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Abstract: The present article starts by evoking various forms of pil-
grimage in major world religions and the religious needs that could
be fulfilled through pilgrimage, including purification of the soul,
communion with the divine and worship of sacred lands. Under
this general context, the article delves into pilgrimage in Chinese
Buddhism regarding its spread into China, and its rise and historical
development. Faxian, as the first India-bound Chinese Buddhist
who wrote a travelogue, exerted clear influences on later pilgrims as
an exemplary pilgrim. In particular, we should pay attention to Fax-
ian’s intention of pilgrimage, which bears on the search of canonical
Vinaya texts rather than the fulfilment of abstract religious needs
such as salvation. After Faxian, numerous pilgrims have undertaken
pilgrimages to the Western Regions, including Xuanzang, Yijing and
monks recorded in Da Tang Xiyu ginfa gaoseng zhuan KIFVGIBRIL
=f1% by Yijing #iF and Nitto gubo junrei koki NJERBEIITHE
by the Japanese monk Ennin [E{=. Regardless of the historical reality,
we could at least observe, on the textual level, that giufa (the search
of Dharma) represents the main objective for Chinese pilgrims. This
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characteristic sets Chinese Buddhist pilgrimage apart from other
religions and even from Tibetan Buddhism, for which giufa is never
a common goal. Does this imply that giufa was the mainstream form
of pilgrimage in Chinese Buddhism and in other Buddhist traditions
in East Asia influenced by Chinese Buddhism (e.g. Korean and Japa-
nese Buddhism)? Could there be a difference between an elite and a
non-elite form of pilgrimage? The present article will investigate the
influence of the g7ufa tradition that was inspired by Faxian’s travel-
ogue; and through this discussion, reveal some traits about Chinese
Buddhism in general.

I.  Pilgrimage: What is it for?

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

' Turner, Image, xxix—xxx.

> For more on this topic in Chinese, please see Huang, Kanteboli gushi ji.

3 The Pilgrim’s Progress is a Christian allegory and one of the earliest Western
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able sources to study the ritual, doctrine and history of a religion.* In
China, for instance, mountains are a common object of worship for
Buddhists, Daoists and folk religious followers.” By studying their be-
haviours, especially through anthropological methods, we can tap into
a new perspective to study the ancient pilgrimage from China to India.
We can also use this new perspective in our reading of the pilgrimage
writing and discover nuances that we are prone to ignore.

I.1 Faxian and His Legacies
Foreign missionaries from the Indian subcontinent played a vital

role in transmitting Buddhism to China, but Chinese Buddhists had
also been travelling in the reverse direction, namely, towards Central

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

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

> In the past decade, there has been an increasing amount of research on
popular rituals, including incense-offering at sacred mountains. For instance:
Zhang, Jingxiang. On the mountain worship in the same area and its character-
istics, see Wu, Miaofeng shan. Zhang, Wubui Yanjiu; Zhang, Zhongguo shebui
jiegon. For the incense-offering in Central China, see Can, Jinxiang zhi lii. For
pilgrimage rituals in Tai Mountain, see Meng, Dil7; Liu, Miaohui. For pilgrim-
age rituals in Southern Fujian, see Fan and Lin, Ming Tai gongmiao; Lin, Mazu;
Yao, Mazu. For the mountain incense-offering in E’'mei Mountain in Southwest
China, see the studies on the incense fair in Baoguo Monastery, included in Fan,

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

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

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

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

early monastics did not yet have the tradition of acquiring a monastic name in
China. See Yan, Faming, 88. For Zhu Shixing’s biography, see Chu sanzang ji jz,
T'no. 2149, 55: 7.47¢11-25.

7 Chu sanzang ji ji, T no. 2149, 55: 7.47c11-25. For Zhu Shixing’s achieve-
ment, see Tang, Fojiao shi, 86-87.

8 Tang, Fojiao shi, 86-87. Tang Yongtong writes, ‘Shixing is called “fofa zhe”
(a man of Dharma) because of his scholarly achievement. He did not follow the
tradition of the Eastern Han Dynasty [that emphasized] fasting and rituals. Four
hundred years later, Xuanzang disregarded the danger and travelled to the West
in pursuit of Shig: di lun (Skt. Yogacarabbimi-sastra). [Shixing and Xuanzang]
differed in their achievements but their spirit and aspiration indeed match with
each other.’

? For Faxian’s biographical sources, see Chu sanzang ji ji, T no. 2149, 55: 15.,
111b-112b. Also see Gaoseng zhuan, T no. 2059, 50: 3.337b-338b. For Faxian’s
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that he entered the monastery at the age of three and became fully
ordained at twenty. Faxian’s life would have been quite uneventful
if not for his great journey to India and the adventurous episode
recorded in his biography.'” We also know from his travelogue'! that
he went to India because he ‘lamented over the inadequacy of Vinaya
texts [in China]” 58,2 In other words, Faxian shared a simi-
lar sense of mission with Zhu Shixing, in that both were searching for
a particular collection of Buddhist texts.

Tang Yongtong proposed to divide the early pilgrimages into four
categories: the pilgrims searching for Buddhist texts (e.g. Zhi Faling 3
{538 [active: 392-418]); those who aspired to study after great Indian
masters (e.g. Yu Falan VA, Zhiyan #f#%); the pilgrims with a goal
to visit sacred sites (e.g. Baoyun B{%E, Zhimeng %), or those who
wanted to invite masters to China to spread the Dharma (e.g. Zhi
Faling)". We can simply conflate four categories into two: the search for
teachings (either through Buddhist text or discipleship) and the wor-
ship of sacred sites. In Faxian’s case, if we disregard his occasional visits
to sacred sites in India, he would roughly fall into the first category.

The first kind of pilgrimage has inspired generations of Buddhists.

biographical studies, see Tang, Fojiao shi, 212-214; Zhang, Faxian, 1-4; Hu-von
Hintber, Faxian, 150-52.

' For the original record of this anecdote, see Faxian ghuan in Chu sanzang
Jjiji, Tno. 2149, 55: 15.111c6-11.

"' Many researchers have investigated the title of Faxian’s travelogue. See
Zhang, Faxian, 5-8; Guo, ‘Faxian’, 201-06. For the sake of convenience, I will
only cite passages from the most commonly used Foguo ji rather than Faxian
zhuan included in Gaoseng zhuan, which draws heavily from Foguo ji; see my
work for elaboration: Ji, Huijiao, 156-59.

2 Gaoseng Faxian ghuan, T no. 2085, 51: 1.857a6. This passage originally
came from Faxian zhuan, the fifteenth juan of Chu sanzang ji ji, which says “H§
BEASHAEBR’ (T no. 2145, 55: 15.111c12). The source from which the Gaoseng
zhuan borrowed is unknown. This article uses Foguo ji. Huijiao’s later work
Gaoseng zhuan includes an expanded record of Faxian; see my work on Gaoseng
zhuan: Ji, Huijiao, 159.

Y Tang, Fojiao shi, 210.
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Shi Fayong F#/AH, for instance, traveled to India with his twenty-five
companions. He not only safely returned to China but continued
translating Buddhist texts upon his return and wrote a travelogue
(now lost). Shi Fayong’s original inspiration was precisely Faxian.'*
Likewise, Tang Dynasty monks Xuanzang %% (600-664) and
Yijing F&{F (635-713) also revered Faxian as their inspiration.
According to Da Tang Da Cien si sanzang fashi zhuan KJFR
FERSF = JILAT{E [Biography of the Tripitaka Master of the Great
Ci’en Monastery of the Great Tang Dynasty]. Xuanzang travelled
to India not only to seek Yogacarabhimi-sastra SaiifiidtsR but also,
in Xuanzang’s own words, follow the tradition started by Faxian
and other like-minded pilgrims.”® In another case, according to
Zhisheng’s 25 (active circa 730) record, the famous pilgrim Yijing,
as a teenager, greatly admired Faxian and Xuanzang and vowed to
‘seek the Dharma’ (giufa 3Ki%) one day in the Western Regions.'
What are the commonalities that connect these three famous
pilgrims? First of all, like Zhu Shixing, they all wanted to contribute
to Buddhism by bringing back Buddhist texts. Secondly, they were
all scholar-monks and—with the exception of Faxian—all descended
from a family of scholars.”” Their family background influenced

Y Chu sanzang ji ji, T no. 2145, 55: 15.113¢18-19: WV PIE AT A Y
SRR

Y Da Tang Da Cien si sanzang fashi zhuan, T no. 2053, 50: 1.222c¢6-8: ik
B MR — Rz b, BRERIEERRA:, SHESPMEE, HEAE KRG E
.

' Kaiyuan shijiao lu, T no. 2154, 55: 9.68b7-8: (&) tF 1A LS VIR,
780 2 Mt X852 mJE. This same passage is also recorded in Song gaoseng
zhuan, T no. 2061, 50: 1.710b10-11. But two texts do not agree on Yijing’s age

when he decided to travel; see Wang, Nanhai jigui neifa zhuan, 4-5.

7" Yijing’s great-great grandfather was the governor of the commandery of
Donggqi; see Emperor Zhongzong’s ‘Longxing sanzang shengjiao xu’ FE =
BEYy, Wang, Nanhai jigui neifa zhuan, 3. Xuanzang also descended from a
family of Confucian scholars; see Ji, X¢yx ji, 103-04, where Ji Xianlin pointed
out, ‘Xuanzang completely inherited the family tradition of Confucian learning,

unlike later monks who entered the monastic order due to the family poverty.’



FAXIAN AND ESTABLISHMENT OF PILGRIMAGE TRADITION OF QIUFA 51

their education and worldview, but also determined their financial
capacity. Thirdly, all three eventually returned to China and used
their proficiency in Indic languages to translate Buddhist scriptures
and help develop the Chinese Buddhist canon.' Lastly, they all left
a travelogue.” These commonalities are noteworthy because they
are deeply embedded in the popular representation of Indian-bound
Chinese Buddhist pilgrims. According to this representation, a
pilgrim travels to search for Buddhist texts and ‘authentic texts’
(zhenjing FLAL); ideally, he should also return to China and become
a translator. Therefore, the Chinese word for ‘pilgrimage’ (chaosheng
#1%) became gradually replaced by the word ‘the search of Dharma’
(ginfa Ki%). In other words, ginfa seng, or ‘dharma-seeker monk’
gradually became the standard representation of a pilgrim, shaped by
the unique cultural conditions of Chinese Buddhism at the time. It
represents a pilgrim who is determined to search for ‘authentic texts’,
resists the temptation to remain in the sacred land of India, and re-
turns to China to start a career of translation. If possible, he would
also write a travelogue.

Returning to our previous discussion, we can now see that as far
as intellectual elites and their writings are concerned, giufa seems
to have developed into a standardized religious ritual and behavior,
pioneered by Faxian. Faxian’s goal, as mentioned earlier, was to
search for a particular type of Buddhist texts. We can find passages
in Gaoseng Faxian zhuan W=GTERE [Biography of the Eminent
Monk Faxian] in which Faxian explicitly states that his goal was to

'8 For studying the trade route between China and India, the following three

sources are the most important and also the most convenient references (in addi-
tion to Faxian’s Foguo ji): Xuanzang, Da Tang Xiyu ji, T no. 2087 (for the anno-
tated version, see Ji, Xiyu jz); Yijing, Nanbai jigui neifa ghuan, T no. 2125 (for
the annotated version, see Wang, Nanhai jigui neifa zhuan); and Yijing, Da Tang
Xiyu qiufa gaoseng zhuan, T no. 2066 (for annotated version, sece Wang, Da Tang
Xiyu qinfa gaoseng ghuan).

¥ Xuanzang and Yijing are acknowledged as the master translators in China,
but Faxian also made his contribution to the scriptural translation; see Zhang,

Sengren yanjin, 48-51.



52 JIYUN

‘seek Dharma’*® But it is Xuanzang who fully embodied the ideal
of a giufa monk. A standard biography for Xuanzang records that
when his mother gave birth to him, she saw a Buddhist master
dressed in white and traveling westward. The monk said he was
‘travelling to seek Dharma’ %K {%#Z2%.*' In addition, whenever Xu-
anzang was asked about his identity, he invariably said he came for
‘seeking Dharma’ (and not for pilgrimage or other reasons).”” This
response reflects a clear identity with which Xuanzang associated
himself.

From this perspective, we can better appreciate Yijing’s decision
to title his book Da Tang Xiyu ginfa gaoseng zhuan KIFVGBRIL
=18 (Great Tang Chronicle of Eminent Monks who Traveled to
the West Secking the Dharma), a collection of biographies of Chinese
monks who have been to the Western Regions. Additionally, the
ideal of giufa monk later spread to Korea and Japan.*

This particular tradition of pilgrimage, started by Faxian and fos-
tered by later travelers such as Xuanzang and Yijing, conveys an ide-
alistic vision about pilgrimage, though it may not be fully accurate.
On the one hand, this tradition inspired a great number of Buddhist
monks to join the cause, but at the same time, it overshadowed non-

» Gaoseng Faxian zhuan, T no. 2085, 51: 866a4-5.

*' Da Tang Da Cien si sanzang fashi ghuan, T no. 2019, 50: 1.222c14-15.
The same passage is recorded in his ‘conduct account’ (xingzhuang 17iR). See Da
Tang gu sanzang Xuanzang fashi xingghuang, T no. 2052, 50: 214c15-18.

* Da lang Da Ci'en si sanzang fashi zhuan, T no. 2019, 50: 1.215¢27-28;
216a8; 223a10; 223b26-27; no. 50: 234a24-25; no. 50: 273c4. Emperor Taizong
also said Xuanzang travelled to the West for ‘giufa’ and not for other reasons
(T'no. 50: 253a13-14).

% Gakhun Z+& (%23, active in early thirteenth). Haedong goseungjeon
EE{E. T no. 2065. In this work, Gakhun commented on a number of monks
travelling to China or India for ‘giufa’. Examples could be found in: 7"no. 2065,
50:2.1020a23-24, 1020b16, 1022a28. Similar instances could be found in the
Japanese work: Ennin FI{= (Jikaku Daishi 28RN, 7942-864), Nitto Guhbo

Junrei Koki NJFRIERFEITEL. For the academic studies on Ennin’s text, see
Katsutoshi, Nztto Guho Junrei Kok:.
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elite Buddhists who pilgrimed for various other reasons. Non-elite
pilgrimages, however, were in reality more common and dynamic
than their elite counterpart.

I.2 A Wider Context: Dharma-Seeker Monks during the Jin and
Tang Dynasty

Mingseng ghuan % f4{# [Biographies of Famous Monks], composed
by the famous monk Baochang #Mg (465?-?) during the Southern
Dynasties (420-589), is no longer extant, but thanks to the Japanese
monk Sosho 51 (1202-1278) who took some excerpts from the
Mingseng ghuan in 1235*, we could still glimpse its twenty-sixth
chapter titled ‘Austere Practices of Dharma-Searching and Translat-
ing’ SEMAEE. The chapter contains the biographies of eleven
giufa monks who reached the Western Regions during the Eastern Jin
(265-420) and Qi Dynasty (479-502).* The fact that ‘giufa monks’
stands alone as a separate theme seems to acknowledge that giufa, as
an ascetic practice, had already become a recognizable tradition. On
the other hand, Biographies of Eminent Monks w141% [Biographies
of Eminent Monks composed by Huijiao ZEf& (497-554) during
the Liang Dynasty (502-557), though based on Mingseng zhuan,
intriguingly chose to omit the category of ‘giufa monks’. We can at-
tribute this omission to Huijiao’s decision to simplify the taxonomy,*

# The catalogue is included in Manji Dai Nippon zoku zokyo rH IS,
no. 77. But this edition contains numerous mistakes, as pointed out by Ding,
‘Mingseng zhuan’.

% These monks are: Zhu Fonian Z#:% from Chang’an during Jin; Faxian %
#ifrom Daochang Monastery during Jin; Zhu Fawei 2 %4k from Andong Mon-
astery during Jin; Sengbiao 43R from Tongxuan Monastery during Jin and Wu;
Zhiyan B from Zhiyuan Monastery during Song; Baoyun 8% from Daoc-
hang Monastery during Song; Zhimeng %% from Dingling Shang Monastery
during Song; Fayong %% from Huanglong during Song; Daopu ¥ from Ga-
ochang during Song; Fasheng %/ from Qichang during Song; Faxian %Mk from
Dingling Shang Monastery during Qi. X no. 77: 350a14-20.

* i, Huijiao, 118-12; 210-15. Gaoseng zhuan’s structure is also largely influ-
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but perhaps it also reflects his differing attitude from Baochang vis-
a-vis the giufa practice. But Huijiao, as much as we can know about
him from the available sources, is relatively unknown compared to
the prolific and distinguished Baochang.”” This disparity perhaps also
suggests that Buddhists with different social status and knowledge
structure may harbor different attitudes towards the gzufa model. I
will elaborate on this point later on.

By skimming through the biographies in Mingseng zhuan, we
can see that not all monks are concerned with seeking Dharma or
translating scriptures. In fact, if we do a comprehensive survey on
Buddhist pilgrims during the Jin and Tang Dynasty who travelled to
the Western Regions (see Appendix I), we can discover a multitude
of reasons for pilgrimage. The present survey includes twenty-six
monks. Thirteen among them show a clear or ambiguous goal to
seek Buddhist scriptures and teachings; five visited sacred sites, two
of which overlap with the first category; six are unknown for their
motivation. The survey reveals that giufa monks occupy almost
half of all cases, but the pilgrims who visited sacred sites also feature
prominently in the survey. In particular, Fasheng %> and Faxian
{2BR% stated respectively that they were inspired by Zhimeng 2
and Sengmeng 8%, suggesting that they were following a tradition
that existed separately from the gzufa tradition.

In the record by Faxian, Xuanzang and Yijing, we find numerous
references to their pilgrimage in sacred sites, but we also have records
of pilgrims with less stature who also participated in worship rituals
during their pilgrimage, such as Sengbiao 1% and Hulan Zi#(E)
who practiced the alms-bowl offering.*

enced by Mingseng ghuan, though it simplified the structure and removed several
categories.

7 Ji, Huijiao, 36-40.

3 Meiso den sho, X no. 77: 1.358c17-18: MyDFRSE, FEANBIE. HigE T,

¥ Gaoseng zhuan, T no. 2059, 50: 13.411b28-29: SJERASRAVEAE, il E
TrENS, BB

2 Meiso den sho, X no. 77: 1.358, b13-16: &V EIA Bk, $A5 e 2

#E
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There are certainly more reasons to start a pilgrimage. For in-
stance, some travelers harboured the wish to meet prominent masters
in the Western Regions, including Zhiyan &f#, Zuqu Jinsheng {H
REUE (?-464) and Huilan % (d.u.); these last two respectively
became the disciple of Buddhasena BEFEHTK (d.u.) and Damo Biqiu
L (d.u.). There is another kind of motive recorded in Baoy-
un’s B E (376-449) biography in Meiso den sho. Baoyun went on
a pilgrimage because he had killed a calf when he ‘carried stones and
worked the earth” (B A% 1:). His ‘remorse and melancholy’ MR
R pressed him to travel to India so that he could ‘witness miracles
and perform repentances’ (ARBEHPF, F5171H#1E).>!

This last motive may seem rare, especially among elite Buddhists,
but it reflects the ritual aspect of Buddhism that emphasizes repen-
tance and abstinence. Its popularity among non-elite Buddhists
far exceeds what we tend to believe. For proof, it suffices to regard
contemporary Mongolian and Tibetan Buddhists whose pilgrimage
invariably has to do with repentance and salvation. But this motive is
seldom written down in both official and popular record. What this
suggests is that there is not only a gap that divides the popular and
the official representation of Buddhist pilgrimage, but also between
the popular record and the historical reality itself.

Repentance is also an important theme in the novel Journey to the
West Pu#iEnc. For instance, the protagonist Tangseng, Xuanzang’s
fictional counterpart, used to be a monk named Jinchanzi in his pre-
vious life. Jinchanzi once ‘listened mindlessly to Buddha’s sermon’
and as a consequence, he is reborn as Tangseng and has to overcome
countless obstacles for repenting the past sin.”> His disciples also
committed transgressions in one way or another: Sun Xingzhe 4
17# ravaged the Heavenly Palace; Zhu Wuneng #4154E flirted with
Chang’e; Sha Seng 7P broke the precious glazed lamp while the

SF, 1HA B R ESR. PRI RN, AT T ERERESR. (RN, REBRE.
TEFARA e R, T VG, A EEHAE.

3V Meiso den sho, X no. 77: 1.358c8-11. Also see Zhang, Sengren yanjiu,
48-50.

2 Li, Xiyou ji, 203.
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White Dragon Horse HAER set a precious pearl on fire. Their
pilgrimage, therefore, is tantamount to a journey of repentance and
represents a common type of pilgrimage in China. It is only in the
elite writing that repentance becomes stripped of its importance.

We should also be mindful that the survey only used a limited
sample group. For instance, Shi Fayong travelled with twenty-five
companions and Shi Fasheng with twenty-nine fellow travelers, but
among them only a handful returned to China and left evidence
of their journey. Most travelers, however, did not even reach India.
They either died from illness or abandoned their journey for miscel-
laneous reasons. But even among the travelers who reached India,
many chose to remain in India rather than return to China, which
is perceived as the borderland in the Buddhist world. We could not
know the exact motive behind each pilgrimage, but it is perhaps plau-
sible to assume that pilgrims who visited sacred places outnumber
those who searched for the Buddhist teachings. After all, Buddhism
is a religion that demands faith and comprises more Buddhists who
perform rituals than those who study and translate Buddhist texts, as
it is case among Mongolian and Tibetan pilgrims today. But without
sufficient evidence, we shall leave this matter aside for now.

I.3 A Larger Context: Dharma-Seeker Monks in Tang

The Tang Dynasty saw two great monk-travelers who followed Fax-
ian’s footsteps: Xuanzang and Yijing. They were among an increasing
number of monk-travelers that flourished during this period, thanks
to the improved means of transportation between India and China.
We have biographies of these traveler-monks in Da Tang Xiyu qiufa
gaoseng zhuan RIFVEIBRIER M (Great Tang Chronicle of Emi-
nent Monks who Traveled to the West Secking the Dharma), which
includes sixty monks who travelled to the Western Regions, India
or Southern Sea. By examining closely these precious records (see
Appendix II), some surprising discoveries could emerge from the
seemingly banal details.
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I.3.1 The Forgotten Q:ufa Monks

In the popular culture, Xuanzang stands as the singular icon for
all Buddhist pilgrims. In academia, scholars hardly know better than
the general public and are familiar only with such famous pilgrims
as Faxian and Yijing. But these figures, even though familiar to us,
are the rarest cases. In reality, the percentage of pilgrims who safely
returned to China is staggeringly low. For every twenty or thirty
pilgrims, only one or two returned to China. It is even rarer to find
returned pilgrims who would translate scriptures and write about
their journey. Faxian, Xuanzang and Yijing are only the visible tip of
a colossal iceberg composed of countless pilgrims who never accom-
plished their goal and sank to the oblivion of history.

We can find many ‘failed’ pilgrims in Yijing’s record. For instance,
Daosheng %42 (d.u.) traveled through Tibet and reached India
during the last year of the Zhenguan E#l era (627-649). After
visiting sacred sites in India, Daosheng commenced his studies at the
Nailanda University. He was known for his erudition and impressed
even the king Bhaskaravarman.” Daosheng later settled down in a
Theravada monastery and spent years studying foundational Bud-
dhist doctrines. When Daosheng decided to return to China, he
brought along many scriptures and intended to translate them upon
his return. Unfortunately, when Daosheng passed through Nepal, he
caught a disease and died at the age of fifty. If a master such as Daos-
heng had returned to China, his outstanding education would have
prepared him to become an important translator and a prominent
figure in the history of Buddhism.

Another lamentable traveler is Xuanhui Z®& (d.u.). He came
from a prestigious family and was still young when he reached India.
In India, his scholarship won the admiration of kings from several
kingdom. Like Kumarajiva (Jiumoluoshi MSBE&E(T, 344-413?),
Xuanhui was superbly gifted and knowledgeable. He was fluent
in Sanskrit and planned to bring back Buddhist texts and translate

3 Seventh century King of the Kingdom of Kamarapa; see Wang, Da Tang
Xiyu gqiufa gaoseng zhuan, 50.
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them. But unfortunately, he passed away in Nepal and was barely
thirty years old!

The Vinaya scholar-monk Huining &% (d.u.) also passed away
young. Huining entered the monastery as a child where he received
an excellent education. He later traveled to the Kingdom of Heling
R in Southeast Asia and translated a Buddhist szt7z in collab-
oration with a foreign monk. He later continued his travel towards
India, but we do not have any record about his subsequent journey.
At the time, he was only thirty-four or thirty-five years old.

Among all the cases in Yijing’s record, Xuanzhao XM (620?-
682?) stands out as perhaps the most regrettable case. Xuanzhao
met all the prerequisites to becoming a great master but an incident
abruptly ended his brilliant career. Let us take a closer look at his
biography, recorded at the beginning of Yijing’s text. Xuanzhao
came from an aristocratic family and received a good education.
During the Zhenguan reign (627-649), Xuanzhao learned basic
Sanskrit with Xuanzheng Zi# (d.u.) in the Da Xingshan Mon-
astery KB <F 3 It is probably during this time that Xuanzhao
made the resolve to search for the Dharma in India. He first
reached Central Asia before heading south to Tibet where he met
Princess Wencheng (625-680). The princess subsequently arranged
Xuanzhao’s journey to Northern India. Xuanzhao arrived in the
Kingdom of Shelantuo FBAFERE] and stayed for four years with the
financial support from the king, where he continued the studies of
Sanskrit. Xuanzhao then arrived at the Mahabodhi Monastery X
FHEsF in Bodh Gaya where he stayed for another four years and
resumed his studies of Abbidharmakosakarika 1%, Xuanzhao
finally arrived at the famous Nailandid University and studied
exegeses with great masters such as Jinaprabha )¢ (active in the
second half of the seventh century) and Ratnasimha Bfli¥ (active

* On Xuanzheng and Da Xingshan Monastery, sce Wang, Da Tang Xiyu
qiufa gaoseng zhuan, 14. Not much is known about Xuanzheng, but regarding
Da Xingshan Monastery, it was an important centre for Tantric Buddhism, the
practice of which required a basic knowledge of Sanskrit alphabet. For more on

this monastery, see Chou, Tantrism in China, 294 and footnote 52.
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in the second half of the seventh century). Xuanzhao studied at
the university for three years with the sponsorship from the king.
In his return journey, Xuanzhao passed again through Nepal and
Tibet, and met again with Princess Wencheng. Sometime during
the Lingde BA# reign (664-665), Xuanzhao returned to the eastern
capital Luoyang. At the time of his return, he was still in his most
vigorous years. We can calculate his age at the time based on a
number of biographical information. First of all, when Xuanzhao
became Xuanzheng’s disciple, he was barely twenty years old. More
precisely, this discipleship happened in the last year of the Zhenggu-
an reign, based on the timing of Xuanzhao’s encounter with Prin-
cess Wencheng. Additionally, according to Yijing, Xuanzhao died
in Central India at over sixty years old (when Xuanzhao deceased,
Yijing was present at the Nalanda University where he left in 685).
From these biographical data, we could determine that Xuanhao
was born around 620, so when he returned to the capital, he should
be just over forty years old.

By now, a number of similarities should have emerged clearly
between Xuanzhao and other prominent pilgrims, including Xuan-
zang. Like his predecessors, Xuanzhao received the necessary training
for becoming a master translator: he acquired language skills and
mastered Buddhist doctrines. Most importantly, he safely returned
to China. It only awaited him the actual work of translation. Perhaps
he would also record his journey in India, thereby completing what
would have been a brilliant career.

As for Xuanzhao himself, he was ready to dedicate himself to
translation. Upon his return to the eastern capital Luoyang, he
arranged a meeting with local Buddhist masters and received fervent
requests to translate Mulasarvastividavinayayasangraha (Sapoduo
bu liishe WEEZHFEHR). If history had continued as such, we would
have seen another great translator. But unfortunately, an imperial
decree came and squandered all the knowledge that Xuanzhao had
painstakingly acquired.

The decree sent Xuanzhao on a diplomatic mission, which
required him to travel immediately to the Kingdom of Kasmira
FEIRMMEER]; the goal was to search for the long-lived Brahman
Lokaditya (Lujiayiduo #%i%) who supposedly held the secret
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of longevity.”> Following the order, Xuanzhao left his Sanskrit texts
in the capital and departed for North India. Xuanzhao relived the
dangerous journey through Tibet before he arrived in his destination
where he met Lokiditya who was heading towards China with a
Tang emissary. Lokaditya, in turn, told Xuanzhao that he could find
the longevity elixir in West India. Xuanzhao then had to undergo
another dangerous trip to the kingdom. Xuanzhao stayed in the
kingdom for four years before obtaining the elixir and getting ready
for his return journey. On the way, he encountered Yijing who was
studying at the Nilanda University. But the remaining trip to China
turned out to be extremely difficult as the route through Nepal and
Tibet was obstructed. Xuanzhao tried the northern route through
the Kingdom of Kapisa 2K in North India but failed again.
Xuanzhao had no choice but to remain in Central India where he
eventually died from illness.

While we could say that an untimely death was the cause that
ended the brilliant career of these masters, we should also bear in
mind that there was a cultural undervaluation of pilgrimage, which
was caused by the writing of the elites who depicted pilgrimage as an
exclusive activity. The consequence is that a pan-religious behavior
became reduced to a narrow religious-cultural phenomenon.

I. 3.2 Pilgrimage is Optional

There are signs that Yijing deliberately degraded the chaosheng
(versus giufa) pilgrimage in his Chronicle. A case in point is the
biography of Simha 37 at the end of the book. His biography in-
cludes no mention at all of his pilgrimage activity. The biography is
concerned exclusively with his honorific name (and whether he had
a Sanskrit name), his place of origin, the places he visited, his knowl-
edge of Sanskrit and Buddhist texts as well as the location of his death.

% According to Tang shu JE& and Tang huiyao JE &%, Lokaditya was known
for his occult ability and caught the attention of the Civilizing General during
Gaozong’s reign; see Wang, Nanhai jigui neifa zhaun, 29 and footnote 42. For
more on the long-lived Lokaditya, see Takata, Baramon; Chen, Sdkyﬂmz’trﬂ.



FAXIAN AND ESTABLISHMENT OF PILGRIMAGE TRADITION OF QIUFA 61

Chaosheng pilgrimage, commonly featured in monastic biographies,
becomes only an optional piece of information in Yijing’s writing.
The same pattern repeats in the biography of Cittavarman
(Zhiduobamo EZHRE). Yijing knows little about him but still
records his travel motive and that he disappeared during his return
journey to China via the northern route. In particular, the biography
includes an elaborate episode about Cittavarman being forced to eat
meat in India. It is surprising that Yijing would allocate much more
space to this episode regarding Cittavarman’s vegetarianism, than to
the information about pilgrimage. This discrepancy is jarring and
warrants our attention. Yijing omits pilgrimage again in his writing of
two Tibetan pilgrims, and only records their age, family background,
Sanskrit level and the monasteries in India in which they have studied.
The biography of Yunqi Z¥] (d.u.) is even more interesting.
Yungqi is from Jiaozhou (Vietnamese: Giao Chiu) ZM and travelled
to Southeast Asia to study local dialects, Sanskrit and Buddhist doc-
trines. After he became a layman, he continued spreading Dharma.
Interestingly, during his entire career, he never once considered trav-
elling to the Western region. For Yungj, pilgrimage was less import-
ant than the responsibility to learn and spread the Dharma. Yungqi’s
biography is a telling example of the elite attitude towards pilgrimage.
Yihui ### also bears a number of resemblances with Xuanzang.
Yihui was a scholar-monk and went to the Western Regions because
he also encountered difficulties with comprehending certain doc-
trines. In his own words, ‘because doctrines contain differences, I
feel conflicted emotionally and desire to investigate Sanskrit texts and
listen to the subtle teaching in person.” The entire biography, how-
ever, does not mention that Yihui bore any thought or performed
any action to worship sacred sites. Such omission repeats in other
biographies, including the biography of Huiyan B, Lingyun %%
and Sengzhe f§#.
Some biographies do include passages on chaosheng pilgrimage,
but they are short and apparently not the focus of the biography.

% Da Tang Xiyu giufa gaoseng ghuan, T no. 2066, 51: 1.5a7-8: EIVE-FE
[, WA E, MAUREREA, BEES.
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For instance, the biography of Daolin % #K, included in the second
volume, starts by introducing his clerical title, hometown and family
background before explaining that Daolin travelled to India because
China lacked dhyana and Vinaya texts. Daolin first travelled to
Southeast Asia where he was cordially received by the king and stayed
for a couple of years. He then headed to the Kingdom of Tamralipti
PLBESZ R in India. He stayed in the kingdom and studied esoteric
mantras and the vinaya texts of Milasarvistivida-vinaya (Shuoy-
igieyon bu i 58—V ). But in the entire 725-words text, there
is only one sentence which bears on his pilgrimage experience (‘After-
wards, [Daolin] pilgrimed in North-Central India and paid homage
to the royal throne of vajra and the divine appearance of bodhi’).”
Subsequently, Daolin spent years at the Nalanda University studying
Mahdyana scriptures and treatises and the Theravada text Abbidbar-
makosa-bbasya (Jushe lun {5 7). Daolin then continued his studies
in West and South India. At this point in the biography, Yijing in-
terjects an elaborate introduction to the esoteric mantra. Yijing even
made a personal remark about his own unfulfilled desire to learn the
mantra when he was a student at the Nalanda University. Yijing con-
cluded the biography by writing that Daolin arrived in North India
to learn meditation and search for Prajidaparamita-sitra, but was
never heard back from since, except two men from Central Asia who
may have told Yijing about Daolin’s whereabout. The meticulous
record on Daolin’s studies forms a salient contrast with the cursory
mention of his pilgrimage in sacred sites. From this contrast, we
could sense Yijing’s bias towards chaosheng pilgrimage.

Yijing’s book may mislead us to believe the majority of traveler-
monks did not travel for the sake of chaosheng, but this is not the
case. We will look at another survey on Da Tang Xiyu qiufa gaoseng
zhuan. Despite the word ‘qiufa’ in the title, the text does not only
include giufa monks. Among sixty monks in this survey (see Appen-
dix IT), nineteen of them have an unknown reason for travel; twenty
travelled for chaosheng; only three were giufa monks. As for those
who travelled for both chaosheng and giufa, we can count only six

¥ T'no. 2066, S1: 1.6c16-17: & JHEBLH R, THISSRIMERE -« SHEEEE.
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cases.” By any standard, chaosheng pilgrims outnumbers any other
type of pilgrim.

We should also realize that Yijing himself falls under the category
of giufa monk. He was already biased in his choice of monks. In
reality, there may be more chaosheng pilgrims than what his writing
includes. In other words, his writing is already influenced by the
elite perception of chaosheng. Yijing, as an aspirant towards the ideal
of the giufa monks, he imposed this ideal on his representation of
pilgrims. In this process, Yijing obscured the rich assortment of
motives behind pilgrimage and, either consciously or unconsciously,
overlooked or debased activities that involved any worship ritual.
But as Emile Durkheim reminds us, ‘religion is a whole composed
of parts—a more or less complex system of myths, dogmas, rites and
ceremony’.”” Ritual and ceremony are integral elements of a religion,
but in the eyes of Yijing and other Buddhist elites, ritual and ceremo-
ny only come second in importance to the Buddhist doctrine.

In Yijing’s record, but also in monastic biographies in general, we
can detect another phenomenon; namely, it is not necessary that a
giufa monk returned to China. After all, the Western Regions is the
land where Buddha lived and preached. As far as the early Buddhist
texts are concerned, China is considered a borderland. We can sense
this attitude in the following passage, in which Faxian describes his
travel companion Daozheng %% (d.u.):

(In India), he witnessed the monastic regulations and the dignified
demeanors of monks, which he could observe everywhere. He de-
ploringly recalled the borderland of Qin with the lacunary and faulty
precepts and disciplines practiced by the monks there. Therefore,
he took the oath: ‘From this time forth until I reach the state of

% Another category is those who accompanied their masters to the Western

Regions; eight monks fall under this category. There are also those with unclear
motives. For instance, according to the biography of Yunqi #E],he learned Bud-
dhist teachings in countries in Southeast Asia, but never expressed the desire to
seek scriptures or worship sacred sites in the Western Regions.

39

Durkheim, Elementary, 33.
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Buddha, I vowed not to be reborn in a borderland’. He consequently
remained (in India) and never returned to China.*

DR, R, a8l e HE BN, R,
EE HS OREGH, ALE, SUEF A,

In Yijing’s record, there are many travelers who died during the
travel, but we also find other travelers who remained and died in
India by their own choice or due to external circumstances. Dasheng-
deng RFENE is one such example. He learned from Xuanzang
for several years and probably because of the latter’s influence, he
longed to travel to the Western Regions. He took the sea route and
arrived in Sri Lanka where he paid homage to the relic of Buddha’s
teeth. He then travelled to India where he remained for twelve years.
During this time, he mastered Sanskrit and could recite and read
Sanskrit Buddhist scriptures. Later with Yijing, they together went
on a pilgrimage in various places in India. According to the biogra-
phy, Dashengdeng said that he feels compelled to stay in India and
could only expect to return to China in the next life. Dashengdeng
eventually passed away at the Parinirvina Monastery SEH5F in
Kushinagar fR/75%*. Dashengdeng represents many Chinese monks
in India who, after enduring numerous hardships, felt compelled
to remain in India. Their decision to stay thus ended their prospect
for becoming a great translator. Sengzhe and his disciples are among
these expatriated monks.** They broke away from the tradition estab-

lished by Faxian and other g7ufa monks.

II. External Points of Reference: Pilgrimage in Tibet and Mongolia

In Religious Studies in the West, Pilgrimage Studies is a vibrant disci-
pline. In comparison, Pilgrimage Studies in China is yet to emerge as

0 Gaoseng Faxian zhuan, T no. 2085, 51: 1.864b29-c3.
" Da Tang Xiyu qinfa gaoseng zhuan, T no. 2066, 51: 1.4b18-c10.
42 Tno.2066,51:2.8b25-c17.
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a well-developed field. Regarding pilgrimage as a pan-religious prac-
tice, V. W. Turner made an analysis and proposed that all pilgrimages
share the following features: (1) The pilgrimage site is often located
in a mountain or a forest far away from the residence of the pilgrim
and generally far away from the city; (2) pilgrimage is perceived as
outside a regular livelihood, the fixed social system and the secular
world; (3) all marks of stratification, such as social or moral status, are
temporarily erased; all pilgrims are equal; (4) pilgrimage is a personal
choice but also a religious behavior that involves faith and asceticism;
(5) pilgrims share a common matrix of values that transcend the
regulations of religion and transcend even the political and ethnical
demarcations.” In the case of Buddhism, Turner’s observation does
not seem entirely suitable, but we should keep in mind that our
knowledge about Chinese pilgrimage came from Chinese Buddhist
sources whose accuracy in regard to reality should be put into doubt.
We should also analyze the cultural factors that influenced the Bud-
dhist authors to intentionally distort the reality of pilgrimage.
Tibetan Buddhists are the most numerous among Buddhist pil-
grims. In our studies of Chinese pilgrims, they could serve as a point
of reference.** A large number of Western scholarships on Tibetan
pilgrimage has revealed that despite modernization, Tibetans retain
their earlier Buddhist paradigm relatively well and continue to value
pilgrimage as a duty and an aspiration in their life.*” Each pilgrimage
is a significant life event that involves years of preparation with the
entire family. Each year, over a million Tibetans will expend a costly
sum of their savings in order to travel to Lhasa and other sacred
places.* During the pilgrimage, a Tibetan would perform a number
of rituals, including reciting mantra, hanging prayer flags and pros-

3 Turner, Ritual, 166.

#  According to the 2001 population census, there are 5.41 million Tibetans
in China. In addition to a small number of Tibetans who hold Bon, Muslim and
Christian faith, the majority are Buddhists; see Zeng, ‘Baogao’.

“  For an overview of the Western scholarship on the topic, consult this Chi-
nese article: Cai, ‘Fenxi’.

“ Muchi, ‘Xianzhuang’.
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trating. Tibetan pilgrimage, comparing to that of other kinds, is
more demanding physically, psychologically and financially.*” Besides,
as a Tibetan, one is deeply influenced by one’s religious environment
and has internalized two existential needs: the need to repent in order
to overcome the difficulties in life and the need to accumulate merit
which prepare for their eventual enlightenment. Pilgrimage, in the
mind of Tibetan, is the most effective means to fulfill both needs,

which explains why pilgrimage is the most commonly practiced ritual
in Tibetan Buddhism.

II.1 Causes behind the Separation of Two Pilgrimages: Social
Class, Pilgrimage Distance and Finance

With Tibetan pilgrimage and other forms of pilgrimage as our point
of reference, we can now return to the pilgrimage tradition estab-
lished by Faxian and his followers and ask some essential questions:
what intention did they bear in mind when they started the journey?
In other words, what were the needs, the motives and the causes
behind the pilgrimage? What spiritual experiences did they undergo?
What personal transformation has occurred by the end of their jour-
ney? What was their gender, age, origin, religious sect, social status
and intellectual disposition, etc.; and how did these factors influence
the way they chose the site for pilgrimage? How did the style of the
pilgrimage (timing, material condition, pattern of movement, etc.)
differ from those of other religious groups? If we take into account
the above questions in our studies of the tradition established by
Faxian, Yijing and Xuanzang, we should be able to see the differences
that set Chinese pilgrimage apart from its foreign counterparts.*’

47 Chen, ‘Xinli’, 18-20.
#  Chen, ‘Xinli’, 13.

# I will not venture deeper into this topic for the time being, but hope that
others could. At least on the surface, we could see a number of differences be-
tween two forms of pilgrimages. For instance, Mongolian and Tibetan pilgrims
pursue the singular goal of pilgrimage; and do not aspire to learn Buddhist

teachings nor to retrieve texts, unlike giufa monks such as Faxian. For them,
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The anthropologist of religion, Emile Durkheim (1858-1917) has
made the following remark about religion:

Religious beliefs proper are always shared by a definite group that
professes them and that practices the corresponding rites. Not only
are they individually accepted by all members of that group, but they
also belong to the group and unify it. The individuals who comprise
the group feel joined to one another by the fact of common faith.*

Interestingly, in the case of Faxian, Xuanzang and Yijing, even
though their tradition is biased towards the ritual aspect of pilgrim-
age, they created their own ‘ritual’ through the writing and inspired
later Buddhists to imitate their ‘ritual’. From this perspective, we can
say that pilgrimage is not only about religious faith but represents a
way to reinforce one’s religious and social identity. By imitating a role
model, one inherits one’s tradition. In Faxian’s case, we can thus say
that Faxian was a model later imitated by Xuanzang, Yijing and other
scholar-monks. As the tradition was repeated and reinforced by more
travelers in history, it eventually morphed into a part of the collective
memory shared by both Chinese Buddhists and laymen.

repentance and transformation are at the heart of the pilgrimage experience,
which are not obvious components of Chinese pilgrimage. In terms of gender
and age, Tibetan and Mongolian pilgrims show a wider spectrum than their Chi-
nese counterparts, since pilgrimage encompasses almost the entire population in
Mongolia and Tibet. In Chinese Buddhism, pilgrims were mostly young men,
even though there were occasionally senior pilgrims such as Faxian (his age, how-
ever, is still debatable). In regard to the social and education level, Tibetan and
Mongolian pilgrims also show more diversity than Chinese pilgrims. Besides,
they also prefer more arduous mode of pilgrimage, such as prostration and walk-
ing, whereas Chinese pilgrims prefer the convenient means of transportation. In
other words, Chinese pilgrims were not concerned with increasing the difficulty
of travel as a means to satisfy their religious need. As for other more subtle differ-
ences between Tibetan and Chinese Buddhists, a more nuanced analysis would
be required.
59 Durkheim, Form, 41.
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It is also important to realize that two kinds of pilgrims—the elite
monks (e.g. Faxian, Xuanzang, Yijing) and non-elite Buddhists—both
view their respective pilgrimage as honorable. Each pilgrimage evolved
to become a micro-culture within the general Buddhist culture and
served as a ritual to reinforce a collective identity.>" This is not only true
for mass believers who strengthened their Buddhist identity through
pilgrimage, as exemplified by Tibetans, but it is also true for Buddhist
elites who cemented a common identity by pursuing the goal of giufa.

For Faxian and other eclite Buddhists, their pilgrimage seems
like purely an intellectual pursuit, but some subtle motives were
involved at a deeper level, such as faith, repentance and the longing
for religious protection. These motives, however, gradually lost their
relevance in the writing. As this happened, the pattern of pilgrimage
in China and India also shifted. In other words, intellectual elites
reduced the sacredness and the ritual function that tended to be
associated with India (though it is impossible to completely efface its
sacredness; it is only relatively weakened in comparison to Tibetan
and Mongolian Buddhism). The elite representation of pilgrimage
in turn influenced the non-elite population and compromised the
general perception of India as being sacred. As Indian sacredness
decreased, the sacred sites within China rose to prominence and filled
the vacuum of sacred geography now unsatisfied by India. Cultural
factors such as the cultural and ethnical pride and identity further
fostered this rise of Chinese sacred geography.

1.2 Causes Underlying the Differences: Factor of Social Class,
Geographical Distance and Wealth Transfer in Pilgrimage

We should also be mindful that the participants of the g7ufa tradition
belong to a specific social class and that the gzufa tradition involves
a secular dimension in addition to the sacred one. On this point, we
can compare Chinese and Tibetan Buddhist pilgrims. In her studies
on Mongol pilgrims in Mount Wutai, Isabelle Charleux pointed out

' Chen, Xinli’, 82. Chen commented on the collective identity among Ti-

betan pilgrims.
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that not only Mongolian aristocrats and lamas travelled to Mount
Wutai, but so did Mongolian commoners.’> What caused this differ-
ence between Tibetan and Chinese pilgrimage? First of all, the Bud-
dhist population in Tibet and Mongolia is broader than in China.
In Chinese Buddhism, even at its peak of popularity, the percentage
of Buddhist followers in relation to the overall Chinese population
still lagged far behind the percentage in Tibet; and as for (historical)
Mongolia, Buddhism encompassed almost the entire population.
Even in modern times, the majority of Tibetans and Mongolians still
remain Buddhists, at odds with the situation in ancient China where
only elite Buddhists possess the financial and material means and the
will to travel to India. Isabelle Charleux, after a meticulous historical
and anthropological investigation, concluded that ‘[Buddhism]
played a more important role than what we have previously thought
[in Mongolia]’.>® This popularity of Buddhist faith in Mongolia fos-
tered the popular participation in pilgrimage among all Mongolians.
On the other hand, even though Chinese Buddhists continuously
travelled to India during the several hundred years lasting from the
Six Dynasties period to the end of the Northern Song Dynasty, the
popularity of pilgrimage never reached the same extent as in Tibetan
and Mongolian Buddhism.

When we study the pilgrimage phenomenon, we should place the
giufa tradition within a large context that includes other Buddhist
and non-Buddhist traditions. At the same time, we should also inves-
tigate the act of pilgrimage itself and discover its various dimensions.
After all, pilgrimage is not only a performance of rite or a pursuit of
intellect; it also involves the consumption and transference of a large
sum of wealth. Mongolian pilgrimage, for example, always required
the transference of commerce, wealth and commodities.** Besides,
different routes of pilgrimage demand different levels of material
preparedness. The varying demands, as a result, stratifies Buddhist
pilgrims according to their ability to fulfill them. On this last point,

2 Charleux, Nomads, 4.
3 Charleux, 60.
% Charleux, 40.
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we could still consult Charleux’s studies. She concluded that all
Mongolians, regardless of the social class, could go on a pilgrimage,
but Charleux also pointed out that the pilgrimage destination varied.
For Mongolian lamas, devout laymen and businessmen, they were
willing to undertake a long journey, but the general population and
women preferred nearby sites. Women, especially, were limited by
their physical stamina so they favored Mount Wutai.” In short,
pilgrimage requires varying degrees of financial fitness. This reality
stratified pilgrims according to their social status.

Bearing the above discussion in mind, we can detect a pattern in
Chinese pilgrimage: India-bound Chinese pilgrims generally travelled
a longer distance than their Tibetan and Mongolian counterparts,
even when compared to Mongolians who travelled to Lhasa. Since
longer travel demanded more physical stamina, religious devotion,
Buddhist knowledge and financial capitals, pilgrimage in China nec-
essarily remained the privilege of the elites who, in their turn, dictat-
ed the ideal of pilgrimage in their writing and influenced the future
pilgrims. Lastly, it is worth pointing out the domestic pilgrimage
in China differed from the elite-centered international pilgrimage.
Domestic pilgrimage required less physical, financial and intellectual
capacity, and therefore bears more similarities with the Tibetan and
Mongolian pilgrimage.

Conclusion: How Faithful is the Written History to History Itself?

Pilgrimage is not a phenomenon tied to a particular Buddhist tra-
dition and pervades other Buddhist and non-Buddhist religions.
Chinese pilgrimage, however, is somewhat unusual. It is a pilgrimage
tradition with extensive written records which, through writing,
morphed into a rigid form and influenced the way later Buddhists
performed pilgrimage. It is an elitist vision of pilgrimage that empha-
sizes the goal of secking the Buddhist teaching. The present study
has closely analyzed the sources that bear on the monks during the

5> Charleux, Nomads, 62.



FAXIAN AND ESTABLISHMENT OF PILGRIMAGE TRADITION OF QIUFA 71

Jin and Tang Dynasty; and also established Tibetan and Mongolian
pilgrimage as the point of references to study Chinese pilgrimage.
By now, hopefully it has become clear that Faxian, Xuanzang, Yijing
and other gzufa monks have created their own tradition of pilgrimage
which they established through the authority of their writing. The tra-
dition is also responsible for concealing the true complexity of Chinese
pilgrimage, chiefly due to the overpowering cultural trend dictated
by Buddhist elites, but also due to Indian and Chinese geography. In
short, this tradition, as well as the written records that it spawned, only
reflects the elite perception of history rather than the actual history.

Even among the elite pilgrims who subscribed to the giufa ideal,
they still showed substantial differences in the style of their pilgrim-
age, because of their diverse cultural and social backgrounds (e.g.
financial capacity). In the analysis of the Jin and Tang pilgrims, we
discovered that some lesser-known pilgrims broke away from the tra-
dition pioneered by Faxian. In fact, they shared more similarities with
general Buddhist followers. At this point, we need to ask an apparent
question: to what extent does the mainstream history of Buddhism,
authored by Buddhist elites, reflect the true picture of Buddhist ac-
tivities at the time?

Even among Buddhist elites who shared a common vision of pil-
grimage, their actual pilgrimage still differed due to the differences in
their culture and financial capacity. We could identify a number of
giufa monks during Jin and Tang whose pilgrimage seemed quite dif-
ferent from Faxian, Xuanzang and other Buddhist elites, and shared
more similarities with non-elite Buddhist pilgrims. Given these jar-
ring observations, we have to question the accuracy of the historical
account, written by Buddhist elites, in relation to the reality. Some
studies have compared inscription with elites’ writing and revealed
the discrepancy between the two.>* The present study focuses on the
representation of pilgrimage in the Buddhist elite writing and discov-
ers a similar deviation from reality. Then how much faith could we
still place on the narrative in the Buddhist texts? This is a question
that needs further meditation.

¢ Hou, Zaoxiang ji.
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Appendix I
Qiufa Monks During Jin and Tang
No. Monastic Motive Background Indic Whether  Record of Translation,
Name (s) / Education Language Arrived in pilgrimage Travelogue
India and
Returned
to China
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4 EE DZE AN N WE P, A HEEH
S~ I e (S Z(thER
6 =300 S FRA) o4

NHEEZ, MR

k=113

7 Chu sanzang ji ji. T no. 2145, 55: 13.97221-22: ¥
LN

® T no. 2145, 55: 13.97¢25-26: JiFURASAMEVEIN. Sy MARIHE, BoAK
. A RERT VY.

® T'no. 2145, 55: 13.97¢27-28: MR FEF =+A, HRNZ. #EERB2, H
ERiall, BT, A

© Gaoseng zhuan, T no. 2059, 50: 4.347228-b2: B A BRI FESE 2 )iz, %
MEH : “BOAMEEN, SRl AR, PR EEmE, (s,

' Tno. 2059, 50: 4.347a28b15: MEH o 454 B, fF =485,

¢ These three figures are not recorded in monastic biographies but are only
mentioned in some catalogues; see Zhang, Sengren yanjiu, 13.

¢ Huichang was involved in translating Bhiksunis Precepts FEEEJE R see
Chu sanzang ji ji, T no. 2145, 55: 11.81b24.

® Tno.2145,55:11.81b24.
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No. Monastic Motive Background Indic Whether  Record of Translation,
Name (s) / Education Language Arrived in pilgrimage Travelogue
India and
Returned
to China
7~ fEHs [T N NI BRIV, % e
8 Eg e B [E
R
9y &S 2 AN N BRIV, s 4 68
10 & e 1B IR [
i
11 2% N N N BERE B
J&, IFR
]
12 B EE AN AR, WHIZRkI R,
RE&TE i3] ENE, 5% AT
ZRORAE
A

¢ These two figures are not recorded in monastic biographies but are only

mentioned in some catalogues; see Zhang, Sengren yanjiu, 13.

¢ These two figures brought back Ten Recitations Bhiksuni Pratimoksasitra
+Efbk L JE, which was later translated by Tanmoshi SBHF (active between
351-394).

¢ Both are Huiyuan’s 2% (334-416) disciple. They were instructed by Hui-
yuan to seek scriptures in the Western Regions; see Zhang, Sengren yanjin, 14.

¢ Faling and Fajing brought back over 200 Mahayina texts, but as far as our
current knowledge goes, only the ‘thirty-six thousand verses of the first section of
Huayan jing’  # i ) /i 77 = 87N T8 were translated by Buddhabhadra flEkRR
REZE (359-429).

© Shijia fanzhi, T no. 2088, S1: 2.969b11-12: BMEBUK, W5, ¢
REBAZEEEIR. B2 H, e EEmERE.

7 Chu sanzang ji ji, T no. 2145, 55: 13.12¢5-9. The text records that Zhiyan

and others together translated three b« and eleven juan.



74 JIYUN %%

No. Monastic Motive Background Indic Whether  Record of Translation,
Name (s) / Education Language Arrived in pilgrimage Travelogue
India and
Returned
to China
13 #E=E LWas AH ki FENEFF A7 RS,
e ARE A 177
)03
14 &% ik AN EoE i, & A s, A
Fidid (51l fAig 7
é§73
15 287 N N N =, 2 NI NI
16 =E# N N N i, & N ZE
17 HEXR A JLiR F i A AR [ EEVR, R,
=4 (Y Tl AT
18 REE ZEE A A AR [ YERHE, A e, A
(25 EEETY 1B A i R 173
IN) 173K EiPER
%@77

™ T'no. 2145, 55: 15.113a13-14: BAEIMEBSAE . K25 EE 7ab18 &
Hk.

7 T no. 2145, 55: 15.113a11-13: ZME TRIRZwAEI it TR 5. THa8HEM
5. MRS 2. B H 2 P8,

73 T'no. 2145, 55: 15.113 b6-7: 1 RANSIME NGRS, [E 7 ERE, i
TEVHIE. WA A K, BiLOEIh.

¢ Zhimeng not only translated scriptures but, according to Suishu [5%, he
also wrote the one-volume Youxing waiguo zhuan HATIMNEE.

75 There were in total sixteen travellers; nine decided to return to China when
crossing the Pamir Mountains and the remaining travellers all deceased in India,
with the exception of Zhimeng and Yunzuan who safely returned to China.

7 According to the juan 2 of Chu sanzang ji ji, he translated four scriptures
that he had acquired in the Western Regions; see Zhang, Sengren yanjiu, 46.

77 Chu sanzang ji ji, T no. 55: 15.113¢18-19: HHEVPPARE ~ TR, 58
e
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No. Monastic Motive Background Indic Whether  Record of Translation,
Name (s) / Education Language Arrived in pilgrimage Travelogue
India and
Returned
to China
19 #ER [LE R N K WEREE RS,
s FEE L 177
AR [A]
20 E8% VHITR AW 4 81 EeYis fi RS,
AN 80 MR 1750
21 EY NI mEA, s YEREE A i
N BE-R
g T
22 ko =2H N N YEREE A RS, A
N T B+ fras
§§83
23 fEsk i fit NI NI HEHIE, A EE.3
=k B+
ks

8 Tno. 2145, 55: 10. 74a15-16: TELAE 175 S5 LA, HASRMLIG. FLAARKE, M
=HELER. OB R B .

7 Tno. 2145, 55: 10.74a16-17: B, Fkm 5.

%0 Chu sanzang ji ji, Tno. 55: 9.67c13: &Eab i J7, 1 SALHL

S T'no.55:9.67c16-17: B A, Prilisz. WEMEE, &2,

2 Gaoseng zhuan, T no. 2059, 50: 2.337a29-b1: FHREE, Hik HwE.

5 Meiso den sho, X no. 1523, 77: 1.358¢17-18: JBIPFIE I, TEINRIE . ik
. NAEERS.

% Gaoseng zhuan, T no. 2059, 50: 2.337 b2-3: A VIFIER, TR&EHEINREL
18, LA VY. This travelogue, however, is no longer extant.

5 Meiso den sho, X no. 1523, 77: 358b13-16: MIBHEVDIEIA ek, $h5 1L
HEY. AR EEPEN, RSB ERNN. A - B EREs, SRR R
HERIRA T, SR vasAsE, .
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No. Monastic Motive Background Indic Whether  Record of Translation,
Name (s) / Education Language Arrived in pilgrimage Travelogue
India and
Returned
to China
24 EiE R AH N BEE, A 5
()% 1 Tﬁ it
A b
25 HE N N N BENEE, A MRS, A
() 1§ it H—5Y
26 ER 2 A ANHH REEE, KH JHE AR,
Z30 8 BB+ HFE
WMATH —%&
Hoss

Travelogues of this period:
1. JRRE CBRERD) ;
2. EE(FEINRE) , 50
3. 2R ORI At Bk GEE) 51k;
B CEATINRE) —3&, 51K
5. BEEAE (2g) (REEED) , 51%;
A CREINEER) , S1k;
R R EED) — 48 (CREYT ) #IE) (BE&) Fik, 51k;
8. HEBECEZD), (EEME) —F RN EE)), 51k

ha

N

8 Meiso den sho uses 18 Gaoseng zhuan uses i

S Shijia fangzhi, T no. 2088, 51: 2.969c4-6: BHARAKLE (451) IDFIE %
PEBRENZE A, SRS, BIMGAMER. TR, BaieE, FE—5.

8 Gaoseng zhuan, T no. 2059, 50: 2.411b28-29: JERNh VU, il %R 5.
TrEAUS S, IS,
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Appendix II
Survey of The Great Tang Biographies of Eminent Monks who
Sought the Dbarma in the Western Regions K JE VIR A & {4

No. Monastic Motive Background Indic Whether  Record of Translation,
Name (s) / Education Language Arrived in pilgrimage Travelogue
India and
Returned
to China
1 i AR MRS @S N mr A i
Ziiy
2 b=k R PR s B BB A i
R AR
3 Fi NHH NG T = N i
4 FIEEER  ZESRIE W&, B> B me A e
e B, 8 A~
T EE

% He learned Sanskrit basics from Xuanzheng 2% in Da Xingshan Monas-
tery and later studied scriptures and precepts and continued Sanskrit in the King-
dom of Jalandhara. Finally, he became the disciple of well-known masters at the
Nalanda University.

* He died in the Kingdom of Anmoluopo # /A in Central India.
About this kingdom, see Wang, Da Tang Xiyu qiufa gaoseng zhuan, 23. In foot-
note 33, the location of the kingdom is discussed but not determined.

M WHRESFAREERTE, (EE RS, 185 B, R E (shengming B
HH refers to a systematic studies of Indian languages).

? Da lang Xiyu qiufa gaoseng zhuan, T no. 2066, 51: 1.2b10: T B 2 Y 1% 7

% Da Tang Xiyu qinfa gaoseng zhuan, T no. 2066, 51: 1.2b15: EHAL PAEGE.

% T no. 2066, S1: 1.2b15-18: ZRJA%A FEREHI BN, & RIHEEERR DR, Also see
Wang, Da Tang Xiyu giufa gaoseng zhuan, 40 and footnote 3.

% Tno. 2066, 51: 1.2b20-21: {FAREFESE, 2 A, IDEREAS.

% Tno. 2066, 51: 1.2b21-22: i 52570, FTHIARZL,
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No. Monastic Motive Background Indic Whether  Record of Translation,
Name (s) / Education Language Arrived in pilgrimage Travelogue
India and
Returned
to China
s mE R FEA,  ME7 B FY A Er AR
N
6 EUN MERE OWEA, NI B ARB” A [£F 3
i1 S NI
T 48w
7 =& BERE WEA, ANHH P e < i
SFHE AH
8 WE AW KW R TmO ORK R
9 14
10 ez HE L A (8 2 ofmgpe A i
JBE ES00 NN
11 i) N B REE, U@ e S B
AEBIR
“'%‘ 104

7 T'no. 2066, S1: 1.2b27: FAARRRE, Al

% T no. 2066, 51: 1.2b26-29. IEIMHPESHEAN S, HARILSE, SRS TR
(According to a monk at the Nalanda University, he died in this monastery at
over 60 years old).

»  Tno. 2066, 51: 1.2c4—6: & iaHEE, EHIATE.

10 T'no. 2066, S1: 1.2c7-8: BEMIEHY, WM.

0 T'no. 2066, S1: 1.2c10-12: AR ZEENE, BEHT.

12 T no. 2066, 51: 1.2c13-17: Az A\, B X AEGRLEENRE, (HAREMEE
(He was Central Asian and spent his last years in India, so it is not certain wheth-
er he spoke any Indic language).

103 T'no. 2066, 51: 1.2c13-17.

% Da Tang Xiyu qiufa gaoseng zshuan, T no. 2066, 51: 1.2¢21: AEEEEH.

% T no. 2066, 51: 1.2¢20. He has lived in the Mahabodhi Monastery for
years, so it is likely that he knew Indic languages.

1% According to Yijing, he remained in Nepal and never returned to China.
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No. Monastic Motive Background Indic Whether  Record of Translation,
Name (s) / Education Language Arrived in pilgrimage Travelogue
India and
Returned
to China
12 W4 NG| NG| 7 EEB A £ 3
13 HE©  HBE A PR A R A
REPE T
i p'S
KRy
300
15 KEfE KRB RE HUE™  BES R EEL
o
16 =g N REEEAS| T 7 1 ZBr A A
17 HEZ® AW N L 7 e AV N R N i
-3
18 EwE AW wEax FEEDE o r i 1%
19 HEZ=A RSP =N A

07 T no. 2066, 51: 1.2c23-29. He was a scholar-monk of Nilanda Universi-
ty who was revered by Bhiaskaravarman (600-650), but died on his way back to
China.

198 T'no. 2066, 51: 1.2c23-29.

1 His biography also records a disciple of his, but we do not know anything
about him other than the fact that they both died, so I did not include him in the
survey.

10 7" no. 2066, 51: 1.3a2-6. He was a follower of Pure land Buddhism and not
a scholar-monk, and he went to India purely for pilgrimage.

" T'no. 2066, 51: 1.3a2-6. Died on his way to India.

12 T'no. 2066, 51: 1.3229: /DI AERE.

13 T'no. 2066, 51: 1.3229-b1: MR R, 1B HAE.

4 Tno. 2066, S1: 1.3b11: FEEETSHL.

5 Tno. 2066, S1: 1.3b11-12: VR JAE R, REIMi%E.

16 T'no. 2066, 51: 1.3b20-22: /D IAREFE.

17 T'no. 2066, 51: 1.3b20-22: A HILES i, FAIFTE.
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No. Monastic Motive Background Indic Whether  Record of Translation,
Name (s) / Education Language Arrived in pilgrimage Travelogue
India and
Returned
to China
20 FEIEET O AREBUE OREA WA EmLEmEY R 5 fi
LAPN
21 HE R HEAH, A N PN 4 i
P ¢ [P J i ~
{% 121
22~ FEH Pk RPRHE M AHES A i
23~ HERE s~ TH O MG, B
24 F# WHF A

25 B BEE HEA RaEg AR AR ARREE ~ I

% a0 W, BB AR ¢
oy e K

" Da Tang Xiyn qiufa gaoseng zhuan, T no. 2066, 51: 1.3b27-28: GH{FREA
REERR.

1% T'no. 2066, 51: 1.3b27-28 Before he reached India, he died from illness in
the Kingdom of Gandhira.

120 T'no. 2066, S1: 1.3c6: BEMEERBIELR, 2 )4k P re .

2L T'no. 2066, 51: 1.3c4-5: #H )~ CH) , shiERE, RiE-LiR M. BE=5%
Z3%, B, HEEM.

22 T'no. 2066, 51: 1.3¢7-12. In Sri Lanka, he was humiliated by the fact that
he had attempted to steal Buddha’s teeth. Later it was heard that he wanted to go
to Central India but was never heard from since.

2 T'no. 2066, 51: 1.3¢25-4al. Zhi’an died in the journey; the other two were
unknown for their subsequent travel.

124 T'no. 2066, S1: 1.4a4: ¥ &4, JUREHEHL,

% T'no. 2066, 51: 1.4a16-21. According to Yijing, he may have died during
his journey from Southeast Asia to India at the age of thirty-four or thirty-five
years old.
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No. Monastic Motive Background Indic Whether  Record of Translation,
Name (s) / Education Language Arrived in pilgrimage Travelogue
India and
Returned
to China
26 HH KEFE AW, A2 ZHE& MEARARE 5
P R o, A RiETETT,
HjEE e yar —HEALR
CINFS
27 AKX#E  AHH NI NI 25 A &
28 #H I fii ABH, R SR 2 &% A LR
AT
29 EBE I fii N ANHH JENANBRO KA 5
JjlIK&R
30 B NI NG| NI EE A 5
31 AT N N N PR < 5

26 T'no. 2066, 51: 1.4a22-26. This figure is particularly noteworthy. The text
only mentions that he travelled from Jiaozhou to Southeast Asia to learn Bud-
dhist teachings and that he later became a layman, but nowhere in the text men-
tions that he wanted to pilgrim to the Western Regions.

7 T no. 2066, 51: 1.4a22-26. The text mentions that he contributed greatly
to spreading Dharma in Southeast Asia and that he was proficient in several lan-
guages.

% Da Tang Xiyu qinfa gaoseng ghuan, T no. 2066, 51: 1.4a27-29. He passed
away in the Mahabodhi Monastery at the age of 24 or 25.

12 Tno. 2066, S1: 1.4bS: ZRJANT NS & .

30 T'no. 2066, 51: 1.4b7-8: RERTZIG F 4 B, RS R, HRHE .

L T'no. 2066, 51: 1. 4b10-13: 18> 1%, P,

12 Tno. 2066, S1: 1.4b16-17: JE{E & SF 1M 25
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No. Monastic Motive Background Indic Whether  Record of Translation,
Name (s) / Education Language Arrived in pilgrimage Travelogue
India and
Returned
to China
32 RIEIE EME A, A2 EERMEE 248 A 5
HE,E RIS
AP
33 gk BEA RE A 2B/ A & I
£ HHEE 1S
HvgE
34~ R VY N A amBe KK i
35 BE R
Tyt
R
36 21 H ANH, 25 A s R & I
R 157
37 SR fRihsg A, B2 AW A 5 Ji
Y i el {140
;ELEIZW
'3 T'no. 2066, S1: 1.4b21-22: JARZEESF =ikl 22 85l 572 Bk, o m{ B,

134 Tno. 2066, S1: 1.4c13-14: fEAR ™ SRARSRSF M B L.

135 T'no. 2066, S1: 1.4c21-24: Z#HARJAZIMN.

Y Da Tang Xiyu qiunfa gaoseng zhuan, T no. 2066, 51: 1.4c28. Both died
from illness during the journey to India.

137 T'no. 2066, 51: 1.4c29-5al: FHWiflF, B2, FRfdl) BiBdny.

138 T'no. 2066, S1: 1.5a3-4: 50k JLih 7 BB PR i 44

% T'no. 2066, 51: 1.5a5-8. His reason for pilgrimage is similar to Xuanzang.
He wanted to travel to India ‘because doctrines contain differences, I feel con-
flicted emotionally and desire to investigate Sanskrit texts and listen to the subtle
teaching in person.’

10 T no. 2066, S1: 1.5a5-8: BLEME, 12 A, S EER. E () (R
&) FEIAY.

M1 T'no. 2066, S1: 1.529-10. BRI, BT
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No. Monastic Motive Background Indic Whether  Record of Translation,
Name (s) / Education Language Arrived in pilgrimage Travelogue
India and
Returned
to China
38~ KE= AW NG| N BRE R 5
39 4
40
41 im EbE B, B2 BRS AV N R =] A
ZIRAT RS
PEATIL
FfFH
42 HEHE EME R, A KREESE BBl f i
A, B g R
B
5. %
R
#HE,
br=$iii
]
43 & MR NHA N BB RRK &
W, %2
FETER
44 k& KHH NG| N N N 5
&4

192 T'no. 2066, 51: 1.5a12-13: SIRERFL.
4 T'no. 2066, 51: 1.5a22: BEERE S, Wi (HE ).

" T no. 2066, 51: 1.5a22-23: Yijing records that when he himself returned to

China, Huilun was still in India and was almost forty years old.

"> Da Tang Xiyu qinfa gaoseng zhuan, T no. 2066, 51: 2.6¢15-18. He was ex-

tremely knowledgeable, having systematically studied Vinaya and was proficient

in tantric Dharani.

16 T no. 2066, 51: 2.7a18-19. It is said that he encountered looters in the

journey and had to return to North India.

¥ T no. 2066, 51: 2.7a23-24. He disappeared. Yijing suspected that he may

have had an accident.
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No. Monastic Motive Background Indic Whether  Record of Translation,
Name (s) / Education Language Arrived in pilgrimage Travelogue
India and
Returned
to China
45 EHa RER AP, 22 REA BB KRR 5
T Rl g e
PrEEL
2T
46 R AW RE&ERE, AW o F N4 5
e
47 EAT FF NG| N mARP KRR 5
PN
48 EE BE M MR 22 NI i
£
49 HE BE M, 582 F#ER P N 5
e g K, [BA
H#r 52
S0 =i g8 NI NI P N S I N | i

"8 T'no. 2066, 51: 1.7a29. The text says his “studies concerns both inner and
outer (dimension)”.

"2 T no. 2066, 51: 2.7b1-2. He encountered dangers in the journey and had
to return to China.

5% T'no. 2066, 51: 2.7b17-20. He fell ill once he arrived in Guangzhou, where
he soon died from illness.

51 T'no. 2066, 51: 2.8b17-18: BEHAMZIF 2 % A0, 12 RIRREAL R M.

52 Da Tang Xiyu qiufa gaoseng zhuan, T no. 2066, S1: 2.8b25-28: 4E =,
FEERM. mifgiE 2, BA DR 29, SGn 28, EEER 2 3. Y, el
P, BT, AR H ; R R, imxSEHER.

33 T no. 2066, 51: 1.8¢c13-15. According to Yijing, when he returned to
China, Sengzhe still remained in India and was unknown for his subsequent

journey.
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No. Monastic Motive Background Indic Whether  Record of Translation,
Name (s) / Education Language Arrived in pilgrimage Travelogue
India and
Returned
to China
51 (SN mEE FRRZ AR A A R H U ?
[EPS &, BN K, AR
fig1s+ H¥r.
B, Ak
®EH

s2 T RB ORE, A% BBZ RORHY HRS,
RIS 4R, R il
#iE
S3 R EEEORE, OB R ® BT kR B
S4B, H RS
55 Rk EPM
6 KEm o mKm W ME® RS KK B
#iJi i,
il

5% T'no. 2066, 51: 1.8c20-9a12. He is “excellent with writing” K T. 3¢5 and
has stayed at the Nilandia University for many years.

155 T'no. 2066, S1: 1.9219: REISLEAIAT.

%¢ T no. 2066, 51: 2.9a23-c4. He has received excellent education prior to
joining the monastic order. He later learned after several masters and is an exem-
plary scholar-monk.

157 T'no. 2066, 51: 2.9¢5-6: ZEHIL R, B F-HH.

% T no. 2066, 51: 2.10a16-18. Yijing mentions that ‘his learning includes
both inside and outside; and his wisdom profound’ BEINAL, BRI, But we
do not know whom of the three figures this saying is referring to.

%2 T no. 2066, 51: 2.10a20-24. Except for Shengru, the other two decided
to return to China before they reached India and passed away during the return
journey. Only Shengru safely returned to China.

Y Da Tang Xiyu qiufa gaoseng zhuan, T no. 2066, S1: 2.10b2-9. He never
reached India but brought Yijing’s texts back to China.
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No. Monastic Motive Background Indic Whether  Record of Translation,
Name (s) / Education Language Arrived in pilgrimage Travelogue
India and
Returned
to China
M1 EE AR HE2HG Eg A2 KRR 5 fi
i i e
MTER
B,
Bl
i, &
R
[T )
M2 fEmE EIE BEEMY, MEs HA8C KRR i
1S BT EAE §E, EE
HE
B3 W= BEE MAdE, fEg A2 R 5
—HE FghE e
FIFHL
®
fif4  TEBH FAT REEER PUaMx &EC KRR 5
FAER 4,
GRAPIES

! T'no. 2066, 51: 2.12b1-2. The following four figures, according to Yijing.
2 T no. 2066, 51: 2.12b2-4. The following four figures, according to Yijing,
Zhenggu and Daohong returned to China but Falang passed away in the King-

dom of Heling. As for Senggietipo f4fl#2 %, see the following footnote.
1 T'no. 2066, 51: 2.12b2—4. Itk NBEAJE AL, RNEHH.
164 Tno. 2066, 51: 2.12a12: FEsERER.
> T'no. 2066, 51: 2.12b2-3: Falang died in Heling Country EIIAER
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