
1425, 22: 236¢6-10), S. 5665[2-3] (T no. 1425, 22: 239b26-c22), S. 5665[2-
2] (T no. 1425, 22: 239c24-243a2), S. 5665[2-5] (T no. 1425, 22: 240a7-21),
S .5665[2-13] (T no. 1425, 22: 240a24—c4), S. 5665[2-1] (T no. 1425, 22:
240c4-241a4), S. 5665[2-14] (T no. 1425, 22: 241a4-16), S. 5665[2-8] (T no.
1425, 22: 243a5-28), S. 5665[2-9] (T no. 1425, 22: 243b3-c5), S. 5665[2-10]
(T no. 1425, 22: 243c9-244al12), S. 5665[2-11] (T no. 1425, 22: 244a12-b15),
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the Stein, Pelliot, St. Petersburg, and Chinese collections.”” Finally,
there are three fragments of the *Mahdsamghika-bhiksuni-pra-
timoksa-sutra.*

Although there are no colophons to rolls 2280-2282 of the
Matsuo shrine canon, these comprise the three chapters of Faxian’s
translation of the non-Mahayana Mabaparinirvana-sitra.® Also
without colophons, rolls 3417-3419 are together in a designated sec-

Dx197 (T no. 1425, 22: 244c22-245b2), Dx199 (T no. 1425, 22: 245b2-c6),
Dx198 (T no. 1425, 22: 245¢7-19), S. 5665[2-7] (T no. 1425, 22: 248a28-
b26), S. 5665[2-6] (T no. 1425, 22: 248b29-c29), S. 5665[2-12] (T no. 1425,
22: 24927-16), S. 5665[2-4] (T no. 1425, 22: 249b5-b19), S. 5665[2-15] (T no.
1425, 22: 249b21-c7), S. 5766[5] (T no. 1425, 22: 250c2-15), S. 5766[4] (T no.
1425, 22: 250c18-251a2), S. 5766[12] (T no. 1425, 22: 251a5-18), S. 5766[13]
(T no. 1425, 22: 251a18-b5), S. 5766[10] (T no. 1425, 22: 251b7-19), P. tib.
1073V (T no. 1425, 22: 262a17-b16), BD5274 (T no. 1425, 22: 264a17-c15),
BD11562 (T no. 1425, 22: 264c11-c19), BD10137 (7 no. 1425, 22: 264c19-
26), BD11752 (T no. 1425, 22: 265b18-¢9), BD10386 (T no. 1425, 22: 265¢22~
23), BD9854 (T no. 1425, 22: 265¢24-266a7), Zhejiang n0.136 (7 no. 1425, 22:
266a6-19), Zhejiang-no.137 (T'no. 1425, 22: 266219-b1), BD2481 (T no. 1425,
22: 266b21-c19), BD7649 (T no. 1425, 22: 266c19-267a26), BD10859 (T no.
1425, 22: 267a26-b1), BD12035 (7 no. 1425, 22: 267b9-16), BD9687 (T no.
1425, 22: 267b26-c11), BD10439 (T no. 1425, 22: 268a8-12), Zhejiang no.66
(T no. 1425, 22: 268a12-27), P. 3996 (T no. 1425, 22: 268a26-b15), BD11120
(T no. 1425, 22: 268b14-20), Dx2602A2 (T no. 1425, 22: 268c25-269a7),
Dx2602A1 (7 no. 1425, 22: 269a8-29), BD3068 (7 no. 1425, 22: 269b28-
270c24), Dx3938 (T no. 1425, 22: 282c8-283al7), Dx5484 (T no. 1425, 22:
283a17-b29), BD1345V3 (T no. 1425, 22: 285b2-286a21), Guohui-no.32(47)-2
(T no. 1425, 22: 304a19-306b16), S. 2818 (7 no. 1425, 22: 320b24-324b24),
Dx2728[1] (T no. 1425, 22: 335a8-b10), Dx2728[2] (7 no. 1425, 22: 360a8—
16), Dx2728[3] (7T no. 1425, 22: 369b15-23), Dx5214 (T no. 1425, 22: 378b29—
23), BD14569 (T no. 1425, 22: 452a5-460a29).

» Kokusai bukkyogaku daigakuindaigaku fuzokutoshokan, 106: BD10695
[T no. 1427, 22: 556b20-28], BD14930 [T no. 1427, 22: 556a21-565a20], and
BD11486 [T no. 1427, 22: 556b28—c8§].

*' Nakao and My6renji, eds., ‘Matsuosha issaikyo’, 426-29.
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tion for biographies of three Chinese eminent monks who searched
for the Dharma (guho kosoro): Yijing’s Biographies of Eminent Monks
who Searched for the Dbharma in the Western Regions (Z no. 1193, T’
no. 2066, rolls 3417-3418) comes first, followed by Faxian zhuan
(3419).22

Rolls 1176-1181 of the Matsuo shrine canon provide much more
information about when and where these manuscripts were copied.
What seems incongruous is that the first three rolls (1176-1178)
of Faxian’s Mahayina Mahaparinirvina-sitra were copied from
an original manuscript, which was probably in a private library
that belonged to the abbot of a small cloister (Torinbo HA#KSF) at
Higashidani in Saitoin of Enryakuji ZEESFPEIEBTHRA on Mount
Hiei FEALL. There is no copy date, but Gonkaku % (1056-1121)
checked this edition when he either copied these rolls for Matsuo
shrine or for his own monastic library at Miidera =}5f (alt. Onjoji
EIJR=F). Since 1115.6.1% is the earliest date we have for colophons on
other rolls in the Matsuo shrine canon, it appears that this is the right
Miidera monastic that could have copied Faxian’s translation of the
Mahayana Mahbaparinirvana-sitra to vow to the kami of Matsuo
shrine. However it is curious why Gonkaku would have copied a
manuscript on behalf of Matsuo shrine from an assumed scriptorium
up on Mount Hiei, where warrior monks (sobei 1§1%) literally beat
or killed their Tendai rivals.** Sojun AHME (alt. Shojun), who may
have been another Miidera monastic or perhaps an Enryakuji monk,
copied rolls four to six (1179-1181) of the Mahayana Mabapari-
nirvana-sitra from an original [once] held by Seiryaji & #=F at Kita-

** Nakao and My6renji, eds., ‘Matsuosha issaikyo’, 370.

»  All dates in this format are to the Lunisolar calendar and not the Gregorian
calendar.

*  Gonkaku, in Nibon jinmei daijiten. It appears that Gonkaku was a prom-
inent disciple of Gydson 1T& (1055-1135), a famous exegete and esoteric Bud-
dhist ritual master from Miidera. On Miidera-Enryakuji struggles, see, Adolph-
son, Teeth and Claws of the Buddba, and Keyworth, ‘Apocryphal Chinese books’,
16-17 and Appendix 1.

»  Nakao and Myorenji, eds., ‘Matsuosha issaikyo’, 238 with notes 395-400.
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Kurodani JLE4 in Saitdin of Enryakuji on Mount Hiei FLATLLL>

The other three primary translations attributed to Faxian include
the Ksudraka-sitra (Foshuo zazang jing ANGHMERAE, Z no. 884, T
no. 745); *Mabhdsamghika-vinaya (Mobe senggi li BEFEANE, Z
no. 1008, 7" no. 1425) in forty rolls; and *Mabhasamghika-bhiksuni-
pratimoksa-sitra (Mobe sengqi bigiuni jieben JFEFEHILE T JEAA,
Z no. 1017, T no. 1427). Roll 2363 in the Matsuo shrine canon is
the Ksudraka-siitra, rolls 2565-2599 are the Mahasamghika-vinaya,
and roll 2714 is the Mabhdsimghika-bhiksuni-pratimoksa-siitra.>
There are no colophons for any of these rolls. Perhaps this is not
unforeseen either because these scriptures belonged to a shrine-tem-
ple complex where we cannot presume that strict adherence to the
[Indian] monastic codes was especially relevant to married shrine
priests or their aristocratic kin, or because the bulk of the Matsuo
shrine canon seems to have been copied by and from Tendai libraries
affiliated with either Miidera and the Tendai Jimon SFJJK (Temple)
or Mountain (Sanmon-ha LLIffJK) branch up on Mount Hiei within
the massive monastic complex of Enryakuji.

Nara versus Tendai: exegetes versus pilgrims-ritual masters

According to traditional Japanese narratives about Heian-era
(794-1185) religion, politics, and institutional history, after
Kukai Z=#§ (774-835) and Saicho & (767-822) returned from
pilgrimages to China in search of the dharma in the early ninth
century, the religious context for Buddhism in the archipelago was
altered forevermore. Even though we now know that it was their
disciples who followed in their footsteps—and revered Chinese
pilgrims to India—and ventured to the continent in search of sacred
Buddhist texts and ritual manuals to find a corpus of highly unified
esoteric or tantric texts and rituals translated under the direction

% The Matsuo shrine canon has rolls 2-6 (2565-2569), 8-20 (2570-2582),
22-29 (2583-2590), 31-37 (2591-2597), and 39-40 (2598-2599) of the
Mahdsamghika-vinaya.
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of three translators, Subhakarasimha #f& (in China 719-735),
Vajrabodhi &% (662-732), and Amoghavajra [Jin’gang <Hl]
Bukong A% (705-774), rather than either Kukai or Saicho, who
actually introduced esoteric Buddhism to Japan, there seems to be
little question that the institutions of Toji 35F (formally Kydogokuji
#E[ESF), Enryakuji, and Miidera rivaled the older, seven great
state-sponsored temples in Nara.” In addition to manuscript—and
printed—editions of Buddhist scriptures and commentaries held
primarily by Nara temples and monasteries, pilgrims brought new
editions and texts to Shingon, Tendai, and new imperially- and
aristocratic family-sponsored temples and shrine-temple complexes
during the ninth to twelfth centuries. On the one hand, we have the
Shogozo, which primarily preserves texts presumably significant for
Buddhists in Nara, with special consideration for the communities
from Todaiji and Kofukuji BUfE<F, as well as other Kegon- HEJH
% and Hosso- AR affiliated temples such as Horyaji 7AFESF
and Kiyomizudera {%7K5F (in Kyoto). On the other hand, we have
ample evidence that suggests there was a primarily Tendai sponsored
canon—or set of canons—which was copied from a vowed canon
held at emperor Shirakawa’s F{f] (1053-1129, r. 1073-1087) Hoss-
hoji B 5¢. Fujiwara no Tadahira B/ 8T (880-949) had Hosshoji
converted into a temple in 925. Shirakawa unofhicially ruled—rather
than reigned—from this cloister after 1077.

Among the many rare books in the Shogozo is a tenth century
printed edition for Kasuga shrine (HIR) of Xuanzang’s Vijiiap-
timatratasiddhi-sastra (Z no. 734, T no. 1585) from Kofukuji, as
well as sufficient evidence about the first canon vowed (ganmon
J#3) and copied in 740 under the patronage of Queen Consort
Komyo e (701-760)—the 5/1 canon (Gogatsuichinichikyo T

¥ Strickmann and Faure, Chinese Magical Medicine, 206-07. The great
seven Nara temples include: Kofukuji BUESF, Todaiji KT, Saidaiji FIKSF,
Yakushiji #8Afi<F, Horyaji #:F£5F, Gangoji 7LHL<F, and Daianji K% =F or Tosho-
daiji BT or even Hokkeji 155257,

# Nara National Museum, ed., Special Exhibit, 54-56, English explanations
166. Dated colophons are from 1088, 1116, and 1119.
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H—H#E)—that had 4,243 rolls.?® There appears to be scholarly
consensus that this canon was, in turn, widely distributed in Japan
among aristocrats, and especially by the Fujiwara family, which
sponsored Kofukuji and nearly all other Hossd temples—includ-
ing Kiyomizudera—as well as Kimpusenji &2%1lI5F, a Fujiwara
temple affiliated with the mountain training monk tradition called
shugendo 1E57%.” Coupled with the manuscripts copied, at least
in part, from Hosshoji, scholars are roughly divided between two
explanations for the existence of these canons. Abe Yasurd has writ-
ten extensively on the notion of ritual offerings (kuyo #8, pija)
of either Xuanzang’s massive translation of the Great Perfection
of Wisdom Siutra or sets of ‘all the scriptures’ as part and parcel
of ritual activities increasingly bolstered by an esoteric Buddhist
orientation toward conferring merit on or placating all manner of
autochthonous and allochthonous deities.*® Colophons from the
Nanatsudera and Matsuo shrine scriptures establish that they were
intended to be read or chanted in front of or for the kam: (shinzen
dokyo #HT#Hi4E) to alleviate natural and man-made disasters and to
bolster the imperial and aristocratic clans.”

Another approach to these manuscripts is to assess their likely use

The 5/1 canon took twelve years to complete; we have approximately 3,500
rolls from it today in the Shogozo collection: Abe, Chasei Nihon no shikyo teku-
suto taiket, 156. Abe suggests that it must have been this canon which was recit-
ed—in part or in full—at the consecration of the state of Vairocana buddha in
Todaiji in 752.

¥ Chasei Nibon no shitkyo tekusuto taikei, 176-77; and Nara National
Museum, Special Exhibit of Ancient Sutras from the Heian Period, nos. 15-17,
168, which show that the Fujiwara clan sponsored preserving scriptures—espe-
cially the Lotus Sutra (Saddbarmapundarika-sitra, Fabua, Hokkekyo I534¢, Z
nos. 146-149, T nos. 262-264)—in so-called siztra mounds (kyozuka %835 or
maikyo ¥4%) in preparation for mappo ARi% in 1052.

0 Abe, Chisei Nibon no shitkyo tekusuto taiker, 286-335.

' Nara National Museum, Special Exhibit, images nos. 14-1 and 14-2 on
pages 32—41, have the same colophon discussed in Keyworth, ‘Apocryphal Chi-
nese books’, 2, to the Great Perfection of Wisdom Sitra.



FAXIAN AS TRANSLATOR-PILGRIM IN MEDIEVAL JAPANESE MANUSCRIPTS 289

by exegetes from Nara—especially Hossé monastics—and Shingon
and Tendai temples who participated in court-sponsored debates.*
While it may seem intriguing to ponder the idea of shrine-temple
religious professionals or priests studying arcane treatises such as the
Chengshi lun I8 (Tattvasiddbi-sistra?, Z no. 1086, T no. 1646])
or Xuanzang’s translations of the Vijiaptimatratasiddbi-sastra or
*Abbidbarmanyayanusira-sistra [Samghabhadra] (Apidamo shun-
zheng lun FIERZEENEIEM, Z no. 1076, T no. 1562), contextual
evidence seems to support Abe’s perspective about the Nanatsud-
era and Matsuo shrine scriptures. There is, however, an important
caveat: Sango and Minowa’s research clearly demonstrates that Miid-
era monastics during the twelfth century were particularly successtul
at these debates, which suggests that the colophons from Faxian’s
Mahayana Mahdaparinirvana-sitra in the Matsuo shrine scriptures
may provide evidence of Jimon branch Tendai-orientated views of
what was important within an zssazkyo.

On pilgrims who traveled to China in search of sacred scriptures

(qubi kaso)

The sectarian world of Heian-era Japanese religion cannot, howev-
er, be mapped on to any advantageous or constructive impression
of continental Buddhism, even when it comes to the matter of the
reception of Chinese pilgrim-monks and translators in Japan. Ac-
cording to Gydnen Daitoku HEPAKTE (1240-1321) in the Hasshi
koyo J\5RA % (Guiding Essentials of the Eight Sects, comp. 1268),
there are eight ‘schools’ (shi) of Japanese Buddhism: (1) Kusha
{85 (Abhidharma); (2) Jojitsu WRE (Tattvasiddhbi-sastra, Z no.
1086, T no. 1646]); (3) Ritsu f (Vinaya); (4) Hosso (Yogacara);
(5) Sanron =i (Madhyamaka; Three Treatises); (6) Tendai; (7)
Kegon (Buddhdvatamsaka-sitra, Z nos. 95-96, T nos. 278-279);
and (8) Shingon.” Missing, of course, are the so-called ‘New Bud-

2 Minowa and Groner, “The Tendai Debates’; Sango, The Halo of Golden
Light and ‘Buddhist Debate’.
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dhism’ Pure Land traditions and Zen #5%. Often referred to by
scholars as the Southern Capital schools (Nanto bukkyo FiSRAAZ),
these sects of Japanese Buddhism are different from Tendai, Shingon,
Jodosha #1457, Jodoshinsha - H7R, and the three Zen traditions
(Rinzai %R, Soto ®IF5K, and Obaku #%E5%) because they
cannot claim to transmit orthodox lineages, and their teachings rest
upon particular commentaries (sZstras) and scriptures.* By virtue
of having been founded during the Nara period, Hosso and the
other Nara schools are closely connected to the eminent, aristocratic
Fujiwara family, which sponsored numerous trade and diplomatic
missions to the continent during the seventh to eleventh centuries.”
It is these Nara schools that presumably prompted Stanley Weinstein
to pronounce that we must err on the side of caution when speaking

of separate shi or zong 5% in the history of Chinese (or continental
East Asian) Buddhism:

The root of the problem lies in the word #sung, for which dictio-
naries list as many as twenty-three separate definitions. In Buddhist
texts, however, it is used primarily in three different senses: (1) it may
indicate a specific doctrine or thesis, or a particular interpretation
of a doctrine; (2) it may refer to the underlying theme, message, or
teaching of a text; and (3) it may signify a religious or philosoph-
ical school...Tsung in the sense of doctrine or thesis is frequently
encountered in fifth-century texts in such phrases as kai-tsung [Bd
K], ‘to explain the [basic] thesis’, or hsu-tsung [Hi5], ‘the doctrine
of emptiness’. Especially common was the use of the term zsung to
categorize doctrinal interpretations of theses enumerated in a series...
The term tsung should be translated as ‘school” only when it refers to
a tradition that traces its origin back to a founder, usually designated

33 Bielefeldt, ‘Kokan Shiren’, especially 305. On the Hasshi koyd, see Pruden,
‘Hasshu koyo’. The best translation of the Hasshi koyo is Kamata, ‘Chagoku
bukkydshi jiten’.

% For just one example, see Sueki, Shimoda, and Horiuchi, eds., Bukkyo no
Jiten, 113-17.

3 Grapard, Protocol of the Gods and ‘Institution, Ritual, and Ideology’.
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‘first patriarch’, who is believed to have provided the basic spiritual
insights that were then transmitted through an unbroken line of

successors or ‘Dbarma heirs’ 3¢

Whether or not Xuanzang actually translated the seventy-seven
treatises or sutras A. C. Muller culled from Louis Lancaster’s cat-
alog, The Korean Buddhist Canon, it seems to be his status as the
preeminent translator-pilgrim that was buttressed in Japan in Nara
at Kofukuji via lavish patronage from the Fujiwara family.”” Until
the editors of the 7aisho made several rather peculiar amendments
to the order of all manner of texts in the East Asian Buddhist canon,
including moving the so-called Agama FI&H (T nos. 1-151, vols.
1-2) and Jataka %58 (T nos. 152-219, vols. 3-4) sections from
the middle to the front of the canon, Xuanzang’s translation of the
Great Perfection of Wisdom Sitra (Mabaprajidaparamita-sitra,
Dabore bolwomidno jing, Daihannya haramittakyo KA IR EZ
#¢, Z no. 1, T no. 220) came first.*® Perhaps because it was the first
and longest Mahayina Buddhist scripture or because it explicitly
says to do so, this scripture was widely copied and distributed for
merit-making and to prevent natural disasters or subdue a wide range
of Indian and East Asian deities.”” Several scholars, including Sagai
Tatsuru, see the merit-making activities connected to proliferating
Xuanzang’s translation of the Great Perfection of Wisdom Sitra
as the likely basis for large-scale coping projects of all the scriptures

3¢ Weinstein, ‘Chinese Buddhism’, Vol. 2, 482—84.

7 http://www.acmuller.net/yogacara/thinkers/xuanzang-works.html, accessed
March, 2019. Cf., Lancaster and Park, The Korean Buddhbist Canon.

3% The most insightful and succinct account of Chinese Buddhist canons and
catalogs is in Sueki Fumihiko, Shimoda Masahiro, and Horiuchi Shinji, Bukkyo
no jiten, 44—46. See also the essays in Wu and Chia, eds., Spreading Buddba’s
Word.

* On examples from medieval Japan, see Keyworth, ‘Apocryphal Chinese
books’, 15. Just one example of how popular the Mabdaprajiiaparamita-sitra
in 600 rolls was elsewhere in East Asia during the premodern period can be

glimpsed from the translation into Tangut: Huang, Zhongguo guojia.
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(¢ssatkyo —Y)%E) in Nara Japan that led to the production of the
Matsuo shrine, Nanatsudera, and six other extant old Japanese
canons we have access to today.*

What is clear from the intricate history Abe Yasuro, Sagai Tatsuru,
and Bryan Lowe provide of the early history of copying the canon
and the Great Perfection of Wisdom Sitra in eighth to tenth century
Japan is that Kofukuji played an essential role—as did Horyuji,
another Hosso affiliated, legendary temple—in the dissemination
of scriptures in premodern Japan. An example discussed previously
is the tenth century Kasuga [shrine] printed edition of Xuanzang’s
Vijaptimatratasiddhi-sastra from Kofukuji which demonstrates
the extent to which it appears that Xuanzang’s ‘lineage’ or ‘school’
disseminated his teachings in Nara. Unlike especially the Tendai and
Shingon traditions during the ninth to twelfth centuries especially,
the institutions that produced our old manuscript canons, the Hosso
tradition did not celebrate a lineage of patriarchs that connected
them to nor necessitated a pressing need for paying close attention
to the ideal of pilgrims who traveled to China in search of sacred
scriptures (guho koso). The need to construct a Hosso patriarchate
would only develop centuries later. From the additional perspective

0 Sagai, Shinbutsu shigo. On the history of these canons, see Abe, Chisei
Nihon no shikyo tekusuto taikei, 174-85. Lowe, ‘Contingent and Contested’,
especially 228. Alternative evidence exists from Shiga prefecture, where Prince
Nagaya RJE T (680-729) sponsored the Great Perfection of Wisdom Sitra be-
tween 712-728, which appear to have been copied from scriptures once held
in the Fujiwara capital B/ 5{ (694-710). See Iwamoto, ‘Nagaya no 6kimi hot-
sugankyo (z6 wado kyo) denraikd’; see also Abe, above. Funayama, Butten wa
dou kanyaku sareta no ka, 11-12 makes an important distinction between the
East Asian Buddhist terms meaning ‘all the collected scriptures’ (yigie jing, is-
saikyo), which he posits can be traced to the Taihe K#I [3] reign period (ca. 479)
of the Northern Wei dynasty (386-534) and in use during the Northern and
Southern Dynasties period (420-589), ‘collected scriptures’ (zhongjing, shukyo
#%8), used more prominently in southern China from the mid-sixth century on,
and ‘canon’ [referring to the tripitaka) (da zangjing, daizokyo), which was ap-
plied by the Tang (618-907) government.
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of translation in Japan, there is another reason why Xuanzang stands
alone: he initiated a ‘new’ system of translating Sanskrit into Chinese
(shinyakn iR versus kuyakn |HER) with phonetic changes such as
sanmodi (sanmaji) —JEH, rather than sanmei (sanmai) =W, for
samddhi. By extension, Xuanzang inaugurated a new period in the
history of Chinese Buddhist translation; whereas Faxian—with his
part-time collaborator Buddhabhadra {ABKERFEZE (alt. FEFEEKFEEE,
359-429) in Jiankang & —exemplifies ‘old’ translations. It would
be a gross distortion of the historical records to suggest that either
Xuanzang’s so-called ‘new’ translations were more popular than
‘older’ texts.

During the Nara period, many Hossé and Sanron monks made the
perilous voyage to China in search of sacred scriptures—and perhaps
teachers like Xuanzang. Here is a short list of some of these monks:

1. Doji #%& (2-744, Sanron monk): Taiho K= 2.6 (702)-Yoro
#+ 2.10(718), in China 17 years.

2. Bensei ##1E (d.u.): Taiho 2.6 (702)-2? Poet-monk in China.

3. Genbd (?-746, Hosso monk): Yoro ¥ 1.3 (717)-Tenpyo
KF-5.4(733), in China 18 years.

4. Eiei or Yoei %8 (2-749, Kofukuji monk): Tenpyo 5.4 (733)-
died in China; in China 16 years. Met Ganjin #iH (Jianzhen,
688-763) in China.

5. Fusho #H (d.u., Kofukuji monk): Tenpyd 5.4 (733)-Tenpyd
shoho K5 6 (754), in China 21 years. Met Ganjin in
China after 10 years.

6. Genrdo ZBB (d.u., Kofukuji monk): Tenpyo 5.4 (733)-
Tenpyd 14 (742/743) returned to Japan.

7. Genho Zi% (du., Kofukuji monk): Tenpyo S.4 (733)-
Tenpyd 14 (742/743) returned to Japan.

It would appear that not long after the capital was moved to Kyoto,
in 794, however, we see another category of pilgrims who traveled to
China in search of sacred scriptures. These ten are the most famous,
and have everything to do with why we saw that the texts that cele-
brate Xuanzang do not seem to have been as admired at Matsuo or
Nanatsudera as the texts which commemorate either Faxian or Yijing.
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10.

Saicho (767-822): Enryaku ZEJ& 23.7 (804.7)-Daido K 1.6
(805.6). Traveled to Tiantaishan K& 1lI; in China 1 year.
Kuakai (774-835): Enryaku 23.7 (804.7)-Daidé 1.10
(806.10). Traveled to Chang’an, in China 2 years.

Ennin [ (794-864): Jowa &Rl 5 (838.6.17)-Jowa 14
(847.9.18). Traveled to Tiantaishan and Wutaishan HEZILL;
in China 9 years and 4 months.*

Enchin [E¥ (814-891): Ninju 17 3 (853.7.15)-Tennan K
% 1(858.6.22). In China 4 years and 4 months.

Shaei 58 (809-884, Shingon monk): Jogan H#l 4 (862)-
Jogan 7 (865). Traveled to Wutaishan and Bianzhou {F1.
Chonen 728 (938-1016, Shingon monk): Eikan 7K#l 1
(983)-Kanna &H 2 (986). Traveled to Tiantaishan, Wutais-
han, and the Song capital of Bianjing {F*5{. Raised funds for
restoration of Todaiji. See Nitrok: AJEFC.

Nichien H%E (d.u., Tendai KRB monk): Tenryaku K&
7 (953)-Tentoku K 1 (957). Visited Wuyue Kingdom
SBE (907-978) under Qian Chu £l (r. 947-978);
witnessed dissemination of Baogicyin ta BB stipas (].
Hokyoinnto, Sarvatathigatadbisthina-brdayagubyadbatu
karandamudra-dbarant, T nos. 1022a, 2023) .

Jakusho #iHE (962-1034, Tendai monk): Chétoku RAf S
(1003)-died in China. Secular name Oe no Sadamoto K{L7E
3. See Raito nikk: KJFE HEL.

Jojin = (1011-1081): Enkya #E/A 4 (1072)-died in China.
See San Tendai Godai san ki 2 RZHZIF.

Kaikaku % (d.u., Tendai monk): (1082)-??. On Yuanfeng
5(1082) 9.18 at Wutaishan.*

The narrative of what Kakai may—or may not—have personally
acquired in terms of texts, teachings, and ritual technology is well

“U Cf. Nitto gubo junrei gyoki NJERIEEILATHL.
2 See Tosoki TEARTL.
# See Abé, The Weaving of Mantra; ‘Scholasticism, Exegesis, and Ritual Practice’.
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beyond the scope of this study.* Almost all the other pilgrims
speak to the tradition(s) of Buddhism best represented by the con-
tents of the Matsuo shrine canon and, by extension, the Nanatsud-
era canon as well.

There are two Tendai lineages that trace back to two pilgrims:
Ennin and Enchin. Ennin’s diary, Record of a Pilgrimage to Tang
China in Search of the Dharma (Nitto gubo junrei gyoki NJFEXRI%
AELATHL), became a guide for later pilgrims, including Jojin, whose
diary may be even more valuable for the study of Buddhism in China
than Ennin’s.* Enchin’s (Chisho daishi #/#EKHT), diary, of sorts, is
Gyorekisho 1TIESY.# Both are, therefore, examples of pilgrims who
ventured to the continent in search of the Dharma, and returned to
Japan to establish—through their immediate disciples—distinctive
lineages of East Asian Buddhism. When a dispute arose over the
selection of Enchin as the fifth chief abbot (zas# £ 3:) of Enryakuji
in 873, Ennin’s followers protested, and subsequently Enchin and
his supporters fled down the mountain to Miidera, where they
established the Tendai Jimon <K (Temple).* Ennin’s followers
established the Mountain (Sanmon-ha 1IP4JK) branch of the Tendai
tradition of Japanese Buddhism, which led to centuries of strife be-
tween these two armed factions.

Perhaps because of this monastic violence, the Tendai tradition is
severely underrepresented in contemporary research on Japanese reli-
gion both in Japan and beyond. Even though we have a comparatively
clear picture of the institutional history of Nara Buddhist schools and
of the Shingon tradition during the medieval period, the Matsuo and
Nanatsudera canons suggest that without greater attention to the tex-

#  Reischauer, Ennin’s Diary. On Jojin, see Borgen, ‘San Tendai Godai san ki’
‘Jojin’s Travels from Center to Center’; and “The Case of the Plagaristic Journal’.

® Gyorekisho in NBZ vol. 72, no. 572, 188-92.

“ Itd, ed., Matsunoo taisha no shin’ei, 56-57, and 84-85. Still perhaps the
most comprehensive study of Onjoji and Enchin is Miyagi Nobumasa and Ten-
daisha Jimon-ha Goonki Jimukyoku, Onjiji no kenkyu. A more readily available
yet brief discussion of Enchin’s travels in China can be found in Yoritomi Moto-

hiro, Nicchit 0 musunda bukkyoso, 149-60.
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tual history of the Tendai traditions we might continue to possess an
incomplete understanding of not only medieval Japanese Buddhism,
but also of East Asian Buddhist texts and the transmission of them.

Untdil I encountered the manuscript Buddhist canon held by
Matsuo shrine in Kyoto, Japan, which was copied during the twelfth
century and kept on site until the mid-nineteenth century in a
building called the Godokydjo f#lliE4Eff, I had never seen, nor even
imagined, that anyone in East Asia vowed so-called Little Vehicle />
e (Hinayana), Sravakayina, or non-Mahiyina treatises. Yet the
Ekottaragama (Zengyi aban jing ¥i—F &%, Z no. 770, T no. 125)
with fifty-one rolls and Samyuktiagama (Za aban jing MW &4,
Z no. 771, T'no. 99) with fifty rolls were vowed by chief shrine priest
(kannushi) Hata no Yorichika Z§iZ& to the kami at Matsuo shrine
on 1138.5.29-7.1 and 1138.5.30-7.8, respectively. Xuanzang’s trans-
lation of the *Abbidharmanyayanusara-sastra in eighty rolls was
vowed to the canon in the eleventh month of 1141 by Ryokei RE,
the abbot of Myohoji #7457, a temple in the southern valley of the
shrine-temple precincts, and later vowed and added more scriptures
between 1159 and 1165.4

Analysis and Context: Looking at history from an inverted
chronological perspective

The value of manuscripts is that they were not carefully selected and
organized to present an idealized image of a tradition. Historians of
East Asian Buddhism follow the great European Sinologists—many
of whom translated the biographies or hagiographies of Faxian, Xuan-
zang, and Yijing—Dby carefully studying printed editions of Buddhist
texts iIRANER. If we seek to investigate communities who copied this

¥ Keyworth, ‘Apocryphal Chinese books’, 7, 18. Rolls 2176-2221 (colo-
phons 892-916) are from the Ekottarigama (Z no. 770, T no. 125); rolls 2222~
2262 (colophons 917-941) are from the Samyuktigama (Z no. 771, T no. 99);
and rolls 3046-3117 (colophons 1065-1132). See Nakao and Myorenji, ‘Matsu-
osha issaikyd’, 263-67, 275-81.
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literature for express purposes such as vowing an entire canon for the
protection—or sublimation—of particular deities, whether these are
considered Indian, Chinese, Japanese, or even Korean in the case of
the kami enshrined at Matsuo, then manuscripts like the ones we ex-
amined here can provide information that may not make much sense.
Why, for example, did Hata no Yorichika vow the Ekottarigama,
Samyuktidgama, or Xuanzang’s translation of the *Abbidbar-
manydayanusara-sastra? This was possibly because it was important
for the Hata clan to sustain the comprehensiveness of the canon
preserved on site within the Godokyojo. In that case, what happened
to the Huili and Yancong’s biography of Xuanzang? Why are this and
Record of a_Journey to the Western Regions not in the canon as we have
it today? Perhaps the hypothesis this paper provides is an inverted one:
I suspect that these texts are not missing because of excessive use or
tendoku ¥Zii practice, in which they recited only key passages from
the beginning, middle, and end of a chapter or perhaps only titles.
There is a clue to this and several of the other questions I raised
in a colophon to rolls twenty-nine and thirty of the Zhengynan Iu,
which shows that the seven-hall temple of Mount Toéen (Toenzan
Nanatsudera A LI-£5F), a Chizan Shingonsht FIIHEEF R temple
today, was part of Atsuta jingsji when governor of Owari ik
county, Onakatomi no Yasunaga KH1E %, vowed more than 300
rolls between 1175-1178; the work was interrupted in 1180.* The
colophon reveals that the copyist or scribe checked with manuscripts
from Fushimi [Inari shrine] fRELAGSKHE (in red to the left),
Bonshakuji #M=F (a Tendai scriptorium, with a black circle), and
Hosshoji (in red and to the right), which was significantly enlarged

#  Ochiai, Girard, and Kuo, ‘Découverte de manuscrits bouddhiques chinois
au Japon’, 370. Please note that the Kongoji canon was also apparently vowed to
the daimyajin of a chinjusha of Mount Kéya: Kéyasan Tennomiya =EFILIREP
= See rolls 003-33, 0073-001 (Z no. 73), 411-001, 411-001, 514-001 as ex-
amples in Ochiai, ed., Kongdji issaikyo.

# Makita et al., eds., Chigokn senjutsu kyoten, 441, 59-65; Akao Eikei,
‘Koshakys’, 797-809. Cf. Miyabayashi and Ochiai, ‘Nanatsudera’, 116 also

notes that the catalog from Kiyomizudera of these rolls was checked.
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and supported by Emperor Shirakawa in 1077.* These collation
notes are an important discovery that connects the Nanatsudera and
Matsuo canons: these rolls of the Zhengynan lu were vowed to fifteen
avatdras or manifestations (gongen MEBi) of the principal kami of
Atsuta, Yatsurugi no daimyojin /\#IKHIRH, at sites including the
Naika and Geka WAME of Ise FEAMIE, three sites at Kumano £
BAE KM (Hongn A%, Shinga #1%, Nachi JF%), the three
sages of Hiyoshi H¥#L (shrine on Mount Hiei), and Tsushima #
55, and Nanga Fi% shrines in the Owari region (Aichi prefecture).
Both Nanatsudera and Matsuo canons were apparently copied
for kami tied to the imperial lineage or centers of ritual power. It
would appear that either the priests or monks at these shrine-temple
complexes were not as enthralled with Xuanzang as they were with
Faxian and Yijing, or that Xuanzang was seen as more of an eminent
translator than he was an exemplary pilgrim who went on a quest in
search of sacred scriptures.

I argued in this paper that one of the reasons we are unable to
clearly see this perspective is because the editors of the 7zzsho made
some peculiar editing decisions. For instance, they separate the
biographies of these three eminent pilgrims. Perhaps, as Max Deeg,
among others, has shown, it may very well have been a keen, Protes-
tant—and Counter-Reformation—obsession with the origins of all
things, and especially religion, that drove the pronounced interest in
translating Faxian’s autobiography in nineteenth to twentieth centu-
ry Europe.®® Despite the many ways Chinese and Japanese Buddhists
emulated key aspects of what Gregory Schopen called Protestant
presuppositions in the study and practice of Buddhism during
the late nineteenth and early twentieth centuries, to the best of my
knowledge, there was no countervailing emphasis on Faxian in East
Asia’>' Rather, unlike in European language studies of East Asian
Buddhism, which I contend Arthur Waley’s masterful 7he Read
Tripitaka surely is, we tended to abide by demarcated periodization

% Deeg, ‘Has Xuanzang really been in Mathura?’; Das Gaoseng-Faxian-
Zhuan, S1.
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Schopen, ‘Archacology’.
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schemes (panjiao F|#, for example) and see beyond the order of the
canons, whether printed editions, manuscript canons, or fragments
in a hidden abandoned library, to restrict the perspectives through
which we examine the agents who transmitted these sacred texts
through the ages.

Part of the problem may not have much to do with Faxian, Xu-
anzang, or Yijing in terms of either their status as eminent monk-pil-
grims or even as translators, but instead may have to do with the con-
cept of legacy. The Oxford English Dictionary gives us several ways
to think about legacy. Etymologically derived from French or Latin,
when used as a noun, a legacy refers to a body of delegates or legates
or even papal legates (as in on behalf of the Roman Catholic Pope)
who are sent in legacy of an authority or authoritative group to speak
in an official capacity with other legates, delegates, and so on.>* It is
difficult to conceive of any two Chinese Buddhist monastics other
than Xuanzang and Faxian who posthumously played such a pivotal
role as, for example, spreading the teachings of Buddhism to Japan or
Korea. The word ‘spread’ brings me to another meaning of the word
legacy: the act or action of bequeathing. With connotations that
complement the English word ‘bequeath’ in terms of inheritance
after the death of a family member, in Mandarin Chinese we might
opt for the term yizeng #W to translate bequeath. Yet in Japanese,
the verb tsutaern 1225 circles back to the crucial post-mortem role
Yijing, Xuanzang, and Faxian played in the transmission of Bud-
dhism. Buttressed as the penultimate Chinese eminent monk within
multiple narratives of transmission, it is what Faxian transmitted or,
more importantly, what he and especially Xuanzang, but also Yijing,
are understood to have transmitted long after they deceased which
seems to have determined their status within the history of East
Asian Buddhism.

Perhaps it is time for scholars who investigate the history of East
Asian Buddhism—and particularly the literary corpus we rather
audaciously refer to in English as the Buddhist canon or da zangjing

2 ‘Legacy’ in OED, third ed., 2016: http://www.oed.com/view/En-
try/1070062rskey=j23SzI&result=1#eid, accessed February 2019.
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Kik&E (lit. great storehouse of scriptures or classics) in Chinese—to
pay more attention to one of the more pressing questions posed by
our colleagues who work in the field of Jewish and Christian studies:
is it vituperative to refer to the canonical collection of Jewish scrip-
tures in Biblical Hebrew with some Aramaic, the Tanak (Tanakh),
as the Old Testament? Should we, instead, refer to it as the Hebrew
Bible? ‘Old Testament’ suggests that there must be a corresponding
New Testament, and mistakenly implies that the Jewish Tanak is
the same thing as the Christian Old Testament and is therefore ob-
solete. Whereas the Tanak consists of twenty-four books (Pentateuch
[Torah], Nevi’im, and Ketuvim), the Catholic, Anglican, and Ortho-
dox Christian Old Testaments, for example, include additional books
considered apocryphal, deuterocanonical, or as pseudepigrapha
(e.g., Judith, Baruch, Wisdom of Solomon, Maccabees, Enoch, etc.),
which are not part of the Hebrew Bible, and yet were preserved in the
Septuagint (Greek translation of an early Hebrew Bible). Different
vocabularies, punctuation, canonical order, and emphases separate
Masoretic manuscripts from the Vulgate and later derivatives. Fur-
thermore, can there be a New Testament without an Old Testament,
out of which, presumably, we can trace the legacy and multiple
narratives of a singular Judeo-Christian tradition? What may be most
important for specialists in the study of East Asian religions to bear
in mind is what J. Z. Smith refers to as ‘the relative economy of the
library (bibliotheca)’ that stimulates these deliberations: ‘One thinks,
by way of contrast, of the Ming Daoist canon with its 1607 supple-
ment, which contains 1,487 separate texts, or the already noted Chi-
nese Buddhist Canon (84,000), and distinctive Tibetan collections
totaling 4,681 titles’.* Smith cites Lewis Lancaster on the contents
of the Tibetan 6Ka’ gyur and the bsTan gyur, and Nanjo Bunyt
&I (1849-1927) and Friedrich Max Miiller (1823-1900) for the

53 Smith, ‘Religion and Bible’, especially 17.

* Smith cites Lancaster, ‘Buddhist Literature’; see also ‘Editing Buddhist
Texts’ on the Tibetan canon. For the Chinese, he cites Miiller, Introduction to the
Science of Religion, 114, note 10 and suggests that the brochure, English Trans-
lation Project, 2, corroborates the claim of 84,000 texts. 84,000 far exceeds the
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84,000’ texts in the Chinese Buddhist canon.>* Just because there are
many more sacred books in the various Buddhist canons than in, for
example, the Tanak (Tanakh) or the Bible, this does not mean that
the order of the books is any less significant for Buddhists than it is
for Jews or Christians. Whether in Hebrew, Greek, Latin, French,
German, or English, Genesis comes first in both the Tanak and the
Bible, and it appears to have been this way for a long, long time. Per-
haps the same can be said for the order of the East Asian Buddhist
canon(s), which warrant further scrutiny.

Jerome (347-420), who translated the Septuagint from Greek
into Latin, the Vulgate, was a contemporary of Faxian. Like Jerome,
Faxian’s notoriety appears to be eclipsed by posterity. Nearly all signs
point to the fact that he was surpassed in almost every conceivable
way by Xuanzang. Whereas Faxian spent only slightly less time away
on his quest than Xuanzang did (399-412 or 413 versus 629-645),
the 1335 rolls of seventy-five different titles that Xuanzang translated
from Sanskrit manuscripts seems to have cemented his preeminence.
Yet when we look more closely at manuscripts in whose hands we can
determine the context for their production and several plausible uses,
some of which are almost certainly religious, it may very well have
been Faxian’s status as a pilgrim, first and foremost, that inspired
medieval Japanese as much or more than Yijing or Xuanzang.
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Abstract: The Foguo ji #hEIRC [A Record of Buddhist Kingdoms]
contains the following record: “Men of former times had bored into
the stone to affix bangti [or pole-steps] to secure a path, there are
seven hundred (pole-steps) we had to overcome” (& NAE A
it hE, NUEELH). Academics have long been uncertain regarding
the best interpretation of “bangti”, a term of which I have already
authored two articles that, based on textual research of early com-
mentaries on Sanskrit grammar and a study of the relief sculpture
on the Bharhut Buddhist stzpa, suggest it to signity the sarikupatha
(xtezilu ¥ #) found in the northern mountainous region of India.
The Han shu %3 [Book of Han] names these ‘peg roads’ “hanging

In March 2017, the Wutaishan International Institute of Buddhist Studies
and the University of British Columbia jointly held an international conference

on the eminent Buddhist monk Faxian (4th—Sth century) in Xiangyuan County,

314 From Xiangyunan to Ceylon: The Life and Legacy of the Chinese Buddbist monk Faxian (337-422): 314-350
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passages”. This article provides supplementary evidence to substan-
tiate those two articles, specifically, the three sources considered
herein are: (1) the account in the Gaoseng zhuan w18 [Biographies
of Eminent Monks] of Dharmodgata navigating a cliff face using
“yi #{” and Xuanzang’s account in the Da Tang Xiyn ji KIFEVEIEGE
[Records of the Western Regions of the Great Tang Empire] of a very
similar passage that he describes the crossing of as “zbuoyi niedeng #§
FBRIEE”; (2) records of “hanging passages” within Chinese historical
records and Buddhist literature; and (3) recent accounts of two West-
ern scholars’ visits to the area.

1. Preface: Another Look at Faxian’s Bangti {316

Having crossed large tracts of Central Asian desert and the Pamir
plateau (Chn. Congling Zl%), Dharma masters Faxian {%8,
Huijing Z#5t, Daozheng %% and Huiying =M found themselves
faced with traversing the Indus River for the first time between Toli
(Chn. Tuoli FgfE) and Udyana (Chn. Wuchang f5¥). Considered
alongside various other historical materials, Faxian’s writings indi-
cate that passage through the Pamir mountains and plateau brought
the travelers immediately into the Northern part of the ancient
Indian area (Chn. Bei Tianzhu JER*%). As Faxian wrote: ‘Across
the mountains commenced Northern Tianzhu. As we advanced
into the region, there was a small country named Toli’." From there,
Faxian and his party skirted the southern foot of the Pamir Plateau,

Shanxi Province, China. This paper arose from a report on exchanges during that
conference with more recent findings included. I would like to thank the con-
ference organizer, Prof. Chen Jinhua B %% (Vancouver), for the kind invita-
tion. The present English version has been largely translated by Jack Hargreaves
(London) from an article written in Chinese, including numerous quotations
from the original historical sources and Dharmodgata’s biography (§7). I sincerely
thank Prof. Ji Yun %% (Singapore) who kindly organized the English transla-
tion as well as the editing of the proceedings of the above mentioned conference.
' Tno. 2085, 51: 857c28-858a10: JEZ ELEIILKAE, taan HIG A —/ NRI A FEE.
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heading southwest for the next fifteen days, a route which saw them
meet with extraordinary dangers. This belt is still widely known
today as the Darel Valley. Located in what is now the northeastern
mountainous region of present-day Pakistan, it fell within the
territory of the ancient kingdom of Jibin k% (present southeast
Afghanistan, northern Pakistan and northwestern Kashmir).> At
that time, it was an unavoidable route for those hoping to reach
Northern Tianzhu (India). Following Faxian’s example, and in his
footsteps, Buddhist monks from the Northern Tianzhu and the
Han territories began a relationship of increased exchange via this
area (see sections 3 and 5).

According to the Foguo ji #EIFC (A Record of Buddhist King-
doms), perched atop the sharp banks of the Indus River, Udyana
was only accessible by traversing the sheer cliff faces that lined the
Sindhu/Indus River (Chn. xintoube #i88{7[). Here, ‘men of former
times had bored into the stone to affix bangti [or pole-steps] to secure
a path, there are seven hundred (pole-steps) we had to overcome’.” As
is discussed in my 2011 paper, ‘Research on Faxian II’, multi-view
research suggests that ‘bangts” Btk (lit. pole-step) is Faxian’s choice
of term for referring to the Sanskrit sarkupatha (see section 2).* The
first element of the compound phrase, sz7iku means ‘peg’ or ‘awl’,
which in classical Chinese was named ‘yz” #{. Sharpened to a point
at one end, this ‘peg’ could be inserted into the ground for tethering
livestock and other animals. In Ancient India, sz7kx were also used as
a weapon or cutting tool. The second half of the phrase, patha means
‘road’ or ‘path’. Together, sarkupatha signifies a road or passage that
cannot be traversed without the use of pegs. Arriving at such a road,

> Concerning this area, see the recent publications by the Italian Archaeo-

logical Mission in Pakistan (ACT Project), for example, Meister and Olivieri,
‘Gumbat Balo-Kale (Swat)’.

3 T'no.2085,51: 857c28-858a10: & NAR AR, NLELH.

*  See Hu-von Hintiber, ‘Faxian’s (342-423) Perception of India’. For the
Chinese translation of this paper, see Hsue, Qiufa Gaoseng Faxian jigi ‘Foguoji’
Yanjiu. Both the English original and Chinese translation have been jointly pub-
lished in Hu-von Hintber, Dongjin Faxian’s ‘Foguoji’ Yanjiu Lunwen;i.
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the traveler would fix the pointed end of the sz7ikx into the cliff face
at ninety degrees to the surface, leaving a length of stick protruding
from the wall onto which they could safely step. These pegs would
support the whole weight of whoever was climbing the mountain
(inclusive of their equipment and other baggage) above an open drop
down the cliff side.

To safely negotiate such mountain roads required enormous
skill and experience as well as a fair amount of physical strength and
courage, and to some degree this sounds like a fantastical—and near
preposterous—endeavour to modern populations who are used to
living with advanced transportation and technology. Professional
mountaineers might constitute the minority who find it both
fascinating and impressive. But in previous ages, the ingenious sa7ik-
upatha was an economical and expedient method of movement and
transport. This article serves to supplement my 2011 thesis with new
material evidence and focuses on the following three points:

1. Eight years after Faxian’s return to his home country, ‘having
heard about Faxian and others trekking to the kingdoms
of Buddha’} Dharmodgata (Chn. Tanwujie S2#8; also,
Fayongi%i5) set out to follow the route originally taken by
Faxian in his quest for Dharma. In the Gaoseng zhuan =if
{8 [Biographies of Eminent Monks], Monk Huijiao %
describes the daring and skill shown by Dharmodgata and
his entourage when walking the rocky cliff faces of Northern
Tianzhu (India): “‘Each man was equipped with four yz. First,
he retrieved the lower peg, then grasping the peg above him
with his hand, lifted himself along the wall, repeating this over
and over’ (see section 3).°

2. At the beginning of the fifth century, the Sanskrit poet
Haribhatta, a contemporary of Faxian and Dharmodgata who
lived in Kashmir, refashioned the stories of the Buddha’s lives
into his own telling using the popular title of the Jatakamali

5 Tno. 2059, 50:338b—339a: & R 1ERHF YL ES IR
¢ Tno.2059,50:338b-339a: NFFAPOHR, Jeik TAR, T2 EAR, g2,
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(Chn. Benshengman A4:%). Haribhatta’s retellings include a
description of how the prince Sudhana used sa7iku to climb
a mountain wall. This Sanskrit poem corresponds line by
line, word by word with the above account of Dharmodgata’s
method (see section 4).

3. Similarly, in the Da Tang Xiyn ji RJEVEGEL [Records of
the Western Regions of the Great Tang Empire], completed
around two hundred years after Faxian and Dharmodgata’s
lifetimes, Master Xuanzang 23% (602-664) wrote of using a
‘zhuoyi” A (lit. hitting-peg) to climb a mountain. Moreover,
one description therein includes the term ‘bangys” B5H (lit.
pole-pegs) which is lexically similar to Faxian’s ‘bangts’ #515.

This paper aims to evidence via comparison the equivalence of
‘yi’—or ‘bangy’—as named by Dharmodgata and Xuanzang, and
‘bangt?’, the term used by Faxian. Ultimately, the hope is to convince
readers that all three terms are examples of the earliest attempts to
translate the Sanskrit sankupatha into Chinese.

In March 2017, the Wutaishan International Institute of Bud-
dhist Studies and the University of British Columbia jointly held
an international conference on the topic of Faxian in Xiangyuan
County, Shanxi Province, China. The objective of the conference
was to elevate research on records by and biographies of eminent
monks to new heights. This paper arose from a report on exchang-
es during that conference with more recent findings included. It
concludes (section 6) by outlining the most recent relevant research
published over the past years.

2. Multi-View Investigation of the Sanskrit Term Saﬂkupatha
(Xiezilu BA-¥B; Lit. Peg Road)

In order to better compare Dharmodgata’s and Xuanzang’s accounts
with those of Faxian, my 2011 thesis is summarised below according
to four choice elements, namely, the original Foguo ji text, Chinese
historical records, Sanskrit grammar and Indian art. New supplemen-
tary material is also included for each.”
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2.1 Relevant Passages of the Fogno ji

Up until 2011, the research consensus with regard to the significance
of bangti in the Foguo ji remained consistently ambiguous at best,
with most scholars interpreting it to indicate a ‘stone step’ that was
cut into a steep precipice using mining techniques.

Across the mountains commenced Northern Tianzhu... Following
the Congling Mountains southwest for fifteen days, we took a chal-
lenging and precarious path by sharp slopes and drops. The terrain
was only rock with a steep cliff wall 1000 ez 1] across. Approaching
the edge to look out sent my head spinning: if we hoped to traverse
it, there was no place to put our feet. Below was the river named
Xintou (i.e. Indus). Men of former times had bored into the stone to
affix bangti [or pole-steps] to secure a path, there are seven hundred
steps we had to overcome. After traversing the steps, we had to walk
on tiptoes along a suspended rope to cross the river. From bank to
bank was nearly eighty double steps. According to all reports (jiuy:
JU##, lit. nine translations), neither Zhang Qian &% (164-114
BCE) nor Gan Ying H# (d.u.) of the Han Dynasty made it this far.?®

To an extent, the scholars’ misunderstanding can be attributed
to uncertainty as to the specific meaning of ‘zaoshi tonglu’ ¥4
% —‘bored into the stone to secure a path’. Certain scholars skimmed
over this detail in the past, neglecting to give it proper attention, while
Japanese scholars simply chose not to translate the phrase at all, opting
instead to directly use the Chinese. In my opinion, although the phrase

7 For the sources of sections 2.1 to 2.4, see Hu-von Hiniiber, ‘Faxian’s (342—

423) Perception of India’, 224-31. For the Chinese translation, see Hu-von
Hintber, Dongjin Faxian’s ‘Foguoji’ Yanjin Lunwenji, 88-101, 140-52. My
apologies for not listing them in detail here.

8 T no. 2085, 51: 857¢28-858a10: FEFHUUEIILR . .. BT H1LH,
FOEEIE B R IRAR . LA, BES, T00, Bz HIX, SRAERIE R R, AK4
e, B NAROAEREGEE, E-tE. ERC, MBREEN. WRFEHEE
A5, LR, 2 RS ot AR,
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bangti consists of only two characters, it is a potential source of many
valuable insights about the contemporary culture. Specifically, more de-
tailed investigation of the term revealed two reasons why the question
of its meaning is so much more complex than previously considered.

First, without the means for blasting rock yet invented, cutting
away the rock from a steep precipice so as to install steps would have
required an inconceivably enormous construction effort, of which
not a single record from relevant ancient documents about Northern
Tianzhu (India) has been found to report. Therefore, it is highly
unlikely that Faxian’s ‘bangts’ refers to steps cut or dug into the cliff
face. Moreover, the original meaning of the second character ‘7" £
was ‘a spot where one places one’s feet’, or a ‘foothold’, and not at all
what we associate with steps or ladders in modern vernacular.

Second, it took Faxian six years before he finally arrived in central
India, a journey which saw him take innumerable treacherous paths.
In the whole of the Foguo ji, which is a book celebrated for its concise
style, the only road that Faxian describes is the one in question. It
can be assumed then that if the bangti were not an unusual means
of passage, Faxian would not have wasted his ink writing about it.
Moreover, for him to have included such precise detail as the number
of steps—‘seven hundred’ to be exact—betrays, perhaps uninten-
tionally, Faxian’s terror at having to traverse the long passage, a terror
so great that many years later when he recalled the experience, still his
‘heart raced and he started sweating’.’

? See Hu-von Hintiber, “The Case of the Missing Author’, 310. 7" no. 2085,
S1: 866b27-29:

After his additional stories. Faxian himself said: still today, when I look back
at passed adventures, my heart involuntarily beats faster and sweat laces my
forechead. Why did I encounter danger and rush into such an adventure
without regard for my own life? It must have been due to the fact that I
had a definite goal in mind on which I was concentrating in an unflinching
and almost monomaniacal way. That is why I exposed my life where death
seemed inevitable in the hope that I could be the only one of ten thousand
who would survive. Hz: BAZATAR, ANELENTRR. AT LR IE b~ AE it
W&, EREAME SHEE, BItmiRwstz i, Dl —2 5.
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2.2 Hanging Passages’ in Chinese Historical Records and
Buddhist Literature

Reports about the ‘hanging passage’ (Chn. Xuandn 2JE) of an-
cient Jibin & can be found aplenty in historical documents. In
the above extract from the Foguo ji, Faxian emphasises that neither
Zhang Qian, an imperial envoy for the Western Han emperor, nor
Gan Ying, sent to Daqin K% in the ninth year of the Yongyuan
era of the Eastern Han Dynasty (97 CE), ever travelled to the Darel
Valley at the southern foot of the Pamir plateau.”

Current evidence shows that the earliest crossing of the Darel
Valley via ‘hanging passage’ heading into northern Tianzhu (India)
was probably completed by imperial envoy Cai Yin #%1% and his
team sent by the Emperor Ming (or Xiaoming) in the third year of
the Yongping era of the Eastern Han Dynasty (60 CE). In Shijia
fangzhi BEMTE [Gazetteer of Buddhism], Xuanzang’s contempo-
rary Master Daoxuan 8 (596-667 CE) recorded that after being
visited in a dream by a golden image of a man, Emperor Ming of
Han dispatched Cai Yin and a retinue to ‘cross the hanging passage
located on the southern side of the snowy mountain’ and enter India
(Tianzhu) to search for the image of the Buddha. There, they were
to appeal for the Buddha’s teachings. Cai Yin returned to Luoyang
in the tenth year of the Yongping era with Kasyapa Matanga (Chn.
Jiayemoteng M#EEERE) and Dharmaratna (Chn. Zhufalan #277#) at
his side, for this occasion the Ming emperor ordered Baima Temple

EIJ%%:‘ be built:

In the Later Han, year three of the Yongping era, Emperor Ming alias
Xianzong dreamed of a golden figure over one zhang (about three
meters) tall, the light of the sun and moon around his neck, who flew
up to the [emperor’s] palace. In the morning, the emperor asked his

' Gan Ying’s diplomatic mission was assigned to him by the Protector-gener-
al of the Western Regions, Ban Chao BE# (32-93), and eventually took him to
Dagqin KZ&, which was the ancient Chinese name for the Roman Empire, specif-

ically, its territories in Western Asia.
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officials and advisors what the dream meant, to which the learned
court scribe and astrologer Fu Yi f#%% replied: Your subject has heard
that there is a divine figure in the Western Regions who is named
Buddha. Your majesty must have dreamt of him. The Emperor thus
dispatched the senior official Cai Yin and the court academician Qin
Jing Z&5% among others to cross the hanging passage located on the
southern side of the snowy mountain to arrive in India (Tianzhu)
and search for Buddhist Dharma by finding that image [from his
dream]. When they returned with the sramanas Kasyapa Matanga
and Dharmaratna, they followed by the original route back all the
way to Luoyang."

Ban Gu HE[i (32-93) included a chapter about Jibin in section 66
of the tales of the Western Regions within the Han shu %3 [Book of
Han]. He describes the intimidating ‘hanging passages’, therein:

In addition, they pass over the ranges [known as hills of the] Greater
and the Lesser Headache, and the slopes of the Red Earth and the
Fever of the Body. These cause a man to suffer fever; he has no color,
his head aches and he vomits; asses and stock animals all suffer in this
way. Furthermore, there are the Three Pools and the Great Rock
Slopes, with a path that is a foot and six or seven inches wide, but
leads forward for a length of thirty li, overlooking a precipice whose
depth is unfathomed. Travellers passing on horse or foot hold on to
one another and pull each other along with ropes; and only after a
journey of more than two thousand li do they reach the Suspended
Crossing. When animals fall, before they have dropped half-way
down the chasm they are shattered in pieces, and when men fall,
the situation is such that they are unable to rescue one another. The
danger of these precipices begs description.'*

' T no. 2088, S1: 969a14-20: BEHFRFIHEN, KE=FREEAN, BR
LR, TR A e, RATHEN. F R, SR H | BRI e E o, B
RATEERF LR T, AT B SRS L R R E, WH RS, AFIRE,
IG5, B0 P SE e LR R, = B ARG

12 This translation is taken from Hulsewé, China in Central Asia, 110f. For
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Daoxuan recorded a similar event during the final year of the
Northern Wei Emperor Taiwu’s reign (452), when sramana Daoyao
# %% travelled along the ancient road equipped by the kingdom Sw/e
Bi#) with Ka$gar in Central Asia as its capital and then crossed that
hanging passage to arrive at Samkasya (Chn. Sengjiashi guo fffil
fitiE) in the Ganges region of Central India. Later, he set out from
there to retrace his earlier route homeward:

In the last year of the reign of Emperor Taiwu during the Later (i.c.)
Northern Wei, the sramana Daoyao entered the hanging passages
from the Sule road and arrived at Samkasya before returning by fol-
lowing his former way. He recorded this in a one-fascicle account.’

In the first year of the Shengui era of Northern Wei Emperor
Ming’s reign, Empress Dowager Hu sent bbiksu Huisheng E4: of
Luoyang’s Chongli Monastery and Song Yun K2 of Dunhuang to
the Western Regions to retrieve Buddhist literature. According to
the Beiwei seng Huisheng shi Xiyu ji LB EAME VYD [Record of
Northern Wei Monk Huisheng’s Mission to the Western Regions],
having traversed the Pamir mountains, Huisheng and his retinue suc-
ceeded in crossing the ‘hanging passage’ so as to reach Udyana (Chn.

Wuchang guo F¥5E):

the Chinese, see Han shu, 3887: X JEKIENH~/NER 2 L1, R BB, @ N&
gt BRIEN:) BER SRR A =EBEARR, EEE RN, RER=1TH.
ERISEEAN Z 28, 1TE AR, 4RRMES], —TFREIFIBE. &K, RERA
SREERE, N, SRS, Bl E, RIS .

BT no. 2088, 51:969c4-6: BEUARNEARE, TOMIEGEREBRYHE AKEEZ|
AR, f BB =Fi0E, FE—4&. In Guang Hongming ji, Xuandao explains
the meaning of ‘xuandu’ BE, emphasizing that it should not be confused with
‘wiandow’ B, ‘shendn’ B% or ‘tianduw’ R¥F: ‘Xuandu, hanging passages, are
dangerous paths in Northern Tianzhu, one walks across chains to cross them’
(7 no. 2103, 52:129b5-6: FREESETHILR Z B, FeZKME ). The potential

for misunderstanding here not only lies in the closeness of pronunciation but

may also come from the fact that taking the ‘xzandu’, or hanging passage, was

necessary for crossing the ‘shendun’ river into the kingdom of “shendu’.
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Gradually leaving Congling (Pamir), the road which is all hard
and full of sharp stone becomes threateningly dangerous, and so
steep that only one man or one horse alone can pass through. The
ground under iron chains and hanging passages is beyond one’s
sight. During the first third of the twelfth month, they entered the
kingdom of Udyana which in the north borders the Pamir and in the
south is connected with India. The climate is mild and the plateau

fields fertile. It is highly populous and abundant of goods.'*

In terms of direction, Huisheng’s route was identical to that of
Cai Yin (in the Eastern Han Dynasty, completing the round trip
between 60-67 CE), Faxian (in the Eastern Jin Dynasty, travelling
toward India from 399-405 CE), and Dharmodgata (also in the
Eastern Jin, departing in 420 CE). Two hundred years later, Xu-
anzang followed that very same path. There is a variety of data to
suggest that the so-called ‘hanging passages’ in fact included a whole

4 T'no. 2086, 51:867a14-17: it &i%s, Bifyfaik, NS, MEHRE,
ARE. T AV ARSI, bRz, maks, LR, REEE &Y
BB In juan five of the Luoyang giclan ji &5 [A Record of Buddhist
Monasteries in Luoyang], completed in the middle of the sixth century, Yang Xu-
anzhi #3412 recorded the journey that Song Yun K% and Huisheng #£ took
to gather scripture:

The high road was extremely dangerous and barely accommodated one
person and a horse. Between Patola Sahi (Chn. Bolule guo $¥HEHIE) to
Udyina was a bridge of iron chains that hung over the river. The ground
below was beyond our sight. Without anyone to hold on to at your side,
you might fall 10,000 ren below. Consequently, the travellers eschewed
this route as soon as they got wind of it. At the beginning of the twelfth
month, they entered Udyana which in the north borders the Congling
(Pamir) and in the south is connected with Tianzhu (India). The climate
is mild and there are several thousand villages. It is highly populous and
abundant of goods. g fazE, NJBEE—E—E. 8N S 5E,
FREH LA, MAME IS, NANGRUR, SR, R E D], 2T HE
FEEEE. T+ AVIASSE. JbRRsE, maRs. LaE, T,
RIS (T no. 2092, 51: 1019¢14-19).



RESEARCH ON FAXIAN VI 325

gamut of dangerous corridors throughout Darel Valley. Taking all
of them into consideration, the peg paths (Skt. sarnkupatha) un-
doubtedly belonged to the most perilous track.” Xuanzang himself
later stated that the diverse challenges included ‘sometimes walking
rope bridges, sometimes climbing iron chains. Also, a plank path
suspended over an open drop—that perilous flying bridge—required
carefully stepping across the pegs hit [into the wall]* (see section 5).

5 Archacological research and surveying of this area, as well as the resulting
reports, were carried out over the previous centuries by such influential figures
as the British archaeologist A. Cunningham, who worked in the middle of the
nineteenth century during Britain’s colonial era, British Indologist and scholar
of central Asia, A. Stein, who worked during the early twentieth century and
late-twentieth century Japanese scholar Tsuchiya Haruko T4&%&F.

6 T no. 2087, S1: 884b6-b9: s MHZR s ZFREH, MR IRER, LM, &
HEREE. Xuanzang’s disciple Huili 237, in Da Tang Da Ci'en si sanzang fashi
zhuan, also refers to his master Xuanzang’s journey across the hanging passage:
With a whole twenty years of resources for the return journey, Xuanzang admit-
ted that he felt inevitable unease at where to begin. Leaving the water source in
Turfan there are hardly any damp areas in the desert. Having climbed the Pamir
Mountains, one is grateful to have overcome this difficult task. If you’ve survived
the hazard of the hanging passage, then there's no greater concern than this’. &
ROTHFFEZE, (REEMANGE. IRFZK, LEES. BREZ U, 77
RS, BEERZ M, NMEBE. (T'no. 2053, 50:226a6-29)

Also:

During the Zhenguan era, India (Shendu) was converted to a good re-
lationship with Tang’s China. The official calendar of the Tang has been
posted there via the hot desert; India's state gifts were brought to China
over the hanging passage. Communication and traffic between both coun-
tries became increasingly uniform; there were hardly any obstacles on the
travel route. Sramana Xuanzang set out leant on a monk’s staff in search
of the true Dharma, leaving via the Jade Gate (Yumen Pass), he persisted
onward the Ambavana (at Ridjagrha) and finally reached India’. H#{H4E,
Bl b, EREASRTARYH, ESREE LU, SCMUER], s, v,
e =E. HH KM, RERM, BRAZ. (Tno. 2053, 5: 258b19-b22)
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2.3 Sanskrit Grammar and Sazkupatha in Its Commentaries

The sarkupatha in Darel Valley was, according to Faxian, built by
‘men of former times [who] had bored into the stone to affix bangti
[or pole-steps] to secure a path’. Likewise, Dharmodgata described
that ‘the stone wall’s surface was covered with holes for pegs arranged
in a systematic way’."” Given that these bangti were built by former
generations, it is sensible to scour records within Indian literature
that precede the fifth century for other instances of sankupatha.

Relative to that of Chinese literature, the study of ancient Indian
historical documents developed late (around the tenth century)
and was hindered by considerable regional limitations. As a result,
erroneous notions are commonplace in the field. One such belief
is that historiography does not exist in India. Clearly, this is not the
case. Despite India lacking a formal written language prior to Asoka’s
reign in the Mauryan Dynasty (third century BCE), thanks to the
unique means of oral transmission developed by the Aryans, a great
number of the Vedic texts has been successfully conveyed from the
eleventh century BCE until today with an impeccable degree of accu-
racy. Buddhism from fifth century BCE also possessed a similar oral
tradition that was used to transmit knowledge, as did the Sanskrit
grammatical system of the same era. It is as a result of India’s unique
cultural formation that the country’s most valuable legacies were
preserved using oral means.

There are two Indian grammarians who did interpret the Sanskrit
term sarnkupatha in the third and second centuries BCE. By then
the knowledge of Sanskrit used in authoritative texts had long been
preserved via an unprecedented three-tiered system of review, namely,
sitra followed by elaboration followed by commentary.'® Below is a
brief outline of the system’s development centered on three principal
grammar treatises that were completed chronologically:

7" T'no. 2059, 50:338b—339a: £ BE i A HAAL, HEEEHH.
8 The threefold system jing #&&— zbu :— shu Hi meaning that an elabora-
tion (Virttika) was written on the original s#72 and a commentary (Bhasya) was

written about the elaboration at an even later date.
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1. The father of Sanskrit grammar was Panini who lived some-
time during the fourth and fifth centuries BCE. His grammar
is called Astadbydyi, hence the text’s alternate name of the
Paninisutra.”

2. Approximately in the third century BCE, another grammari-
an named Kityayana produced a Virttika, or elaboration, on
Panini’s grammar.

3. The above two books, however, are only conserved as
quotations within the Vydkarana-Mahabhasyi, or the
Mahabbésya for short, completed in second century BCE by
Pataijali.

The ‘satra’ in the Paninisiutra’s title indicates a specific genre of
ancient Indian text that typically comprises a condensed manual
of ‘aphoristic scripture’.” In less than four thousand lines, the
Pininisitra covers the whole of Sanskrit grammar. Besides its con-
tents, the book’s author himself is also of interest to our discussion
of sankupatha, specifically given his birthplace. According to Xuan-
zang’s records, Panini was born in Salitura, the northern mountain
region of what is present-day Pakistan and an unavoidable passage in
monks’ progress west to search for Dharma.

The Paninisitra, chapter S, section 1, line 77 reads ‘uttarapa-
thenabrtam ca’, which refers to ‘[goods brought via the Northern
Route] a word which can be used by analogy to construct other
words’.*" This succinct expression attests to a system of word-build-
ing for nouns: (a) Here, the meaning in Sanskrit, ‘something brought
via the Northern route’, expressed with the noun ghytam combined
with the instrumental case uttarapathena can also be uttered by
forming the noun auttarapathikam. The grammatical rule in this

' For details, see Jin, ‘Fanyu yufa Bonini jing gaishu’.

2 Jing' & in ‘Fojing’ &S meaning Buddhist s##7a, also has this meaning. An
early text referred to as a sutra typically had to follow a fixed form and contain a
specific type of content.

21

Regarding the uttharapatha (northern routes), see Neelis, Early Buddhbist
Transmission and Trade Networks, 183f.
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case requires that the initial simple vowel ‘%’ (cero grade) should be
replaced by its Vyddhi vowel ‘an’ (lengthened grade). In addition, the
nominalizing suffix ‘-7k4’ is to be attached to the end of the word. In
this way, a noun can be constructed in the neuter.” (b) Following
the same rule, the meaning in Sanskrit, ‘someone who travels via the
northern route’, can be directly expressed with the noun ‘auttara-
pathikal’. This construction also requires that we replace the weak
grade vowel of ‘u’ at the start of the word with the protracted ‘au’
vowel and attach the nominalizing suffix “-ika’ so as to complete the
masculine noun form.

The Mahabhasya indicates that Katyayana, the commentator of
Panini’s grammar who lived approximately a century after his prede-
cessor, expanded on ‘via the Northern route’ uttarapathena with the
instrumental dual ajapathasankupathabbyim ca which means ‘via
both the goat- and the peg-path as well (i.e. from both these words
nouns can also be formed)’. In this grammar example, Katyayana
identified ‘the Northern route’ with two types of passage that were
unique to the Northern mountains: @japatha, or a ‘goat path’, and
sankupatha, or a ‘peg-path’.*® Another century later, Patanjali, the
synthesizing commentator of the Sanskrit grammar and the author
of the Mahibhisya, succeeded to explain Katyayana’s above exam-
ples more comprehensible:

ajapathasankupathabbyam ceti vaktavyam /
ajapathena gacchaty ajapathikah / ajapathenabrtam ajapathikam /
Sankupathena gacchati sankupathikab | sankupathenabrtam sank-

upathikam /

> The nouns in question are constructed according to the traditional San-

skrit word-building system named thazz. See Bohtlingk, Panini’s Grammatik,
166b.

» For further information on ‘shanyanglu’ \LIFE& (ajapatha or goat-path)
and ‘muguanin’ KEW (vetrapatha or wood-pole-path), see Hu-von Hiniiber,

‘Faxian’s (342-423) Perception of India’.
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[Here, with regards to Katyayana’s commentary], the following
should be taught: ‘[(goods brought) via both the goat- and the
peg-path] Both these words can be used by analogy to construct the
corresponding noun’.

“To go via the goat-path” can be expressed as japathikah [Author’s
note: a masculine noun that means “somebody who takes a goat-
path’, for which the grammar rule dictates that the initial strength-
ened gradation vowel of ‘2’ (Guna) is replaced with the protracted ‘2’

(Vrddhi) as well the nominalising suffix -zk4’ is added];

‘Goods brought via the goat-path” can be expressed as djapathikam
[Author’s note: a neuter noun that means “something which has
been transported via a goat-path’, for which the grammar rule dic-
tates that the initial strengthened gradation vowel of ‘2’ is replaced
with the protracted ‘2’ as well the nominalising suffix ‘-zka’ is added].

“To go via the peg-path’ can be expressed as sankupathikah [ Author’s

note: a masculine noun that means ‘somebody who takes a peg-

path’, for which the grammar rule dictates that the initial strength-
ened gradation vowel of ‘2’ is replaced with the protracted ‘4’ as well
the nominalizing suffix “-zk4’ is added].

‘Goods brought via the peg-path’ can be expressed as sankupathikam
[Author’s note: a neuter noun that means ‘something which has

been transported via a peg-path’, for which the grammar rule dictates

that the initial strengthened gradation vowel of ‘4’ is replaced with
the protracted ‘2’ as well the nominalizing suffix *-7ka’ is added].

Typically, grammarians avoid using rare or anachronistic terms
in their examples, preferring to quote actively used vocabulary.
Therefore, it can be assumed that the terms cited above, such as
Sankupatha, not only existed already in Ancient India, but were in
common usage, especially in the mountains of Northern regions.
This clarification allows us to more accurately assess the link between
the Darel Valley landscape and the language used to describe it.
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FIG.1 A relief carving from the stapa in Bharhut. Photo courtesy: Dr. Tadashi
TANABE HiZJ#. The National Museum in New Delhi, exhibit no. 68.163.

2.4 The Relief Sculpture on India’s Bharhut Buddhist Stizpa

Ancient Indian archaeological findings, epigraphy (the study of in-
scriptions), and the history of art are all imperative and indispensable
disciplines in the pursuit of a comprehensive history of early Bud-
dhism. Only by combining these fields can textual and pictorial mate-
rials be accurately connected. The Buddhist szzzpa in Bharhut, central
India is surrounded by railings which bear exquisite relief carvings
dating from the second or third century BCE. One of the sculpted
representations (see Figure 1) shows two men who are each holding
four pegs in their hands and climbing a cliff face. Both men’s feet
are also supported on pegs, as is described by Xuanzang as ‘stepping
across the pegs hit [into the wall]’ (see section 5.1).>* Likewise, Dhar-
modgata’s description discussed above seems to accurately capture
the scene depicted by the carving as well: ‘Each man was equipped
with four yz. First, he retrieved the lowest peg, then grasping the peg
above him with his hand, lifted himself along the wall, repeating this

2% Tno. 2087, 51: 884b6-b9: HAVIEES.
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over and over’ (see section 3).” The two men in the image, likely
of the forest- and mountain-dwelling Sabara people, are wearing
‘clothing’ made of leaves. Upon the backs of these sarikupathikah, or
‘people who take a peg-path’, are baskets that contain an unknown
cargo, which Patanjali would have identified as sarkupathikam, or
‘something which has been transported via a peg-path’.

3. Dharmodgata’s (Tanwujie & & ¥; Alias Fayong {%5) Use
of ‘Y7’ K

After returning to Han territory, Faxian set about writing the Fogno
Jji. In the year 414, when the book was completed, its reception was
one of widespread shock and awe. It is through this text that, a mere
six years later, Dharmodgata, ‘heard about Faxian and others trekking
to the kingdoms of Buddha’, and, deeply moved by their dedication,
‘vowed to leave behind his life’ to follow the example of Faxian.” In
the first year of the Yongchu era of the Liu Song reign (420, during
the Northern and Southern dynasties), Dharmodgata and his fellow
Sramanas, altogether twenty five of them, set out via the same route
westward on a quest for Dharma. Only twenty-one years separated
Dharmodgata’s and Faxian’s travels to India. It was while receiving
the monk ordination (#pasampadd) in India that Fayong was be-
stowed his Buddhist name of Dharmodgata (or Dharmaksama) in
Sanskrit by Master Buddhabhadra (Chn. Fotuoduoluo kA% %).

In Huijiao’s (approx. 497-554) collected biographies of eminent
monks, the Gaoseng zhuan, Dharmodgata sits immediately after
Faxian.”” By comparison with all other Dharmodgata biographies to

»  T'no. 2059, 50:338b-339a: NEHPUR, Jeik ™A, T2 LR, JREIEE,

% Gaoseng zhuan, T no. 2019, 50: 3.338b28-29: ERTERE RO, T
RASHZHE.

7 See T no. 2059, 50: 337b9-b12: Gaoseng zhuan H81&, juan three. Writ-
ten by $ramana Huijiao of Jiaxiang Monastery & #F=F in Huiji @& during the
Liang Dynasty. In the second part of the section Y7jing #4% [Translated Scrip-
ture], Faxian I, Dharmodgata II. Also, see 7' no. 2059, 50: 419b24-b26, Gaoseng
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which we still have access today, namely, Sengyou’s fi§#fi (445-518)
Chu sanzang ji ji == [Records on the Collected Texts in
the Tripitaka],” Fei Zhangfang’s #RE Lidai Sanbao Ji FEIR=
EAL [Records of the Three Treasures Throughout the Successive
Dynasties],”” and Zhipan’s #%4%% Fozu rongji #tH %4 [Chronological

zhuan, juan three, in the second part of the section about thirteen translators:
Faxian of Xing Monastery ¥ in Jiangling {LF# during the Liu Song Dynasty
(420-479), and Dharmodgata from Huanglong #{4E in the Liu Song Dynasty.

% T no. 2145, 55:12a28-b2: ‘Guanshiyin shouji jing WHEFRZEIA
[Avalokite$vara’s Prediction Sutral, juan one. This sitra only contains one juan.
During the reign of Emperor Wu of Liu Song (363-422), sramana Dharmod-
gata from Huanglong travelled west to India and returned with this s#t7a before
translating it’. B EFRGGE—&. 688, L—&. KW, HREBRM K
. PRI

»  Tno.2034,49:92c12-c19:

Guanshiyin pusa shouji jing Bl E HTERZELAS [Bodhisattva Avalokites-
vara’s Prediction Suatra], juan one. Second translation of this text. Slight-
ly different from the Dharmaraksa’s translation (Chn. Zhufahu *i%5#)
during the Jin Dynasty. In Waigno zhuan JME{E [Records of Foreign
Kingdoms] juan five, Dharmodgata’s journey west is recorded. Both these
texts together total six juan. In the first year of the Yongchu era during
Emperor Wu’s reign, sramana Dharmodgata from Huanglong, who Song
(i.e. Chinese) name was Fayong, gathered twenty-five brother monks in-
cluding Sengmeng f&%# and set out toward the western regions for twenty
years with them. Everyone else stayed abroad or died, only Dharmodgata
returned home, he brought this Sanskrit sutra which he copied in Jibin.
In the final year of the Yuanjia era, he arrived in Jiangzuo and immediate-
ly translated the text in capital Yang(zhou). See the records by Wang Song,
Sengyou, Huijiao, Li Kuo, Fashang, and others saying that he (Dharmodga-
ta) wrote a travel report consisting of five juans’. (BUHE EHZHLE) —
B, B, B2 PGEEE/NE. HNRED) G, WEREEE. £
a7, Rtk wooeE, BB M 28, RETEH, HHEAEEY
WETHA, PR ERE. BN, WEER. AR ERSEA
PR, JLRARMEENRTLL, BRI EEREN. RER G B
ZE 1k RS, B FUTER) B,
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Record of the Buddhas and Patriarchs] from the Southern Song
Dynasty,” it is clear that Huijiao’s is the most detailed. Despite being
short, Dharmodgata’s biography is an invaluable source of infor-
mation about the culture of eminent monks during the Eastern Jin
Dynasty.”!

Following Faxian’s route to India as was intended from the be-
ginning, Dharmodgata and his team, after ‘ascending to the Pamir
plateau and crossing the snowy mountains’, inevitably arrived at the
sankupatha for the next step of the journey. Dharmodgata used the
Chinese word ‘y7” X for rendering the Sanskrit sz7ikx, which is a fit-
ting interpretation both in terms of what it evokes visually and how
accurately it corresponds to the original: ‘y7’ is a small wooden peg or
short wooden stick with a sharpened end very similar in shape to the
Sanskrit saznkun.?

Dharmodgata provided a description of how people used these
‘yi’ to climb along a cliff wall: each person carried four pegs in their
hands and to progress would first pull out the peg below them, then
insert it into the hole previously cut out by former travelers, thus
permitting them to navigate perilous and challenging cliff faces one
peg at a time.

3 Tno. 2035, 49:344a13-al5:

Sramana Dharmodgata from Huanglong and twenty-five monks including
Sengmeng travelled to the western heavens (i.e. India) together in search
of Buddhist scripture for more than twenty years. Only Dharmodgata re-
turned to capital Yang(zhou) and translated the S#zras (brought back). #
FERVD P2 BB E — AN, FERRKEM TR, MRS
AR,

31 For the full text of Dharmodgata’s biography as recorded by Huijiao (7 no.
2059, 50:338b-339a), see appendix with the Chinese original.

32 In the early fifth century, it is possible that the ‘y7” (pegs) used for climbing
rock faces were made of metal. For example, the Jatakamali mentions iron pegs
(see section 4). However, compared with wooden pegs, the extra weight involved
with carrying four metal pegs will have been considerable. It is important to note
that Xuanzang’s seventh century record of his passage wrote ‘yi” X and ‘zbuoys’

A using the radical for wood, K.
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After three day travel, we had to traverse the snow mountain once
more. The cliff faces rose vertically around us and there was nowhere
for our feet to find solid purchase. Also, the stone wall’s surface was
covered with holes for pegs arranged by former people in a systematic
way. Each man was equipped with four y:. First, he retrieved the
lower peg, then grasping the peg above him with his hand, lifted him-
self along the wall, repeating this over and over. It took a whole day
to cross this section when our feet finally returned to flat ground and
we waited for the others to arrive so as to count our numbers: twelve
of the entourage had perished (see section 3).

If once more we look back at the relief carving upon the stapa’s
railing in Bharhut (see section 2.4), then we will find a scene that is
highly reminiscent of this account by Dharmodgata. Similarly, the
above description corresponds word for word with the poem in the
Jatakamala discussed below (see section 4). Dharmodgata’s words
are particularly valuable too in helping us to understand the multi-
tude finer details of the Foguo ji text (see section 2.1):

1.

Both explanations as to why Faxian and Dharmodgata were
forced to cross the peg-path, in order to advance, center
around the same reason: along the steep precipice, there was
nowhere to place their feet. Faxian worded this: “The terrain
was only rock with a steep cliff wall 1000 ren ] across. Ap-
proaching the edge to look out sent my head spinning: if we
attempted to go forward, there was no place to put our feet’.
Whereas Dharmodgata wrote: “The cliff faces rose vertically
around us and there was nowhere for our feet to find solid
purchase’.

Both also indicated that the peg-path on their journey west
was already installed by people before them when they
arrived, likely the local people of Northern Tianzhu (India).
Faxian said ‘men of former times had bored into the stone to
affix bangti [or pole-steps] to secure a path’. While Dharmod-
gata wrote that ‘the stone wall’s surface was covered with old
holes for pegs’.

This dangerous ‘peg-path’ was by no means short, as Faxian
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emphasized by pointing out the ‘seven hundred steps’. As one
can probably imagine, traversing a cliff face across so many
peg-steps, each as dangerous as the last, was a time-consuming
challenge. Dharmodgata confirms that it ‘took a whole day
to cross this section when [his] feet finally returned to flat
ground’—a mention of time which is absent in the Foguo ji.
Together, the monks’ accounts paint a complete picture of the
daring journey, with Faxian providing the number of bangti
(peg-steps) crossed and Dharmodgata the necessary time for
crossing them.*

4. Faxian, Huijing, Daozheng and Huiying apparently did not
lose a member of their team at this stage and whether they
received assistance from the local inhabitants is unknown. By
contrast, Dharmodgata and his team of twenty-five suffered
heavy sacrifices, with their numbers cut in half by the time
they reached the other side: *...when our feet finally returned
to flat ground and we waited for the others to arrive so as to
count our numbers: twelve of the entourage had perished’.

Although Huijiao never includes Faxian’s term ‘bangts’ in the
Gaoseng zhuan, opting instead to adopt Dharmodgata’s practical

3 In 1987, after conducting a site survey in Darel Valley, Karl Jettmar, an eth-
nologist of the Heidelberg University, wrote an article: “The “Suspended Cross-
ing”: Where and Why?’. His description agrees with the records of Faxian and
Dharmodgata: ‘Diplomatic missions, merchants, and Buddhist pilgrims had
the option to choose a time-saving but dangerous way to shorten the process.
They could use the only permanent open connection between the Transhima-
layan zone and the south, namely the Suspended Crossing. ...When this foot-
path was used by peddlers coming from the north, they had to leave the bank
of the Indus between Shatial and Sazin and climb up to a place near the village
of Sazin, approximately 300 meters higher than the bottom of the Indus valley.
There a group of stone slabs marked the beginning of the most dangerous part of
the track. It was practicable only because tree branches had been fixed in fissures
on the rock supporting galleries, steps had been carved out, in many places there

were logs with notches to be used as ladders’.
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translation of ‘yi’, he does place the two monks side by side for ease of
comparison:

I believe the True Dharma is profound and vast, uncontainable even
by eight hundred million letters. Yet the scriptures we have acquired
through translation so far number barely more than a thousand vol-
umes. These are works retrieved by transcending desert boundaries
and surpassing great dangers. Climbing over perilous routes when
the smoke fired by the locals was seen as a signal for traversal or
relying on pegs to continue forward. When they finally met again at
the destination and counted their number, then usually eight to nine
persons out of ten companions lost their lives. This is why Faxian,
Zhimeng #fi, Zhiyan 2%, Fayong and others finally returned
home all alone although each of them did form a retinue with many
companions on departure. What a dreadful outcome! So it should
be known that every sacred scripture retrieved in this country had in
fact been paid for with the lives of Buddhist monks.**

4. A Jatakamali Poem about Sudhana Climbing a Mountain
Wall with Saziku

In the early fifth century, the Sanskrit poet Haribhatta, a contempo-
rary of Faxian and Dharmodgata, used the popular title /atakamali
for his refashioned telling of the Buddha’s life stories. In one piece,
the poet from Jibin (Kashmir) describes how the prince Sudhana
used saziku to climb a precipice. Again, the lyrics of the poem almost
exactly correspond to Dharmodgata’s above account:

tatra bhibbrty ayabsankum mudgarena gariyasa
kiskumatre sthivikartum ajaghana punab punah.

3 T no. 2059, 50:346a10-alS: #EMEIEILTE, BE R, EEAE, BT
BR. B BRERVORH, JE R A A, sREARIE RS, SNARAT B, BAHEHER, BEAE N
JL. SRLUREE B B IR, SRS IRAREE, BERIEE—, B AR
BRI AL, SIEE B E.
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tam ca kilakam drubya sa jaghianaparam punah
sthitvd tatra ca tam kilam adbastad udapatayat.

With a heavy hammer, he drove on the iron peg again and again, in
order to fix it one yard deep into the mountain face. And after he
climbed on this peg, he hammered in another peg. He then stood on
this one and pulled out the peg below.

This practice of climbing a cliff face with pegs and boring peg
holes into the rock was still used by the locals in the Darel Valley
until the forties of the last century. The report of A. Stein, who con-
ducted fieldwork in this area, agrees exactly with Dharmodgata’s and
Haribhatta’s description:

When this was being made the men had often to be suspended from
pegs while they were at work boring holes to blast the rock or to fix in

fissures the tree branches which were to support galleries.

5. ‘Zbuoyi ¥ and ‘Bangys’ 5\ in the Da Tang Xiyu Ji
K PG

In chapter three of the Da Tang Xiyu ji, Xuanzang introduces a total
of eight countries. The first among them is Wuzhangna guo K7
[, which is the very same country as the Wuchang guo SEE de-
scribed in the Fogno ji—both refer to Udyana. In this chapter, Xuan-
zang’s own narrative of the mountain trails ‘which will be eschewed
by travelers as soon as they got wind of those notorious paths™® is as
follows:

Heading in the opposite direction to the Indu River’s current,
the road was hazardous, the valley deep. Sometimes walking rope
bridges, sometimes climbing iron chains. There were also plank paths

% Stein, ‘From Swat to the Gorges of the Indus’, 55.
% Tno. 2087, 51:884b6-b9: 177 X el #%.
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suspended over an open drop, flying pillars constructed in dangerous
places, or wooden pegs (Chn. chuanyi #5#X, see section 5.1) which
required carefully stepping across. After walking one thousand /7, we
arrived at Darel Valley, the site of Udyana’s old capital city.””

5.1 Zbuoy ¥AK or ‘Chuanys” B

The key word in this passage is ‘chuanys’ #AX. We already looked at
the meaning of ‘y7” in our analysis of the Dharmodgata’s biography
by Huijiao (section 3). The focus of this section, therefore, is on the
first character, ‘chudn’ #%, which essentially means ‘wood stick’. In
the edited and annotated edition of the Da Tang Xiyu ji published
in 1985 (Da Tang Xiyu ji jiaozhu RJFEVEEALE), Ji Xianlin and
other co-editors note that most versions of Xuanzang’s narrative
text—namely, the Shi edition A4 [Shishan Monastery edition],
Song edition KA [Song Dynasty edition], Zifu edition EfaA [Zifu
Monastery edition], Yuan edition JCA [Yuan Dynasty edition],
Mingnan edition BEA [Mingnan Tripitaka edition], Jingshan
edition €A [Jingnan Tripitaka edition], Jinling edition &F&A
[Jinling Sutra Printing edition], Xinji zangjing yinyi suibanlu ¥t
AR FERERR S [New Collected Record of the Glossaries of Buddbist
Sutras edition], and the edit by Xiang Da [AJZ—all use the character
‘zhud’ ¥ instead. Despite this, Jiang Zhongxin #&&#T, who was re-
sponsible for the Indian section of the text, still opted for ‘chuanys’
in accordance with the Huilin yinyi EMEFR [Pronunciation and
Meaning by Huilin], citing as his reason that ‘the meaning of zhuo is
unsuitable, while “carefully stepping across chuany:i” pertectly evokes
the danger of navigating wooden planks as a path’.*® This choice of
reading aligns with the earlier cited passage from the 7zisho canon
KIEf# as well. However, given that the compound noun ‘chuanyi’

7 T'no. 2087, 51:884b6-b9: 2 FAZ . REKfERE, IIAER. sEMEK
EESH. AIE R, RGNS, BRI, T TRRE R, RIS AAREEER
.

3% Cited from Ji Xianlin, et al., Da Tang Xiyu ji jiaozhu, 296, note 3: Y 7
TAE, “BABERE” ) AR E AR Z B3,
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comprises two characters which mean the same thing, it can only be
understood to signify one thing: a ‘wood stick peg’. This description
by no means fits with the two verbs that follow it, ‘nie’ B and ‘deng’
1 (both, lit. step on), neither syntactically nor in its significance.
Therefore, on the basis of the varied research elucidated on thus far
in sections 2 through 4, I hold the opinion that ‘zhuoy:’ is actually the
correct word choice. The original meaning of ‘zhuo’ is ‘beat’ or ‘hit’,
thus placed before ‘y7’, it serves as a verb to provide the meaning of
‘hitting the peg’, or more specifically, hitting a peg into the rock face.
Consequently, once combined with ‘zze’ %, meaning ‘to step on’, the
complete phrase of ‘zbuoyi niedeng’ HAELFE describes the exact scene
depicted by Dharmodgata, Haribhatta and the Bharhut carving: hit-
ting pegs into the rock face, then stepping onto them to climb forward.
Here, it is also important that we emphasize the difference be-
tween climbing on pegs and climbing along a plank path ‘zhandao’
%8, which is another method entirely. It was in the two early Han
Dynasty works, the Zhanguo ce ¥RIBI'R [Strategies of the Warring
States| and Sk ji #EC [Records of the Grand Historian], that the
word zhandao first appeared, where it described the use of wooden
planks installed horizontally on the rock face so as to form a level
path. Although these planks were narrow and suspended above open
drops, it was still possible to stand and walk across their flat surface
in a relatively normal manner. The distinction between ‘zhandao’
and ‘zhuoyr’, therefore, is a significant one and must be stressed.
They are two different methods of climbing that may have had to be
alternately used in certain areas. If Faxian, Dharmodgata, Xuanzang
and other itinerant monks only ever saw ghandao along their jour-
neys, then the already extant early Chinese term would be sufhicient
and there would not be a need to resort to new terms like ‘bangti’ or
‘yi’ for their accounts.”” In Shijia Fangzhi, Daoxuan even identifies

¥ Of course, before finding the Sanskrit term sankupatha, it was difficult to
accurately grasp the eminent monks’ accounts using the Chinese alone. Japanese
scholar Nagasawa Kazutoshi REFHIE (1928-2019) attempted in his 1996 pub-
lication (Nagasawa, Hokken den) to use images of plank-paths (Chn. zhandao 1
7#) in Nepal to explain ‘bangti’. See Hu-von Hiniiber, ‘Faxian’s (342-423) Per-
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‘zhanliang 13 (lit. plank-bridge) and ‘suoy.” B (lit. lock-peg)
as complementary techniques used together as an alternating system
of climbing: ‘Heading in the opposite direction to the Indu River’s
current, the way was hazardous. They climbed along suspended
plank-bridges and carefully stepped across locked pegs. More than one
thousand /7 later was Darel Valley, the former site of Udyana’s capital
city’.** The ‘locked pegs’ as mentioned by Daoxuan means nothing
else than hitting pegs into holes to firmly lock them in the wall.

5.2 ‘Bangys £i#X Used by Non-Buddhist Ascetics

In chapter five of the Da Tang Xiyu ji, Xuanzang uses the word
‘bangy’ B (‘pole-peg’). Throughout his writings, this term is most
similar to Faxian’s ‘bangt’ . Six countries are described within
that particular chapter, the fourth of which is Boluonajia guo $5%
HEMMER, or Prayaga in Sanskrit, which means ‘the land of sacrifice’.
It was in this country that Xuanzang encountered an extremely
challenging zapas practice: before sunrise, tens of Non-Buddhist (lit.
heretic) ascetics would cling to tall posts erected in the middle of a
river, each using only one hand and one foot to secure themselves
on ‘bangy’’—the pegs protruding from their post. They would then
stretch their free hand and foot out and with eyes wide open, stare at
the sun throughout the whole day, following its trajectory by turning
their neck to the right. This continued until sunset.

ception of India’, 225, note 8; 230, note 25. My mentor Prof. Ji Xianlin ZE#
Pk (1911-2009) and Prof. Jiang Zhongxin #EHT (1942-2002), while collating
an edition of the Da Tang Xiyu ji during the first year of China’s Reform and
Opening, lacked materials and data for the work, therefore that they neglected to
take into account Xiang Da’s [A]% (1900-1966) viewpoint is not at all surpris-
ing: Effective research and investigation requires a comprehensive look at all pre-
vious research and data around a question, else errors, of a single word or more,
might arise.

0 T'no. 2088, 51:955c4—c6: W EAFIE, R, FARETE SHAHE. T
ARrERERAE), BT
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Once upon when King Harshavardhana offered mass alms, a ma-
caque residing by the riverside has retreated alone beneath a tree and
refused the food. Several days later the macaque starved to death. As
a reaction, a number of ascetics of Non-Buddhist religions put them-
selves through a form of zapas that involved erecting tall posts in that
river and climbing atop them when the sun was about to rise. With
one hand they held onto the post head and one foot stood on a peg
protruding from the post. The other hand and foot were extended
out with nothing to support them. They didn’t bend their limbs at
all. Stretching their necks, they gazed at the sun, turning to the right
to keep their eyes on the sun as it moved. They only came down
when dusk finally arrived. Tens of practitioners underwent this ritual
in the hope that such an asceticism would help them to transcend
the cycle of life and death. Many of them have not rested a day for

decades.*!

In this passage by Xuanzang, the phrase ‘nie bangys’ B, or to
‘step on a peg protruding from the post’, shares the same verb as the
‘zhuoyi niedeng’ WABEE looked at earlier. Moreover, Xuanzang’s
use of the term ‘bangys’ serves to substantiate my proposed connec-
tion between ‘bangts’ and ‘y7’. Not only was this form of zapas highly
demanding on a person’s strength, more impressive than that is the
stamina of focus needed, as with ‘stepping across pegs hit [into the
wall]’, to not slip from the peg. The slightest lapse in concentration
could lead to a fall. Such intense tapas practices are not favored by
Buddhism. However, as someone familiar with the pursuit of libera-
tion and the decades-long perseverance and untiring willpower that it
requires, even Xuanzang was impressed by the unquestionable power

on display.

. Tno. 2087, 51:897c19-c27: HikH £ Z Kiith, A —FiFEE R 28, BE
B bt B, R H % B ERmAE. SGEINEEEITHE, RS EAE, Hf B
FERR 2. —F— B SR, —F—RBEBEIH. BEANE, ESHREE,
PH A, RPHE TG, A A, FE e kA sE, SR
BiRE.
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6. Conclusion: The Future of Deepening Research on the

Foguo Ji

The Foguo ji, despite being a short book relative to others of its ilk,
abounds with historical materials about the Silk Road. Only two
characters from its pages have been covered by this paper: bang £
and # #. Four, at most, if we count Dharmodgata’s yi H and zhuoyi
A from the Da Tang Xiyu ji. Yet, by way of exploring these char-
acters alone, we happened upon the earliest Chinese translation of
the Sanskrit sazikupatha, deciphered the relief carving at Bharhut,
and now understand the previously perplexing line of poetry in
Haribhatta’s Jatakamala.

From Cai Yin in the Han Dynasty until Faxian and Dharmodgata
of the Eastern Jin, then from Xuanzang of the High Tang through
until the Song, a history of one thousand years extending from the
first century forward, innumerable monks faced and conquered the
hanging passages of Darel Valley—paths for which ‘even ascending
to the skies were no match’—in their search for the Dharma. Exactly
how many of these brave souls dared to use the ‘bangts’ or ‘y7’ to nav-
igate the cliff faces is difficult to estimate given the limited surviving
materials, yet even what is left to us requires significant further re-
search before we ever come close to exhausting the potential insights
therein. Different from the tradition of Theravida and Tibetan
Buddhism, the Tripitaka transmitted in Chinese language has its
own wealth of unique resources that still require in depth analysis,
especially its ‘Section of Historical Records and Monk’s Biographies’
(‘Shizhuan bu’ S8R, text no. 2026-2120 in vol. 49-52 of the
Taisho edition) which lacks in all other traditions of Buddhist liter-
ature. Today, as the study of Buddhism becomes an ever more global
pursuit, it is necessary to conduct research on the invaluable Chinese
Buddhist heritage through interdisciplinary, multi-view approaches.
Looked at through this lens, the Foguo ji alone contains endless new
threads of investigation waiting to be picked up and questions to be
answered, my article is nothing more than a single example among
many potential future theses.

This year marks ten years since my revered teacher Prof. Ji Xianlin
passed away. It was he who taught me to hold every question firm
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and never let go. I respectfully dedicate this paper to the memory of
his scholarly spirit in the hope that I can encourage myself and my
colleagues to persist in our own pursuits for knowledge.

Since releasing two papers about Faxian in 2010 and 2011, I com-
pleted another three that discuss such topics as the writer of Foguo
j2’s epilogue (released in 2013); Faxian’s return journey via the South
China Sea and Guanyin as the patron of seafaring (2015); and the
psychological challenges faced by monks questing for the Dharma
(2016). These five papers, originally written in German and English,
were all translated into Chinese by Dr. Hsue Yu-na #F JU##f of Taiwan
and published in volume 23, 27 and 28 of the Yuanguang Foxue
Xuebao EDEHEEREER [Yuan Kuang Journal of Buddhist Studies]. In
2017, thanks to the generous support of the Yuan Kuang Institute of
Buddhist Studies, all five papers along with their Chinese translations
were compiled and printed in Faxian Lunwen Ji Shuangynban i%
B SR EEREAR [Collected Papers on the Chinese Buddhist Monk
Faxian: Bilingual Edition].** The following year, in her as yet unpub-
lished doctorate dissertation, Hsue Yu-na compiled a comprehensive
database of all publications that include any research on Faxian,
which the editors of the proceedings of the Xiangyuan Conference
decided to publish as an appendix for easier distribution. For this, I
would like to express my sincerest gratitude to Professor Ji Yun 4
¥, Dean of Studies at the Buddhist College of Singapore. I would
also like to thank Professor Yang Yuchang #5 % & of the Sun Yat-sen
University and Professor Harry Falk® of the Free University of Berlin
for their interest in Dharmodgata which served to drive this paper
toward completion.

# See Hsue, Qiufa Gaoseng Faxian jiqi ‘Foguoji’ Yanjin, 192—194.
# Cf. Falk, “The Five Yabghus of the Yuezhi’.
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Appendix
Biography of Dharmodgata (Shi Tanwujie, Alias Fayong)
T no. 2059, 50:338b-339a [Huijiao’s Gaoseng Zhuan &i{4]

R, Ibxikm. W2, MM EREAD. SR ME ST, 7
MEHAS, FRffGATE., B RIABESEEREE, YBAASEZE. &
DURRYI TR R RSP PG 22—+ AN, RS 4
g2 B, Bt =AY

PIZEFrE R, 5 vaar, EARIDEEEAR. T DR
B, SRR R, R TE, BOKEE. PAKRIL, fEEM, 1
WP I R, A8, BREE, PR BAR
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T, MRERHE, FfEA A
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SC— Bk VAT R B ARGE, BEE A HL AP A R, 8
ARy R B E R . REMR IR A S, EM =GR, M
ZIRE. MBPILSF R, REZHARERZ 2, bR BR, B
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FEA=HH. BATRR R, SR 0k, MERR 4 % R, [F{=E e
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BB E RS, REWE. FEEHE, B2 IR —iF. WS
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A, #HaE N, gk, sAKREBMRK, BFER, 215%0
Z . HEO R Rl 8, bR, R R L BB AR T RO
RS A Re 8. FLpaR Bl 5 2R kS, SRR, RAA

Shi Tanwujie (Dharmodgata), who is named Fayong in China.
Surnamed Li, from Huanglong in Youzhou. A novice monk since
young, he long cultivated himself via zapas, abiding by the precepts
(Vinaya) and reciting scriptures (S#tra). Consequently, his masters



RESEARCH ON FAXIAN VI 345

and the Samgha thought highly of him. When he heard Faxian and
others trekking to the kingdoms of Buddha, awed, he vowed to leave
behind his life to repeat that journey. In the first year of the Liu Song
Dynasty’s Yongchu era (420), he gathered a twenty-five-strong team
of Sramanas, including Sengmeng and Tanlang, and equipped with
the tools, food and other supplies, they headed west, setting out from
the north of the territory.

First, they arrived in the kingdom Henan (Centre of Western Qin
PiZE established by Qifu Xianbei ZARfifH: 385-431), then passed
through the commandery Xihai (read Xihai jun PU{##E alias Juyan
J&4E established during the Han dynasty) and entered the desert to
continue onto the commandery Gaochang. Passing through such
places as Kizil and Shale (Kashgar), they ascended Congling and
crossed the Snowy Mountains. Along the route they travelled by one
thousand /7 of poisonous miasma and ten thousand /7 of ice-covered
glacier before reaching a mountain with a great river beneath it, rush-
ing as fast as an arrow. To cross between two mountains, there was
nothing more than a steel chain for a bridge over which a team of ten
climbed to the other side and lit a fire to inform the others. On seeing
the smoke, it was known that the first team successfully crossed
the bridge and the remaining group carried on forward too. If they
didn’t see any smoke for a long time, they knew that those crossing
had been blown into the river by strong winds. After three days
travel, they had to traverse the great snow mountain. The cliff faces
rose vertically around them and there was nowhere for their feet to
find solid purchase. The stone wall’s surface was covered with holes
for pegs arranged in a systematic way. Each man was equipped with
four pegs. First, he retrieved the lower peg, then grasping the peg
above him with his hand, lifted himself along the wall, repeating this
over and over. It took a whole day to cross this section when their feet
finally returned to flat ground and they waited for the others to arrive
s0 as to count their numbers: twelve of our group had perished.

Arriving in Jibin, Dharmodgata worshipped Buddha’s alms bowl.
Here, he stayed for more than one year in order to study Sanskrit
language and handwriting. He attained the Sanskrit manuscript of



346 HAIYAN HU-von HINUBER #i#

the Guanshiyin Shouji Jing (*Avalokitesvara-Vyakarana-Sitra). Then
he carried on further westward to the Xintounati River (Sindhunadi
alias Indus) which means lion in Chinese. Along the river and from
the west he entered the kingdom of Rouzhi (Kusina) where he wor-
shipped Buddha’s topknot (#snisa). Next to the Shiliu Monastery
south of Tante Mountain where over three hundred monks lived,
and the teachings of the three factions (s7zvaka-, pratyckabuddba-,
bodbisattva-yana) had been learned together. Dharmodgata received
monk’s full ordination (#pasampada) at this temple. The Indian
Master Buddhabhadra, whose name means liberation through being
awakened in Chinese. In India, all people say that he had already
attained the fruits of enlightenment (abbisambuddhba), therefore
Dharmodgata requested him (Buddhabhadra) to be his instructor
(#padbydya), and the Chinese monk Zhiding became his supervisor
(dcharya).

They stayed at this monastery as residence during the rainy season
(varsa) for three months. Afterwards, they travelled toward Central
India. The borderland on the way was sparsely populated, so there
was only jaggery for food. Of the thirteen monks walking together,
eight died, leaving only five remaining. Despite the constant dangers
they were met with, Dharmodgata always thought of the Avalokites-
vara Sutra he was holding and never gave up his goal. Just before ar-
rival in the kingdom of Sravasti, their advance through the wilderness
was blocked by a pack of mountain elephants. Dharmodgata called
Buddha’s name taking refuge in him and out from the forest emerged
instantly a lion to chase the elephants away. Afterwards, they crossed
the Ganga River, where a bevy of wild cows charged toward them
making loud noises as if they wanted to harm the travellers. Dhar-
modgata invoked Buddha’s name once more and a great vulture
swept down frightening the wild cows away. Again, they avoided
another danger. There has always been a similar situation that he
touched the Buddhas with his devoutness so that he could be saved
despite the danger. Finally, Dharmodgata boarded a ship in southern
India to sail back to Guangzhou. There is a separate report on his
travel experiences. His translation of the Guanshiyin Shouji Jing is
still circulated in the capital. It is unknown where he died later on.
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Abstract: In this paper, I compare and examine several legendary
traditions relating to the appearance of the ‘first’ icon of the living
Buddha. The legend is well known across Buddhist Asia and was
particularly influential in first-millennium China. Faxian (%8
(ca. 337-422), the first Chinese pilgrim to travel to India in the
early 400s CE, left a fairly detailed report on this ‘first image’ of the
Buddha. The account given in his important travelogue, A4 Record of
Buddhbist Kingdoms or Foguo ji #HEIFL, states that King Prasenajit of
Kosala ordered the statue to be executed in sandalwood during the
Buddha’s lifetime at Sravasti, when the Lord departed on a preaching
journey. Many related legends from China, Japan, Tibet, Sri Lanka,
and even mainland Southeast Asia exist. But, according to this
copious literary evidence, what exactly did the ‘sandalwood” model
look like? While these narratives may enjoy numerous variations
and additions, all versions—starting with Faxian’s—agree that the
sandalwood image was originally intended to ‘be seated’ on a throne
(24), despite common and later assertions that it was a standing
statue. This paper thus proposes a different interpretation for the
appearance of the first ‘enthroned’ Buddha image.

From Xiangynan to Ceylon: The Life and Legacy of the Chinese Buddbist monk Faxian (337-422):351-373 351
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Introduction

In the early days of Buddhist art in India, ‘icons’ of the Buddha are
not represented and the artists or craftsmen used what are called
‘indexical’ forms of representation, where an ‘index’ indicates the
physical trace of a missing object.! For example, in the same manner
that smoke is indexical of fire, the bodhi-tree, a pair of footprints, or
the ‘empty throne’ can be indices of the presence of the Buddha in
the early Buddhist carvings and low-reliefs at the sites of Bharhut,
Bodhgaya, Mathura, Amaravati, or Sanci.

In this paper, however, I turn to examine some legendary tradi-
tions relating to the appearance of the ‘first’ ever icon of the living
Buddha made of sandalwood. The legend is well known across
Buddhist Asia and may have been created a4 posterior: to justify the
production and worship of anthropomorphic images of the Buddha.
In brief, the story states that the statue was executed in sandalwood
by the order of a pious king” when the Buddha went away on a
preaching journey. But what exactly did the ‘sandalwood’ model
look like according to the literary evidence? Many observers have

' I, after Dehejia (Disconrses, 36-54), use the terms ‘icon’ and ‘index’ fol-

lowing Charles Peirce’s famous semiological theory of signs (for a summary of
which, see Atkin, ‘Peirce’s Theory of Signs’). Accordingly, an icon ‘most closely
resembles the object it evokes’, hence the exact identity of Buddha statues with
the Buddha is sought. To be fair, the belief in the absence of a Buddha image in
the early artistic material, so-called ‘aniconism’ by scholars, has been challenged
in recent decades by some art historians (e.g. Huntington, ‘Shifting the Para-
digm’).

> Diverse competing traditions and texts recount that this pious king was
Udayana or Prasenajit. The two also appear together in perhaps the oldest ver-
sion of the tale, from the *Ekottarika-dgama YZS W &4 (Ch. Zengyi aban jing,
T no. 125), where Udayana has a sandalwood image and Prasenajit a gold image
produced, in a kind of rivalry. For textual citations of this and various other
sources in Chinese translation, see Soper, Literary Evidence, 2591t. For more on
King Udayana of Vatsa, said to have been either converted to Buddhism, Jainism
or Hinduism, see Adaval, The Story of King Udayana.
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long pointed to the importance of the sandalwood statue’s presumed
resemblance to the living Buddha. According to Alexander Griswold,
this ‘likeness” indicated that the icon had ultimately inherited some
part of the power of the Buddha himself through a series of copies
extending back to the original sandalwood image.’ Moreover, as
Angela Chiu aptly expresses about the sandalwood image, ‘it was the
progenitor of a lineage of images and contributed to the prosperity
of Buddhism’.* Naturally, the features on the imitations were not
expected to be exact reproduction of the original. Only the model’s
iconography (i.e. his posture and hand gesture) would be duplicated;
the style, however, would depend much more on the training and
experience of the craftsman than on the model and slight variations
could thus be made from the original image.

Central Asian and Chinese Accounts

One of the earliest known accounts of the legend of the first Buddha
image is the one found in the monk Faxian’s {8 (ca. 337-422 CE)
travelogue, Fogno ji BEEGEC (A Record of Buddbist Kingdoms), i.e.,
Gaoseng Faxian zhuan {858 (Account by the Eminent Monk
Faxian).> The Chinese pilgrim who had travelled to India indeed
mentions a statue of Sikyamuni, said to have been commissioned by

3

Griswold, Dated Buddba Images, 17. On sandalwood, a precious wood
found in India and Southeast Asia, known for its fragrance, and its medicinal
qualities, see Gode, ‘Some Notes on the History of Candana (Sandal)’. Com-
pared to stone or metal, wood is a living material, that is, it lives and dies, has
diseases, is individualized, suffers like human beings and so on. In this light, a
wooden icon probably has more chance to be perceived as a ‘living image’ and
perform miracles than a sculpture in stone (Charleux, ‘Cong Bei Yindu dao
Buliyate’). In all fairness, however, wood, stone, and certain metal images prob-
ably all have been painted, such that they would have looked quite similar to the
common people.

% Chiu, The Buddha in Lanna, 177.

> Tno. 2085, vol. 51.



354 NICOLAS REVIRE

King Prasenajit, and which he discovered at Sravasti, northern India.¢
The narrative here takes place in the famous Jetavana monastery.
Accordingly, when the Buddha returned from Trayastrithsa Heaven
after three months, he addressed these words to the sandalwood por-
trait when it miraculously descended from its elevated seat to salute
the Master:

When the Buddha ascended to the Trayastrimsa Heaven to preach
the Dharma to his mother for ninety days, King Prasenajit, eager
to see his features, had an image of him carved out of oxhead san-
dalwood and put it on the place where the Buddha usually sat in
meditation. When the Buddha returned to the vzhara, the image left
its seat and went out to meet him. The Buddha said to it, ‘Go back
to your seat [#848]. After my parinirvina, you may serve as a model
from which the four groups of my followers can make images.” The
image returned to the seat. This was the first image ever made of the
Buddha, and it served as a model for Buddha images for people of
later generations.”

6

See Deeg, Das Gaoseng-Faxian-Zhuan, 297-301. 1 leave aside here the
famous Chinese legend of Emperor Ming (r. 58-75 CE) who dreamed of a
golden figure, that of a deity known in the West as the Buddha. According to
some versions probably composed in the late fifth century CE at the earliest,
the Emperor sent an embassy to ‘India’ [i.e. Bactria?] which returned to China
with many sitras, Buddhist monks and a ‘y7 image’ (yixiang fif4, on which see
note 45) of the Buddha, said to be the fourth copy made of sandalwood for King
Udayana. A copy of the famous sandalwood image thus became associated with
the legendary account of the introduction of Buddhism into China. On this
legend and its different versions, see Maspero, ‘Le songe’.

7 See Li, “The Journey of the Eminent Monk Faxian’, 181. Older translations
of the same key passage in English run as follows: ‘Return, I pray you, to your
seat. After my Nirvina you will be the model from which my followers shall
carve their images’ (Beal, S7-Y«#-K7, xliv), and ‘Return to your seat. After I have
attained to parinirvana, you will serve as a pattern to the four classes of my disci-
ples” (Legge, Record of Buddhistic Kingdoms, 57). We can see from these various
renditions that the translators treated the usage of zxo (%) in huanzuo (B4)
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W ETIAIR, RBREEITH, BORE TR A, %4,
TERRR, BRALER. PRRE AR S, GG LA, 5 “EAE
ERJEER, FRMERIEEX REES. HRRERE 2R,
BRAFTEH .

Here Faxian specifically says that Prasenajit had originally installed
the image of the sitting Buddha in the place where the Tathigata
usually sat. In the Da Tang Xiyu ji RKIEVEIEGL [Record of the Western
Regions During the Great Tang Dynasty], the great monk Xuanzang
28% (ca. 602-664 CE) also recounts the story in a similar way at
Kau$ambi, albeit with King Udayana, instead of Prasenajit, the ruler
of Vatsa.” He describes the miraculous circumstances'® of its manu-
facturing as follows:

[Speaking about the origin of the image,] it is said that when the
Tathagata, after having realized full enlightenment, went up to the
Trayastrimsa Heaven to preach the Dharma to his mother, the king
was eager to see him and wished to make a likeness of him. Then he
requested the Venerable Maudgalyayana to transport by supernatural
power an artisan to the heavenly palace to observe the fine features of
the Buddha, and the artisan carved an image of him in sandalwood.

in a nominal way as ‘seat’ although one could also parse it as ‘to be seated” or
‘sit there’ (e.g. Rhie, Early Buddhist Art of China, 439-40). Clearly, this phrase
is used when the sandalwood image was originally seated and has risen out of
respect for the real Buddha. So essentially, he is going to be told to ‘be seated’
again, meaning to go back to his previous position. For a similar rendering of this
passage in German, see Deeg, Das Gaoseng-Faxian-Zhuan, 537.

Gaoseng Faxian zhuan &f81E8E, T no. 2085, 51: 860b18-23.

? Xuanzang also confirms that he saw another sandalwood Buddha image at
Sravasti made for Prasenajit, but that the latter got the idea from Udayana (cf.
Julien, Mémoires, 1, 296; Beal, Si-Yu-Ki, 11, 4; Li, The Great Tang Dynasty Record
of the Western Regions, 167).

1% For a reflection on the ‘miraculous nature’ of the Buddhist images seen by
Xuanzang in India, see Brown, ‘Expected Miracles’, 26-7; also Choi, ‘Quest for
the True Visage’, and ‘Zbenrong to Ruixiang’.
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When the Tathagata returned to earth from the heaven, the san-
dalwood image stood up [fHZIZ] to greet the World honored
One, who said to it sympathetically, ‘Are you tired from teaching the
people? You are what we hope will enlighten the people at the last
period of the Buddha-dharma’."!

M, WARBIERE. ERRERAGIE AR, HERE, FHE
A&, Toaf g iR gy, s, I ERE, BB,
HEZINHEL. 4R ER. =g th, 22 G, hesiiH: Bt
SEHR? BRI, REIE 3L, 12

Following the account of Faxian, Xuanzang’s report that the san-
dalwood image arose certainly presupposes that the statue was orig-
inally ‘seated’, not standing.” In the same vein, Benjamin Rowland
interpreted a Gandharan relief kept in the Peshawar Museum depict-
ing a royal figure offering a seated Buddha statuette to a large preach-
ing Buddha as the ‘gift of Udayana’ (Figure 1 and Figure 2)."* Martha
Carter concurs but thinks that this scene should rather be identified
as the ‘gift of Prasenajit’.”” In addition, the Old Khotanese version of
the story of the first Buddha image—featuring King Udayana in this
case—, as found in Chapter 23 of the fifth-century Buddhist poem
known as The Book of Zambasta, makes absolutely clear that the
sandalwood image ‘must be made sitting, because it was sitting [that]

he [i.e. the Buddha] realized bodhz, sitting [that] he proclaimed the

W Li, The Great Tang Dynasty Record of the Western Regions, 160.

2 Da Tang Xiyu ji, T no. 2087, 51: 5.898a10-16.

3 Beal’s translation of the same passage report that ‘the carved figure of san-
dalwood arose [#t€] and saluted the Lord of the World” (Beal, S7-Y«-K7, 1, 235-6).
See also Julien, Mémoires, I, 284-5. T am grateful to Yoko Shirai for her assistance
with the Chinese.

" See Rowland, ‘A Note on the Invention of the Buddha Image’, 183-4. An-
other Gandharan relief kept in a private collection in Japan has been identified
as King Udayana presenting a standing Buddha image to the Buddha (Kurita,
Gandara bijutsu, figure 424).

5 Carter, The Mystery of the Udayana Buddha, 8, note 24.
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FIG.1 The Gift of Udayana or Prasenajit? Gandharan relief, Sahri Bahlol,
ca. 3rd—4th century CE, Peshawar Museum, inv. no. 1534 /new no. 107. Grey
schist, H. 30 cm. After Kurita, Gandara bijutsu, fig. 425.

FIG.2 The Gift of Udayana or Prasenajit? Gandhiran relief, ca. 3rd—4th cen-
tury CE, Private Collection Japan. Grey schist, H. 12 cm x W. 28 cm. Kurita,
Ganddra bijutsu, fig. 635. Courtesy of Joachim Bautze.
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excellent Law, sitting [that] he defeated all the heretics with great pri-
tiharya’ ' In addition, certain mural paintings from Kizil and Simsin
caves from the Kucha region depict the moment where the Buddha
descends from Trayastrih$a Heaven after instructing the gods. To his
proper lower right, a kneeling and adorned figure is presenting to the
Buddha an oval-shaped object with due respect which is most prob-
ably representing the gift of the first aforementioned Buddha image
credited to either King Prasenajit or Udayana."” It is not always very
clear, however, if the Buddha image is aimed to be standing or sitting
in all these murals.

In contrast, an early text translated into Chinese and known as the
Sitra on the Ocean-Like Samdadhi of the Visualization of the Buddha
(*Buddbadbyanasamadbisagara; Guan fo sanmei hai jing BHE=Ik
##%8, T no. 643) advocates that the Buddha image should rather be
made standing.'® Other persistent traditions relate that an early copy
of the sandalwood Buddha image, also assumed to be of a standing
type, eventually reached China, Tibet, Mongolia, Japan, and even,
perhaps, Russia.”” One such introduced ‘standing type’ is exemplified
by the famous wooden statue from Seiry6ji in Kyoto, Japan.® But

' See Emmerick, The Book of Zambasta, 350-1. Among the various parallel
versions of the story, the closest to the Khotanese is 7" no. 694. For a synoptic
presentation of the Khotanese text vis-a-vis 7" no. 694, see Inokuchi, “Tokaran
oyobi Utengo no butten’. I wish to thank Bhikkhuni Dhammadinna for drawing
my attention to these references.

7 Zin, “The Identification of Kizil Paintings VT’, figures 1-2, 4.

'8 Cf. Rhie, Early Buddhbist Art of China, 439.

¥ See Warner, ‘The Precious Lord’; Terentyev, Sandalovy: Budda; and
Charleux, ‘Cong Bei Yindu dao Buliyate’. For other literary sources and further
references on the tale of the first image of the Buddha in South and East Asia,
see inter alia Demiéville, ‘Butsuzd’, 210-1; Carter, The Mystery of the Udaya-
na Buddha; and Choti, ‘Quest for the True Visage’, 61-72. In other legends, the
Buddha portrait is simply projected onto a cloth as a painting (e.g. Skilling, ‘Pata
(Phra bot)’, 228-9).

» Henderson and Hurvitz, “The Buddha of Seiryoji’, pl. I. The Seiryoji

image, made in 985 by the Japanese monk Chonen, was copied from a southern
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the argument that the first legendary Buddha image, either carved at
the order of King Prasenajit or Udayana, was originally thought to be
seated in most versions following Faxian finds further confirmation
in the following accounts.

South and Southeast Asian Accounts

It is not known when and where exactly the legend of the first san-
dalwood Buddha image was initially elaborated in South Asia but
presumably it circulated across India in one form or another since
early times. According to Anna Maria Quagliotti, a stone relief from
Amaravati dating to around the second century CE may precisely
depict the first image of the Buddha—presumably made by King
Prasenajit—who is shown sitting in a medallion (Figure 3).*'

This legend is also known in Sri Lanka and mainland Southeast
Asia, although the frame story differs in many respects and is always
associated there with King Pasenadi the Kosalan (Skt, Prasenajit).
The story is found for example in one Pali text from Sri Lanka,
the Kosalabimbavannand, along with several Sinhalese versions
of the same story,” in at least one Khmer recension,” and in a few
vernacular Thai chronicles from Lanna, northern Thailand, known
as Tamnan Phra Kaenchan SIVUWIUNSSULAUIUNTES  Tamnan

Chinese model, which, in turn, possibly copied an earlier ‘King Udayana’ image
said to have been brought to China by Kumirajiva in the early fifth century CE
(Rhie, Early Buddbist Art of China, 432—45). To the question how and why two
such different iconographic types of the ‘King Udayana image’ could exist at the
same time—a standing and a seated type—see Choi, ‘Zhenrong to Ruixiang’,
381-2, especially note 108, figures 21-2.

' Quagliotti, ‘Presenting the Image of the Buddha’. For a different interpre-
tation on this relief, see Shimada, ‘A Seated Buddha Image from Amaravati’.

2 Gombrich, ‘Kosala-Bimba-Vannana’.

» Bizot, ‘La consécration des statues’, 102—4; Thompson, ‘Mémoires du
Cambodge’, 437-40.

* Sanguan, ed., Prachum Tamnan Lanna Thai, 417-26.
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FIG.3 Homage to the (first?) Buddha image seated within a medallion, dome
slab from Amaravati, ca. 2nd century CE, Amaravati Site Museum, acc. no. 879.

White limestone, H. ca. 100 cm. Courtesy of Monika Zin.
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Phra Chan Chao GIWIUNTzIUNILLIY (MS EFEO 005 012), and
Tamnan Phra Chan Phra Sing Phra Kaeo AIUIUNFTEIUNTE WTE
9% Wz (MSS EFEO 006 003 and 034 008).2 The Lanna
chronicles composed locally extend the story to say that the image
moved from India to the northern Thai region at the request of
a certain king named Phraya Suvannabhami.** The sandalwood
Buddha image is said to have been installed at the Asoka monastery
to the east of Chiang Mai for some time while some people believe
that it is now enshrined in a reliquary monument at Wat Suan Dok.”
From the foregoing, Chiu concludes that the story was certainly
known in Lanna by at least the early sixteenth century, but she also
reckons that a version of the story was probably already in circulation
from a very early time in mainland Southeast Asia and that it may
have even inspired the creation of other famous Buddha images and
chronicles such as the seated Mahamuni image of Rakhine/Arakan in
Myanmar.”

The same legend is incorporated into the Vattangulivijajataka, part
of an ‘apocryphal collection’ of Pali jatakas or so-called Paninidsa-
jataka.® The latter composition is known in the Chiang Mai or
Burmese recension,® but a similar version is also found in palm-leaf
manuscripts, written in Khom/Khmer script, from the central
Thai region.”” It is known there under the title Vattangulirija-

» The EFEO manuscripts are still unpublished but are now inventoried
online in the database of Lanna Manuscripts: http://www.efeo.fr/lanna_
manuscripts/. The legend is also summarized in the Jinakalamali, composed in
Chiang Mai in the early sixteenth century. See Jayawickrama, The Sheaf of Gar-
lands, 174-80.

2% Chiu, The Buddha in Lanna, 176-7.

¥ Chiu, 23, 45.

2 Chiu, 23.

»  Chiu, 94-5.

30 Jaini, ‘On the Buddha Image’.

U Jaini, ed., Padisidsa-Jataka, 414-32, and Jaini, trans., Apocryphal Birth-
Stories, 103-21.

32 Unebe et al., ‘Three Stories’, 16-23.
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suttavapnand or ‘Exposition Sutta of the King with Tapering
Finger’. These two versions are nearly identical in content, but, while
the latter is described as an ‘Exposition Sutta’ (suttavannanda) and
starts with evam me sutam, i.e. ‘so it was heard by me’, followed by
the narrative of the sandalwood image, the former is typically por-
trayed as a former-birth story, i.e. a jataka. In both versions, however,
the Buddha narrates to King Pasenadi the story of the bodbisattva
who once repaired a broken finger of a Buddha image. As a result,
the bodbisattva was reborn as King Vattanguli who could deter one
hundred rival kings eager to attack him by the power of a single
finger, hence his name. As far as I am aware, the Vattangulirija-
suttavannand remains untranslated into English. Here I give the key
passage where the Buddha, after having returned from his journey,
enters the royal dwelling of King Pasenadi and then approaches the
sandalwood image:

tasmim khane buddbapatima satthiram disvi sajivamanasam-
mdsambuddbe dbaraméane mayi evardpe wuccasane nisiditum
ayuttan ti cintetvd sattaratanasibisanato otaritum arabbbi | atha
bhagava pana tam disva eravanasondasadisam dakkbinabattham
pasaretvd nivdresi misidatu ma dvuso otari abam na cirasseva
parinibbdyissami tvai cavuso paiicavassasabassani mama sasanam
palebi sabbalokatthaya ti sasanam paticchadesi ™ | so tam sutva viya
pundsane nisidi |*

At that moment, the [sandalwood] Buddha image, upon seeing the
Teacher, thought: “When there is a Perfectly Self-Enlightened One
still living, it is unfitting for me to sit on a lofty seat of this kind’,
and started to descend from the seven-jeweled™ lion throne
(sattaratanasibasanaro). Then, the Lord, upon seeing him, stretched

3 Emend for patitthapesi or paticchapesi, i.e. ‘he caused to install/entrusted

[the sdsana]’?
3 Unebe et al., ‘Three Stories’, 17.
% Gold, silver, pearls, rubies, lapis-lazuli, coral, and diamond (Concise Pali-

English Dictionary, s.).
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out his right arm, which was similar to Eravana’s trunk, restraining
him, saying: ‘Be seated; do not descend, friend. I will very shortly
attain parinibbina, and you, friend, should guard my Sdsana for five
thousand years for the benefit of the whole world’, thereby covering
the Sasana. As though hearing this, he sat down once again on the
throne (my translation).*

Here the Buddha statue is vacating the ‘lofty seat’ (uccisane) be-
cause he thinks he is not entitled to it and should leave it to the real
Buddha who refuses and even gently admonishes him to return to its
seat, therefore to a sitting position, as his substitute for the benefit of
future generations. It is important to note, therefore, that in all these
versions of the same tale, the sandalwood image is clearly intended
as a seated image,” though his exact posture on the seat or throne

3¢ T am grateful to Peter Masefield for his assistance in reading this passage.

7 For example, the Kosalabimbavannana reads: Tasmim kbane tam aceta-
nam patimariapam sacetanam Sammda-Sambuddbam disva Satthu ddarena
utthanakdaram dassento vyikato; i.e. ‘At that moment that non-sentient statue,
on seeing the sentient fully Enlightened one, out of regard for the Teacher
showed that it was rising to greet him, and received a prediction’ (Gombrich,
‘Kosala-Bimba-Vannan’, 291, 298). The Khmer version reads in a slightly differ-
ent fashion:

0 g uan I an g I SmEMmISS N NgINEa T
SGHSI AN ?EiﬁSﬁﬁ:‘ﬁﬁﬁmiSﬁﬂ?ﬁjﬁjﬁ IGHASS [Z'gSﬁ;i
HIM UG U AIRIS N EUHBS 12HMG sOIBN WUNABHSHNSHAGHIS
FSHIA YN SERUG WGBTS AEASNW O N ARH/
brab buddbarib gun loe asna kbbub nob mini an neb ja brabh buddbarnb it

viiian der nob kar brab buddh anak gun dbammar nov loey stec mak nov

neb min gir af nov loeh dsnar kbbus ticneb aii cub dov thvay pangamm
anak pantic a-eb min tha te mlob rammkil cub biy loeh asnar nin mak
thvdy brab tathdgutt; ie. ‘As for the statue of the Buddha standing on
the high altar, he said to himself: “I am only a statue of the unconscious
Buddha, while the Buddha, who still reigns over the Dharma, stands right
here. It is not right that I should be on a high altar. So I will go down to
salute him.” Not content to say it, he slipped from the top of the altar
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(dsana) is not always precisely described and can only be conjectured.
But in this regard, the Thai versions of the sandalwood image story
add a significant detail concerning the image’s posture. For example,
the relevant section from the Tamnan Phra Kaenchan reads:

Li‘jaﬁ'uwmwwﬁsiltﬁwmﬁaﬁ%ﬁmffu 5?1@'15'3”1/\15”‘1/\1715!,5"!5%
meuuﬂmssﬂmwaamiuwsvwmsLmuuua wsvwmmm
9NN mnsm'ﬂﬂ muamf@aamnmauv [...] it wsewns
gmmmaﬂmmuuaag WilaaausFaLAIuLa

Then, that seemingly alive Buddha image, so as to respect the Lord
Buddha as he entered, stretched out its leg(s). Lord Buddha then
prohibited it, saying: ‘Friend, you should not come down from the
throne’ [...]. At that time, the Buddha image raised its leg(s) and
sat on the throne as before (my translation).

To be sure, in Thai, it is not always clear if nouns are singular or
plural. In this particular case, this gives rise to the question whether
the image extended only one leg/foot or two legs/feet (Th. bat UIN;
P. pada) when it began to descend from his throne. When describing
this action, the above Thai texts use the words “WHYAUIMBINTY
and ‘LANUIM YW, which Hans Penth renders as ‘the image stretches
its leg to descend from the pedestal’ and ‘the image draws its leg up
and returns to its former sitting position’.*” In other words, Penth
assumes, probably with good reason, that the word bat/pida referred
to above should be singular. The edition and translation of the corre-
sponding Pali passage by Padmanabh Jaini in the Vattangulirija-
Jjataka confirms this interpretation:

and came to greet the Tathagata’ (cf. Bizot, ‘La consécration des statues’,
102-4; Thompson, ‘Mémoires du Cambodge’, 438-9; my translation from
the French).

I wish to thank Trent Walker for his assistance with the Khmer.

% Sanguan, Prachum Tamnan Lanna Thai, 418-9.

¥ Penth, finakilamali Index, 324.



FAXIAN’S ACCOUNT AND THE FIRST BUDDHA IMAGE 365

evaii ca pana cintento viya eso bimbo sammdsambuddhassa’eva
garavam karonto attano nisinndsand ekapidam nikkhipitva
tattheva dgatam sammdsambuddbam paccuggamandkara dassesi ||*
That image, as if thinking thus, appeared to be showing his respect
to the Fully Enlightened One. He seemed to be about to go forth
[to receive] the Buddha who had arrived there, by raising one leg!*!
(¢kapddam) from the seat upon which he was sitting.*

It is presumably this version of the tale which is still depicted
in some unique modern mural paintings from Battambang,
northwest Cambodia, showing the sandalwood image stretching
its leg down from the seat upon seeing the Buddha (Figure 4).*
Moreover, there are several modern standing Buddha images from
Thailand that depict precisely this moment in the narrative when
Lord Buddha forbids the sandalwood image from rising up from
its seat with his left hand raised and open palm facing outwards.
This rare iconographic type is traditionally known as ‘restraining
the sandalwood image’ or pang ham phra kaenchan UN9RINNTE
LAUTUNS.H

40 Jaini, ed., Pasizidsa-Jataka, 425.
# Here we could emend Jaini’s translation of ckapidam nikkhipitva and
substitute his rendering with ‘by stretching down one leg’ or ‘setting down one
foot’. T am thankful to Giuliano Giustarini for making this suggestion.

# Jaini, trans., Apocryphal Birth-Stories, 115.

# See also Roveda and Sothon, Buddhbist Painting in Cambodia, 168. It
should be noted that although this posture with one leg down is often replicated
by kings and bodhisattvas throughout South and Southeast Asia, to my knowl-
edge, it never is used for Buddha images in ancient times except these modern
painted examples.

#  Cf. Skilling, ‘For Merit and Nirvana’, 81-2, figures 6, 8.
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FIG. 4 Lord Buddha forbids the sandalwood image from rising up from its seat;
modern mural painting from Wat Ek Phnom, Battambang, Cambodia, late 20th
century. Photo by Nicolas Revire.
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Conclusion

Overall, we have seen that the fortune of the legend of the sandal-
wood image over nearly two millennia was great and that it spread
variously in different regions and cultures of Buddhist Asia. While
Chinese versions of the legend attribute the making of the first
sandalwood image either to King Prasenajit of Kosala/Sravasti (after
Faxian) or King Udayana of Vatsa/Kau$ambi (after Xuanzang),
South and Southeast Asian recensions only know of the former as
King Pasenadi the Kosalan. At any rate, it is likely that all these stories
share a common origin.

In addition, despite the plethora of variant versions and readings
of this legend in diverse languages, a strong case can be made that
the posture of the first Buddha image was commonly interpreted as
originally seated with one, if not two legs extended, even by artists
or craftsmen in ancient times. Indeed, we know that the legend of
the first Buddha image was at times influential in the art of first-mil-
lennium China as we can see, for example, with the making of the
mysterious and short-lived inscribed ‘King Udayana’ sculptures
(Ch. Youtianwang xiang 83 F18) of the Buddha. These images are
found in rather large numbers at the Longmen caves or grottoes
FEFTA R in early Tang China (ca. 655-80 CE), and, incidentally, all
are seated with both legs extended, that is, in bbadrasana (Figure Sa
and Figure Sb).* I have endeavoured to study elsewhere these images
in detail, along with their possible bearing on the early imagery of
Buddhas in bbadrasana found in mainland Southeast Asia,* but this
takes us well beyond the scope of the present paper.

% See also McNair, Donors of Longmen, 102ft. This posture is often designat-
ed as a ‘y7 image’ (Ch. yixiang; Jap. izo f&) which ordinarily means ‘to depend
on’ or to ‘lean on’ a chair. In later Chinese Buddhist terminology, a ‘y7 seated’
(yizno fii4) image is always identified as seated in bbadrisana (Soper, Literary
Evidence, 2; Carter, The Mystery of the Udayana Buddha, 2; Rhie, Early Bud-
dhist Art of China, 85-6).

“ See Revire, ‘New Perspectives’, and “The Enthroned Buddha in Majesty’.
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FIG.5a Rubbing of inscription from image of Youtianwang f#3f + (King Udayana)
dedicated in memory of her husband by Great Aunt Li, dated 659 CE. Courtesy
of Harvard Fine Arts Library, HOLLIS # 9974925.

FIG.se ‘King Udayana Image’, Longmen Cave 440, China, late 7th century.
Stone, H. 112 cm. After Choi, ‘Zhenrong to Ruixiang’, fig. 29.
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1. Introduction

n the Taisho canon, the Mabaparinirvana-sitra KEEIESREE

T no. 7 (‘FX’-MPNS) is attributed to Faxian {288 (d. 418-423).!
However, on the basis of an examination of reports in the catalogues
about various Chinese versions of the mainstream AMabapari-
nirvana-sitra, Iwamatsu Asao FH#ATRK once questioned whether
Faxian ever translated any such text. Iwamatsu argued further, on the
basis of unspecified features of translation terminology and phraseo-
logy, that ‘FX’-MPNS should instead be ascribed to Gunabhadra 3
ARERPEAE (394-468).% This paper evaluates Iwamatsu’s hypothesis
by examining the ascription of ‘FX’-MPNS on the basis of internal
stylistic evidence.

A cursory reading of ‘FX’-MPNS in comparison to other Faxian
ascriptions certainly seems initially to support the idea that ‘FX’-
MPNS at least cannot be by the same author as Faxian’s other texts.
For example, probably the most striking difference is the transcrip-
tion of nirvana, which is particularly telling given that both ‘FX’-
MPNS and the (Mahayana) Mabaparinirvina-mabasitra KEEE
{E#L T no. 376, also ascribed to Faxian, concern themselves centrally
with the parinirvana. Famously, Kumarajiva IGEEZET (3502-409?)
seems to have coined the new transcription ziepan {288, whereas
prior to Kumarajiva’s time, other transcriptions were used, like
nibuan JETE/Je3E, niyue JEH, etc. Kumarajiva’s transcription seems
largely to have supplanted the older transcriptions, and this term is
therefore among the most famous watershed markers of chronology
in the Chinese Buddhist canon. In this light, it is striking that the
older transcription, nzbuan Jei, is used copiously in 7 no. 376 and

1 Glass, ‘Gunabhadra’, 190, note 17, notes that Faxian’s dates have been the

subject of disagreement. Legge suggests he might have been as young as twenty-five
when he went to India (Legge, 4 Record, 3). Deeg (Das Gaoseng-Faxian-Zhuan,
29) suggests he might have been thirty or forty.

> Iwamatsu, ‘Neban gyo’; ‘Daibatsunehan gyo’. The ascription to Faxian is
also questioned in Mochizuki, Bukkyo daijiten, 4:3358-9, s~v. Daihatsunehan gyo

RIBTRARAE,
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the Gaoseng Faxian zhuan ‘SGTE#E T no. 2085—despite the
fact that both texts were produced after Kumarajiva’*—but never in
‘FX’-MPNS; whereas niepan {25% is copious in ‘FX’-MPNS, but
never used in 7" no. 2085, and only twice in 7 no. 376. Even more
strikingly, in the remainder of the ‘Faxian’ corpus, banniepan MIZ5R
for parinirvana only appears two times in the Mahasanghika Vinaya
FEFEARE Tno. 1425.4

Similarly, further following the language associated with the par-
ticular theme and setting of the parinirvana genre, ‘FX’-MPNS tran-
scribes Kusinagara with the rare jiushina W78, but T no. 376 and
T no. 2085 both use juyi (cheng) #1F(HK). FX-MPNS transcribes
the name of Cunda (a key personage) chuntuo i%F¢, whereas T no.
376 transcribes chuntuo $EFE.> ‘FX-MPNS uses the rare transcrip-
tion doupo ¥ for stapa, which never appears in any other Faxian
text, whereas other Faxian texts use ta #5. For the s7/a trees among
or between which the Buddha passes into parinirvana, ‘FX-MPNS
uses the transcription suoluo %%, whereas T no. 376 uses jiangu
(lin) B2[EI(FK). Finally, for the verb ‘weep’ or ‘lament’, ‘FX’-MPNS
uses g7 L, which is otherwise only ever found twice in 7'no. 1425
of the ‘Faxian’ corpus, whereas 7" no. 376 uses tzku iS¢, which is
conversely never found in ‘FX’-MPNS.

Such anecdotal observations might suggest that Iwamatsu was cor-
rect, at least inasmuch as we should dissociate ‘FX’-MPNS from Fax-

3 Especially in T no. 2085 (where Faxian was presumably the sole author),

this perhaps reflects the fact that Faxian had his formative education before
Kumarajiva’s activity and was conservative in this wording.

*  The matter is complicated further by the fact that in the Faxian group’s
Vinaya translations, T no. 1425 and T no. 1437 include both transcriptions,
though nihuan is still numerically dominant; 7" no. 1427 (a short text) includes
one instance of niepan only. The instances in which niepan is used in T no.
376 are interesting precisely because they break this usual pattern. Both appear
in verse: 1) [BIfEMEAR/fE B I TEMH/ 29 L 2855/ F81E 878, T no. 376, 12
1.858a29-b1; 2) BB/ g S/ SR B B A7/ it 8%, 885c12-13.

> There is one apparent exception at 7 no. 376, 12: 1.858a9, but SYMP have
the v.1. #life.
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ian’s name. However, for various reasons, the assessment of ascriptions
of Chinese Buddhist translations on the basis of style is a complex
matter and requires that we marshal as much evidence as possible, as
I will discuss in more detail below. Therefore, the best approach is to
systematically compare the style of ‘FX’-MPNS with other Faxian as-
criptions and see whether or not any clear and significant commonali-
ties and differences can be established. If we do find differences, we can
then proceed to examine their possible significance, including whether
they might point to a concrete alternative ascription.

This study therefore compares ‘FX’-MPNS to other texts ascribed
to Faxian. The other texts generally ascribed to Faxian at present are:

the (Mahayana) Mahdaparinirvana-mabdsutra RKFRIETERE T
no. 376;

the *Ksudrakapitaka #EfEE T no. 745.°

the Mahasanghika Vinaya BEFEAHE T no. 1425;

the Mahasanghika Bhiksuni Vinaya BE g #KEE 2 JE A T no.
1427,

the Sarvastivada Bhiksuni Pratimoksa +afibt eI #EFEAR X
A T no. 1437;

Faxian’s biography/travelogue, Gaoseng Faxian zhuan /&f8i%
Bif# Tno. 2085.7

In the study of such questions, we should work conservatively
to identify texts most certainly ascribable to the putative author of
the text(s) under investigation, and take the style of those texts as a
benchmark. In this light, we should note that there are reasons to be
wary of taking 7"'no. 1427 and 7'no. 1437 as direct representations of
the Faxian style. Generally speaking, in the study of the Vinaya texts
translated in the first decades of the fifth century, we need to be aware
of extensive verbatim correspondences between them, which indicate

¢ On T no. 745, see Tokiwa, Gokan, 55-56 and de Jong, ‘Fa-hsien’, 105-07
(who saw no reason to doubt that Faxian translated this text).
7

On T no. 2085, see Deeg, Das Gaoseng-Faxian-Zhuan; Liu, ‘Stories Writ-
ten and Rewritten’, especially 5-10.
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heavy borrowing or recycling of wording. This problem potentially
affects 7'no. 1427 and T no. 1437 particularly heavily, since they are
both short texts (one fascicle each, compared to the forty fascicles of
T'no. 1425), so that the dilution affected by such verbatim borrowing
is proportionally more intense.® I therefore provisionally exclude
them from our benchmark corpus.’

By contrast, I know of no particular reasons to doubt the ascrip-
tions of 7'no. 376, T'no. 745, T'no. 1425, and T no. 2085, and in the
course of research for this paper, I was unable to discover any."” I have
therefore tentatively kept all these texts in the mix."

8 For examples, see Appendix I.

> This is a strictly methodological measure, and I do not intend by it to
imply any judgment as to the reliability of the ascription of these texts to Faxian.

10" Special considerations apply to T no. 2085, Faxian’s travelogue, which is
quite different from the other texts in the ‘Faxian’ corpus. First, it is not a trans-
lation at all. This means that it is not a collective work in the sense they are; and
that it belongs to an entirely different genre. Its idiom is closer to standard clas-
sical Chinese than almost any translation literature. We could naturally expect
that many types of language that frequently recur in translation literature would
not occur here—formulaic phrases of various types, common lists or pericopae
for various doctrinal concepts, and so on. On the other hand, 7 no. 2085 is also
the most likely source in which we might find preserved, undiluted, Faxian’s own
‘voice’, and thereby, pinpoint traces of his individual contribution to the other
more collective works.

These factors might lead us both to expect and to hope to find considerable
stylistic differences between 7" no. 2085 and other ‘Faxian’ texts. In the event,
however, my methods allow me to discover in 7" no. 2085 only a surprisingly
small number of items of language that (possibly) are not content-related (e.g.
do appear in other translation literature), and also appear in no other Faxian
ascription: e.g. BI# ‘destroy’; H% ‘palm leaf’; 44 ‘stone pillar’; i1 ‘that
country’; #8ffi ‘ornamented(?)’ (in varying orthography, this word is otherwise
strongly associated with the Dharmaraksa idiom); #i& ‘where the Buddha is/
was’”; THE ‘(Buddha’s) skullbone, “usnisa bone™. At one fascicle, T no. 2085
is a relatively short text. Even allowing for this factor, however, these differenc-

es seem minimal. For the present, this means that despite differences in genre,
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This study was undertaken with the assistance of TACL (“Text
Analysis for Corpus Linguistics’), a suite of computer tools I am cur-
rently developing in collaboration with Jamie Norrish.'> As applied
to the analysis of Chinese Buddhist texts, TACL allows a conceptual-
ly simple comparison of the n-grams" (strings of length 7 characters,
where 7 is defined by the user), in two or more texts or corpora of
any size, up to and including the entire canon, in either of two ways:
(1) What n-grams are found only in A, and not in B (or vice versa)?
(2) What n-grams are found in both A and B? The tool generates
tull lists of n-grams matching these criteria, which the researcher can
then examine in context, in conjunction with digital searches via the

CBETA CBReader.™

idiom and compositional process, it is safe to leave it in the reference corpus for
‘Faxian’ style.

" It is also @ priori plausible that Faxian translated these texts. Faxian
is supposed to have obtained in India manuscripts of the Mahapari-nir-
vana-mahdsitra, the Mahiasanghika Vinaya, and the Sarvastivida Vinaya (among
other texts); Glass, ‘Gunabhadra’, 194-95. It would make sense that he would
have translated those texts upon his return to China. However, his name may
also have been associated with the texts because he supplied the manuscripts; or
the ascription to him could function as the (quasi-talismanic) guarantor of au-
thenticity in the form of the living link with India.

2 The code repository for TACL may be found at: https://github.com/
ajenhl/tacl/.

3 The use of n-gram analysis for Chinese Buddhist texts has been pioneered
by Ishii Kosei. Ishii’s methods differ somewhat from mine, but his ground-break-
ing work was an important source of inspiration. See Ishii, ‘Dazjo kishin ron’;
Ishii, ‘Shintai kan’yo bunken’. I also gratefully acknowledge the benefit to my
work of email discussions with Professor Ishii, and his generosity in sharing with
me some of his unpublished data.

" Other studies using TACL are Radich, ‘On the Sources’ (part of a larger
study with Radich, ‘Tibetan Evidence’); Funayama, ‘Da fangbian Fo bao’en jing’;
Radich and Anilayo, “Were the Ekottarika-agama.... For other studies using
these tools, see Radich, ‘Problems of Attribution’. For a little more discussion of

TACL and its application, see Radich, ‘On the Sources’, 208.
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The present study is intended in part as an introduction to
TACL-assisted methods, and a showcase of their power to solve
our research questions. For this reason, I have deliberately pursued
a heuristic mode of exposition, which risks appearing somewhat
mannered. To this end, I mimic the steps that such an investigation
might take, beginning with the state of knowledge as we find it in the
primary sources and the secondary literature, and ‘walking the reader
through’ by steps to my final conclusions.

2. ‘FX’-MPNS is closer to ‘Gunabhadra’ than to ‘Faxian’

With the assistance of TACL, we can discover in ‘FX’-MPNS numer-
ous terms and phrases that never appear in any other text ascribed to
Faxian. At the same time, many of these terms and phrases do appear
in various ‘Gunabhadra’ ascriptions. However, as I will discuss
below, it turns out that these phrases are not evenly distributed, but
appear most frequently in a particular subset of the Gunabhadra
corpus. For this reason, and because the evidence is copious and
threatens to be overwhelming, I present here data for only a select
subset of the Gunabhadra corpus:"

Samyuktagama FEFEEE T no. 99;

the Mahayana Angulimala-sitra SHEBE LS T no. 120;

Guogu xianzai yinguo jing MEBHERIREE T no. 189 (abbrevi-
ated Guogu);

Pusa xing fangbian jingjie shentong bianhua jing AT 7585
S L& Tno. 271

*Ratnakarandavyiha-sitra K75 EEEELE T no. 462;

Lankavatara-sutra $5 PR Z B ELE T no. 670.

> T did not especially target these texts in my searches. Rather, I searched
equally over the whole corpus of ascriptions to Gunabhadra in the 7zzsho. These
texts emerged from such searches as most frequently containing phraseology
linking them to ‘FX’-MPNS.
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The terms and phrases in question are shown in Table 1. Through-
out this paper, the translations or equivalents supplied for each item
are approximate only (in any case, for some markers the meaning can
shift somewhat depending on context, so that it is artificial to pro-
vide a single equivalent)—to aid readers in absorbing the informa-
tion, and for the purposes of subsequent discussion about the types

of language involved.

381

TABLE1 Markers in ‘FX’-MPNS, but never in other Faxian texts, found in key as-

criptions to Gunabhadra

Faxian reference corpus (‘FX’): T'no. 376, T no. 745, T no. 1425,

T'no. 2085.
»
S RIS B
MR N KON KN K
B ‘palace’ S - -9 - -
HH jewelled carriage’ 5 - - 1 - -
P4J% ‘fourfold army’ 6 9 4 2 1 1
K ‘cry out’ 6 - 3 . P
i #E ‘to advance’ 1 2 - - 1 1 6
H4 “intelligent, intelligence’ 1 12 - 4 2 1
Wi % ‘extremely’ 15 6 3 19 2 2
@ ‘suddenly’ 2 1 - 10 - -
BB Ssilent(ly) 2 9 - - P
KN ‘gods and men’ 2 1 16 - - 1
& _LIEEE anuttarasamyaksambodhbi 1 - -1 13 2
HpIE ‘external object’ 1 36 - 1 - - 3
W BITB yojana 10 - -9 - -
1% dbarmapravicaya 1 54 - - - -
IERE ‘right speech’ 1 3 - - - -
HBYF srotagpanna’ 1 268 - 10 - -
L PeRAT ‘mandara flower(s)’ 5 = - e - B
KHE ‘devas and nagas’ 7 5 8§ 12 - 2 -
WEE nirodbasamapatti 7 1 - - - 1
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»
£ 3 8 .5 98
« . & £ § 8 € ¢
R N N ON N H
YRS stigpa 18 - - - 2 P - _
M AR(9%)"” Kusinagara 18 - 1 - - - - _
ML ZE N HE Kapilavastu'® . - 7 - - _ ; j
& B 5 Parana-kasyapa 2 - i - P - B -
FEH ‘having heard’ 5 - - - 17 - 1 -
43 H~ ‘should now...’ N - P A . - P
%2 ‘replied to him’ 9 - 4 -6 - - -
HEEBEYR1SIAHR T “get rid of all defilements,
and attain the pure [Dharma-] eye’ - EE Bl B
MRS IR 5 % “Alas! Alack! Woe is me!’ 8 - 3 1 - - - -
HOHFE ¥ ‘hymns and paeans’ 5 - - - _ ; j
% ‘in a feeble voice’ M - - p _ ; _
LA M ‘thought to himself’ 6 - - - 24 - ; _
BV ‘were finished, had finished’ S - S - 7 - 1 1
HifEfE % ‘expounded various dbarmas’ S - 6 - - -
fEIZE ‘having had this thought’ s - 1 - 2 - - -
R K+ “then that devaputra’ 1 - 225 - - .. P
PEBEE ‘rose from his seat’ 6 - 155 - s 1 - -
JRET ‘in the later watch of the night’ 1 - 104 - . - = -
FEBF5EH in Deer Park’ 2 - 47 - 3 - -
%};{iﬁiﬁﬁﬁ% ‘...and sat to one side. 5 33 1 - . 3.
A5 —TH M ‘sat to one side and...” 2 B 18 - B, . _ _
E1HE Sravast’ 1 - 949 4 3 - 3 .

¢ In ‘translation’ literature, L% (in this meaning) is otherwise found (in iso-

lated instances in each text) only in Guogu (ascribed to Gunabhadra), T no. 405,
and T'no. 613.

7 In ‘translation’ literature, otherwise found only in 7 no. 99, T no. 245,
Mahamdayd, and T no. 1331. It is striking that apart from 7 no. 99, these texts
are all thought to be Chinese compositions.

'8 See further note 58 and accompanying text.
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»
e EH HE
2 N — Q N ~H \o
o S s o ¢ ¢ ¢
W 8 & § & & =
Hom K N O N N K
A —f N ‘sat under a tree’ 1 - 30 - 1 - - -
vt A S8 ‘sat in meditation’ i - 2 - B8N - .
AII&E ‘can then’ 2 - 28 1 2 - -
A B/ ‘conceived of a desire [for]’ i - 24 - 1 - - 2
TRaE = R ‘defilements exhausted and mind
. i - - FN- B
liberated
RIS ‘is therefore/thus’ 2 - 21 2 2 1 - 6
IR [ “teach you[:] What...” i - 21 - - - - -
KA&H ‘great merit/benefit’ M- ol - B - P -
#ifeH ‘recited a gatha saying...’ 1 - 17 | - - 1 |- 1
#ENE ‘the Buddha then replied...’” 4 - 18 - = . = -
f i ‘Ananda heard the Buddha...’ s - 18 - - - 5 -
H %% ‘had/there was an attendant’ 1 - 17 - - - - -
oI, € - i 20
A ﬂ?ﬁj‘... [sentence-final particle +] i - 4 1 16 - 1 2
Then...
#H ‘[in days] of yore’ 1 - 6 - 7 - - -
Y& ‘enjoy oneself, take one’s pleasure’ 8 - 6 1 1 - - -
LK “was reborn in the Brahma heaven’ . - 7 - 1 e - 1
L5 ‘these words of the Buddha’ 16 - = - 2 - - -
fEIE S E ‘upon uttering these words’ 4 - - - 7 - - -
BE A “fall into’ 1 - 12 - 2 6 1 4
+ X ‘Moreover, the king...’ 2 - 2 - 15 15 - -

" This phrase is surprisingly rare throughout the translation literature. The

other text in which it is most concentrated is the *Ratnamegha T no. 658(8x). In
all other translation texts, it only appears once.

» T term markers like this ‘juxtaposition markers’. They are constituted by the
recurring combination of two or more habitual usages—here, for instance, a sen-
tence marked with the final particle t and the habit of beginning a new sentence
with I for ‘at that time’. As ‘wallpaper’ (see p. 251), such markers may be par-
ticularly telling, though easily overlooked, and in application to some problems,

they may combine to comprise a substantial set of evidence in their own right.
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»
‘B H H E
s o -~ 8 a ¥ 9
o S s o ¢ ¢ ¢
Moo € g § & & ¢
Hom K N O N N K
M2 1% ‘expound briefly the essentials of
] . e e A
the Dharma
Ji /it JE i I “the time it takes a strong
. 5 1 - 10 - 3 - - -
man to bend or stretch out his arm’*
5 8 8 M ‘cultivate the thought [that]’ 1 - 14 - - - - -
483k ‘be sad’ 1 - 13 - i ; _ j
%, T ‘said in reply to me’ 2 - 13 1 - - 5 -
A% HE R 5 ‘his beard and hair fell
out of their own accord, and a kasiya 2 - - - 10 - - -
appeared on his body’
B0 ‘immediately became a sramanera® 2 - - i 10 - - -
(ﬁ?ﬁi: to feel profound [surprise, wonder . . T
etc.]
I ‘exclaim in praise’ i e 12 - B, _ _ j
FERHEE ‘to arise from meditation’ 1 - 11 - B, . _ _
24 1§ ‘the Blessed One then...” 1 - - -9 - 1 -
RIIAZ “after my [pari]nirvana’ 3 - 4 - - P -
A% L EEE T ‘many senior monks™* 1 - 9 - - - - -
MAE A ‘and was unaware [of it]’ 2 - 6 - - - - 1
PYRH#gK ‘the waters of the four great B 5 i 5 ) )
oceans’
BRI ‘extirpate the defilements’ 1 - 8 2 2 - - -
AP ‘in[to] the forest’ 1 - 8 - . - P -
ZHA ‘infamong [X] there was...” 7 - 1 - - 1 1 -
LR ‘in the Sala grove’ 7 - 3 B B, _ j _

' Again, this phrase is surprisingly rare—it occurs only sixteen times in the

remainder of the translation literature, and no more than twice in any other
given text.

* Otherwise only Dirghdgama T no. 1(1x), T no. 69(1x), T no. 203(1x), T
no. 834(1x), 7'no. 1450(1x).

% The form jH:HJEHEH is unique to Grogu in the Gunabhadra corpus.

* This phrase is unique to ‘FX’-MPNS and 7 no. 99 in all the translation

literature.
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»
Z
=] N 8 K S le
s N - § & F
o = s o ¢ ¢ ¢
Mo € g § & & ¢
Hom K N U KN KN K
Wit ‘wondrous flowers’ . - 1 1 6 - - _
RE#h#% “is not shaken, does not waver’ 1 - 6 - - 1 - -

By contrast, we also find a large number of words and phrases that
occur in more than one text among 7'no. 376, 1'no. 745, T'no. 1425,
and 7 no. 2085, but not in ‘FX’-MPNS (with very few exceptions,
nearly all the items listed below occur at least ten times across the
Faxian corpus as a whole).”

TABLE 2 Language found in Faxian, but not in ‘FX’-MPNS

4 texts:

W% ‘settlement [place of habitation]’
& ‘gold and silver’

i “fear’

17Z.(%) ‘go on begging rounds’
18 ‘to return, [go/put etc.] back’
fEEL ‘countless’

JRAH ‘the congregation of monks’
&1 ‘good fortune, merit’

B8 stapa’

KHR ‘heavenly eye’, divyacaksus

B Sikya (including in Sakyamuni)
fE7K ‘Ganges River’

» T ask readers to be patient with the quantity of this evidence. I present it in
full because an important part of the case I am presenting is that such copious
evidence all points in the same direction; because I make use of the same evidence
again below in a different connection; and because I believe the quantity of such

evidence is significant methodologically.
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B2 ‘not give/not with’
JE 7 ‘is bad/this bad ~’
HZ ‘his home/family’
ffifE ‘what one does/should do, done’
52N ‘this person’
R{E ‘not believe/trust’
#7% ‘the others/the remaining ~’
A ‘someone asks’
% E ‘after [X...], should/will...’
BRI ‘drink alcohol’
%5 ‘the Buddha, for [the sake] of...’
fEK~ ‘made/became a great ~’
N ‘not exhaust(ed)’
AE%N ‘can know’

52 & ‘this body’, ‘is [of] the body’

3 texts:

IR “tree’

A% ‘sugar [etc.]

0 ‘thieving intent’

EF ‘prince’

FR /&R T ‘butter/ghee’
& ‘food’

AT ‘hunter’

% ‘wilderness, desert’
R ‘trees and grasses, plants’
KK ‘clothing, dress’

YY) ‘valuables’

H# ‘sugar cane’, Tksvakus
WY “wealth’

B & ‘medicine’

WE city’

# /7 ‘directions, regions’
{1 #8 ‘riverside, riverbank’
FEOK “millet’

#FE ‘[royal] ministers’
KA ‘agod

& /i X % $4 “carved patterns and inlay’
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3t ‘bathing pond’

/95 ‘grass mat’

%3 “speak frivolously/falsely’

$il% ‘shave the head’

# k% ‘to offer, make offerings’

E #% ‘claim for/of oneself that...”

F&H ‘kowtow, pay obeisance with the head’
#Ff ‘hold, bear, carry’

RBi ‘show, demonstrate’

R ‘to grow/be tall’

8% “take pleasure, disport oneself, dally’
A “kill, take life’

& N ‘dispatch someone [e.g. as a messenger]’
B HE “to spread out [a seat or bed]’

HKHE ‘deceive, deception’

AJ{F ‘trustworthy, reliable, to be believed [in]’
% ‘fearless(ness), dauntless(ness)’

E ‘sad, sorrow’

iy ‘subtle, wondrous’

ik ‘[which is] desired’

BRI “full

8 nirvana (also fIETE parinirvana)
KI& bhadanta

77 f# “an expedient, [kusalalupiya

Vil sramanera

1§28 ‘repent for an infraction’

H# ‘ambrosia’, amrta

188658 ntpala (Hower), Utpald (nun)
FEAT ‘evil conduct’

K4 ‘heavenly maid’, apsaras

B85 stapa of the Buddha’

M ‘precepts and Vinaya’

FrAk [which is] desired’

% E ‘king of elephants’

H % N ‘renunciant, ascetic’

387

2 This word, which is to be distinguished from the phrase #% %%, is quite rare.
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FEE ‘ndga king’

# % ‘flowers and incense’

¥t ‘tooth-stick, dantakastha

H @ Maudgalyayana

{E{7] ‘Ganges River’

PETTE Prasenajit

J& %2 ] Mara Papiyas

744 “is also called’

B4 ‘country is called’

#& “teach for [the reason that]’

JE¥% ‘not right, adbarma’

R ‘seeing ~, having seen ~...”

JEih ‘[say] this [these words]’

#K ‘great ~ [plural]’

At ‘among people, among men’

IEIE “this is not’

& (7)) ‘the World-Honoured one laid down [a rule/precept] that...”
Lo “bbiksus all..”

BRHE ‘everywhere’

/KA “in the water’

A%y ‘person is/people are’, ‘person/people for’
5E# ‘death/dead [+ topic marker/nominaliser]’
YEfa] ‘do what [~]?’

2 ‘exceed/pass this ~’

Rt Tive/stay here’

A “for the sake of sentient beings’

AR# ‘[if] it is not so’

1M “in the mouth’

{89 ‘exact/make amends for sin’

f£%8 ‘on the road’

%A ‘there are many, has many’

E ) ‘touch the ground’

s “ifyou..”

A ‘among people, among humans, the human realm’

#EER ‘no more ~, no other ~’

27 See note 20.
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HB ©...2 You...'”

MEFR “with the sole exception of’
ANHY ‘dare not’

FIFE ‘when it rains’

N “...peopleall..’

G ‘my request/invitation’

J2 JMfE “this thought’

A ‘not the same

B 1 (%F) ‘will... for you’

R ‘never®

BF ‘in....country there is...’
FAEE I cannot...”

HHEL ‘together with’

ABE ‘person can...”

A ‘wind blows’

#% ‘there is a guest [monk]’
LA “this satra’

A ‘in the city’

MMHY ‘and take [it]’

it “let alone.../ how much the more...?”
0 ‘evil mind, ill intent’

K2 ‘be [easily] satisfied’

—1H ‘stay one night’

AT ‘not understand’

AH ‘there is a country’

18 (‘[sentence-final particle]. Moreover...” juxtaposition marker®’)
i A# T ‘comportment is dignified’
LLiH ‘in/among the mountains’
©°73... ‘having [X-ed], then...”
TR ‘offer respectfully’

R ‘see, and...”!

% The sole instance in 7 no. 745 is slightly different in meaning: B %A,
T no. 745, 17: 1.559a23.

» See note 20.

3 See note 20.

31 See note 20.



390 MICHAEL RADICH

AAA ‘why not [V]?’

AH ‘enter its/his/that...”

A ‘do not begrudge the cost [in money, even of one’s life etc.]’
IRHLRIEN “ask respectfully’

% £ “the king of that country’

% H ‘replied’

Z{# ‘then, immediately, before long’

W78 ‘both sides’

2 texts:

% F ‘man’ (including ¥ % F, kulaputra)
Whik “sister(s)’

/NG “child’

H% ‘merchant’

AT “weaver’

BEA ‘imbecile, sot’

FEX ‘royal household/family’
8 leat®

Hiw ‘widow’

%% ‘medicinal broth’

faA ‘fish [and?] meat’

F A ‘delicacies’

T KE ‘principal royal minister’
732 ‘seed’

47 ‘the customs of the world’
FJ2 ‘hands and feet’

FH ‘hands and feet’

I ‘money’

LB ‘sour cream’, dadhbi

1812 ‘pride, arrogance’

TR “fruit cree’

WHE “slave, servant’

A7 ‘livelihood, living’

4t ‘borderland, frontier region’
FHST ‘appearance’

2 To be distinguished from FERET szkyaputra.
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5497 ‘illnesses’

#) “force, power, strength’
FHIE ‘venomous snake’

-2 ‘cows and sheep’

4 ‘garland’

0% ‘pennant, flag’

2R ‘“fear’

il ‘fawning, flattery’

7% B8 ‘misfortunes, calamities’
27 ‘wealth, valuables’

# M ‘grove, forest’

#5ER “cleverness, intelligence’
& IE ‘accord with, follow’
A ‘conceal, hide’

FW “instruct and admonish’

B ‘be(come) intimate/familiar with’

Bt ‘expel’
fiftts ‘profit, benefit, aid’

R ‘grow, make flourish, make thrive

I % ‘scold, reprimand’

% ‘commit murder’

B4 ‘slander, malign’

##% “slander, malign’

3t ‘tolerate, bear’

5 %) ‘transform, change’
H “to respect, to venerate’
H 7% ‘kill oneself’

E & ‘to love, feel affection for’
T8 ‘destroy’

JKi# ‘sprinkle with water’
fifZ %1 ‘understand’

i ‘eat’

TR ‘gather, accumulate’
f&% ‘conceal’

#i# “save, protect’

{5 ‘venerate and believe in’
## ‘do violence to’

R # ‘venerable’

391
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H & ‘unrestrainedly, freely’

% ‘venom(ous)’

B2 ‘holy (person), saint(ly)’

## # ‘evil, bad [plural]’

& ‘sorrowless’

k% ‘excellent, unusual’

[ ‘within/among’

[ — ‘the same’

AP

Bt i

HFF ‘so many, so much’

W& vibara

BT Sakyaputra

i disciple, sravaka’

JEAL arbat

HEE “aversion, anger’

F5& ‘monk’s quarters’

it yojana

L sitras

N ‘human dbarma/law/ways’

JEA ‘violate the precepts’

B Lk T ‘old bhiksu, bbiksu of long standing’
B4k B “in the dranya (‘wilderness’)’
JE5E ‘commit an infraction’

LR samyaksambodbi/ samyaksambuddba
#4f ‘rubbish heap [pamsu]’

ISR anantaryakarma

126 ‘Dharma master, *dbarmabhinaka’
JE2L niraya, ‘hell’

W viparydsa

L ‘erect a stipa’

FIE R asura

HJE ‘grave infraction’

2 %R “tala (palmyra) tree’

WRBESE candaila

2 Abhidharma

# R ‘gods and humans’

# A\ ‘religious practitioner’
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4415 “taint, defilement’

M H ‘[pronounced/sang] a gatha, saying...
A& ‘human body, incarnation as a human’
P05 *desitadbarma, ‘the teaching’

44 ‘notion of purity’

R & H ‘field of merit’

%+ ‘the other shore, the further shore’
W ‘attain extinction, enter nirvina’
& Brahmin’

K3 Mahiayina

#% —datta [in transcribed names]
RATA Manjus

HI A Kausambi

#1158 (%) Kusinagara

AUH Licchavis

%) Maitreya

M Sikyamuni

FIABEE Aniruddha

t 7 Pataliputra

% ¥ Saha (world)

54 ‘this is called’

B4 “is called’

A4 “is not called’

A4 “What is called...?’
B4 ‘are all called’

4% “the Buddha stayed at’
{522 ‘had this thought’
#1E ‘should do/act...”

R ‘the Buddha asked’
FRFF Csaid, “IF.”

(1) 2 ‘say this’

AT ‘knew, and [so]...”
fil%# 2 £ ‘how could that be [acceptable]?’
f#{E “then/thereupon did...”
JERT ‘should ask’

AL ‘why do you...?’
72 ‘not like this’
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I ...dbarma should’

AFE ‘not speak’

H T ‘oneself, with one’s own hand’
% i~ ‘if [a certain amount of time] passes, if more than [a certain amount of time]’
JEJi “free of illness’

E 1 ‘it should be understood’
AHIA ‘not in accord/harmonious’
H & ‘matter [+ topic marker/nominaliser]’
B {F ‘do not [imperative]’

IERE ‘here, this place’

A ‘not ask’

&I Zf... ‘said: How...2"®

7S ‘can also/also obtain’

Y AT ‘as before, as above’

E ‘stay for long’

Rt ‘No’, ‘It is not so’

& N ‘people of later times’

A% ‘what/how/why is...2°

4% ‘induce to give up’

A ‘every year’

—F ‘ason’

21% ‘cause/induce him/that to...”
HE ‘in fact’

LUl ‘with what...?’

#i# ‘scrutinise/look carefully’
AFE ‘not die, deathless’

i ‘on/in the ground’

BN ‘every person’

fi%Z ‘[which is] received’

ML “grasping a stick’

A A ‘has a cause, there is a reason’
A% ‘not [yet] reached/arrived’
#%%F ‘how long [in time]?’

B ‘later’

JEBH) ‘countless kalpas’

3 See note 20.
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JAHE~ ‘in one’s own ~’

J2# ‘them, these people’

A ‘is guilty of an error’

HM: “its nature, his/her nature, that nature’
1% ‘bad dbarmas’

FEH “‘we will/should’

BUAE ‘some [people] can’, ‘or...can’
Wi ‘gradually, little by lictle’

E 1 ‘should follow’

Atk ‘towards here, towards this ~’
% ‘go and see’

fii s ‘[that which is] said’

1E8k ‘Remarkable! Oh my goodness!’
IR % “Why? For what reason...?”
— VI ‘all alike’

2 ‘in a dream’

#4¢ ‘that woman, she’

LU E by means of supernatural powers (*rddhipada)
. BHK... ‘therefore want to...”

FFE ‘At that time, the Buddha...’
JE & ‘short lifespan’

&M ‘eat, and...”*

A= ‘person says/people say’

e A8 “think [something is] lost’
Lk bad bhiksu’

FAE [which (infraction)] is committed’
HoL ‘his/her/that mind’

ZAI ‘know [them] all’

JEWL “this spell’

fth ] ‘an/other country/ies’

I ‘should all’

(R)AEHE “(in)destructible’

AEf ‘can expound’

#F ‘a certain number, various’

395

3 See note 20.
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Thus, we find that ‘FX’-MPNS and the remainder of the corpus
ascribed to Faxian differ strikingly in the exact way they repeatedly
phrase a wide range of terms and ideas. It is important to note that
the above Tables include a wide range of types of language: ordinary
nouns, verbs, and adjectives; words and phrases to do more specifical-
ly with Buddhism, in both its more technical aspects and in the more
general ‘worldview’ that comes bundled with it; proper names; and
recurring phrases, some betraying habitual preferences in conjunc-
tions, pronouns and adverbs (in all lists in this paper, I have arranged
markers very roughly into categories in this order). It is exactly this
sort of recurring, diverse, and copious difference that adds up to
a style, and these global differences between ‘FX’-MPNS and other
Faxian ascriptions indeed suggest that there was something funda-
mentally different about the compositional process behind each side
of the comparison, and the person(s) responsible for them.

I believe it is safe to say that the application of these techniques
shows us for the first time the quantities of such evidence to be found
in a given body of text. TACL’s first strength is the fine grain of the
vision it bestows. It is as if we have been handed a microscope, which
enables us to see features of the texts too fine to have been visible to
the ‘naked eye’ of a human reader equipped only with ordinary philo-
logical acumen. The power of the tool is further increased by its scope.
It is possible for TACL to work through the entire canon in a few
minutes or hours, examining every fine detail of each text (if only de-
tails of a certain very narrowly circumscribed type), whereas the same
task would take a human reader multiple years at best. Finally, an ad-
ditional strength of these methods derives from the brute blindness of
the machine. Buddhologists steeped in Buddhist problems and texts
have tended overwhelmingly in prior studies to notice and exploit
markers with an explicitly Buddhist colour—formulaic textual clichés
(especially at the opening and closing of sizras), doctrinal categories,
proper names, and the like. By contrast, TACL does not know or care
what kind of word or phrase an item is—it trades indifferently in all
contiguous strings of characters. This enables us to expand our pur-
view, as above, beyond such explicitly and saliently ‘Buddhist’ mark-
ers, to include a wide range of more ordinary language typically too
nondescript to catch our attention. (I call such markers ‘wallpaper’.)
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It is typical of work with TACL, as here, to discover that two
texts or bodies of text are distinguished by a large number of such
recurring fine-grained differences. This discovery is both exciting and
challenging. On the one hand, it suggests that use of such internal ev-
idence may eventually make possible much greater headway than we
have achieved to date on questions of ascription, dating, and intertex-
tual relations. At the same time, it also opens more than one new can
of worms, each squirming with a lively knot of slippery problems.

One such problem is that it is difficult in many cases to differ-
entiate with absolute clarity between content-related and stylistic
material. For example, one area in which lexemes differ between texts
because of content is Vinaya terminology (much of which appears
for the first time in texts translated in Faxian’s generation).” Some
of this terminology also appears in 7" no. 376, mostly likely because
some content in 7'no. 376 is also Vinaya-related.

However, against these considerations, we should note first that
the above evidence includes a copious number of particular render-
ings of a wide range of items very common in sitra literature. In
total, we found over eighty items systematically differing from Faxian
in the three fascicles of ‘FX’-MPNS; and over 350 items systematical-
ly differing from ‘FX’-MPNS in the Faxian reference corpus (a total
of forty-eight fascicles). It is unlikely that such wide-ranging differ-
ences could be produced by accidents of content alone.

In the present case, we can also control for the possible confound
of content by the fact that we find different translations or transcrip-
tions for items identical in meaning: ‘FX’-MPNS ¥ vs. FX ¥ for

% Examples in the Faxian corpus include: %12 payantika; &8 karma (in
the sense of monastic ritual); J£H ‘so-and-so, such-and-such a person’; #LtJE
‘commit an infraction of the Vinaya’; IK#§ ‘bed, couch’; #iJ ‘leather sandals’;
% H ‘received [precepts, ordination]’s MERAN(K) kathina; FH(E) sthilatyaya;
M & upadbyaya (FIi); 1k posadba; FFRFHE “irregular fluids’; &K ‘robes in
excess of the permitted quota’ (atirekacivara); B%)E ‘summer retreat’; JERR
‘not [in accord with] Vinaya’; A ‘cause a schism in the Sangha’; FIZLHE [5HE]
Srnotu me darya samgho (Nyinatusita, s.v. DDB); 24K saiksadbarma; XX JEJE
Siksamana; WAL dvabana; 3555 ‘confess’; BEARE manatva, etc.
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stupa; ‘FX-MPNS BRI vs. FX HIEE for yojana; ‘FX’-MPNS I/
AB(HK) vs. FX ) (IK) for Kusinagara; ‘FX-MPNS HMELZETHTE vs.
FX M4E#EH for Kapilavastu; ‘FX-MPNS KK A vs. FX s#KHA
for ‘gods and humans’; ‘FX-MPNS &8 H vs. FX 8H to introduce
a gatha.* These are reasonably common items in Buddhist discourse.
The fact that they are systematically rendered differently on each side
of our comparison strengthens the likelihood that we are dealing
with various authors or translators.” A single person or group would
be unlikely to switch between different renderings for such common
terms, and if they were in the habit of alternating, we would expect
to find both renderings occurring within single texts, rather than the
clean split between texts that we see here.

In the present case, we also have an additional control against
the possible confound of content. In addition to ‘FX’-MPNS, the
Chinese canon contains two other independent translations of the
(Mainstream, non-Mahayina) Mabaparinirvana-sitra: the Fo ban-
nibuan jing MHETEAS T no. 5 ascribed to Bo Fazu H%#H;* and
the anonymous Bannibuan jing BEJEIEZE T no. 6, which appears in
the 7aisho with a by-line dating the text to the E. Jin 3% (317-420),
but which scholars have predominantly thought is probably by Zhi
Qian.”” In both T'no. 5 and 7 no. 6 we find a large number of the
exact markers listed in Table 2 above as distinguishing the Faxian

3¢ In ‘FX’-MPNS, 88 only occurs in the phrases #AH#K and HIHHH. In
other Faxian ascriptions 1% never occurs in direct combination with H, as in

‘FX’-MPNS; rather, it appears in the compound 848, or with the verb of speech

o

5 (lB%3), or with a verb of speech preceding, & (with no second verb of
speech following), etc.

7 For a more extended application of this method, see Radich and Anilayo,
“Were the Ekottarika-dgama... .

3% Iwamatsu and Park argued that 7 no. 5 is by Zhi Qian, but Nattier does
not find these arguments convincing; Iwamatsu, ‘Neban gyo’; Park, ‘New Attri-
bution’; Nattier, Guide, 126, note 39, 127-28.

% Nattier, Guide, 126-27. Nattier cites Ui, Yakukyoshi, 517-23. Iwamatsu,
‘Nehan gyo’, argues that T'no. 6 was probably by Dharmaraksa. Park, ‘New Attri-
bution’, also treats the text as by Zhi Qian.
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corpus from ‘FX’-MPNS: in 7 no. 5, approximately 122 items;* and
in 7" no. 6, also 122 items.* Because these are parallel translations of
the same text as ‘FX’-MPNS, we can expect that differences in recur-
ring wording between these texts and ‘FX’-MPNS would primarily
not inhere in content, but rather, in style.**

O, RT, AR, REL RBE, A, Ak, A, ARG, P, BE, 2R,
A, AR, NIR, N2y, N8, NBE, AR, DU, frdd, #h6, B2y, 1E, AX,
W, Ho, Hob, BIA, Hid, KIE, K, KRR, Kb, 008, =6, /M, i,
e, BN, 'E, B0, Ehi, 1818, Ik, Frsz, ik, BT, FES, WK, E,
A, TiME, RN, R, B, 25, B, AR, A, RE, ME, BK, HE,
SEE, Bk, WE, PR, kb, JETE, i, W, S, RN, SRE, SN,

bR, BE1E, B, BIE, ¢ FE FHEL, R4, B8, A2, E%,ﬁ 8, feE, BH, W
&, KR, BR, BEE, REBE, BENI, BITE, B, BT, B, BR, BE, #E,
i, 172, RIR, sEK, M, Y, BE, e, B2, A, B, ‘%@ R,

Bz, RE, B, iy, IR, R, Mt

SO, ME, AH, NRE, BB, AH, HAE, BIA, 1EE, KT, K, KR,
WU, BREE L) BT e, B, ELLE, 3G, S, HEE' T, A, A
W, 5, BEA, TR, E, B, e, Ha, BUE, FIER, &K, BE, BE,
B3R, Bg, i, 172, B, 308, B, RE, W, JE%, Bk, N, AL,
AL OAE, TMF, N, 20, ML, BB, #ha, 1R, b, B4, fid, Kb,
Y, B, e, ?BZJ'%, W, ORI, BT, R, R, ANz, FRER, H0ER, ZGH,
FifE, 24, ERE, &, UK, tRIE, BRI, B4, s, Wb, W8, JEiE, i
it B, MR R, AL T, B, BIE, B, B, BN, RN, Wi g
o, BH, 5, B, B, BRI, B, BT, Hl, BE, ER, KR, #E8 R
£, e AN, SR, MR, HE, iR, fE.

Although the number of markers of Faxian against ‘FX’-MPNS is the same in

=

both 7'no. 5 and 7 no. 6, this is something of a coincidence—only a little under
two thirds of the markers (about 78) are shared between the two texts. Some of
the language that is shared between the two texts could be accounted for by the
fact that T'no. 5 may be a revision of 7 no. 6; Nattier, Guide, 127.

# This is naturally not to deny that there do indeed exist differences in details
of content between 7'no. 5, T'no. 6 and ‘FX’-MPNS. The existence of such dif-
ferences is well known. Careful analysis of the patterns of such difference (and
contrasting commonalities) between these and other versions of the text (7 no.

1(2), Pali, fragmentary Sanskrit, versions incorporated in the Vinayas) formed
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Nattier adduced strong reasons to think that 7'no. 6 is by Zhi Qian,
and further, on the basis of relations between 7 no. S and the Fo mu
bannibuan jing WhRHEEETEAS T no. 145, that T no. S was ‘likely...
produced in the Wu kingdom in the third century CE’.* In showing
the presence in 7'no. 5 and 7 no. 6 of markers more characteristic of
Faxian than of ‘FX’-MPNS, I therefore do not mean to suggest that
either 7'no. S or T no. 6 should instead be ascribed to Faxian. Rather,
my point is that even these two texts are closer to the style of the ‘Faxian’
corpus than ‘FX’-MPNS, and this evidence therefore serves as an
indication of the significant distance between ‘FX’-MPNS and other
Faxian texts. It also shows that differences in content cannot be re-
sponsible for this distance between ‘FX’-MPNS and other Faxian texts.

To sum up the argument thus far: We have found over eighty
terms and phrases recurring in ‘FX’-MPNS, that never appear else-
where in ‘Faxian’, but do repeatedly appear in Gunabhadra. On the
other hand, we also found over 350 items recurring in the remainder
of the ‘Faxian’ corpus, which never occur in ‘FX’-MPNS. We can ex-
clude the possibility that these differences are based upon differences
in content between ‘FX’-MPNS and other ‘Faxian’ texts, because
the same terms are sometimes translated differently on either side of
the comparison, and because the markers otherwise characteristic of
‘Faxian’ do occur repeatedly in 7'no. S and 7" no. 6, which are parallel
translations to ‘FX’-MPNS. This evidence shows very strongly that
‘FX-MPNS is far closer, on stylistic grounds, to the Gunabhadra
corpus than it is to the Faxian corpus.

3. Complications
On the basis of the evidence surveyed thus far, it would be easy to

leap to the conclusion that the above results resoundingly confirm
Iwamatsu’s hypothesis— FX’-MPNS is stylistically closer to (some)

the basis of a line of serious studies with historicist aspirations, such as Bareau,
‘Les récits’; Waldschmidt, Dze Uberlz'cﬁ’mng.
4 Nattier, Guide, 126-28.
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texts ascribed to Gunabhadra than those ascribed to Faxian, and we
are therefore warranted in ascribing the text to Gunabhadra. Howev-
er, matters are in fact more complicated.

The study of ascriptions of Chinese Buddhist translations on the
basis of stylistic evidence is complicated by the fact that translators
often worked in teams, and the composition of those teams could
shift over time. Insofar as we can show empirically that certain regu-
lar and consistent features are shared by a group of texts most firmly
associated with the name of a given translator and his group, it is nev-
ertheless still reasonable for us to seek to discriminate between works
more or less typical of that ‘author’ and others. That is to say, we can
reinterpret the names associated with texts in traditional ascriptions
as labels for a translation group or atelier (for example, ‘Faxian’ = ‘the
Faxian group’) and proceed from there. This is the approach taken
here.*

In the case of Faxian, however, these questions are further com-
plicated by the fact that Faxian himself may not have been the person
doing the principal work of actual ‘translation’ in the teams he worked
in, but rather, the ‘grunt work’ of translation may have been done by
Faxian’s erstwhile travel companion, Baoyun % (3722/376-449). In
the case of the (Mahayana) Mabdaparinirvina-mabésitra T no. 376,
we have direct evidence that this was the case.* This is consistent with

# One useful approach to such questions, suggested by Nattier, is to think

in terms of ‘rhetorical communities’, identifiable by ‘tracers’ (distinctive terms of
limited circulation), and divisible on occasion into further sub-groups. Such an
approach has the advantage of shaking the problem of style loose from assump-
tions about named individuals (or even their ateliers). On the one hand, several
such ‘translators’ could be members of a single ‘rhetorical community’; while on
the other, the corpus ascribed to a single ‘translator’ might comprise several sep-
arable ‘rhetorical communities’. These two possibilities do not need to be mutu-
ally exclusive in a single case, since for various purposes, we might analyse a prob-
lem along a spectrum from coarse- to fine-grained. See Nattier, Guide, 5, 162-63,
and especially 166-68.

s f[var. HAEPERBREE o FEH [var. A o BE G o R A _HA T
N, T no. 2145, 55: 8.60b9-10. On conflicting reports about Baoyun’s date of
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a wider pattern indicating that Baoyun may have been the foremost
Sanskrit-Chinese translator of his age.*® We must therefore consider
the possibility that Faxian, despite his extensive time in India, may not
have actually been a real ‘translator’ (in our terms) after his return, and
that any stylistic characteristics we can find in his corpus may in fact
be the fingerprints of Baoyun (or someone like him).

This is a particular problem for consideration of the present
question. The Chu sanzang ji ji ==L (CSZ]J) biography states
that Baoyun did the main work of translation for at least some of the
texts ascribed to Gunabhadra, just as he did for Faxian.*” Elsewhere,
in a note to a list of thirteen texts, Sengyou writes, “These texts...
were all recited/read E il by the Indian Mahayana Dharma Master
Gunabhadra...and translated {#5# by the s7amanera Shi Baoyun and
his disciple *Bodhidharmodgata #42{%%’°.* Our primary sources
also famously present evidence that Gunabhadra himself may have
been virtually incapable of speaking Chinese.”” In other words,

birth, see Yoshikawa and Funayama, Ko 50 den, 274, note 4. The birth date of
372, reported in the Ming seng zhuan 1414, does not stack up with Baoyun’s
supposed age at death.

#  See particularly indications in Baoyun’s biographies, CSZJJ T no. 2145, 55:
15.113a5-b2; GSZ: T no. 2059, 50: 3.339c18-340al14; also MSZ X no. 1523,
77: 1.358¢7-14. Other indications of Baoyun’s importance are found in prefac-
es to the *Samyuktabbidbarmabyrdaya T no. 1552, T no. 2145, 55: 10.74c3-7
(also 104c21-24, 12b20-21) and the Srimaladevisimbanida-sitra T no. 353, T
no. 2145, 55: 9.67b3-5; and in the biography of Gunabhadra, 7" no. 2145, 55:
14.105¢14-20; GSZ, T no. 2059, 50: 3.344b3-10; Yoshikawa and Funayama, Ko
50 den, 334-35. See also note 49 below.

T2 ARG AR o IRARTE S R TR AN o SRR S AR o W SF IR
£ o BN FHGEGR LB S MIAS o M- EER A o BIEMGE - BB, T no.
2145, 55: 14.105¢14-20; GSZ, T no. 2059, 50: 3.344b3-10; Yoshikawa and Fu-
nayama, Ko 5o den, 334-35.

R AR SRARBIE A E AR o WP R TR
##, T'no. 2145, 55: 2.12c¢19-13a8.

# Tno. 2145, 55: 14.105¢20-27; cf. Funayama, Butten, 87-89; Sait6, Kango
butten, 40—44.
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Baoyun may often have been the real translator in Gunabhadra’s
group as well, in which case, it could be meaningless to reascribe a
text from ‘Faxian’ to ‘Gunabhadra’.

Indeed, it is sobering to note that when we search in the
Gunabhadra corpus for the items in Table 2, which distinguish
Faxian from ‘FX’-MPNS, they appear most copiously in:

T no. 99 (320-323 items,” i.e. almost all the items in the
table);*!

Tno. 120 (197-198 items);

Guogu (172-174 items);

T'no. 670 (150-151 items);

T no. 462 (128 items);

the *Mababberiharaka-sutra Kikg#& T no. 270 (not listed in
Table 1;°* 126-127 items);

Tno.271 (111 items);

the Srimaladevisimbanada-sitra T no. 353 (not listed in Table
1;* 71 items).

These are exactly the texts that also feature the largest concentra-
tion of the items in Table 1, which distinguish ‘FX’-MPNS from
Faxian. With the exception of 7 no. 270 (in which only eight items
from Table 1 appear), this means that largely the same texts in
the Gunabhadra corpus are most like ‘FX’-MPNS, and most like
‘Faxian’. We must therefore consider the possibility that ‘FX’-MPNS
represents something more specific than a ‘Gunabhadra’ text that
was mis-ascribed by the tradition to ‘Faxian’.

0 Unlike CBETA, TACL has the capacity to search the Taishé apparatus for
variant readings in other witnesses. Counts for a given word or phrase sometimes
differ between witnesses.

' This is likely to be in part because 7 no. 99, at fifty fascicles, is very large.
See below.

52 T'no. 270 features only 8 of the markers listed in Table 1.

3 T'no. 353 also features only 8 of the markers listed in Table 1.
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4. A smaller corpus associated especially closely with ‘FX’-MPNS

Recall that as Table 1 shows, our markers of ‘FX’-MPNS against
other Faxian works are far from evenly distributed in the Gunabhadra
corpus. When we consider the length of the texts, moreover, we see
that the imbalance is even greater:

Guogu has 54 items in 4 fascicles (13.5:1);

T'no. 353 has 8 items in 1 fascicle (8:1);

T'no. 271 has 15 items in 2 fascicles (7.5:1);

T no. 462 has 18 items in 3 fascicles (6:1);

T'no. 270 (not in Table 1) has 8 items in 2 fascicles (4:1);
T no. 120 has 16 items in 4 fascicles (4:1);

T'no. 670 has 15 items in 4 fascicles (3.75:1);

T'no. 99 has 67 items in 50 fascicles (1.3:1).

Thus, the markers in Table 1 are nearly twice as frequent in Gurogu
as in any other ‘Gunabhadra’ text. By this crude measure, ‘FX’-
MPNS lies closer to Grogu than any other text in that corpus by a
considerable margin.

It is also possible to find other evidence pointing in the same di-
rection—phrasing shared by Guogu and T no. 7, and entirely unique
to them in all of the translation literature (in many cases, appearing
more than once in one or both texts):**

% Some of these terms and phrases are also found in one other text—the
Yinguno bengi jing ISRAHELL, which was excluded from the canon, but pre-
served with an ascription to Gunabhadra in the Fangshan stone canon (text no.
69 in Zhongguo Fojiao xiehui, Fangshan shi jing): MELEEHHIE Kapilavastu; E
EZ ‘beggaring themselves’; JEZ/N&& “this is no trivial circumstance’. But
these overlaps are to be explained by the fact that F69 is largely verbatim identi-
cal to about the first half of the first fascicle of Guogu (T no. 189, 3: 1.620c15-
623b27). Note that this makes F69 an important witness for the textual study of

corresponding portions of Guogu.



WAS MAHAPARINIRVANA-SUTRA TRANSLATED BY FAXIAN 405

TABLE3 Terms and phrases unique to ‘FX’-MPNS and Guogu in translation

literature

1£ JE Bl ‘on the banks of the Nairafijana River’

KB “greatly sorrowing and troubled in mind’

ME AL [Alara] Kalama/ *Aridah Kalima

MAE AR EL m5a 2 B SR B AP M “...called [to him,] “Come, O Monk!” [where-
upon] his hair and beard fell out of their own accord, and kasdya robes appeared on his
body, and he immediately became a sramanera’

RIS EHIE ‘immediately upon uttering these words...”

HEULA VBT ‘in all, they were 84,000 in number’

FVGHSA b~ P ~ B YR ZE ~ BT ‘my fourfold Sangha: bbiksus, bhiksunis,
updsakas and updsikas’

RAGHE M [...1M/ 5] ‘after a long pause, [said/asked etc.] in a quiet voice...”
i3 RF5 ‘the duties of governing the people’

Wi KE& ‘extremely wealthy’

B E YR ‘returned to the palace’

M 2 “in the twinkling of an eye’

# &M [V] ‘along the road’

i [ & ‘and replied™*

75 R /F_EAEH ‘can be the supreme field of merit for the world’

WL FE Y Kapilavastu®

BB E = ‘beggaring themselves [? viz., by the lavishness of their offerings]’

JE A5/ “this is no trivial circumstance [i.e. this is a fateful, weighty matter]”**

> JEHBETEMH] (without 7£) also has a telling distribution: ‘FX’-MPNS, 7 no.
99; Guogu, T no. 192; Mahamdaya, T no. 1509.

¢ The syntactically peculiar use of F% here may be a reflex (at what
remove?) of an Indic passive; cf. the related MEFH 53, which is entirely unique to
Guoqu.

" In Guogu, the reading MEEZENHIE in K hides this phrase from ordinary
CBETA searches, but SYM and Shogozo all record a v.l. identical to ‘FX’-MPNS;
in F69 (see note 54) we encounter the slight variant 205 i J2.

8 Note also M EZE i YE Kapilavastu (note 18).
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Other items shared between ‘FX’-MPNS and Guogu, though not
entirely unique to these two texts, are still extremely rare, and provide
additional evidence of close links between the two.>’

Where these rare pieces of phraseology appear in ‘FX’-MPNS
and Guogqu respectively, with one partial exception, in content and
context that would indicate direct borrowing from one text to the
other.®® This means that they indicate, rather, some unusually close
relation between the idiom of these two texts, and the person(s) who
composed them.

At the same time, when we look further abroad, it turns out that
one work outside the Gunabhadra corpus has even closer links to ‘FX’-
MPNS than any of the Gunabhadra works listed above,*" excepting
T no. 189—the *Mahamaya-sutra FEFEHREE T no. 383 (hereafter

> For example, the two texts share a verse, though the context differs in

each text: sE{THER /J2 LI/ EIRE /BURZSE, T no. 7, 1: 3.204c23-24, T
no. 189, 3: 1.623¢21-22. This verse otherwise appears only in the anonymous
Samyuktdgama T no. 100, *Dharmaksema’s Mabdaparinirvana-mahasitra T no.
374 (and T no. 375), and the Mile da cheng Fo jing ¥ RMHEAE T no. 456 as-
cribed to Kumarajiva.

% The exception is a passage in Guogu in which the Buddha refuses Mara’s
request, on the banks of the Nairafijani River, to enter into parinirvana, T no.
189, 3: 3.649a16-24. With the exception of a very few words, this passage is
matched verbatim in a slightly longer and more repetitive passage at 7" no. 7, 1:
1.192a22-b12. However, even this long pericopae is set in a different larger con-
text in each of the two texts: Guogu is describing the initial encounter of Mara
and the Buddha, at the beginning of the Buddha’s teaching career; whereas ‘FX’-
MPNS is describing the reminiscence of this occasion forty-five years later, at the
end of his career, when the Buddha agreed with Mara that he would enter pari-
nirvana three months later.

' The Abbiniskramana-sitra HAITHELE T no. 190, ascribed to *Jianagup-
ta, features the next largest gross number of Table 1 markers after 7 no. 99 and
Guogqu. But it is a large text at sixty fascicles. Further, as the name suggests, 7 no.
190 comprises a collection of various other texts relating narratives about the
Bodhisatva/Buddha’s lives. As such, 7'no. 190 probably incorporates the linguis-

tic features of Guogu because it in large part cannibalised it.
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abbreviated Mahamdaya), ascribed to Tanjing 25 (fl. ca. 479-502).
This text features twenty-five items from Table 1, in a span of only two
fascicles (12.5:1).

Utsuo argued that Mahamayi was composed in China, and
turther, that ‘FX’-MPNS was among its principal sources.* Cer-
tainly, a close link between the two texts is corroborated by some
very long and exact verbatim matches in phrasing.> However, not
all the distinctive phraseology overlapping between the two texts can
be accounted for by Mahimdyi borrowing and reworking whole
passages from ‘FX’-MPNS, suggesting that the relation between the
two texts might have some other dimension. These clues suggest that
‘FX-MPNS and Grogu might belong together with Mahamdaya in a
group of texts sharing some quite specific interrelation.

As we will see immediately below, further investigation shows that
in fact, these three texts share a considerable quantity of quite specific
phraseology, and moreover, that the same characteristics are shared
(to a lesser degree) by two more texts: the Buddbacarita WFiiT# T
no. 192, ascribed to *Dharmaksema, and the closely related Fo ben-
xing jing WATEE Tno. 193, ascribed to none other than Baoyun.

The ascription of both 7" no. 192 and 7 no. 193 has been con-
tested, and their interrelations shown to be complex. Some version
of the Buddhbacarita WA T [var. #]4E is ascribed to Baoyun in
the primary biographical sources,* but it is uncertain whether this
text was in fact 7'no. 193, which bears Baoyun’s name in the Zazsho.
Sakaino noted close relations between both texts, and further, with
the Fo chui banniepan liie shuo jiaofie jing PhaEMIRARMGER BEMAS
T no. 389 (without passing opinion upon the ascriptions of any of
these texts).”> According to Willemen, Ominami Ryiisho held that it

¢ Utsuo, ‘Makamaya kyo’, 11-14.

¢ For example: LAEAEAERIE A XLARIE AR SCABAtE R dAeh, T
no. 7, 1: 3.206a26-28; T no. 383, 12: 2.1011b9-10; M/~ HB(¥E) By - A= e
A BRI R, Tno. 7, 1: 2.198c4-5, 199a3—4; T no. 383, 12: 2.1011a23-24.

¢ BVRGF R R DRI o BB NG ILSF o B I EEARITEE [var. i SYMP] 4,
GSZ T'no. 2059, 50: 3.340a7-9; cf. CSZJJ T no. 2145, 55: 15.113a24-26.

¢ Sakaino, ‘Butsu yuikyo gyo’.
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was actually 7" no. 192 that was by Baoyun, and in presenting a full
translation of the work, Willemen follows Ominami in this regard.®
Willemen also reports that Hikata Rytsho believed 7" no. 193 was
written after Zhi Qian and before Kumarajiva.”” On the basis of a
somewhat unconvincing computer-assisted analysis, Goto argued
that 7" no. 193 was translated by Dharmaraksa “27%:# (fl. ca. 284-
306) rather than Baoyun; in the course of the same study, he appears
to assume that 7'no. 192 is in fact by (Buddhabhadra and) Baoyun.*®

The evidence presented immediately below is ambiguous with
regard to this question. It shows that 7'no. 192 and 7 no. 193 sport
features that associate them closely with ‘EX’-MPNS, Guogqu, and
Mahamaya, but such features can be found in either text, and some-
times in both. This may be at least in part because one text could
have been prepared in consultation with the other. This question,
and the question of the ascription of both texts, deserves further
study, but for present purposes, it will suffice to show the special
relation enjoyed by both texts with the others in this group.

TABLE 4 Terms and phrases shared by ‘FX’-MPNS, Guogu, T no. 192/ T no. 193,

and Mahamadya, but never in ‘Gunabhadra’

Table 4 presents a sampling of phraseology distinguishing Guogu from other
texts ascribed to Gunabhadra, but shared by texts in the group comprising ‘FX’-
MPNS, Guogn, T no. 192/193, and Mahimaya. For each item, I specify, after
the item itself, whether it appears in T192, T193, or both.

All 4 “texts’:®’

St “the whole world, everyone’ (7'no. 192)
HiHE ‘balustrades’ (7 no. 193)

W kinsfolk, relations’ (7 no. 192)

¢ Willemen, Buddbacarita, xiv, 209, note 1.

Willemen, xv.
¢ Goto, ‘Butsu hongyo kyo’.

@ For the purposes of such counts, I have treated 7 no. 192 and 7T no. 193 as

‘one text’, because of the difficulties with these texts discussed immediately above.
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# Al ‘to take one’s leave’ (7'no. 192/193)

¥ ‘to lay out [ritual implements], to prepare/array’ (7 no. 193)
570 “to feel poignant affection for, to be unable to bear parting with’ (7'no. 192/193)
858 ‘to wail and lament’ (7" no. 192/193)

1fit# “terror, terrified’ (7" no. 192)

E A ‘mandara flowers’ (7 no. 192)

fEERR % “the road to liberation’ (7'no. 193; very rare)

HLANZK “see the Tathagata’

~ZHR ‘the eye of ~’ (7'no. 192/193; usually only once)

DI E ‘with [his] brabma voice’ (T no. 193)

B ‘in the kingdom’ (7"no. 193)

tHZRE~ ‘when the World-Honoured One had...” (7no. 192)
FE ‘our kingdom’ (7'no. 192/193)

BEfS ‘having obtained/being able to’ (7'no. 192)

#2 “step for step, at every step’ (7'no. 192/193)

#i ‘to ornament/decorate with’ (7'no. 192/193)

[ ‘with one voice’ (7'no. 193)

[VIE RN ‘having [V-ed], returned immediately’ (7" no. 193)
FIi iE % # “those who can/should be saved’ (7 no. 193)
R “in/on the road’ (7 no. 192)

FIYTE ‘various wondrous flowers’ (7 no. 192)

MM 2 ‘and replied to him/her/them’ (7 no. 193)

3 ‘texts’:

M1 & “a (bright) star’ (Gurogu, T no. 192/193, Mahiamdaya)

RF ‘father and son’ (Grogu, T no. 192/193, Mahimaya)

5 ‘you [pl.]” (‘FX-MPNS, Guogu, T no. 193)

%% ‘the inner palace [i.e. the royal harem]” (‘FX’-MPNS, Guogu, T no. 192)
SRIL ‘to weep and wail’ (‘FX’-MPNS, Guogu, T no. 192)

I “to save’ (Guoqu, T no. 192/193, Mahimaya)

5EZE ‘death comes’ (Guogu, T no. 192/193, Mahamaya)

il “accumulate wealth’ (Guogu, T no. 192/193, Mahimaya)

I ‘bright, shining, well lit’ (‘FX’-MPNS, Guogu, T no. 192/193)

4 ‘clear, limpid’ (‘FX’-MPNS, Guogu, T no. 192)

70 HYDCD lists this word, but the earliest instance it gives is in the Ming.
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[V]E#55... ‘having [V-ed], set to woeful wailing’ (‘FX’-MPNS, Guoqu, Mabamdya)

KK ‘heavenly drum(s)’ (often K H R, Kk B, Kt HAE etc.) (‘FX-MPNS,
Guogn, T'no. 192/193)

‘Mt. Tai’ Kili (Guogu, T no. 192/193, Mahamaya)

A% Siddhartha (in Guogn in B 2; in T'no. 192 in the two bapax legomenon
transcriptions & 2 F !, BERHEFE; in Mabamaya in BEZ™)

FIFRARE Asita (Guogu, T no. 192, Mahimaya)

¥ EJERE Lumbini (‘FX-MPNS, Guogu, T no. 192,—extraordinarily specific’?)
8AE~ ‘sometimes in ~* (‘FX’-MPNS, Guogu, T no. 192)

2% H ‘you [pl.] should...” (‘FX’-MPNS, Guoqu, Mahamaya)

B & ‘every limb/member [of the body]’ (‘FX’-MPNS, Guogn, T no. 192/193)
#E ‘petition the king’ (‘FX’-MPNS, Guogu, T no. 192/193; surprisingly rare in
translation literature)

B N BE BB jumped uncontrollably for joy’ (‘(FX’-MPNS, Guogqu, Mahamdaya)

P&l “his spirit descended [into his mother’s womb—referring to the moment of
conception]’ (‘FX’-MPNS, Guogu, T no. 192/193)

HIHGE#R ‘hymns, paeans, and joyous praise’ (‘FX-MPNS, Guogu, Mahiamaya;
extremely rare)

| 2 fi & “benefit countless sentient beings’ (‘FX’-MPNS, Guogu, Mahamaya)
R N ‘those merchants’ (‘FX’-MPNS, Guogu, T no. 192)

45 ‘go out on a tour of inspection’ (Grogu, T no. 192/193, Mahamaya)
HILFE T ‘on hearing these words’ (‘FX°-MPNS, Guoqu, Mahamaya)

FHZF 1. “said to him, “You...”” (‘FX-MPNS, Guoqu, Mahamaya)

&M “the field of merit of [= that is] the Buddha’ (Guogu, T no. 193, Mahimaiya)
% &AM ‘should now...” (‘FX-MPNS, Guogu, Mahimaya)

B Z I “at that time’ (‘FX-MPNS, Guogu, T no. 193)

~2t ‘the light of ~* (Guogu, T no. 193, Mabamdaya)

BE# ‘when [he] had arrived’ (‘FX’-MPNS, Guogn, Mahimdaya)

7 2 ‘advance to [a place], go to’ (Guogu, T no. 192, Mahamaya)

¥ & ‘in ashock of joy’ (Guogn, T no. 193, Mahamdaya)

~ZZ it ‘[tears and snot, or tears and blood] flow together’ (B2 i, AR, Bz L
) (‘FX’-MPNS, Guogu, T no. 192/193)

B ‘jewelled cart’ (‘FX’-MPNS, Guogu, T'no. 192/193; very rare)

71 Setting aside appearances in later texts, the only other place BZE% ever ap-
g pp y % 1%

pears in this period is *“Dharmaksema’s MPNMS 7 no. 374 (and 7'no. 375).
7> Other than ‘FX’-MPNS, Guogn and T no. 192, the only translation texts ever
to feature this transcription are 7' no. 386 (Narendrayasas) and 7'no. 1450 (Yijing).
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Utsuo’s work might give us reason to suspect that at least
Mahamayda, in particular, shares such distinctive language with the
other texts because it takes them as its sources. In fact, however, in
very many cases, where these items occur in these texts, we do not
generally find relations between contexts and content of the type
that would show such borrowing. Moreover, as with earlier sets of
evidence, we see recurring here all types of language. Again, these
recurring features together constitute evidence of a style, which sets
these four texts apart from ‘Gunabhadra’ and ties them closely to
one another. Further, much of this shared phraseology is otherwise
rather rare in Chinese Buddhist translation literature as a whole.
This suggests that these ‘four texts’ (treating 7'no. 192 and 7 no. 193
together for the time being) are the product of the same close context
or group. Future investigation should aim to discover whether these
texts are linked by other features (including features of content), and
whether more can be discovered about their context and links to
other literature.

5. Conclusions

On the basis of the evidence presented above, we can conclude that
the Mabaparinirvana-sitra T no. 7 is much closer to the style of
certain texts ascribed to ‘Gunabhadra’ than it is to ‘Faxian’. Indeed, by
the same yardstick, even ‘FX’-MPNS’s sister texts, 7 no. 5 and 7 no.
6, are closer to ‘Faxian’ than ‘FX’-MPNS itself. We should, therefore,
overturn the ascription to Faxian carried by ‘FX’-MPNS in the Tazsho.

At the same time, however, it is not safe to follow Iwamatsu and
simply re-ascribe the text to ‘Gunabhadra’. In fact, markers distin-
guishing ‘FX’-MPNS from the ‘Faxian’ corpus are found much
more densely in the Guogu xianzai yinguo jing than in any other
‘Gunabhadra’ text. Further, a range of highly specific markers asso-
ciate ‘FX’-MPNS and Guogu very closely with two further bodies
of material, the *Mabamdyd-sitra, and the Buddbacarita T no. 192
and/or the Fo benxing jing T no. 193. Stylistically speaking, these
four (or five) texts comprise a tightly interrelated group, which are
also connected by common themes and content.
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As we saw, historical evidence strongly suggests that Baoyun may
have been the real translator in the production of several important
works ascribed to both Faxian and Gunabhadra. In this light, it is
very tantalising to note that 7" no. 193 is one of only three texts as-
cribed to Baoyun in the present canon,” and among those texts, this
is the ascription that is supported by the strongest external evidence.
This might make it tempting to think that the ‘FX’-MPNS-Guogu-
T no. 192/T no. 193-Mahdmaya group might have especially close
links with Baoyun himself, or that the features discussed above,
which unite those texts, comprise together a fingerprint of Baoyun’s
own style. In fact, however, the range of texts in which Baoyun is
likely to have had a hand is much broader than only this group,
and the problems involved in their study are considerable.”* Those
broader questions would take us well beyond the bounds of this
study, but until they are resolved, we can say nothing reliable about
the likelihood that Baoyun was involved in any or all of these texts.
For the present, then, we can safely conclude only that ‘FX’-MPNS is
probably not by the exact same translator(s)/author(s) as the remain-
ing core ‘Faxian’ texts (7" no. 376, T no. 745, T no. 1425, and T no.
2085); and that our best indications tie it closely, rather, to Guogu, T’
no. 192 and/or T'no. 193, and Mahamaya.

As mentioned at the outset, the above study was prepared with
the aid of TACL, a suite of computer software tools designed for
the discovery of evidence bearing on questions of style, attribution,
and other intertextual relationships in the Chinese Buddhist canon.
I hope that this study also demonstrated some of the promise and
power of the careful use of those tools. It does not seem an overstate-
ment to say that to date, without the aid of such tools, scholars in the
field have been unaware of the full range, quantity and diversity of

7 The others are the S7 tianwang jing VIRFEZE, T no. 590, ascribed to
Baoyun in collaboration with Zhiyan ##&; and the Aksayamati-nirdesa includ-
ed in the Mahdsamnipata, S&FEE B T no. 397 (12), also ascribed to Baoyun
and Zhiyan.

7 T am currently preparing a systematic study of Baoyun’s possible corpus

and translation style and hope to take up these questions again in that work.
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evidence, like that examined here, that might exist in any given body
of text. In comparison to the copious quantities of evidence dis-
cussed here, and the diverse range of types of language that can serve
as distinctive markers on either side of a given comparison, I suggest
that the handfuls of hand-picked (supposed) markers deployed in
prior studies often now look impressionistic, scattershot and shaky.
In this light, it will probably be necessary to re-examine even the
small number of problematic ascriptions that have been critically
studied on the basis of internal evidence in prior work.

At the same time, however, I believe that the present paper amply
shows that these new tools promise to allow us to come to grips
with such questions far more effectively than in the past. The mind
boggles at the likely number of such problems that have probably
slept for centuries beneath the surface of the canon, and the likely
scale of the task of analysing the potential evidence, if it everywhere
presents such an embarrassment of riches as here. If we can rise to the
challenge, however, I also believe that such techniques might allow a
profound and rigorous revision of the entire textual-evidential basis
for many of our most important historical questions.
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Appendix I
Matches Found in 7 no. 1425 and 7T no. 1427

T no. 1427, 22: 1.557b24~c1 = T no. 1425, 22: 36.521b29-c6
(nearly 100 characters);

T'no. 1427, 22: 1.557¢9-22 = T'no. 1425, 22: 36.521c18-522a2
(well over 200 characters);

Tno. 1427, 22: 1.558b2-9 = T'no. 1425, 22: 37.523¢c26—-524a8
(over 150 characters).

We also find pericopae (e.g. individual rules, or verses) shared more
or less verbatim between T no. 1427 and other texts, some of which
appear in more than two texts (including 7" no. 1421, T'no. 1422a/b,
T'no. 1428, T no. 1431, T no. 1435):

T no. 1427, 22: 1.556b4-17 = T no. 1437, 23: 1.479a26-b10
(verse, slightly over 100 characters) = 7 no. 1422a, 22:
1.194c¢12-25, T no. 1423, 22: 1.206¢1-14, T no. 1426, 22:
40.549a27-b11, T no. 1436, 23: 1.470c4-17;

T no. 1427, 22: 1.558¢3-5 = T no. 1425, 22: 9.302b10-12
(a rule plus a gloss, over 30 characters), 7" no. 1421, 22:
4.27b28-29 (the rule only, without the gloss);

T no. 1427, 22: 1.558b22-24 (a rule, over 35 characters) =
T'no. 1428, 22:23.727c¢7-9, T no. 1431, 22: 1.1033c4-6;

T no. 1427, 22: 1.559b9-12 = T no. 1425, 22: 10.315b25-28
(a rule, over 50 characters), 7" no. 1426, 22: 1.551c17-20,
T'no. 1435, 23: 8.54b8-12, T'no. 1437, 23: 1.482a18-21;

T no. 1427, 22: 1.559b21-22 (a rule, over 20 characters) =
T'no. 1435, 23: 8.55a17-18, T no. 1435, 23: 8.55a17-18;
T'no. 1427, 22: 1.564c29-565al = T no. 1425, 22: 27.447a5-7
(verse, 28 characters), 7" no. 1421, 22: 7.46a12-13, T no.

1422b, 22: 1.206a27-28.

For T no. 1437, we find a similar pattern, but notably, the longest
matches are most frequently with 7" no. 1435 (which, unlike 7" no.
1425, is not ascribed to Faxian, and so all the more a possible source
of contamination of the ‘stylistic signal’). For example, a paragraph
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around 200 characters long corresponds verbatim, with a few variant
readings: 7'no. 1437, 23: 1.481a12-22 = T'no. 1435, 23: 43.311a19-b2.

The total portion of each text comprised by such verbatim overlaps
with other larger translations is large. For example, in 7" no. 1427,
approx. 70% of the text is accounted for by verbatim matching strings
of 8 characters or more in length with the four main Vinaya transla-
tions of the early fifth century (7 no. 1421, 7 no. 1425, T no. 1428,
and 7'no. 1435). In T no. 1437, the proportion of the same overlaps
is approximately 67%. To give the reader some sense of the extent of
this phenomenon, I have arranged each the two lists of overlaps from
T'no. 1427 above in the order in which they appear in the text.
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Appendix II
TACL methods used in this study

TACL includes a range of separate functions. For the convenience of
the reader, I here provide a list of the basic functions deployed in this
study, keyed to the places where they were used.

tacl difference: Finds all contiguous strings unique to each side of a
comparison between two (or more) bodies of text. Examples:

* ‘FX’-MPNS versus other solid ascriptions to ‘Faxian’ (7" no.
376, T no. 745, T no. 1425, T no. 2085): Table 1, p. 236 ff;
Table 2, p. 240 ff.

e T'no. 2085 versus other Faxian texts (7 no. 376, T no. 745, T
no. 1425): fn. 10.

*  Guogqu versus ‘Gunabhadra’, Table 4.

tacl intersect: Finds all overlapping literal and contiguous strings
between two or more bodies of text. Examples:

* T no. 1427 intersect [T no. 1421, T no. 1425, T no. 1428, T
no. 1435]: Appendix I.

* T no. 1437 intersect [T no. 1421, T no. 1425, T no. 1428, T
no. 1435]: Appendix I.

*  Guogu intersect F69, fn. 54.

tacl search: Takes a list of multiple n-grams (sometimes many hun-
dreds) and searches every text in the entire canon for all of them.
Outputs a list and count of n-grams from that set found in every text.
This allows the user to easily find places in the canon where a given
set of n-grams are most (or least) concentrated. Examples:

* Items from Table 2 in 7 no. 5 and 7 no. 6: ‘In both 7T no. 5
and 7 no. 6 we find a large number of exactly the markers
listed in Table 2 above as distinguishing the Faxian corpus
from “FX”-MPNS...’, p. 253-54, and fn. 40, fn. 41.

* Items from Table 1 in ‘Gunabhadra’: ‘...our markers of “FX”-
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MPNS against other Faxian works are far from evenly distrib-
uted in the Gunabhadra corpus...” p. 259.

‘..measured by the same criteria, one work outside the
Gunabhadra corpus has even closer links to “FX”-MPNS
than any of the Gunabhadra works... Mahbamaya’, p. 261 ft.
“The Abbiniskramana-sitra BEALTEE T no. 190 ascribed to
*JAianagupta features the next largest gross number of Table 1
markers after 7'no. 99 and Guogu..., fn. 61.

tacl highlight: Takes the results of a tacl intersect test (see above) and
conveniently highlights in a display of one text all the overlaps with
the other text(s). Examples:

T no. 1427 and T no. 1437 overlaps with [7" no. 1421, T
no. 1425, T no. 1428, T no. 1435], Appendix I (I used this
function to arrive at percentage estimates of the proportion of
overlap to the whole text).

Overlaps between Guogn and F69, fn. S4.

‘.. we do not find the sorts of overlaps in content and context
that would indicate direct borrowing from one text to the
other... [viz. “FX”-MPNS and Guogu]’, p. 261.

‘...not all the distinctive phraseology overlapping between the
two texts can be accounted for by Mahamaya borrowing and
reworking whole passages from “FX”-MPNS...’, p. 262.

Tests may also be concatenated (the results of one test may be fed as
input into another test). This allows operations like the following:

[‘FX’-MPNS intersect Guogu] difference [remainder of 7" no.
1- T no. 1692]: “Terms and phrases unique to “FX”-MPNS
and Guogu in translation literature’, p. 260.

[Guogu difference Gunabhadra] intersect ['FX’-MPNS, 7 no.
192, T no. 193, Mahamaya]: “Terms and phrases shared by
“FX”-MPNS, Guogu, T no. 192/ T no. 193, and Mahamaya,
but never in “Gunabhadra™, Table 4.

Readers should bear in mind that users can also define upper and



418 MICHAEL RADICH

lower limits for the length of n-grams in which they are interested,
for maximum or minimum number of instances of n-grams, for the
maximum or minimum number of works in which n-grams must
appear, and so on; and that TACL also, unlike CBETA, searches the
Taisho apparatus, and so, in principle, can take into account all the
witnesses to a text consulted by the 7azsho editors.

It should also be emphasised that TACL is only a tool or aid to
human analysis. All the potential evidence that it finds must be
subjected to further informed and careful analysis in context, as it
occurs in the texts themselves. This phase of the analysis can only be
performed by a competent human reader, and is just as difficult, and
prone to error, as any other philological work. To the best of my abil-
ity, I have subjected all the evidence presented in this paper to such
analysis.
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Chu sanzang ji ji =G5 Tno. 2145.

Digital Dictionary of Buddbism. See Bibliography,
Sources, Muller, ed.

Fangshan stone canon. Numbering of texts follows
Zhongguo Fojiao xiehui, Zhongguo shi jing.

‘Faxian’ {%8, usually used in this paper to refer to
the corpus ascribed to Faxian as author or translator.
Mabaparinirvana-siutra KIRIESRES Tno. 7.

Guoqu xianzai yinguo jing MEBIERREE Tno. 189.
Gaoseng zhuan =418,

Ming version of a text, as noted in the apparatus of
T under the siglum BA.

*Mahamaya-sitra FEFEEHREE T no. 383.
Mahaparinirvana-sitra, in various versions.
(Mahayana) Mahdaparinirvana-mahdsitra T no.
374, T'no. 375, T no. 376.

‘Palace library’ =/ A& version of a text, as noted in
the apparatus of 7'under the siglum .

Taisho shinshi daizokyo RIEHERIEAE, as accessed
via CBETA.

According to the standard layout for this volume,
references to the Tazsho follow the order: Text
number, volume number, juan/fascicle number,
page, column and line number. Thus e.g. 7'no. 225,
8: 2.483b17 is text 225, volume 8, fascicle 2, page
483, second register, line 17.

Song version of a text, as noted in the apparatus of T
under the siglum K.

Yuan version of a text, as noted in the apparatus of 7’
under the siglum Jt.
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in Faxian’s Record™*
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Abstract: Carikrama is a classical Indian notion denoting a special
form of ritualized locomotion or ‘mindful pacing’. In Chinese Bud-
dhism, jingxing is adopted, as early as in the Eastern Han translations
by Lokaksema, to render the technical sense of the Indic term, over-
riding pre-existing, homophonous parlance in Chinese. It is in this
standard Buddhist context, too, that Faxian, who traveled India in
the early fifth century, recorded ten specific sites of jingxing within
India proper (or Madhyadesa), associated with the Historical Buddha
or other worthies in the past. The Chinese pilgrim monk’s witness
offers us an intriguing firsthand testimony to the sites of cankrama
being actively commemorated and worshipped in Indian Buddhism
as a sacred place.

This essay stands as a preamble to a larger thread of discussion presented
at the Faxian conference held in Xiangyuan 8, Changzhi Rif (Shanxi) in
March 2017. The main art-historical part of the conference paper has been pub-
lished as a separate essay, “Where the Blessed One Paced Mindfully’. The author
is most thankful to Chen Jinhua Bi<2# for his invitation to the conference and

for having this current paper translated into Chinese. In assisting him for the

From Xiangynan to Ceylon: The Life and Legacy of the Chinese Buddbist monk Faxian (337-422): 425-443 425
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I. Introduction

he early Liu Song BIR (420-479) record (7 no. 2085) of Fax-

ian’s {58 (trad. 337-ca. 422) pilgrimage (ca. 399-412) to India
and the adjacent world intrigues us with a wide array of Buddhist,
geographical, historical, linguistic, and other Sino-Indian topics and
problems on which it touches.! Among these, this paper picks up
specifically on the term jingxing 47 in the pilgrim’s record. With
the philological particulars of the term to be investigated in what
follows, for now it suffices to say that the Middle Chinese expression
(EMC kejn yaijn) has a Buddhist-technical counterpart in the Indic
carikrama, which signifies a type of ritualized ambulation or ‘mind-
tul pacing’, the specific translation I adopt in this paper.?

organization of the conference, the author aspired to invite Yi Chaech’ang %*
# B (1928-2017), the first translator of Faxian’s text into Korean. His original
translation had been published serially in a now exceedingly obscure period-
ical throughout the 1970s; later, it was revised into a bunkobon-size paperback,
Pop’yon jon 5FEME. The latter edition was then entered, with minimal alter-
ations, into the massive Han’gill tacjanggyong 23 KIKES series (vol. 248). See
Yi, Kosiing Pip’yon jon /=858 #. When I was seeking him in late 2016 for the
conference, Professor Yi was already too feeble to undertake international travel,
and we belatedly heard that he passed away in December 2017, only several
months after the conference. Nevertheless, I was privileged to invite Lim Sang-
hee [Im Sanghui] #RFEE, who has recently completed a new version of the trans-
lation in Korean. See Lim, Kosiing Pop’yon jon.

" This paper was published in Hualin International Journal of Buddhbist
Studies, 2.1 (2019): 153-71.

' Our textus receptus of T no. 2085, despite its relatively short length, is noto-
riously laden with a number of critical difficulties, beginning with the very ambi-
guity in the taxonomy among various titles under which the textual tradition (or
traditions) has taken shape. The date of Faxian’s departure may not necessarily
be a clear-cut ‘fact’ either. According to the regnal year given in our editio prin-
ceps (51: 1.857a6), the date corresponds to 400 CE, but like the majority of schol-
ars in the field, I, too, opt for 399, the year that the sexagenary of jibai L% falls.
Cf. Adachi, Hokken den, i—xxxii and 1, n. 2.



FAXIAN’S GLOSSING OF JINGXING 427

On his journey in India, Faxian witnessed several jingxing sites
or jingxingchu °-i& (viz. cankramana), at which the Historical
Buddha—and also some other Buddhist worthies of the mythic
past—are known to have once walked in this manner. However
elusive the nature of this walking activity was, scholars today must
wonder how this historic knowledge reached the Chinese pilgrim.
Particularly, art historians may be haunted by the suggested phys-
icality of those sites described in Faxian’s records. One of the sites
in question is the Mahabodhi Temple complex (or mahdvibara) in
Bodhgaya (Bihar), within which a reputed ‘Cankramana’, despite
various changes and alterations, has been preserved until today.

Before plunging into these thorny issues, we must survey several
relevant related concepts in philology. This essay thus examines the
Sinitic term jingxing, first by investigating its usages found in the
classical (or pre-Buddhist) Chinese corpus and comparing these
usages with those contemporary to Faxian. Then, I will consider
Faxian’s terminology vis-a-vis the Indic vocabularies of cankrama
and carikramana in a comparative linguistic perspective. While doing
this, I will also review how the term has been translated into Euro-
pean languages since the nineteenth century. Finally, the paper will
conclude by offering some suggestions on Faxian’s underlying habit
in recording the sites of caznkrama in India.

I1. Jingxing and Carkrama

In regards to morphology, the term jingxing #847 can be understood
as a disyllabic verbal compound. Here, the preceding jing #§, etymo-
logically ‘to pass through’, is agglutinated to another verbal compo-
nent, xing 17, ‘to go’, or, more performatively, ‘to walk’.* However,
the precise lexical interrelation between the two morphemes is not au-
tomatically determined, as each can be considered, to some extent, as
appositional to one another; both lemmas pertain to certain aspects

> For EMC (Early Middle Chinese), see Pulleyblank, Lexicon, 159 and 344.
> Schuessler, ABC Etymological Dictionary, 317; Wang Li, 924, q.v.
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of going or walking. But, in this shared spectrum of meanings, more
weight would be placed on the latter, while more semantic complex-
ity would be carried by the former. fing thus is subordinate, which
modifies and complements the overall nuances of the primal xng.

This observation is well supported by an actual textual occur-
rence, in which the compound is stacked as part of a serial verb
construction, such as ‘zhu jingxing zuo’ FE#EAT4E. This example can
be found in Faxian’s own record.* Here, the meaning of jingxing rests
between the interval of the acts of ‘standing’ (zh« {E), at one end of
the spectrum, and ‘sitting’ (zx0 %), at the other. With the addition of
a fourth action, ‘lying-down’ (wo FA), and by singling out the co-verb
to xing, the expression may be indeed expecting the more common,
standard Buddhist formulation xing zbu zuo wo {TEALEA (or xing li
zuo wo with zbu replaced by /i 37). Collectively termed as the ‘Four
Postures’ (sishi P4%4) or ‘Deportments’ (wezyi IR, iryapatha), the
figure of speech can be understood to encompass the entirety of
one’s life. But any difficulty in Faxian’s expression of ‘jingxing’ still
lies with the specific nuance of meaning denoted by jing, as well as
the differentiation it denotes between jingxing and the basic act of
‘walking’ as in ‘xing zhu zuo wo’.

To be able to discern this nuance, it is necessary to examine the
usage of Jingxing’ found elsewhere, ideally in a text whose existence
predates Faxian’s departure from Chang’an % (present-day Xi’an 74
%) towards the end of the fourth century. Here, it is noteworthy that
the Han shu 3, completed a few of centuries earlier than Faxian’s
work, mentions three separate instances of jingxing in its Biographies
(zhnan &) section. All three cases speak to the moral disposition
of the individuals under discussion in relation to their ideological
qualification to occupy an ofhicial post.> With this Imperial Han
# (206 BCE-220 CE) morality strictly conforming to Confucian
mainstream, jing is here short for jingshu #§4if, or ‘classical technique’

* Tno.2085,51: 1.864a24-25.
> The individuals in question are Xue Guangde F#EE (fl. mid-first century
BCE), Kong Guang Lt (65 BCE-5 CE), and Shi Dan Hilif} (d. 3 CE). Han shu,

liezhuan W&, juan 71, 3047; juan 81; 3354; and juan 86, 3507.
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(or ‘canonical art’), and the nominal stem, combined with x77g, as in
pinxing AT, or ‘moral behavior’, forms a dvandva-type copulative
compound to mean ‘orthodox conduct’ or even ‘pedantic life’.® Aside
from these mentions, the received literary corpus of the Early Impe-
rial period barely records actual usage of the word. With the aid of
modern lexicons and full-text databases (including such digital tools as
the Chinese Text Project), I am able to locate no more than six addi-
tional appearances of the term in the Hon Han shu 1%i%3.” This text,
completed as late as the mid-fifth century, is at risk of having served as
a conduit for later post-Han topoi to intrude into an earlier stratum
of the matters under description here. However, mentions of jingxing
appear to be immune to such anachronism. They all carry the same
Confucian shade of meaning. In any case, Faxian’s ingxing’ is thor-
oughly dissimilar to any of these non- or pre-Buddhist allusions.
What, then, does Faxian’s expression mean exactly in a Buddhist
context? In fact, the expression can be frequently observed in early
Chinese Buddhist literature. Most prominently, it is none less than the
tremendously important Eastern Han translator Zhi Loujiachen (or
°-chan) X#MH, or Lokaksema (or °-ksama), who makes recurrent
use of the term in his body of work.® To be precise, four texts, which
are generally assumed to have been produced by the Rouzhi (or Yue-°)
H ¢ translator (or which are, at least, considerably similar to his trans-

¢ Cf. Luo ed., Hanyu da cidian, 9:861, q.v.
7 These are also in the Biographies. See Houhan shu, liezhuan, juan 26, 905,
916, 921; juan 32, 1131; juan 37, 1256; and juan 69, 2239 for Song Han ‘R (l.
early second century), Mou Rong Z:f# (d. 79), Wei Zhe ## (fl. late second cen-
tury), Yang Xing P38 (9-47), Huan Yu #6AE (d. 93), and Dou Wu & (d. 168),
respectively.

$ Instead of citing Lokaksema, Li Weiqi 4R (Fojing ciyn buishi, 174—
175) lists the Anban shouyi jing ZMFELE (T no. 602) as an Eastern-Han
locus of the term. Of course, 7" no. 602 has been traditionally assigned to be a
translation of An Shigao Z1H 5. But with the recent discovery of Kongoji
i< in Osaka of a Kamakura-period manuscript, titled Da anban shounyi jing
KEMFREAE (0926-002), such attribution now seems no more tenable. Cf.
Zacchetti, ‘A “New” Early Chinese Buddhist Commentary’; Nattier, 4 Guide,
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lation style), show persistent and coherent usage of jingxing.” Grat-
ifyingly, this headword was given a due entry in Karashima Seishi’s
FEERR (1957-2019) tour-de-force lexicography over the Daoxing
banrno (or bore) jing HEATHAES (T no. 224), as jingxing occurs once
in Chapter 3 (Gongde pin JJ4# i) and again in Chapter 29 (Tanwujie
pusa pin 2G5 )."° While defining jingxing as ‘walk[ing] about
(to take a break after meditation, eating, etc., to clear up drowsiness)’,
Karashima reports that neither of two occurrences in Lokaksema’s
text has an exact equivalent wording in three parallel Sanskrit editions
of the Astasabasriki Prajiiaparamita available today."' Nevertheless,
he indicates that in Sanskrit parallels, iryapatha obliquely replaces this
gap found in the Bodhisattva Dharmodgata’s Chapter. Karashima
turther consults a preceding Sanskrit passage, which is not parallel in
Lokaksema’s Chinese text, but which includes another relevant key-
word of interest for the present discussion, namely carkrama.

The Indic term caznkrama is an intensive (or frequentative), signi-
tying the intensity (or frequency) of the action or state denoted by
the root verb kram (‘to walk’).”® Assuming the meaning of ‘walking
(repeatedly) back and forth’, the word may well convey the ritualized
sense of ‘walking about’ or mindful locomotion. On the other hand,

60-61. Jingxing is left unrecognized as a lexicon of An Shigao’s by Vetter, 4
Lexicographical Study, 235-236 and 274-276, qq.v.

? These texts are the Daoxing banrno jing (T no. 224), the Achu foguo jing
(T no. 313), the Banzhou sanmei jing (T no. 418), and the Wenshushili wen pusa
shu jing SCERRTA ETEB AL (T no. 458, 14: 1.441a9). Nattier (4 Guide, 76-77)
lists eight core texts in total as works genuinely attributable to Lokaksema.

10 Tno. 224, 8: 2.433c14 and 10.474b16. Cf. Karashima, A Critical Edition,
80 and 508.

" Karashima, 4 Glossary of Lokaksema’s Translation, 272. Cf. Soothill and
Hodous, 4 Dictionary, 409, q.v.: “To walk about when meditating to prevent
sleepiness; also as exercise to keep in health.’

2 In fact, the spelling adopted by Karashima has an anusvira (camkrama).
But for the sake of consistency this paper emends the latter as anundsika.

T owe this grammatical clarification of Sanskrit to Max Deeg. Also see
Monier-Williams, 4 Sanskrit-English Dictionary, 382.
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iryapatha—composed of two nominal stems, 77y, derived from the
verbal root, ir (‘to go’), connoting ‘wandering about as a religious
ascetic, whether Jain or Buddhist, without hurting any creature’,
and patha or ‘way’—may literally refer to the specific way of such
mindful perambulation, or, more rhetorically, to the collection of
the aforementioned Four Deportments and its observations.'* That
is to say, carikrama is, by metonymy, part of iryapatha. It is thus be-
coming increasingly certain that Lokaksema’s jingxing does precisely
convey this meaning of ‘mindful walking’.

Besides, we learn that the prefix of jing & before x/ng 17 parallels
the Indic original in an ambivalent but sophisticated way. It appears
that the technical structure of Sanskrit intensive is here being dupli-
cated by the shrewd positioning of jing before xing."> More phenom-
enally, the Buddhist translative term jingxing displays an exquisite
etymological resonance with the same word’s pre-Buddhist usage in
early China. As much as it could mean ‘orthodox conduct’, so, too,
can the meaning of iryapatha be articulated as always indicating ‘or-
thodox conduct’.

The term jingxing, as it was meant by Lokaksema, was used con-
sistently throughout our known Buddhist corpus of the Three King-
doms period (220-280)." For instance, the word is found not only in
Zhi Qian’s 32k Fanmoyu jing REEWEE (T no. 76) and Yizu jing 3%
JBZE (T no. 198), but also in Kang Senghui’s B8 & Lindu ji jing 73
JEHAE (T no. 152).7 Additionally, the same use is noted in Zhu Fahu
"% 7%, or Dharmaraksa, mostly imposingly in his Zbheng Fabua jing
IETEEESR (T no. 263) and Puyao jing WA (T no. 186)." In his

" Monier-Williams, A Sanskrit-English Dictionary, 170.

5 Refreshingly, Zhu Qingzhi REEZ (Fodian, 239-40) argues that jing &
here is a ‘phonetic transcription’ (yiny: & i) of cam. But in view of LHan (kez),
I see neither the initial consonant nor the medial vowel as permitting such inter-
pretation. For LHan (Later Han Chinese), see Schuessler, Minimal Old Chinese
and Later Han Chinese, 135, q.v.

' For the works of the reliable Three Kingdoms date, see Nattier, 4 Guide,
111-60, 177-78.

7 Tno. 76, 1: 1.884b12 and c6; T'no. 198, 4: 1.176a3; T no. 152, 3: 6.34b25,
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commendable lexicography of the former text, Karashima also lists
Dharmaraksa’s wording of jingxing, whose parallelism of cankrama
is reported to be abundantly found in Sanskritic editions of the Lotus
Satra.”® All this suggests that the Chinese term, adopted as early as
in Eastern Han translations, was widely in circulation, with its usage
generally witnessed around the core readership of Buddhist texts
through the Western Jin & period (265-316).

Faxian’s contemporary, Kumarajiva (Jiumoluoshi MBEEZEf,
344—-413) also adopts jingxing in his translation of the Lotus Sitra or
Miaofa lianhua jing YKL (T no. 262), which was, arguably,
the most popular text in East Asian Buddhism.” Thus, it is no coinci-
dence that in Japan, the word, pronounced kyogyo #47 (or kinhin via
To-on JEE, the yomi that is more common among the sectarian Zen
communities, especially Sotosha B{li7R) is frequently listed in many
bestselling dictionaries (jizen &FHl or jisho °-%).*' Today in Japan, the
performance of mindful locomotion may take a regular part in a Bud-
dhist practitioner’s daily routine. Also known as gyozen 171 or ‘walk-
ing meditation’, kyogyo often denotes a break amid a longer session of
zazgen PERE (or 2£-°) or ‘seated meditation’. It is thus very rewarding to
come across a pictorial manual of calisthenics that instructs on how
to conduct this practice in the most decorous manner.*

35a3, and 7.42c26. Zhu Qingzhi (Fodian, 239) discusses the reference of the
Fanmou jing. On the other hand, Chen Xiulan BT (Dunbuang suwenxue,
63-64) cites several Dunhuang-discovered bianwen % -type texts in reference
to jingxing, but these manuscripts are dated much later (e.g. 933 CE), to the
period under discussion here.

8 Tno.263,9:1.65a2; T'no. 186, 3: 1.486:b27.

¥ Karashima, 4 Glossary of Dharmaraksa’s Translation, 229-30.

20 Karashima, 142-43.

2! For example, Shinmura Izuru #iAtth, ed., Kojien JAFFHE, 544, especially
kyagyo, and 553, s.v. kyodo #%%H; Matsumura Akira MW, ed., Dagjirin KEFHE,
630 and 673.

* See Sasagawa, ‘Kinhin ni tsuite’; Kim, “Where the Blessed One Paced Mind-
tully’, fig. 1. I also thank Sobhitha Thero for personally demonstrating to me his

act of cankrama, as now in practice within the Sinhalese sazgha.
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III. Faxian’s Witness

Faxian’s expression jz'ngxz'ng—and, more pertinently, jz'ngxz'ngcbu,
in the discussion that is to follow—is not at all removed from the
general terminology noted above. This concordance, as personified
by Faxian, will be seen to speak in favor of the assumption that the
term (jingxing or jingxingchu) was in wide, regular, and established
use among Buddhist belles-lettres by the early fifth century in China.
In order to introduce the next step in my discussion of this issue, let
me enumerate Faxian’s actual quotes, according to the order of their
appearance in 7'no. 2085:*

Sankasya (Sengjiashi {4 20t)

1. There is a site (along with other miscellaneous places of inter-
est in the environs), where Sakyamuni and Three Buddhas of
the Past paced mindfully, the location of which is commemo-
rated by a caitya (ta ¥).

BE =R SR AL R AT IR o RAFFHBEIARIE - s A -
4 BTE ° (51:1.860a2-4)

*Hari (Heli I[%Y)
2. There is a site, where the Buddha paced mindfully, the loca-
tion of which is commemorated by a caitya.

PRI R ER IR T AR ER RS © (860b3-4)

Saketa (Shagi 701K)

3. There is a site, where the Four Buddhas (of the Past) paced
mindfully, the location of which is commemorated by a
caitya.

VUSRI ALE o R HTE © (860bS)

»  For a quick synoptic table, see Kim, “Where the Blessed One Paced Mind-
fully’, 182.
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Sravasti (Shewei 75 1#)

4. Within Jetavana (Qihuan #{JH) there is a site, where the
Buddha used to pace mindfully, the location of which is com-
memorated by a named caztya.

MRTERT & KB A 1 o — s —F L - s EZHER &
i IR E R o K555 It o PREILEE A o FIEIE NKEAT 4
Ji& o IRFRREEE o A A © (860c14-17)

Rijagrha (Wangshe )

5. In the slope of the Grdhrakata (Qishejue ERlE) Mountain,
there is a cave in front of which the Buddha, while pacing
mindfully, was injured by Devadatta’s (Diaoda &%) rolling
rock. This rock still stands.

PHTE A S AT SR PEASAT o a2 R L AR U R A 0 153 o J 0 o
AIGTE ©(862c26-27)

6. Outside the Old City (Jiucheng E4%), there is a large black

stone on which a legendary suicidal bhiksu used to pace mind-

Sfully.

B I A KT R e B A LLEAE BAEAT o IR B IR
2 o fS ANFHBURR R B o Rk H R S I il AN B
A% o SR AR EARRR =20 o fE L) B2 - 4545 1S ZHRE
{H o BEFASRTIR S o B C AP 2R RIS TE © (863a16-22)

Gaya (Jiaye filIHE)
7. There is a site under the Pattra (beiduo H%) Tree where the
Buddha paced mindfully in the second week of his Enlighten-

ment.

* Following the Taisho apparatus critici (8) S6 R-Gen Ji-Min B and Ka
‘#;, I suppressed the graph ku i inserted after shi £1. See Nagasawa, Hokken den
yakuchi kaisetsu, 85 and 313.
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il i 78 - H R 52 fR R G4 o IR H 28 R RVERIT L H
% o(b13-14)

8. In his previous birth, King Asoka (Ayu FiJ &) was a small boy
who offered soil to the Buddha, and the latter brought it to
his ground for mindful pacing.

W& BN o B RSB S1T 2 A o /NS o B
L0 o MR A 4T B o DR SR O S 0
#2 ©(b23-26)

Kau$ambi (Jushanmi $¢5#)
9. Away from Ghositarima (Jushiluoyuan #Effi%ERE), there is a
site where the Buddha paced mindfully, the location of which

is commemorated by a caitya.

WA L 8 SRR o TR FE L AEASAT AL IR o Bt o A 151
B o ] AR o (864a24-25)

Campa (Zhanbo &%)
10. There is a site, where the Buddha paced mindfully, the loca-
tion of which is commemorated by a caitya.

W& D5 K 18 s 5 A8 AT R B Y 4 218 e o B EE B o B A AT o
(c5-6)

Above, I have made consistent use of ‘to pace mindfully’ instead of
Faxian’s jingxing. Technically, however, the choice of ‘mindfully’
would harbor a risk of colliding unnecessarily with the disparate
concept of smytz, of which translation nowadays is firmly established

% In fact, the Taisho edition represents ‘Jiashe Fo’ MEEf# (Kasyapa Buddha),
but I emended the reading for ‘gikyamuni’, honoring the Taisho apparatus crit-
ici (23) S6-Gen-Min and Ki & as well as the better-known locus classicus of the
story in the Asokdvadina. See Zhang, Faxian zhuan jiaozhu, 130, note 57. Also
see Deeg, Das Gaoseng-Faxian-Zhuan, 462-63.
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as ‘mindfulness’.* On the other hand, the translation ‘walk in
meditation’, as found in many other exegeses, could carry unwanted
emphasis on ‘meditation’ as a generally codified routine of Buddhist
practice. I therefore intentionally choose the riskier distinction, which
offers some distance from a more well-known custom of translation.

It will now prove useful to consider, albeit briefly, how the term
was historically understood in several major translations of the text
into the European languages. Unfortunately, the length constraints
of this essay prohibit me from examining translations of all ten ex-
pressions listed above. However, I trust that what matters here is the
identification of a pattern, and I will therefore limit my focus to the
very first occurrence of the word in Faxian’s text, Sankasya (1).”

To begin with, Jean-Pierre Abel-Rémusat (1788-1832) ofters
parcourir® It is unknown whether the pioneering Orientalist sought
a literal translation by approximating the underlying morphological
structure of the original term—whether the Chinese or Indic—in
his use of the Latin-derived French verb with its prefix par. Whether
intentionally or not, this is, no doubt, a supremely graceful translation
of jingxing (or even cankrama) into French. To one’s disappointment,
however, the direct English re-translation of the French version yields
the verb journey, which dismisses all multifold trans-linguistic subtlety
of Abel-Rémusat’s parcourir.” Samuel Beal’s (1825-1889) walk for ex-
ercise is, likewise, not entirely satisfactory.*® Even worse is the translation

% Cf. Gyatso ed., In the Mirror of Memory.
¥ Hereafter, when Faxian’s reference to jingxingchu is cited, I will, for the
sake of convenience, use these serial numbers in parentheses, taken from the pre-
ceding paragraph that listed such venues in sequence, instead of repeating the
Taisho citations again and again.

2 Abel Rémusat, Foé Koué Ki, 126.

¥ See The Pilgrimage of Fa Hian, 132. Strangely, this English version does
not credit an individual as its translator, but it is widely known that the work
was done by John Watson Laidlay (1808-1885), who also incorporated, into this
re-translation, scholarship by Horace Hayman Wilson (1786-1860) and Chris-
tian Lassen (1800-1876), among others. See ‘Notes of the Quarter’, 170.

30 Beal, Travels, 67.
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by Herbert Allen Giles (1845-1935), who claims, in his first attempt at
translating Faxian, to have produced an ‘improved rendering’ of Beal’s
version, but in doing so ends up offering the phrase zake exercise.”

The superior translation comes to us from James Legge (1815-
1897), who simply translates jingxing as to walk, but who, in his
annotation, requalifies the term as to walk in meditation, and even
alludes to carnkramana or jingxingchu #4TJE.>* This insightful ad-
dition can be credited to Legge’s co-resident in Hong Kong, namely
Ernst Johann Eitel (1838-1908), who published his important
dictionary just in time for Legge’s translation.” Although Legge does
not mention the famous Cankramana of Bodhgaya (7), the famed
monument itself had been introduced well before Eitel, most prom-
inently by Robert Spence Hardy (1803-1868), who understood this
to mean a caitya of ambulation.>* Following the watershed contri-
bution by Legge, there remains no question how to render jingxing.
Even Giles, in his re-translation, emends his earlier infelicity (walk for
exercise) to walk in meditation.” In our time, too, Max Deeg, in his
commanding study in German, renders the expression as in Medi-
tation wandeln.** More recently, Jean-Pierre Drege offers marcher,
which, again, may not be fully satisfactory.”

31 Giles, Record, 36.

32 Legge, A Record, S1.

3 Legge’s debt to Eitel’s work, especially the latter’s foremost clarification of
Indic terminology, is candidly acknowledged in the former’s Preface (A4 Record,
xi). Cf. Girardot, The Victorian Translation, 74-75. Eitel’s headword is indeed
cankramana, spelled quaintly as tchangkramana or tchangkramasthina. Hand-
Book for the Student of Chinese Buddhbism, 144, (The latter, first edition of the
dictionary, which Legge actually cited, is difficult to find nowadays. Thus I also
cite the popular, revised and expanded second edition, Hand-Book of Chinese
Buddbism, 173)

¥ Hardy, 4 Manual of Buddhism [sic], 181, which spells it ‘chaitya of chank-
ramana.’

3 Giles, The Travels, 26.

3¢ Deeg, Das Gaoseng, 533.

7 Drege, Mémoire, 29.
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IV. Conclusion

Apart from these philological particulars, an interesting thing to note
about Faxian’s quote of either jingxing or jingxingchu is that the
expression does not occur until he crosses the Indus (Xintou #78) to
enter the bounds of ‘India’ (or Tianzhu K*%). More precisely, the ex-
pression does not even appear when he enters Greater India at large,
but only when he arrives in ‘Middle India’ (Madhyadesa), or Zhong-
guo H1E. Indeed, only when crossing the Yamuni (Yaobuna Z&##i7)
from Mathura (Motouluo EE5HZE) does Faxian at last verbalize the
word for the first time.”® Following Faxian’s itineraries, the very first
locality he would have encountered in Madhyadesa is Sankasya (1),
where he notices a jingxingchu commemorated with the connection
to the so-called Four Buddhas of the Bhadra-kalpa (Xianjie Bt4)).
Then, as Faxian leaves India from the port of Tamralipti (Duomalidi
% E%15) in the direction of Simhaladvipa or Shiziguo AliF Bl (pres-
ent-day Sri Lanka), we never see him use the word again. For Faxian,
the referent notion seems strictly reserved for the sacred worthies,
especially the Historical Buddha, and his career in Madhyadesa or the
Gangetic Plains proper.

% For Yamuni, the Tazsho edition (859a24) offers, indeed, without any crit-
ical apparatus, the corrupt reading of Puna #fJli. This is the same textual cor-
ruption that confounded Legge (4 Record, 42, note 3), who wrote, ‘[w]hy it is
called, as here, the P’0o-na has yet to be explained’. But the challenging variant is
preceded by youjing X#%, which is represented in several other editions as youyao
Fi% instead as Zhang Xun (Faxian zhuan, 55, note 2) collates. Also, px is ren-
dered in those latter editions as b« fi§ (without the ‘grass’ radical atop), a critical

interpretation that I, too, assume to result in ‘Yaobuna’ instead.
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