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Guangzhou and Its Role In Elite Buddhism
During the Maritime Routes of the Six Dynasties

By Ven. Dr. Dhammadipa Sak, Ph.D., Abbot of US Zen Institute

Historically Guangzhou has been a trade center in Southern China. Because of its
excellent locale on the trade route of South China Sea, Guangzhou has long attracted
merchants as well as missionaries across South and Southeast Asia. As early as in 281AD
there were records of Buddhist missionary activities in Guangzhou. While the
missionaries, the majority of whom were monks, did preach and even had some
important Buddhist texts translated during their stay, almost none of them took up
residence in Guangzhou at least according to the Chinese Buddhist hagiological records,
or turned it into a center of Buddhist learning. Why did they choose not to, despite the
financial conditions supported by the trade route? The reasons are twofold. History-wise,
the monks were en route to the imperial capital of the time and Guangzhou was but the
entry port and one of the stops on the journey. Mission-wise, on the other hand,
Guangzhou arguably lacked an intellectual class that could be deployed to translate and
communicate Buddhist thought. Unlike Christian missions, which were backed by the
Church and the states, there was no equivalent support organized by the foreign Buddhist
monks neither was the Samgha an important factor of overseas missionary activity.
Without the Samgha, the Buddhist missions could hardly ever be materialized in foreign
land.

I. Canonization and Mission

Although after the Buddha’s decease, during the first council the teachings were passed
down orally with the agreement of the most qualified Arahat Samgha members, the
practical texts later formed the written texts especially during the prosecution of the
Buddhism in India. The emergence of the practical texts for everyday religions or
practical purposes reflect both the content of oral traditions and also the spirit of writing
itself. This kind of literature termed ‘stream of tradition’ by Leo Oppenheim in his
research were destined for further use.! Accordingly, this ‘stream of tradition’ is a living
(running) river: it shifts its bed and its water contains ebbs and flows. Texts can fall into
oblivion, others are added; they are expanded, shortened, rewritten, and even
anthologized in a constant flux. Due to certain reasons, periphery texts becomes
identifiable structures if not the center texts. Whenever the periphery texts regarded as
important ones, they are copied and cited more frequently than others. They are cited to
be the classics with the embodying normative and formative values. Hence the
development of the school of written texts plays a central role.

One must understand that it is not writing, but the damming up of the ‘stream of
tradition’ by the act of canonization that produces the decisive shift from practice to

! Leo Oppenheim, Ancient Mesopotamia: portrait of a Dead Civilization. Chicago and London. 1964.
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textual coherence. As in the case of the catalogue or the process of canonization in China
can be viewed in the same manner. From late Han to the beginning of Yuan Dynasty,
totally about 1200 years of history, there were about 194 translators who translated works
for about 1,335 texts of 5396 fascicles (Juan). Without the catalogue to decipher whether
the texts were reliable canon or apocrypha, the transmission of a ‘stream of tradition” was
hard to obtain. Hence over 20 catalogues were compiled starting from ‘The Catalogue of
Whole Text’ (zong li zhong jing mu lu; 47FHZ24% H %) by Dao-an during 374 AD. And
the canonization is widely recognized by the Chinese Buddhism as in the Crystallization
of the Teachings (PanJiao; ¥]#{) of the Tentai and Huayeng School.

The Chinese Buddhist hagiological record documents Buddhist monks who share
emotions, ambitions, and weaknesses; and the tendency to select events that characterize
monks as uniquely religious as spiritual eminent were selected from such records. Its
sequel, the Continued Biographies of Eminent Monks (Ju Gaoseng Zhuan (JGSZh)
chronicle the favorable monks who are recognized to have exemplified the religious
ideals of the Chinese Buddhist monastic community.

As we know, the Buddhism assimilates and adapts itself according to indigenous beliefs
even in India after the Decease of the Buddha. It has never lost its character as Buddhism,
because it has the institutionalized agent which is the Samgha. The Samgha needs the
patronage both from the masses and the nobles. It does not divorce itself from the
common people and simultaneously can influence the political world. In other words,
Buddhism changes and at the same time maintains its character as a religion. It was the
members of the community of monks who implanted the established religion far and
wide. As missionary spirit even in India, during the Buddha’s time, Buddhism had spread
far beyond its cradle in Magedha as far as Avanti and Sunaparantapa.?

I1. Guangzhou During The Maritime Phase

According to Tansen Sen, until about the mid-fifteenth century, four broad phases of
trade between South Asia and China through Southeast Asia can be discerned from
archaeological and textual sources.® The first phase, prior to the middle of the first
millennium BC, involved the vast maritime networks of Austronesians as well as the
trade in countries through Myanmar. The second phase was triggered by the emergence
of urban centers in the Gangetic region of South Asia in the sixth century BC and
subsequently fostered by the expansion of commercial activity on the Indian
subcontinent. The emergence of the Funan policy in Southeast Asia, the establishment of
Kusana empire in South Asia, and the incorporation of southern China into the Chinese
empire seems to have contributed to the formation of new networks of exchange after the
first century AD, which constitutes a third phase. (My main focus is on this phase of trade
and missionary). Even though Funan activities were predominantly Hindu during fifth to
sixth century, Buddhist missionary activity had intensified due to strong followers.
Finally, the naval raid by the South Indian Cola kingdom (c. 850-1279) on Srivijaya in

2 Lamotte (1958) pp.325ff.
3 Cf. Sen (2014) 35
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1025 marked the beginning of a fourth phase that lasted until the Ming courts ban on
foreign commerce in the mid-fifteenth century.

One key feature of the so-called ‘second urbanization’ phase (the first being in the Indus
Valley), was the connection between urban development, the expansion of trade routes,
and the spread of religious ideas (Thapar 2002: 139-173). The Jataka stories about the
Buddha’s previous births and other literary works of the period reveal increased
commercial activity in India and also networks of trade with a distance place called
Suvarpabhumi, generically identified as Southeast Asia.

While Funan (centered in present-day Southern Vietnam and southern Cambodia)* was
the key player in the maritime commerce between South Asia and China during the first
half of the first millennium AD, Srivijaya (a ply-centric polity that included Palembang in
southern Sumatra, Java, and extended to the Isthumus of Kra region) dominated the
trading activity from about the seventh to eleventh century.

Even until the fifteen century Guangzhou still maintained its status as an important sea
hub for merchants and missionaries: ‘In 1514, the Portuguese discovery of a sea route to
southern China marked the genesis of a new age of Sino-Western relations. Commercial
trade between China and Europe developed exponentially throughout the sixteenth
century’ and according to Lake Coreth, his article ‘East-West Crossing: Cultural
Exchange and the Jesuit Mission in China’, ‘with increased contact came heightened
exposure to and curiosity of the enigmatic Middle Kingdom. Silk, tea, medicine, spices
and jewels were not only the sole commodities transmitted to Europe from China. An
exchange of knowledge and information accompanied these goods and moreover,
revolutionized the intellectual arena of Europe.’® European Powers such as Spain and
Portugal during the sixteen century, the dominant sea-faring nations at that time, had
highly promoted Christian missionary activity along with territorial expansion. At that
time, the monarchs of the Spain and Portugal provided both financial aid and passage for
missionaries aboard their ships. To name a few of denomination, Dominican, Franciscans
and Jesuits.’

In early times, according to several records like ‘The Answer of Outer Ridge” (389MtE))
written in 12 Century by Zhou Cufei (BI3JE) ( &= (FLEY ) several countries
like Java (FE2£E]), Arab (K& ) and Srivijaya (= {#75E; now Sumantara) were
mentioned. Accordingly, among the three countries, Arab is understood as the richest,

4 Diana (1982) 41: ‘Funan, at the time of Paramartha, had become a center of international trade,
incorporating all of Cambodia, parts of Thailand, and the lower part of the Mekong delta in Vietnam.

5 Coreth (2011) 20.

6 Coreth (2011) 20: All Jesuits arriving in China during the sixteenth century operated under the Portuguese
Padroado. Issued by Pope Alexander VI in 1493... Though the Portuguese authorities preferred to send
their own abroad, the small size of the Portuguese nation limited their options. As a result, Italian Jesuits
such as Michelese Ruggieri, Matteo Ricci, Niccolo Longobardo etc. played salient roles in the early,
Portuguese-mandated Jesuit mission in China. Cf. Standaer, The Handbook of Christianity, 309-330 and
Mungello, Curious Land: Jesuit Accommodation, 23-24.

T(EIIMRE) B= (FUBIINR) HEEHZERSEES » HNKEE - HREERE - AR=7F
» BT 558 H. -
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Java country comes in as the second. However, most common sea route used is through
Srivijaya. 8 It further mentioned that how long it takes to travel to Five Ridges area.®

1. The Agent of Missionary Work

The term missionary carries the meaning of a person who has been sent to foreign
country to teach their religion to the people who live there. The term ‘mission’ surely is
borrowed from the Christian tradition. In Buddhism the term mission cannot be equally
understood as it is in Christianity. Missions in Buddhism were geared toward the
spreading of the Good Dharma, but not so much in the effort to convert or prohibit people
from what they were practicing by the time they started to embrace Buddhism. One clear
evidence is from the ASoka’s inscription (circa 270-232 BCE) in his edicts indicating that
‘he sponsored Buddhist missions to various area including Greek-ruled areas and foreign
countries. He maintained a special interest in the well-being and unity of the Buddhist
Samgha, that he emphasized the importance of Buddhist texts which dealt with lay
morality.”? The conversion process can be daunting and complicated and certainly had
largely relied on the means of transport. Especially during ancient times, the means of
transport were relatively scarce and dangerous. They were the land route and the
maritime route. Like other religions, even Buddhism was successfully transmitted to
foreign countries with missionary zeal but it was bound to go through either the road or
sea route. The sea route and its historical impact is my focus point here.

Missionary activities to Guangzhou via the maritime route can be summed up by looking
at two groups of people, one is the merchant and the other is the missionary monk.

[11.i. Merchants

It is not difficult to imagine the great role which merchants had in missionary works via
the sea route. Tansen Sen, in his article ‘Maritime Southeast Asia Between South Asia
and China to the Sixteenth Century’ (Sen (2014) 44) observes that ‘The fact that these
merchants also contributed to the transmission of Buddhist ideas can be discerned, for
example, from the biography of the Sodgian monk Kang Senghui FE{&&r (280 AD).
Kang’s ancestors reportedly lived in Tainzhu (X *%) and engaged in commercial
activities. His father, a seafaring trader, migrated to Jiaozhi (3Zfil: ; present day northern
Vietnam), the capital of the Wu kingdom, in AD 247. In China, Kang was closely

8 (BMRE) B2 (WUBSNE) SO70E - SEELREAR Y BE - @7k - E4bT
JE B TFEERE > EPEE - HERESE - ABWEFT - MEREINE > ABFTFT - BEZ K
WL T > AT FAmMBE =R EE a2l T -

O (EIMYE) B (WUEHNE) KRB » DUNHETEET - BREEESANTET £
RSB E M = 2 AR » HAth Gk - B S > Bl e B o BN R =R - &
ZA o M= - B SCR RRBBIZ L - gEF B2 AHE] - —5E T LIER - R B MR
Al o KARFAEEMT » —HTH > —#@ElE - B - SIanES - WERFE 2L » GaIMNE -
RINEEZ - FHREMNE ~ Z7ir BEE - Higt  AaH&EES -
10'_uis (2005) p.1100.



“HF PRGBS AR EEREARTY &, PR ILRFE F R, 14, Jan. 2016

associated with the Wu ruler Sun Quan (14#£#£) (222-252 AD) and actively proselytized
Buddhism in southern Chinat.’

Merchants, commonly were not learned ones but probably had many more chances to
come to contact with the outside world or foreign countries. From the Brahminical
tradition as depicted in Dharmasastras, Brahmins are forbidden to travel abroad or put it
another way, “to leave the soil of Brahma.” Thus, the merchant caste was given a better
position to go and seek wealth in the yonder lands. Many stories are told like those in the
Jataka and so forth that people in India searching for wealth would travel by sea to seek
wealth. The successful returned with great gain but if ship wreckage happened all hopes
went to nothing. Interestingly, there are numerous stories of monks’ fathers with ill fates
changing from fortune to despair.

Beyond a doubt, merchants, in searching for wealth and good lives, would desire to learn
new things for their own benefits. Buddhism, being a religion which values the wealth or
fortune (punrna) might work well with merchants” mentality and surely the profound
teaching of the Buddha might not be able to fully comprehended by them. Nevertheless it
does not mean that the merchants by no mean of took part in missionary work at least
from commoners’ perspective. Gathering information from objects, inscriptions and
inscribed seals from India that related to religions, it is not hard to conclude that the real
missions came after merchants.!? In addition, some laymen had demonstrated their
profound knowledge of Buddhism was evident in Fa Xian’s record. It was also very
unlikely that the merchants possessed abundant of knowledge about Buddhism like
Buddhagupta Mahanavika.™® However their efficiency as missionaries can no longer be
excluded since they were not only wealthier than the commoners but also were good at
persuasive skills.

I11.ii. Monastic Members

For a religion that has really strict rules in administration of the Samgha (community of
monks in particular), and the application of the rules such as ordination, the establishment
of Buddhism requires more than just two monks to implement missionary work. As
Gombrich observes:

‘“We must remember that in Buddhist estimation the Doctrine is only established where
the Samgha is established, and, in turn, that is considered to be the case only when a
monastic boundary has been duly established, for without such a boundary normal act of
the Samgha, whether pratimoksa or ordination ceremony, can take place. The

Y GSzh, (i) &1 THEE, FOEHEEA, MUERZ, HARRNEE, BFE, | (TS50, no.
2059, p. 325, al3-14)

12 Assavavirulhakarn (1990) 79. For further readings, please see his providing information on note 64.
Higham (1989), pp. 251ff. Malleret (1959-1963) volum I11; Mayuree Veeraprasert (1985) in RCESEA, pp.
168ff. and Veeraprajak (1985).

13 An inscription found in West Borneo together with ‘Ye dharmah hetuprabhavah, hetun tesan tathagato
hyavadat, tesafica yo nirodho yu- evamvadi maha sramanah’ in Sanskrit and the inscription of the
Buddhagupta Mahanavika.
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establishment of a monastic boundary requires lay support: the land has to be given to the
Samgha. Alternatively, Buddhism can be considered to have taken root somewhere only
when a local recruit has been properly ordained there. These considerations would apply
just as much to the spread of Buddhism within India as to its diffusion into foreign land.’

Further as Lal Mani Joshi says, ‘The word ‘Samgha’ does not mean merely ‘the order of
monks... Samgha has to be understood to mean the entire community of those human
beings who take refuge in the Buddha, the Dharma and the Samgha. Samgha is the all-
embracing universal society of humans wedded to the doctrine and method taught by the
Sage of the Sakyas... In Buddhist words, bhiksus, bhiksunis, upasakas and upasikas, all
these four classes of Buddhists are members of the samgha.’'* As Zucher points out too,
the introduction of Buddhism into China ‘means not only the propagation of certain
religious notions, but also the introduction of a new form of social organization: the
monastic community, the Samgha. To the Chinese Buddhism has always remained a
doctrine of monks. The forces and couter-forces which were evoked by the existence of
the Buddhist Church in China, the attitudes of the intelligentsia and of the government,
the social background and status of the clergy and the gradual integration of the monastic
community into medieval Chinese society are social phenomena of fundamental
importance which have played a decisive role in the formation of early Chinese
Buddhism.’*®

According to my observation, it was the Samgha in particular who did much of
missionaries from the start when the new land did not have sufficient knowledge of
Buddhism. Thus, the merchants who might have relatively enough knowledge and faith
of Buddhism, formed a Samgha with the local intelligentsia to propagate Buddhist needs.

IV Foreign Missionary Monks in Five Ridges (LingNan; 2&[s)

There were quite a large number of foreign missionary monks who visited Guangzhou
and some of them were not only doing their missionary works in Southern China but
translated influential texts. Table below shows from 281 AD the foreign missionaries
who started to implement their missionary ambition in the rich and powerful country

through the maritime silk route. AR EERBALBERRFBA , HEHFARHE
BoW—ESRNMREMEIER , I BPELGERLED.

14 Joshi (1987) p. 364.
15 Zircher (2007) p.1.

1Ll Zircher WER. , BRI ANBEBLEATERE , MAZHNBRBBHEMAD (private
enterprise ) Cf. (1982 ) p.162 ; EEF A TOELBMEZN TS BEHZ IS ERBNEL , BB
ERTTARRZALETHEEEN S IXE  LASHEE, SRR REFEAME AR
FEEPHEF, Cf (1982)p.163 ; AR —LEEEEFRAENER. Cf (2981)p.163-162 ; EEE
REUTZENRE SR ((BHENBREBA , TRABAETS ; (i) EENEDLHBRTEENAS ,
(iii ) PHERAREENFREPHIEHABZF VIR, Cf (1982) p. 164, para 2; T HEL K]
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Chronicle records of missionary monks during Six Dynasties (229-589AD) who visited

Guangzhou
Years Monastic monks Birth places | Main activities
jin taikang; & A | Kalardci (7R # % | India Translated the ‘Twelve
—4F (281 AD) 17y sojourn Siitra’ (- 37 &%)

fascicle in Guangzhou.

jin longan nian jian; | Dharmayasas (£ | Kasmir Arrivaled at Guanzhou and

B (397- | HR4:18 or 3478 ) established WangYuan

401 AD) Temple, and translated a siitra
named Ksama (Z BE&L) )of
one fascicle.

li mo chéo; B>k | Samghapala (f&1{i1 | Funan Arrived at Guangzhou but

i1 (420-479 AD) AR or f13E) then wen to Jianye to follow
Gunavarman. He commented
Mahaprajfiaparamita.

li mo chéo Fazhan, DaoChun, | China They were sent to Java to

yuanjia; BIKjui% | Daoxi(Vk &, TE, request Gunavarman present

VU4E (427 AD) B in China

song wudi yonchu; | Gunavarman (RS | Kasmir Via sea route reaching

REHAKYITTE | BB Guangzhou.

(420 AD)

song yuanjia Gunabhadra(CR# | Madhyadesa | Arrival at Guangxiao Temple

twelfth nidn; 7654 | BFe ) (Jt#7F). He then went to

+ —4F (435 AD)

JianYe (A1 ##% ) to do his
translation such as 50

& 18 (Eminent Monks) & 8 (Illustrious Monks) NMEERPEHMNEEBREY , tHZIRESNEH,

BRARTE A BORFR AR

340, c2-5)

RDEM, Cf (1982) p.164, para 3o
Y GIYID) (H48EER) %2 THPTEREEY - WEEE - I AL « SEBREMELES -
DU A AR AR TE « BEINEE o + A8(—%) 4 (T55, no. 2151, p. 354, a26-28).

1 GIVID) (L EEL) %3 TUBLHRLERRTREN « 1A RE (S RS R
28 (—%) > | (T55, no. 2151, p. 358, c15-17).
WEZT) (HHsRaR) 4537 0 THEEO P IS IRA « 7N o (A SAEEAL o TR
HEEEER - | (T49, no. 2035, p. 349, al-3).
20 Gszh (EfafE) %3 TRUTEITAEIE  ERCCE o SRUERREE o 35BN N S FAE S
BI% o SUEDPLARENE B SAMYT - FFREPREREE T RS o | (TS0, no. 2059, p.

2LEZT) (Hpiiiese) 4236 0 TR BRI = MOR IR BB 4 (Mo 25 Th 7 4 F4 52N 3D P BB, Ve
Wz, BREENTIR, MMAEREEIN, B eRE, miEikiESE, R SRS, A R
(A2 EFREAN BB URBIESHREE. | (T49, no. 2035, p. 344, b22-26).
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fascicles of Ksudraka-agama,
Lankavatara Siitra etc??.

Wei jin nidnjian; 28 | Fadu (V£ ) India (K%%) | He was born in China but

zZiE helping his teacher
Dharmayasas in Guanzhou.

qi wi di yong Samghabhadra (i | India P15, | He translated Vinaya text

ming litt nian FefaigkieeE: B | A named Samantapasadika (Z

sui ci ji si; R | gy) LB 2R DEE)? to Bamboo

AKEHRERRCE Temple (77T#k5F) Guangzhou.

(446 AD) -

litsong monian; %1 | Bodidharma (3542 | South India | Legendary said he established

KK (470-479 | HEEE) HuaLing Temple (ZE#RF) at

AD) Guanzhoue, And then stayed
at Guanxiao Temple years
before moving to JianYe (%
3£) and Kaoshang (& LL1).

qi gao di jian yuan | Dharmagathayasas ( | Indian He translated ‘the

san nian sui ci xin VOPS = EEFE R immeasurable meanings

you; RS I = | AR FE) Sutra’ (fit & #54K) at

IR (481 ChaoTing temple & N7

AD) ) of Guangzhou in one
fascicle - %

22 GIYID) (EHSEBCEAL) %3 TRHNASETE) - BESWBEEG %) o RS R
L) - FHREELIUE) o BERERBLEPUE) - B+ REOUH) - KTEEEL(C)(TSS,
no. 2151, p. 362, b6-9).

2 EZTY (ARAE) 48 37 ¢ THR AR, FOR L EBEEATELEE, 13 MEEEaE =, Ml hirs i i s
L, UHAE LA +H A BRE, WER T2, F4EaE, WEELIL AT, Bk
Fei, WragmEREM, EE KA EERFEA A ARE, T8, HELSLE B,
ARRIH, AKBHEHFE%, A H, EH, R SE A, FA TR, BfELR, LaEREE, 1
IRIKBELHER K FIW), FL—F 4, BEFERA, #HEARC AR, HHG0KA R,
(T49, no. 2035, p. 350, c12-23)

24 11 the Introduction written by Xiaogi (B2 : 479-502 AD) FM| in Hubei GHIIL) [B-L-2000 (48 3548
) ) & 10 TIREESR » HEE T » SeBR MR AR - Fisf ARSIt TR EiEsy
Frasia s — 0 » WA HE+ G > FrEEi&E Rk =1 » A LREIFEE - Frsgibik
TEVU - MEERD - BERUAE > ERMEEFRL - BISEZE S 0 4 (T09, no. 276, p. 383, b21-26)

further in the text explains what is #EE 4L (HEXK) &1 GRiEML2) @ TE251 | BT - 55
MEEZRREETE R > RPIFE B EE A AR Al - TREREE AR R A E > W
IR IE ~ RUUERE » gt R FEREERR T & - SNERE > JReist AR ZE R AR
o 2SER - S1ERIL > BERASREE R > TRERGEEAARRZER » (A E > S84EW - =25+ !
S PR - hER - SRR SRR MEAER - BEED RAME - BEKN 55 -8R - FE
JRE - | (T09, no. 276, p. 386, b12-21).
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liang tianjian first Tripitaka Master India He took Bodhi tree from India

nian; K EIJCHE | ZhiYao (B 85 =i, and plant it at GuangXiao

(502 AD) 29) Temple.

lidngwidi chao; %% | Mandra (= [¢ %) | Funan It is said that he came to

2 EH (502-549 Guangzhou with a Buddha’s

AD) coral statue. However, he was
ordered to do the translation
in the capital at that time.

chén yongding first | Paramartha (J% &% A | Ujjian, India | Arrival at Guanxia Temple

nidn; BUKE T | B EED with Sanksrit palm leaves 200

(557 AD) folio. Translated Abhidharma,
Mahayana texts such as
Abhidharmakosa (fH & &,
Mahayanasamgraha ({# K¢
&) in different parts of China.

chén chéo; [ /] Subhurti (ZH¥422?") | Funan Probably arrived at

(557-589 AD) Guangzhou on sea route,
however the translation of
‘Mahayana Jeweled Cloud
Sutra (K # E£4K) at the
Capital.

Mainly based on the Chinese Buddhist hagiological records, | will examine a few of the
significant foreign missionary monks who spent a large amount of time in Guangzhou.

From the above table, we gather some information on the first sttra which is about the
biography of the Buddha was translated by Kalariici in Guangzhou in 281 AD. It is
highly probable that the now lost ‘Twelve sojourn Sttra’ (- —#%4%) with regards to

content is the same as ‘Buddha said Twelve Sojourn Stitra’ { f#fzi + —3#4% )
Ztranslated by Gunabhadra. Even after 116 years, an aged monk Dharmayasas (Z/2£H[
<), who arrived Guangzhou around 397 AD at the aged 85 translated a text probably
rendered as Ksama Siitra ( ( ZEELK ) 2°) for a female devotee in order to explain the

25 (FHERHTEEIEL) %1 :

LR > JRTEGS
Et o BIEES

Bz

F2L

CRRETAE

b a

1 j—
=

AT B—EtTAE) - | (T48, no. 2008, p. 362, c17-22).

C —HIEERCR

v
7R

el 5 P AU 2K > R T et — PR
D TMe—EHETE  AASERE - PGB RE IR RE R - BEOHZE
> KB GERIREEZ 5

BT R EFEEROTE

P FZT) (BRHERAT) %5 37 T HKREEI D PIR EER A - SEIBACMEE | (T49, no. 2035, p.
348, c7-9); (RFETIEFLLEM) %20 (SIS B4 % X = V4R 5 R R
BRSPS - HERSE | (TS5, no. 2153, p. 382, a19-21),

2T XGXZh (Sirsfufd) % 1 T A HEBM/EEE - MEESE - NNETRNERT - BIFE
BRI ELK (& - (TS0, no. 2060, p. 431, a3-5).

28 (R TR ) BT OP TR IEE , (TO4, no. 195, p. 146)

29| DSBY (R ETFAL) 45 1 [ AEFEBAL—#(— S EREA NS - HEIHSREE) | (T49, no. 2034, p.
57, b20)
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origination of the Buddha. % Both texts bear the same content which are chiefly
explaining the life of the Buddha before his enlightenment and after His enlightenment.
However, Dharmayasas later was well received in Chang-an, then the capital of China,
translated in total 2 fascicles of Buddhist texts including Sariputrabhidharma with
Dharmagupta.®! The Sariputrabhidharma presumably belonged to Dharmaguptaka
school,®? not only served as the matrix of Abhidharma in the early form, but also
delineated clearly the practical content with regards to enlightenment in a more
systematic and sophisticated way.

Then, not long after the arrival of Dharmayasas, another important foreign monk called
Gunabhadra came to China. He translated mostly early Buddhism texts like
Samyuktagama, Siitra nipata, udana®, some Agama siitras, Sarvastivada Abhidharma
Prakarana Sastra® etc. and Abhidharma texts 38 years later than the arrival of
Dharmayasas to Guangzho. According to the biography given by Sengyou of the the
Collection of notes concerning the translation of the Tripitaka (Chu Sanzang Jiji (4 =&
=0£2)), Gunabhadra CKHPELFEZE 394-468) was born into a Brahmin family in North
Central India (Madhyadesa; 51K~ A). After coming across an Abhidharma text called
Samyuktabhidharmahrdaya ([ £ ») he was fully moved and vowed to become a
monk. Before arriving in Guangzhou 435 AD (JT3Z 1 —4F) he stayed in Sri Lanka and
traveled to other countries by boat. It was prefectural governor Chelang (] 5 =5 BH)
reporting to the king WenDi of LiuSong dynasty (5837 ) and soon after monks like
Huiyan and Huiguan (44 (% £ & - £ (376-449)) were ordered to go to meet him and
took him to Jetavana temple (Qihuan,{X;E=F). The first text that he worked on after
arriving in JianKang (the capital at that time) was the Samyuktagama, one of the most
important collections of Hinayana texts in the Buddhist canon.

Given that the information is scarce, | cannot say for sure whether any of the
sophisticated texts were translated in Guangzhou, except for the biography of the Buddha
which seemingly was clear that it was necessity for the beginning of the missionary work.
In fact the text translated by Kalartici had made quite an impact on the Chinese Buddhism
understanding of the life of the Buddha.

O GRS NEEM) H2 0 TEENEDT o BRIEE © B - 8/ - %
FATEAN - AL TFRIRFEWH - FFETE - (IS EIRER - JIRSRBAGE - i eEg—
% °  (CBETA, X77, no. 1522, p. 78, c17-20 // Z. 2B:6, p. 224, b10-13 // R133, p. 447, b10-13)

3 There is legendary saying that Dharmayasas built a temple in Foshang ({#LL1) around 398 AD. | cannot
find the further sources to support this event and it is quite doubtful that he stayed there for long time.
Possibly his disciples did build a temple in Foshang.

32 potter (1996) 115; Yoshimoto (1996) 317:This text is one of the oldest Abhidharma texts in India... This
text has some common contents and thought with Vibhnga and Prakaranapada. Perhpa sthe root of this text
may be the text of the Vibhajyavadins before it split into Theravada, Kasyapiya, Mahisasaka, and so on.
But the dominant view about the school of this extant text it that it may have belonged to the
Dharmaguptaka.

¥ LDSBY (ERZEHE) %151 TOPTRITHICE £/~ EN TS E ST ) (149, no.
2034, p. 124, all)

3 Ksudraka-Abhidharma (i 955y B2 a) B8 HEACHE R R = sROIR BR P E AR 5 PR R 55
(T26, no. 1541, pp. 627).
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It was not until 581 AD that a few Buddhist texts were translated in Guangzhou as well
as inYangzhou (/). Those monks like Dharmagathayasas® (ZEE{IFEHS <)
translated by himself a sttra a comprehensive emptiness concept, named ‘the
immeasurable meanings Sutra’ (& 354%) at Chao Ting temple (& JNEI=F) of
Guangzhou®® in one fascile , but then according to the Chronicle of Triple Gems (Lidai
Sanbao Ji, FE{{, =EF4C) the text was past down to Sramana Huibiao (/bF5E£3) and then
widely copied and delivered in YangDu in 486AD (Z2&H7%E: 7 7k B =4£)%. Although it
is hard to say why it was mentioned in such a way, one can only surmise that the text was
note introduced in Guangzhou even it was translated at the temple in Guangzhou.
Strangely, Sramana Huibiao learned it from Dharmagathayasas clearly at the temple in
Guangzhou but brought it to JianKang of Yandu, the then capital, where it was widely
copied and delivered.®

In the meantime, there were Gunavarman of Kasmir who was well versed on Agama and
other texts3® who came to Guangzhou via maritime silk road in about 424 to 453 AD and
Gunabhadra in 435 AD. Gunavarman probably stayed in Guangzhou temporarily before

¥ GIYID) (E5aBKEa) &4 TIOPISEEMPCERE o EETALER - EIEEA o fBYEIS S
o DI BT =R ACEE o INEINEIESF < SERERS(—6) - WFIERFESZ - | (TS5, no.
2151, p. 363, b14-17).

36 In the Introduction written by hermit lit qit (f&+-2/hl) to the ‘immeasurable meanings siitra’ ( (&
F24K) ) ca479-502 AD (#75) at Mountain of WuDan ( (RENLEE) &4 0 " HNE L2 E
L« JFZ & Fe - | (T55, no. 2149, p. 262, a25-26)) in Hubei (fi/I; <811L) says, " fREEZTE » HIE
AT o e Rl ISR A e AREBIR—1 5 KBRS - Fredfd st AR
B R 0 FTeEiRGE R = 0 R LARE IR > Pl DIORRIU « REER » BEREHE
ReidtaE R o IR EEZEM 0 (TO9, no. 276, p. 383, b21-26) further, in the text explains what is
BEL (HEFEK) 1 GREm2) © "2 7 | WL > sEESETET > RCERREE
LNV AEREE - TS EAARARZER RSN E - &4 R EE ~ RLURER > Fsttb It
REERHESR T R ~ SNHERE > JRaRsEEARRZE R A E 2SR - S1ERIE > R
RO EFRL » TRt EARZER - A E - LW - 5T | B8 WER -~ F8R ~ 558 0 X
e MR - FRMEE QUEMRE - R 1375 - 55 - 588 - | (T09, no. 276, p. 386,
b12-21)

37 “The Writing on Lotus Stitra> (VE#EEZ) & 1: [REMNE=S, FHEBH, B2 A,
K =4, FEMAR. ) (T51, no. 2068, p. 52, b18-20)

% LDSBI (BA=H4) %11 TERHK—S(AMEE FE0) H-K—% - St - Br=
o REVSFIZEEMICHS S - B /A4 - WEINEIEFFEEDL - #2 A PFPIERE - KIAZFF
BHENGERAAN o 4 (T49, no. 2034, p. 95, b9-13). {KLL FrEMG—#L - FHEEESE (313~319) JEF
KPSk PP IR LRSS » 217 B ERGEEM (335~342) » fS47EH A 7B > ZrrEEsr kit
FEMARFEEE > F-ForE—H (357) SBEEAESIILEERE - FeBlEE = ASLNME L2 A

JEF o ERIREEL B2l o SURARM S8 G T e o fRATEL - JFielEmit m— 2

HZR R BAE  RTET 4 (434) B FFE-EHEA 0 NEEES R TR
BRET NZERR > BRELERER G - BRI % BN G T E (466) {THhr
BEBREME  HEEREEHET - DANETEES Y 2 EENSEREFELES  BLT
HEZAE -

9 FZLDTZ ({EREAmEE) % 8 1 TR =R IRIE - VIS - 04 - S =R
HEE= | (T49, no. 2036, p. 536, al-2)
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moved to jin ling (4:[%) and ordered to stay at Jetavana Temple (qihuén si; i 7E=F) of
JiangKan. Then he was requested by Supervisor Hé Shang-zht ({5 ¥ 2 404 (382-
460 AD) and so fort to teach Avatamgaka to the emperor and ministers.*! It is also worth
mentioning that Gunavarman doubtlessly held very high authority in Vinaya*?
commenting ‘if no bhiksuni is available still possibly to have bhiksuni precepts. Given
the case only after the Sri Lanka nun Tié¢ Suo Lud (§%234&) in total eleven comprehended

Chinese (5<:E) precepts were given by two sides bhiksu and bhiksuni.”**Probably he
also had transmitted Vinaya to bhiksu at the Dharma nature temple (Faxing; ;A4E<5)* at
Nanhai. In other record, it mentioned that he raised two fingers to indicate he attain

second fruit of Arahantship, Satkadagami.*®

15 years later after Gunavarman’s arrival in Guangzhou, another eminent monk
Gunabhadra arrived in Guangzhou through maritime silk route as well. He then almost
immediately left for JianYe or present Nanjing. In Chinese history he translated many
early Buddhist texts including Agama, Abhidharma to Mahayana literature such as

40 Cf http:/fwww.zwbk.ore/zh-tw/Lemma_Show/460515.aspx: (A4 (382 £E—460 4E) » FE={E - Fi
RETHER (SZEELD A - IR AR » BEMED « ERgAR « BIFRE =3 3%
SHpES o (PEIBIERZE » DG EENE o KSCFIHTNES « ZRBIE B/ - BIRFSE
=HE BT (445 ) BZEHE > B SOEENR S EE - BN Dless
{GEF - TR RS o A U A AT > Y e - KEAPUAE
(460 4 ) Htt » ZEC U DIARE IR EIZE - Bashiiee o SA SCEHETntt o . TEY
B (i E 250 » B FE S (i A EWiE % - BE 5 (8 T (AR AR - BUL o (T3 Sk
ORI UPEEAT T AR TR TE o [ER TR SUEE R I E AL ~ BB EECA T
HIEASER » SIS S0 (FRENRERET FEs TEINSE  BleitEaREY
SRR 2 B > 5 PhBC b8 Bl R A S LA Rl 4 S0 e o T

M EZT) (HBHSRAS) % 510 T RSN - PN - WigEOWRAM - HEGE
S o PSR A BRIRE S EE B S O A B R AT 1 2 S B O A BT R BT O 3% o 3Bk DA S it
FEHROZR GRUERI RO B /UH PESEGSTRRG © | (T49, no. 2035, p. 450, c1-6). Also FZTJ
(BEA%EAE) %36 © T I RIEE = ok IDMRE £ (I S B I D P - U - B
FEIRSA - HHIEZEREN - BEENE SRS - GETCES - SN SEE - SREREEes
S B E DRSNS c WS LS - EERE MK - FEEEEEE o | (T49, no. 2035,
p. 344, b22-27).

Y2 Chszu (HIZHETE) %2 TEESRHEEEEETS), BEER RIS —5— B
M), ZEE R EERE R B S EEIERN), BEEEE S SR, AU - Nt
=5 o RO o B8 = ARRANREE - FA R &BsES © | (T55, no. 2145, p. 12, b14-19).
BEPIEIY %3 0 TRAPHEE(HEITh ) B S o SR RS - I B, -
(AR © ReshASEIERTTE o KA TR - BLME chyaiE - 5 R FRISVR RS T8 - SR
W52 - | (T48, no. 2023, p. 1057, al7-21).

MEZTY (BRgiae) % 29 TEEUTESERE o [NUERE BRI SSEMITS AN o BREBEANE -
R o —ZHEE) - — =B - EIEEES) o LEBIE - ISR - HEE - HHERSE
HETS o ENSRENRRIEE o SHEDLEETNAT « BRI o ILEEFRIBRBERTIE - M50 E - 5E
A GEREAIZ A o PE ST B o (T49, no. 2035, p. 292, b6-13).

® SGSZh (REfifs) # 29 T ERAVHIEE IS - ST 5K - (T50, no. 2061, p. 891,
cl-2).
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Ksudraka-agama, sixty-two wrong views siitra, Angulimala sttra, Sarvastivada’s
Abhidharma Prakaranapada Sastra*®, Lankavatara Siitra*’ etc®,

Samghabhadra*®, another example of a Vanaya holder, came to Guangzhou in 446 AD.
Probably for the purposes of observing raining retreat (vassa), working with another
monk Sengyi (V&%) at Bambo Forest Temple he translated Samantapasadika of 18
fascicles in March.>® According to the ‘Chronicle of the Founder Buddha’ ( {{fi:fH4%4C
) ), the Vinaya text Samantapasadika was originated from Arahat Upali and pasted down

generation by generation to Samghabhadra.® Other than that there was nothing more
mentioned about him.

One of the key figures in constructing and systematizing the Buddhist analysis of mind,
Paramartha was an Indian Buddhist monk who was the first to introduce and disseminate
Yogacarin philosophical and religious tenets to China in both Guangdong and Guangxi
provinces during the chaotic times of the Liang Dynasty. He was born in 499 AD.
Probably a hundred and fifty years after the Yogacarin philosopher Vasubandhu who
clearly was influential on Paramartha. According to the Preface of ‘Arising of the Faith to
Mahayana’ written by Zhikai (%'/i2), it was Emperor Liang who sent an entourage to
North Central India to get hold of Dharma siitras. It was where they met Tripitaka master
Kulanatha®? transliterated as Zendi (E.3¥%; Paramartha) who was well verse in all kinds of
sttras and particularly got deep understanding of Mahayana. In addition, ‘the Record of
Sakya Teachings in Kaiyuan Reign Title [of Tan Dynasty] * stating that it was the Rear
Guard Chang Fan had accompanied the Funan ambassador to his own country and then

%8 Ksudraka-Abhidharma (%8456 B2 GR) R ACKE, SRR R IR B PERR S S HR T & 2
(T26, no. 1541, pp. 627).

' Lankavatara sitra (FE{IFEIE 20 SR ET4E) RAE SRR IIHIEEESE | (T16, no. 670, pp. 480).

B (HSEGEL) % 3 THMERETE) - BESWES B - SIS EEL@uE) -
JHRRESRAS () - BEIIEHRELWUE) « A+ HQOUH) - AR HFEL()(TSS, no. 2151, p.
362, b6-9).

PODPI BRPEEE « 5B - PEIA o UM (L EAEET o DR AN E RN CE « 0P
RTINS - 3835 R B V() -

0 Chszu (=) % 11 TS REEEDRE T, BN, Pk HERxEL=A+

H o WML EIE - RO Mo e R BN S 1 A aT R A A H b — 31\ - o2
B o SBITACR - (e iBkie e T H IR - BRI « D —EpRARIUH+H - SEEE -
TESSEAR A o (T BB S # - B H A H SR - RBATE T8 o EEE -
ERELDAEREOR = ) (TSS, no. 2145, p. 82, a23-b2).

S (MUY %40 0 T RZIOPIG MR - MR o R - B

W o IIREECH+AH - 2EERE - DESEEERER - (195 B - S0 - @)Y
WURSES o (R TREEE - FEssE o (F3ETEE « EIE o (BRI - RO - (56T BigsT
FUE o WH o MR TR - AUEERETAEN o B TREAN o AR o B LA - BA
B - B DU 2 TR MBPEER « FEBELLK BN « SEPPIER « EEINTTMSE - 323 Rt -
—H+ )\ F o BIFEZEE « DEFETRE - CHHAAZEEE - QIFHE o B EERER - BT
—&BE o | (CBETA, X44, no. 744, p. 704, a19-b6 // Z 1:70, p. 500, c10-d3 // R70, p. 1000, al0-b3).

S2KYShiL (BH IR 46 : TP ERAKRIE, PSEar, Mm@, LEBik, WA
<45, | (T55, no. 2154, p. 538, b17-18).
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went to Magadha.®>® Commissioned by the Funan king, Paramartha was sent to China via

sea route accompanying by some others with a rosewood Buddha as a gift to the Chinese
54

emperor.

Paramartha arrived in Guangzhou on 25, September 546 AD 65 years later than the
arrival of Dharmagathayasas (VDI EE(NFEAR <, 7A421H). He moved to JianYe after
two years. Upon reaching the capital on 17, September 548 AD, the 85 years old Chinese
Emperor Wu paid respect to him by prostrating in front of him, an act was extremely rare
gesture for a Chinese emperor. After the Emperor Wu passed away two years later (June,
549 AD) he had to flee from city to city but ended up in remote area in the outskirt of
Guangzhou. As noted in the Continued Biographies of Eminent Monks (XGSZh),
Paramartha probably due to travel toils and others factors, living in China at that time
wasn’t really easy for him: ‘... although Paramartha transmitted siitras and $astras, the
practice religion was deficient and he was depressed, for his original objective had not
been realized. Furthermore, observing the vicissitudes of the times [for disseminating
Buddhism], he desired to sail to Lankasukha. Monks and laity earnestly begged him to
promise to stay. He could not escape public pressure and so he stayed in the Southeastern
regions [of China]. Together with his old friends from the preceding Liang Dynasty, he
reviewed his translations. Whenever the words and the meaning conflicted, these would
all be recast and organized in order to make them consistent throughout [the text], from

beginning to end.”*tH{ES—RHNZ , EFFHEN (BARR) bEE2Ls  BA
EREBR, ZRERFRIMBAERNRIR, BA THEMNILER, WitRTEMERES
SEEBRRNBAERE  HPEGHRAIEEHORREERE,

There he with some of his students to translate Yogacarabhoimi text (-1=#zs) which is

now missing®®. With more than twenty monks, he translated the Suvarpaprabhdsa-siitra
in 552 AD at Zheng-guan Temple. He then translated Madyhantavibhaga, ‘Treatise on

B KYShIL (BHTCRESGE) % 60 T RRAF T EAIETS « LHRRIBbEuRE - (s g K
MPEEY - S5 1E = K ATt 2 5 - s BRI TR E - ERREEERGD o B
JEEFHE SEmANET 5 - MEEE ARG - UKE+ZF/\HA+AHZTEE - (TS5, no.
2154, p. 538, b23-cl).

54 “Literature on Awakening of Faith in Mahayana® { KIE#E(Sim) & 1 T BECRAZEYEE, - M
WEHE - RUVEZEAR > WEIRREY > B R EEMPE A - HE8A00 - B E =R Ee
=Y HER > HA D NEREHEREL > RN AR TEmIEFRE - B EERIRZE - AR R RSN
» BER S T L5408 > HikdRE G ske] - | (T32, no. 1666, p. 575, al6-22); Also Cf. Diana (1982) p.
49,

% XGSzh (Srfais) % 1 " EHEAH « EEERAE AR o EEMSE o RIS
 EIRERGEER L - TRV o (FHFREw - B - EAETHE - Bia
R ERERARE o (TS0, no. 2060, p. 430, a3-7). | copy the whole translation from Diana (1982) p. 57.

¥ xGSzh () %1 "AIERLEEEEE - HEEFOPIEES A - BT -
FEAG o MEEERET - (IHEE - ERR=F - BERS - BIEZHEE - (TS0, no. 2060, p. 429,
c23-26)

14


https://zh.wikipedia.org/wiki/%E8%8F%A9%E6%8F%90%E6%B5%81%E6%94%AF
https://zh.wikipedia.org/w/index.php?title=%E9%81%93%E5%AF%B5&action=edit&redlink=1
https://zh.wikipedia.org/wiki/%E7%9B%B8%E5%B7%9E
https://zh.wikipedia.org/wiki/%E7%9C%9F%E8%AB%A6
https://zh.wikipedia.org/wiki/%E7%9C%9F%E8%AB%A6
https://zh.wikipedia.org/wiki/%E6%94%9D%E8%AB%96%E5%AE%97

“HF PRGBS AR EEREARTY &, PR ILRFE F R, 14, Jan. 2016

Consciousness’, ‘Treatise on Transforming Consciousness’®’ and before he died at the
age of 71, he translated Abhidharmako$a without the aids of his favorite student Huikai
who passed away 5 months earlier than him.

V. Centralization of Buddhism

It is quite obvious that the main research of the Buddhism during Six Dynasties was
purposely centralized at the then capital. As mentioned above, at least from the surviving
written sources, probably due to kings’ or elite group’s interests, most of the foreign
monks who took part in the projections of translation were summoned to the capital to
conduct their projects. Some of which, as | speculate were translation of the teachings
while the others were transferring knowledge to Chinese monastic members and social
elites.

Another case was the monk Mandra (£ [Z4g) of Funan who offered Sanskrit texts to the
Chinese emperor in 503 AD and was tasked by the emperor to translate the texts into
Chinese the next year. With the help from Samghapala, three texts the Jewel Cloud Sttra
(EBZE4X) in seven fascicles, the Dharma-body Without Differentiation Sttra (£ 554
#5457 H1)4%) in two fascicles and Manjusri Preaching Prajiiaparamita Sttra (SC¥RETFIER A%
TR ERER LX) in two fasciles were translated.>® However Samghapila translated 38
fascicles by himself at the same temple a year earlier in 502 AD.

Seemingly from 581 AD, a few Buddhist texts were translated in Guangzhou as well as in
Yangzhou (#71]). The monks such as Dharmagathayasas® (ZEE{fif2H}<), Mahayana
and Samghabhadra® conducting the translation tasks in Guanzhou individually suggested
that an organized group with expertise in translation that could be found in the then
capital was probably non exist in Guangzhou and Yangzhou.

Another individual effort of translation could be found in the example of Dharmayasas (
SFEH[<) who arrived Guangzhou around 397 AD. He translated Ksama Sitra ( { ZEE

STKYShIL (BETTREZE) &7 THBA sk 4 (R T & s =B e | B 5 — SR B 25
v 2 ] ) B R A — 48 (P R o A 1A SR i L R = B AT M ) e — 48 (B L T Rk A
RE = ELFEEEHM L) ) (T55, no. 2154, p. 545, c2-4).

8 GIYID) (L BELA) %41 TIOPIBIEE - IS 598 - IREEATT o BRI - MR I
B - R ERETEIME - KEEALRRA K R RSSR DR - WA - HIDEAE -
S IR ESED « SBEEL(ES) AR RIK(CE) « CHRITFERAE T RER () -
=S ——t—% o | (T55, no. 2151, p. 364, b14-20)

% GIVID) (LB %4 TIOPIREEMICHRS o PLEAATE - BIFEELA o (BRI A
1 o DI S BT SRR - BN - SR ERE(—E) - WFIERESZ - | (T55 0.
2151, p. 363, bl14-17)

60 yh Po Bk E R, b e, PEIEA, S O S, DU K A E R OB, 1M
(R RIS, 338 R BB (- \R),
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28 ) for a female devotee®?. It is quite probable that although the missionary monks
were hoping to start their mission by preaching the story of the Buddha, however they
were interrupted by summon of emperors. It is quite obvious that the texts of Vinaya
were quite well translated in Guangzhou. Again as | speculate, this might be due to the
local popularity of observing precepts and performing ritualistic services, otherwise
almost all the sophisticated texts were translated and disseminated in the capital instead.
Even during the Liang Dyanasty beginning from 501 AD, the translation of the literatures
ranging from Abhidharma to Mahayana summoned by the emperors were conducted at
shouguang dian (t5&$E= ) or dian baoyun dian (B EE).

VI Transmitting Cultural Concepts

The process of transmitting one cultural text to another different culture may be
complicated, yet the process it can be summed up into four frameworks as suggested by
Nicolas Standaert.®? The first one is called (1) Transmission Framework ({EiEf&=), to
which the chief concern is how a message be delivered efficiently. As suggested by Jan
Assmann, formulating one cultural text needs normative and formative expression, while
the formal concerning of transmitting practical knowledge and point the way to right
action, the latter helps us to define ourselves and establish our identity.®® Hence it is not
too far wrong to say that when a narration or an idea is given, a missionary monk
transmits identity and helps to confirm this shared knowledge.

When foreign missionary monks arrived at Guangzhou, they faced the challenges of not
only managing to understand the language spoken, but whether they were good enough to
understand the culture for them to deliver messages. This stage of how efficient a
messages is delivered is called (2) Reception Framework (3257 f%={) since the it is
concerned with how the messages are accepted or received. It would be impossible job
for missionary monks if no locales would extend their hands to help them to do both
Transmission and Reception Framework as we can imagine. Reception Framework
concerns itself with how the cultural texts are accepted. Some missionary monks like
Paramartha, might have a distinct knowledge to transmit, nevertheless, without
consideration of how the knowledge accepted in Chinese culture both the Transmission
and Reception Framework cannot be fulfilling.

When it comes to (3) Invention Framework (25HHf&E ), the messages themselves

become secondary. All things seemingly real to the missionaries begin to question
whether the messages they were given might highly influence by the structure of

U (wreRly ) 52 TEBEMNEDE o B o YA o 0/ - 56
FNATHAN c ALTRRFEH < FFEE - (CHEERIEE - TRt A Gt - HeR 2 Eg—
% o 4 (CBETA, X77,1n0. 1522, p. 18, c17-20 // Z 2B:6, p. 224, b10-13 // R133, p. 447, b10-13).

82 Cf. Liu (2013) p. 32-33. Four of them are: Transmission Framework ({#Ef53%), Reception Framework (
21550 , Invention Framework (58A7() and Interaction and Communication Framework (787 5
Z0).

63 Assmann (2006) p.38.
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language. It is clear in the case of all foreign missionary monks especially Chinese were
their foreign languages. Most of the foreign monks possessed excellent skill in their own
languages including the languages of Buddhism like Sanskrit, Prakrit, Pali and so forth, a
sense of superiority of languages become the objects of investigation. The sense of
superiority of foreign monks in their own language and culture might limit their own
willingness to deal with the Chinese language. For further break through of one’s
superiority to mingle with the locals or local culture, it is (4) Interaction and
Communication Framework (f875 /#2815 =) is needed. The final Framework would shift
the attention of identities to another level of identity, since at this stage a missionary
would giving up one’s own identity as a foreign knowledge with great sense of
superiority to the new culture, but a kind of dialogue or interaction takes greater part in
their missionary works.

Furthermore, in what way a discourse delivered to impart better meanings and what kind
of messages to the land comes around. For this framework, it requires not only times and
deep understanding of the culture they lived and furthermore one’s identity will turn to
multiple in order to assimilate one’s culture to another culture.

Conclusion

Foreign missionary monks from the period of Six Dynasties (229-589 AD) risked their
lives through the maritime silk road to Guangzhou or vicissitudes Five Ridges, their
ambitions might not always be fulfilled. The hagiological records and other sources,
implied that they were called to the Chinese capital by the order of emperors or
intelligentsia willingly or unwillingly. Ding Bang You (T #8548 surmises that
inhabitant monks at Five Ridges were not at all interested in study of the Buddha’s
teachings, and they only paid more interest in building temples and performed ritualistic
services. It was the main reason why in the Five Ridges area was quite difficult to nurture
the growth of Buddhist teachings. Probably one could lay the blame on the submission of
emperors’ summon Of those elite foreign monks to the capitals. Or perhaps the condition
had not materialized for foreign monks to transmit their understanding and practices.

Merchants surely take on a significant role in missionary work because they were in a
better situation economically and had better contact Buddhist with foreign countries.
However, quite a number of them might have only regarded Buddhism as a kind of
protective icon for their safety and welfare during the journal as depicted in ‘Travel
Journal Written at Ping Zhou’ ( (G52M®]3% ) ) around 1119 AD (& f1JC4E) by Zha YU
(“kEY) stating ‘many merchants paid great respect to foreign monks, because they could

64 Ding (2002) P. 61: AERITHAIS A 4 25 S4B AE b2 BRI | > TiAE e e i
LSRN L o DR » Xk S R A R = A TS - (RS = “RE%
B LR ARG AL S MBS B - T IR AT R D8 » B S ” « [R4
I FNERIHIS R Ot A B4 -
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help them to overcome dangers via sailing.®® It is beyond doubt that it takes a long period
of time to transmit one culture to another textually. Elite Buddhism certainly cannot not
be regarded simply as ritualistic activities and beliefs, but as sincere dialogue between
two cultures through Transmission Framework to Reception Framework. It was only
during the Invention Framework and Interaction and Communication Framework that
both the missionaries and recipients meet the requirement of being true Buddhist
philosophers in the land in which they lived. This modest study thus offers us some
preliminary insights on the complex relationship between the Guangzhou region and the
propagation of elite Buddhism in relation to the maritime trade routes of the Sixth
dynasties.
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Abbreviation
ChSZzJJ, the Collection of notes concerning the translation of the Tripitaka (Chu Sanzang
Jiji, tH =jEiEC£2), T55, no. 2145. Compiled ca. 515 AD by Sengyou ({i%f: 435-518)

DTXYQfGSCh, the Biographies of Eminent Monks to the Western Land during Great
Tang Dynasty, (Datang Xiyu giufa Gaoseng Chuan ; A FEpgla >k £ = {4 {5), T51, no.
2066.

FZTJ, Chronicle of the Founder Buddha (Fozu Tongji; {#fH4%4C), T. 49, no.2035.
Compiled ca 1269 by Zhiging (%) of Song Dynasty.

FZLDTZ, The Record about Chronicle of the Founder Buddha (Fozu Lidai Tongzai; {#
tH R #L), T.49, n0.2036. Compiled ca. 1341 by Nianchang of Yuan Dynasty (71,

)

GSZh , the Biographies of Eminent Monks (GaoSeng Zhuan; =;{{g), T50, no. 2059.
Compiled ca. 530 AD by Huijaiao (Z:%; :497-554).

GJYJDJ, the Ancient to Present Mapping of the Biographies of Translators (GuJin YiJing
Du ji; 524K E4C), T55, no. 2151. Compiled ca. 648 AD.
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http://www.guoxuel23.com/zhibu/0401/00pzkt/003.htm. Cf. Ding (2002) p. 64.
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KYShJL, the Record of Sakya Teachings in Kaiyuan Reign Title [of Tan Dynasty]
(Kaiyuan Shijiao Lu; BACREZ#k), T55, no. 2154. Compiled ca. 730 AD by ZhiSheng (
Eoeg=]

& 1)

LDSBJ, the Chronicle of Triple Gems (Lidai Sanbao Ji, FE{t=%54c), T49, no. 2034.
Compiled ca. in between 562 and 597 AD by Fei Chang Fang (& & /32).

SGSZh, the Biographies of Eminent Monks compiled in Song Dynasty (Song Gaoseng
Zhuan;, K= {#), T50, no. 2061. Compiled ca. 982 AD by ZanNing of Song Dynasty (

H5

.
=

XGSZh , the Continued Biographies of Eminent Monks (Xu Gaoseng Zhuan; 45 =; i {5),
T50, no. 206.
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