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The Transmission Discourse of Qixinlun
Tao Jin"
Abstract

This paper studies the transmission discourse (rather than the
transmission itself) of a 6™-century Buddhist treatise entitled the
Awakening of Faith in Mahdyana, or Qixinlun in its popular Chinese
abbreviation.

While the study of a transmission looks at its historical facts, the
study of a transmission discourse looks, instead, at the perceptions
of such a transmission, perceptions that are continued, elaborated
and systematically formulated in the hands of interpreters. The
transmission of Qixinlun has been extensively and almost exhaustively
studied since the famous debate over the authenticity of the treatise
in the last century, but the transmission discourse of the treatise
has remained virtually neglected. Such a study, however, is equally
important, for, to Buddhist believers (or, perhaps, to all human beings),
what is perceived is what matters and, in that sense, the perceptions
are in themselves facts, and our understanding of Qixinlun would
not be complete without such “facts” of its transmission. This paper
is thus designed to treat this unexplored subject, and, with the basic
framework of writing, translation and interpretation, seeks to present

what the Qixinlun tradition perceives to be the transmission of the
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treatise.
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The Transmission Discourse of Qixinlun

This paper studies the transmission discourse of an influential
Buddhist treatise from the 6th-century, entitled Dasheng Qixinlun K3
#L{E5m , or the Awakening of Faith in Mahayana (Qixinlun henceforth
in its popular Chinese abbreviation). By “discourse” I emphasize
that this paper studies the perceptions, rather than the historical
facts, of this transmission. The study of the historical facts about the
transmission has already been more than thorough and exhaustive,’

but the study of its perceptions has remained virtually neglected.’ Such

In consistence with my other research projects, citations of primary sources
from the Taisho shinshii daizokyo RIEHTERAS , the most widely used
text collection today in East Asian Buddhism, are identified in conformity
with the conventions employed in its electronic version, i.e., the Chinese
Buddhist Electronic Text Association (CBETA). Thus, the first line of Fazang’s
commentary on Qixinlun, for example, is identified as T44n1846p240c19
(slightly modified from the original T44n1846p0240c19[00]), i.e., Taishé volume
number 44, serial number 1846, page 240, line 19 of the lower (i.e., ¢) section (as
opposed to the upper [a] and middle [b] sections of that page). Another collection
of Buddhist texts, Xuzangjing f&i# < , is identified below in a similar format,
except that the “T” is replaced with “X”, indicating the change of the collection.
All English translations, unless otherwise indicated, are mine.

The famous debate over the authenticity of the treatise among the Qixinlun
scholars in the early 20th century and the continued studies along the line
have already amply answered the question about the historical transmission of
Qixinlun within the limit of available materials. For representative works, see
Mochizuki Shinko’s & H(EF Dale kishin ron no kenkyii KIS EH DM
(Kyoto 1922), Liang Qlchao s EUGEE Dasheng qixin lun kaozheng KIEHL(E
iM% as (Shanghai, 1923), Paul Demieville’s “Sur ’authenticite du Ta Tch’ing
K’I Sin Louen”, in Bulletin de la Maison Faranco-Japonaise. 2.2 (1929): 1-78,
Kashiwagi Hirowd’s fH/KAL . Daijokishinron no kenkyii: Daijokishiron no
seiritsu ni kansuru shitsuryoron teki kenkyii KIEFLEIROMIL : KFELEHD
AT 9 A Bk EmARTSE (Tokyd: shunjiisha, 1980), and Hirakawa Akira’s
SE# Nyoraizo to Daijokishinron U135, & KFEHL (S 5w (Tokyo: shunjisha,
1990).

with, perhaps, the only exception of Stuart Young’s 2008 dissertation, “Conceiving
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a study, however, is equally if not more important, for, to Buddhist
believers (or, perhaps, to all human beings), what is perceived is
what matters and, in that sense, the perceptions are in themselves
the historical facts (though perhaps to a different audience), and
our understanding of Qixinlun would not be complete without such

“historical facts” of its transmission.

By “transmission discourse” I mean the general perceptions in the
Qixinlun tradition in regard to the writing, translation and exegetical
interpretation of the treatise.* Writing is apparently an obvious topic
when it comes to the transmission of a text, for without writing there
would not have been a transmission; the issue of translation is equally
essential in the sense that the treatise, traditionally identified as an
India work, is influential only in what is believed to be its Chinese
translation; and, finally, exegetical interpretation constitutes an
inevitable subject to the study of this transmission, for the very idea
of “transmission” itself implies the continuous work of scriptural

commentators.

the Indian Buddhist patriarchs in China,” of which the fourth chapter discusses
the hagiographical “conceiving” of Asvaghosa as the author of the treatise.
This, however, only constitutes a small part of the transmission discourse of
the treatise. My own dissertation, entitled “Through the Lens of Interpreters:
The Awakening of Faith in Mahdyana in Its Classical Re-presentations”, while
focused on the commentarial “re-presentation” of the treatise, has nothing to do
with the construction of a “transmission discourse” of the treatise.

The word “writing” is perhaps not the best choice, for the most popularly used
Chinese term in this circumstance, “zao” i& (compose), is somehow non-
committal regarding the specific ways of such composition. Used to denote

this non-committal “zao”, “writing” is thus chosen primarily for the sake of
convenience.
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With such a basic framework, this study seeks to present what
the Qixinlun tradition’ perceives to be the transmission of the treatise.
This presentation, however, is not meant to be an exact replica of the
discourse, for, subjective by nature (as perceptions) and open-ended as
a consequence, the transmission discourse of Qixinlun never assumes
a definite form and, in that sense, resists such a replication. The
discourse presented below thus only outlines some of the most salient
points in the general perceptions regarding the writing, translation and

interpretation of Qixinlun.’

Traditionally considered an Indian text that was translated
twice into Chinese in the 6" and the 8" centuries, Qixinlun exists in
two Chinese versions, attributed respectively to Paramartha ( E&f
499-569) and Siksananda ( B Y HFE 652-710). The attention of
the transmission discourse is focused, however, on the Paramartha
translation — it is the text widely used in the Qixinlun tradition, and
it has received the almost exclusive attention in history. For that
reason, the transmission discourse presented here — in its three parts of
writing, translation and interpretation — is primarily the transmission
discourse of the Paramartha version of Qixinlun. The Siksananda

translation, with only one commentary,® has never really made it to

By “Qixinlun tradition”, I mean generally the continued practice of reading,
studying and interpretation of the treatise.

While all necessarily refer to “perceptions”, the titles below, of the sections and
the subsections, however, will not carry the word “perception” or its equivalents
in order to avoid unnecessary redundancy.

These two texts will thus be referred to below as the “Paramartha translation”
and “Siksananda translation”, respectively.

% namely, Dasheng gixin lun liewang shu KIS FHZIHEE , by Ouyi Zhixu 8
A (1599-1655), T44n1850.
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the mainstream of this discourse — the few notes about its transmission
are thus summarized at the end as a supplement to the three major

sections.

A.Writing — Its Necessity, ASvaghosa, and the Synoptic

Nature of Qixinlun

The perceptions of the Qixinlun transmission in terms of its
writing are focused, primarily, on the necessity of writing. Since the
essence of Qixinlun must necessarily have already been taught by the
Buddha himself in sitras — all wisdom, of course, comes only from the
Buddha — why then is it necessary to repeat it in a more inferior form
of a treatise (lun i ) and through the more inferior hands of man?
Such a question, in turn, naturally brings attention to Asvaghosa (Ma-
ming FEIE ), the reputed author of the treatise, for necessity implies
motivation, and motivation is about how the author was motivated
to have composed the treatise. The necessity further necessitates
the synoptic nature of Qixinlun as an indispensable topic, for such a
nature — that the treatise summarizes the essence of Buddhist wisdom
— qualifies the writing of the treatise to be a necessity. In short, the
writing of the treatise is represented in the general perceptions in terms
of its necessity, A§vaghosa the reputed author, and the synoptic nature

of the treatise.

1. The Necessity of Writing: Heresy, Delusion &

Compassion

The question of necessity is carefully addressed in the Qixinlun

itself. The reason to repeat the Buddha’s teaching, the author argues,
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consists of two related factors, namely, the time of teaching and the
corresponding spiritual capacity of its audience. The audience at the
Buddha’s time, well taught (the Buddha being the teacher) and well
equipped (with superior capacity), would comprehend the teaching
easily, whereas the audience after the Buddha’s time, without a good
teacher and uneven in their spiritual capacity, is in a quite difficult
situation’ — some of them, the more unfortunate ones, do not have the
power to comprehend the sitras by themselves, not even through the
assistance of the extensive expositions, and will thus have to rely on
texts that are short and concise (such as Qixinlun) in summarizing the
vast repertoire of the Buddha Dharma — hence the necessity of the

repeating and, thus, the writing:

Naturally there were some who looked upon the wordiness
of extensive discourses as troublesome, and who sought
after what was comprehensive, terse, and yet contained
much meaning, and then were able to understand it. Thus,
this discourse is designed to embrace, in a general way, the
limitless meaning of the vast and profound teaching of the
Tathagata. This discourse, therefore, should be preached.'0
BHE R EELIER S E HIE - LIRS 2 R AE Y
it TR o R AR E R PR A 8 RN - e
It

° For a full and original discussion of the reasons to “repeat”, as a result of

the differences in “time” and “capacity”, see the Qixinlun section between
T32n1666p575¢7-c17.

' T32n1666p575c14-c17, trans. by Yoshito Hakeda, in his The Awakening of Faith
in Mahayana (New York, 1967), p. 34.
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In short, the less favorable time and much inferior capacity, faced
by the audience of Qixinlun, necessitate the writing of the treatise,
concise in presentation but comprehensive in content, as a way to

accommodate the needs of such an audience.

Derived from and largely drawing on this basic model of time and
capacity, the Qixinlun tradition develops its own answer — i.e., creating
its own composing factors of the answer — to the question of necessity.
The absence of the Buddha (i.e., the ultimate teacher), implied in the
factor of time, allows heresy to arise; the inferior capacity on the part
of the audience in the absence of this ultimate teacher must necessarily
lead to delusion; and the passing mention of motivation (“is designed
to”) in the Qixinlun itself is highlighted and emphatically re-presented
as the compassion of the author, who is assigned the respectful title of
“Bodhisattva” — a great being who is necessarily compassionate — in
the Qixinlun tradition. In short, in the place of time and capacity, the
Qixinlun tradition focuses its attention on the heretical nature of the
non-Buddhist teachings at the time of its writing, the delusion as the
consequence of adhering to such heresy, and the compassion as the

author’s motivation to write.

Such a formulaic answer to the question of necessity is clearly

illustrated in the preface to the Paramartha translation:

Thus, six hundred years after the Tathagata entered into
parinirvana, various (unorthodox) schools flourished, with
evils and heretics vying with each other for ascendancy,

incessantly slandering the true Dharma of the Buddha ...
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Thus taking pity on sentient beings for their prolonged
delusion, Aévaghosa composed this treatise ..."

R AR S T EREE - EERLEL > BEABiE - IROhIE
& BT B BRE - MR

Heresies are apparently rampant, with the flourishing of various
unorthodox schools; as a result, the sentient beings are trapped in their
“prolonged delusion”; and motivated by compassion (i.e., “taking
pity”) for the deluded beings, the author composed the treatise with

the obvious intent to save the sentient beings from their delusion.

A similar example is found in the Qixin/un commentary by
Wonhyo JTHEE (617-686), 12 one of the most influential scholar-monks

in Korean Buddhism:

Bodhisattva Asvaghosa, with his unconditioned great
compassion, took pity on those (sentient beings), whose
ocean of mind, swayed by the deluding wind of ignorance,
was disturbed and became easily unsettled, and whose
originally enlightened true nature, deep in its long dreams,
remained difficult to awaken — thus, with the power of his
undifferentiated wisdom, (the Bodhisattva) produced this
treatise to expound (again) the profound teaching of the

Tathagata (as already taught in his) sitras.”

FTLAG I ERE - g KA« (BIEZRE - 805

" T32n1666p575a9-a12; for its source, see the Mahamaya Sitra FEFFEHFE at
T12n383p1013c06.

2 namely, Qixinlun shu E(S5HE , T44n1844.

" T44n1844p202b6-b8.
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The sentient beings are beset by the “deluding wind of Ignorance” (i.e.,
heresy); as a result, their “ocean of mind” is “swayed”, “disturbed”
and “unsettled” — i.e., their “originally enlightened true nature”
“remained difficult to awaken” from “its long dreams” (i.e., delusion);
and motivated by his “great compassion”, which is “unconditioned”,
the Bodhisattva A§vaghosa undertook the task of producing this

treatise.

Still another example, the Fazang commentary, while apparently
relying on the original model of time and capacity, is also quite
conscious in its adoption of the framework of “heresy, delusion and

compassion’:

Nevertheless, when the Tathagata was still in the world, the
(spiritual) capacity (of the sentient beings) was superior
and (their minds were thus) easily tamed, for as soon as
(they) received the words from the World-honored One,
(their insight immediately) agrees with (the truth revealed
in these words). After the passing away of the Great Master,
however, mistaken views and attachments flourished, some
on the path of the heretics, and some following the way of
the Hinayanas ... Thereupon appeared a Great Being, whose
name is ASvaghosa. Lamenting such degeneration of the
(Buddhist) teaching, and grieving over the fallen state (of the

sentient beings) ... (the Great Being) composed an extensive
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treatise at the time ...Lengthy in writing and, (thus) abstruse
in purport, (it is) not what (those) shallow intellect can
understand. (The Great Being) took pity on those deluded
ones of the Declining Age, and then composed this treatise
(i.e., Qixinlun), which is rich in meaning, but brief in words.
{ELMNARAET - IRFGH - —HES - SR - KATR
t’ - Bhkrie - BOBALE - BERIME - - BERE 0 R
IS IEMk E%ﬂ e o -

SN B A - TR - ABRIEZ K
i R%ﬁﬁ%ﬁ‘ﬁ » AEEA O e o

The contrast of “still in the world” and “after the passing away”, its
resultant contrast of superior “capacity” and the “fallen state”, and
still another contrast between “rich in meaning, but brief in words”
and “lengthy in writing and, thus, abstruse in purport” — all these
remind us of the Qixinlun model of time and capacity as a method of
explaining the necessity of writing. In the same time, however, Fazang
also subscribes to the new formula — the contrast of times highlights
the necessity of teaching, for the “mistaken views and attachments”
(i.e., heresy) flourished, the sentient beings are in a “fallen state”
(i.e., delusions) at a time of the “degeneration of Buddhist teaching”,
and the author “took pity” on the sentient beings (i.e., compassion),

composing this treatise for the sake of their salvation!

This interpretative model — heresy, delusion and compassion

— remains conspicuous in the exegetical tradition of Qixinlun,

' T44n1846p240c28-p241al0.
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apparently treated as standard in the understanding of the necessity
of writing. The model even finds its way into modern commentaries
of the treatise, with, of course, necessary modifications in the use of

terminology to suit its modern audience:

With the change of atmosphere in the Buddhist world, the
increasingly developed society can no longer be satisfied with
the teachings of the Hinayana. Under such circumstances, the
enlightened Great Being A$vaghosa appeared in the world
as the champion for the revival of the Mahayana teachings —
thus the bleak and barren world was able to bask again in the
(warmth of ) the spring sunlight amidst the cherry, peach and
plum blossoms."

FURRGER R W RFHER TS - BN IRBFEAE
W T o AEER R - RSRAE AR BN LRIGH
- B TERR GRAURME - S RINENERHIEE -

The “teachings of Hinayana”, to those claiming to be the “Mahayana”,
constitute the “heresy”; the “bleak and barren world” is a symbolic
expression of the “delusion” as the consequence of such heresy; and,
while not explicitly mentioned, “compassion” is clearly implied in the
presentation of Asvaghosa’s work that allowed the “bleak and barren
world” to be able to “bask again in the (warmth of') the spring sunlight

amidst the cherry, peach and plum blossoms”.

¥ Kanwa ryéyaku daijokishinron shinshaku ZEFIRT 2% KPS HTEE | Yusugi
Ryodei 57X T 4& , in its Chinese translation by Feng Zikai 7[5 .
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2. ASvaghosa: Time of Appearance and Qualifications as
Author

The attention to A$vaghosa, the reputed author, is generally
expressed in the discussions about the time in which he appeared in

East Asian Buddhism, and his qualifications as the author of Qixinlun.

There are several different theories in the Qixinlun tradition
about the timing of ASvaghosa’s appearance in history. The preface to
the Siksananda translation believes that it was about 500 years after
the Buddha departed the world,'® while the preface to the Paramartha
translation and the Fazang commentary both give the number of 600.
The Huiyuan commentary'’ does not have a specific number, but it
argues that Asvaghosa emerged to challenge the heretical views and
the imperfect teachings, flourishing respectively 700 and 890 years
after the demise of the Buddha'® — thus allowing us to guess at an
approximate date. Another commentary, entitled Shi mo-he-yan lun 1%
FEZA {735 ," summarizes various theories, and the times they propose

range from 100, 300, 600 to 800 years after the Buddha.”

Of all these theories, that of 600 years seems to have remained
the standard answer to the question of timing in the Qixinlun tradition.

It is based on a conversation in the Mahamaya Sitra between

' T32n1667p583b26.

"7 i.e., Dasheng Qixinlun yishu KIEHE(E M , T44n1843, by Huiyuan £
(523-592).

'8 T44n1843p175¢15-p176a7.

T32n1668, attributed to Nagarjuna (150-250), and its Chinese translation

attributed to Vrddhimata £ 2EEZ (fl. 41 or 5 century).

2 T32n1668p594b3-p594c19.
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Mahamaya, the mother of the Buddha Sﬁkyamuni, and Ananda, a chief
disciple of the Buddha, upon the passing away of the World-honored
One. Mahamaya asks Ananda what the Buddha had predicted for the
transmission of the True Dharma after he had departed the world, and
how things could be remedied if they go wrong. In his reply, Ananda
gives a long list of situations, and the time 600 years after the Buddha

is described as follows:

600 years after (the Buddha), there appeared 96 unorthodox
schools, from which heretical views arose one after another,
designed to bring destruction to the Buddha Dharma.
There appeared (at the time) a Bhiksu named A$vaghosa,
who, skillful in expounding the essentials of Dharma,
defeated and subdued all these unorthodox schools.”'
NEBRE - JUTAHEGEINES - AR E - RS - B
—tbh - BEER - SZEEE - B —UEEINEE -

As an earlier text, the sitra obviously could not have made any
reference to Qixinlun, but all the topics in this conversation — the
passing away of the Buddha, the declining of the Buddha Dharma,
the arising of heretics and their heretical views, and the appearance
of Asvaghosa as a response to such a dire situation — fit so well
with the issue about the necessity of writing as discussed in the
preceding section, whether in the formula of “time and capacity”,
or in the formula of “heresy, delusion and compassion”, that such a

conversation (together with its theory of 600 years) could be readily

2 T12n383p1013c6-c8.
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incorporated into the discourse about the origination of Qixinlun. In
fact, the adoption of this theory by both the Paramartha translation
(i.e., the standard version of the text), and by the Fazang commentary
(i.e., its definitive commentary), further consolidates the position of
such a theory — hence its almost unanimous acceptance among the
Qixinlun commentaries, such as, in addition to these two texts,22 those
by Zixuan F¥& (965-1038),” Tachyeon K& (fl. 753),” Deqing &
7 (1546-1623),” Zhenjie E 5 ,*° Tongrun ;#1# *’ and Yuanying [E[3
(1878-1953),” to name just a few.

The qualifications of A§vaghosa as the author of the treatise
are represented, specifically, as a compassion that motivates him to
educate, through the writing of this treatise, those deeply mired in
delusion, and a competence, in the form of either his insights into the
Buddhist truth or his skills as a teacher of such truth, that qualifies him
for this task. The preface to the Paramartha translation, for example,

emphasizes both:

There was at the time a highly esteemed monk, named
Asvaghosa, (whose wisdom) resonates perfectly with the
Mahayana (truth), having exhausted the nature of existence,

and whose great compassion, thoroughly internalized,

2 T32n1666p57529-a16, & T44n1846p246a9-al2.

» Qixinlunshu buxiaoji #(Z FMHTEEHIRL , T44n1848p297al1-al3.

* Dasheng Qixinlun neiyi luetanji KIGHAS N ZEIEHEED , T44n1849p409¢11-c14.
" Dasheng Qixinlun zhijie KIGHE (S EIFE , X45n766p485¢18-¢23.

% Dasheng Qixinlun zuanzhu KIGHE(SHEET , X45n762p336c21- p337al.

" Dasheng Qixinlun xushu KIS IHTEL , X45n764p402c¢9-c14.

2 Dasheng gixin lun jiangyi KIGHE(EmahE .
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manifests itself in response to every appropriate circumstance
— thus, taking pity on sentient beings deeply mired in
delusion, As§vaghosa composed this treatise
R —= DR - RERIE - ISR E?%‘E‘[‘SE N
AR - FERIES - YIRE - SIF R -

Wonhyo, however, looks primarily at the compassion of the author:

Bodhisattva ASvaghosa, with his unconditioned great
compassion, took pity on those (sentient beings), whose
ocean of mind, swayed by the deluding wind of ignorance,
was disturbed and became easily unsettled, and whose
originally enlightened true nature, deep in its long dreams,
remained difficult to awaken — thus, with the power of his
undifferentiated wisdom, (the Bodhisattva) produced this
treatise to expound (again) the profound teaching of the
Tathdgata (as already taught in his) siitras.”

AT LB IGE0E - S AR © (BRI A - 801 5
B RIEAREN - BREMEERE - NEFREET - #E
it = AP RZS K

whereas the preface to the Siksananda translation pays its attention to

the competence:

Skillful in expounding the essentials of Dharma, (he) broadly
awaked those trapped in the fords of delusion.’’

¥ T32n1666p575all-al2.
3 T44n1844p202b6-b8.
31 T32n1667p583b29.
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This competence is elaborated upon in the theory of Six A§vaghosas
in the Shi moheyan Iun.”* Drawing on six different scriptural sources,
the theory presents six different versions of Asvaghosa, depicting
him as expounding the Dharma on behalf of the Buddha — he, in
these 6 sources, is empowered by the Buddha to benefit the sentient
beings, preaches the essentials of the Dharma to suppress the heretics,
destructs the heretics, protects the Dharma, and, in the form of a Naga

king, debates about the Dharma with the Buddha.”

The theory most often resorted to in the presentation of
Asvaghosa as a competent teacher and thus a qualified author of
Qixinlun is often found in the reading of his name. Literally translated
as the “neighing of horses”, the name “A$vaghosa” (“Ma-ming” F&
M in Chinese) is sometimes used to connect metaphorically the
“neighing” to the spread of Dharma. This connection theory has
an elaborate version in the Shi moheyan lun, where the spread of
Dharma is, according to its author, is made possible by the singing of
a thousand birds, which, in its turn, is facilitated by the neighing of a

thousand horses.

In the past world there was a great king, whose name is
Rinda, (and at his time) there were a thousand white birds,
which all have beautiful voices. If these birds sing, it means

that the great king is virtuous, and if they do not sing,

2 T32n1668.
3 T32n1668p594b2-595a6.
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it means that the great king is not virtuous. These birds,
however, only sing when they see white horses, and do not
sing when they do not see (white horses). At that time, the
great king looked for white horses everywhere, but (all his
effort) was to no avail. He thus said the following words:
‘If any member of the non-Buddhist community is able to
make these birds sing, (I will then) ban Buddhism and honor
solely (that non-Buddhist school), and if any follower of
Buddhism is able to make these birds sing, (I will then) ban
non-Buddhist teachings and honor solely (Buddhism).” Upon
hearing the pledge, the Bodhisattva, with his miraculous
power, made a thousand white horses to appear, which made
the thousand white birds sing. (As a result of this feat), the
true teaching (of the Buddha) prospered and is passed on
uninterruptedly — for that reason, the world honors him,
calling him the ‘Neighing of Horses’ (i.e., A§vaghosa).”
EEMAFHE—KRE - BHEERE - A THE - EBFE - &
B - RIS 5 AR - KRTIRE - 2R &
RER - BIHEE B B - MR ERER
HE - BRENME  (FAES  BINER - LRIRE » #
WHEIBEEE  HhB T BIRE - FBINER - BE
(s - WFEERMES > JTaE > BTHEE - MELE
% ST o BRI - HEIRE -

In short, the neighing of horses causes the singing of birds, and the

singing of birds causes the flourishing of the Buddha Dharma — in

* T32n1668p594c27-p595a6.
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other words, the neighing of horses is ultimately responsible for the
flourishing of Dharma. Such a causal relationship becomes more
simplified and thus more explicit and straightforward, when, for
example, Fazang omits the link of birds in this relationship and thus

connects the neighing of horses immediately to the spread of Dharma:

‘Composed by Asvaghosa’: The name of ‘Asvaghosa’,
according to various biographies, has in short three
explanations. First, this name was given because, at the time
when the Bodhisattva was first born, (nearby) horses were
so elated (by this auspicious news) that they all gave out
prolonged cries;”” second, this name was given because, upon
hearing the Qin-zither skillfully played by the Bodhisattva to
expound the Dharma, the horses all neighed, (deeply affected
by the teaching); third, this name was given because the
Bodhisattva’s eloquent expounding of Dharma (touched) the
horses so much that they neighed for seven days, shedding
tears, and (too agitated) to eat.

BISEEE « BIBZA - IRGEER © BEA =8 - —DULE
BRI o ERERE AR AR - TLH A - I E
FHEME - DUERE - S HE - BESERNE - SOLA

» The term “bei-ming” FENE | literally translated as “sad cries”, should perhaps
be understood not as “sad” cries, but as the shrieking and high-pitched voice
in the neighing of horses. The likely perception of sadness is perhaps resulted
from the combination of the expressions “bei-ming”, “shedding tears” FEJR , and
the inability (of the horses) to eat — the latter two (and thus the first, by natural
extension) are caused, as the passage shows, clearly because the audience of
As$vaghosa (i.e., the horses) were choked up with emotions upon hearing the
wonderful and unheard of teaching.
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ZHEEEERE - RELHELRRERIRETCH  BHR
%m , 36

The new version not only simplifies the old version, but also modifies
the direction of the causality. Whereas, in the old version, the neighing
of horses causes the spread of Dharma through royal sponsorship,
in the new version, the neighing of horses is caused by the spread of
Dharma as symbolized in the person of A§vaghosa. This new version,
different in form from the old, but consistent with it in the highlighting
of the association between the neighing of horses and the spread of
Dharma, has apparently gained much greater currency in the Qixinlun
tradition. If we look at the narration of ASvaghosa by Deqing about a

thousand years after Fazang:

Regarding ‘Asvaghosa’: The Bodhisattva was so named
because, at the time of his birth, (the auspicious news)
moved the horses such that they gave out prolonged cries,
and because, upon hearing the Bodhisattva’s expounding of
the Dharma, the horses also cried.”’

I - DACE 2R - BREERARR » MPUR% - K
RUEIF - FERELZ - JREARIS -

we will see that, despite abbreviating the three explanations to two,
Deqing is essentially repeating Fazang — i.e., this new version has
become formulaic and, in that sense, standardized in the presentation

of Asvaghosa as the author of Qixinlun.

% T44n1846p245¢25-p246al.
37 X45n766p485¢19-¢20.
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3. The Synoptic Nature of Qixinlun

Like the question of necessity, the synoptic nature of Qixinlun
has already been touched upon in the treatise itself, which claims that

the treatise is designed to

embrace, in a general way, the limitless meaning of the vast

and profound teaching of the Tathagata **

PR AN EE KRR S 2

or, more specifically, as commensurate with the capacity of its

audience, to

. . . 39
contain much meaning in few words.

DI REZ %%

This synoptic nature — described in the treatise either as “all-
embracing” (zongshe #&#% ) or as “containing much meaning in
few words” (shaowen duoyi VX% %% ) — is mentioned to qualify
the treatise to be a necessity. Only when the treatise “embraces” or
contains the “much” and “limitless meaning” of the Buddha Dharma
does it deserve to be considered a necessity. In other words, this
synoptic nature contributes to and, thus, constitutes a secondary
argument in the discourse about the necessity of writing. The writing
of Qixinlun is necessary primarily because of the factors of time and
capacity (or heresy, delusion and compassion), but this necessity

becomes possible only when Qixinlun is a synopsis of “the vast and

¥ T32n1666p575¢16, trans. Hakeda.
¥ T32n1666p575¢15, trans. Hakeda.
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profound teaching of the Tathagata”.

This secondary argument, however, was separated from the
necessity discourse and given independence in the interpretative
tradition of Qixinlun. Qixinlun’s claim to truth, i.e., its self-proclaimed
synoptic nature, must necessarily be an essential topic in the Qixinlun
tradition after all, particularly if the necessity of its writing is insisted
upon. Thus, in the preface to his commentary, Wonhyo singles out the
“all-embracingness” of Qixinlun, emphatically reiterating its assertion

of a synoptic nature:

Hence, Bodhisattva Asvaghosa ... composed this treatise to
explain the profound teachings of the Tathagata’s scriptures,
hoping that the students (of the treatise) can, in this one text,
exhaustively discover the purport (of all scriptures) in the
Tripitaka. ... These texts (just mentioned) are the essence
of all scriptures. Summarizing them all in one text — isn’t
that this treatise alone? It is for this reason the treatise says,
below, that ‘Thus, this discourse is designed to embrace, in a
general way, the limitless meaning of the vast and profound

5 40

teaching of the Tathagata’.
AT LR IR 20 - - LS T G+ BRI SR PR LSS » BB R R
b EBREEZE o - JUHLFRER R
N —U\EZ% - HMEHERF 2 BT E - AR AR
BERCEE ISR FERR L Em -

Such assertion of the synoptic nature is more than just rhetorical, for

0 T44n1844p202b6-b18.
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Wonhyo has, further, carefully explained how exactly the treatise
embraces, “in a general way, the limitless meaning of the vast and

profound teaching of the Tathagata™:

Although (the scope of its) discourse is broad, (its content)
can be succinctly summarized: (The treatise) elaborates upon
the one mind from two (different) perspectives, capturing the
essence (discussed) extensively in the 180 topics (raised by
the Bodhisattva Mahamati A% ) on the top of Mt. Malaya,"'
and (thus) shows (the simultaneity of both) the purity of
(that) mind and its defiled manifestations, incorporating
the ultimate purport of the fifteen (chapters) taught at
Ayodhya.*” As for the teaching of one flavor in the Sala
Forest,” the truth of non-duality on the Vulture Peak,* the
ultimate accomplishment of the Three Bodies (of Buddha)
as expounded in the Sitra of the Golden Drum® and the
Mahdayandabhisamaya Siitra, the profoundly efficacious
practice at four stages as taught in the Avatamsaka Siitra
and the Bodhisattvas’ Diadem Primary Activities Sutra,
the supreme path of vast emptiness (as revealed) in the
Mahaprajiiaparamita Sitra and the Mahasamnipata Siitra,
and the subtle and secret gate of mystery (as formulated in)

the Sarya-garbha Sitra and the Candra-garbha Siitra — these

4 je., Lankavatara Sitra FEIIEE .

i.e., Srimala Sitra BFERR .

i.e., Nirvana Siitra {2858

i.e., Saddharma-pundarika Sitra FIERE .

i.e., Jingu jing H#E , better known as “Suvarna-prabhasa Siitra” 5 YEHHAE .

42
43
44
45
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texts are the essence of all scriptures! Summarizing them all
in one text — isn’t that this treatise alone?*’

PRS- rTBS TS © B FIR—0 - MR /&
A s ARSI o R R L R o BN —IR
Zo o BIEC 28 - iR =8 MR - R
P& BRIAL » RO AREENESS . B3 » Hje H & < P9
FLEL R FI IR  —DIEZE - MR 1Y

To highlight this “limitlessness” in the status of Qixinlun as the
summary of all essential Buddhist teachings, Wonhyo names a list of
12 sutras influential in East Asian Buddhism — not, apparently, as the

content of this all-embracing “limitlessness”, but only as its samples!

The preface to the Siksananda translation chooses the other
characterization of Qixinlun’s synoptic nature, i.e., it “contains much
meaning in few words”, in its effort to reassert the Qixinlun claim of a

synoptic status:

In its exposition (of the Buddhist teachings, this treatise)
uncovers the priceless treasure and expounds (the Dharma)
of the most superior vehicle. It presents these teachings,
as numerous as the sands of the Ganges, as summarized
in (the theory about) the ‘square-inch’ (‘fang cun’, i.e.,

the mind),” and reveals the secret treasure-stores of all

* For the identification of these sources, see Zixuan at T44n1848p325a23-b4,
Zhenjie at X45n762p338c12-¢20, and Xufa &% at X45n768p586b7-b16
(Dasheng gixinlun bixueji huiyue KL imAEHIGE S ).

7 T44n1844p202b10-b16.

* This refers to the Qixinlun theory about the “one (undifferentiated) mind”, as
repeated in its parallel in the next sentence.
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Buddhas as ultimately derived from the one-mind ... Terse
and yet containing much meaning, relying on names and yet
resonating with the ultimate principle ... (the treatise is the
portal through which) one reverts the process of delusion and
returns to the ultimate.*’

Hhamth - mREYE - 22K LR - HWEDZER - HETT
15 BEREGEZ ML - AE 0 o - DXMEZ R - B
BEE - OKERR - EAHLZ -

8

The Buddhist teachings “as numerous as the sands of the Ganges” and
the “secrete treasure-stores of all Buddhas” refer, apparently, to the
“much meaning”; and the “one mind”, also labeled metaphorically
as the “square-inch” one, refers to the Qixinlun thesis about the
undifferentiated mind that is at once both the absolute and its
manifestations — it is one among numerous Buddhist theories, hence
constituting only “few words” (as opposed to numerous words of those
numerous theories). In other words, the preface reiterates the synoptic
nature of Qixinlun through the elaboration of its own expression of

“much meaning in few words”.

This belief in the synoptic nature is always somehow reverberated
in the Qixinlun tradition. In his effort to argue that Qixinlun is equally
authoritative even though it was not authored by the Buddha himself,
Fazang adopts the theory of “pre-approval” (“xuanxu” F&ZF ), arguing
that the composition of Qixin/un was approved by the Buddha long

before the actual writing itself:

* T32n1667p583¢c2-c6.
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The Tathagata preaches his Dharma in three ways — he either
preaches by himself, or empowers someone else to do the
preaching, or pre-approves (what someone else) will preach
(in a future time as equally authoritative). This treatise falls
into the category of ‘Pre-approved’ texts.”
WRE R A =0 - — b E - InfER - =REETER - It
ambE MG -

This theory of pre-approval has two points to make. For one, it
connects the author to the Buddha so that, even though the author did
not live in the same time as the Buddha, he is still legitimized as a
representative of the Buddha in the preaching of Dharma; for the other,
which is more relevant here, this pre-approval allows room for the
belief in the synoptic nature of Qixinlun — that A§vaghosa is approved
or authorized in advance by the Buddha is another way of saying that
he teaches what the Buddha had taught and, in that sense, constitutes a

synopsis of the Buddha’s words.

The echoing of this belief in the synoptic nature of Qixinlun
could, in its East Asian context, also take on an indigenous flavor.
Introducing the treatise, the Siksananda translation weaves,
imperceptibly, or perhaps unconsciously, the Chinese understanding
that sage mediates the heavenly truth to people into its presentation of
Qixinlun as a faithful reproduction of the Buddha’s teaching — i.e., as

its synopsis:

Sounds resonate with each other if alike, and (people gather

0 T44n1846p242a5-a6.
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together) if their principles correspond. For that reason, the
Dharma-Sage (i.e., Buddha) relies on the Dharma-Son in
the expounding of his teaching, and the Uncrowned King
(i.e., Confucius) depends on his Plain-dressed Officials (i.e.,
Confucian scholars) to hand down the norms (of humanity).
Virtues do not dwell alone, and sages never fail to be echoed
(in their calls).SI

FEFANE - BEEBH - BUALE G T - MEEHFET

R - 1%(1% M-FRE o HRELAN - B EZR -

The preface presents two parallel cases of such “mediation” — the
Buddhist and the Confucian — so that the Confucian case is used
analogically to illustrate the Buddhist case. Slightly different from the
basic “mediation” theory, each case of the mediation in the preface is
two-fold, with the mediator sage further mediated by another mediator.
Thus the Confucian Uncrowned King is further mediated by his Plain-
dressed Officials, and in the same way the Buddhist Dharma-Sage
is further mediated by his Dharma-Son, an explicit statement that
this Dharma-Son, i.e., the author of Qixinlun, transmits the Buddha’s
teaching and, in that sense, this treatise is a synopsis of the divine

truth.

This belief in the synoptic nature is also uniquely echoed in the
assertion that Qixinlun is a simplified reproduction of the Lankavatara
Sitra, an assertion that narrows down and specifies the claim of “all-

embracingness” — it reproduces and thus constitutes the synopsis of

31 T32n1667p583b23-b25.
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the Lankavatara Sitra (rather than all sitras):

On the basis of the Lankavatara Sitra, (ASvaghosa)
composed the one-volume Awakening of Faith. It is brief in
words, but leaves not one single meaning (of the scripture)

untreated. ™

RIS IS ERR —a - #Eg ) FREEAE -

While with an obviously different scope, the synoptic nature in this
case is presented, consciously, in consistence with one of the two
general characterization of such a nature: the second half of the
statement — “it is brief in words, but leaves not one single meaning
(of the scripture) untreated.” — is an obvious echo of the Qixinlun

statement that the treatise “contains much meaning in few words”.

B. Translation — The Role of Paramartha as the

Translator of Qixinlun

The perception of the Qixinlun transmission in terms of its
translation is focused primarily on the role of Paramartha as the
translator of Qixinlun.”’ The Paramartha biography by Daoxuan J&'E

(596-667),”* the basis for most later discussions about the translator,”

52 T44n1843p176a8-a9.

3 For the perceptions about the role of Siksananda in the translation of Qixinlun,
see Section D: “Notes on the Siksananda Translation”.

* in his Xu gaoseng zhuan ¥& 5 4% , between T50n2060p429-p431a6. For a

more comprehensive discussion of Paramartha’s personal information, see Diana

Paul, “The Life and Times of Paramartha”, in her Philosophy of Mind in Sixth-

Century China, 11-37 (particularly its section “Paramartha”, 22-37); also see the

“Appendix A: Chronology of Paramartha’s Life” in the same book, 171-74.

While it provides the basis for later discussions of the translator, it in itself is

influenced by the Lidai sanbao ji FER=E 4 .

55
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presents him as an eminent translator of Buddhist texts — but not as
the translator of Qixinlun. It is only at the hands of Qixinlun scholars,
who purposefully re-presented the Daoxuan materials, that Paramartha
takes on the role of Qixinlun translator. Such re-presentation looks
at four aspects of Paramartha in that capacity, including his personal
information, his qualifications as a translator of a sacred text, his
travels as a missionary translator, and the translation project believed

to have produced the Chinese version of Qixinlun.

1. Personal Information: Names & Places

There are perhaps two versions of Paramartha’s personal
information in the Qixinlun tradition. The Daoxuan version provides

the basic content in its brief but concise manner:

(Named) ‘Kulanantha’, meaning ‘(he who is) depended on
by family’ in the language of Chen (China), or ‘Paramartha’,
translated as ‘supreme truth’ (in Chinese) — both are Sanskrit
names — (the translator) was originally a native of Ujjayani
in the West India.>
TIARRERE - BRE UK 5 BRI - AR - WHSL
LT AR EHEEB AR -

Personal name, Dharma name,57 and the place of origin — this seems

to have constituted the most widely used format in the introduction

of Paramartha. Fazang simply lifted this account into his Qixinlun

% T50n2060p429c6-c8.

7 According to Diana Paul, “Kulanantha” is the translator’s personal name, and
the more well-known “Paramartha”, his religious name — see Paul, Philosophy of
Mind, p. 22.
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commentary, with only very minor and thus negligible modifications:

(Named) ‘Paramartha’, meaning ‘supreme truth’ here (in
the Tang China), or ‘Kulanantha’, meaning ‘(he who is)
depended upon by family’, the monk was originally a native
of Ujjayani in the West India.’®

WFTRREARPE - M= EEH » IRIIRRERE + BLERK - 7
ENEE (@ ERIA -

The preface to the Siksananda translation apparently also copies the
Daoxuan account, though only in an abridged version, leaving out
the personal name of the translator and the place of origin in the West

India:

The first translation (was attributed to) the Tripitaka master
from the West India, named ‘Paramartha’, which means

‘supreme truth’ here (in China).>

PIARIPSEN B = JR ARG - M HE -

The Daoxuan version is modified in two important details in a second
version, an example of which is found in the preface to the Paramartha

translation:

Formerly, Emperor Wu of the Liang (China) sent envoys
to the Kingdom of Magadha in central India in search of
(Buddhist) scriptures and Dharma masters. (There the

envoys) met a Tripitaka master, whose name is ‘Kulanantha’,

% T44n1846p246al6-al7.
% T32n1667p583c8.
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or ‘Zhendi’ (in its Chinese) translation ... Then the king
of that country ordered, in response to (the request of the
Chinese envoys), that (Paramartha) be dispatched on (the
China mission). Having begged repeatedly, to no avail, to
decline (the Chinese request), the Dhama Master boarded the
ship, attended by Gautama and many others, and carrying a
rosewood statue of the Buddha, came to pay tribute (to the
imperial court of the Liang China).*
TRRETEE R R ZEMPEB AR - HEEEA - BE=
AR EENE - B ER o R EIERIREE - RN R
AN R BEER R - FhxRgRa B -

This is an interesting alternative to the Daoxuan account. The names
of the translator apparently mismatch the Chinese translations with
their Sanskrit originals — i.e., “Kulanantha” the personal name is
mistaken for the Sanskrit version of the “Zhendi” the Dharma name,
which should be “Paramartha” — and, instead of a birthplace, the
preface mentions the place where the Chinese envoys were believed to

have found the master.

These two versions seem to have constituted the primary content
of the standard account of Paramartha’s personal information. While
the Daoxuan account remains the general consensus, the second
version, though less influential, also manages to find its way into
the Qixinlun tradition — in fact, the two versions sometimes simply

coalesce into a single theory. Thus, while it is not unusual to see both

8 T32n1666p575a17-a22.
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accounts adopted individually — the Daoxuan version by Cihang Z4fii

(1893-1954), for example,

(His name is) ‘Paramartha’ in Sanskrit, and ‘Zhendi’ in

Chinese, and he is a native of Ujjayani in the West India.”'

KRR IFEARIE - TS HA SN EEEBRIA -

or, for another example, the version in the Paramartha translation by

Yusugi Ryoei

The transmission of Qixin/un into China, through translation,
occurred twice: The first was in the ninth month in the third
year of the Chengsheng (Era, during the reign of) Emperor
Yuan of the Liang (China). The translation was dictated
by the Indian monk Gunarata,’ i.e., the Tripitaka Master
Paramartha, and transcribed by Zhikai. It is (generally) called
the ‘old translation’.

HEREE AT - §IRE K - —RERUH AR =4F
JUA - BN RS ARREFE RN H & = syt - RS2k
TRy ERE -

— there is also an effort to reconcile their difference by integrating the

two into the same account:

Then the king of Magadha ordered the dispatch of
Kulanantha, ‘Zhendi’ in its (Chinese) translation, a monk

from the West Indian kingdom of Ujjayani.”

61

in his Dasheng qixin lun jianghua KEHL(E FmiHaG .
i.e., another form of the “Kulanantha”.

in Xufa’s “Qixinlun shuji huiyue yuanqi” # {5 Fic & &L,

62
63



The Transmission Discourse of Qixinlun,”Tao Jin 131

FEMEIRHRENE R PAEN R B PR E SR

With apparently no knowledge of Sanskrit, either, Xufa repeats the
name mismatch in the preface to the Paramartha translation, but he is
apparently also quite thoughtful when it comes to the matter of place
— he includes both places in his account by clearly differentiating
their respective roles: i.e., Ujjayani as Paramartha’s birthplace, and
Magadha as the starting point of his career as a missionary translator
to China — a thing often obscured when these two accounts are treated

as mutually exclusive.
2. The Qualifications of a Translator

In his presentation of Paramartha as an eminent translator of
Buddhist texts, Daoxuan identifies four qualifications that befit such
a task, including impeccable morals, sense of detachment, scriptural

erudition and unusual abilities:

His virtues are resplendent, hence his manner calm and
composed, and he is extraordinarily graceful, remaining
always content and carefree; of the vast body of (the
Buddhist) literature, he is unfamiliar with none, and in arts
and unusual abilities, he is especially well trained.**
FATEM - TR BT - EREE -

BEREE AL - REANFEIE Bl ae - R -

X45n767p518a4-as.
# T50n2060p429¢8-c10.
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Of these four, scriptural erudition is an obvious expectation of a
translator of scriptures. While not explicitly explained, morality is
treated as a necessary condition, perhaps because of the nature of the
texts to be translated. They are, if not the words of Buddha, at least
as good as the words of Buddha — i.e., teachings that, apart from their
truthfulness, must necessarily be moral in purport — thus to translate
them, one must be morally sound him/herself in the first place. That
truthfulness of scriptures necessitates the sense of detachment on
the part of the translator — only when one is disengaged from the
entanglements of the world, both materialistic and conceptual, can
one have any hope of really fathoming the depth of truth. The unusual
abilities, resulted from religious training, should serve to reinforce
such moral and spiritual prowess — Daoxuan has never explicitly made
that connection, although a brief account of such unusual abilities later

in the biography does invite speculation in this direction:

Paramartha then spread out his sitting mat on the water and
sat cross-legged on it, as if he were riding a boat. He floated
over the waters to the shore. When he climbed ashore to greet
(Ouyang Ho), the sitting mat was not wet, and he spread it
out as usual (to sit on). Other times he would use a lotus leaf
as a boat to ride across. There are many examples of such
marvels (pertaining to Paramartha).”

att Jh s AL BAERROK B IIAREA - NSRS - R IGE
B o BEEEEH - MARENR - (REWE - GRalirEE
BRI - A s - HATER -

% T50n2060p430a23-a27, trans. Paul, Philosophy of Mind, p. 34.
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When Daoxuan emphasizes that Paramartha is “especially well
trained” in arts and unusual abilities, reports of such miracles were,

one would assume, apparently in his mind.

This basic model of four qualifications, presenting Paramartha
generally as a Buddhist translator, was taken over by the Qixinlun
tradition to present him specifically as the translator of the treatise.
Qixinlun scholars either copy the Daoxuan presentation verbatim,
such as in the works of Fazang® and Jingmai 7558 (fl. 7" century),”
or reproduce it with varying degrees of modification — thus, Yuanying
revises the wording and simplifies the content by, for example,

deleting the “unusual abilities”,

His character is noble, his spirit magnanimous, his manner
extraordinarily graceful, and his scriptural erudition, broad
and extensive — he is especially more insightful (in his
understanding of the texts in) the Mahﬁya‘ma.68
MRS > RFEN - EHE - R ; TRASR
RFZEE -

and the preface to the Paramartha translation reformulates the

Daoxuan presentation, borrowing only its perhaps the most essential

information:

That person (i.e., Paramartha) was, ever since his childhood,

extensively and exhaustively well read in (Buddhist)

5 T44n1846p246al7-al9.
7 in his Gujin yijing tuji 7545 3EFEE4C , T55n2151p364c9-c10.
8 in his Dasheng qixinlun jiangyi NI (Samahs .
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scriptures, and was especially more insightful (in his

understanding of the texts in) the Mahayana.”
HND/INEER > (HEEEETE - SRRk - fRiASE -

It borrows from Daoxuan the idea of scriptural erudition, and applies
the expression of “especially” (pian {f ), originally used on “unusual
abilities”, to such erudition, narrowing it down to the erudition of

Mahayana scriptures.

The implicit role of the unusual abilities in the translation of
sacred texts is brought, perhaps consciously, to the fore in some
Qixinlun commentaries. While Daoxuan places such an account
somewhat innocently — i.e., without an obvious and perceptible
purpose — amid a long list of other details in Paramartha’s life, Fazang
uses that account to conclude his much shorter biography, a biography
that all revolves around the role of Paramartha as the translator of
Qixinlun.”’ Here the intent to associate the “unusual abilities” with
the competence in translation becomes much more obvious.”' In his
biographies for famous Buddhist translators, Jingmai expands the
Fazang biography (with additional titles of translations attributed to
Paramartha), but repeats the Fazang structure, i.e., his concluding the
biography with the aforementioned account of Paramartha’s unusual

abilities — apparently, Jingmai subscribes to Fazang’s perception

% T32n1666p575a19-a20.

" T44n1846p246al5-b8.

"' Fazang himself is often depicted in such a light — for an extensive and in-depth
discussion of Fazang in such an aspect, see Jinhua Chen, “Fazang (643-712),
the Holy Man”, Journal of the International Association of Buddhist Studies 28
(2005): 11-84.
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of the association between unusual abilities and the competence of

. 2
translation!’

The borrowing from Daoxuan, in its varying degrees of
modification, is, understandably, based on the verifiability of the
association between the four qualifications and the competence
in translation. The more obvious the association, the more easily
a qualification is retained in the Qixinlun tradition. Thus, while
scriptural erudition remains the most obvious topic in the narration of
Paramartha as a translator, the other three tend to be easily removed
from the discourse when, for example, conciseness becomes a
necessity. In fact, the subject of unusual abilities, perhaps the least
convincing qualification, is sometimes taken out of the fourfold basic
model and used, instead, in the depiction of Paramartha, not as a
Buddhist monk whose miraculous power contributes at least partly
to the feat of translation, but just simply as a Buddhist monk who is
known to possess such power. Thus the hagiography of Paramartha,

written for children, dwells exclusively on such “unusual abilities”:

Riding a lotus leaf, Paramartha crossed (the river) on its

73
waves.
A e (n 5E > AR -

The “unusual abilities” itself is the point here — as long as the idea
that being Buddhist can be thus powerful gets across to the audience,

who are the future of Buddhism, the task is then accomplished — and

" T55n2151p364c7-p365all.
™ in Shishi mengqiu TEIKZE3K | by Lincao | at X87n1623p242cl.
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its association with the Paramartha’s competence as a translator no
longer matters. As much as this may be case, however, this emphatic
reiteration of Paramartha’s “unusual abilities” still somehow reminds
us of the erstwhile highlighting of the association between the “unusual
abilities” and the qualification as a translator, a surviving vestige of a
more comprehensive depiction of an almost deified translator of sacred

scriptures.

3. The China Mission: Circumstances & Itinerary

The presentation of Paramartha’s China mission by Daoxuan
consists primarily of a long and detailed itinerary that lists the times,
places, events and, of course, the translation projects completed
during Paramartha’s stay in China. This itinerary is preceded by a
brief account of the circumstances that brought Paramartha to China,
which is focused, among a few technical details, primarily on the
determination of Paramartha as a missionary. In the Qixinlun tradition,
such an account of circumstances is turned into an implicit praise of
the translator’s character and expertise, and the itinerary, chronological
and thus somewhat unfocused, is reorganized and simplified, with
its attention directed to the role of Paramartha as the translator of

Qixinlun alone, rather than that of many texts.

The account of the circumstances, in addition to the technical
details leading to the mission, dwells rather emphatically on the
determination of Paramartha as a missionary translator. He is depicted

as an undaunted missionary in his earlier career

Undeterred by all adversity, he had undertaken long and
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arduous journeys, and, in his travels to these (foreign)
lands, he would present himself (to the local people with his
preaching of the Buddha’s words) whenever circumstances

became appropriate.

SR - IR AR BRI . T

and is apparently seen as both ready and well prepared for the China

mission:

With (such a thought) long entertained in mind, he readily
accepted the mission.
R BREG - 7

While this praise of determination is not only obvious, but also
expected of, in a biography eulogizing him as a missionary translator,
it becomes somewhat confusing when Daoxuan mentions Paramartha’s
hesitation in complying with the royal call to go to China — so hesitant

that it takes some pressure for him to accept the mission

Pressed (qu i )"° by the court (of Funan £:F5 ),” Paramartha
respectfully answered the call of the (Chinese) emperor (i.c.,

to go on the China mission), bringing along both sifras and

™ T50n2060p429¢11.

® T50n2060p429c17.

" T50n2060p429¢16; Paul translates “qu” Jii as “yield” — i.e., the court of Funan
yielded to the demand of the Liang China (Paul, 23) — but neither this quote from
the Daoxuan biography, nor the Lidai sanbaoji FEXZ=EF#C (T49n2034p106a8),
explicitly and clearly supports such reading, and the subsequent exegetical
reading, discussed shortly below, further suggests that this “qu” should be the
“pressure” on Paramartha by the court of Funan.

" i.e., modern day Cambodia.
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sastras.

1B R EE - RS - NET S -

Such an emphasis on Paramartha’s hesitation to accept the China
mission apparently does not fit very well in a biography that portrays
him as a determined and one of the most eminent Buddhist translators
in Chinese history, but what exactly is intended, or how it may be
misunderstood, is not clear — while the word “pressing” (qu Ji& )
is conspicuous, the author has not offered any explanation for the

inconsistency it creates in this context!

Whatever is intended in the Daoxuan account, however, this
emphasis on the “pressure” seems to have caught the attention of
the Qixinlun scholars, and these scholars have made an obvious
attempt at its clarification (to their liking, of course). Thus we find the
Paramartha translation elaborating the simple act of “pressing” (qu Ji£ )

into a much more complex process of a forced compliance:

Then the king of that country ordered, in response to
(the request of the Chinese envoy), that (Paramartha) be
dispatched on (the China mission). Having repeatedly, but in
vain, begged to be excused, the Dhama Master (eventually)
boarded the ship, attended by Gautama and many others,
and carrying a rosewood statue of the Buddha, came to pay
tribute to the imperial court (of the Liang China).”®

R B T RERIRESE - iRAT e~ st - B2 R
DR - FHRER G B -

" T32n1666p575220-a22.
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The emphasis on such resistance to the call from the court, despite the
eventual compliance, is perhaps meaningful, for such open display
of disinterestedness in the will of the powerful is what characterizes
the ideal of virtuous person in Chinese culture (hence a praise
of Paramartha’s character), and such disinterestedness, together
with the apparent royal insistence, further constitutes an implicit
recognition of Paramartha’s worth as the irreplaceable candidate for
this important mission (hence a praise of Paramartha’s competence).
In other words, morality and competence exist, as already witnessed
previously, in a causal relationship in the Chinese perceptions, from
the influence of which the Qixinlun commentators, being Chinese
themselves, seem simply unable to escape — hence the meaningful,
though not straightforward, reformulation of “pressing”! In fact,
this manipulation of “pressing” into “having repeatedly, but in vain,
begged to be excused”, if indeed thus intended, is perhaps a more
explicit presentation of something already implied in Daoxuan’s
repeated emphasis on Paramartha’s popularity among his Chinese

colleagues and followers. Below are a few such examples:

...(he) decided to sail to Lankasukha (i.e., Malaysia). Monks
and Laity earnestly begged him to promise to stay.”

AR - AR - T -

Again, packed to a big ship, (Paramartha) was preparing to
return to his (native) country in the West, but his students and

followers thronged after (him) in great multitude, unwilling

" T50n2060p430a53, trans. Paul, 31.
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to leave, (while beseeching him to stay).*

ISR AHAGR YR - S2AEEE - M -

On hearing what had happened, (Chih-k’ai) hurried to him
(Paramartha). Monks and laity ran after one another into the
countryside (toward the mountains). The governor (Ouyang
Ho) also dispatched envoys and guardsmen to restrain him.
He (the governor) personally prostrated himself (in front of
Paramartha). Only after being detained for three days did

(Paramartha) finally cancel his original plan.81

BB - SEAFREL - MR RISSGEREA - R
& - BFFEEE - B =H > GHFAE -

In other words, Daxuan’s depiction of such enthusiastic admiration for
the master prepares for the emphatic re-reading by commentators of
the “pressing” into the “having repeatedly, but in vain, begged to be
excused”! He is apparently well loved by his Chinese followers and

hosts, both as a respectable person, and as an erudite translator.

This re-reading — from a focus on determination of the translator
to suggestions on his character and expertise — apparently does not
exclude the theme of determination on the part of Paramartha. Fazang,
for example, reverses Daoxuan’s lament over the adversity that

Paramartha encounters:

%0 T50n2060p430al3.

81 The “original plan” is to put an end to his earthly life as a way to facilitate his
rebirth (he would believe) in the Pure Land (T50n2060p430b1-b3) — trans.
by Paul, 34 ; the last sentence “fang yu ben qing” J7#F4<% was mistakenly
translated as “return to his normal state”.
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He conducted translation wherever he went, amidst a hurried

and unsettled life.

SRR » HGRBERE -

and turns it into a praise of the translator’s religious enthusiasm in the

effort to accomplish a sacred task:

As much as in an unsettled (life, Paramartha) had never

interrupted his work in translation.”

HEENNE - GRS
The purpose is apparently just to highlight such a quality.

Paramartha’s itinerary in China recorded by Daoxuan follows
closely a very unsettled life in an age of political turmoil, with its main
character forced to move from time to time, and from place to place.
Such a record is detailed, chronological and in that sense without an
obvious focus — as easily seen below in a list of clearly identified times

and places of Paramartha’s China itinerary:

546, 1% year, Era of Datong “A[&] , Nanhai 57§ (Canton)
548, 2" year, Era of Taiqing A% , Nanjing, the capital

550, 4™ year, Era of Taiqing, Fuchun & %

552, 3" year, Era of Tianbao &{f , back to Nanjing

552, 1 year, Era of Chengsheng # 2 , Zhengguan Temple
1FE#75F in Nanjing

554, 3" year, Era of Chengsheng, Shixing 8

2 T50n2060p430al-a2.
8 T44n1846p246a29.
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558, 2™ year, Era of Yongting, Yuzhang 7%
563, 4" year, Era of Tianjia X35 , Zhizhi Temple 5 5F in

Guangzhou

Such a long and unfocused itinerary gives a Paramartha as a translator
of many texts, rather than one text — his wandering at different
times and at different places itself already implies a diversity of his
translations, which is fully illustrated in the titles that accompany the

. . 84
time and places given above.

In an obvious effort to redirect the focus from a translator of
many texts to the translator of primarily the one text called Qixinlun,
Fazang’s account of Paramartha’s travels reorganizes Daoxuan’s
chronological account into two major sections, with a substantial
first part completely devoted to the translation of Qixinlun, and a
supplemental second part wrapping up the remaining information as
the general background of Paramartha’s career as a translator. The first

part goes as follows:

In the second year of the Taiqing during the reign of Emperor
Wu of the Liang (China) — i.e., the year of Wu-chen (or the
fifth of the sexagenary cycle) — Paramartha had an audience
with the emperor at the Hall of Baoyun, who decreed the
translation of (Buddhist) scriptures. Starting thus from the

second year of the Taiqing and concluding in the third year

% For greater details of this itinerary, especially about Paramartha’s various
translations in the course of this travel, see the Daoxuan biography, or the
Paramartha chronology presented by Diana Paul in her “Appendix A: Chronology
of Paramartha’s Life”, 171-74.
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of the Chengsheng — i.e., the year of Jia-xu (or, the eleventh
of the sexagenary cycle), in the Temples of Zhengguan and
others, (Paramartha) translated a total of 11 works in 20
fascicles, including the Suvarna-prabhasa-sitra, Maitreya-
vyakarana-sitra, the Awakening of Faith in Mahayana, etc.
This treatise was translated on the 10" day of the 9™ month
in that year, at the Jianxing Temple in Hengzhou, together
with such elite of the capital as Huixian, Zhikai, Tanzhen,
Huimin, etc., as well as Lord Xiao, Bo (being his personal
name), the Grand Guardian and the Generalissimo (authorized
to bear ceremonially the imperial) Golden-Battleaxe. (During
the translation), the sramana Zhikai served as the scribe, and
Upas$iinya translated the words (in Sanskrit into Chinese).
They also translated a thematic analysis of the treatise in 20
fascicles.”
DIREFRE FRARR - RN EER - 7 iEE
BUEIRE 4 BB =5 AW RIEBFE 3
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Here, Fazang carefully builds a list of events that are or can be

associated with the translation of Qixinlun, including Paramartha’s

% T44n1846p246a20-a28; English translation in consultation with Dirck
Vorenkamp, An English Translation of Fa-tsang’s Commentary on the Awakening
of Faith (Lewiston: The Edwin Mellen Press, 2004), p. 58.
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arrival in China as a translator, his audience with Emperor Wu,
which marks the imperial sponsorship of his translation projects,
his subsequent translation of Buddhist scriptures, of which Qixinlun
is one, and from which Qixinlun is singled out for a more detailed
introduction of the time and place of the translation, of his translation
team, and of the supplementary project to the translation of Qixinlun.

The second part goes as follows:

When Hou Jing started his rebellion, (he) fled (successively)
to Yuzhang, Shixing and Nankang, but, as much as in an
unsettled (life, Paramartha) had never interrupted his work
in translation! (After much tribulation in China), Paramartha
set sail for the west (India), but the karmic wind revealed
his fate, for driven by the wind, (his ship) floated back to
Guangzhou. Ouyang Wei, the Duke of Mu and the Regional
Governor of Guangzhou, invited him to stay at the Zhizhi
Temple and translate sutras and sastras. Beginning from the
first year of the Yongding Era of the Chen, i.e., the year of
Bing-zi (the thirteenth of the sexagenary cycle, i.e., 557), and
concluding in the first year of the Taijian Era, i.e., the year
of Ji-chou (the twenty-sixth of the sexagenary cycle, i.e.,
569),* he further translated the Fo-a-pi-tan-jing, its sastra,
Abhidharma-kosa, and Mahayana-samgraha. In all, during
both the Chen and the Liang dynasties, (he) translated, at
imperial requests, forty four sutras and sastras in (a total of)

141 rolls.

5 T44n1846p246a28-b5.
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Following the careful account above, Fazang quickly goes over the
highlights of Paramartha’s translation career in China, which was
summarized on the basis of Daoxuan and was thus presented in
an organized and also brief manner. This second section presents
Paramartha as a prolific and, in that sense, an apparently seasoned
translator, a fact that would qualify him for the translation of Qixinlun.
In the meantime, this fact is pushed back (through the brevity of its
presentation) to background so that the translation of the one text

Qixinlun can stand out as the main theme of this account.

4. The Qixinlun Project: Time, Place and the Translation

Team

While the Daoxuan biography does not have anything to say
about the translation of Qixinlun — it does not see Qixinlun as a
Paramartha translation — it does provide a basis for the presentation
of the Qixinlun project: It allows room for the identification of the
time and place of the project, and supplies the necessary material for

Qixinlun scholars to create a team of assistants for Paramartha.

In his discussion of Paramartha’s translation activities, Daoxuan

mentions a number of well-known titles along with the places and
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times of their translation. According to him, Paramartha translated,

a.between 548-552, the Treatise on the Seventeen
Bodhisattva Stages - #1z% in Fuchun &% ;

b.in 552, the Suvarna-prabhasa-sitra < ¢BFE at the
Zhengguan Temple [E#{=F in Nanjing % ;

c. between 560-561, the Mahayana-samgraha %K FEqm in
Nanyue B84 ;

d. starting from 562, the Arthavighusta Siitra & 71578 and

the Treatise on Consciousness-only MEzk i .
Daoxuan further details Paramartha’s activities between 554 and 558:

In the second month of the third year during the period of
Chengsheng (i.e., 554), Paramartha returned to Yuzhang, and
again moved to Xinwu and Shixing. After that, following
the Grand Guardian Xiao, he crossed the mountain ranges
(to the south) and reached Nankang — (in the course of this
travel), he conducted translation wherever he went, amidst a
hurried and unsettled life. In the seventh month of the second
year during (the Era of) Yongding of the Chen (i.e., 558),
(Paramartha again) returned to Yuzhang."’

SHEZH BERBE  AEHRAE RIS AR 0
BT R - WEEGEE - MHREET - #EREUKE ZFE
H o #iRgE -

It is against such a background that the preface to the Paramartha

7 T50n2060p429¢29-p430a3.
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version locates the translation of Qixinlun, temporally, somewhere
between 554-555" and, geographically, at the Jianxing Temple ZE B
in Shixing County Z5BHE[ , Hengzhou Prefecture /| . The temporal
location is made possible because no titles are reported for the period
between 554 and 558 — we only know that “he conducted translation
wherever he went”, but not what he translated during this period —
thus allowing one of those unnamed translations to be Qixinlun. This
temporal location further allows the geographical location at the
Shixing County — Paramartha traveled to Shixing after “the second
month of the third year” (554), a time just identified for the translation

of Qixinlun.

As a general practice in his biographical writings for translators,
Daoxuan almost always mentions a team of assistants to the chief
translator. Thus, in his Paramartha biography, we find the translator
working with over twenty monks, including a “Zen Master Yuan” JfH
TEfM , in the translation of the Suvarna-prabhasa Sitra,” and with
a group of monks headed by a Huikai Z£{5% in the translation of the
Arthavighusta Sitra and the Treatise on the Consciousness-only.”
Sometimes these assistants are labeled, somehow formulaically, as
the “ying-xiu” %35 (i.e., “elites”) in the Buddhological circle of the

time and the place, apparently to exalt the status of Paramartha as

a translator by exalting a staff under his supervision — thus, in the

% According to the preface, the Qixinlun project started in the third year of the

Chengsheng Era (i.e., 554), and took two years to complete (T32n1666p575a26
& p575b2).

¥ T50n2060p429¢28-c29.

% T50n2060p430a19-a20.
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translation of the Treatise on the Seventeen Stages, Paramartha is said
to have recruited a staff of more twenty “ying-xiu” scholar-monks led

by Baogiong Ef¥

Apparently modeled after such a practice, the preface to the
Paramartha version of Qixinlun also presents a team of translators, and
also labels them as the “elites” (“ying-xian”, a modified formulation of

the same concept) of the time and the place:

(The translation was assisted by) such ‘ying-xian’ of the

capital city as Huixian, Zhishao, Zhikai, Tanzhen and

)
Huimin.
S EREREE | G | Rl | EREE | EEEL
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Such a list, with both the names and the label, remains standard in the
Qixinlun tradition, with only some omission or abbreviation, thus in

Fazang we find:

..together with such ‘ying-xian’ of the capital city as
Huixian, Zhikai, Tanzhen Huimin, etc.”

SR T TR S L ER

PN

and the Zixuan version says:

..together with such ‘ying-xian’ of the capital city as
Huixian, Zhikai, etc.”

I EREEH - BEE -

\\\\\\

o1 T50n2060p0429¢24.
%2 T32n1666p575a24.
% T44n1846p246a25.
% T44n1848p314cl7.
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This list, however, only names the members of the translation team,
but does not have information about the specific roles of these
members. The task, neglected in Daoxuan, is accomplished in the
preface to the Paramartha translation, which makes two specific

1dentifications:

(The project was completed), with Upasiinya of India as the

(oral) translator and Zhikai as the scribe.”

W ARB AT ENE BB -

Such identification borrows its materials from the Daoxuan
biography. There, neither Upasinya nor Zhikai is assigned such a
task, but the former appears in the biography as a contemporary
translator of Paramartha, and the latter, attributed the preface to the
Paramartha version of Qixinlun, appears in the Daoxuan biography
as an important and a very close disciple of the translator. In other
words, these two names are seen as somehow associated with either
Paramartha, the supposed translator, or simply with the translation
itself — it is thus not impossible for someone, in the effort to identify
the Paramartha of Daoxuan as the translator of Qixinlun, to take a
step further and make such specific assignments to these two persons.
Such identification apparently made it to the Qixinlun tradition as
a common understanding, a thing amply illustrated in its repeated

- 96
appearance in the works of such commentators as Fazang,” Tongrun

% T32n1666p575b01-b02
% T44n1846p246a27.
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S .Y Zhengyuan TF5& *® and Yuanying [E]B% . The preface to the
Siksananda translation simply identifies Zhikai as a chief collaborator

of the translation:

Also participating in the translation is Zhikai, the monk from

Yangzhou.'”

HE DIV TIERTRE -

This identification, though not specific as to how Zhikai participated,
quite obviously echoes the claim that he served as the scribe during

the translation.

C. Interpretation — The “Shu-ji" Lineage and the

“Three Great Commentaries’

The perception of the Qixinlun transmission in terms of
exegetical interpretation is formulated primarily as two influential
theories. The first delineates a “Shu-ji” Fizc lineage, i.e., an
exegetical tradition of Qixinlun that centers on the core texts of the

“shu” & commentary by Fazang'®' and the “ji” ZC commentary by

7 in his Dasheng qixinlun xushu KIGESZHAEE , X45n764p403a7-a8.

% in his Dasheng qixinlun jieyao KIGHESHHEE , X45n763p367¢13.

% in his Dasheng gixinlun jiangyi NIEHE(E Mm% .

1% T32n1667p583¢10.

%" The Fazang commentary is known today as an “yiji” 5aC (i.e., Dasheng Qixinlun
yiji REHL(EFmFREC ), although his contemporary Yan Chaoyin EEH[E (?-713;
T50n2054p280b25-b26), his Silla Korean biographer Ch'oe Ch'iwon £ Hi&
(857-2; T50n2054p283al4), and the Goryeo Korean scholar monk Ui’chon K
(1055-1101; T55n2184p1175a12) label it a “shu” §i . There is so far no scholarly
discussion defining and distinguishing between the two, i.e., if they are different
genres at all, or if they are different technical terms in Buddhist exegesis coined
in different contexts. Mochizuki Shinkd (p. 228) and Ono Gemmyd /NEF L1
(Bussho kaisetsu daijiten Zf#7KELEL | no. 7, p.286) both see the two terms
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Zixuan (965-1038),'” while the second identifies the commentaries
by Huiyuan, Wonhyo and Fazang as the “Three Great Commentaries”
(sandashu =K ) of the treatise.'” As a corollary of the first theory,
the Shu-ji lineage seems to have become, at a certain point, somehow
interchangeable with a Huayan %2 lineage — a sinified Buddhist
tradition arising from the study of the Huayan jing FEF#E , or the
Avatamsaka Sitra — reflecting an obvious tendency to identify the
doctrinal essence of Qixinlun with that of the Huayan jing. Both
theories, however, whether or not they make good sense, seem to have
been inspired, ultimately, by the same fact that the Fazang commentary
is generally treated as the definitive work in the understanding and

interpretation of Qixinlun.
1. The “Shu-ji” Lineage

While the Chinese Buddhist exegetes started to study and teach
the Qixinlun almost as soon as the treatise appeared in the 6™ century,
the attention to such exegesis began at a much later time. The first
extant record of such attention is the Zixuan (965-1038) account of the
Zongmi 5% (780-841) redaction of Qixinlun’s definitive commentary

by Fazang:

as interchangeable. Yusugi Ryoei, however, seems to think that “yiji” is Fazang’s
original work, whereas “shu” (or “zhu-shu”) refers to its revision by Zongmi (see
below section 1: the “Shu-ji” Lineage) — and that this revision was so widely
circulated that it, at a certain point, became treated as the Fazang commentary
itself, hence the “shu” in “shu-ji”.

192§ e., Qixinlun bixue ji FEASEHFTEHIEL | T44n1848.

19 e., respectively, Dasheng gixin lun yishu KIGEAS ML , Qixin lun shu (L[S
Zmbt , and Dasheng gixin lun yiji KIFE(GFHTRC .
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(Zongmi) realized that, the treatise and its (Fazang)
commentary being circulated separately, (Qixinlun) scholars
could not view (the two texts) simultaneously. Since (they)
are in mutual absence, it is difficult to make progress in the
study (of the treatise). (Having seen this situation, Zongmi)
added the text of the commentary to the treatise. Thus, the
(lines of the) treatise are followed by (explanations from) the
commentary and preceded by (the remarks about) its outline,
and, as a result, the meaning of the treatise is elucidated and
its organization is delineated. What a gift to scholars in their
study of the text!'"*

FeDGEmER —ARITT - EHEZ NEEE - A AR - D)
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Zixuan mentions another work in the same account, by the scholar
monk Chuan’ao {#5 (fl. 9" century) of the Shibi Temple 77E£3F '

as continuing the Qixinlun exegesis by Fazang and Zongmi:

The writing of this (i.e., Zixuan’s) commentary is based on
(the one by) Shibi (i.e., Chuan’ao). Overly compassionate
(about the inability of the sentient beings to understand
the Buddhist truth), Shibi makes excessive use of words
(for the elucidation of such truth) — whenever explaining a

point, he always first raises a question, then answers it using

1% T44n1848p298a24-a27.

19 For a discussion of Chuan’ao regarding his life and work, see Shi Zhixue FE%}
E2  “Shibi Chuan’ao: Gaoseng zhuan buxu zhiyi” f7EE{EHE : S fEHRLZ— in
Zhengguan zazhi 1IEEFHESE 39 (2006): 85-143.
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(the Fazang) commentary, and finally discusses it more

. . . 106
extensively (in his own words).

BESCZNEARTABE - MEEREE: - SREA] : L —F > &
Jofilsg - REBHE - RIERE -

What is alleged as the “excessive use of words” refers to the way in
which Chuan’ao takes the work of Fazang and Zongmi farther afield,
a way expressed in the form of question, old answer (by Fazang), and
new answer (his own “more extensive” discussion). Motivated by
“over compassion” for those who could not understand the Buddhist
teaching easily, such exposition is methodic and elaborate, but, in the
same time, its “excessive use of words” could also pose a problem
which this method is designed to solve. Thus, Zixuan proposes to

reduce such “excesses” in his own commentary:

Now, taking up this text (by Chuan’ao, I) write down and
save those (expositions) that are essential and appropriate,
and cut and (thus) leave out those that are redundant and
impertinent. With such saving and removing, (the revision
by this new commentary is designed to) produce the right
amount (of exposition), so that later scholars no longer waste
their energy unnecessarily, and the light of their wisdom shall
thus shine through the darkness (of delusion).
SESONEEEHEMFL  HEEEHILLERZ - 5
2 HUEAG R RN IR o

1% T441n1848p297a4-a5.
197 T44n1848p297a7-a8.
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While it doesn’t seem to be Zixuan’s conscious intention to
delineate an exegetical lineage for Qixinlun, these remarks do allow
people to see a sustained tradition of exegesis, started by Fazang
and continuously revised by Zongmi, Chuan’ao and, of course,
Zixuan himself. The perception of such continuity seems to be well
corroborated in the well-known Buddhist catalogue by the Korean
monk Uicheon (1055-1101), who thus annotates his recording of some

. 108
of these commentaries:

a ‘shu’ (commentary) in 3 fascicles, expounded by Fazang ...;
a ‘shu’ (commentary) in 4 fascicles (or in 3 or 2 fascicles,
with the Fazang commentary inserted between the lines of
the text by Zongmi);

a ‘ji’ (commentary) that accompanies the ‘shu’, expounded
by Chuan’ao

= e 5 BE (=46 0 BT - SRR
BRERERSCZ T ) 3 BEBiEL A o e - '

The connection between these commentaries is clearly inferable, with
Fazang revised by Zongmi, who is in turn further revised by Chuan’ao

— hence the continuity of a tradition.

The formulation of such an exegetical lineage is based,
apparently, on the perception that the Fazang commentary is the
definitive commentary of Qixinlun, for those other commentaries in

this lineage are, in one way or another, revisions of a root commentary

1% Sinp 'yon chejong kyojang ch’ongnok Fiimst = #48% , by Ui'chon #X
(1055-1101), T55n2184.
19 T75512184p1175a12-al5.
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by Fazang — Zongmi takes the Qixinlun text apart and fits the Fazang
exposition to the right places in the text, Chuan’ao elaborates the

ongmi revision, and Zixuan streamlines the Chuan’ao elaboration!
Z dzZ t 1 the Chuan’ao elaboration!

Such a tradition is simplified, eventually, to include only the
definitive commentary by Fazang, i.e., “Shu”, and its last commentary
by Zixuan,'" i.e., “Ji” — hence the label of “Shu-ji”” lineage. The Shu
of Fazang is an obvious choice, and the excellence of the “Ji” is often
highlighted to fit it to the company of the Shu. Xufa, for example,
concludes his discussion about the development of this exegetical

tradition with an explicit praise of the “last-ness” of the Ji commentary

Master Changshui (i.e., Zixuan), again drawing upon the
stitras and the $§astras, applied reduction and addition a
second time in order that (the new commentary, in terms of
the complexity of its exposition) attains the golden mean,

. . . . . . . . 111
without being amiss in either excesses or simplicity.

RIKKHD - E5&qm - Fi0EG - NP a5
LR

By both “reduction” from and “addition” to the existing exegesis,
the “Ji”” reaches the state of the “golden mean”, no longer “amiss in
either excesses or simplicity” — in other words, it is the only text that

is qualified to be placed on a par with the Shu of Fazang and, together

19 “Jast” in the sense that the lineage of Fazang, Zongmi, Chuan’ao and Zixuan
seems to be generally considered as a closed or completed exegetical tradition,
even though below in Xufa’s account, we will see an obvious (though not
necessarily successful) attempt to reopen this tradition

"“in his Qixinlun shuji huiyue: yuanqi ELERBRTEH : B,
X45n767p518a18-al9.
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with it, makes the official label of this exegetical tradition.

The “Shu-ji” lineage seems to have since remained the authorities
in the understanding of Qixinlun. The Ming commentator Deqing
reveals his indebtedness to these two works, even though he is

somewhat critical of Fazang’s structural analysis:

The primary commentary by Fazang is meticulous and
thorough, but its textual organization is somewhat obscuring
(due to its complexity), for that reason (this commentary)
aims at simplicity and avoids intricate discussions while,
sometimes, resorting to the interpretation in the ji’ (i.e., the

. 112
Zixuan commentary).

BEAGUERE - (ERIED0E - SRS GEns - Mg -

and Zhenjie finds it important to summarize the essentials of these two

works as his way of commenting on Qixinlun:

To name (this commentary) a ‘zuan-zhu’ means that it ‘zuan’
(gathers and combines) the fundamental teachings of the ‘shu’

and ¢ji’ in order to ‘zhu’ (explain) this treatise.'”

R o ARG ER DRIR

This status of authority is further reinforced when the scholarly and
intellectual preparation of the two commentators is emphatically

highlighted:

It was only after they had exhausted all the scriptures in the

112 X45n765p444b6.
'3 X45n762p336¢12-¢20.
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Great Treasure collection, immersing therein for several
years, that Master Fazang of Taiyuan and Master Zixuan of

Changshui were able to complete the ‘shu’ and the <ji’.""

B JFURAT - ROKFEAT - SRR - TEH L, - daRk
Hiac °

Such emphasis on their extensive learning and indefatigable efforts
is an indirect way of praising the quality of these two works and, in
doing that, to justify the treatment of these two works as the two major

landmarks in the exegetical tradition of Qixinlun.

The theorization of the Shu-ji lineage culminates in a Qing
commentary by Xufa #81% (1641-1728), entitled Qixinlun shuji huiyue
G emPisC & B (The Collated Commentaries of Qixinlun: the Shu
and the Ji)'" — the title itself indicates this emphasis on the Shu and
Ji commentaries as the representatives of this exegetical tradition of
Qixinlun. The commentary gives a long and impressive list of names
supposedly responsible for the successful transmission of the Qixinlun

teaching:

The Tathagata preached on the Buddha-nature in his
scriptures ...; based thereupon, the Bodhisattva (i.e.,
Asvaghosa) composed the treatise ...; Master Xianshou (i.e.,
Fazang) ... in his turn reflected (i.e., wrote a commentary)
upon the treatise ...; Master Guishan (i.e., Zongmi) gathered

(from the commentary) its essentials for those of mediocre

% X45n763p367cl.
5 X45n768.
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and inferior spiritual capacity and added them to the treatise;
Master Shibi (i.e., Chuan’ao), in view of this simplified
and thus obscure exegesis, collected (information) from
(various) sources to give a more in-depth exposition of the
commentary; Master Changshui celebrated the treatise and
the commentary, but reflected carefully on the interpretation
(i.e., the commentary) — he simplified where it is too
intricate ... and elaborated upon where it is too brief ... thus
naming (his commentary) the ‘bi-xue’ (‘elaborating’ and
‘abbreviating’) ...; however, since the Shu and the Ji have
not yet been integrated, being circulated separately, Mr. Dai
took pity on those who were late and thus having difficulty
in making progress, and requested (me) to reorganize and
combine (the two texts); the Deluded One (Xufa referring
to himself) sympathizes the hard work of those worthies
before him, and, venturing to trace the train of their profound
thoughts, (combines the shu and the ji)...""°

AARAEMEERAS -+ H RS 5 - OB E KA R
i BIORHER - R N ZIR - EIEEE - HE N
AEERAT - RIfR G - PRI - FEREET 0 RAKK
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As the focus of the Xufa commentary, the Shu and the Ji are thus

16 X45n768p546a5-c7.
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perceived to represent an uninterrupted transmission of the Buddhist
truth as summarized succinctly in Qixinlun, a transmission that starts
with the Buddha himself, continues through its author (Asvaghosa)
and its most well-known commentators (i.e., Fazang, Zongmi,
Chuan’ao and Zixuan), and remains open for new interpretations, such

as those by Dai Fuzhai and Xufa himself.

This truth, transmitted through Qixinlun, is apparently perceived
to be the same truth transmitted through the Huayan jin, even though
it may be formulated in different ways, i.e., the simultaneous identity
between the absolute and the phenomena (i.e., “yixin ermen” —i[» .
) in Qixinlun on the one hand, and the infinite interpenetration (i.e.,
“wujin yuanrong” fEFEEIF ) in Huayan jing on the other hand. Thus,
at a certain point in the Qixinlun tradition, brief accounts of a Huayan
lineage were beginning to be inserted into Qixinlun commentaries,
identifying, perhaps unconsciously, the doctrinal essence of these two

traditions.

Deqing, for example, introduces his Qixin/lun commentary
with a summary of the central thesis of the Huayan doctrine''” as
the teaching of its seven patriarchs, thus implying the presence of a
Huayan lineage.""™ The point thus implied is in fact explicit — What is
transmitted by these 7 patriarchs is exactly what is taught here in the

Qixinlun, and this point becomes even more explicit when Asvaghosa,

117

5 hEr et

i.e., “Huayanzong fajieyuanqi gangyao” [ 57k S 22 (“The Huayan
Doctrine of the Dependent Arising from Dharmadhatu: an Outline”) in his
commentary entitled Dasheng gixinlun zhijie K3EHL(E 3 Efi# (X45n766).

"8 j.e., Aévaghosa FEIE , Nagarjuna FEf , Fashun 30[H , Zhiyan %% , Fazang 1%
j& , Chengguan Y& ¥ , Zongmi 5% .



160 =ZAFBERRE - 5 TTI

the reputed author of Qixinlun, appears as the first of these 7 patriarchs
and thus the founder of the Huayan tradition.""” The author of the
Qixinlun begins, in that capacity, the Huayan tradition, thus the lineage

of one tradition is just another name of the other tradition!

Xufa also introduces his Qixinlun commentary with emphatic
reference to the Huayan tradition. While he mentions only five Huayan
patriarchs, he gives their biographies, rather than just summarizes the
Huayan teaching to imply the presence of a lineage of patriarchs, and
the point intended in highlighting the patriarchs is, if not more, at least

equally explicit:

(The next chapter is about) the five patriarchs: Since (the
teachings of these five patriarchs represent) the doctrinal
essence of the school, (it is thus necessary to), at this early
stage, to provide a collective summary (of their deeds and
120

thoughts) — hence this Chapter 3.
il > —ZFas o SoaniElg - EER= -

That is, the central teaching of the Huayan patriarchs is exactly what
is taught in the Qixinlun. As if to further consolidate this connection
between the two traditions, Xufa supplements the biographies of the
five Huayan patriarchs with biographies of Asvaghosa and Zixuan,
respectively the reputed author and one of the major commentators of

Qixinlun:

"9 je., “The seven patriarchs of the Huayan School — Aévaghosa as the first
patriarch” HEF-EiH - DUBISRATIH « (X45n766p484c5).
120 X45n767p516c8-c9.
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The 2 biographies of the author and the commentator,
(respectively), are subsequently presented as a supplement as

Chapter 4.
A EACE 8k o REEfHE - EHENY

Such supplement clearly indicates the fact that Xufa sees the teachers
of Qixinlun are working in exactly the same field as the teachers of the

Huayan jing.
2. The “Three Great Commentaries”

The second theory, that of the “Three Great Commentaries”,
did not occur to the Qixinlun scholars until a very late time, the Shu-
ji lineage dominating the exegetical discourse of the treatise for the
bulk of its history. The earliest and, perhaps, also the only reference to
such a theory is from the late 17th-century, made in a short preface to
a newly published Wonhyo commentary by Kakugen &R , a scholar-
monk of the Genroku JT:iisk Japan (1688-1703):

There have been three commentaries since ancient times in
the exposition of the Awakening of Faith in Mahayana, (i.e.,
Qixinlun), (authored) respectively by Fazang, Huiyuan, and
Wonhyo, whom the tradition calls the ‘three masters of the
primary treatise’ (i.e., Qixinlun)."”

BRI B - Ixh JUA =0 - Bl - BIEHE
FlochE - HEEZ AR =H -

121 X45n767p516¢9.
122 T441n1844p202a5-26.
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Other than “since ancient times”, a formulaic expression of antiquity,
which may suggest remotely some sense of authority, this short
preface has not given any explanation why these three texts constitute
the three “great”, i.e., authoritative, commentaries of the “primary
treatise”. In part, it perhaps does not need explanation. The inclusion
of the Fazang commentary is self-evident, given the general perception
of its definitive status, as already amply demonstrated in the Shu-
Jji theory, and the inclusion of the Wonhyo commentary seems quite
natural, too, itself being the matrix of the Fazang commentary, and
its inclusion made in its own introduction. Also in part, perhaps,
there is simply no explanation, for the inclusion of the Huiyuan
commentary, crude and seldom referred to in the Qixinlun tradition,
is very difficult to justify.'” What is dependably explanatory to
Kakugen about this “greatness” is, thus, only the definitive status of
the Fazang commentary, and this dependability not only can lend
itself to the Wonhyo commentary, its matrix text, but also somehow
allows Kakugen to enclose Huiyuan into this sphere of “greatness”. As
represented in the Kakugen preface, Fazang leads the team of the three
“great” commentators even though he is the latest among the three — a
gesture quite suggestive of how, to Kakugen at least, the inclusion of

Fazang determines and thus legitimates the inclusion of the other two.

After Kakugen, there was no further reference to the “Three
Great Commentaries” until the advent of the modern Buddhology,

when such a theory became, abruptly, almost a universal truth to

' See a brief discussion of the quality of the Huiyuan commentary by Mochizuki
Shink®d, in his Daijé kishin ron no kenkyi, pp. 213-23.
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Buddhist scholars, taken for granted whenever it comes to the topic
about the exegetical tradition of the treatise. This label appears in the

best Buddhological scholarship. Mochizuki Shinkd, for example, says:

Of these (commentaries), the three works by Huiyuan, Wonhyo
and Fazang are labeled as the ‘Three Great Commentaries’
since the ancient times and are, thus, relied on (for study) by

(Qixinlun) scholars.'**

and Ono Genmyd (1883-1939) makes the completely same statement

in the entry on the Fazang commentary in his famous dictionary:

This text, and the commentaries by Huiyuan and Wonhyo, are

called collectively the ‘Three Commentaries™ of Qixinlun.'”

Such perception easily pervades even the remotest corner in the
conceptual world of Qixinlun, thus the Wikipedia, the online
encyclopedia, most loved by general readers but unanimously despised
by the academics, shares exactly the same view about the role of these

three commentaries (in its Chinese version of the Qixinlun entry):

There are numerous commentaries to this treatise in history,
among which the Qixinlun yishu by Huiyuan of the Sui
(China), the Qixinlun shu by Wonhyo of the Silla (Korea)
and the Qixinlun yiji by Fazang of the Tang (China) are the
most important — the three collectively called the ‘Three

Commentaries of Qixinlun’!

2% Mochizuki, p. 201.
125 Ono, Bussho kaisetsu daijiten, no. 7, p.286.
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The Wikipedia in English seems to try to steer away from the
stereotype of the “Three Great Commentaries” when it adds Zongmi

to the exegetical tradition of Qixinlun:

Although often omitted from lists of canonical Buddhist
texts, the Awakening of Faith strongly influenced subsequent
Mahayana doctrine. Commentaries include those by Jingying
Huiyuan $5/255% , Wonhyo JTHE , Fazang £ and Zongmi

574 | as well as others no longer extant.

but, as easily seen here, such an attempt is quite feeble, and the hold of

the “Three Great Commentaries” in the author’s mind is firm!

In the sense that none of these remarks has offered any
explanation for such a perception, it would not be completely unfair
to say that this unanimous modern acceptance of the theory is only an
unqualified repetition of the Kakugen proposition. Even its language,
such as the previously mentioned expression of “from ancient

times”, 126

is conveniently and quite frequently lifted to many of these
modern reproductions, though such a plagiarism is apparently not
without a purpose: The borrowing of “from the ancient times” seems
to be used, consciously or unconsciously, as the only reassurance of

the validity of the theory, as is the case in the Kakugen preface itself

126 See, for examples, Mochizuki, p. 201 and Kashiwagi, p. 30.
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— they readily embrace the idea, but, without even the minimum
evidence, they were forced to resign that task to their colleagues “from

the ancient times”.
D. Notes on the Siksﬁnanda Translation

While the transmission discourse of Qixinlun is primarily that of
the Paramartha translation, the Siksananda version has attracted its due
attention, as modest as it may be. Such attention apparently could not
be directed to its writing, for the Siksananda version is supposedly just
another translation of the same work. The few notes it has received
are primarily about its translation and interpretation, and, due to its
substantially much lower level of attention, these notes are few and
without the kind of diversity that characterizes transmission discourse

based on the Paramartha translation.

The Siksananda version has a simple but standard theory on the
translation of Qixinlun. It was first presented in the preface to this
translation, where it touches upon almost everything one would expect
in the discussion of a translation, including the occasion, the translator
(and his major assistants), the time, the place and the circumstances of

the translation:

This version (of Qixinlun) was translated at the same
time with the translation of the Avatamsaka Stutra at the
Foshouji Temple, in... , by the Khotanese Tripitaka master
Siksananda, (who collaborated with) Hongjing and Fazang,
the scholar-monks of Jingzhou and the Chongfu Temple,

respectively — Siksananda brought a (new) Sanskrit text,
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and an old version was (later) found in the Ci’en Pagoda
(located in) the West Capital. Serving as the scribe, the monk
Fuli elaborated (the new translation) into two fascicles, (as
opposed to the one fascicle of the old translation). It differs
from the old translation quite regularly due both to the
different understandings of the translators, and also to the

difference in these two Sanskrit texts.'*’

LSBT [ B = e iR R e SCHEPE - R S SCER I - SURPE
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FeRRRCST o BB RIMRE - OPTEEEEZ - Bk
M - REEFIRA R - EFElE > SO UE—t -

5

It is standard also because such a theory has remained virtually
unchanged in the long tradition of Qixinlun studies, except in the cases
of abridgement, apparently because this translation is the less noticed
version. All modern commentaries, should they have space enough for
this translation, simply repeat such information as they were presented

in the preface.

This standard theory, based on the Siksananda version, eventually
coalesced into its equivalent account of the Paramartha version.
The two accounts merged into a very formulaic passage, each in
its respective abridgement, though neither showing any trace of
original research for its information. Deqing thus writes about the two

translations:

This treatise has two versions. One was translated by

27 T32n1667p583c11-c16.



The Transmission Discourse of Qixinlun,Tao Jin 167

Paramartha, or Zhendi here (in China), a monk of Ujjayani
in the West India, in the third year of the Chengsheng Era
during the reign of the Emperor Yuan of the Liang at the
Jianxing Temple in Hengzhou. The translation (project)
resulted in a text of 1 fascicle in 24 pieces of paper. The other
was translated by the Khotanese monk Siksananda, or Xixue
here (in China), during the reign of Zetian in the Great Zhou
at the Foshouji Temple in the East Capital (i.e., Luoyang).
The translation (project) resulted in a text of 2 fascicles, (but)

also in 24 pieces paper.'”®
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The attention to the issue of exegetical interpretation is expressed,
primarily, as an effort to clarify a question resulted from the dual
role of Fazang in the Qixinlun tradition. He authored the definitive
commentary of the treatise, as we have already well known, and, in the
same time, is generally believed to have participated in the translation
as one of Siksananda’s major assistants. Why then, people naturally
will ask, did Fazang not select the new translation for his exegetical

project?

This question itself may not be a valid question! Qixinlun is,

perhaps, not originally foreign (to the Chinese) in the first place, and

128 X45n766p486al-as.
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that would render the entire discussion of its translation completely
meaningless. Thus, in addition to the fact that there is no other
evidence of his participation than the aforementioned preface, it is
highly likely that the identification of Fazang as a major translation
assistant is a retrospective attribution made possible by his authorship
as the definitive commentary of the treatise. Be that as it may,
however, this question is valid to the Qixinlun tradition, and the
tradition apparently has felt the duty to clear up this obvious quandary.
Zixuan, for example, notes the problem, and offers Fazang’s modesty

as a possible solution:

The reason (Fazang) composed a commentary on the former
translation (i.e., the Liang version) is because, (having
undertaken the task of) verifying the meaning (of translation)
for the latter (i.e., the Tang) version, the commentator (i.e.,
Fazang), for fear of being accused of favoritism, interpreted
the other text.'”

fRETEE - DRREBCARR EEE - R EE - Mgt
zlg o

Apparently seen as making good sense, such a solution is accepted in
the Qixinlun tradition as a standard answer, thus we see Xufa repeating

Zixuan in his own commentary:

For fear of (being accused of) favoritism — i.e., because he
himself had worked in the translation center of the Tang

version — the National Teacher Xianshou (i.e., Fazang)

12 T44n1848p314c28-¢29.
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picked the Liang version for his exegetical enterprise: he

composed a commentary in 3 fascicles, and a supplementary

commentary in one fascicle."’

BEBAT - R REFRERERS  RWEE -
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To Ouyi Zhixu, perhaps the only commentator of the Siksananda
translation, the question regarding the interpretation of Qixinlun is
thus about his preference for the new version of the treatise. While
explicit in rating the Siksananda version higher than the Paramartha
version in terms of the quality of translation, Zhixu carefully deflects
the responsibility of making the decision to someone no one can ever

blame:

This Awakening of Faith in Mahdyana exists in two versions
in the Tripitaka, translated, respectively, by Paramartha of
the Liang, and Siksananda of the Tang. Comparing the two
translations in reading, (I found that) the Tang version more
lucid and coherent. However, since the Liang version has
been widely circulated all along, I was hesitant in making
a decision of my own (about which of the two translations
to choose). I then drew lots before the Buddha, consigning
the decision to him, and the result was that it is better to
produce an exegesis on the Tang version. Thus, offering my
dim (spiritual) light, I am venturing here to clear away the

delusions in the two traditions”' — hence the title “Liewang

10 X45n767p518al5-al7.

! j.e., the teachings of the Consciousness-only and the Qixinlun — for Zhixu’s

explanation of the “delusions” in these two schools, see T44n1850p422c26-
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shu” (the commentary that tears apart the net of delusions)."””
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Conclusion

This paper seeks to reproduce, as said in the introduction,
the perceptions rather than the historical facts of the Qixinlun
transmission, and this reproduction is organized around the basic
framework of writing, translation and interpretation. Since these
perceptions are subjective by nature and open-ended as a consequence,
this attempt at the transmission discourse of Qixinlun can thus yield

only an approximate picture:

To the East Asian Buddhists, Qixinlun is a text that has its origin
in India, an essential insurance of its spiritual worthiness, and, as an
evidence, it was authored by an Indian sage (i.e., a “Bodhisattva”,
in a more technical appellation) called A§vaghosa, the foreignness
of whose name and, more importantly, the obscurity of whose real
identity (as shown in the 6 A$vaghosas of the Shi moheyan lun)
reinforce this essential insurance. The more distant the origin, the
more likely it is the words of Buddha! The author A§vaghosa is so
named, i.e., “neighing of horses”, because his birth announces the

advent of the Buddha’s teaching, an auspicious news that moved the

p423a5
% in his Dasheng gixinlun liewangshu K IGHE(E HZIHEET at T44n1850p423a6-al10.
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neighboring horses to neigh incessantly — a further testimony to the

spiritual worthiness of the text.

This text is indispensable, for it was composed in response
to a serious religious crisis: the Buddha is long gone (he entered
parinirvana 500, 600 or 700 years ago), the heretical views were
rampant, and the sentient beings were left without a teacher and
spiritual guide. Due to their weak spiritual capacity, the sentient
beings were thus in dire need of an easy and quick access (through,
for example, a text that “was comprehensive, terse and yet contained
much meaning”) to what the Buddha had taught before his departure.
Qixinlun satisfies such a need, for, although it is “terse”, it “embraced,
in a general way, the limitless meaning of the vast and profound

teaching of the Tathagata”.

The East Asian Buddhists are fortunate, for they found in
Paramartha an able and devoted translator of this sacred text. A
native of the West India kingdom of Ujjayani, Paramartha is not
only knowledgeable and well-versed in Buddhist texts (i.e., he was,
“ever since his childhood, extensively and exhaustively well read in
scriptures”), but also determined as a missionary of Buddhist teachings
(i.e., as much as in an unsettled life, Paramartha “had never interrupted
his work in translation”). He is apparently one of the most eminent and
thus the desired figures in his field, either for his erudition, or for his
spiritual achievements. It takes the earnest request from a king for him
to accept the China mission (from which he “repeatedly, but in vain,
begged to be excused”), and humble entreaties (they “earnestly begged

him”) from his many Chinese hosts for him to stay; also, he always has
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an elite team of translators (i.e., “ying-xiu”) as his assistants, including

such well-known Buddhist scholars as Zhikai and Upastinya.

The Qixinlun tradition sees the Fazang commentary as the most
authoritative exegesis of the treatise, for it inspires and influences
a long history of Qixinlun study, a history characterized by a Shu-
Jji lineage as its core. From the Huayan association of this core, some
scholars have even made an attempt at a Huayan lineage, though not
very successfully. What impresses the modern Qixinlun students as
its most important exegetical lineage is, of course, the famous “Three

Great Commentaries” by, respectively, Huiyan, Wonhyo and Fazang.

Such perceptions about the transmission of the treatise may
not necessarily be accepted by all in the Buddhist tradition, thus
the discourse has never had a completely settled form, remaining
constantly in evolution, a fact clearly illustrated in Xufa’s attempt to
integrate himself and a Mr. Dai into the Shu-ji lineage. They, however,
managed to stay in the center of the discourse, familiar in varying
degrees to most students of the treatise — such perceptions, in other
words, have combined to present what many in the Qixinlun tradition

would believe to be the real history of its transmission.
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