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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 Ui BEFERIR [Mabdsamghika Vinaya] (hereafter abbreviat-
ed to Sengqi li), the Sapoduozhong lii chao V%% R AYY [Annota-
tion to the Sarvastivadin Vinaya] and the Mishasai wufen lii Y%
H.537# [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.
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Introduction

he beginning of the Faxian zhuan IERE [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 KIRIRIEES [Mabdaparinirvana 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 ra L]
% [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 WEEZ R HY) [Annotation to the Sarvis-
tivadin Vinaya) and the Mishasai wufen lii IY3EF 571 [Five-Part
Vinaya of the Mahisasaka School] (hereafter abbreviated as Wufen
l#i), respectively.” Why did he choose to translate the Senggs /72 Did

' Gaoseng Faxian zhuan, T no. 2085, S1: 1.857a6: IRBHETER %, WA AR,

2 Tang, Fojiao shi, 267: BRI 2 —JK, EAHEE.

> 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 sengqizhong 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
4K 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 HH
fiE#E [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 Mahiayana Prajiidparamita and Parinirvana studies by Zhu
Daosheng *2%4: (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#A{E: argues in his
2008 article that Faxian’s translations marked the beginning of the

in seven thousand verses, the Sapodunozhong li, 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. IERAAKMA, i
JERAEERE, SRR, AR, BB YRR, R BT
ML —H, RO, e IR R R R AT, TARRIE RS &
HEA, BERT/\SE, FAME, KEARE, 28/, sRHRZE, (HiELE
SERSERE. WS —HE, -t TE, BEEZRAE, B ARG
1T . 7N B A AT AR, ANE 2 AL

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 # Kl 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 i< %
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 £##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 Senggs /i
and Wufen l7i in China."” Furthermore, being an early translation,
the Sengqi 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 B 5 published their
2001 paper from a literary perspective, in which they examined the
literary value of the Sengqgi 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, Mohe sengqi lii; Wang,
Mobhe sengqi lii; and Gu, Mobe sengqi lii.
2 Long and Chen, ‘Mobe sengqi lii’.
5 Long, ‘Mobe sengqi lii’.
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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 Hi =& [Compilation
of Notes on the Translation of the Tripitaka], Faxian brought back
three Vinaya texts."” So, why did Faxian only translate the Sengg: li?

* 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 & (FER T =4+ —H —HELFRED);

The Fandeng nibuan jing, in two fascicles (presently lost) 77 EJE/HAS
EB(SH);

The Mobe sengqi i, in forty fascicles (already included in the Vinaya
catalogue) BEFIEHCHE, P+ (B AHESR);

The Sengqi bigiu jieben, in one fascicle (presently lost) f#UEL LA —

B(5H);
The Za apitan xin, in thirteen fascicles (presently lost) HEF EEE0+ =%
(ZBA);

The Zazang jing, in one fascicle MR A —

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

The Chang aban jing (Sanskrit, not translated) RFISE48(FESIARE);
The Za aban jing (Sanskrit, not translated) FEF 548 (RESORGE);

The Mishasai lii (Sanskrit, not translated) SH7PZER (LA E);

The Sapoduo lii chao (Sanskrit, not translated) i % 2 HID(RESOREE).
The Fo lii tianzhu ji in one fascicle i R %5 — 4.
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The ‘Shi Lao zhi’ FE# & [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 Senggi lii which was the most complete, and which was
received and is upheld by sramanas of the present day.

HFS M, MaRaERIE. FI0r, HELR AN R E <, 3
MR, KYAHRAT, 295 O FIFTHRsZ. 10

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’ KRR refer to the Senggi lii as a better text than
the Shisong lii +5ff# [Ten-Recitations Vinaya] and Sifen [ VU737
[Four-Part Vinaya]? Based on Akira Hirakawa’s Ritsuzo no kenkyi 1
X DIFFE [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 Kumarajiva began translating the Shisong li

405 CE Faxian obtained the Mobe sengqi lii and Sapoduo lii chao in Pataliputra
409 CE The translation of the Shisong li 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 lii
420 CE Faxian passed away
422 CE Huiyan % and Zhu Daosheng translated the Wufen 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 fIEE B thought that there was opposition
between the two of them. Li Cheng =2 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 2I5## suggested that relevant factors
include the struggle between imperial and monastic power."” Bud-
dhabhadra should have seen the completed translation of the Shisong
li 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 Supoduozhong 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 w1G1# [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

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

¥ Liu, ‘Fotuobatuoluo’, 123.

2 Gaoseng Faxian zhuan, T no. 2085, S1: 864b23-24: )2 B % M, AIILE
MR AP T .

2 Gaoseng zhuan, T no. 2059, 50: 2.333a16-17: {4Z=5A4A, =85 AB.
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India in the first year of Hongshi 5A%5, he did not meet Punyatara.
Because of this, he thought that the Sapoduo l# 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 l7i. 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 Sifen /4, since the
date of his expulsion is uncertain, this cannot be determined. Howev-
er, considering that the translation of the Sifen /i 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 Sengg: /7 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 Senggi
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 T E .
% T'no. 2085, 51:864b21-23: HERT/\ER, BARME, KEAE, 2/IVINRHE,
HIBAZE, HILR 2R 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.

WRETER A4, AREMILE, SBTRME, THES, R,
M RE ST, Rvitbb e, FLA LAY, S

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 /i clearly indicates that the
Mahasimghika sect came about as a result of the Council of Seven
Hundred. Fascicle 40 of the Senggqr li siji fEHURFARL [Private
Notes on the Mahdsiamghika 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: /i, 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 Yzbu zonglun lun 5EH
#iwiam [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 zhuan, 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’. /i
EBITE, MAREFTEZ, DIRZIN, W PEAMGHC . B, KR
.
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affiliation in order to discover why Faxian regarded the Sengqi /i 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 Sarvastivida three hundred years [after the Buddha’s
parinirvanal. Belonging to the Dharmagupta sect, the Sifen li
branched out from the Mahi$asaka three hundred years [after the
Buddha’s parinirvana). The Mahavamsa difters as to the division
of these sects, and states that the Mahiéasaka branched out from
the Sthavira, and that the Sarvastivaida and the Dharmagupta then
branched out from the Mahi$asaka.*

Regardless of which record we accept, it is evident that the
Shisong i, Sifen li and Waufen 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'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 Mahi$asaka. 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.

¥ 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 1]
A RAH, B, —% A BEARRRINER.

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. FH# ERAZ I, BIEMAZA.

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

B, 7K~ K~ JEAH, 22w, 4 GRbEE) bR (IEATRELD .
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exist, they still emphasised the Mantra and Bodhisattva canons, and
also included Hinayina 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 Shizhu piposha lun HEMETD
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 Prajiiaparamiti
thought are mutually compatible, and this is why Sengzhao 4%
(384-414) highly praised the Sifen [i in the preface he wrote for
the text. He thought that the terminology in the Shisong li 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: h¥L "3, R HE—, MEEZE 52,

3t 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? il H J ] ~ RESH ~
ik, LB, TR R ZERIAR?
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 nirvana 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 srzvakas and
pratyekabuddhas. This cannot be fully described, and they are indescribable
by any metaphor. & H D25 EE 77 All, TSR, 2rhfasnl, K2
fRRR, NIEERVEAR, P R ZE R, AR (B0 E TR R, —V)
LR, R EEE RN S, A 2R, JEEATESE, AT DU 2 L.

2 Sifen lii xu’, T'no. 1428, 22: 1.567b14-15: SHEEER, IEHEHE ~ AT LA

FUNIIVE 132

e
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superior as it contains the doctrines of both Hinayana existence and
Mahayana emptiness.

In chapter six of his Ritsuzo no kenkyu, Akira Hirakawa V115
(1915-2002) compared the Sengqi /i 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 Senggs /i is that, unlike the Sifen
lii, Wufen lii and Shifen Ui, it contains a large amount of scriptural
quotations and past life stories of the Buddha. Hence, the Sengg: /i
is more interesting and engaging to read than the others. Long Yan
comments that descriptions of the accounts in the Sengg? lii are more
concise and vivid in comparison to the Sifen [7i.>* It is clear that by
having more narrative content and less admonishing sermons, the
Sengqi 11 was more easily accepted by the Chinese monastics. In her
article on the Senggs /i, Longlian F&%#E (1909-2006) mentioned that
this Vinaya text was upheld by the Mahasamghika, and its Dharma
teachings are the same as that of the Mahasamghika point of view. Its
content has the same flavour of the Mahayana sitras 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 Senggi lii
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
l# as the more complete text.

34

Long, ‘Mobe sengqi i, 56.

35

Longlian, ‘Sengqi 1&, 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 ®%} state (220-266), Dharmakala translated
the Senggs jiexin f4HHUL [Heart of the Mabdsamghika Precepts] at
Luoyang. Later he translated the Dharmaguptaka sect’s procedures
for receiving precepts, in Zhengyuan 1EJT era (254-255).% This was
the beginning of monastic precepts and discipline in China. The
Bigiuni zhuan tEICJEfE [Biographies of Bhiksunis] records that the
Sengqi ni jiemo T4WRIEFGIE [Mabasamghika Bbiksuni Karman] and
the Jieben A [Precept Text] were translated at Luoyang in the first
year of Shengping F+F- (357).”” According to the Chu sanzang ji ji,
the Shisong lii bigiu jieben +HEEL A [Ten-Recitations Vinaya
Bhiksu Precept Text] and the Bigiuni jieben LLECJEFA [Bhiksuni
Precept Text] were translated in Guanzhong B during the reign of
Emperor Jianwen of the Eastern Jin (371-372).%* Also, the Binaiye
LAZRHB [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’ SAIMEE, AL

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

3 Chu sanzang ji ji, T no. 2145, 55: 2.10a23-29:
The Shisong bigiu jicben, in one fascicle (also known as the Shisong dabigiu
je). 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. T3tk LA —& (R T3KLEm) . A
—86. NL—&. B SCGRI. TSP, REEmEAA. 2k ag .
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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 [i had only transmitted
methods for receiving the precepts, and the Wufen li was not yet
in circulation. From the perspective of traditions, propagating the
Sengqi lii and Shisong li 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 i (445-518) still wrote about the
Shisong li and praised it highly. Daoxuan stated in the Xu gaoseng
zhuan G 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 4% (d.u.), Zhishou & (567-635) and
Daoxuan during the Tang dynasty that the Szfen /i became popular,
replacing the Senggi 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. {Falbb LA ) —%&, A (kb E®K ), H—
BB, Nl—4&, SN, THEVPM 2R, FRmA, Zezsgh. (thrje
K ) — &, H—88, FL—&, BHSCHEIR, IPIRGAL A P5EH KBTS 5
A, BB S s REER -~ BE L.

% Tang, Fojiao shi, 455: B JTTERMER € 15 ) b, CRMEHE, FRLHA.

“° Xu gaoseng zhuan, T no. 2060, 50: 22.621a3—4: JRIFHE ) CfEHL) , MigER

(XYL
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Sifen li, he adopted the ‘Consciousness-Only Perfect Teaching’ (M
B [E#) viewpoint to explain the contents in the Virnaya 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 %% in the Later Qin for translating
scriptures, disseminating Mahayana Prajiiaparamita studies and
propagating Nagarjuna’s Madyamaka doctrine. Before Kumarajiva,
Prajiidparamita 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 Prajidparamita 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 Kumarajiva 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
Prajiiaparamita studies.”® In the thirteenth year of Yixi F&ER (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 Prajiiaparamita’, to ‘wondrous existence in the Nzr-

' Ren, Zhongguo fojiao shi, 324.
2 Jinmoluoshi fashi dayi WEFEREAHIELAIRFE [The Grand Teachings of
Kumarajiva], 3 fascicles, 7'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. { KMRJE{HAS )
NG, FERT AR R R A A E G S



FAXIAN AND THE TRANSLATION OF THE MAHASAMGHIKA VINAYA 317

vana Sitra’. 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 Z#X
(355-439), Huiyan, Huiguan &#! (366-436) and others, quickly
shifted from Prajiaparamita 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
Prajiidparamitd 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
Jfangbian chan jing tongxi’ JEIIHIEITTIEMLEHT [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’ E#4& [Section on Cultivating Mediation].
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propagated the teaching of Agvaghosa, which has this task. Although
this path is not yet integrated, it is like a holding a mountain in a

bushel.

FEMERBOR, FBULTE, —SEIRt, Wrasheg, HIBEEEE IS
PIvatt, T A LS, EHZE 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 #%;~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:
U7 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: LA .

0 Pan, Zhongguo Fojiao sixiang shi, 213.

U Guang hongming ji, Tno. 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\ E BAE, B
bR 2B aT, WIBRIEEE, FA Y, BEmiE, i RE, HERRE, HE
TEEOR, B L 325 A e JRL T 2.

2 Qu, ‘Lushan Huiyuan’, 62.
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many questions raised by Chinese monastics, and under such cir-
cumstances Nzrvana Siutra 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 lii 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 Prajiaparamita 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 Waufen lii. Bud-
dhabhadra and Huiyuan’s emphasis on practicality was an important
factor in Faxian’s choice to translate the Senggs /7. All in all, Faxian’s
choice of translating the Sengqg: l7 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 Sengqi 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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