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Abstract: Sarvastivada Abhidharma treatises started to be carefully studied and commented on by
monks in early medieval China with the translation of hrdaya treatises, the *Astagrantha, and the *Vib-
hasas. However, with the “new” translations undertaken by Xuanzang and his clique, these were
regarded as “old” translations and the thoughts of these scholars were gradually marginalized. Ex-
amining a doctrinal debate in Puguang’s Jushe lun ji, this article delves into the construction of au-
thority by Xuanzang and his disciples in the field of Abhidharma. In this debate, Puguang criticizes
Zhinian’s viewpoint solely based on its similarity with the view of “westerners” (xifang shi). The ev-
idence Puguang presents is a quote from the newly translated *Mahavibhisa, which he uses to extol
the value of Xuanzang’s “new” translation. It shows how Xuanzang and his team use the orthodoxy
constructed by Kashmiri Vaibhasikas to justify their own authority. Their success comes at a sacrifice
of diversity of Abhidharma studies in China.

Keywords: Sarvastivada Abhidharma; Kashimiri Vaibhasikas; Xuanzang; Zhinian; twenty-two
indriyas

1. Introduction

As the most famous pilgrim and monastic scholar in the history of Chinese Buddhism,
Xuanzang's influence cannot be overestimated. Apart from his grand contributions, schol-
ars have also pointed out that Xuanzang and his clique tend to laud the value of their “new”
translations, while disparaging the so-called “old” translations (Barrett 1990; Greene 2017).
Greene (2017), for instance, brings to light a Yogacara-inflected Dunhuang manuscript
from the late seventh century, wherein the author contests the sectarian intellectual iden-
tity forged by Xuanzang and his disciples (p. 5). This article, on the other hand, unveils
fresh evidence of Xuanzang’s polemics of “new” versus “old” translations within the field
of Sarvastivada Abhidharma.

In Puguang’s Annotations on the Commentary of the Treasury of Abhidharma (Chinese,
hereafter Chi.: Jushe lun ji {5 550), a certain Master Nian (Chi.: Nian fashi 4:7%fifi) is refer-
enced on five separate occasions.” Despite referring to him as the “ancient sage” (Chi.: gude
#11#), Puguang is notably critical of Master Nian’s perspectives. There are different rea-
sons for his criticism. Most prominently, on one occasion, Puguang contends that Master
Nian’s viewpoint is incorrect since it is similar to the views held by the “western masters”
(Chi.: xifang shi Pi77Hl), as opposed to the prevailing views in Kashmir. The identity of
Master Nian, the contradictory treatment of him as both an esteemed “ancient sage” and
a holder of incorrect views, as well as Puguang’s stance in making these judgements, all
serve as noteworthy aspects of inquiry. This paper will begin with a detailed examination
of the debate on the list of the thirteen faculties (Sanskrit, hereafter Skt.: indriya) that are
deemed to be essentials during the “path of seeing” (Skt.: darsanamarga) as discussed in the
Jushe lun ji. This exploration aims to shed light on the reasons behind the stern attitude of
Xuanzang and Puguang towards pre-Xuanzang Abhidharma monastic scholars, exempli-
fied by Zhinian. This will reveal the construction of orthodoxy in the field of Abhidharma
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in China, and how the authority of the Indian Sarvastivada school in Kashmir was lever-
aged by Xuanzang and his immediate disciples to validate the significance of Xuanzang’s
“new translation” (Skt.: xinyi #&).”

2. Discussions
2.1. Master Nian and Abhidharma Studies in China before Xuanzang

According to Puguang, Master Nian came from Wei %, a prefecture in Jizhou /I,
which is in present-day Hebei.* Master Nian was proficient in the Heart of Scholasticism with
Miscellaneous Additions (Skt.: *Misrakabhidharmahrdayasastra, hereafter *Misrakabhidharmahr-
daya;® Chi.: Za apitan xinlun 3R 2 05R).° Fabao’s %8 Explication of the Commentary
on the Treasury of Abhidharma (Chi.: Jushe lun shu {R.45 i) also mentions Master Nian's
expertise in Jiayan JW%E,® which likely refers to Katyayaniputra’s Treatise of Abhidharma
with Eight Collections (Skt.: *Abhidharmastagranthasastra, hereafter *Astagrantha; Chi.: Api-
tan ba jiandu lun P2 )\BEZ ). Given that the *Astagrantha was translated in 383 CE,
the *Misrakabhidharmahrdaya was translated in the fifth century, and Master Nian lived be-
fore Xuanzang (602? — 664), Master Nian should have been active between the fifth and
seventh centuries. Upon scrutinizing the scholarly monks of this era, “Master Nian” most
likely refers to Zhinian &% (535-608), originally from Jizhou. He was renowned for his
expertise in both the *Misrakabhidharmahrdaya and the *Astagrantha.

Biographical narratives of Zhinian can be found in Daoxuan’s i & (596667 CE) Ex-
tended Biographies of Eminent Monks (Chi: Xu gao seng zhuan 4815 4 14),” Tane's 2+ 82 (1285-373 CE)
Newly Compiled Monk Biographies Categorized by the Six Paramitas (Chi.: Xinxiu kefen liu xue-
seng zhuan FHERIY /N 244 1%),0 and Yichu's (8952-968/977?) Six Books of the Sakya Clan
(Chi.: Shishi liutie FEE/NM).!! The latter two sources are relatively concise. Here I will
focus on Daoxuan’s account and address any discrepancies from the other two sources in
footnotes, if applicable. According to Daoxuan:

Shi Zhinian# & &, whose secular surname was Chenf#, was a native of Xinduf{z # in
Jizhou3/H. His ancestors were descendants of the Chen Clan (whose famous
ancestors include Chen Shiff# % and Chen Fanf##) of Yingchuani#)!l, and they
lived in Heshuoi[# (the northern part of the Yellow River) due to their official
positions. Zhinian was pure in character, lofty in ambition, clear in spirit, and
outstanding in talent. He was considering visiting more places. Eventually, he
sought further teachings in capital Ye¥# (now Handan, Heibei) after being fully
ordained. Master Daochang & % (d.u.), who was well-versed in the Treatise on
the Great Perfection of Wisdom (Skt.: *Mahaprajiiaparamitasastra; Chi.: Da zhi du
lun K £ 5) and was a role model for scholars. Zhinian brought his belongings
and listened to his teachings for several years. Then he became as famous as the
one on the seat. His virtues are equally noble with Yanliz&#% (d.u.), Sengxiuf# &
(d.u.), and Fajii%:# (d.u.), who are all outstanding figures of that era.'” However,
he believed that the pursuit of knowledge should not cease until death. Thus,
he traveled to various lecture halls, delved into profound teachings, and strived
to explore the hidden and mysterious parts. He also visited master Daochong
18 g (477?-573?) and learned the Treatise of Ten Grounds (Skt.: Dasabhiimikasastra;
Chi.: Shi di luntHi5) from him. He was able to predict the end right after lis-
tening to the beginning, as if he had already read it before. Then he learned that
there was a venerable monk named Huisong & & (fl. 511-60) in the Western Qin,
who has profound knowledge of the Lesser Vehicle and was revered as the “Con-
fucius of the Abhidharma” (Chi.: Pitan kongziEe ZF1. ). Huisong’s knowledge
benefited the world and numerous followers gathered around him. Sramanas
such as DaoyouiB ¥k (d.u.), Zhihong &t (d.u.), Huangjue$2% (d.u.), and San-
weifi{Zk (d.u.) are the most excellent ones,'® just like gems in the wisdom garden.
Zhinian followed Huisong with deep admiration and reached new heights.'*
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After successfully completing his studies, Zhinian returned to his hometown. He was sub-
sequently invited by Gao Guiyan i f#/Z (?-562), the governor of Jizhou and a clan brother
of the Northern Qi Emperor Gao Huan 5#K (496-547), to deliver lectures at a dharma as-
sembly. He was joined by Master Senggiong {43 (d.u.).'® Their lectures initially focused
on the *Mahaprajiiaparamitasastra and later on the *Misrakabhidharmahrdaya.'® Zhinian con-
tinued to expound on these two treatises for over a decade until the onset of the persecution
of Buddhism launched by Emperor Wu of the Northern Zhou between 573 and 578.7 It is
important to highlight that during that specific time frame, Zhinian chose to renounce his

monastic status, yet he persistently pursued his studies in Abhidharma.'®

Buddhism was revived and flourished when the Suif# dynasty was established. Zhinian
made preparations for [re-]entering the monastic life as soon as the emperor encouraged
people to become monks. Although he had mastered Katyayaniputra’s *Astagrantha,
he never had the opportunity to explain it in detail. In the fourth year (584) of
the Kaihuangf# & era, he said to his younger monk brother Zhizhan (386?-533?),
“I am the champion of the Lesser Vehicle and consider myself equal to an Arhat.
However, the time has not yet come, so I will fold my wings for now.”' Having
benefited from Buddhist teachings before, Zhizhan was delighted to hear this.
He reported it to master Mingyan# = (d.u.), a specialist of the *Tattvasiddhi who
had always respected Zhinian. Along with his disciple Honggai (d.u.) and more
than three hundred others, he respectfully invited Zhinian to expound on the

Heart Treatise.?’

Daoxuan goes on to portray Zhinian as a master of the *Astagrantha. On one occasion,
Zhinian accurately completed some missing pages of an incomplete manuscript.

For a long time, there was an error in the Fundamental Sutra composed by Ka-
tyayaniputra (Jiayan benjingiZEALE). Although many masters lectured on this
treatise, no one had noticed that there were four missing pages in the section of
karma (Skt.: *karmagrantha; Chi.: ye jiandu3E8#%).>! Zhinian wrote out the miss-
ing part based on the context. It was consistent with the doctrinal and literary
style of the previous work. Initially, [people were] not aware of this. Later, the
manuscript that was transmitted in the south of the lower reaches of the Yangtze
River was acquired and it turned out to be exactly the same with the missing
part composed by Zhinian. Zhinian then gained a reputation as a person with

unfathomable [wisdom].?

It should be noted that the so-called biographies are more likely to be hagiographies.”®
It may be somewhat exaggerated to claim that Zhinian completed the manuscript flaw-
lessly. Nevertheless, this passage does demonstrate Zhinian’s considerable knowledge in
this treatise. It also further confirms that Jiayanill i€ refers to *Astagrantha, since the section
of karma is one of the eight sections (Skt.: grantha, Chi.: jiandu$g F£) in the *Astagrantha. The
title “Fundamental Sutra by Katyayaniputra” also aligns with this text’s position within the
Sarvastivada Abhidharma. Ryogen Fukuhara proposed, based on the text’s transliteration,
that this work could potentially be the Gandharan version of the text, which was later re-
vised and Sanskritized by Kashmiri Vaibhasikas under the title *[fignaprasthana (translated
by Xuanzang under the title Apidamo fazhi lun FiHitiE B 55 % 5).* The Vaibhasikas viewed
this text as the foundational treatise of the Sarvastivada and composed an extensive com-
mentary on the *[fignaprasthana. This results in the encyclopedic *Mahavibhasa, translated
by Xuanzang in 656 CE (Willemen et al. 1998, p. 66).

During the period when Yang Liang #554 (575-605), the half-brother of Emperor Yang
of Sui (569-618), governed Jinyang £ %, he requested Zhinian to deliver lectures on trea-
tises of both the Great and the Lesser Vehicles at the Da Xingguo Temple KE[#F. Dur-
ing Yang Liang’s rebellion, Zhinian retreated to his hometown.?” Throughout his lifetime,
Zhinian composed nine volumes of commentary on the *Astagrantha and nine volumes of
commentary on the *Misrakabhidharmahrdaya. These texts were extensively studied during
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that era. Zhinian also mentored hundreds of disciples, including Huixiu E{k (548-647)%
and Daoji 183 (5767-637/638).”” From Huixiu’s biography, it is evident that Zhinian also
taught the *Vibhasa.

[Huixiu] followed Zhinian to study treatises of the Lesser Vehicle. He listened to
the *Astagrantha, the *Misrakabhidharmahrdaya, and the *Vibhasa for several times.
He thoroughly investigated their fundamental principles and understood their
intrinsic attachments.”® His understanding was clear and distinct. His practice
was indeed sincere and strict. Zhinian said, “I have been lecturing on the Lesser
Vehicle for many years. Now I meet this disciple. I believe it is not in vain.”
Huixiu then composed the Profound Essay (Xuanzhang% %) and the Exegetical
Notes (Chaoshu#b ) for the *Misrakabhidharmahrdaya.”

Zhinian’s expertise in the Vibhasa is also highlighted in Huijing’s £4+(578-?) biography.
There was a Buddhist scholar named Zhinian widely known in China. He was re-
garded by his contemporaries as being able to delve into every nook and cranny
of the Lesser Vehicle. [Huijing] then followed him to study the *Misrakabhid-
harmahrdaya and the *Vibhasa.>

Prior to Xuanzang, Abhidharma texts most commonly mentioned in monks’ biographies
were the *Astagrantha, the *Misrakabhidharmahrdaya, and the *Vibhasa.>! The pre-Xuanzang
translations of the Vibhisa compendia, including the Treatise of Commentary (Skt.: *Vib-
hasasastra; Chi.: Piposha lun¥ 470 5#)>? and the Treatise of Abhidharma commentary (Skt.: *Ab-
hidharmavibhasa; Chi.: Apitan piposha lun B B2 PR #705),%° were considered to be more
comprehensive scholarly resources compared to the relatively succinct Hrdaya treatise se-
ries.** Following Paramartha’s (499-569) translation of Vasubandhu’s Abhidharmakosa and
its auto-commentary into Chinese (completed in 568) under the title Explanatory Treatise of
the Treasury of Abhidharma (Skt.: Abhidharmakosabhasya; Chi.: Apidamo jushe shilun [ FLi% B%
{H4%#57),> some of Zhinian’s disciples had the opportunity to access this treatise. For
instance, Huijing wrote thirty volumes of commentaries on the *Misrakabhidharmahrdaya
and later studied the Abhidharmakosabhasya. His biographical accounts by Daoxuan reveal
his awareness of sectarian polemics between Vaibhasikas and non-Vaibhasikas in the Ab-
hidharmako$abhasya.>® Daoyue 1& # (568-636) also initially studied the *Migrakabhidharmahr-
daya with Zhinian before studying Paramartha’s Abhidharmakosabhasya.”” The knowledge
of Abhidharma would soon be disseminated, primarily through three of Zhinian’s disci-
ples, namely Huixiu, Daoji,*® and Daoyue, to the young Xuanzang.

2.2. Zhinian, Xuanzang, and Puguang

Zhinian passed away in the fourth year (608) of the Daye reign (605-618) during the
Sui dynasty. At that time, Xuanzang was only about six years old and probably had not
met Zhinian. At least no extant evidence has documented this. However, Xuanzang would
establish connections with several disciples of Zhinian later on. A few years later, Xuan-
zang resided in the Jingtu Temple alongside his sibling. This period marked the conclud-
ing years of the Daye reign, characterized by hardship in terms of both food and dharma.
Upon discovering that Daoji, a disciple of Zhinian, was teaching in Chang’an, Xuanzang
and his elder brother went there to pursue their studies under Daoji’s guidance at the
Zhuangyan Telrnple.39 Xuanzang’s wisdom, particularly his proficiency in the comprehen-
sive discourse of Vibhasa and the intricate interpretations of the *Misrakabhidharmahrdaya,
soon garnered the attention of Daoji.

As for the extensive commentary of the *Vibhisa and the profound meanings
of the *Misrakabhidharmahrdaya, [Xuanzang] meticulously explored and studied
them, digging into deep caves, and get to the root of the problems. However,
this treatise had been widely studied after being transmitted to the east. There
are over ten different commentaries. [Xuanzang] stored them within the treasure
trove of the mind and could recite them naturally. [Daol]ji often looked at him
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and signed, saying: “I have traveled to so many lecture monasteries, but I have

never seen a young man with such spiritual understanding as this one!”*"

Later Xuanzang also studied the *Misrakabhidharmahrdaya with Huixiu.

The monk Huixiu privately taught [Xuanzang] the *Misrakabhidharmahrdaya and
the Compendium of the Great Vehicle (Skt.: *Mahayanasamgraha; Chi.: She dacheng
lun$ili KIem), pointing out the subtle nuances, and skillfully indicating the main
points. They continued for eight months tirelessly. Huixiu is amazed. He couldn’t
help but applaud and sigh in admiration, “You are truly an extraordinary person

in this world!”#!

He also studied the Abhidharmakosabhasya with Daoyue.

The monk Daoyue specialized in the Abhidharmakosabhasya and promoted Sarvas-
tivada. He was able to comprehend all the key points. When he was spreading
the teachings in the imperial city, he attracted a multitude of students. Xuanzang
also studied with him... Since Xuanzang had not heard of the Abhidharmakosab-
hasya before, he humbly sought Daoyue’s guidance day and night. [Dao]yue no-
ticed that Xuanzang was very diligent. His wisdom is as bright as the morning
glow. Daoyue joyfully taught him without exhaustion.*’

Daoji, Huixiu and Daoyue were students of Zhinian. After a comprehensive analysis
of nearly all available literature, Xuanzang continued to feel dissatisfied. He lamented,

I have traveled through the regions of Wu% and Shu%j,** arrived in the terri-
tories of Zhaoi® and Wei %%, and did not reach the domains of Zhouqin/#Z.
Whenever there is a lecture, I will attend. Although I have mastered all available
texts and teachings, I still have no way to understand those that have not been
transmitted here.*

Evidently, Xuanzang was discontented with existing texts and teachings, which spurred
his expedition to India.

[Xuanzang] arrived at the kingdom of Kashmir, which is commonly known as
Jibin & & .*> How did the Jibin country come into existence? [Xuanzang] observed
its territory and found it similar to Jibin. Originally, it was the sea of a dragon.
Later it was obtained by an Arhat and attracted a multitude of masters well-
versed at the Tripitaka. Hence, their country was surrounded by mountains on

all four sides, with a circumference of more than seven thousand 1i. The en-

trance was narrow and cramped. The country has five thousand monks, most of

whom studied the Lesser Vehicle. The country had great sages, famous monks,

and superior craftsmen. [Xuan]zang went there to study the Abhidharmakosab-

hasya, the *Nyayanusdra, the *Hetuvidya, the *Sabdavidya, and the *Mahavibhasa.*”

Throughout his travels, Xuanzang obtained several texts that were hitherto unavail-
able in China. For instance, the *Nyayanusadrais a treatise composed by Vaibhasika Samghab-
hadra as a counter-argument to Vasubandhu’s non-Vaibhasika interpretations found in
the Abhidharmakosabhasya.*® The *Mahavibhasa, despite sharing the title Vibhdsa, represents
a new commentary from Kashmir on the *Jignaprasthina. In the country of Cinabhukti,*’
Xuanzang studied the *Samayapradipika, also composed by Samghabhadra in order to estab-
lish Vaibhasika orthodoxy. Xuanzang also had the opportunity to study some of these Ab-
hidharma texts with different teachers during his pilgrimage.”’ Upon his return to China,
Xuanzang incorporated the translation of the newly accessible Abhidharma texts into his
extensive translation project. He also retranslated the Abhidharmako$abhdsya. Puguang, a
disciple and translation assistant to Xuanzang, is the most important transmitter of Xuan-
zang's Abhidharma teachings. According to Zanning #%£(919 - 1001),

Shi Puguang, whose origins are unknown, was intelligent by nature. He chose
the wood (a metaphor for his path or method) and asked to serve the Tripitaka
Master Xuanzang. Puguang served Master Xuanzang with a diligent and dedi-
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cated heart, unmatched by his peers.... Initially, Xuanzang disliked the old trans-
lations of the Abhidharmako$abhdsya and believed that it had a lot of deficiencies. Af-
ter obtaining the Sanskrit manuscript, Xuanzang re-translated it. He then secretly
taught Puguang the oral teachings he received from the Vaibhasikas in western

India. Thus, Puguang composed commentaries and provided interpretations.”’

Puguang is situated at the juncture where various transmission lines intersect. Puguang
can be linked back to Zhinian via three distinct transmission lines, specifically through
three monks who have studied with Zhinian: Huixiu, Daoji, and Daoyue. All of them
instructed Xuanzang, Puguang’s direct mentor. As Xuanzang’s most immediate Abhid-
harma disciple, Puguang had access to an extensive array of Abhidharma resources, in-
cluding both written texts and oral instructions. These resources can be broadly catego-
rized into five groups. The first group comprises the Abhidharma texts translated prior
to Xuanzang, including the Hrdaya series, the two Vibhasas translated before Xuanzang,
Paramartha’s translation of the Abhidharmakosabhisya, and others. The second group in-
cludes the Abhidharma commentaries written by pre-Xuanzang Abhidharma specialists
such as Zhinian. From Zhinian’s biographical accounts, we know that he has authored nine
volumes of commentary on the *Misrakabhidharmahrdaya. These commentaries, although
not extant now, might have still been available at Zhinian’s time. The third group is consti-
tuted by the new translations produced by Xuanzang and his team, including the *Mahavib-
hasa, the *Nyayanusara, the *Samayapradipika, the newly translated Abhidharmakosabhasya,
and others. The fourth group consists of the oral instructions disseminated through trans-
mission lines in China. The fifth group includes the oral instructions Xuanzang received
from Indian masters during his pilgrimage. Therefore, Puguang’s Abhidharmic view is
built upon the legacy of a previous generation of Chinese Abhidharma scholars, as well
as the texts and oral instructions accessible to the 7th-century Indian Sarvastivadins. Next,
we will explore his different attitudes toward these different sources.

In the Jushe lun ji, Puguang references Zhinian’s perspectives on five separate oc-
casions. It is plausible that Puguang’s understanding of Zhinian’s viewpoints was ac-
quired either through the social transmission of Zhinian’s oral teachings or from the writ-
ten works left by Zhinian. Zhinian commented on the *Misrakabhidharmahrdaya, and while
his commentary is not extant today, it may still have been accessible during Puguang’s
era. Puguang’s references to Zhinian are scattered throughout the Jushe lun ji. The firstis a
discussion of the thirteen faculties that are inevitably possessed during the path of seeing
(Skt.: darsanamarga, Chi.: jiandao5ii&). The second case involves the smallest possible ag-
gregation of particles (Skt.: paramanu; Chi.: weijufil3€). The third instance pertains to the
controversy over the causal relationships between the pervasive mental factors (Skt.: mahab-
himikadharmah; Chi.: dadi fa KHh7%) and the mind-king (Skt.: citta; Chi.: xinwang > T).
The fourth one is about senseless talk (Skt.: sambhinnapralapa; Chi.: zahui yu $55E) in
the karma section. The fifth is about the knowledge of others’ minds (Skt.: paracittajiiana;
Chi.: taxin zhift .00 %) in the knowledge section. On all five occasions, Zhinian’'s views are
deemed outdated and incorrect. This article will use the discourse of the thirteen faculties
during the path of seeing as a representative example.’>

This discourse is positioned at the beginning of the instruction on the twenty-two in-
driyas, which exert power in various aspects. Following a comprehensive examination of
the faculties’ attributes and their acquisition process, Vasubandhu starts to discuss the pos-
session of faculties. This involves an exploration of the interrelationships among various
faculties, specifically, the possession of other faculties if certain faculties are possessed. For
example, in the 17th verse of the chapter on faculties, Vasubandhu asserts, “The one who
has neutrality, the life-force and the mind is necessarily endowed with/possessed of [these]
three [as a group].” (Skt.. upeksajivitamanoyukto’vasyam trayanvitah;>> Chi.: s,
52 U =).>* This implies that if an individual possesses the faculty of neutral feeling,
life-force, or mind, they must concurrently possess all three faculties. Vasubandhu con-
tinues to discuss the necessary possession of five faculties by an individual who has the
faculty of pleasure or body, seven faculties by one who possesses the faculty of suffering,
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eight faculties by one who possesses either the female or male faculty, and eleven faculties
by one who possesses the faculty of having already known. He then explores the thirteen
essential faculties possessed by an individual with the faculty of coming to know what is
not yet known.

It is equivalent to say that an individual possesses the faculty of coming to know what
is not yet known and that this individual is in the phase of the “path of seeing” — a period
consisting of fifteen moments where the practitioner gains previously unknown insight.>
This faculty is the foremost among the three uncontaminated faculties that come at the end
of the list of twenty-two faculties. The verse posits that there are thirteen faculties that are
necessarily possessed by a person possessing the faculty of coming to know what is not yet
known. However, the translations of the auto-commentary by Paramartha and Xuanzang
present two slightly different lists of these thirteen essential faculties. As per Paramartha,

The verse is: Ajiiasyamindriya is associated with thirteen. Explanation: Which are
the thirteen? They are the faculties of mind, life-force, and body; the female or
male faculty; three faculties of sensation; five faculties of conviction and others.
Ajiiasyamindriya is the thirteenth.”®

However, according to Xuanzang,

If ajriasyamindriya is accomplished, thirteen faculties are necessarily accomplished.
These are [faculties of] body, life-force, mind, pain, pleasure, joy, neutrality; five
faculties of conviction and others; as well as the gjfidsyamindriya (itself).””

The primary distinction is that Paramartha enumerates three faculties of sensations and
the male or female faculty. In contrast, Xuanzang includes four faculties of sensations and
entirely omits the male and female faculties. The Sanskrit version aligns with Xuanzang's
enumeration.

Ajfiasyamindriya is accompanied by thirteen. Which thirteen? The indriyas of

thought, life, and body, four indriyas of sensation, the indriyas of conviction and

others, as well as gjiidgsyamindriya (itself). djiiasyamindriyopetas trayodasabhir anvi-

tah/katamais trayodasabhih/ manojivitakayendriyaih catasrbhir vedanabhih sraddhadib-
T /58

It is ambiguous whether Paramartha altered the text during his translation or the Sanskrit
manuscript he uses differs from Xuanzang’s version. It is more certain that whether the fe-
male/male faculty should be included within the list of thirteen essential faculties had been
a contentious issue. This controversy pertains to Sarvastivadins’ doctrine, which posits
that those individuals devoid of a male/female faculty (Skt.: avyaiijand; Chi.: wuxing#%&j¥)
or those possessing dual male/female faculties (Skt.: ubhayavyaiijand; Chi.: erxing —J¥) are
incapable of reaching the stage of the path of seeing. Sarvastivadins assert that only indi-
viduals with one and only one binary male/female faculty can achieve this stage, imply-
ing that the binary female/male faculty is a prerequisite for anyone possessing the faculty
of coming to know what is not yet known. However, both the *Misrakabhidharmahrdaya,
accessible to Zhinian, and Xuanzang's translation of the Abhidharmakosabhdisya, accessible
to Puguang, exclude male/female faculties from the list of thirteen essentials. As per the
*Misrakabhidharmahrdaya,

If ajiasyamindriya is accomplished, thirteen faculties are necessarily accomplished.

These are the [faculties of] body, life-force, mind, pain, pleasure, joy, neutrality;

five faculties of conviction and others; as well as the djiiasyamindriya (itself).”’

This scholastic problem is addressed both by Zhinian and Puguang. In the Jushe lun ji,
Puguang starts with an imagined interlocuter:

Question: Will the female or male faculty be accomplished in the stage of path
of seeing? If one of them is accomplished, why is it not mentioned? If not, how
can the person enter the [stream of] noble ones?°’
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Rather than immediately offering his viewpoint on this matter, Puguang opts to first in-
troduce Zhinian’s interpretation. Considering that all of Zhinian’s works are no longer
extant, this serves as a precious resource that offers insight into the intellectual perspec-
tive of Zhinian, one of the most eminent Abhidharma scholars prior to Xuanzang.

The ancient sage Master Nian says, “Although one of the two faculties, i.e., the
female faculty and the male faculty, will definitely be accomplished during the
path of seeing, when the male faculty is accomplished, the female faculty is not.
When the female faculty is accomplished, the male faculty is not. Because it is
not definite which one will be accomplished, neither is mentioned.”®"

We do not know where exactly Puguang learned the view of Zhinian. Did it come from
Puguang’s commentary on *Misrakabhidharmahrdaya, or from oral instructions passed on
through the transmission lines? Whatever the case, it offers an opportunity for us to learn
about Zhinian's thought as well as Puguang’s attitude towards it. From Zhinian’s perspec-
tive, the absence of both female and male faculties from the list of thirteen essential faculties
does not conflict with Sarvastivadins’ assertion that individuals lacking a male/female fac-
ulty cannot achieve the path of seeing. He contends that an individual who reaches the
path of seeing still retains a single binary male/female faculty, either female or male. How-
ever, neither of these faculties is included in the list since we are not sure which one (male or
female) will be possessed. While Puguang agrees with Zhinian regarding the list of thir-
teen essential faculties, he expresses dissatisfaction with Zhinian’s rationale. Zhinian's
argument for excluding the two male/female faculties from the list aligns with the views
of non-Vaibhasikas, which subsequently becomes a point of critique for Puguang.

The argument against the first view, which is presented by Master Nian: if it
is because it is not definite which one of the male/female faculties will be pos-
sessed that neither of them are mentioned in the path of seeing, why does the
156th volume of the *Mahavibhdsa, when discussing “the essential faculties for
someone with both female faculty and male faculty”, states, “for the past and
the future, nine essentials; for the three periods, two essentials; for the present,
four essentials. The nine essentials for the past and the future are the four sensa-
tions and the five skillful faculties starting from conviction. The two for the three
periods are the mind and one of the sensations. The four at present are the male,
female, body, and life-force. The other [faculties] may or may not be possessed,
as discussed above. The western masters state, ‘It should be said that there are
ten essentials in the past and in the future, which are the five sensations and the
five skillful faculties starting from conviction. There is only one essential in the
three periods, [sensation if not considered as an essential] since it is not definite
which sensation will be possessed.” The masters from Kashmir say, ‘Although
the name is not definite, the number is definite. There is definitely one sensation
to be possessed. Therefore, here the number should be considered, rather than

the name” ?%2

According to Puguang, Zhinian asserts that the reason both female and male facul-
ties are absent from the list of thirteen essentials is due to the uncertainty of which one will
be possessed. Puguang presents a case from the newly translated *Mahdvibhisa, arguing
that such indeterminacy is only employed by Westerners in their reasoning. This case in-
volves a disagreement between western masters and those from the kingdom of Kashmir
regarding whether uncertainty can serve as a valid reason for excluding essentials. The
debate also pertains to the number of essentials, but not during the path of seeing. Instead,
it concerns the essentials for individuals possessing both female and male faculties. The
three periods (Skt.: traiyadhvika; Chi.: sanshi =1if) refer to the past, the present, and the fu-
ture. Western masters argue that there is only one essential for the three periods, due to the
uncertainty of the sensation’s name. However, Kashmiri masters assert that despite the un-
certainty of which sensation will manifest, it is certain that one sensation will be possessed.
Therefore, the “number” (shu ¥{) is of significance, rather than the “name” (ming 4). In the
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*Mahavibhasa, “western masters” typically refer to the Sarvastivadins located in regions to
the west of Kashmir, such as Bactria and Gandhara.?® In an effort to maintain their author-
ity, the Kashmiri Vaibhasikas dedicate considerable time in the *Mahavibhasa to critique
the perspectives of the western masters. During the era of Vaibhasikas” compilation of the
*Mahavibhasa, there was a pronounced level of sectarian self-awareness (Willemen et al.
1998, p. 173). Vaibhasjkas’ strategy of challenging the perspectives of western masters is
crucial in maintaining their unique sectarian identity. This strategy was not as evident in
the earlier texts which Zhinian was familiar with, but is prominent in more recently trans-
lated texts such as the *Mahavibhasa, the *Nyayanusara, and the *Samayapradipika.
Authority and authentication are always important elements of transmission stories
in religions as a whole, and in early Medieval Chinese Buddhism in particular (Deeg 2016,
p- 11). One of the major motivations for Xuanzang’s pilgrimage was to correct the errors
and contradictions in the texts translated before his time (Deeg 2016, p. 18.). Therefore, it
is quite understandable that he would regard the manuscripts he brought back to be more
credible than the Chinese translations and teachings he received before his pilgrimage.
This attitude most likely also influenced his students, as can be seen in their unanimous
praise of Xuanzang’s “new translations” (xinyi #7i¥) and a devaluation of the “old trans-
lations” (jiuyi #7#). As Eric Greece says, “That Xuanzang and his followers rejected the
scriptural authority of anything but their own ‘new translations,” a term they popularized
to this end, was a trope that began to circulate widely by the end of Xuanzang’s lifetime.”**
Similar to the Kashmiri Vaibhasikas, Xuanzang and his associates were fervently commit-
ted to preserving their unique intellectual identity. This was accomplished via two pri-
mary methods. First, Xuanzang and his adherents would contend that they have access to
Indic texts of greater authority. Second, they would posit that their translations were more
precise and significantly superior to earlier versions. Following their critique of the inac-
curacies in Paramartha’s previous translation,®® Puguang started to challenge Zhinian’s
argument, which was regarded as representing the standpoint of western masters.

If Master Nian says, “Although one of the female and male faculties will neces-
sarily be possessed during the path of seeing, they are not mentioned because it
is indefinite which one will be possessed,” this is the view of the western mas-
ters. According to the view in the kingdom of Kashmir, there should be fourteen
essentials since the number is definitely fourteen. However, [the verse] says that
there are thirteen. Thus, Zhinian’s view is not reasonable. This is because he did
not have the opportunity to see the new Vibhasa.*®

In this context, Puguang appears to be flaunting his access to the newly translated Vib-
hasa, highlighting that Zhinian lacks this privilege. He criticizes Zhinian’s viewpoint as
”unreasonable” (feili IEE), associating it with western masters who are often criticized by
Vaibasikas in sectarian debates, as evidenced in Vaibasika-authored works such as the *Ma-
havibhdsa and the *Nyayanusara. However, Puguang does not provide any additional argu-
ments to substantiate why this perspective is not reasonable. Rather, he implicitly assumes
the authoritative status of the Kashmiri masters’ viewpoint. Xuanzang'’s translation of the
new Vibhdsa is important since it provides new evidence of how the self-proclaimed “ortho-
dox” Vaibasika viewpoint refutes viewpoints of non-Vaibasikas. Following his rebuttal of
Zhinian’s viewpoint, Puguang proposes a “correct perspective” (zhengjie - fiff) quoted from
the *Nyayanusara.

Now the correct view is, “during the stage of the path of seeing, the male faculty and
the female faculty might or might not be possessed. If possessed, either one of them is
possessed. If not, it is the situation that the male or female faculty is abandoned when [fac-
ulties] are gradually abandoned from the bottom [of the body] to the top during the dying
process. Therefore, the 150" volume of the Mahavibhasa explains the minimum faculties
of those driven by the faith like this: ‘the thirteen are the body, the life-force, the mind,
the four sensations, the five faculties of conviction and so on, and one uncontaminated fac-
ulty. This is someone who enters the path of seeing after abandoning the defilements of
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the desire realm during the gradual dying process.”®” The *Nyayanusira is composed by
Samghabhadra A% & to refute Vasubandhu’s non-Vaibhasjka stance. Samghabhadra states:

If the faculty of coming to know what is not yet known is accomplished, there
are thirteen essentials, i.e., the faculties of body, life-force, mind, pain, pleasure,
joy, and neutrality, the five faculties of conviction and so on, and the faculty of
coming to know what is not yet known. It is said that a person can attain the
path of seeing in the process of dying because of the deep revulsion towards

birth and death.®®

This illustrates Puguang’s, and likely Xuanzang’s, favorable attitude towards texts em-
bodying the Vaibhasika perspective, such as the *Mahavibhisa and the *Nyayanusara, the
orthodoxy of which is asserted by Vaibhasikas themselves. In another case about the
knowledge of knowing others” minds, Puguang also extols the view in the *Nyayanusara
to be the correct one, while criticizing the views of three pre-Xuanzang monastic schol-
ars (Huang 2021). In contrast to their predecessors, Xuanzang and his disciples exhibit a
heightened awareness of sectarianism within the Sarvastivada. They deliberately leverage
the authority established by Vaibhasjkas within Indian Sarvastivada to validate their own
contributions in the transmission and translation of Abhidharma texts, as evidenced in this
instance and others. Prior to his journey to India, Xuanzang was perplexed by disagree-
ments among translated Indic texts and different interpretations offered by Chinese schol-
ars. Specifically, in the field of Abhidharma, upon discovering a multitude of Vaibhasika
texts claiming to be the sole orthodoxy, he naturally felt that many ongoing Abhidharma
debates in China could be resolved using these new texts as a benchmark. Is it the reason
why Puguang criticizes Zhinian? We cannot provide a definite answer with the limited evi-
dence we have, but it is very likely that Puguang is using the sectarian view of the Kashmiri
masters and Vaibhasika texts to extol their own status in Chinese Abhidharma studies.

3. Conclusions

This study focuses on a pre-Xuanzang monastic scholar, referred to as “Master Nian,”
who is frequently mentioned in the Jushe lun ji, a work attributed to Xuanzang’s disciple
Puguang. Given Puguang’s simultaneous reverence and critique of this monastic scholar,
it prompts the question of the monk’s identity and the rationale behind Puguang’s contra-
dictory stance. After identifying “Master Nian” as Zhinian, an exploration of Zhinian’'s life
and his expertise in Abhidharma texts was undertaken. As one of the most frequently ref-
erenced pre-Xuanzang Abhidharma masters in the Jushe lun ji, Zhinian demonstrated pro-
ficiency in nearly all translated Abhidharma texts available in the 6th-century China, such
as the *Misrakabhidharmahrdaya, the two earlier translated Vibhasas, and the *Astagrantha.
He even authored volumes of commentary on the *Misrakabhidharmahrdaya. Xuanzang's
early Abhidharma education owes much to Zhinian, as three of his Abhidharma teachers,
Huixiu, Daoji, and Daoyue, were all students of Zhinian.

However, the young Xuanzang was discontented with the teachings he received in
China and sought to explore untranslated texts in India. During his pilgrimage, he gained
access to many new texts. He also obtained new manuscripts for some texts that had earlier
translations. There was a clear inclination among Xuanzang and his disciples to position
Xuanzang’s new translations as the most authoritative ones. Xuanzang’s contribution in
introducing both new texts and new translations was celebrated by his disciples, albeit at
the expense of devaluing the so-called “old” translations and scholarly achievements of
pre-Xuanzang monastic scholars, including Zhinian. Zhinian’s opinion was marginalized
by Xuanzang’s disciple Puguang due solely to its association with the views held by west-
ern masters, the Sarvastivadins residing in places to the west of Kashmir, such as Bactria
and Gandhara.

As part of the Kashmiri Vaibhasikas’ strategy to present themselves as the sole author-
ity within the Sarvastivada, they consistently downplayed the views of western masters
in texts such as the *Mahdvibhdsa and the *Nyayanusara. Compared to earlier texts, these
texts represent a period when Vaibhasikas were advocating for their sectarian identity very
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self-consciously. This self-promotion was used by Xuanzang and his team to fulfil their
ambition to brand themselves as the discoverer of the true Buddhist authority, thanks to
Xuanzang's grand pilgrimage. This is reflected in the case of the thirteen essentials during
the path of the seeing. Zhinian’s opinion is deemed as “unreasonable” merely because it
aligns with the views of western masters instead of the masters from Kashmir. However, if
we examine Abhidharma commentaries in other lineages, such as the Essence of the Ocean of
Abhidharma, a Commentary on the Treasury of Knowledge (Tib.: mngon pa mdzod kyi ‘grel pa chos
mngon rgya mtsho’i snying po) compiled by the 9th Karmapa Wangchuk Dorje (1556-1603)
in Tibet, it can be seen that the Karmapa shares the same opinion as Zhinian.®’ It can be
inferred that Zhinian’s opinion might simply be “another” opinion rather than the Other
opinion that is definitively wrong. This is a case in which the Abhidharma showcases the
construction of authority and orthodoxy during the process of transmission and translation
(chuanyif®5%) of Buddhist texts. Xuanzang and his disciples’ claim of authority comes at a
sacrifice of diversity in understanding Abhidharma Buddhism among Chinese Buddhists.
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Notes

1

Jushe lun ji (T 41, no. 1821) is a Chinese commentary on Xuanzang's translation of Vasubandhu's Commentary of the Treasury of
Abhidharma (Skt.: Abhidharmakosabhdsya), which is under the title Apidamo jushe lun. An earlier translation of this text is done
by Paramartha, under the title Apidamo jushe shilun. In Jushe lun ji, Paramartha’s translation is rendered as the “old translation”
(jiuyi). Although traditionally attributed to Puguang, a disciple of Xuanzang (fl. 645-64), Jushe lun ji is more likely to be a
compilation of Puguang’s notes on Xuanzang’s own Abhidharma lectures. For a more comprehensive discussion on Puguang
and the Jushe lun ji, refer to Shi (2015).

See Jushe lun ji, T41, no. 1821, 68c10-17, 71a11-24, 115¢15-22, 268a15-27, and 387b15-23, respectively.

For more studies on Sarvastivada Abhidharma before Xuanzang, see Willemen et al. (1998, pp. 126-31), Dessein (2010), Liu
(2010), Willemen (2014), and Huang (2021).

In Jushe lun ji, he is occasionally mentioned as “Master Nian from Wei” (Wei Nian Fashi). The term “Wei” can refer to both the
Northern Wei dynasty and the Wei prefecture in Hebei. However, in this particular context, it is more likely to indicate a place
name, as his views are compared with those of “Master Song from Pengcheng” (Pengcheng Song fashi), where Pengcheng is also
a place name. This title can also be found in the biography of Daojie i& 4 (573-627) in Daoxuan’s Extended Biographies of Eminent

=N

Monks (Xu gao seng zhuan #5184 1%) as well. See Xu gao seng zhuan, T 50, no. 2060, 529b6-7: XA & LA —Fafili T il R 2.
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13

15

The Sanskrit reconstruction of Za apitan xinlun is a subject of dispute among scholars, as it does not have an existing Sanskrit or
Prakrit counterpart. The Sanskrit title has been a matter of debate, with Bart Dessein proposing *Samyuktabhidharmahrdayasastra
and Charles Willemen suggesting *Misrakabhidharmahrdayasastra. Willemen's suggestion is based on evidence from a Uigur trans-
lation of Sthiramati’s Abhidharmakosabhasyatika Tattvarthanama, as discussed by Kudara Kogi. This article opts to use *Misrakab-
hidharmahrdayadastra. See Kudara (1982, p. 371) and Willemen (2008, pp. 48-49).

The Catalogue of Scriptures (Zhongjing mulu & H$%, T 55, no. 2146, 142b20-25) mentions four translations of this treatise.
The first is translated by Saeghabhuiti or Samghabhadra & fll# % (d.u.) and Buddharaksa i [# & #] (d.u.) under the title Za apitan
piposha R B2 2 B2 #4), which was completed in 383 CE. T 55, no. 2145, 13. 99a25-b1. Yinshun argues that this text is actually
a different translation of Piposha lun ¥4%:/)#f and was mistaken by Sengyou 4 #fi (445-518) as the *Misrakabhidharmahrdaya.
Shi (2011, pp. 175-76). The second is translated by Samghavarman fffill#k & (d.u.) and Baoyun # % (376-449/450). Huijiao's
(497-554) Biographies of Eminent Monks (Gaoseng zhuan =%, T 50, no. 2059, 342b27-c2) also mentions this translation. The
third is by Buddhabhadra 5k Bkt (359-429/430 CE) and Faxian J%:# (338-423/424 CE). The fourth translation is by Tévara
PEEP S (d.u.) and Gunavarman K HFHBE (d.u.) initiated by Wang Zhongde T i/ (339-438?) in 426 (T 50, no. 2059, 341a23-26).
The extant text in the Taisho Buddhist canon is the second version. There is also a Dunhuang manuscript (S. 996) extant, which
was dated to 479 CE and corresponds to the end of the third chapter of Samghavarman’s translation. Fujieda (1960), Willemen
et al. (1998, p. 263). For evidence that Master Nian uses *Misrakabhidharmahrdaya to substantiate his points, see Jushe lun ji, T 41,
no. 1821, 71al5-16.

Fabao is another disciple of Xuanzang.

Jushe lun shu, T 41, no. 1822, 525c25-26: &iZEAfBEFHIMAE. Jiayan AL refers to Katyayaniputra (ca.150BC), also known as Ji-
azhanyan zi M ZEF or Jiaduoyanni zil Z 17/ F in the Chinese Buddhist canon. Both Apitan ba jiandu lun and Apidamo fazhi
Iun are attributed to Katyayaniputra. Kaiyuan shijiao lu (T 55, no. 2154, 620b1-2) states that these two treatises are “different
translations of the same manuscript” (tongben yiyi [F]45E5#), compiled by Katyayaniputra around 300 years after the Buddha’s
Nirvana. However, according to the research of Fukuhara (1965, pp. 218-19), these two Chinese translations might have been
based on different texts. The Apitan ba jiandu lun, translated by Samghadeva {4 {lll#&% and Zhu Fonian * ;% in 383 CE, is based
on the Gandharan *Astagrantha, while Apidamo fazhi lun, completed by Xuanzang’s team in 660 CE, is based on the *[iianaprasthana,
a revised version of *Astagrantha by Kashmiri Vaibhasikas. Also see Willemen et al. (1998, p. 75).

Xu gaoseng zhuan, T 50, no. 2060, 508b27-509b18.

Xinxiu kefen liu xuefen zhuan, X 77, no. 1522, 266b24—c19.

Shishi liutie, B13, no. 79, 211a12-15.

There are various ways to punctuate the term FE#4 /K% in the context. One approach is to interpret it as two individuals’ names,
namely Yanli ## and Xiuji /k#%. Alternatively, it can be understood as four individuals’ names, namely Yan #, Li 4, Xiu
K, and Ji #. Another passage in Xu gaoseng zhuan provides further insight, as it juxtaposes Yanli {8, Sengxiu 44k, and
Faji ¥:# with Naoyi £ H and Ruguo f&4. Therefore, it can be inferred that Tanlixiuji #E#4{Kk# is an abbreviation for the
names of three individuals, namely Yanli ##4, Sengxiu /K, and Faji 144 See Xu gaoseng zhuan, T 50, no. 2060, 482c17:
TR PRI A SRS 2 LA SRS R

Different from Daoxuan’s account, Tan’e states that Zhinian wanted to follow Huisong to study but failed. Xinxiu kefen liu xueseng
zhuan, X 77, no. 1522, 266c4-52: JLof FATERR. Bt %A, BB, U9k, KA.

Xu gaoseng zhuan, T 50, no. 2060, 508b27—18: BEE &, M 4&BRIC, BANEHN . HAEFH)EZFZRAM, REmEHE . SKEERE,
FRIRF VA, R WA, BT (ERE . AR, FIEME. B REN, FIERER, 2528 208, TR I i, (e mE s
Padsds ., R, A%, —HIRA, Al . SEEMARNIRAOR BN, T, MR R, B, SGRRIE VAR, SR,
HEAGFNAK, R EBE, FARDIE E It FREPGZRAT B B AR, S/, iR R EAL 7. 7 BERT, RUBERE. MER.
B R BORSE, AR T ACR:, OISR, AR L.

Daoxuan states that Yan jZ, the Jizhou governor and “the Duke of Rencheng” (Rencheng Wang {£3% T), who was also a sibling
of the emperor, was a Buddhist. He organized a dharma assembly for Zhinian upon his return to his hometown. See Xu gaoseng
zhuan, T 50, no. 2060, 508c11-13: il SEAEIN T 2, 77 2 A28, T o, BEJE &1, Z5RV%5 & . This aligns with the biographical ac-
counts of Gao Guiyan %2 in secular history. See Li (1972, p. 51): “F&R L8 Z, P00, MEEEBHE. JIFRSE. FINH L,
Gao Guiyan’s Buddhist belief is not documented in official secular history but can be testified by a Buddhism statue he spon-
sored, which was discovered in Dingxian &£ of Hebei in 1921. See Xue and Liu (2018). This statue is dated to the year 543.
However, there is a discrepancy between Daoxuan’s account and secular records regarding Gao Guiyan’s title. In the Book of
Northern Qi, Gao Guiyan is referred to as “the Duke of Pingqin” (Pingqin Wang “*Z% T). The title of “the Duke of Rencheng”
may be an error on Daoxuan’s part.

Xu gaoseng zhuan, T 50, no. 2060, 508c11-14.
For more details about Northern Zhou persecution, see Nomura (1968). Also see Tang (2011, pp. 301-6).
Xu gaoseng zhuan, T 50, no. 2060, 508c10-21.

b A

This is described in Shishi liutie as “Zhinian is equivalent to a superior” (Zhinian gisheng £ %75 8). Shishi liutie, B 13, no. 79,
10. 211al2.
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Xu gaoseng zhuan, T 50, no. 2060, 508c21-27: {E K5 AIEL, #h HIBME. #haican, BITHH K. MUANE, REHA. 2H 2IUE,
ARV PRI B RN, A AR A R . (EIRER A, SR TR PVERARR, IS f DL kAT . 2 oA,
FESY, HMANSZE =T8N, HFBIE, M OMH. The specific reference of the term “Heart Treatise” (xin lun i) re-
mains ambiguous.

The fourth section, known as the Section of karma, corresponds to the Section of Action (xing jiandu 17 H#£%) in the Taisho version.
Xu gaoseng zhuan, T 50, no. 2060, 509al-7: R UIMIEAES, HER A, SERLFE R DUAT. sEATaEAR S AR =, 3R LB,
BRI S AT AT . PIRZIG M. RITA R, BOBIEHE, BeSprE, A . RAAIZAR.

See Kieschnick (1997) for more discussions on medieval Chinese hagiography.

See Willemen et al. (1998, p. 66). See Fukuhara (1965, pp. 218-19)

Xu gao seng zhuan, T 50, no. 2060, 509a27-b14. The support from Yang Liang can also be found in Shiwen ji B¢3C4C, B 33, no. 192,
39. 779b8-14.

For the death year of Huixiu, see Cirun si guda lunshi Huixiu fashi keshi jide wen 2517 i Kam Al EARVEATZ A ZLAE 3L, collected in
Zhou and Zhao (2001). Itis discussed first by Fumio Ouchi XN 3/ and then by Zhang Guye 5R[# . Ouchi (1997, pp. 287-355)
and Zhang (2008, pp. 35-44).

Daoji studied with Zhinian and also composed a written record of his life (xingzhuang 174R) for Zhinian. See Xu gaoseng zhuan,
T50, no. 2060, p. 509b16-18: #fi /AR A=FIEEVEAN, B, HE A, JIR/ZATIR, 5145 H, LE AR . Other disciples of
Zhinian include Honggai 7% (d.u.), Fayi i (d.u.), Huaizheng 1% it (d.u.), Daosheng i& 7% (d.u.), Yuancan [E|%Z (d.u.), Shanzhu
#1 (d.u.), Huining &#t (d.u.), Daozhao 1& M (d.u.), Mingru Biff (d.u.), Yuanchang &% (d.u.), and Huizang Ej& (560?-656).
Xu gaoseng zhuan, T 50, no. 2060, 509a6-11.

The majority of the Abhidharma scholars mentioned in this context were engaged in the study of both the Great Vehicle and
Lesser Vehicle treatises. Huixiu, in particular, had the experience of initially learning Mahayana treatises before delving into
these Abhidharma texts. Therefore, the concept of intrinsic attachment (guzhi [f3#1) could potentially be understood as the
Sarvastivadins’ unwavering belief in the actual existence of phenomena, which is viewed as an attachment from the perspective
of Mahayana Buddhism.

Xu gao seng zhuan, T 50, no. 2060, 544b18-22: fit K EVEARNSZ S/ NG, i . B X HBOE. 5 A, BB . IS,
TR AR, SE: "B, P Z R SIYMET, AEE. 7RO X E .

Xu gao seng zhuan, T 50, no. 2060, 442a6-8: 1 & &3m0, 542 K E, IR 5E5 /e i /i, THEBEE L. 2D,

See, for example, the biography of Huigong 7% (520?-630?), Xu gao seng zhuan, T 50, no. 2060, 686c14-16, Haishun i#/[E
(589-618), 524b27, and Jingsong ¥ & (537-614), 501b26.

Piposha lun, T 28, no. 1547.

Apitan piposha lun, T 28, no. 1546.

T 28, no. 1550-1552.

Apitan piposha lun, T 29, no. 1559.

Xu gaoseng zhuan, T 50, no. 2060, 442b5-12: 5 f K/NETUHIRIAER, ik ehaa i, KImPEmm e s, SO X30, %
=6, WG, JERES, VRS, B2, R UMAE IR 52 W, M RE, REIR. T EEETE, BiEn,
B = . AR BIRA IR, R B IR SR T A

Daoyue studied *Tattvasiddhi and *Misrakabhidharmahrdaya with Zhinian and Zhitong. See Xu gaoseng zhuan, T50, no. 2060,
p- 527b7-8: 1% & MiamAE L B BE A, MR, Ak, Later he aspired to study Abhidharmakosabhdsya and obtained
Zhikai’s %715 (518-568) written record of Paramartha’s oral teachings on Abhidharmakoabhasya. See Xu gaoseng zhuanf## =14 %,
T50, no. 2060, p. 527b28-c1: FHA B MBSy, AR EHA I+ )\HREC, IF2& PLET AL, R S

Daoji, who was also well-versed in these texts, authored eight fascicles of the Profound Essay on *Misrakabhidharmahrdaya. Xu
gaoseng zhuan., 532b27.

Xu gaoseng zhuan, 446c24-29.

Xu gaoseng zhuan, 447a6-7: FRUEEVD B HE0 X 3, SEARE RN, BRGIATE . ARG ALY, LB, P IRIE, FHERCT, B
AT, FIRR EAR. R, <R DR 2 22, R /SR MRS B At

Xu gaoseng zhuan, 447a26-b3: VWITEAR ... m AR fhen. TEMIGEE, HoRAIR. AHED\H, EMEER. RSB SR, EEdRs
e F, A N, B A

Xu gaoseng zhuan, 447b3-12: Y [MiEE, FAE S, B, CEEEM, Fravbet, B8, Aem@ies,, i UERS . EREE—m,
ETRR, RIRR, BE&7 ks . SR HLRE, BIEEY, M4,

Wu and Shu are the names of two kingdoms that existed during the period of the Three Kingdoms (229280 CE). The territory
of Wu generally encompasses the southern regions of Jiangsu, the northern areas of Zhejiang, and Shanghai. On the other hand,
the land of Shu corresponds to present-day Sichuan.

Xu gaoseng zhuan, T 50, no. 2060, 447b16-18: #RJER %A, ZHME, R, THAME, SEEE. CHZ54, Mg
R G R, B

See Willemen (2014, pp. 255-56) for a discussion of the area of Jibin f§i & .
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4 1Ii is roughly equivalent to 600 yards according to Wilkinson’s manual on Chinese history. See Wilkinson (2017, p. 236).

47 Xu gao seng zhuan, T 50, no. 2060, 449a5-11: %= oM AE B, B pbia % EE 2. SR i A4=? #13 H] Read 5 with Nan-
song sixi zang B4R BRI, (1239) Al B Ho AL HEHRARBEINZ, 5] U (138 =kt . L5, DU &, -G, PIUEBOE,

MHETLT, Rk, B KIE. 4G, BT, S5 i R, IHIEHL, [RB. W, RoRRED.

48 I choose to follow Willemen, Dessein, and Cox to use the term Sarvastivada in a broader sense, rather than confining it to
Vaibhasikas. This broader interpretation includes both Vaibhasikas and non-Vaibhasikas. For additional information, please
refer to Willemen et al. (1998, p. 110).

49 Datang Da ci'en si sanzang fashi zhuan K K& B SE =L, T 50, no. 2053, 232a25-29. Also, in Xu gao seng zhuan: T 50,
no. 2060, 449a21-22, and in Datang gu sanzang xuanzang fashi xingzhuang X JE I =& X SLEMHAT IR, T 50, no. 2052, 215¢9-10.

0 For an examination of Xuanzang’s exploration of Sarvastivada Abhidharma in India, refer to the following sources: Datang Da
ci'en si sanzang fashi zhuan, T 50, no. 2053, 232a25-b4; Datang gu sanzang xuanzang fashi xingzhuang, T 50, no. 2052, 215¢9-13; and
Xuanzang sanzang shizizhuan congshu, X 88, no. 1651, 370a16-19.

51 Song gaoseng zhuan, T 50, no. 2061, 727a5-11: B A, KA AR IIECAYE, B4R, 55 = 8LHT, Btk 2O, FFIEE K. ¥]
et B RS R B o RIBARREA, HREEIC JYH RO L AT ey B wE L 2 Al 1 38, G2 .

52 For more research on the twenty-two indriyas in Sarvastivada Abhidharma, see Skilling (2012) and Brewster (2018).

3 See Abhidharmakoé$abhasyam of Vasubandhu, p. 50.

5 Apidamo jushe lun, T 29, no. 1558, 17c5.

5 Abhidharmakodabhasyam of Vasubandhu, p. 352: adrstadrsterdrigmargastatra paficadasa ksandh.

% Apidamo jushe shilun, T 29,no. 1559, p. 177b12-14: {BEl: RFAFAR, B+ =HE. BE: &5+ =2 &, & GR LHR
BE—, K=%MR. EEEIR, REGAR A+ =

7 Apidamo jushe lun, T 29, no. 1558, p. 18a12-13: #HHUAMIM, R 1=, FEH. fr. & . . 5. 3. S5 HRARER.

8 See Abhidharmako$abhasyam of Vasubandhu, p. 51.

% Zaapitan xin lun, T 28, no. 1552, 941b17-18: # MR AR, st =, 3H&. M. &, &, %, 5. & BEEHRRMR.

60 Jushe lun ji, T 41, no. 1821, 68c8-10: [i: WA R T 4 MRBEM—R? % 25 W, (TR £ A M E, Wi A

o0 Jushe lun ji, 68c8-12: il EVAMIMR 2, He RAE D 53 L “MEEE R —, BB AL, A, UASE A .

2 Jushelunji, T 41, no. 1821, 68c25-69a5: i & —&ikfifizx: 75 B Lt RIEHAE AR &, fTHED —H LAz a2 5B
THOE AR Tz, e BB R, =T, BN . RJUE, SRR T =T AR 2. BENE,
B s B fn, RAEWETER . WIS, R, ARER . SR, [FE L. SHER -, R, REAE. IR IEE
ABHTE, A HEAE, IR, D — 2 BUERT. SRR .

63 Willemen, Dessein, and Cox, XII.

o4 See Greene (2017), p. 5.

5 Jushe lun ji, T 41, no. 1821, 3. 68c7-8: B{AERERTHR, Ty &b —#, EXRB 5,

0 Jushe lun ji, T 41, no. 1821, 3. 69a16-20: XA AR T L “ARA LB HEE M, % UASE MR, IR TE TS, L —#,
IR . MBCEY, A Y. SRR =, MERIERE, R bR R b

7 Jushelun ji, T 41,no. 1821, 3. 69b8-15: A IFfiftz: “WA R, B, & MRl . s, A%, B —. &85, B0 e 5.
LA AT REN B, W A7, GO0 RAESESL, REAN FLE . #O80b— F T RRE S AT D R =R, =F B . &
WUz, {5551, — IR, ROEREKAM ar AL N B & .

8 Apidamo shun zhengli lun, T 29, no. 1562, 9.383a26-28: AR, Elm+=, &, M. &, . %, 5. & E%5LE
FRFR . Wiansr, RO BRESL, REARIE.

69 The ninth Karmapa Wangchuk Dorje also provide indeterminacy (ma smos pa) as a reason to justify the exclusion of the female
and male faculties. See Wangchuk Dorje (2003, p. 82): kun shes byed pa’i dbang byed pa’i dbang ldan la / / bcu gsum dag dang ldan pa
yin / [ zhes pas bstan / kun shes byed pa’i dbang po dang ldan pa la nges par bcu gsum dag dang ldan pa yin te / yid srog lus lus yid mi bde
las gzhan pa’i tshor ba bzhi dad sogs sogs Inga rang nyid rnams dang ldan pa’i phyir / ‘di mthong lam pa yin pas pho mo’i dbang po gang
rung zhig dang nges par Idan yang gang dang dang ldan ma nges pas ‘dir ma smos pa yin no
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