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PREFACE

u d d h i s m , one of the most important religions in the

history of East Asia，began in a tiny kingdom at the foot

of the Himalayas. As it developed, it spread into East

and Southeast Asia, influencing the lives and thoughts of 

this vast segment of the world's population. This book is con

cerned with only one of these regionsChina.

There is a wealth of information concerning Buddhism in China 

that is written in Chinese or Japanese or has been published in 

learned journals not readily available. The author, by extensive 

research over a long period of years, has uncovered much of this 

material and hence is able to give a comprehensive historical 

survey of Buddhism in China for those who do not have the 

time or the linguistic equipment to read the research literature.

This book is written primarily for those people who already 

have a general acquaintance with the history and religions of the 

Far East，with some particular interest in Chinese history and 

civilization^ and who desire to know more about the develop

ment of Buddhism in China. It will serve also as a useful source 

of collateral readings for courses dealing with the history and 

culture of China and East Asia.

For those who desire to pursue further some of the topics 

discussed in the text, there is a selected bibliography of refer

ences written in European and Oriental languages, togethcar with 

some comments. It is possible to check on the authority of any 

statement or quotation in the text by referring to this bibliog

raphy.

The following publishers have graciously permitted me to quote 

from their published works: The Clarendon Prass, Oxford, from 

the Sacred Books of the Eastt Vol. 21 and 49, and from J. Leggev 

The Texts of Taoism； The Ronald Press Company of New York, 

from Ennin's Diary, The Record of a Pilgrimage to China in 

Search of the Latot translated by Edwin O. Reischauer, and from 

Edwin O. Heischauer, Ennir^s Travels in Tang China； Cambridge 

University Press, from J. Needham, Science and Civilization in 

China, Vol. 3; Sheed and Ward Inc., from H. de Lubac, Aspects 

of Buddhism； George AUen and Unwin, Ltd., from A. Waley, 

The Real Tripitaka； Harper and Row, from C. C, ChdBg» The

C ix ]



PREFACE

Practice of Zen； Luzac and Company} from D. T. Suzuki, Outlines 
of Mohayana Buddhism； G. Routledge and Kcgan Paul> from A. 
Waley, Travels of an Alchemist̂  Alfred A. Knopf, Inc., &om R. 
Grousset, Civilizations of the East, Vol. 3； Istituto Pob'grafico 
Dello Stato, from G. Tucci, Tibetan Painted Scrolls, Vol. l ； 
Statens Etnografiska Museum, from F, Lessing, Yung Ho Kung； 
E, J. Brill, from E_ Ziircher, The Buddhist Conquest of China.

In the process of writing this book, the author received finan
cial assistance from the American Council of Learned Societies, 
the Research Committee of the University of California at Los 
Angeles, and the University Eesearch Fund of Princeton Univer
sity. This financial assistance is gratefully acknowledged here. 
He wishes also to acknowledge his indebtedness to a host of 
individual iTiends who have offered assistance and criticism in 
one form or ano(hert but especially the following people: Profes* 
sors Uen-slieng Vang and WiUlam Hung of Harvard University； 
iEVofessor W.-T. Chan of Dartmouth College； Dr. Alfred Chiu, 

librarian of the Chinese Japanese Library of the Harvard Yen* 
chiog Institute； Mrs. P. K. Mok, librarian of the Oriental Library 
at dte University of California at Los Angeles； Mr. Tung Shih- 

kaog, curator of the Gest Oriental Library at Princeton Univer

sity； and his colleagues Professors Philip Ashby, Paul Ramsey, 

and Marius Jansen, all of Princeton University. In the final stages 

of preparation valuable editorial assistance was given by Pro
fessor Kenneth Morgan of Colgate University, Mrs. Dorothy 

Sickels，Mrs. Mary Tozer, and Mrs. Polly Hanford. For this the 
author is grateful. He wishes to acknowledge also the contribu- 
h'ons of Mrs. Clarence Shangraw, Mrs. Lester Vetter, and Mr. 

Leighton Ch*ent who typed different portions of the manuscript 

when it was under preparation. Finally, but not least, one vote 
of thanks for all the assistance rendered unstintlngly throughout 
the years by Willow Ch,en.

Kenneth Ch’en

Princeton University 

December 1963
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C H A P T E R  I

B A C K G R O U N D

Tn e study of Buddhism in China is of importance to 

the world because of its influence on the Chinese way 

of life tiiroughout history. The decline of Buddhism in 

China during the last few centuries should not obscure 

the fact that when the religion was enjoying prestige and popu» 

larity, it influenced Chinese culture in many ways and left lasting 

impressions on Chinese life. Neo-Confucianism was stimulated 

in its development by a number of Buddhist ideas. Certain fea

tures of Taoism, such as its canon and pantheon，were taken 

over from Buddhism. Words and phrases in the Chinese language 

owe their origin to terms introduced by Buddhism, while in as

tronomical, calendrical, and medica] studies the Chinese bene

fited from information introduced by Indian Buddhist monks. 

Finally, and most important of all, the religious life of the 

Chinese was affected profoundly by the doctrines and practices, 

pantheon and ceremonies brought in by the Indian religion. 

Before we begin our account of the introduction and spread of 

Buddhism in China, however, we shall turn briefly to the origin 

and development of the religion in India.

O R I G I N  O F  B U D D H I S M  I N  I N D I A

Buddhism was founded by an Indian prince, Gautama Sakyamuni, 

who lived during the sixth and fifth centuries »,c. He was the 

son of the king of a tiny state at the foot of the Himalayas and 

was brought up amidst the luxuries and pleasures befitting one 

of his birth and class. However, unlike other Indian princes, 

^akyamuni soon became disenchanted with the Ufc of sensual 

pleasures he was leading’ and left the sheltered, comfortable, and 

luxurious life of the home to become a religious mendicant. 

After years of religious striving he attained enlightenment at 

the age of thirty-five and thenceforth was known as the Buddha. 

The next forty-five years of his life were spent in preaching his 

message to his fellow men； at the age of eighty he died.
The Indians at the time of the Buddha were already a highly
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civilized race with sophisticated ideas of religion and salvation. 
Some Indian sages maintained tliat salvation could be attained by 
the scrupulous observance of the rituals prescribed in the Vedas 
or the sacred literature of the Hindus, as stich a performance 
generated so much magic power that It coaid induce even the 
gods to do the will of man. Others advocated emancipation by 
intellectual means. For these, the quest was for a unity of the 
impersonal Brahma, the cosmic principle pervading the entire 
universe, with the atm an, the psychic principle or inner essence 
of man. This was the main teaching of that body of Vedic litera
ture known as the Upanishads. Once this unity was achieved by 
the seer sitting in the forest immersed in speculations, he was 
said to have reached enlightenment or release from sarhsarat the 
endless round of rebirths. Still other teachers taught that the way 
to salvation consisted of self •mortification: torture of the bodv 

for long periods of time by talcing no food or by sitting on thorns 

or on burning cinders.
Amidst such a welter of contending beliefs, Sakyamuni estab

lished a system that repudiated the Brahmanica】 claim of the 

Vedas to be the divine and infallible source of spiritual truth, 

rejected the rituals as the sole means to salvation, and disapproved 

of the intellectual approach of the Upan*shads. He welcomed into 

his community of followers not only the high-caste Brahmans and 

warriors but also the traders, merchants, artisans, women, and 

even outcasts. His way to salvation was based on a rigorous code 

of personal spiritual behavior with the emphasis on conduct as 

the chief means to salvation. Because he steered a middle course 

between austerities on the one hand and gratification of the 

senses on the other, he called his teachings the middle path.

THE T E A C H I N G S  OF  THE  B U D D H A

Though the Buddha did not accept many of the ideas current in 

the Indian religions of his time, he did incorporate into his system 

the prevailing doctrines of karma and rebirth. The word •Tcarma” 

means deed or act. Every act produces a result or fruit； a good 

deed produces a good fruit； an evil deed, an evil fruit. The process 

operates automatically without any supernatural agent sitting in 

judgment to render a decision. “Karma” to the Indians means the
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deed performed and the results that arise from it. To this concep
tion of karma the Buddha made a significant addition. He taught 
that karma involved not just the deed and the reward hut also 
the intention behind the deed. For karma to be generated there 
must be intention，and he considered this intention to be much 
more important than the deed. If the deed is unintentional, he 
said> no karma is generated, but if intention is present, then 
karma is produced even though the deed itself is not actually 
performed. The Buddhist definition of *Tcarmaw is therefore "in
tention plus the bodily action that follows the intention.

According to the karma of the past, a living being will undergo 
repeated rebirths in the cyde of existence and assume a different 
form in each rebirth. To the Buddhist the life of an individual 
started from a beginningless past and will extend into the endless 
future. When a living being dies, he believes, the karma that he 
has accumulated in the past will determine the nature of the 
next rebirth. In Buddhism there are five states of existence: deity, 

man, animal, hungry ghost,1 and denizen of hell. The first two 
are considered to be good states； the last three, evil.

One of the fundamental beliefs of Buddhism is that so long as 

we are revolving in this endless cycle of rebirths, we are contin

ually subject to suffering and misery. In the very first sermon that 

the Buddha preached he said that birth Is sû Eering, old age is 

suffering, death is suffering, separation from beloved ones is suffer

ing, not getting what one wishes is suffering. If we wish to gel 

rid of suffering, we must get outside the round of existence. The 

aim of Buddhism, as with all Indian reli^ons, is to break the cyde 

of rebirth at some point, so that the living being no longer contin

ues to suffer repeated rebirths. When the living being stops trans

migrating, he attains salvation.

How does the Buddhist achieve this salvation? The classical 

formulation of the Buddhist doctrine of salvation was given by 

the Buddha in his first sermon, in which he enunciated the four 

noble truths: life is suffering; this suffering has a cause, which is 

craving for existence and sensual pleasures； this suffering can be

'  The term ^hungry chostw denotes a class of beings with tiny pin-sized 
heads and huge stomacHs, so that, no matter how much they cat, they are 
in perpetual hunger. The All Souls' Feast, celebrated by tfie Buddhists on 
the night of the Mtecnth day of the seventh montih, was for the purpose oJ 
appeasing these hungry ghosts by providing food and clothing for tncm.

[ 5  ]
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suppressed； the way to suppress suffering is the practice of the 

noble eightfold path, which consi.*rts of right views, right inten
tions, right speech* right action, right livelihood, right effort，right 
mindfulness, and right concentration.

This eightfold path is usually divided into three categories that 
comprise the whole range of Buddhist discipline: morality or 

moraJ conduct (right speech, right action, and right livelihood)； 
mental discipline (right effort, right mindfulness, and right con

centration)； intuitive insight or wisdom (right views, right inten

tions).
The kernel of the Buddhist moral discipline is contained in the 

following words of the Buddha: uNot to commit any evil, to do 
good, and to purify one’s own mind.” As to what constituted evil, 
he said that any act that is harmful to oneself or to another is 
evil. ‘*When you wish to perform an action, consider whether it 
is going to be harmful to others, harmful to yourself, harmful to 

yourself and others; if it is, do not perform it, for it is an evil action 
whose fruit will be suffering.” Bight speech means refraining from 

falsehood, malicious talk, and abusive language. Right action 

means refraining from stealing, killing，and unchastity; and right 

livelihood means abstaining from earning a living by improper 

means, such as killing living beings, making astrological forecasts, 

or practicing fortune-telling. However, moral conduct also em

braces such virtues as loving friendship, compassion, sympathetic 

joy, and equanimity.

The second of the tripod, mental discipline, has as Its objective 

the control of the mind. To the Buddhist the root of all evil is 

craving, craving for sensual pleasures and craving for material 

possessions. Such cravings require two elements, the organs of 

sense and external objects. External objects are too numerous to 

be ignored or annihilated, and they impinge on our senses on all 

sides. Moreover, Buddhism does not encourage the practice of 

austerities that aim at torturing the senses. However, the Buddha 

said，we can control the mind and discipline it in such a way that 

it will not make the mistake of looking upon unpleasant, impure, 

and impermanent things as pleasant, pure, and permanent. This 

control of the mind is achieved through mentaJ discipline. Mental 

discipline means bringing the mind to one single point and hold

ing it steady on that point, so that there is no wavering or wander-

[6  ]
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ing> The Buddhists claim that when the mind is not dislurbed 
by external elements, it can attain stages of bliss and ecstasy not 
otherwise obtainable, and that it will promote spiritual develop

ment, diminish the impact of suffering, and deepen the virtues 
of compassion and gentleness.

In a famous passage the Buddha declared that he who practices 
mental discipline will see things as they really are. In this manner 
the Blessed One indicated the relationship between the second 
and the third leg of the tripod, intuitive insight or wisdom, the 
seeing of things as they really are. This category presupposes that 
there is a surface and a depth of things, and that it is necessary 
to penetrate beyond external appearances to get at true reality.

Intuitive wisdom consists of taking the right view of things, 
namely, holding to the truths that all existence is suffering, that 
all existence is impermanent̂  and that there is no permanent self 
or soul in man. The first of these truths has already been men

tioned. The Buddha once said that the tears shed by man over 
the loss of his beloved ones during the course of interminable 
existence are more voluminous than the waters of the ocean. 
Once a woman came to the Buddha and asked him to restore to 

life her child who had just died. The Buddha consented, on con

dition that she obtain a mustard seed from a family which had 
not endured the suffering of death. The woman went out feeling 

hopeful, but as she went from family to family, she found that 

they all had experienced such suffering at one time or another. 

The universality of suffering now dawned upon her, whereupon 

she returned to the Blessed One and asked to be taken into the 

order of nuns.

Concerning the truth of impermanence, the last words of the 

Buddha were, “Subject to decay are all compound things." He 

often said that in his teachings he sought to avoid the two ex

tremes of materialism, that everything is, and nihilism, that every

thing is not. Instead, he taught the middle path, that everything 

is a becoming. There is no static moment in life, only an eternal 

flux without beginning or end. We are constantly changing and 

becoming something else every moment. Even the most durable 

things are undergoing a process of change.

The third basic truth is the doctrine of no permanent self or 

soul. The prevailing Indian idea at the time of the Buddha was
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that there exists in each individual a permanent self which when 
merged with the universal self meant emancipation from the 
cycle of rebirth. The Indian dung dearly to this concept of a 
permanent self. To the Buddha，however，such a belief in the 
existence of a permanent self was one of the most pernicious of 

errors, the most deceitful of illusions, which must be destroyed 
before one could enter the path of salvation. Belief in a permaneiu 
self, he declared, breeds attachment, attachment breeds egoism, 
and egoism breeds craving for existence, pleasure, fame, and 

fortune, all of which keep one tied to the round of existence. To 

counteract this pernicious belief the Buddha boldly enunciated 

the doctrine of no permanent self or soul. He said he looked every

where for this permanent self but could not find any; instead, he 

found only a conglomeration of the five aggregates: material body, 

sensation, perception, predisposition, and consciousness. At any 

one moment we are but a momentary collection of these five aggre

gates, s combination of physical matter and mental energies or 

forces. As these change every moment, so does the composition. 

We are but a continuous living entity which does not remain the 

same for two consecutive moments, which comes into being and 

disappears as soon as it arises. Once we deny the existence of a 

permanent self, we destroy all our selfish desires and self-interests* 

we give up our egoistic pursuits, and we abandon the quest for 

personal pleasures and gains.

Inevitably the question arises, If there is no permanent self 

and only a momentary combination of the five aggregates, then 

what is it that is reborn, what is it that stores up karma and 

expends it? The action performed one moment would have no 

reward, for the agent of the act would have disappeared the next 

moment.

In answer to this problem the Buddiia taught that when a 

living being dies, the five aggregates disintegrate, but because 

of the karma of the past, there must be fruition. A new being 

that inherits the karma of the past comes into existence, not the 

same as the one just passed away, but not different either. He 

said there is a life stream that connects the different rebirths, and 

he tried to elucidate this concept by numerous examples. A 

favorite one is that of the river which maintains one constant form, 

one seeming entity, though not a single drop of water remains
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today of the volume which composed the river yesterday. Another 
example is that of the candle. If we light one candle with another, 

the transmitted flame is one an(\ the same, but the candles are not.

In a child, the physical, mental, and moral faculties are young and 

weaV» while in a grown man they are strong and tough. Obviously 

the man is not the same as the child, but he is not different 

either, for the man sprang from the child, and the life stream is 

the same. When a living being dies, it is not the end of the life 

stream； it is merely the dissolution of one composition of the five 

aggregates, to be followed immediately by the appearance of 

another combination.

To sum up, the Buddhist doctrine of nonself means that there 
is no permanent self or soul in the individual that there is only 
a living complex of physical and mental elements living on the 
fruits of the individual’s acts. It can exert efforts to acquire meri
torious karma and eventually attain salvation.

Right view to the Buddhist also includes a correct understand

ing of the formula of dependent origination or the chain of causa
tion. This formula, which consists of twelve members, is stated m 

the following manner： with ignorance as cause, predisposition 

arises; with predisposition as cause, consciousness arises； with 

consciousness as cause, name and form arise; with name and form 

as cause，the six senses arise； with the six senses as cause, sensation 

arises; with sensation as cause, contact arises; with contact as 

cause, craving arisesj with craving as cause, grasping arises； with 

grasping as cause, becoming arises； with becoming as cause, birth 

arises； with birth as cause, old age and death arise. The formula 

is not intended to show the origin of the world but is just an early 

attempt to formulate a law of causation, recognizing that events 

are not caused by the arbitrary will of some outside power, but 

that each event arises out of some previous cause.

For the Buddhist who practices the eightfold path, salvation 

consists of escape from the endless cycle of rebirths and the reali

zation of nirvana. As the chief characteristic of the round of exist

ence is suffering, then nirvana would be the cessation of suffering. 

By practicing the discipline described in the foregoing, the indi

vidual puts an end to craving. When craving is extinguished, no 

more karma is generated and there is no further rebirth. When 

rebirth is tennmated, the individual realizes nirvana.
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If one would ask a Buddhist, **What is this nirvana?* he would 

have the greatest difficulty in answering. If pressed, he would say 

that nirvana could not be defined or described with words, for 

words are finite and can only describe finite things, whereas 

nirvana is infinite nnd transcendental and cannot be described 
with finite words. As one reads the Buddhist scriptures, however, 

he u-lU find two kinds of nirvana一 nirvana with residue and 

nirvana without residue. The first denotes the nirvana attained 
bv the perfect saint here and now, with the five aggregates still 

present, although the cravings that bind one to existence are at an 

end. This is the nirvana attained by the Buddha at the age of 

thjrty-five. In the second there is cessation of all existence, as in 

the case of the death of a Buddha.

Concerning nirvana with a residue, the Buddha sometimes re

sorted to negative terms to refer to it~unconditioned, uncom- 

pounded. cessation of cravings, abandonment of nil defilements, 

the extinction of hatred and illusion. At other times he referred 

to it as a state full of confidence, tranquility，bliss, and purity, and 

said that a person reading it is the happiest person on earth, for 

he is free from anxieties, obsessions, worries, and troubles. Living 

fully in the present, such a person does not regret the past or 

brood over the future.

On the nature of nirvana without a residue, or final nirvana, the 

scriptures do not throw much light. In fact, the Buddha refused 

to elucidate on this problem. On one occasion a monk went up to 

him and asked a series of questions, one of which was whether 

the saint does or does not exist after death. The monk said that 

he did not receive a satisfactory answer and challenged the 

Buddha to provide an answer or admit that he did not know. The 

Buddha did not answer the question directly, nor did he say that 

he did not know. Instead, he answered that the question did not 

tend to edification，tliat the religious life did not depend on the 

clogma as to whether the saint does or does not exist after death. 

Any attempt to answer such a question, he said, would be lilce 

entering a jungle or wilderness, for the result would be misery 

and despair rather than absence of craving, quiescence, wisdom, 

and nirvana. Consequently, he refused to answer the question 

posed.

By Ijis silence the Buddha took the position that final nirvana

[10  ]
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was not a matter £or empirical observation； by so doing, he was 
merely following the Upanishadic tradition of not applying tlie 
categories of the phenomenal world to the ultimate reality. When 
pressed, he answered that it was profound, indescribable, hard 
to comprehend, and beyond the sphere of reasoning. He urged 
liis followers not to be entangled in metaphysical arguments but 
to devote themselves to the religious life and the way leading to 
the truth, and to strive for nirvana here and now. He set himself 
up as an example of one who had practiced the way and attained 
nirvana, and he assured his followers that they too，by following 
the path he had discovered, would reach the goal he had set 
before them.

T H E R A V A D A  AND  M A H A Y a NA B U D D H I S M

The aspect of Buddhism which we have been describing is called 
Theravada Buddhism. The word itself means doctrine of the 

elders. The question as to whether or not Theravada Buddhism 
represents the original teachings of the Buddha is one which has 

occupied the attention of Buddhist scholars for a long time. We 

derive our knowledge about Tl̂ eravada Bv\ddhism horn the Pali 

canon (Pali being an ancient Indian literary language) which was 

committed to writing during the first century b .c . In view of the 

lapse of some four centuries between the death of the Buddha and 

the composition of the canon, scholars contend that what is taught 

in the Pali canon does not constitute the original teaching of the 

Blessed One but represents the views of the monastic community 

during the first century b .c. They call this original teaching, pre- 

canonical or primitive Buddhism, in contrast to the canonical or 

monastic Buddhism presented in the Pali canon. However, in spite 

of decades of controversy, there is still no general agreement as 

to the contents of precanonical Buddhism.

Theravada or canonical Buddhism is essentially a discipline for 

personal salvation by the individual £or himself. Moreover, this 

salvation is possible only for those who join the monastic order 

to become monks or nuns. The monk is intent on the accumulation 

of meritorious karma for his own salvation and these merits can

not be transferred to others. After entry into the order, the monk 

strives to become an arhat or perfect saint. This arhat is a cold,
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severe, passionless being who has put an end to his cravings and 
who holds himself aloof from society to practice the religious life 
by himself for himself.

As the religion developed in India, dissatisfaction arose over 
what were considered to be shortcomings in the Thera vada tradi. 
tion. It was criticized as being too spiritually narrow and individ- 
uaJistic because it was concerned primarily with individual salva
tion. It was also criticized as being conservative and literal
minded, clinging to the letter rather than to the spirit of the 
masters teachings. Out of this dissatisfaction arose the second 

aspect of Buddhism, called the Mahayana or the Great Vehicle. 

Its sacred literature is written in Sanskrit, and its foilowers coined 

and applied the term “HinaySna，” or the Lesser Vehicle, to the 

Theravada.*
In contrast to the Theravada, the Mahavana offers salvation 

not to the select few but to all sentient beings. This is the conse

quence of a remarkable doctrine developed by the Mahdydna— 

that all sentient beings possess the Buddha-nature in them and 

hence have the potentiality of being enlightened. Instead of the 

strenuous discipline advocated by the Theravada, the Mahayana 

emphasizes that enlightenment is to be achieved mainly by faith 

and devotion to the Buddha dnd love for all fellow men, mani-

2 The tenn Ĥinayana** requires some clarification. As now used, it is

3 lied chiefly to the Theravada School, but when first used it had a much 
er scope. In Buddhist history the first schism in the original community 

of monks took place at the Council of Vesali, held in ca.383 b.c. At this 
council two rival groups representing the liberal and conservative elements 
in 出c community argued over the interpretation of the rules of discipline 
and the qualities of the arhat After being outvoted, the liberal faction bolted 
the council and formed a dissident group callcd the Mahasnnghika, or 
members of the great cotincil, while the conservative element became known 
as the Theravada. In opposition to the Theravida, the Mahasanghika 
School contended tluit the arhat is not perfect and is still subject to karma, 
but its main contribution to Buddliist doctrine was its concept of a trans
cendental Buddha who is omnipresent and omnipotent, who manifests him
self in an earthly form to conform to the needs of man.

After this initial schism further fragmentation of the Theravada School 
occurred; this gave rise to several groups, the most important of which was 
the Sarvastivada (the doctrine that all exists) School. This school analyzed 
the world Into seventy-five dharmas or elements of existence* and contended 
that these elements exist in some foim or another through the three periods 
of timepast, present, and future.

When the term “HinavAna" was first used, it embraced all these schools 
of early Buddhism，but in current usage it refers primarily to the Theravada 
School, which Is the only one active at present.
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fested by compassion, charity, and altruism. The religious ideal 
Is the bodhisattva, or a being destined for enlightenment* who is 

the epitome of all the Mahayana virtues. Though cjualifiecl to 
enter nirvana as a result of merits accumulated in the past, the 
bodhisattva delays his final entry and chooses to remain in the 
world until he has brought every sentient being across the sea 
of misery to the calm shores of enlightenment. He is able to do 
this by transferring some of his inexhaustible stock of merits to 
less fortunate creatures so that they too may share in the rewards 

of those merits. He vows to do anything, even to the extent of 
sacrificing himself, if this is of assistance to others. Universal com- 
passion, manifested by perfect self-sacrifice，is the chief charac
teristic of the Mahayana bodhisattva in contrast to the narrow 
spiritual individualism of the Theravada arhat.

The bodhisattva Is considered to be the personification of a 
particular trait of the Buddha’s personality, and as there are a 

number of such tTaits, so there are different bodhisattvas. Man- 
jusri represents wisdom, while AvalokitcSvara represents the com

passion of the Buddha. The master is often described as being 

excellent in all ways, and this is symbolized by the bodhisattva 

Samantabhadra. Of these, Avalokite^vara occupies the preeminent 

position. He is able to abrogate the law of karma, he visits the 

numerous hells to lighten the miseries of unfortunate creatures, 

and he is especially on the lookout for people facing the dangers 

o£ water, fire, demons, sword, and enemies. In iconography he is 

often shown with a thousand eyes and a thousand arms, the better 

able to see and help the suffering.

The notion of the Buddha in Mahayana Buddhism is also differ

ent from that held by the Theravada Buddhists. To the latter, the 

Buddha is regarded as a human teacher who lived on earth, 

carried out his mission, and then passed into nirvana. In the 

Mahayana, the Buddha is regarded as an eternal being who is 

the embodiment of universal and cosmic truth, who is neither bom 

nor dies, but lives from eternity to eternity. To save errant man

kind from evil, this eternal Buddha became incarnated as the 

historical Sakyamuni, the son of Maya. The eternal Buddha has 

created such phantom appearances on earth countless times in 

the past and will continue to do so in the future. As the earthly 

Sakyamuni is considered to be just an illusory being, an appari-
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tional creation of the eternal Buddha, the facts of his life are no 
longer of importance； what matters arc the metaphysical specula
tions about the eternal Buddha. Out of such speculations emerged 

the doctrine of the triple body of the Buddha, the dharmakaya 
or body of essence, sambhogakdya or body of communal enjoy
ment, and nirmanahdija or body of transformation.

The body of essence is the only real body of the Buddha； this 

body connects and unites alJ the Buddhas of tlie past with those of 
the future. Though there are many Buddhas, there is only one 

body of essence.3 When the body of essence is called upon to 

fulfill the spiritual needs of the bodhisattvas, it then appears in 

the second form, the body of communal enjoyment. It is the 
privilege of the bodhisattvas to perceive this body, a marvelous 

symphony of light and sound, with light emanating from every 
pore, illuminating the entire universe, and with his voice preach
ing the Mahayana sutras to multitudes of people gathered on Vul
ture Peak. Lastly, to explain the appearance of a Buddha like 
Sakyamuni among mankind，there is the body of transformation. 

The eternal body of essence creates a fictitious phantom of hiniself 

and causes this to appear among ignorant and wicked mankind 

in order to convert it. Sakyamuni was such a phantom； he took 

on all the characteristics of man; he lived and followed the ways 

of the worJd; he lived，preached, and then entered into nirvana. 

The eternal Buddha has done this not once but countless times, 

but these creations are only iUusions and appearances.

* Though the Mahayana writers consider the dharmakaya, or the body of 
essence, to be eternal and unknowable, they still attempt to describe it 
so far as language permits. This is how the AwifflThsô asî ro (Garland Sutra) 
describes it: “It {$ not an individual entity, it is not a faJse existence, but 
it is universal and pure. It comes from nowhere, it goes to nowhere, it does 
not assert itself, nor is it subject to anndiiiation. It is forever serene and 
etemaf. It is the One devoid of all determinations. This Body of Dhanna has 
no boundaiy, no quarters, but is embodied in all bodies. Its freedom or 
spontaneity is incomprehensible, its spiritual presence in things corporeal is 
incomprehensible. AU forms of corporeality are involved therein, it is able 
to create all things. Assuming any concrete material body as required by 
the nature and condition of Karma, it illumines all creation. Though it is 
the treasure of intelligence, it is void of particularity. There is no place in 
the universe where this body does not prevail. The universe becomes, but 
this body remains forever. It is free from all opposites and contraries, yet 
it is working in all things to lead them to nirvana. . • . It presents it$elf 
in all places, in all directions, in all dhannas, and in &11 bdngs； yet the 
Dharni.ikfiya ha5 not beeo particularized/’ See D. T. Suzuki, Outlines of 
hSahiydna Buddhism, London, 1907, 22^224.
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F O R C E S  R E S  P O N  S I D L E  F O R  C H A N G E

The origin of Mahayana Buddhism is still one of the puzzling 

problems in the history of the religion. When and where did it 

take place? What forces were at work to bring it about? We can

not give adequate answers to these questions because of the lack 

of historical records in India. It appears likely, however, that this 

new aspect of Buddhism developed during the two centuries im

mediately preceding the Christian era. As for the forces responsi

ble for the far-reaching changes, there is little unanimity of 

opinion. Some believe that the passionate, emotional element so 

prominent in Mahayana Buddhism, especially concerning tiie 

bodhisattva, was a purely Buddhist development, being an evolu

tion from the idea of saddha or faith in the Buddha found in the 

Theravada canon. Others argue, Iiowever, that it was borrowed 

from Hinduism. It is pointed out that the concept of Krishna as 

a personal god who could help his worshipers developed in the 

centuries before the Christian era. The moral principle taught in 

the Bhagavad-gitd (The Song of God)y where Krishna is the voice 

of God, is similar to that advocated for the bodhisattva, namely, 

that action is superior to inaction, but that such action should be 

entirely disinterested and not directed toward any selfish purpose. 

Then there is the idea that those who thought of Krishna when 

dying went to Krishna； this has its counterpart in the teaching of 

the Pure Land Sutra of Mahayana Buddhism.

I R A N I A N  I N F L U E N C E S

Mention of the Pure Land Svfra brings us to a consideration of 

possible Iranian influences on Mahayana Buddhism, especially the 

Amitabba cult based on that sutra. There are some reasons to 

believe that the sun-worship of the Zoroastrians had influenced 

Mahayana Buddhism. The word MAmitabhan means infinite light.' 

The Buddha Amitabha presides over a paradise of light inhabited 

by pure, stainless beings who are reborn there after invoking the 

name of Amitabha. In Zoroastrianism there is the heaven of 

boundless light presided over by Ahuramazda, described as full of 

light and brilliance. Such Mahayana Buddhas as Vairocana, the 

Brilliant One, and Dipanlcara, Light Maker, also may be indica-
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Hve of sun worship. Amitabha also bears the name Amitavus 
Infinite Life. An Iranian deity, Zurvan Akaranak, also has the 
connotation of infinite time and space. Some scholars suggest a 
connection between the Pure Land triad of Amitabha, Avalokites- 
vara (representing light), Mahasthama (representing force) and 
an Iranian trinity, in wliich Zurvan is the supreme deity, Mithras 
the luminous element, and Vjthragna, force and wisdom. As 
further support of this line of reasoning，it is pointed out that 
these ideas in Buddhism developed not in India proper but in 
those areas in northwest India and beyond where the Kushan 
Dynasty was dominant and where Iranian influences were upper

most Moreover, the first monk to introduce and translate a Pure 

Land Sutra in China was An Shih-kao, a Parthian; lie was followed 

by other monks from Central Asia» Chih Cĥ ien, whose ancestors 
were from the Yiieh-chili (Scythia), and K âng Seng-hui, a Sog- 
dian. Taken singly, these points may not have very much signifi- 

cance, but talcen as a whole, they provide strong reasons to be
lieve that the Mahayana development was influenced by Iranian 

elements.

THE SPREAD OF B U D D H I S M

During the first two centuries of its existence Buddhism was con

fined to the Canges Valley. In the middle of the third century 

b.c. it began to expand in all directions, southward across the sea to 

Ceylon, and northwestward into Gandhara and Kashmir in north

west India. TTie propelling force behind this sudden development 
was provided by the third ruler of the Mauryan Dynasty, the great 

Indian monarch Asoka, who ruled from ca.274 to ca.236 b.c. After 

an early period of warfare and bloodshed A^oka became converted 

to Buddhism and thereafter decided to use Buddhism as the 

ideology needed to unify his domain. To this end he dispatched 

missionaries to the neighboring countries in four directions; he 

appointed ministers of the law to propagate the Buddhist teach

ings among his subjects. As a display of his own religious zeal 

he visited the sacred places connected with the life of the Blessed 

One’ and at Lumbini Grove had a pilkr erected commemorating 

the birthplace of the master. In order to record for posterity the 

various deeds he performed for the dharma or teachings of the
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Buddha, he had edicts inscribed on rocks and on pillars, many 
of which have been discovered and deciphered, {umisbing us 
with valuable information about his reign and activities. Due 
mainly to his efforts Buddhism burst out of the confines of India 
to take its place in the main stream of worid culture. From 
Gandhara and Kashmir, where the religion had rcachcd during 
Asokan times, it spread into Central Asia and eventually to China 
and Japan； from Ceylon and southern India the religion leaped 

across the ocean In later centuries to what is now Burma, Indo
nesia, Thailand, and Indo-China.

Across the border of Candhara in northwestern India was the 
Greek state of Bactria, founded by Ionian Greeks who had settled 

there after Alexanders campaigns. The rise of the Farthians in 
Persia cut off these Greeks from their Hellenistic homelands; 

hence they turned their faces toward the centers of Indian cxiltuie. 

With the disintegration of the Mauryan Dynasty in India at the 

beginning of the second century b.c., the Greeks began to invade 

northern India. At the height of their invasions they extended 

their sway over the whole of the Indus Valley in northwest India 

and tiie western parts of the United Provinces. The most famous 

of these Greek Icings was Menander, who ruled during the second 

century B.C. Coins have been unearthed bearing the name and 
image of Menander on one side and the Buddhist wheel, the 

emblem of the preaching of the law, on the other. However, 

Menander is remembered in India not as a conqueror but as the 

philosopher who engaged in the celebrated dialogue with the 

Buddhist monk Nagasena. Plutarch has preserved a tradition that 

Indian cities vied with one another for a portion of Menander s 

ashes after his death. All these items point to the conclusion that 

in the second century b*c. Buddhism had already been introduced 

into Bactria and had gained a foothold there.

The kingdom of Bactria was in turn conquered by a race of 

people known as the Yiieh-chih, or Scythians, who originally had 

their homes in northwestern China but had been driven out from 

that area by some Turkic tribes known as the Hsiung-nu, to start 

their migrations across Central Asia in ca.175 B.C. After subjugating 

Bactria in ca.130 b .c” the Scythians settled down and within 

a century had established an empire powerful enough to conquer 

the entire Indus Valley, northern India, and central India down
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to Mathura and Benares. Of the Scythian kings who ruled over 
this vast empire, the most famous was King Kanishka of the 
Kushan Dynasty, who ascended the throne in either ca. a.d. 7§ 
or ca.14-1. Both epigraphic and numismatic evidences give proof 
that he was converted to Buddhism. Coins of his reign bear the 
image of the Buddha with the inscription lo d d o .”

Under the patronage of this powerful ruler Buddhism spread 

rapfdlv over the vast Scvtliian kingdom. One of the most im

portant events connected with Buddhism during Kanishkas reign 

was the convocation of n council which met in Kashmjr to collect 

the available Buddhist manuscripts and to compose commentaries 

on them. The selection of Kashmir as the scene of this Kanishkan 
council pointed to the importance of that region as a Buddhist 

center.
With Buddhism firmly established in Gandhara and Kashmir, 

the Buddhist missionaries during the first centuries b.c. and a.d. 

began to use these areas as bases to spread their religion to such 

regions as Parthia, Sogdia, Khotan, and Kucha in Central Asia. 

Of these, Khotan and Kucha were the most important, for they 

were located at strategic points along the land routes across Cen

tral Asia to the Far East.

B U D D H I S M  SPREADS  I N T O  C H I N A

A traveler venturing forth for the overland trip from India to 

China at this time usually started from northwest India. He 

would first journey to Bamivan in Afghanistan, then across the 

Hindukiish Mountains to Balkh. From Balkh his route would take 

him across the Pamirs to Kashgar. This stopping place with its 

numerous Buddhist monasteries provided a welcome haven for 

the tired travelers who had been climbing over dangerous moun

tain passes and cliffs since leaving India. As the traveler left Kash

gar, he had to decide whether to take the northern route, which 

followed the northern fringe of the Takla-makan Desert, or the 

southern route, which skirted tlie southern fringe. Should he fol

low the southern route, he would then pass through a series of 

oasis centers of which Khotan was by far the most important. If 

he were to follow the northern route, his journey would take him 

through Kucha, Karashar, and Turfan. The two routes then con-
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verged in Tun-huang on the Chinese northwest frontier. Becausc 
of it5 focal location, Tun-huang was an important Buddhist cen

ter in China. To provide havens for the travel-weary monks, eaves 

were dug out of the nearby hills, and in these grottoes monks 
from the entire known Buddhist world of Central 八sin gathered 

to hold religious discussions, to translate the sacred scriptures, 
and to promote the development of Buddhist art and sculpture.

Buddhist pilgrims were not the only travelers to be encountered 
on this overland route. Even before the monks started to travel, 
merchants and traders and diplomatic envoys had already left 
their footprints on these same roads. It was indeed the great 
international highway for over a thousand years, beginning with 
Chang Ch*ien, the Chinese envoy to the Yiieh-chih during the 
second century b .c. on to Marco Polo, the Venetian traveler 
during the time of the Mongols.

If one judges from the testimony left behind by these travelers， 

it is clear that Central Asia was much more inhabitable during 
the first millennium of the Christian era than it is now. All ac
counts spoke of flourishing towns and cities with a high level of 

civilization. Rivers and oases were much more abundant. Such 

centers are now covered by desert sands or are reduced to mere 
shadows of their former glory. One school of thought, led by 

Ellsworth Huntington, the American geographer, attributes this 

decline to climatic changes: that the climate now is dryer and 

warmer than it was formerly, and that the subsequent drying up 

of rivers and lakes caused the centers of civilization to die. 

Another school, led by Aurel Stein, the English archeologist> 

argues that the drying up of the region was not due to less rain

fall but to the diminution of the glacial cap. During the first 

millennium the melting of this glacial cap in the high mountains 

and plateaus still provided enough water for the rivers and lakes， 

but in tlie second millennium these glaciers were gradually dis

appearing.

Besides the Central Asiatic highway, there were two other 

land routes, but these were seldom used by monks. One was by 

way of Assam through upper Burma into Yunnan in southwest 

China. The other passed through Nepal and Tibet. For a brief 

period during the Tang Dynasty this route was used by Chinese 

monks journeying to India.
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It was also possible to go from India to China by the sea route 
TTie main ports of debarkation on the Bay of Bengal were 
iCaveripattanam at the mouth of the Cauvery River and Tam- 
ralipti at the mouth of the Ganges. At times ships sailed for 
China from Bbarukaccha (modem Broach) on the western coast 
of India. After leaving these ports, the ships could sail directly 
to Java or follow the coast line around the Malay Peninsula until 
they reached Tonkin or Canton in south China- Beginning with 

the latter half of the seventh century, when Chinese power was 
no longer dominant in Central Asia, more and more monks turned 

to the sea route as a means of travel between India and China. 

I-tsing, the Chinese pilgrim who left China in 671 and returned 
in 695, has left behind a useful and informative account of coun

tries along this sea route.
By the first century b.c. Buddhism had already been established 

in Central Asia and was poised for the leap across the desert 

sands to the populous and civilized centers of China. The time 

was ready. In China the mighty and expanding Han empire was 

in power, while at the western end of the trans-Asiatic highway 

the Scythians were consolidating their domain in areas where 

Buddhism had already taken root. Commercial travelers had 

already made the journey between the two centers of civilization. 

At the beginning of the Christian era some Buddhist missionaries 

also made the trip. Without knowing it, the first Buddhist mission

ary to negotiate the distance initiated one of the greatest cultural 

movements in history.



C H A P T E R  I I

i n t r o d u c t i o n  a n d  e a r l y  

D E V E L O P M E N T :  H A N  D Y N A ST Y

. b f o r e  we discuss Buddhism in China during the Han 
Dynasty, we shall devote some attention to the religious 

, conditions existing during this period. Such a discussion 
will provide a rough picture of the ideas and practices 

which the Buddhist missionaries had to cope with when they 

arrived to propagate their reli^on.

C O N F U C I A N I S M

As soon as the Buddhist monk made his appearance on the 
Chinese scene in the Han Dynasty, he was confronted with a 
politico-religious system known as Confucianism. At the apex 

of this system was the emperor, who maintained his rule over the 
empire in accordance with a remarkable theory known as the 

mandate of heaven. According to this theory the ruler was the 
Son of Heaven, appointed by heaven to rule over the world for 

the welfare of mankind. So long as he fulfilled this objective, so 

that the people under him enjoyed peace, prosperity, order, and 

justice, he was said to be ruling faithfully in accordance with the 

mandate of heaven, and his person was sacred and inviolate. 

As soon as he failed to rule for the welfare of the people, as soon 

as lie departed from the accepted norms of virtue and proper 

conduct, he was said to have lost the heavenly mandate; he 

ceased to be the rightful ruler, and the people were then justified 

in rising up against him and installing another ruler in his place. 

No question of voting was involved, but it was firmly believed that 

heaven decided as the people decided, and if a rebel leader suc

ceeded in deposing the ruler and occupied the throne himself, it 

was a sign of heavens favor. The success of the revolution con

stituted its justification and sanctification.

To assist the ruler in his administration and to advise him on 

what constituted virtue and proper conduct according to the 

Confucian pattern, it was necessary to have a class of o扭cials 

learned in the Confucian classics and recruited through a system
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of examinations based on those classics. These sclioW-officials 

were tlic technical experts on the ri*Uidls wJiich the ruler had to 

perform on stated occasions during the year, and on the rules of 
proper conduct which were to serve as examples for the masses 
of people to follow. These scholar-ofBcials together with the ruler 

constituted the ruling class, which held a monopoly of all the 

power, prestige, education, and culture in the realm. The Con- 
fucian ideology which they upheld promoted order, stability, and 
harmonv m government and society, with each member perform
ing correctly the functions that pertained to his status. Confucius 
once said that orderly government would prevail when the ruling 
prince ruled, the ministers ministered, the fathers behaved as 
fathers should, and sons conducted themselves as sons should. 
It was the function of the ruler ancl the schoIar-oflScials to rule 

and to minister* and that of the masses of people to obey and to 
follow the examples of their rulers. By their words and actions 

the schoIar-oflScials and the ruler indicated to the masses what to 

believe and how to behave.
Under the Han Dynasty certain innovations were added to the 

system as the result of influences emanating from Taoism and the 
prevalent occultism ancl superstition brought into the centers of 

Chinese culture from the outlying regions. As formulated by the 

Confucian scholars of the dynasty, Han Confucianism consisted 

of the following features:

1. Belief in heaven or a personal god who watches over the 

conduct of man and government；

2. Belief that man is the noblest creature created by the essence 

of heaven and earth, and is favored by heaven；

3. Belief in rewards ancl punishment for good and evil；

4. Belief that there is a reciprocal relationship between heaven 

and the conduct of man, so that good deeds bring forth propitious 

omens and evil deeds, warnings and penalties；

5. Belief in astrology as the means of predicting events and 

interpreting the meaning of heavenly phenomena.

All these elements were woven into a comprehensive system of 

politico-religious philosophy under the guise of Confucianism. 

Tung Chung-shu (179-104 B.C.), the greatest Confucian scholar 

of the age, expressed the central idea best when he wrote that
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the action of man flows into the universal course of heaven and 

earth and causes reciprocal reverberations in their manifestations.
Since there was this close relationship between heaven and man, 

the Han Confxicianists believed Oiâ  abnormal events in the 

human world caused heaven to manifest abnormal phenomena in 
the natural world. These abnormal phenomena were known as 
catastrophes and anomalies. CatastTOphcs represented tbe warn
ings of heaven to errant man. Such warnings might be in the form 
of floods, famines' landslides, or earthquaVes. If man persisted 
in his evil ways despite these warnings, then heaven caused 

strange anomalies to arise in the form of eclipses of the sun or 

moon, unusual movements of the stars, growth of beards on 

women, or birth of babies with two heads. If man still persisted 

in evil, unmindful of these signs from heaven, then lie was doomed 

to ruin. On the other hand, if man acted correctly, then the world 

system would be harmonious ami well governed.

This imposing structure of Han Confvicianism did not go un
challenged. The most outspoken critic was Wang Ch*ung (ca.

a.d- 27-100), whose views were set forth in his Essays of Criticism.

He directed his attack mainly against the Confucian idea of a 

reciprocal relationship between the activities of man and heaven

ly phenomena. Eclipses of the sun and moon, he contended, are 

regular astronomical occurrences and have nothing to do with 

the political actions of rulers on earth. He ridiculed the notion that 

man could influence the operation of heavenly will, and likened 

man’s place in the universe to that of a flea under the clothing 

or an ant in its underground cave. The flea and the ant may move 

about, but such movements never affect the atmosphere of their 

hiding places. Since heaven is so vast and man so tinv, how can 

man hope to affect the air of heaven with his tiny body? Wang 

Ch\mg also branded as false the Confucian idea that heaven pur

posely created man. How do we know that heaven did not pur

posely create man? Because, he contended、if it did, it would have 

created man to love his fellow inan and not to hate him. Nor 

did heaven purposely create grains to feed and silkworms to 

clothe man, just as it did not cause catastrophes and anomalies to 

warn man. Such tilings are born of themselves, and man merely 

makes use of them to feed and to clothe himself. Man eats the 

food of insects, and insects eat the food of man. Man regards

£ 23 ]



ISTRODVCTION 

insects as a p!aguet but if insects had intelligence，they would 
accuse man of being a calamity to them.

Tliere was yet another aspect of this Han Confucianism that 
operated to its disadvantage. In this system man is not considered 
as an individual but as a collective being or as the people, syj^ 

bolized I)y the emperor and his functionaries. The well-being that 

results from meritorious efforts is not shared by the individual 
man but by the abstract concept of society or the collection of 
people. The aspirations and anxieties of the individual man, his 

desire for longevity, justice，compassion, immortality, all these 
are neglected by the Han Confucianists. It was to satisfy these 

aspects of his life that the individual turned to another religion 
Taoism, a personal religion which arose as a protest against the 

collective religion then in vogue.

TAOI SM

The important names in Taoism are Lao-tzu and Chuang-tzu, 
They refer to persons as weU as to texts. The person named 

Lao-teu is of doubtful historicity, but the text by the same name, 

also known as the Ta(bte~ching (The Way and Its Power) and 

compiled by more than one person, is still extant and is one of the 

basic texts of Taoism. As for the man Chuang-tzu, there is no 
question but that he lived ca.300 b.c.’ but whether or not the 

text Chuang~tzu was written entirely by him is another matter. 

The consensus is that more than one writer was involved.

Taoism, as represented by these works, is a sort of nature 

mysticism. TTie Taoists discovered nature, expressed their joy 

and amazement over and sought to be identified with this 

nature, which they also called the tao. Because they were pre

occupied with this tao, they are called Taoists. The Confucian 

tao is the right way of action, moral, social, and political. Tl\e 

tao of the Taojst is metaphysical； it is the natural law of the 

universe. To him the tao brings all things into existence and 

governs their every action. Tlie guiding aim of tJie Taoist is to 

achieve union with this tao through identification. Since the tao 

is conceived to be eternal, everlasting, and unchanging, the 

individual achieving unity with it is also considered to have 

achieved eternity. To distinguish this aspect of Taoism from
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another development, this form is called philosophical Taoism.

About the same time that philosophical Taoism was taking 
shape in the third century B.C., there developed another movement 

which was primarily a religion of salvation, having as its primary 
aim the attainment of immortal life by the individual. This move
ment became prevalent about the beginning of the Christian era 
and represented an amalgamation of all the popular ideas and 

superstitions rampant in Chinese society at the time. It is held that 
the cult called itself Taoism during ihe Han Dynasty in order 
to acquire some respectability  ̂ since the contents of the text 
Lao-tzu were vague and ambiguous enough to accommodate its 

views. In the following discussion> whenever we use the term 

'Taoism,w it is this group that is referred to, not the philosophical 

Taoists.

In this religion of salvation the ambition of the Taoist is to 
acquire material immortality. To the Taoist, man is not formed 
with a spiritual soul and a material body; man is entirely material, 
consisting of constituent elements that disperse at death. Im

mortality is achieved by conquering these constituent elements 
that compose the body and by preventing them from dispersing.

In order to obtain immortal life certain obligations are neces
sary. First* the body has to be nourished in order to suppress 

the causes of decrepitude and to create an embryo endowed with 
immortality. Second, the spirit has to be nourished, and this in

volves meditation and concentration. Even during the centuries 

before the Christian era the Taoists were already practicing these 

activities. In Chuang-tzu there is an allusion to practices con

ducive to everlasting life, such as abstention from the five 

cereals, respiratory exercises, and meditation. Wang Chung also 

left behind glimpses of such Taoist practices during his time. He 

wrote that the Taoist adept absorbs the essence o£ gold or jade 

to make the body immortal (alchemy), abstains from cereals, 

controls the breath, and nourishes the vital principle.

For the Taoist, alchemy consists primarily of the preparation 

and absorption of the cinnabar, a mercuric sulphide, which is 

supposed to contribute to the formation of the immortal body. 

Dietary practices are important because the Taoists believe that 

cereals are responsible for the breeding of certain maggots in the 

body which sap the vitality of the individual and tJius bring about
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decrepitude. These maggots are not ordinary creatures, but are 
evil species, devebped by Jong practice of cereal eating； the wa 

to fciJJ them is to cease eating ccreals. Respiratory exercises p]a 

a much more important role becnuse of the Taoist notion that 
man is created and animated by air or breath. At the origin 0f 

the world, the Taoist believes, there were nine breaths mixed 

together to form chaos. When this primeval chaos dispersed, the 

breaths also scattered. The pure and subtle breaths ascended to 

form heaven’ while the gross and impure breaths descended to 
form earth. The twisting motions of the breaths created the gods. 

Later one of the gods created man. He did so by setting up £0ur 

statues of earth at each of the four cardinal directions and ex
posing them to the breaths for three hundred years. When they 

were impregnated with air, they were able to move and talk. The 
body of man is thus made of the impure breath of earth, but die 
vital breath which animates him is the pure air between heaven 

and earth. In order to become immortal, it is necessary for man 
to discharge the impure air within him and fill himself with pure 

air. To do this, breathing exercises are necessary. Jn these ex
ercises the Taoist attempts to get as much pure air as possible 
into his svstem. When die body becomes filled with pure air, 

with all the impure air expelled, it is transformed from a gross 

heavy body into one that is light and subtle.

If Taoism had been merely concerned with drugs, diets, and 

breathing techniques, it would have been merely a system for 

nourishing the body and would have been nothing more than a 

svstem of hygiene. However, it was as a religion that Taoism was 

known during these centuries at the beginning of the Christian 

era, and this meant that there were other practices besides 

nourishing the body. Here we come to the second aspect of 

Taoism—nourishing the spirit. This meant getting in touch with 

spirits and deities that could aid in the quest for immortality.

Where is the adept to find these deities? He might find them 

in the celestial palaces, but such palaces are inaccessible. Happily, 

such spirits have a habit of descending from their celestial palaces 

to live in famous mountains and grottoes. The adept might visit 

these places in the hope of finding the deities there. However, 

such deities do not show themselves to anyone who comes to 

search for them, and the adept might search in vain for years.
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Fortimately, there is still another method. The Taoists believe 
that such deities are right within us. Our bodies are filled with 
these deities, which are the same as those in the external world.
This is one of the consequences of die Taoisl belief that the 
human body is identical with the world, a microcosm within the 
macrocosm.

The Taoist seeks to establish relations with these deities to 
get their advice on immortality and to gain their assurance that 
they will not leave the body. The procedure to establish this 

relationship is called shou~it guarding the one, or meditation. By 

meditation and concentration, and by cultivating the inner vision, 
the adept can see all the deities within his body and obtain from 
them the assurance that they will remain there. If he has already 
achieved success in his other endeavors, s«ch as controlling the 
breath or abstention from cereals, he becomes an immortal. This 
does not mean that he will live indefinitely in the house of his 
senses. His body is now subtle and light enough to enable him 
to fly. In order not to trouble mankind  ̂to whom death is normal, 
he pretends to die, leaving a sword or stick to which is given the 
appearance of a corpse, while flying away to the celestial sphere.

In the vocabulary of the Taoists of the Han Dynasty there is 
frequent reference to the compound word Huang-Lao. This refers 

to Huang-ti, the Yellow Emperor, and Lao-tzu. The Taoists 

claimed that such practices as sacrifices to and worship of spirits, 

the eating of potions, and yogic exercises originated with the 

Yellow Emperor and Lao-tzu, hence they acknowledge these two 

as their ancestors. We read in the contemporary records that 
Emperor Huan (147-167) of the Han Dynasty followed the prac

tices of Huang-Lao and established an altar dedicated to them in 

the imperial palace. To the emperor, Huang-Lao were the deities 

of a religion in which men were striving for immortality through 

dietetics, respiratory exercises, alchemy, and concentration.

This was tlie religious setting in China during the Han Dynasty 

when the new religion. Buddhism, was brought over mountains 

and deserts into the country from India.

V A R I O U S  L E G E N D S

One legend concerning the introduction of Buddhism into China 

says that Confucius knew about the existence o£ Buddha. The
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source for this statement is the Lieh-tzu, which is generally te. 

garded by Chinese scholars »s a forgery of the third century A D 
or later. Another account tells us that the religion was already, 
known in 317 b.c. when a foreign magician carrying a staff an  ̂

begging bo\\rI visited the court of Prince Chao of Yen and created 
a stupa three feet high on his finger tips. Quite apart from any 
reference to the magic feat, this story is groundless and unreliable 
for at the date mentioned Buddhism had not yet left the confines 
of ladia. There ore a mimber of Buddhist works that attempt eo 
connect the introduction of the religion with the evangelical 
activities of King A5oka during the third century b.c. Among the 
84,000 stupas erected by Aioka, some were said to have been 
discovered in China, and relic bones of the Buddha were said to 

have been unearthed from one of them. Likewise, it is thought 
that the foreign monk Shih Li-fang> who reportedly arrived carry- 
ing Buddhist sutras into China during the reign of Ch’in Shih- 

huang (221-210 b.c.), was one of the missionaries dispatched by 
A^oka. These attempts by the Chinese Buddhists to find some 
connections with Asota are understandable, but there is nothing 

in the Â oka/i inscriptions nor in the CeyJonese chronicles to in- 

dicate the slightest hint of Asoka*s having propagated the religion 

in China.
Other accounts would place the introduction during the reign 

of Emperor Wu (140-87b.c,). When a lake was being dug during 

his reign, some black ashes aJJegedly found at tlie bottom were 

said to be the ashes left by the fires that consumed the world at 

the end of an aeon. The writers of these accounts contend that 
such an explanation would have been possible only after the in

troduction of Buddhism.
Some Buddhist writers also argued that Chang Chien* the 

Chinese envoy who traveled across Central Asia to Bactria in the i 

second century b.c., heard about the Buddhist faith in his travels 

abroad and brought back to China some information concerning 
it. But only in Buddhist records of the Tang Dynasty was it 
indicated that Chang Ch'ien brought back such information. In 
the earlier sources there is no record of his having mentioned 
the Buddha.

When the Han general Ho Chii-ping vanquished the Hsiung-nu 
in the northern frontiers in 120 B.C., he found some golden statues
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0f human forms, to which no sacrifices were offered, only the 
burning of incense and ceremonial bowing. These golden statues 
were once considered to be images of the Bvtddlm, And their in
troduction was said to mark the beginning of the spread of Bud
dhism in China. However, it is now well established that these 
golden staiues were not images of the Buddha but were symbols 
of some local Hsiung-nu deities. We must conclude that ail these 
accounts concerning the introduction are legendary or unreliable 
or are due to the religious zeal of Buddhist writers.

After Buddhism has been introduced and established in China, 
Chinese critics often charged that the religion tended to shorten 
the duration of the ruling houses supporting it. As evidence of this， 
they pointed to the short-lived dynasties of Later Ch’in, Later 
Chao, Sung, and Ch’i> which lasted only 33, 24, 59, and 23 years 
respectively. To counteract these criticisms, the Buddhists forged 
texts purporting to show that the religion was introduced into 

China during the early years of the Chou Dynasty (ca.1100-256

b .c)* The motive for assigning the date of introduction to the 
early Chou Dynasty is very clear, for the Chou lasted over eight 

hundred years and provided just the answer needed to refute the 
anti-Buddhist critics. As fitting accompaniments to the birth ancl 

death of such a famous sage as the Buddha, many anomalies and 

unnatural events, such as earthquakes, violent winds, and a rain

bow with twelve color bands which did not vanish even at night, 

were listed in the forged texts and were said to have been ob

served by the Chou ruler.

THE D R E A M  OF E M P E RO R  MI NG

The dream of Emperor Ming ( a .d . 58-75) of the Han Dynasty has 

often been connected with the introduction of Buddhism into 

China. Briefly, die episode is as follows. One night in a dream 

Emperor Ming saw a golden deity flying in front of his palace. On 

the morrow he asked his ministers to explain the identity of this 

deity. One of them, Fu Yi, replied that he heard there was a 

sage in India who had attained salvation and was designated 

the Buddha, who was able to fly, and whose body was of a golden 

hue. He went on to say that the deity seen in the dream was this 

Buddha. The ruler accepted his explanation and dispatched en-
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voys abroad to learn more about this snge and his teachings, 

envoys returned bringing back with them the Suira in Porty,tWo 
Sections, which was received by the emperor and deposited jn a 
temple constructed outside the waJis of the capital, Lo-yang.

An anachronism is inherent in this story. If this purports to bg 
the first introduction of BuddJiism into China, where, how, and 

when did the minister, Fu Yi, obtain his remarkably accurate 
description of the Budclhn? To make the problem more com

plicated, tlie various Chinese sources describing this episode do 
not a^ree on significant details. The date of departure of the mis

sion ranges from 64 to 68, while the return date varies from 64 to 

75. The names of the envoys also «u*6 not uniform. In one source 

Chang Ch'ien, who journeyed to Bactria in the second century 

B.C., appears as one of the envoys, but this historical anachronism 

is too glaring and in a later source his name is withdrawn. The 
destination of the n)i5sion is Scythia in some accounts, India jn 
others. At first no mention is made of foreign missionaries return. 
ing with the mission, but in a fifth-century version one Indian 
monk is mentioned, while in a sixth-century work two such monks 

appear.
This version of the introduction of Buddhism into China cannot 

be accepted as authentic and reliable. It is improbable that so 

important an event as the dispatch of envoys occurred as the 

result of a dream. The lack of unanimity in the different sources 
concerning such important items as the date of the mission, the 

destination’ names of the envoys, and the foreign monks accom

panying the return mission is a compelling argument against the 

reliability of the stoiy. It appears that the episode became more 

and more embellished with details as time passed, so that by the 

fifth century it had become fully crystallized. At that time we are 

told that not only an Indian monk returned with the Chinese 

envoys, but that they ako brought back Buddhist scriptures and 

images of the Buddha. These images were welcomed by the em

peror since they resembled in appearance the deity he had seen 

in his dream. Paintings were also made of these images, we are 

told, and placed in the imperial palace.

If was once thought that the mission could not have taken place 

because Chinese historical records indicated that relations be- 

tween China and Central Asia had temxinated for sixty-five years
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prior to a.d. 73. This view is not corrcct, for it was based on an 

erroneous interpretation of the records. What was terminated was 
mainly the relationship of vassal to master； the countries in Cen
tral Asia no longer acknowledged Chinas suzerainty. During 
those sixty-five years communications were still carried on. In a.d.

38 Yarkand and Shan-shaa sent envoys to the Chinese court; in 
a.i>. 60 some Chinese went to Khotan to M p  set up the Khotauese 

ruler. Such communications continued even during the reign of 
Emperor Ming. Consequently, it is no longer tenable to argue 
against Emperor Ming's mission on the grounds that relations did 
not exist between China and the western regions.

If the story of Emperor Mingus dream and the subsecpient mis
sion lacks firm historical basis，then how did the legend arise? The 
following hypothesis has been advanced. During the Han Dynasly 

there were other centers of Buddhism in China besides die ho- 
yang community, some of which antedated the Ix^yang group In 
origin. The members oE the Lo-yang center, in their desire to ac
quire prestige and authority, sometime during the second half of 
Uie second century a .d ., fabricated the story of the dream in order 
to claim priority over the others in tlve establishment of their 

church. However, this theory brings in its wake another question 
not so easily answerable. If tlie legend originated in Lo-yang, 

how can we account for its early inclusion in the ft text
composed in south China at the end of the second century by a 

Chinese Buddhist convert who had never been to Lo-yang? (Tlie 

Hou-tzu w ill be discussed in detail later in this chapter.)

The most telling argument against this version of the introduc

tion of Buddhism under Emperor Ming lies in the fact that Bud

dhism was already introduced into the country at the time of the 

purported dream.

T H E  W E I - L t ) E H

During the period 239-265 a certain Yii Iluan compiled a work 

entitled Wei-Liieh (A Brief Account of the Wei Dtjnasttj), which 

is no longer extant but which is quoted extensively in the commen

tary to the San Kuo Chih (Record of the Three Kingdoms) by 

Fei Sung-chih. One portion of this Wei-Liieh describes Scythia. 

It is recorded that Kipin, Bactria, and India were all under the
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control of Serbia. One of the kingdoms in India was Lm>erh 

(Lumbini), where the ruling prince had a son named Buddha. 
The fflther of the Buddha was Suddhodana； the mother, Mfiya. 

Mava conceivcd wJien she drenmt about a white elephant. The 

child issued forth from her left side and he immediately took seven 

stops. Then comes a significant passage in the record： “Formerly， 

in the first year of the Yiian-shou era (2 b.c.) under the reign of 

Han Ai-ti, the Po-shih-ti-tzu Ching-Ju received from Yi-ts,un> 

ambassador of the King of Yiieh-chih, the oral transmission of the 

Buddhist scriptures.**

Did Ching-lu receive the oral transmission of flie Jaw in China 

or in Scythia? l/nfortunafely, the Wei-Liieh is not clear on this 

pomt. No other reference to this exchange between Ching-Iu and 

Yi-tsun has been found. However, the tenor of the passage is such 

that it begets confidence in the composer, Yii Huan. He pin-points 

the place where the Buddha was bom; he relates correctly some 

detAils in the biography of the Buddha, and he mentions some 

technical terms connected with the order, such as updsaka ( lay

man), sramana (recluse), and bhihhu (monk). AH these details 

indicate that he had access to some authentic Buddhist materials.

The contemporary histoncal scene made such an exchange ex* 

fremeiy prabaWe. As a result of Chang Chfienrs travels the Han 

empire had pushed its diplomatic and military arms into Central 

Asia, and in the succeeding years countries like Bactria, Ferghana, 

Parthia, and Scythfa all sent envoys to die Chinese court. At the 

time in question the Scythians were dominant in northwest and 

northern India and were already converted to Buddhism. In the 

wake of these diplomatic missions came merchants carrying jade 

from Kliotan and tapestry from Parthia. In due time Buddhist 

monks must have come also. Moreover, we know that the oral 

transmission of the law was the chief method of spreading the 

dfiarma during this earlv period of Buddhism. Taking all these 

points into consideration, we are justified in accepting the Wei- 

account as trustworthy. This would push the recorded in

troduction of the religion back to the beginning of the Christian 

era.
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T H E B I O G R A P H Y  OF  P R I N C E  Y1NG

There is yet another body of evidence attesting to the existence 

0f Buddhism under the Han before Emperor Ming’s dream. This 

is the biography of Prince Ying of Ch*u. Ying was a half brother 

of Emperor Ming, was made a duke in a.d. 39, and then a prince 

in 41. At first he remained in the capital, but in 52 he went to live 

in P'eng-ch'eng, capital of his kingdom of Chu in northern Kiang- 

Su. In 63 Emperor Ming issued an edict authorizing those who 

had been condemned to death to raosom themselves by payment 

0f a certain number of rolls of silk. Apparently, because he had 

com m itted  some offense and had a guilty conscience, Ying took 

advantage of this offer of amnesty to present thirty rolls of silk 

to the throne. The emperor did not consider Ying guilty and, in 

addition to refusing to accept the ransom, declared that Ying 

esteemed highly the profound sayings of the Yellow Emperor 

and Lao-tzu and the virtuous deeds of the Buddha. Ying expressed 

repentance for his former deeds, and then used the ransom money 

to prepare a sumptuous vegetarian feast for the pious laymen 

and monks living in his kingdom.

This last sentence contains a very significant piece of informa

tion. Here is the earliest mention (a.d. 65) of a Buddhist com

munity in China. What is more, this community that consisted of 

monks and pious laymen was not in Lo-yang, the capital’ but in 

an outlying area in what is now Kiangsu and Shantung. We do 

not know whether these monks were Chinese or non-Chinese； 

very likely they were foreign, while the laymen were Chinese. 

It is interesting to note that this Buddhist community was already 

observing the practice of fasting. Ying himself must have been a 

convert and a patron of the new faith一 a fact which indicates that 

the religion had already won some converts among the royal 

family. The presence of Buddhist monks and laymen would imply 

that the community bad already existed for some time prior to 

65. Where these monks came from, if they were not Chinese, we 

do not know. If the initial transmission between the Scythians and 

Chinese in 2 B.C. had been continued and extended* that would 

provide over half a century for Buddhist missionaries to spread the 

law in China. Unfortunately, the Chinese historical records were 

compiled by orthodox Confucian scholars who disdained to notice
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the presence of a few insignificant foreign monks； hence their 
names and their activities are not preserved in the Chinese records 
and are lost forever.

THE SUTRA IN FORTY-TWO S E C T I O N S

According to the version of Emperor Mings dream as found in 

the Mou-tzuf the Chinese envoys went to Scythia and copied a 

Sutra in Forty-two Sections which tliey brought back. This would 

make the Sutra the earliest piece of Buddhist literature in China* 
In some versions, however, an Indian monk named Kasyapa 

Matanga was the translator; in others the translators were said 

to be Matanga and another Indian monk named Chu Fa-lan.

Nor is tliere any unanimity of opinion as to whether or not 

the Sutra is a product of the Han Dynasty. Some scholars1 argue 

that the Sutra belongs to the fourth century，while others2 advo

cate that it is a product of the fifth century.

Again, there is a difference of opinion as to whether the Sutra 

is a translation or a compilation of essential points in  the religion. 

The contents of the work indicate strongly that it is a summary of 

different works. For example，there is one section which reads： 

'Tlie Buddha said to the monks, *You must be careful and not 

look at women. If you meet them, act as if you do not see them. 

Be careful not to talk with tliem. If they should speak to you, 

then be mindful and upright.’ ” This section is identical with a 

passage in the Pali Mahaparinibbanasutta (Discourse on the

* One of these scholars was Linng ChWh*ao, who based )us dating of 
the sutra primarily on the style. His views may be found In Liang Jen-kung 
chin-chu ti-i-chi, 2,10-13, Shanghai, 192SM926.

2 The Japanese scholar Sakaino Kdyo held that the sutra was compiled 
in the fifth century and that it contained passages taken from the following 
sources： Jurying petKiii Mtg, translated in 222-228； Cfiu-yao chingt
translated in 383; Tscng-i a-han citing, translated in 397； Chung a-ftun ching、 
translated in 397; Ta<hih-tu lunt translated In 405. See his Shina bukktjd 
seishi, 36-57, Tokyo, 1935.

Matsumoto Bunzaburd, in liis article MShijunishdkyd seiritsu nendai ko»M 
TdJid Gaktiltdj Kyoto, 14 (1943)’ 1-38, likewise held that the sutra should 
be dated the fifth century. He thought that the sutra was not given its 
present title until sometime during the Eastern Chin Dynasty (317-420). 
As for the preface of the sutra, which some scholars accept as a Han product, 
he held that it was based on the account in Mou-tzu concerning Emperor 
Mings dream, and would assign it to a period after 473-493, the date he 
proposed for Mou4zu. The preface and text were then put together to 
give us the sutra in its present form.

[34 ]



HAN DYNASTY 

Great Deceasc). We also note that the contents of the Stifro are 

mainly Hinayana in nature.
Though there are still these puzzling and unsolved problems 

concerning the work, scholars are now fairly convinced that there 
existed a Sufra in  Forty-two Sections in some form during the Han 

Dynasty. The best evidence for tliis belief lies in the memorial 
presented by Hsiang K’ai in 166 to Emperor Huan： “I have also 
heard that in the palace there are established altars to Huang-Lao 
and the Buddha. This doctrine is one of purity and emptiness, it 
reveres tvu-wei (nonactivity), it values life and hates killing, it 

diminishes the desires and destroys excesses. Now Your Majesty 
does not extirpate your desires and excesses, your executions and 
penalties exceed reason. Since Your Majesty has deviated from 

tliis doctrine, how can you hope to obtain rewards which ad

herence would bring? Some have said that Lao-tzu entered the 

land of the barbarians to become the Buddha. The BuddVia did 

not pass three successive nights under the mulberry tree: he did 

not wish to remain there long, for this would give rise to attach

ment and liking (for the place)； that was the extreme of refine

ment. The gods sent beautiful maidens to tempt him, but he said, 

These are nothing but sacks of skin containing blood: and he paid 

no further attention to them. His concentration was like this, and 

so he attained illumination. Now the courtesans that Your Majesty 

keeps are the most sensuous and beautiful on earth, the tenderness 

of the meats ancl the excellence of the wine on your table are 

unique here in this world; how can you hope to be the equal of 

Huang'Lao?Ms

In this memorial two passages appear to be taken from the 

Swfra in Forty-two Sections. The first, “The Buddha did not pass 

three successive nights under the mulberry tree,” is but a re

phrasing of the following passage in the Sutra: "One meal a day, 

one lodging under the tree, and neither should be repeated.” The 

second passage concerns Buddha’s disdain for the maidens sent 

by Mara. In the Sw<ra the section reads： uThe Lord of Heaven 

offered a beautiful maiden to the Buddha, desiring to test the 

Buddha’s intentions and teachings. The Buddha replied, *You 

are but a leather bag filled with filth, why do you come?* ” These

3 Hou-Han shuy 60bt23a.
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passages indicate that some version of the Sutra in Forty-two Setu 
tions was already in existence in 160, when Hsiang K ai composed 

His memorial. They are the earliest traces of the contents of the 
Sutra. Hsiang, incidcne&Hy, was a native of east China, an area 
where Buddhists were already known to be present io 65； this 
might imply that the Sutra was already popular in that region. 

One other point needs to be emphasized here. This memorial of 
Hsiang K'ai, mentioning as it does the worship of BuddJia within 
the palace, definitely indicates that the Indian religion was prac

ticed in Lo*yang, and had won converts within the Imperial 
family.

During its loag histor)̂  this earhest piece of Buddhist literature 
in China has undergone numerous changes, so that the version 
as preserved in the present Chinese canon differs in many places 
from that current during the T'ang era. The wording of passages 
has been changed； some portions of the Tang version are not 
found in the Sung editions. More serious are changes which added 
new ideas to the Sutra, changes which were apparently made by 
followers of the Cb’an School. For example, Tang versions of the 
Stftra make no mention of bodhi (enlightenment) or bodhicitta 
(thought of enlightenment); yet these terms are found in Sung 
vere/ons. Again, die Sung edition has a remarkable passage: *Bud- 
dha said, ‘My doctrine is to think the thought that is undiinkable, 
to practice the deed that is not perfoimable, to speak the speech 
that is inexpressibh, and to be trained in the discipline that is 
beyond discipline... Such a passage bears the mark of later 
Mahayana sutras, and appears to be out of hannony with the 
rest of the Sutra. In the version as found in the Korean edition of 

the Chinese Tripitaka, the reading is only: H ia t  should I think 

about? The Way. What should I practice? The Way. What should 

I speak about? The AVay.”

MOU-TZU LI-HUO-LUN

Besides the Sutra in Forty-two Sections, there is another work, the 

Mou'tzu Li-huo-lun (Mou-tzu on the Settling of Doubts), which 

is an important source of information for students of early Chinese 

Buddhism. As in the case of the Sutrâ  a good deal of controversy 

has arisen over the date and authenticity of this text.
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The text of Mou-tzu is preserved in a Buddhist collection en
titled IIung-ming-chi (Collected Essays on Buddhitmx)̂  compiled 
by Seng-yu in ca.518. It contains n preface BUcd with detailed 
historical data that have provided the basis for a number of 
scholars like Paul Pelliot and Hu Sbih to date the entire treatise 
at the end of the second century. Henri Mnspero, while accepting 
the authenticity and trustworthiness of the preface, is in favor of 

a later date, 225-250, because the body of the text contains pas

sages which are strikingly similar to portions of a biography of 

the Buddha translated in 222-228, Ntaspero finds some support in 
the conclusions of Fukui Kojun, who favors ca.230 as the date. 
However, there is another group, which includes Liang CK'i-ch'ao 

and Matsumoto Bunzaburo, who contend that the date of the 

composition should not be determined by tlie contents of the 
preface but by the nature of the text, and their conclusion is that 

the text should be dated in the fifth century,4 Both groups prob
ably are right in some instances and wrong in others. Instead of 
adopting the view that the entire work was compiled at one time, 
either at the end of the Han Dynasty or during the fifth century, 

it is more reasonable to suppose that the treatise, as we have it 

now, was in process of composition for a long time. The earliest 

parts of the text very likely were composed during the end of the 

Han Dynasty, but there were also later accretions. The preface 

should not pose any problem, for the historical data in it all point 

to the end of the Han Dynasty. In the main text there also occur 

terms, expressions’ and allusions used prevalently during the 

Later Han (a.d, 25-220) by writers of apocryphal literature. Por

tions containing these materials belong to the same period as the 

preface. However, in portions of the text that mention rules of 

discipline, the voluminous mass of Buddhist literature in China,

* Matsumoto's arguments may be found in his article “BdsW riwaku no 
julsusaku nendal k6,” Toh6 Cc3tu}iot Kyoto, 12 (1941)» 1-33. In it he 
adduces three points of evidcncc to substantiate his opinion:

a) Mou-tzu nas passages taken from the Jui-ying pen-̂ Ki ching, trans
lated in 222-228, and the Liu-fu chi cMrtg, transited in 251.

b) In MoU'tzu it is said that the Buddha entered nirvana on the fifteentli 
day of the second month. This is the view held by the Mahayftna, not the 
Hinayana, and it must have arisen after the translation of the Sanskrit 
MahdparinWii&nQsutrQ by Fa-hsien in 418.

c) The items discussed in the text indicate that the treatise was written 
after the appearance of the l-hsUi lun (Treatise on the Barbarians and 
Chinese)̂  by Ku Huan, who died in the latter part of the fifth century.
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and dcMil5 concerning the biography of the Buddha, there are 
elements that point to a later period and these portions must 

have been added later, possibly during the fourth and fifth cen- 

hiries.

The first point we learn from the preface of Afou-tzu is that, 

in addition to the Buddliist centers in east China and Lo-yangt 
there existed a flourishing Butldliwt comrmmfty in south China 
during the flan Dynastv. Hie origins and early development of 
this community are shrotided in mystery. We do know that Indian 

traders were already making the trip by sea to ports in south 

China Airing the Hao VyTtasty. Even merchants from the Boman 
Empire appear to have participated in this trade, for in 166 an 

individual who claimed to be an envoy of the Roman ruler An-tun 
(Marcus Au/eJius Antoninus) arrived in China by sea. Among 

the Indian traders undoubtedly were Buddhist converts. Buddhist 

monks must have been present also, for we find them described 

in Mou-tzu as shaving their heads, wearing saffron-colored robes, 

eating one meal a day» controlling the six senses, leaving the 

household life and abandoning their wives and children. Krang 

Seng-hui, who arrived in Nanking in 247, was said to have been 

descended from a Sog(iian family who had moved to Tonkin for 

commercial reasons after having lived in India for a number of 

generations.
The Mou-tzu was written as a sort of defense of Buddhism, 

supposedly by an author bearing the same name, to explain why 

he was converted. The mam body of the treatise is in the form 

of quesiions and ajiswers. Some of the questions asked are: (1) 

What does the term “Buddha” mean? (2) If the teaching of the 

Bucldha is so venerable and grand, then why is it that the ancient 

Chinese sages Yao, Shun, Duke Chou, or Confucius did not prac

tice it? (3) By shaving their heads, are not the Buddhist monks 

being unfilia] to their ancestors? (4) How can the Buddhist say 

that when a person dies, he becomes reborn in another life?

In these questions, and in the answers supplied by Mou-tzu, 

are to be found some interesting data concerning Buddhism. For 

instance, reference is made to some biographical details in the 

life of the Buddha, to the vduminous bodv of Buddhist literature, 

and to some of the moral precepts that regulate the life of a monlc, 

such as abstinence from intoxicating liquor and meat, and celi-
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bacy. “The Buddlia" is explainL-d hy Mou-tzu as one who is 

awakened, endowed with sitpematural powers, and untouched 

by fire, weapons, or impurities, while “the way” is interpreted 

as that which guides man to the realm of inactivity, or tcu wci， 

the term used for nirvana at the time.

In  answer to the second question Mou-tzu wrote; “Books are 

not necessarily the words of Confucius； a remedy is not neces

sarily prepared by Pien-ch'iao [a doctor of the fifth century b.c.]. 

If a book is in accord with what is just, one follows it. If a lucdi* 

cine cures, it is good. The superior man accepts all that is good 

to sustain his body. • • • Yao rendered homage to Yin Chou, Shun 

to Wu Ch'eng, Chou-kung to Lu Wang and Confucius to Lao 

Tan. But none of these is mentioned in the seven classics. Now 

these masters are all sages’ but comparing them with the Buddha 

is like comparing a white deer to a unicorn, a swallow to a 

phoenix. If Yao，Shun, Duke Chou, and Confucius accepted these 

as masters, how much more should they accept and not reject as 

master the Buddha with his major and minor marks, gift of meta

morphosis, and his supernatural powers without limit? The five 

classics render homage to justice, but there are things not found 

there. If the Buddha is not found there, is that ground for 

suspicion?”6

In answering tlie charge of unfiiial conduct, Mou-tzu tells a 

story of the father and son of Cli’i who crossed a river by boat. 

Midway the father fell into the water. The son pulled him aboard 

the boat, then turned him upside down to get the water out 

through his mouth. By so doing he saved his father. Yet there is 

nothing more unfilial, Mou-tzu contends, than a son seizing his 

father and turning him upside down. But he did it to save his 

father. If the son had insisted on observing filial piety, the father 

would have drowned. This, Mou-tzu concludes, was what Con. 

fucius means by adjusting oneself to circumstances.

As for the last question about rebirth after death, Mou-tzu 

explains that in death only the material body perishes, but a soul 

or spirit remains to live on and on. The body is like the leaves 

and roots of plants, while the soul is like the seed. The leaves 

and roots may wither and perish, but the seeds will continue to 

live forever, producing new plants again and again.

6 Hung-mittg-chi, 1； Taisho, 52,2bc.
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The text 二u is important not only for the information 托
presents about Buddhism in China, but also because of 如 

distinction it enjoys as the first treatise on Buddhism to be wrttten 
by a Chinese convert. By defending Buddhism and criticizing ̂  

ideas and practices of native cults and superstitions, the text may 

be said to exemplify the spirit of independence developing 'within 

Chinese Buddhism. If we assume that parts of it stem from the 

third century, it also mirrors the transition that was talcing place 

in Chinese thought. During the Ha» Dynasty interest in the 

teachings and practices of Huang-Lao was still very much in 

vogue, but during the following period interest shifted to the 

teachings of Lao-Chuang. In Mou-tzu we find the beginnings of 

this shift in the numerous quotations taken from Lao-tzu to rein

force the teachings of the Buddha. The text thus fills a strategic 

role not only in Chinese Buddhism but also in Chinese thought.

HAN CENTERS OF B U D D H I S M

On the basis of the foregoing discussion, we may conclude that 

there were at least three centers of Buddhism during the Han 

Dynasty: Feng-cheng or the Lower Yangtze region in east China, 

Lo-yang, and Tonldn in south China (now in Vietnam). The 

Tonkin center was primarily started by monks arriving by sea. 

One can only guess how and when the Feng'ch.eng center was 

started. H« Shih has suggested that there might have been some 

linlcs between the south and east China centers. He thought it 

possible for some monks to have made the trip overland from 

Tonkin to Wu-chou in Kwangsi, thence to Canton, then north

ward over the mountains into the lower Yangtze Valley. Han 

records mention some sea voyages between the Yangtze River 

and Tonldn, which would have provided another avenue for 

monks to get to the north.

The Feng-ch'eng center is mentioned once more in the Han 

records, this time with Chai Jung as the centra] character. In the 

last decade of the second century Chai was placed in charge of 

grain transport in the lower Yangtze Valley, He soon rebelled and 

intercepted foT his own use the grains which were in transit within 

the area under his control. His next move was to construct a 

large Buddhist temple, in which he erected a statue o( the Buddha
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in bronze coated with gold. In the vicinity of the temple he then 
put up a building large enough to accommodate three thousand 
people. With these preparations finished, he ordered that Bmldhist 
sutras be recited within the temple, and he also invited all the 
Buddhist devotees in tfie surrounding area to assemble and listen 
to the discourses on the law. More than five thousand people

Spread of Buddhism in the Han Dynasty (ist~2d century a.d.)

would gather for these assemblies. Every day the image of the 

Buddha was bathed; food and wine were served to the assembly. 

Apparently the buildings were not sufficient to accommodate the 

miUtitudes who came from far and near, exceeding ten thousand 

in number, for it was said that food was even spread over the 

open roads.
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This passage is of great historical value, for it is the first men 

tion of a Buddhist image in the Chinese historical records. It ^ 

also the earliest description of a Buddhist temple in China, and 

furthermore, it provides the first glimpse of tlie impact of Bud! 

dhism upon the common masses.

Of greater importance was the center at Lo-yang. The influence 
of this center penetrated even into the court. Hsiang Kai's 咖  

morial, presented in 168, contains a passage pointing lo the pres, 

ence of worshipers of the Bitddha in the palace under Emperor 

Huan. According to this, the emperor set up an altar where he sac

rificed to Huang-Lao and the Buddha. Uiere were at least two ha

vens for Buddhist monks, Pai-ma Temple (White Horse Temple) 

and Hsu-ch*ang Temple. This latter temple may offer some clue 

about the beginnings of the Lo-yang community, for it was named 

after a maternal cousin of Prince Ying. According to one explana

tion, aft枕 Ying committed suicide in 71, some of his followers who 

were Buddhist converts made their way to the capita) and sought 

refuge in the house of Hsii C丨/ang. Hsii felt obliged to offer a 

portion of his residence as a haven to these converts, and before 

long it was converted into a temple, to which the name Hsii 

CJi，ang was attached in honor of the donor. ITiis connection of 

the Hsii Ch’ang community with the Feng-ch’eng center of Ying 

would also explain why Emperor Huan in Lo-yang sacrificed to 

Huang-Lao and the Buddha in the palace, Yings group in P’eng- 

oh*eng was closely associated with the Taoists of that area> and 

when they moved to Lo-yang, they probably carried over to the 

capital some of that Taoist influence. If this explanation is accept

able, it would mean that the Lo-\ ang community was first estab

lished during the last quarter of the first century by Buddhist 

converts who went there from Peng-cheng.

The first mention of Buddhism in Lo-yang in Chinese belle- 

lettres may be found in the Hsi-ching-fu (Ode to the Western 

Capital) by Chang Heng (a.d. 73*130), who, in describing the 

seductive charms of the women of Ch*ang-an> wrote, “Even the 

virtuous Chan Chi or a《namanfl—who could not be captivated by 

them?". The important point here is the use of the word iramana. 

Chang finished his poem in Lo-yang ca, a,d. 100, and probably 

became actjuainted with the Buddhist term while he was living 
in that city.



HAN DrNASTr

E A R L Y  F O R E I G N  MONKS

In  Lo-vang there was & tTanslation center organized by foreign 

monies. Of these foreign monks living ancl working in Lo*vang» 
the most famous was also the earliest arrival in tlmt contcr. An 
Sbih-kao. An was a Parthian of royal lineage、his family bearing 
the name Arsacide or ArsaVes, from which the Chinese designa

tion for Parthia, An-hsi, was derived. It is significant that the 

first important known Buddhist translator in China was a Par

thian, not an Indian. He is described as one who understood the 

language of birds and animals and was well versed in astronomy 

and medicine. He was clue to succeed to the throne when his 

father, who had been the ruling prince, (lied, but, instead, he 

abandoned the throne in favor of an uncle and retired into a 

Buddhist monastery. Arriving in Lo*yang during the reign of 

Emperor Huan (the date of arrival is usually given as 148), he 

was to spend more than twenty years in China, carrying on his 

translating and his propagation of the religion. The center that 

he founded in Lo-yang included a fellow countryman from Par

thia, An Hsiian，and a Chinese, Yen Fou-t'iao. The picture of his 

translation activities is somewhat complicated. The CKu San- 

tsang chi~chi (A Collection of Records Concerning Hie Tripifnka), 

compiled by Seng-Yu ca.518, listed thirty-five titles; a Sui Dynasty 

catalogue by Fei Ch’ang-fang raised the number to one hundred 

and seventy-six, while the KV/i-Ytion Lu (Catalogue of the Kfli- 

yiian Era) of 730 counted ninety works. Such great disparity in 

the figures would naturally cause one to be cautious about the 

validity of later numbers; undoubtedly many works ascribed to 

An Shih-kao were not actually translated by him.

The sutras translated by An Shih-kao were concerned primarily 

with dhyana practices such as concentration and meditation, 

techniques of breath control, ancl so forth. He also had a penchant 

for categories and numbers. The Buddhists like to divide their 

teachings into categories such as the three impurities, the four 

truths, the eightfold path, the five hindrances. The Anguttara- 

nikdtja (Gradual S a y in g s  Arranged in Ascending Numerical 

Order)y for instance, consists of eleven sections； section one 

treats of things of which there are one； section two, two; and so
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on until the last This same division into categories is also a 
feature of the Abhidharma literature.

Among the foreign coworkers of An Shih-kao, we have already 
mentioned An Hsuan, who had arrived in Lo-yang as a trader 
but later became so much interested in Buddhism that he decided 

to devote more time and energy to propagating this religion. 

Another was Chih Lou-chia-ch'an, often shortened to Chih-chan, 

a Scythian who arrived in Lo-yang ca.167, and whose primary 
interest, in contrast to that of An Shih-Jcao, was in tlie PrajUdpora- 

mitd texts. The only Indian in the Lo-yang center that we hear of 

was Chu Shuo-fo. Still another Central Asiatic country Sogdiana, 

was represented by two individuals, Kang Meug-hsiang and 

K’ang Chii. The peculiar practice of naming foreign monks after 

the names of their countries of origin now becomes apparent. For 

example, the Partbians An Shih-kao and An Hsiian have An as 

their surname, derived from An-hsi. Monks from Scythia (Yiieh- 

chih) usually had Chih in their names； those from India (Tien- 

chu) had Chu, while the Kang in K'ang-chii (Sogdiana) was 

responsible for the surname Kang among the Sogdians.

EARLY CH I NESE  CON V E RT S

Since there were about half a dozen known foreign monks working 

in Lo-yang during the second half of the second century (un

doubtedly there must have been others whose names have not 

been preserved), it would be interesting to find out what sort o£ 

response die newly introduced religion received from the Chinese. 

Unfortunately, there is no mention of this m the official histories 

other than the notices referring to Emperor Huan's performance 

of sacrifices in the palace to Buddhist and Taoist deities. In 

the Buddhist records there are some further bits of information. 

Two Chinese, Meng Fu and Chang Lien, were mentioned as 

copyists for Chih*di’an. Among the followers of An Shih-lcao 

appear three names, Chen Hui, Han Lin, and F i Yeh. These 

Chinese were lay adherents, men who had been attracted by the 

new faith and volunteered their services, either as copyists to 

write down the translations or as assistants in the evangelical 

efforts of the monks. Were there any Chinese who joined the 

order?
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According to the generally acccpted story, there were no 
Chinese monks in China until the fourth century. The basis for 

such a belief is the memorial presented by Wang Tu in 335 to 
Shill Hu (who ruled (rom 334 to 349), ruler of the kingdom 
Later Chao in northern China. In this memorial Wang declares 
that although Buddhism was introduced during the Han Dynasty* 
the Han emperors permitted only foreigners to build monasteries 
and to enter the new religion. This practice was followed by tKe 
Wei rulers. Now that the Chao Dynasty had received the mandate 
from heaven, it should follow the ancient rules and prohibit 

Chinese from joining the religion, especially since the Buddha was 
a foreign deity and therefore had nothing in common with the 
Chinese. Shih Hu in reply retorts that he was a barbarian before 
he entered China，and sees no reason for any ban on the barbarian 
deity. He thereupon authorized all those who desire to do so to 
enter the religion.

Wang Tu to the contrary, there is some evidence that during 

the Han Dynasty, at least one Chinese did leave the household 
life to join the order of monks. We can disregard the tradition that 

the first to do so was Liu Chun, Marquis of Yang-ch*eng, during 

the reign of Emperor Ming (56-75), because the ordination cere

monies, as a rule, required the presence of a minimum number 

of ordained monks (ten) and the observance of the rules govern

ing the conduct of monks, called the Patimokkha rules. It is ex

tremely unlikely that these requirements could be met under Em

peror Ming. During the latter part of the second century conditions 

were ready. A sufficient number of ordained foreign monks were 

known to be in Lo-yang； moreover, the Patimokkha rules were be

ing circulated by oral transmission，if not in writing. The ten cardi

nal precepts governing the conduct of monks were mentioned be

fore in the Sutra in Forty-two Sections and Mou-tzu. It was no mere 

coincidence that at the end of the second century a Chinese 

emerged who not only helped the foreign monies with their trans

lating, but did some translating of his own. His name was Yen 

Fou-t*iao, a convert of An Shih-lcao. He also had to his credit an 

original work, a book of instructions entitled Sha-mi-shih-hui 

(Ten Wise Rules for the Novice). This work is now lost, but his 

preface to it is still preserved, and here he is designated as an 

dcdrya or teacher. Other sources say definitely that he was a

C 45 ]



WTRODUCT 丨 ON 

monk. In all probability Yen was the first Chinese monk, and 
since he assisted the foreign monks in their translations, he wa$ 

very likely the first Chinese to understand the foreign Buddhist 

texts.

BUDDHIST TEACHI NGS  OF THE  

HAN PERIOD

During the Han period the main tenets of Buddhism were the 

indestructibility of the soul and the cycle of rebirth and karma. 

At first glance the idea of the indestructibility of the soul would 
appear to be contrary to the cardinal Buddhist doctrine of anatta 

or nonself. In the beginning the Chinese Buddhists had difficulty 
understanding the idea of repeated rebirths without some abiding 

entity linking together the different stages of rebirth. To over

come this difficulty they evolved the concept of shen-Ung or an 

indestructible soul that is transmitted through successive rebirths. 

Man consists of a material body and a spiritual soul. The body 

comes into being at birth and disintegrates at death, but the soul 

is eternal and indestructible. Due to the effects of karma, this 

soul is forever bound to the cycle of rebirths. The Hou Han Chi 

(Annals of the Later Han) of Yiian Hung (328-376) summarizes 

this Buddhist view succinctly: The Buddhists “a丨so teach that 

when a person dies, his soul does not perish, but would become 

reborn and assume another form. The meritorious and evil deeds 

performed during the lifetime would all have their rewards and 

punishments. Therefore tliey value the practice of meritorious 

deeds and the cultivation of the way, so as to discipline the soul. 

By so doing they would attain to nirvana and become a Buddha/*6 

In answer to a question, “Since a person who follows the way 

and one who does not both die, what is the difference?" Mou-tzu 

replied, "When (hose who follow the way die, their souk go to 

paradise, but when those who are evil die，their souls certainly 

go to disaster.”

Hiis idea of the Buddhist that a soul lives forever in accordance 

with karma fitted in with prevalent Later Han Taoist beliefs, 

namely, that a man upon death becomes.a spirit with knowledge 

and feeling，and can assume human shape to harm people. Fol-

* Yiian Hung, I/ou-flan-chi, 10,5a (S«u>pu ^ung^'dft edition).
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lowers of the Confucian tradition also shnred in this belief of a 

spirit's surviving after death, as indicated by their practice of 

mounting the roof top and calling the name of a person who had 

fust died. Such 兹 practice was known as Recall of the Departed 

Spirit. Wang Ch\mg had a chapter in his Essays of Criticism 

attacking such beliefs.

As for the cultivation of the way, the Han Buddhists empha

sized the suppression of the passions. There are numerous pas

sages in the in Forty-two Sections stressing the evils of un

restrained passions. ^Those who are addicted to the passions are 

lilce the torchbearers running against the wind; their hands arc 

sure to be burned, “From the passions arises worry, and from 

worry arises fear. Away with the passions, and no fear, no worry•” 

Teople cleave to their worldly possessions and selfish passions 

so blindly as to sacrifice their own lives for them. They are like a 

child who tries to eat a little honey smeared on the edge of a 

knife.” Bccause wealth and sensual pleasures were considered to 

be the roots of passions, the monks were commanded to withdraw 

from society and to abandon all wealth.

This Buddhist teaching of suppressing the passions was some

thing new to the Chinese and not found in Taoist practices. Two 

methods of suppression were taught by the Buddhists; concentra

tion and observance of the rules of conduct, namely, the two 

hundred and fifty Pdtimokkha rules. Numerous translations were 

made during the Han Dynasty to popularize concentration tech- 

niques. One could extirpate lust, for instance, by going to the 

cemetery and meditating on a corpse in various stages of decay. 

The Chinese were offended by the gruesomeness of such a prac

tice, and they emphasized, instead, breathing exercises or confcroJ 

of the breath. The most influential and popular sutra teaching this 

method was the An-pan-shoU'î ching (Su^ra on Concentration by 

Practicing Respiratory Exercises), translated by An Shih-kao. The 

Chinese characters an-pan repre5ent the Sanskrit term andpdna 

for inhalation and exhalation. Breathing exercises were adopted 

and emphasized by the Buddhists because of their affinity to the 

Taoist practices, which had already been in vogue among Taoist 

circles since the late Chou period.

Besides emphasizing suppression o f the passions, the Buddhists 

also stressed charity and compassion. By encouraging the donation
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of earthly belongings such as money, goods, and food to ihe 

monastic community, the religion sought to eliminate avaricious

ness. In order to destroy malice and to propagate love and friend- 

ship，the feeling of compassion for fellow beings was stressed. 

Compassion also entails the injunction not to kill living creatures. 

As this feature 15 mentioned by a number of Han writers, it must 

have attracted attention of the Chinese. Hsiang Kai describes 

the religion as being opposed to killing, as does Yiian Hung, 

author of the Hou Han Chi.

After a period of training, in which the individual has adhered 

faithfully to the rules of discipline, extirpated his desires and 

passions, fostered the development of charity, compassion, and 

UbcraJity» and practiced concentration, he attains arhatship, and 

can fly, assume any shape, shake the world, and live an eternal 

life. Any individual attaining this stage of arhatship is no longer in 

the sea of misery, but is emancipated, Because the Buddha was 

such an emancipated figure living an eternal life, he was con

sidered to be an unchanging and immortal deity, and hence was a 

proper object of worship. This would explain why Emperor Huan 

erected altars in the palace to worship the Buddlia, It was also 

believed that the Buddha could save all sentient beings from 

misery, so that worship of him would enable one to acquire 

blessings.

BU D DH I S T ^ T A O I S T  M I X T U R E S

In the eyes of Emperor Huan and other Chinese this Buddha 

was dosely linked to Taoist deities. The best piece of evidence to 

support this was the memorial of Hsiang Kai, who used the term 

Mthis doctrine” in referring to both Huang-Lao and the Buddha. 

During the hundred years from tlie time of Prince Ying to Em

peror Huan the two systems were intermingled to a considerable 

extent, with the newly introduced Buddhist faiths being accepted 

as part of the Taoist system. This might be the reason why 

Buddhism was not mentioned separately m the dynastic history 

during those years.

Several factors were responsible for the Buddhist-Taoist mix

ture* First, there were certain external similarities that hid the 

doctrinal differences between the two. In their public ceremonies
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both systems practiced worship without sacrifices. In their private 
practices both emphasized concentration and meditation, control 
of respiration, ancl abstinence from certain kinds of food. The 
religious tenets of the Buddhist aimed at purity of thought and 
action, the suppression of passions, and the avoidance of luxury. 
Though some Han Taoists practiced the “arts of the inner cham- 
bers,” others followed the Buddhist in favoring control of the 
passions. The Buddhist taught the indestructibility of the soul 
and rebirth in the Brahma heavens; the Taoists believed in the 
land of the immortals in the Eastern Seas, or sought immortality 
in the Heaven of Grand Purity. Because of these numerous ele
ments of apparent similarity between the two, the Buddhists and 
the Taoists joined forces. For the Buddhists this union was an 
advantage because it enabled them to gain a hearing among the 
Chinese; by presenting their religion as one aspect of the native 
Taoist system, they were able to overcome some of the prejudice 
against a foreign faith.

Another factor that tended to draw the two systems together 
was that the Chinese who assisted in the early Buddhist transla

tions were usually dra>vn from among the Taoists. This can be 

seen in the choice of texts translated and in the terminology used.

If we examine the Han translations, we are confronted with a 

curious situation. Not many of the translations are concerned 

with the fundamental doctrines of Buddhism: the four truths, 

chain o£ causation, nirvana, nonself» transitoriness, and so forth. 

Rather, most of them are concerned with concentration practices 

and breath control, subjects of interest to the Taoists. It appears 

that the foreign missionaries did not choose these texts for presen

tation to the Chinese; rather, it was the Chinese followers, often 

influenced by Taoism, who determined the choice, since such 

texts were the ones that interested them. Or perhaps the foreign 

monks chose to translate only those texts because they were the 

ones of interest to the Chinese.

One example of such a translation by An Shih-kao is the Clim- 

heng-ching (Sufra on the Nine Causes of Unexpected Deathy 

Taisho Tripitaka, 880, 883). In this sutra the Buddhist teaches 

that there are nine causes which prevent life from being success

fully completed: (1) eating what should not be eaten, (2) eating 

to excess, (3) eating unaccustomed food, (4) not vomiting when
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having eaten too much, (5) having indigestion, (6) not observing 
the moral precepts, (7) approaching evil without knowing 牝 

(S) entering a village at an inopportune time, (9) not evicting 
what should be evicted The wise man recognizes these nine 
causes and avoids them，By avoiding them, he obtains longevity 
and an opportunity to hear the word of the teacher. There is 
nothing in such a teaching that is particularly Buddhistic.

Witi) reference to the terminology used in the translation, we 
must bear in mind that An Shih-kao and others during the Han 

DjTiasty were not addressing themselves to people who were 

already prepared for the Buddhist message. Consequently, they 

had to use terms which the listeners and readers could understand. 

Nor were their Chinese collaborators acquainted with any foreign 

language, and, as in many instances they were either Taoists or 

influenced by Taoism, they very naturally fell back upon Taoist 

terms to express Buddhist ideas.
In the eyes of the Han Chinese, Buddhism was but another 

aspect of Taoism, since its practices and tenets were akin to those 

of the Taoists. To the Taoists, Buddhism was a new method of 

obtaining immortality. They felt that the Buddhist nirvana was 

no different from the Taoist salvation, the arhat like the Taoist 

chen-jent or pure man. True, the Buddhist discipline was stricter 

and more reasonable； its doctrines were more profound and did 

not include the practice of alchemy. But, on the whole, the points 

of similarity were so numerous that the Chinese overlooked the 

differences and considered Buddhism as but another sect of 

Taoism.

Yet how was it that the Chinese could have accepted a foreign 

deity from a foreign country and worshiped it as equal with 

Huang-Lao? The explanation for this is to be sought in a remark

able doctrine developed by the Taoists一 that of htm-hu，the con

version of the barbarians. According to this doctrine, Lao-tzu, 

after disappearing in the west, went all the way to India, where 

he converted the barbarians and became the Buddha. Therefore 

the founders of Buddhism and Taoism were one and the same 

person, for the Buddha was but an incarnation of Lao-tzu. Since 

the two religions originated from the same source, there was no 

difference between them, so that it was quite proper for the 

deities Buddha and Huang-Lao to be worshiped on the same altar.
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This doctrine probably developed at first in the area where 

Buddhists and Taoists were thrown together, namely, in the cast 

China region, where present-day Kiangsu and Shantung meet. 

This was the region where the community led by Prince Ying of 

Chu was centered. Hsiang K'ai was the first to refer to this 

doctrine. In his memorial of 166 he wrote, "Some have said that 

Lao-tzu entered the land of the barbarians to become the Bud- 

dha.” Yii Huan, in his Wei-liieht also referred to this tradition 

concerning Lao-tzu. The passage here reads: MThe Buddhist sutras 

are on the whole similar to the Canon of Lao-tz« in content. This 

is because when Lao-tzu left the passes in the west, he traversed 

the Western Regions and reached India, where be converted the 

barbarians into Buddhists.^ Yii Huans account shows an advance 

over that of Hsiang K'ai, for it speaks of Laotzus converting the 

barbarians. Tradition has it that the Hua-hu-ching (Sutra on the 

Conversion of the Barbarians) was composed by Wang Fu of the 

Western Chin Dynasty (265-316). What Wang Fu did was to 

gather together all the old traditions concerning Lao-tzu and bis 

sojourn in the west and incorporate ihem into his work.

The region which gave birth to the hua-hti doctrine also 

witnessed the appearance of the Vai-ping-ching (Sutra on the 

Great Peace)t a Taoist work that had something to do with Bud

dhism. Taoist traditions say that during the reign of Emperor 

Shun (126-144) the Taoist Kung Ch'ung revealed this work of 

his master Yu Chi. This work originated and was popular in the 

east China region, where Buddhism was already established, and 

it is clear that the compiler knew about the new religion, for he 

attacked it on four counts. First, Buddhism is unfilial, as it en

courages abandonment of parents. Second, it results in the neglect 

of wives and children; it encourages celibacy and no offspring. 

Third, it permits eating of impurities. Fourth, it promotes begging 

for alms. The first two criticisms might be taken to indicate the 

presence of Buddhist monks and converts in the area. The third 

point referred to the practice by the Buddhist of taking urine as 

medicine. (Wang Chung once noted that Prince Ying ate im

purities. ) As for begging, the indigenous religions in China never 

engaged in this； consequently, begging was considered unnatural 

in the Tai-p îng-ching. From this it would appear that during 

Han times there was some begging for alms among the Buddhists,
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but, later, customs and conditions in China did not encourage 
the practice； lienee the poiexnica! literature agaimt Buddhism 
during the Period of Division (fiftli and sixth centtirfes) makes 
no mendon of it 

Although the Tabpptng<hing attacked Buddhism severely, 托 

also exhibited some bontm’ings from the foreign religion. The 
compiler wrote that he drew his materials from the writings of 
5dges past and present, native and foreign, from the terminology 

of the common people as weH as of slaves. Some Buddhist terms 
are evident: pen<h'i meaning fataka, or birth stoiy, and san-chieh 
meaning the three worlds. In the description of Lao-tzu  ̂birth 
we find the story of the nioe dragons spitting water. Such virtues 
as Iiberaliĥ , compassion, and kindness to living creatures were 
encouraged. There is no mention of karma or rebirth，though there 
is the concept of cKeng~fu (transmission of burden). According 
to this notion, whatever good or evil had been performed by 
ancestors influenced the destiny of the descendants. Ancestral sins 
would be rewarded by calamity to posterity. Such influence in the 
case of kings would last thirty thousand years; ministers, three 
thousand years； ordinary people, three hundred years. The most 
severe retribution of ancestral sins was to have no offspring or 
descendants. This concept accounts for such ao apparent case 
of injustice as the death without children of Yen Yuan, the gifted 
disciple of Confucius. Obviously, this doctrine is not the same as 
the Buddhist karma. The Buddhist idea is that rewards and retri
butions are experienced in ones own later rebirths, not by ones 
descendants. The object receiving the rewards or punishment is 
not the same, but the idea of transmission is present. Since the 

Tai-ping-ching mentioned the concept of cKeng-ju several times, 
was it influenced by the Buddhist doctrine of karma?

In two places in the Tai-plng-ching there is a reference to 

the heavenly deity's dispatching beautiful maidens to test the 

neophyte cultivating the tao. This was borrowed from the episode 
of the Sutra in Forty-two Sections, where Mara sent his daughters 

to tempt the Buddha. Thus Yii Chi, lilce Hsiang K*al, used the 

reference in the Sutra in Forttj-two Sections.1

7 In a previous passage it was stated that the Sutra in "Forty-two Sections 
was popular in the east China region where Hsiang K’ai lived. The fact that 
the T*oi-p*ing cfctng borrowed from the sutra (uso points to east China 
as a possible place where the sutra originated.
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We have described this close relationship between the Buddhist 
and the Taoist under the Han Dynasty at some length so that we 
can understand the nature of Han Buddhism and the subsequent 
history of Buddhist-Taoist relations. As a result of this aUiance, 
the Han emperors placed deities of both religions on the same 
altar and worshiped them together. Ministers and the common 
people also regarded tlie two systems as one. Maspero has sug
gested that if contacts with India had ceased at the end of the 
Han Dynasty, Buddhism might have become absorbed into 
Taoism and disappeared from the scene.

This did not happen. More and more Buddhist missionaries 
arrived in China, making new converts and translating new texts. 
By the end of the Han Dynasty a new spirit of independence 
was developing within Buddhism; it no longer accepted the close 
connection with Taoism. Probably the first step toward independ
ence was the appearance of tlie work Mou-tzû  which took a 
definite stand against Taoist doctrines and occultism, and as

serted that Buddhism was ready to stand on its own feet in China. 
On the part of the Taoist, the renunciation of relations did not 
occur so early. For a long time the Taoists insisted that Lao-tzu 

went west to convert the barbarians and to become the Buddha. 
This insistence was to lead to a series of Buddhist-Taoist debates 

lasting over a thousand years, to be settled finally by the Mongol 

emperors in favor of the Buddhists.





G R O W T H  A N D  D O M E S T I C A T I O N





C H A P T E R  I I I

IN IT IAL c o n t a c t  a n d  r e s p o n s e： 
b u d d h i s m  u n d e r  t h e  e a s t e r n
CHIN DYNASTY

W
i t h  the d o w n fa l l  of the Han Dynasty in 220 

China entered a period of travail and disunity 

that did not end until 589. Throughout the third 

century short-lived and weak Chinese dynasties 

still managed to maintain a foothold in north China, but, begin

ning with 311, the fortunes of the Clunese began to decline. In 

that year the Hsiung-nu, or the Huns, captured the city of Lo- 

yang，and in 316 Ch'ang-an also fell. This marked the end of 

Chinese control of the north for almost three hundred years. 

With the fall of these two centers of Chinese civilization there 

began an exodus of the literati, officials, and learned monks from 

the north to the south, where they finally settled in Chien-kang, 

near the present Nanking. There they assisted in the establishment 

of the Eastern Chin Dynasty and, as life became more settled in 

the south, began to play a dominant role in the intellectual life 

of the area. In conjunction with the learned Buddhist monks of 

the region they developed what is sometimes called Buddhism 

of the upper classes, or gentry Buddhism.
The Eastern Chin Dynasty and their gentry supporters regarded 

themselves as the true heirs and preservers of Chinese culture, 

and looked forward to the time when they cou]d recapture north 

China and reassert the supremacy of Chinese culture over the 

whole country. However, while professing to be supporters of the 

traditional Chinese way of life, they must have been struck by 

some moments of doubt. The loss of the heartland of Chinese 

culture raised some question as to whether the traditional ideology 

was sufficient as a rallying force to strengthen them for the re

covery of the north. In this mood they turned to Buddhism. The 

type of gentry Buddhism, therefore, which they and the Buddhist 

monks developed in the south emphasized both Buddhist and 

Chinese learning, philosophical discussions, literary activities, a 

mixture of Taoist and Buddhist ideas, and congenial association



I N I T I A L  C O N T A C T  A N D  R E S P O N S E  

between monks and the cultured elite of Chinese society. Since 

the imperial house was generally weak, the monastic commimitv 
was able to assert; its independence of secular authority and to 

maintain what amounted to an empire within an empire.

In the north, however, due to the presence of non-Chinese 
rulers and a large non-Chinese population, the religion developed 

along lines markedly different from those in the south. For one 

thing, it was very much under the control of the state and served 

the purposes of the state, so much so that it was sometimes looked 

upon as a state religion. Again, the monks who were prominent 

in north China, unlike their brethren in the south who were in

clined toward literature and philosophy, were often those who 

were skilled in political and military counsel or in the exercise 

of magical powers. The first feature was to play an important role 

in determining the nature of Buddhism after the unification in 

589. Of more immediate importance, however, was the develop

ment of the religion in the south between the third and fifth 

centuries.
At the end of the Han Dynasty two different trends had already 

developed in Buddhism. One was the Dhyana School, with its 

emphasis on control of the mind, concentration, and suppression 

of the passions. This school was based mainly on the translations 

of An Shih-kao and was Hinayana in nature. Opposed to this 

was the Prajna School, based largely on the translations of Chih- 

ch'an and inclined toward Mahayana in spirit It was more inter

ested in probing into the nature of the Buddha and the ultimate 

reality behind the external appearance of things. Beginning with 

the middle of the third century this aspect of Buddhism was to 

grow and develop until it became the dominant tendency within 

Buddhism in the south. The popularity of the Prajna School 

brought about two results: first, the spread of Mahayana sutras 

in China, and, second, the development of closer relations be

tween the Buddhist monks and the Chinese literati who embraced 

the Lao-Chuang school of thought.

PRAJNA SUTRAS

The Prajna sutras comprised an important and voluminous section 

of Mahayana literature. The earliest of these sutras was probably
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the Astosahasrikd or the Perfection of Wisdom in 8,000 Lines.
This basic text, which probably dates back to the first century b.c.’ 
was cither expanded into longer works or condensed into shorter 
pieces. During the first two centuries of the Christian era it was 
expanded largely by endless repetitions into the Perfection of 
Wisdom in 100,000 Linest the Perfection of Wisdom m 25,000 
Linesy and the Perfection of Wisdom in 18JOOO Lines, The very 
bulkiness of these works proved to be disadvantageous, and soon 
condensed summaries of the text began to appear. Of these shorter 
versions, the two earliest, finished during the fourth century, were 

the Heart Sutra and the Diamond Cutter Sutra. Other condensa

tions were the Perfection of Wisdom in 2,500 Lines and the Per

fection of Wisdom in 700 Lines. This process was pursued still 

farther in the form of mantras and dharanls (mystic formulas), 

and in the Tibetan canon there is a oj Wisdom in One

Letter、 in which the letter A is said to represent the epitome of 

all the Prajna literature.

Early Buddhist thought conceived of the world as composed 

of an unceasing flow of dharmas, or ultimate facts of reality. 

These dharmas were divided into two categories: asajhshrita or 

unconditioned and samskrita or conditioned. The unconditioned 

dharmas, such as nirvana and space, were considered to be 

permanent, while the conditioned dharmas were conceived to 

be impermanent, to be caused by something else, to last only a 

moment, and to perish as soon as they were bom. These condi

tioned dharmas belonged to the world of sense desires, the world 

of form, and the formless world. The first step for the Buddhist 

was to see these conditioned dharmas as they really were, to see 

their sva-bhdvâ  own-being or self-nature, so to speak. The sca- 

bkdva was the essential feature of a dliarma. The principal teach

ing of the Prajna sutras, from the shortest to the longest, was that 

the nature of the dharma was stmya (void or empty). The Ma

hayana thinkers conceived of sunyatd (emptiness) as meaning 

that the dharmas did not possess their own self-nature, were not 

ultimate facts by their own right, but were merely imagined, or 

came into existence depending on something else. All samskrita 

dharmas were tied to conditions and were the results of many 

causes; they did not exist by themselves, and were said to be
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empty. This lesson the Frajna sutras repeat endlessly. To attain 

this view was to attain prajtia or wisdom.

If the separate dharmas were void or nonexistent, then there 

was no mdfvidua) to realize or obtain anything, nor waj there 

any entity to be obtained. The attitude of the enlightened one, 

therefore, was one of nonaŝ ertion. He did not assert his self in 

any way, for there was no self in tfie first place, and there was no 

belief in a separate entity. This led to the doctrine that assumption 

oi any duality was erroneous一a doctrine that is fundamental 

in the Prajiia literature一no dualism between subject and object 

affirmation and negation, safiisara and nirvana.

As early as the Han Dynasty a translation of the Perfection of 

Wisdom in 8t000 Lines was made by Chih-chan. Toward the 

end of the third century two translations of the Perfection of 

Wisdom in 25,000 Lines were completed, one by Dhannaraksha 

in 286 and one by Mokshala in 291.

AU through the fourth centuiy this Prajna School was dominant 

in China. Translations of the Pra/na sutras were read, studied, 

and discussed by Buddhist monks and the literati of the age. One 

of the figures instrumental in promoting the popularity of this 

school was Tao-an (312-385), who personally taught and com

mented on the sutras and encouraged his disciples to do likewise. 

So prevalent were the discussions on these sutras that different 

groups arose, known as the Six Houses and the Seven Schools, 

each one adhering to some special doctrine. The names of the 

Seven Schools give some indication of the wide range of sub

jects speculated upon： the School of Original Nonbeing, the 

Variant School of Nonbeiug, the School of Stored Impressions, 

the School of Matter as Such, the School of Phenomenal Illusions, 

the School of Nonbeing of Mind, the School of Causal Combina

tions. However, the information given about these schools is so 

cryptic and meager that very little can be made out as to what 

their doctrines were and how they differed from one another.

To understand what was responsible for this widespread in

terest in the Prajna sutras, a few words about the intellectual 

climate of the period is necessary.
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n e o -t a o i s m

As a result of the vicissitudes which followed in the wake of 

the breakdown of Han imperial authority, scholars and literati 
who normally sought and found service in the governmental 
bureaucracy no longer had such opportunities for officialdom 
open to them, and so they turned away from practical politics and 
human events to take refuge in poetry, wine, and the quietism 
and nonactivity o£ Taoism. Because of this, they were sometimes 
called Neo-Taoists. In this quietistic atmosphere of Taoism they 
found consolation and solace in a fundamental idea which the 
Taoists developed, that of tzu-jan (naturalness or spontaneity).
In the realm of human activities naturalness was associated with 
the full freedom of the individual to act and talk as he pleased, 
unrestrained by the conventions of society. In the realm of nature 
it was pointed out that although no one did anything, everything 
was produced continually and naturally. In this sense naturalness 

was equated with nonactivity.

This interest in naturalness took two different forms. In one 
the followers strove to develop the art of conversation to the 

highest intellectual level, such conversations to be in the form of 

philosophical dialogues or subtle repartee and to be expressed in 

the most elegant language and precise phrases. Conversations 

were usually held between friends of comparable tastes and in

tellectual attainments. At times the participants understood each 

other so well that they just remained silent. The best examples of 

such conduct were the lives of the Seven Sages of the Bamboo 

Grove, who <4all revered and exalted the void and non-action, 

and disdained the affairs of the world.”
The other form which this interest in naturalness took was the 

contemplation of the mystery behind all mysteries, the ultimate 

truth that is behind the phenomenal world. As these men con

templated the natural order of the universe，the regularity of the 

seasons, the orderliness of the animal and vegetable kingdoms, 

they speculated that there must be some absolute principle that 

is the origin of it all, some ultimate reality that brings about this 

universal harmony. Out of such speculation arose the concept of 

wu or nonbeing that is the basis of all things. ^Though Heaven 

and Earth, in their greatness, are richly endowed with the myriad
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things; though their thunder moves and their winds circulate； 
though through their revolving operations the myriad transforma
tions come to be一yet it is the silent and supreme non-being that 
is tlieir origin."丨 This nonbeing can function only in being, and 

is made manifest in being. Nonbeing itself is without substance 

or tangible appearance, but it can be manifested in the function
ing of being.

In its definition of the sage the Neo-Taoists contended that he 
is one who is completely identified with nonbeing. He is also 
satisfied with what is natural. In this state of sagehood all distinc- 
eions between the self and others, life and death, right and wrong, 
are forgotten. By forgetting such distinctions he becomes identi
fied with the universe, and since the universe continues indefi

nitely, he also continues indefinitely.

BUDDHIST-TAOIST RAPPROCHEMENT

This Neo-Taoist School represented the dominant trend of 
thought among literary circles in south China during the fourth 
century, at the very time that the Prajna School was gaining 
supremacy in Buddhist circles. When the two schools confronted 
each other it was soon discovered that they held to a number of 
ideas in common. The Buddhists held that all things were by 
nature empty or void, while the Neo-Taoists maintained that tlie 
myriad things had their origin in nonbeing. Emptiness was 
equated with nonbeing and both were considered as ultimate 
truths. Just as tlie sage of Neo-Taoism was said to be identified 
with nonbeing, so was the Buddha said to be identified with 
Sunyatd or emptiness. In such a state of identification, all dual- 
isms> all distinctions disappeared. The Taoist sage, once united 
with the supreme tao or nonbeing, became eternal and could 
assume any shape or size, just as the Bitddha was eternal and 

could manifest himself in any form and in any place. Once this 
affinity between the two groups was discovered, the stage was set 

for a period of close relationship and interplay of ideas between 

the two groups. Such an interchange was carried on chiefly in 

the southern capita), Chien-k'ang, and in Kuai-chi in east China, 
near modern Hang-chou.

1 F«ng Yu-lan, History of Chinese PhUosophj, Princcton, 1953, 2,181. 

[62 ]



EASTERN CHiN DrNASTT

The Neo-Taoists, indulging in their pure conversations, began 
to play with Prajiia ideas, while the Buddhist monks also began 
looking into the various aspects of Lao-Chuang philosophy.
Since this was the prevailing mood among the intellectual circles 
of the times, it is no wonder that the study of the transcendental 
wisdom of the Prajiia sutras became more and more widespread.
By their interest in the philosophical ideas of Lao-Chuang the 
Buddhist monks during this period, beginning with the Western 
Chin (265-3X6), were able for the first time to establish friendly 
relations with the famous literary men and gentry of the age.

Since both the Neo-Taoists and the Buddhists were interested 
in the problem of ontology, their discussions were mainly con
cerned with pen-fi or the essence of things in the abstract. Non- 
being or emptiness was considered to be the pen, the base or 
foundation of all things, the ultimate reality or the transcendental 
truth, while the f i or outward manifestations of this ultimate 
reality in the phenomenal world were taken as the relative truth. 
Among both Neo-Taoists and Buddhists the tendency was to 
value nonbeing and to deprecate the phenomenal world.

In discussing pen-t% Chinese thinkers never departed from 
considerations of human life； therefore primary concern was 
given to the realization of the original nature of a human being. 
When one became identified with his original nature of nonbeing, 
as in the case of the sage, he was said to have fan-pen or to have 
reverted to the original.

Buddhism was a way of salvation for living beings. In Chinese 
Buddhism the idea of an indestructible soul was developed at an 
early time； this soul was forever transmigrating in the sea of 
misery because of its attachment to the myriad things in the 
world. In order to attain the goal of nirvana all attachments to 

existing things had to be eradicated. The key to eradication of 
such attachments was the attainment of wisdom, or the under
standing that the myriad things were illusory and nonexistent. 
When this wisdom was attained, one realized his Buddha-natnre. 
To become the Buddha meant not being attached to the myriad 
things, just as the sage or the perfect man of the Neo-Taoists had 

no desires and was not ensnared by things of the world.
As a result of this community of interests the conduct of the 

Buddhist monks in the south, the books they studied, the terms
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used, and the concepts held were the same as those of Neo- 
Taoism. The Neo*Taoirfs themseJves failed to see the differences 
between Buddhism and Lao-Chuang. Thus Liu Ch’iu (438-495̂  
wrote： “From the K'un-2un AfouiUa切 eastward the term ‘Great 
Oneness’ is used. From Kashmir westward the term sambodhi 
(omniscience of the Buddha) is used. Whether one looks long, 
inglv toward •non-being* or cultivates emptiness/ the principle 
involved is the same.” Fan Yeh (39S~445) also had the same idea 
in the Hou-Han shtt: ‘If  we examine closely its (Buddhist) 
teachings about purifying the mind and gaining release from the 
ties of life, and its emphasis upon casting aside both ‘emptiness’ 
and "being/ we see that it belongs to the same current as do the 

Taoist uTitings.***
Thfs close re丨ationship between the Buddhists and Neo-Taoists 

was based a】so on the fact that some of the monks arose out of the 
same social class, the gentry and aristocracy, as did their counter* 
parts. The most powerful gentry clan in Chien-k'ang during the 
early part of the Eastern Chin Dynasty was the Wang family. The 
head of this clan, Wang Tao (276-339), was prime minister and 
a faithful patron of Buddhism. Together with his cousin, Wang 

Tun (266-324)t who was commander in chief of the army, he regu
lated (he affairs of the Chin state in the south. Two members of 
the Wang clan forsook their lives as scholarly gentlemen to join 
the Buddhist order. One was Chu Tao W ien (2S6-374), younger 

brother of Wang Tun, who became the most prominent monk in 
the Chin court and the respected adviser of successive Chin 
emperors. When he died in 374, the Chin emperor donated 100,-
000 cash for his funeral expenses. The other was Shih Tao-pao 
(fourth century), younger brother of Wang Tao. Other monies 

who came from cultured families were Chu Fa-i (307-380), 
IC’ang Fa-chang (fourth century), and Chih Min-tu (fourth 

century).
Among the foreign monks who participated in these discussions 

in Chien-k'ang, the most prominent was K’ang Seng-yuan, whose 

forebears probably came from Sogdia in Central Asia； he himse]f 

was bom in China. He had become so Sinicized that he was said 

to be ̂ foreign in appearance but Chinese in speech." His Chinese 

friends twitted him about his deep-set eyes and high nose, where-
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upon he replied with a statement that has been regarded as a 
classical example of pure wit： **The nose comprises the mountain 
of the face» while the eyes are its springs. If a mountain is not 
high, it will not be famous, if a spring is not deep, its waters wiU 
not be clear.”

C H I H  TUN

The Buddhist monk who best represented this conjunction of 
Prajna and Neo-Taoist thought was Chih Tun (314-366), also 
known as Chih Tao-lin. Tun was a native of Ch'en-liu (modern 
K*ai-feng) and came from a family which had been Buddhist for 
generations. Soon after his ordination, which took place when 
he was twenty-five, he went to the capital at Chien-Vang, where 
immediately he surrounded himself with kindred soxils who de
lighted in pure conversations. Apparently one such discussion 
took place in the White Horse Temple in the capital、where the 
topic of conversation was the “Chapter on the Happy Excursion* 
in Chuang-tzu, The standard commentaries on this chapter say 
that happiness consists of everyone’s following his own nature 
and living in accordance with the capacity and quality which 
have been allotted him. If he tries to be other than what he is 
destined to be, he is unhappy.

According to his biography Chih Tun objected to this view, 

saying that the “nature of the tyrants Chieh (last ruler of the 

Hsia Dynasty) and Chou (last ruler of the Shang Dynasty) was 
to do destructive harm, so that if achievement of happiness 

simply consists in following one’s nature, they too enjoyed perfect 
happiness. Thereupon he withdrew and wrote a commentary on 

The Happy Excursion’ which all the old time scholars admired 

and followed.’’*
Although this commentary is no longer preserved, some of its 

contents may be gleaned from quotations preserved in other 

sources. According to these, Tuns ideal was the perfect man who, 

like the giant bird, "avails himself of the right course of Heaven 

triumphantly, and roams around endlessly in perfect freedom.**4 

Such a perfect man is superior to tlie ideal described by the

* Kao~seng-chuant 4； Taishd, 50,348b, translated in Fung, op.dt.t 2,250.
* Shih-sliuo hsin̂ yiit Wen~hstieĥ p*ien chur translated in Ziircner, Buddhist 

Conquest, Leiden, 1959, 1,129.

C 65 ]



i N l t r A L  c o n t a c t  a n d  r e s p o n s e  

Taoists in their commentaries, who is satisfied with achieving 

inferior grade of happinoss by following his own nature.

If Ch£h Tun's Buddhist background were considered, then his 

views on this matter become understandable. When the Taoists 
argued that a man is justified in leading any sort of life so long 

as it is in accordance with his natural share and talent, they were 

taking a position contrary to the Buddhist world view governed 

by moral law，and Tun felt obliged to refute them. He also 

viewed the fatalism of the Taoiststhat a man can be only what 

he is destined to be—as being opposed to the doctrine of karma, 

whereby he can improve his destiny by his own efforts.

Chih Tun's first stay in the capita) lasted only a few years. 

Then lie moved eastward to Kuai-chi, near present-day Hang- 

chou, where he continued his close contacts with the aristocrats 

and Neo-Taoist scholars of the area. Within these circles the 

conversations might be chapters in the Chuang-tzu or the Prajna 

sutras. Because of his original ideas expressed in his commentary 

on Chuang-tzut the famous Neo-Taoists of the age vied with one 

another to include him among their friends.

It was Chih Tun who was responsible for a change in the 

meaning of the very important Chinese concept of li. According 

to Chinese classical thought this li refers to the natural order of 

the universe or reason. Under the influence of Prajna philosophy 

Chih Tun invested this term with a new metaphysical meaning, 

and interpreted it as the transcendental absolute principle, a 

concept unknown to the Chinese until then. In the writings of the 

Buddhists from the fourth to the tenth centuries, li as the absolute 

was regularly opposed by shih, mundane events or facts of em

pirical experience. Later on, the Neo-Confucians took over this 

pair, keeping li in the sense of the absolute truth, but opposing 

it with cl“ ，vital energy or matter.

In appearance Tun was said to have been ugly, so that people 

remarked that they liked to hear his words but hated to see his 

face. He was brilliant and subtle in conversation, fond of raising 

hawks and horses, and appreciative of mountain scenes. He also 

seemed to be the possessor of a waspish tongue. Once wheo 

friends asked his opinion about two persons he had just seen, he 

replied, *1 have only seen a swarm of whitenecked crows, and 
heard their noisy cawing,

8 Ziircher, op.ciL, 1,119.
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In his old age he was summoned by the Chin emperor to the 

capital to lecture on the Prajna sutras. His success in these lec

tures prompted the Nco-Taoist Ilsi C!i ao to write that in the 

past few centuries only Chih Tun had succeeded in clarifying 

the great law so that the truth might continue without internip- 

tion.

B U D D H I S T  L A Y M E N  A M O N G  T H E  G E N T R Y

Who were some of the gentry leaders and literary men who 

participated in these philosophical discussions with the cultured 

Buddhist monks? Among the lay followers of Chih Tun a long 

h'st of such people is mentioned. The most prominent was Hsi 

Ch’ao (336-377), who came from a Taoist family with strong 

Buddhist connections. Ch’ao must have been a diligent student, 

for he wrote a treatise entitled Feng-fa-tjao (Essentials of the 

Dharma)9 presenting his knowledge of the religion. Besides 

dabbling in Buddhism, Ch’ao was also active in the court in

trigues of the period, and was a close collaborator of the Chin 

general Huan Wen, who attempted to seize the imperial throne 

in 371 but failed.

Another prominent layman was Yin Hao (d. 356)» a rival of 

Huan Wen, who suffered a disastrous defeat when he led a 

campaign against the Former Ch’in state in 353. As a result of 

this defeat he was reduced to a commoner and banished to Che- 

kiang> where he died in 356. It was during these years that he 

began to study the Prajna sutras and to discuss with the Buddhist 

monks the obscure problems he found there.

Mention must also be made of Sun Cho (ca.300-380), one of 

the best-known literary figures of the age. One of his works, Tao- 

hsten-lun (Treatise on Monks and Worthies)^ is a comparison of 

some famous monks and literati. Another of his works, the Yti- 

tao-lun (Treatise Illustrating the Tao), is an attempt to reconcile 

the other-worldly creed of Buddhism with this-worldly social 

virtues of Confucianism. According to him the difference between 

the two is mainly one of expediency； Buddhism, he said, repre

sents the inner teaching and Confucianism the outer. The differ

ence may be accounted for by the divergences in circumstances, 

but as to their inner nature, they are the same. He wrote that
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Mthe Duke of Chou and Confucius are identical with the Buddha- 
the Buddha is identical with the Duke of Chou and Confucius." 
His Neo-Taoist influence may be seen in his definition of the 
Buddha as **the one wlio does nothing and yet there is nothing 
that he docs not do.”*

Others in this group of cultured laymen and friends include 
Wang Ch'ia (325-358), son of Wang Tao and governor of Wu- 
hsing in Chekiang； Hsii Hsiin (fourth century); Hsieh An (320- 
385); and Wang Hsi-chih (321-379). Ch’ia carried on some cor
respondence with Tun on problems concerning nonbeing and 
asked the master to furnish him with some scriptural corrobora
tion. Hsii Hsun was a famous poet and connoisseur of pure talk 
who turned to Buddhism after his retirement to the mountains in 
the Hang-chou area. Such pure conversations were often held in 
the mansion of Wang Meng (ca.309-347), a friend of Chih Tun. 
Hsieh An, a general of the Chin Dynasty, was one of the chief 

figures in the decisive battle of Fei-shui in 383, when the armies 

of the non*Chinese dynasty, Former Ch*in, were disastrously 

defeated. Wang Hsi-chih was one of the well-known calligraphers 

of the age, as were also Wang Ch'ia，Hsieh An, and Wang Meng. 

We can still catch the flavor of the animated discussions carried 

on by this group, preserved in the Shih-shuo hsin-yii (New Dis

courses on Contemporary Conversations), written by Liu I-ch’ing 

(403-444).

KE-YI ,  OR MATCHI NG THE M E A N I N G

Since the Buddhists of this period were familiar with the external 

or Taoist literature, it is not surprising to find them having re

course to Taoist texts for words and phrases to use in their trans

lations. This practice of the Buddhists of searching through Chi

nese literature, mainly Taoist, for expressions to explain their own 

ideas is known as ke-yiy or the method of matching the meaning. 

This method was used especially by the translators of the Prajna 

sutras for the purpose of making Buddhist thought more easily 

understood by the Chinese.

The founder of this method was said to be Chu Fa-ya (fourth 

century〉. According to his biography, “As a youth, he was skilled 

in external (non-Buddhist) studies, but as he grew up, he came

9 Taishd, 52,16b, 17a.
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to comprehend the concepts of Buddhism. . . .  At this time his 
disciples were only versed in the non-Buddliist writings，but not 
in Buddhist principles. So Ya, with K’ang Fa-lang and others, 
equated the numerical categories of the sutras with the external 
writings, in order to establish examples that would create under
standing. This was called the method of analogy.. . .  In this way 
external writings and Buddhist sutras were mutually transmitted, 
each being expounded in terms of the other/*7 Since the ideas of 
Lao-Chuang were considered closely akin to the Prajna doctrines, 
they were used by many. The most famous example is that of Hui- 
yiian (334*416), who was well versed in both Confucian and 
Taoist literature. Concerning one of his lectures it is said*. "Once 
some guests listened to his lectures, and questioned him about 
his theory of reality. Though the discussion continued back and 
forth for some time, they (the attendants) became increasingly 
doubtful and bewildered. Thereupon Yiian quoted ideas from 
Chuang-t-u that belonged to the same category, and in this way 
the skeptics came to understands*

From the above it would seem that the method was sometimes 
used to teach students. Original Chinese ideas were used and 
compared with those of Bviddhism, so that a student already 
familiar with Chinese concepts gained an understanding of the 
newly introduced Buddhist ideas. It was said of Chu Fa-ya, ̂ TEabh 
time he, together with Tao-an and Fa-t’ai’ unravelled the knots 

of perplexity and resolved doubts, they jointly exhausted the 
essential purport of the scriptures.”9 Nevertheless, it seems that 

the method was used mostly in the translation of the Prajna sutras. 

In spite of its usefulness, it was criticized as being contrary to 

reason, pedantic, and divergent from the original text. After 
Kumarajiva arrived in 401 to present the authoritative interpreta

tion of Buddhist thought and translated the Buddhist texts cor

rectly, the ke~iji method was no longer used.

T H E FENG-FA-YAO  ( E S S E N T I A L S  OF 

THE  D H A R M A )

In view of the numerous contacts and discussions between the 

Buddhists and the literary men and aristocrats of the age, what

T Fung, op.dt.> 2,241-242, with some changes.
* Ibid., with some changes.
• Tang Yung-t*ung, “On Ko-yi,w Radhalirtshnan： Comparative Studies in 

Philosophy, 1950, 277.

[ 6 9  ]



iNlTtAL CONTACT AND RESPONSE 

5orl of understanding of d id  the Uuter group  attain?

The best wav to answer this question wrou!d be to refer to the 
contents of the Fettg-fa~yao by flsi Ch'ao (336-377). Ch'ao came 
from a Taoist family but he himself was a fervent admirer of 
Buddhism. His circle of friends included some of the leading 
Buddhist monks of the Prajna School. His work, the Feng-fa-yaot 
is preserved in the Buddhist collection Hung-ming-chiy compiled 
by Seng-yu in the early part of the sixth century.

The first part of the treatise is taken up with a discussion of the 
three jewels, the five cardinal precepts, the observances of the 
fast, the four sublime states (friendship, compassion, joy, and 

equanimity), the six bases of mindfulness (Btiddha> dharma, 

community of monks, charity, moral prccepts, and deities), the 
ten meritorious deeds, the five modes of existence (deity, man, 

animal, hungry ghost, and denizen of hell), the five aggregates, 
the five hindrances, and the six feelings. The sources of these 

Buddhist concepts were the early translations of An Shih-lcao, 

Chih Ch*ien, Chih Yao，Fa-hu, and others. It must be pointed 

out here that Ch*ao makes no mention of sucli fundamental ideas 

as the four noble truths, the eightfold path, or the chain of causa

tion. Following this, Ch'ao takes up the concept of karma. He 

stresses clearly the idea that the effects of karma are borne by 

the individual alone and quoted approvingly the statement: ‘*If 

the father performs some evil deed, the son does not suffer the 

consequences for him； if the son performs some evil deed, the 

father does not suffer the consequences for him. A good deed 

naturally brings about its own blessings, an evil deed its own 

calamity.” In this instance Ch’ao understood very well the Bud

dhist concept of karma and realized how different it was from 

the Confucian concept of collective responsibility or the Taoist 

idea of cKeng-ju or transmission of burden, which meant that 

the good or evil performed by the ancestors would influence the 

destiny of the descendants. He also indicated that he recognized 

the role performed by the mind or will in the operation of karma, 

for we read in his treatise:

“It is said in the scriptures, the mind makes one a deity, the 

mind makes one a human being, or an inhabitant of hell or a 

domestic animal, even the state of one who has gained the way 

is the result of the mind.
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“Each and every thought that springs from the mind is subject 
to retribution； even if the fact or act has not been realized, the 
hidden response of karma has been built up in the dark. Now 
feelings and thoughts are swiftly moving about； suddenly and 
abruptly they appear one after another in a continuous succession, 
and stimulated by an insignificant motive they at once expand 
throughout the universe. Future punishment and happiness, 
bodily form and destination, there is none that does not spring 
from them； fortune or disaster, shame and regret ore decided in 
a single moment. That is why he who practices the way is always 

‘careful of himself when being alone/ In his mind, he should 
beware of the beginnings of the slightest evil thought Using the 
perfect principle of the doctrine as his bulwark, he always remains 
in control of what is fundamental in order to restrain what is 
secondary. He does not rashly form thoughts because matters 
have not yet taken shape.. . .

“ ‘All dharmas are born from and are shaped by thought. Hence 

when the first signs become active in the mind, the acts will fol
low as a response. When ideas arise there is worry, when they 

cease there is none. Once the thoughts are appeased, our ways 

will be smooth whatever happens, and once the emotions are 

obstructed, we shall be impeded wherever we go. It follows that 
the sflnooth or interrupted flow of the emotions lies in ourselves 

and not in the outer world. For when fear arises in the heart, 

then the hostile forces from without will take advantage of our 

weakness, and when this happens, the inner fear will accumulate 

more and more. For if one is afraid to lose, one is capable of 

doing anything. That is why the scripture says that 'if a strong 

man is afraid, then the demons will take advantage of him. But 

if one is really able to restrain one’s mind by reason, so that the 

natural bastion is made strong inside, then man and demons will 

find no crevice to get in by, and the process of causation would 

cease by itself. The myriad phenomena of existence will have no 

power to bind; all evil will be unable to attack/*10 

Following this, Ch’ao took up the basic Buddhist concepts of 

misery, impermanence, nonself, and emptiness. "The four aspects 

of what is not permanent are the following: impermanence, suffer

ing, emptiness and non-self. That forms change from young to

10 Ziircher, op.cit., 1,167-172, with some changes.
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old, and that hills become valleys and valleys hills, is called inj. 
permanence. Prosperity and decline succeed one another, j0y 
inevitably gives rise to sorrow, this is suffering. AU existing things 
in the end go to nothingness, this is emptiness. The soul has q0 
constant abode, it moves and changes widiout cease, this is non- 
self. The scripture says that when one dwells in a place of delu- 
sive joy, one should be conscious of the inevitableness of misery. 

For one can see this affirmed in the shifting phases in the cycle 

of life and in the fact that when joy disappears, sorrow arises. 

Therefore, though one lives in peace, he should worry about 

danger; though he enjoys glory, he should be vigilant at night. 

If one is profoundly aware of misery, then one is said to have 

attained the truth. To have conscious thought means to have 

obstructions； whenever there are such obstructions there is 

misery. Even if one belongs to the highest nobility among men 

and gods, and is in a position both high and venerable, yet the 

greater his authority and display of pourer, the more painful in 

principle are the pleasures in which his senses delight. Therefore 

the scripture says, *the triple world is all suffering, there is nothing 

enjoyable about it/ *A11 beings in the five modes of existences 

are together in one vast prison•’ When the mind is fettered with 

existence, then punishment and bliss are intimately connected, 

therefore the triple world as a whole is called one vast prison. The 

Buddha once asked his disciples, ^What is meant by imperma- 

nence?* One of them answered, That which cannot be preserved 

even for the duration of one day, that is impermanence.* The 

Buddha said, *You are not my disciple.* Another said, That which 

cannot be preserved even for the duration of one meal, that is 

impermanence.’ The Buddha said, *You are not my disciple/ 

Another said, That after a single exhalation without response, 

one has already passed into the next generation, that is imperma

nence/ The Buddha replied, *You are truly my disciple/ ”u 

Finally comes the discussion on nirvana. This state is described 

as one in which existence is forgotten, the operation of karma 

ceases, and rebirth is discontinued. In nirvana one is troubled 

neither by being nor nonbeing; one possesses intuitive understand

ing and is not conditioned by anything. It is one immeasurable,

11 Ibid., 1,172-173, with numerous changes.
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mysterious abandon, and Hsi Ch*ao designates it by the Taoist 
term wti~wei.

Such are the main points stressed by Hsi Ch'ao. In fairness to 
him it must be admitted that his treatise manifests a high degree 
of understanding, superior in many respects to the work of Mou- 
tzu. If Hsi Ch,ao is guilty of any mistake or misunderstanding, 
as in his explanation of emptiness and nonself, he is not alone, 
for such shortcomings are shared by his compatriots，including 
even the Chinese Buddhists. The advancement achieved by the 
Chinese in the understanding of Buddhism becomes self-evident 
when the content of this work is compared with that of the Mom- 
tztt li-huo-lun.

B U D D H I S M  AT THE SOUTHERN COURT

Not only were the Buddhist monks during the Chin Dynasty 
on friendly terms with the aristocracy and men of letters, but 
they also enjoyed cordial relations with members of the ruling 
hierarchy and imperial household. This is not surprising, con
sidering the fact that some of the monks themselves were origi

nally members of the aristocracy. Early in the dynasty there was 
the Wang clan, led by Wang Tao and Wang Tun, which was the 
pillar of the Buddhist community in the capital. In the middle of 

the fourth century it was the turn of the Ho clan, led by Ho 

Ch*ung (292-346), to become patrons of the religion at the 
court. Ho had been a prot6g6 of Wang Tao, and in £545 became 

regent. In this capacity he began to promote Buddhism within the 

court circles. Being on good terms with such famous monks as 

Chu Tao-ch’ien and Chih Tun, he took his study of Buddhism 

seriously and spent an enormous amount of money building 

monasteries and entertaining monks. It was Ho who first built a 

nunnery in the southern capital shortly before his death in 346.

As a result of Ho Chungs activities Buddhism began to play 

an increasingly important role at the court in Chien-k’ang. Famous 

Buddhist monks like the two mentioned above were invited by 

the emperor to lecture on the sacred scriptures, and some of these 

lectures were personally attended by the emperor himself. It was 

under the reign of Emperor Chien-wen (371-373) that there 

occurred the first recorded case of a Chinese emperor resorting
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to the magic power of a Buddhist monk to exorcise the baleful 
influence of an evil star. Buddhism was to achieve its greatest 
success during this period under the next emperor, Hsiao-wu 
(373-596). Jn 381 he formally accepted the Buddhist doctrine 
and became a devoted hyman. ImmediateJy after this he built a 
sanctuary within the imperial precincts and invited monks to live 
within it. The establishment of this sanctuary probably led to the 
introduction of sixteen rolls of Buddhist scriptures into the im
perial library.

Under these favorable conditions Buddliism began to make 
progress. It is estimated that in the region controlled by the 
Eastern Chin there were 1,786 temples and 24,000 monks and 
nuns. In the capita丨，Chien-kang, the names of 37 temples have 
been preserved. The most famous of these are the Wa-kuan 

Temple, completed in 363/364̂  and the An-Jo Temple. As the 
religion gained in popularity, it became the target of criticisms 
directed against its moral laxity and its extravagance. It was 
charged that huge amounts of wealth were spent in constructing 
and decorating t̂ e monasteries, but that in spite of this there was 
no corresponding increase in the beneficial effects to the ruling 
house, the prosperity of the counby, or the health of the people.

The strongest attack was directed against clerical meddling in 
the affairs of the state, especially during the closing years of the 
dynasty. Emperor Hsiao-wu was only ten years of age when he 
ascended the throne, and power rested in the hands of his mother, 
the empress dowager. Both the emperor and the empress dow
ager were followers of Buddhism. As the emperor grew up, he 
and his administrator, Ssu-ma Tao-tzu, began to neglect affairs 
of state for a gayer life, and entrusted governmental business to 
monks and nuns. These conditions continued during the early 
years of the next emperor, An, who ruled from 397 to 418. Graft 
and corruption and miscarriage of justice soon became rampant 
~a fact which gave rise to memorials criticizing the excesses of 
the emperor and the monks. One by Hsii Jung presented in 389 
read： ‘"Monks，nuns and wet nurses are vying with each other to 

enter into the cliques and parties. . . .  I have heard that the 

Buddha is a spirit of purity, far-reaching intelligence, and mys

terious emptiness. He has based his doctrines upon the five lay 

commandments such as those prohibiting intoxicating drinks and
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debauchery. But nowadays the devotees are vile* rude，servile, 
and addicted to wine and women.**1*

The influence of nuns began to emerge during this period. The 
nunneries established in the capital by Ho Ch'ung and bis niece, 
the Empress Ho, maintained close relationship with the female 
members of the imperial family, and this led to court intrigues by 
the nuns. One of the most powerful of these nuns was Chih Miao- 
yin, a favorite of Emperor Hsiao-wu. A temple was established 
by Ssu-ma Tao-fczu with Miao-yin as abbess. So powarfwl was 
her influence that people flocked to the temple to seek her favor 
and hundreds of carriages were parked at her gates daily. Such 
meddling in state affairs by monks and nuns sealed the fate of 
the dynasty.

One of the interesting problems that arose during the Chin 
Dynasty was that of the relations between the sangha or Bud
dhist community and the head of the state. In India the com
munity of monks considered itself to be an autonomous body 
governed by its own laws, above and beyond the jurisdiction of 
the civil authorities. According to time-honored custom it was 
the ruling prince who showed respect to the monk, even though 
the latter might formerly have been an outcast When this idea 
of an autonomous clerical body existing side by side with the 
imperial state was carried over to China，it immediately ran into 
opposition from the imperial bureaucracy motivated by Con
fucian ideology. Such sin ideology regarded the emperor as the 
supreme ruler who regulated the social and political behavior 
of all his subjects. He was invested with a religious aura as the 
Son of Heaven, whose task it was to regulate the a任airs of man in 
accordance with the processes of heaven. Into such a society the 
intrusion of an organization such as the Buddhist clerical order, 
claiming extraterritorial privileges for itself、was certain to arouse 
suspicion and opposition.

During the Chin Dynasty this problem of sangha-state rela
tionship arose out of the specific question as to whether or not 
the monks should render homage to the ruler. In China, where 

the prevailing practice was for the subjects to prostrate themselves 
before the emperor, the Buddhist monks claimed exemption on 
the ground that the rules of discipline did not countenance a

w Chin~shut 64,14b, translated in ibid., 1,153.
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monk's showing reverence to a householder. The question first 
arose in 340 when Yu Ping, regent during the reign of Emperor 
Ch*eng, proposed that monks should show the proper respect lo 
the ruler just as any other subject. He argued that the Confucian 
system, which called for such respect，was the basis of govern
ment, and that if certain rules in that system were not enforced, 
the whole system would be undermined. He further argued (3iat 
if the Buddhist sangha should occupy a position equal to and 

independent of the state, there would be confusion within the 

land. For the sake of order and harmony, therefore, the ruler 

should be superior and the monks inferior in position.

Yu Ping's position was opposed by Ho Ch,ung> the powerful 

Buddhist layman in the Chin court. He contended that as the 

monks were observing the five cardinaJ precepts of abstaining 

from killing, lyings stealing, unchastity, and intoxicating liquor, 

they were actually aiding the state in enforcing its laws. More

over, whenever monks burned incense or uttered their earnest 

wshes, they prayed for the welfare and prosperity of the land 

and the well-being of the ruler, and thus indicated that they 

were not disloyal to the throne. On this initial occasion the Bud

dhist viewpoint prevailed, and Yii Ping*s suggestion was not 

followed. While this controversy on the surface appears to be 

between the sangha and state, there is reason to believe that 

underlying it was a conflict between the two rival gentry dans, 

Yii and Ho, for leadership in the political sphere.

In 403 the usurper to the Chin throne, Huan Hsiian，once more 

raised tfie demand that monks should pay proper respect to the 

ruler. He was answered by the famous Chinese monk Hui-yuan, 

who wrote that Buddhism was divided into two levels一 the laity 

who followed the teachings of the Buddha but remained in so

ciety, and the monks who withdrew from society and lived the 

religious way of life. There was no question concerning the con

duct o£ the first group； its members paid homage to the ruler, 

respected their parents, practiced filial piety, and were loyal just 

as any other subject in the empire. On the other hand, those who 

had 】eft the household life to become monks had transcended 

society and had no concern with worldly affairs. Such people 

should not be judged by the ordinary rules of society. It appeared
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the extravagant and dissolute conduct of some monks pro
posed to eliminate the undesirable elements from the monastic 
order. He felt that only those monks wlio could read and explain 
clearly the meaning of the sutras, who practiced diligently the 
moral preccpts, and who lived in retirement in the hermitages 
should be permitted to continue as members of the monastic 
community. All others should be defrocked. Hui-yuan protested 
vigorously against this proposal too. He claimed that there were 
meritorious monies who did not live in the hermitages, that there 
were learned monks who were not eloquent, that there were some 
too advanced in age to perform meritorious deeds or to study 
diligently； such monies would be unjustifiably defrocked, he con

tended. In areas faT from the capital it would be very difficult 
to ascertain who were pious or impious monks. This protest by 

Hwi-yuan again seemed to have had tKe desired effect in stop- 
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courageously asserting its mdepenaeiit status, its action enaoiea 

it to enjoy what amounted to extraterritorial rights within the 

empire, for in the monasteries the monks were governed by their 

own monastic laws, were exempted from taxation, and paid no 

reverence to the secular rulers. Undoubtedly the support which 

the Buddhist sangha received from the prominent official and 

aristocratic families of the times contributed to this favorable 

status.

B U D D H I S M  I N  N O R T H  C H I N A  D U R I N G  

T H E  E A S T E R N  C H I N  D YN A S T Y

While south China under the Eastern Chin enjoyed some measure 

of peace during the fourth century, north China was in the throes 

of constant fighting among the various non-Chinese tribes vying 

for supremacy. Ethnically these tribes were mainly of Turkic or 

Tibetan origin who had migrated into north China. In a docu

ment dated 299 it was recorded that such non-Chinese groups 

living in the Ch'ang-an area numbered over half a million一more
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than one half the population of the region. It was the Hsiung.nu 

a Turkic tribe, who first exerted pressure on the Chinese rulers in 

the north by capturing Lo*yang in 311 and Ch'ang-an in 3xq 

From this period on’ north China was under the sway of non- 

Chinese rulers. This fact had a profound effect on the progress 

of Buddhism and the type of Buddhism developed in that area.

Among the non-Chinese rulers in the nordi during the fourth 

and early fifth centuries the following deserve mention because of 

their connections with Buddhism: Later Chao, 328-352» under 

the Shih family of Hsiung-nu origin； the Former Ch*in, 351-394> 

under the Fu family of Tibetan origin； the Later Ch’in, 384*417, 

under the Yao familVj also of Tibetan origin; and the Pei Liang, 

412-439, under the Chii-ch\i family of Hsiung-nu origin.

Amidst the constant struggles between these non-Chinese 

peoples life and property were at a premium. In order to spread 

their religion Buddhist monks had to move among the populace, 

but when disorders and strife were rampant, this was a dangerous 

undertaking. Leaders of the Buddhist church decided that 

in order to propagate their faith they must attach themselves 

closely to the ruling prince and depend on whatever support and 

protection they could gain from him. Tao-an (312-385) gave 

vocal expression to this idea when he said, **We are now meeting 

with evil times, and if we do not rely on the ruling prince, the 

affairs of die religion will be hard to estabJish.M In north China, 

therefore, the religion became a vehicle of the state to serve the 

purposes of the state.

To gain the support of the non-Chinese rulers in the north the 

Buddhist monks offered their services as political, diplomatic, and 

military advisers. In a period when struggles for political or 

military paramountcy were the order of the day, such skills as the 

ability to prophesy the outcome of battles, the success of projected 

expeditions, the rise and fall of empires, the loyalty of subor

dinates and allies were especially valuable. A number of monks 

possessing such skills were available in north China, and by offer

ing their technical services to the rulers, they were able to per

suade them to become staunch supporters of Buddhism.

In a society plagued by constant warfare the livelihood of the 

people was bound to suffer from the attendant insecurity. The 

rich and the powerful could be reduced to poverty in a twinkling;
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the poor could rise to eminence and munificcnee in one stroke.
With life so uncertain, people were inclined to placc more reliance 
on fate and luck, and to grant a hearing to those who claimed to 
be able to foretell the future or to perform feats of magic. In the 
Buddhist scriptures there is a meaningful statement, "Ordinary 
people are quickly converted by the manifestation of magic.” It 
would be straining credulity too much to accept all of these tales 
concerning the magical prowess of monks； these were undoubted
ly embellishments added by pious biographers later on, not with 
the deliberate intent to deceive, but rather to glorify the mys
terious powers of the Buddha, who was able to endow his fol
lowers with such extraordinary faculties. Discounting these em
bellishments, one is still inclined to believe that Buddhist monks 
like Fo-t*u-teng and Dharmakshema were able to perform magical 

feats which assisted them in the task of winning converts.

FO-T^U-TENG

Fo-t'u-teng was a monk of Central Asiatic origin who arrived in

north China ca.310 for the purpose of establishing a religious 

center in Lo-yang. The time of his arrival coincided with the 

period of warfare raging in the north, which prevented him from 

carrying out his original project. By his display of magic, such 

as using spirits as his messengers, producing a lotus out of a 

bowl of water, and drawing water from dried-up wells with 

toothpicks, he gained the confidence of Shih Lo of the Later 

Chao Dynasty, and served him for more than two decades as 

imperial adviser. In this capacity his occult powers enabled him 

to make notable contributions in diverse fields. His ability to 

produce rain was a boon to the agricultural people of the north, 

and his power of prognostication was extremely useful in military 

strategy and tactics. It was he who initiated the policy of monks' 

participating in the affairs of state, for he felt that such connec

tions would be beneficial to the religion.

Shih Hu, another ruler of the Later Chao Dynasty, once asked 

Teng what the Buddhist dharma consisted of, and Teng replied 

that it consisted of a precept against killing. Hu declared that 

since he was the ruler, he must resort to killing and execution to 

pacify the realm. Since he had broken tlie precept against killing,
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could he attain merits by following the way of the Buddha? Teng 
told him that those who were guilty should be punished and, if 
necessary, executed. But if the ruler should become tyrannical and 
kill those who were innocent, then he would reap inevitable 
calamities and misfortunes even though he followed the dharma. 
By thus stressing the cardinal doctrine against killing Teng ex
ercised some civilizing influence on the conduct of the barbarian 
ruler. It was also Teng who insisted that the ruler should rule 

with compassion and love.
The growing popularity of Buddhism prompted a minister, 

Wang Tu, serving under Shih Hu, to present a memorial in 335 

in which he argued that since Buddha was a foreign deity, he 

was not a proper object of worship for the ruler and the people. 

He called upon the ruler to forbid the people of Chao to 

worship the Buddha, to punish those who should transgress this 

prohibition, and to return to the laity those who had become 
monks. Shih Hu retorted that since the ruler and the people of 

Later Chao were foreign in origin, the Buddha who was a foreign 

deity should be the very one diat they should worship. He then 

granted permission to all those who took pleasure in worshiping 

the Buddha to become converted to Buddhism.

THE F O R M E R  C H ’ IN AND L A T E R  

C H ’ IN K I NG D OM S

The Later Chao kingdom was soon superseded by another, the 

former Ch’in (351-394), founded by a Tibetan clan named Fu. 

The most powerful ruler of this kingdom was Fu Chien, who 

extended his dominion over all of north China. Being overly am

bitious, he tried to conquer the Eastern Chin also, but was de

feated in the famous battle of Fei-shui in 383. Due to the en

couragement given Buddhism by Fu Chien, monks from Kashmir, 

such as Sanghabhuti，Dharmanandi, and Sanghadeva, began to 

arrive in Chang-an, both to translate the Sarvastivadin canon into 

Chinese15 and to gather and train a corps of Chinese monks as

M The SarvasKvada School is considered to be Hinayina, as it is an off
shoot of the Theravada School It has & complete canon of its own written 
in SaiukrU. Like the Pali canon, it consists of three parts, the Vinaya or 
Rules of Discipline, S«/ras or the Discourses of the Buddha, and Abkidhartna, 
the Higher Discourses. The main center of the school was in Kashmir, and
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translators. The most important Chinese monV at this lime was 
Chu Fo-nien, who performed meritorious scrvice in the transla
tion work. Later on, tihis corps of trained Chinese monks was to 
be of great assistance in the large-scale translation bureau organ
ized in Ch*ang-an.

After the defeat at Fei-shui the fortunes of the Fu family de
clined rapidly, and in 385 it was overthrown by Yao Cli'ang, who 
established the Later Clun kingdom. The capital remained at 
Cĥ ang-an, and the Yao family continued the Buddhist activities 
started by Fu Chien. Under Yao Hsing, who ruled from 393 to 

415, Buddhism was to enjoy a period of imperial patronage and 
favor seldom equalled in Chinese history. Buddhist records speak 
of Yao Using’s sustaining three thousand monks through his 
donations, so intense was his zeal for the dharma. Monks entered 
the imperial palaces at will. Of the foreign monVs in the capital at 

this time the most famous was Kumarajiva (IV44-413, var. 409).

K U M A R A J I V A

Kumarajiva was born in Kucba of a Brahman father and a 

Kuchean princess. After the birth his mother wanted to become 

a nun, but her husband refused to permit this until another son 

had been bom. At the age of seven，Kumarajiva followed his 

mother into the Buddhist order, and together the two traveled 

to Kashmir to study the sacred texts there for three years under 

one of the most famous masters of the land, Bandhudatta. It was 

said that while in Kashmir, Kumarajiva once refuted the argu

ments of some heretical teachers who became careless in a debate 

against him when they saw his youthfulness. After their sojourn 

in Kashmir, mother and son went to Kashgar, where they stayed 

for one year.

Up to this time Kumarajiva liad been concentrating on the 

HTnayana sutras, especially the canon of the Sarvastivadin School, 

but in Kashgar a change began to take place. Besides studying 

the sutras, he applied himself to the Vedas and boolcs on astron

omy, mathematics, and the occult sciences. As a result he became 

conversant with the whole field of Indian literature. More im-

It was from that area that the school was introduced into China. This helps 
to explain the fact that the translators of the Sarvastivadin canon in Cliina 
were mainly Kashmirians.
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portant than this was his introduction to Mahayana literature 
After he had been initiated into this new field of ideas by 
Sutvasoma, a royal prince from Yarkand, he confessed that for
merly, when he studied the Hinayana texts, he was like one who 
did not recognizc gold and considered stone to he a wonderful 
object.

After this one year in Kashgar, Kumarajiva returned to Kuclia 
and received tlie full ordination in the king's palace when he 
became twenty. Now began a period of about twenty years in 
Kucha, during which time he concentrated on the Mahayana 
sutras. Having been converted to the Great Vehicle, he now 
hoped to win over his former teacher Bandhudatta, whom he 
invited to come to Kucha from Kashmir. Kumarajiva explained to 
Bandhudatta the profundities of the Mahayana doctrines, em
phasizing especially the concept of swiyata, that all elements are 
void and have no self-existence. Bandhudatta, upon hearing this, 
replied that this doctrine of everything's being void was just 
empty talk and was to be ignored. Then to illustrate his point, 

he told a story. A madman asked a weaver to weave as fine a 
thread as possible. The weaver did so, but the madman com

plained it was still too coarse. The weaver tried again, and still 
could not please the madman. Now the weaver became angry, 

and when the madman came a third time, he pointed to the air 

and said，̂Here is yowr thread广 The madman protested he could 
not see the thread, whereupon the weaver said it was so fine no 

h\iman eye could see it. The madman was now satisfied, paid 

the weaver, and presented the invisible thread to the king. In 

reality, said Bandhudatta, there was no such thread, just as there 

was no substance to the Mahayana doctrine of sunyatd. However, 

Kumarajiva eventually succeeded in converting Bandhudatta.

In 379 the fame of Kumarajiva reached China through the 

report of a Chinese monk, Seng-chun, who bad traveled to Kucha. 

Immediately efforts were made by Fu Chien, ruler of the Former 

Ch’in Dynasty, to get Kumarajiva to the capital in Ch'ang-an. 

These efforts were to be frustrated for almost two decades, mainly 

because of the activities of one Lii Xuang, the general sent by 

Fu Chien to subdue the Kucha kingdom. Being a non-Buddhist, 

Lii Kuang treated Kumarajiva with all kinds of indignities, and 

Icept him in Liang-chou in northwestern China for seventeen
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years’ in spite of repeated picas from the Vao family in Cirang-an 

to send him east. Finally in exasperation Yao Using dispatchcd 

annies to Liang-chou to defeat Lu and to bring Kumdrajiva to 

Ci)ang-fln in 401.

Chang-un, under the patronage of the ruling Yao family, was a 

flourishing center of Buddhist activities, with the famous tnonVs 

of the realm congregated there. The Hsiao-yao Carden was placed 

at the disposal of Kumarajlva and his fellow monks, and here, 

with a thousand monks sitting in daily sessions, Kumarajiva car

ried on hi5 translation activities. Sometimes the ruler, Yao Hsing. 

personally participated in these proceedings by holding the old 

translations which were used by Kumjirajiva as the basis for 

comparison. During his long sojourn in Liang-chou, KumSrajiva 

had undoubtedly learned Chinese very well, so that as soon as 

he arrived in Ch’ang-an he was able to plunge into his work. He 

was honored with the title Kuo~shih (National Preccptor) and 

from 402 to his death in 413 he and his colleagues poured forth 

a steady stream of translations, which included some of the most 

important items in the Chinese canon.14

Contemporary Chinese records speak of Kumarajiva as honest, 

loyal, humane, tolerant, skillful in adapting himself to circum

stances, hard-working, and self-sacrificing. Yao Using once came 

up with what he thought was a brilliant eugenic experiment. He 

felt that Kumarajiva's extraordinary brilliance and understanding 

should be transmitted to offspring, so he assigned ten girls to live 

with Kumarajiva and installed them in separate quarters. Ku- 

marajiva complied with the ruler’s wishes, but he realized his 

own shortcomings, for it is recorded that when ho preached he 

warned his audience to take only the lotus that grew out of the 

mud and to leave the mud alone. Later records speak of sons and 

grandsons of Kumarajiva, but none of them lived up to the high 

hopes held by Yao Hsing.

«  The Amit&bhasutraf basic text of the Pure Land School in China, was 
translated in 402. The next year Kumarajiva started on the Perfection of 
Wisdom #n 25JD00 Lines and completed it in 404. In this year the Treatise 
in One Hundred Verses was also completed; this work, together with the 
Treatise on f/«? Middh and the Treatise on the Twelt>e Cates finished in 409, 
constituted the texts of the San-lun School in China. In 405 he com* 
pleted a massive work in 100 chiiant T r e a ts  on the Ctcat Perfection of 
"Wisdomi in the following year he finished two important Mahayana sutras, 
the Lofu« of the Good Law and the Sutra Spoken btf Vittwlak'trti. In  410 
appeared the translation of the Sutras on the Ten Stages、and in 412 the 
Treatise on the Completion of Truth.
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t h e  m a d h y a m i k a  s c h o o l

AND  SENG-CHAO

Through his translations Kumarajiva was responsible for 汰. 
establishment of an important Mahayana School in China &  
San-Iun or School of the Three Treatises.

The three treatises, all translated by Kumarajiva,. which f0nn 

the basis of this school are the Chung-lun (Treatise on the Afirf 
die), the Po-lun (Treatise in One Hundred Verses), and the Shih. 
erh~men lun (Treatise on the Twelve Gates), The founder of this 
school in India was Nagarjuna (second century a.d.), who com

posed the Madhijamika-karika (Stanzas on the Middle Path) and 

with his disciple Aryadeva consolidated the position of the school, 
In the fifth century the second phase of the school developed with 

its splitting into two rival camps, one led by Bhavaviveka and 
one by Buddhapalita. The latter took the position that the sole 

purpose of the school was to reduce to absurdity the arguments 
of its opponents, while the former contended that the school 

should hold onto a philosophical position. In the third phase 

Candrakirti (seventh century) was the dominant figure, and it 

was he who Bnally gave the school its orthodox form by support

ing the position of Buddhapalita.

The term “Madhyamika” means the doctrine of the Middle 

Path，that is, the middle between the two extremes of existence 

and nonexistence, affirmation and negation, pleasure and pain, 

Nagarjuna related this Middle Path to the doctrine of dependent 

origination, which he paraphrased by means of the eightfold 

negation: "Nothing comes into being, nor does anything disap

pear. Nothing is eternal, nor has anything an end. Nothing is 

identical, or differentiated, nothing moves hither, nor moves any

thing thither广 By means of this eightfold negation he sought to 

explain the truth of Sunyatd, or emptiness, or the unreality of all 

the elements of existence.

The Hinayana doctrine of dependent origination, that all things 

depend on causes and conditions for their origination, provides 

the starting point for the Madhyamika viewpoint that “what is 

produced by causes is not produced in itself, ancl does not exist 

in itself." Because all things are produced by causes and condi

tions, they do not have any independent reality; they do not
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possess any self-nature. When tjiese causes and conditions dis

appear, these things also disappear. Hcncc they are said to be 

itintja or empty.

The word ^untja is also interpreted as relative. A thing is mntja 

in that it can be idenlified only by mentioning its relation to some

thing else; it becomes meaningless without these relations. The 

Madhyamika School admits that relations and dependence con

stitute the phenomenal world, but it teaches that one is unable 

to explain these relations satisfactorily and intelligibly. In the 

MadJnjamika~kdriha% Nagaxjuna employs a merciless logic to 

demonstrate that all such relationships are false and erroneous; 

he insists that any contradiction is an infallible proof o£ error, and 

proceeds to find contradictions in every concept. With such logic 

Nagaq'una demonstrates that the whole phenomenal world is 

unreal because it is based on relations the nature of which we 

do not understand and which cannot be explained.

Thorough comprehension of the empty, unreal, or relative na

ture of all phenomena leads to prajiia (intuitive wisdom or non

dual knowledge). When we achieve prajrid, we reach the state 

of absolute truth which is beyond thought and conception, un

conditioned, indeterminate. This absolute truth cannot be 

preached in words, but, in order to indicate it, it is called sumjata. 

“SOnyatd is the synonym of that which has no cause, that which 

is beyond thought or conception, that which is not produced, 

that which is not bora, that which is without measure,”3 This 

absolute truth contains nothing concrete or individual that can 

make it an object of particularization.

Nagarjuna is careful to point out, however, that this absolute 

truth can be realized only by going through a relative or worldly 

level of truth. Here we have the double level of truth of the 
Madhyamika. The relative level consists of mans reasoning ami its 

products. It causes man to see the universe and its manifold 

phenomena* and to consider them as real. He cannot dispose of 

this relative truth by his arguments, just as a person in a dream 

cannot deny his dream by any argument. Only when he wakens 
can he prove the falsity of the objects in the dream. In this relative 

level one sees the distinctions between subject and object, truth 

and error, satfisJro and nirvana. This relative level is necessary,

i* H. Zimmer, Philosophies of /nrfia, New York, 1951, 522.
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according to Nagaijuna, because the absolute level can be under, 
stood and realized negatively only by the removal of relative 

truths. The removal of the relative truths must therefore precede 
the realization of the absolute truth. The truths attained dtrouĝ  
reasoning and the intellect are not to be discarded even though 

they are not final. Consequently, acceptance of the doctrine of 
Hinyatdr or the unreality of all phenomena, does not mean that 
we have to devaluate all human experience. Before attaining 如 

final absolute trutb, beings still have to move in the world of 
phenomena] appearances, where the laws of karma and empirical 
understanding are applicable.

Inevitably the question arises as to how finite beings can gain 
access to the absolute truth that transcends all phenomena. The 
Madhvamika teaches that this process is accomplished through 
an intermediary, the Buddha, who by his enlightenment gained 

a direct intuition of the truth. Because of this、the Buddha is the 
embodiment of the absolute, and though he lives in the phenom
enal world, he is free from all phenomena. “A Buddha, therefore, 
is able to teach and lead others to the truth. Thus in him imper
sonal truth becomes personalized/'1*

Among the disciples of Kumarajiva, Seng-chao was said to be 

the outstanding master of the Madhyamilca system. The latest 
study by the Japanese scholar Tsukamoto Zenryu puts his date 
at 374-414. His biography states that he came from a poor family 

and had to earn his living as a copyist. This task enab]ed him to 
gain a thorough acquaintance with the classics and history. Being 

mystical in nature, he was at first attracted to tfie Lao-Chuang 

philosophy, but after reading the Vimalaktrti he found his pole- 

star, and became converted to Buddhism. By the time he was 
twenty he had already achieved an enviable reputation in Ch,ang- 

an，whare he mingled with the leading literary men of the age. 

When he heard that Kumarajiva was at Ku-tsang in northwest 

China, he hastened there to become his disciple, and then followed 

the master to Chang-an. Together with Kumarajiva, he stayed in 

the Park of Perfect Happiness, where he rendered valuable as

sistance in explaining and collating the sutras. Not long after 

Kumarajiva died, he too passed away in the year 414.

14 C. H. Hamilton, “Encounter with Reality in Buddhist Madlivamika 
Philosophy/' Journal of S0)le and Religion, January 1958, 17.
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The fame of Seng-chao as a writer and t)ii»Ver rests on three 
treatises: (1) The Immutabilihj of Thing/n (2) The Emptiness of 
the (Jnrealx (3) Prajna is not Knowledge. The philosopiiicol con
troversy of the age was centered mostly on what the Chinese 
called t*i (unity, noumenon, substance，or foundation) and t/iing 
(diversity, phenomenon, function、or appcaranec). The gist ot 
Seng-c^aos writings is that Ci and t/ung are not opposed b u t are 

the same. He thus sought to synthesize the extremes； this was his 
middle path. His idea is that it is not from an unchanging base 
or foundation that the multitude of appearances or phenomena 
arise； for him foundation and appearances are inseparable. Writ
ten in beautiful prose, these essays constitute an effective synthesis 
of Indian and Chinese thought

In the first essay on The fmm丨丨(afeiZrty of Things Seng-chao 

wrote that there are two assumptions about events or things. One 

is that they are quiescent, so that things of the past are identical 
with those of the present. The other is that they move, so that 

things of the past, though not identical with those of the present, 

have evolved to became those of the present. Thus one gets the 

dualism of quiescence and movement. Seng-chao declared that 

this is wrong, that in the fimdamental sense things are immutable 

because there is neither quiescence nor movement.

In the second essay, The Emptiness of the Unreal, Seng-chao 

sought to elucidate his concept of innyota or emptiness. All things 

come into being through a combination of causes and perish when 

the causes disappear. They resemble a man created by magic and 

in this respect are nonexistent. Yet a magic man, though not real, 

does exist as a magic man； hence he is not unreal. By extending 

this principle to all things Seng-chao arrived at bis middle path一  

that things both exist and do not exist.

In the third essay Seng-chao discussed the nature of prajna. 

Prajrid is defined as sage wisdom, which is not the same as ordi

nary knowledge. Ordinary knowledge has an object of knowledge, 

whereas sage wisdom has as its object the absolute truth, which 

cannot be an object of knowledge, since it is empty and without 

phenomenal qualities. This absolute truth, however, is not isolated 

from events and things. The sage endowed with prajrid thus has 

a double nature. He abides in the realm of emptiness and non-
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activity, but he also moves in the rea/m of activity. Here again 
is Seng-chaos idea of the middle path.

BUDDHI SM IN L I ANC-CHOU AND  

DHARMAKSHEMA

While Kumarajiva and his followers were carrying on their pro
digious translation activities in Ch’ang-an, another non-Chinese 
mler in northwest China was also being attracted to the religion. 
This was Cliii-ch'ii Nleng-hsiin, who established the Pei Liang 
kingdom in Liang-chou at the beginning of the fifth century, and 
took control of the region through which Buddhism entered China 
via the overland route. Meng-hsiin became an active Buddhist 
who devoted much time and energy to the propagation of the 
religion. Among the pious deeds attributed to him was the con- 
struction of a sixteen-foot Buddha in honor of his mother. His 
successor, as well as his cousins, was also a devout follower of 
Buddli

The famous Buddhist monk in Liang-chou at this time was 
Dharmakshema, who served as royal adviser to Meng-hsiin. 
Dharmakshema was said to be endowed with remarkable occult 
powers, such as the ability to produce rain or to prophesy the 
outcome of political events or military campaigns, powers which 
caused him to be highly valued by Meng-hsiin. His greatest con
tribution was the translation of the Sanskrit version of the Ma- 
haparinirvanasutra, a text on which the Nirvana School in China 
based its doctrines. The fame of Dhannakshema as a royal adviser 
and Buddhist monk was so great that the T’o-pa Wei rulers made 
repeated attempts to lure liim away £rom Liang-chou. Meng-hsun 
steadfastly refused to part with him, however, for he feared that 
the departure of the monk to an unfriendly state would give that 
state too great an advantage. When Dharmakshema did leave 
Liang-chou to go to Central Asia to search for more versions of 
the Mahdparimrvatwsutra, \feng-hsiin thought that he was going 
to take the opportunity to escape to another state and so sent 
agents to assassinate the illustrious cleric.

TUN-HUANG

In another part of Meng-hsiin*s kingdom was Tun-huang, a 
strategic point in northwest China where the northern and south-
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ern routes across Central Asia converged. Monks and commercial 
travelers after the long arduous journey welcomed the respite ftt 
this oasis on the borders of Chinese territory. For accommodations 
they dug cave temples in the hillsides, the earliest dated one, 
built by a monk named Lo-lsun, going back to 366. In the Cave 
of the Thousand Buddhas, the most famous of such caves, there 
is a wall painting executed in 344.

At the end of the third century there was already a flourishing 
colony of monks in Tun-huang, attested by the presence of 
Dharmaraksha, one of the most important monks and translators 
during the formative period of Chinese Buddhism. Dharmaraksha 
was of Yiieh-chih ancestry but was bom in China. Since he was 
proficient in Chinese and Central Asiatic as well as Indian lan
guages, he >V3S able to translate a prodigious number o£ sutras.
The catalogue of Seng-yu in the early sixth century attributed 
one hundred and fifty-four items to him, the most important being 
the Lotus Sutra and the Lalitavistara (Detailed Narration of the 
Sport of the Buddlut). Through his translations and his religious 
activities he played an instrumental role in the spread of Bud
dhism in north China. During the fourth century numerous monks 
fled to Tun-huang to escape from the political and military dis
turbances in the rest of north China, and their literary and 
religious activities there enhanced further the reputation of Tun- 
huang as a Buddhist center.

The most famous treasures of Tun-huang are the murals painted 
on the walls of the caves. The dry climate of the region has pre
served these murals in remarkably good condition. Covering as 
they do a thousand years of Chinese history, from the fourth 
century down to the end of the Sung Dynasty, these murals pro
vide an invaluable record of the history of Chinese art, especially 

so since so few if any of Tang paintings are still preserved today.

FA-HS I EN

It was while Yao Hsing was ruling in north China that the first im

portant Chinese pilgrim, Fa-hsien, left China for India in 399 in 

search of the holy law. The success of his pilgrimage inaugurated 

a movement in which a considerable number of Chinese monks 

participated after him. A variety of motives were at work impel-
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ling these intrepid and pious monks to take up their walking 
sticks and go to the Iioly land of Buddhism. For some it was to 
search for the sacred texts. For others it was to seek for some 
famous Indian ma$(ers who could teach them more about the 
religion they loved so much JFor some, also, it was to visit the 
iioiv sites of Buddliism： Lumbini Grove, the birthplace of the 
Buddha； Bodhgava, the scene of enlightenment; Benares, where 
the wheel of the law was first turned; and JCurfnara, where the 
Buddha passed away. Such visits were often made as the fulfil, 
ment of vows. For still others it was to search for Indian teachers 
and invite them to come to China to preach the law. Some went 
singly； other traveled in groups. Many started, but few reached 
their destinations and accomplished their objectives； even fewer 

returned to China.
Prior to Fa-hsiens departure there had been some earlier Chi- 

nê e pilgrims who had attempted the journey. However, these 
either stopped in Central Asia and never ventured as far as India, 
or if they did arrive in India, they never returned to China. The 

importance of Fa-hsien in the history of Sino-Indian relations lies 
in the fact that he was the first Chinese monk actually to arrive in 

India, study there for a lengthy period, and then return to China 

with the sacred scriptures. He also made significant contributions 
to the knowledge of Indian history and geography. The Indians as 

a people do not appear to possess as keen a sense of history as 

do their neighbors the Chinese. For them’ accurate historical 

records were of little import； what mattered was the philosophical 

and religious literature preserving the wisdom of their sages. For 

scholars trying to reconstruct the history of India a coin dug out 

from the earth, or a stray remark by some Greek mariner or 

Chinese traveler, was more important than the mass of meta

physical speculations so prized by the Indians. Fortunately for 

later historians and archaeologists, Chinese travelers to India and 

Central Asia have left behind fairly detailed records of their 

journeys. Fa-hsien was the earliest of such Chinese pilgrims to 

do so.

Up to the time that Fa*hsien left China in 399 on his historic 

journey, there was yet no translation of the entire Vinaya or the 

Rules of Discipline in Chinese. Being a very pious monk, Fa-hsien 

felt deeply the need for such a translation, and his main purpose
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in going to India was to obtain an original version of the Vhiai/a 

and bring it back to China to be translated. Had he delayed his 

departure for two years, he would have heard of the arrival of 

Kumarajiva in Ch*ang*an in 401—Kumarajiva who was to bo 

instrumental in translating the Vimya of the Sarvastivddia 

School. Would Fa-hsfen still have gone to India had he known 

that the entire Vinaya had been translated? An unanswerable 

question, indeed. But the Buddhist conununity in China would 

have been the poorer if he had not gone.

On this trip Fa-hsien first proceeded as if he were going hy the 

northern route to Central Asia, but instead he crossed the desert, 

which he described as being filled with evil spirits and howling 

winds, and with tracks marked only by the bones of the dead, to 

arrive at Khotan. From Khotan he followed the southern route 

across the snowy mountains into northwestern India. Among the 

places he visited in that pare of India were UdySna, Gandhara, 

Peshawar, and Taxila. After this he proceeded to the holy land 

of Buddhism in eastern India and visited all the sacred spots. 

At Patalipiitra Ke found what he camo for and worlced hard in 

studying the Indian language and in copying the Vinaija of the 

Mahasanghika School. He was also able to obtain the text of the 

SarvastivSda Vinaya and the Mahdparinirvdnasiitra. Now that he 

had attained his objectives, he decided to return to China； so he 

went to Tamralipti to make the trip by sea. He first went to 

Ceylon, however, where be spent hvo fruitful years，and there he 

secured the texts of the Mahî asaka Vinaya and portions of the 

Sarvastivada canon. From Ceylon he set sail for his homeland, 

but a storm first drove his ship to an island that is probably Java, 

where he transferred to another trading vessel destined for Canton. 

Again a storm blew the ship off course, and, instead of arriving 

at the south China port, it finally stopped at a port on the Shan

tung peninsula sometime in 414. In all he was on the sea for more 

than two hundred days. After his return to China he devoted the 

rest of his life to the task of translating the sutras which he had 

brought back.17

Though we are now separated by over fifteen hundred years

17 To his crcdit are the translations of the MahaparinircanasUtra, the 
Vinaya of the Mahasanghika School, and his book entitled Record of Bud- 
dhistic Kingdoms.
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from this pioneering pilgrim, we can still share witli him hî  
fears’ hardships, and dangers through the writings which he left 
behind. Deep and profound indeed must have been his faith as he 
ventured forth to face the terrors of sand and snow and the perils 
of the sea. This is how he described his journey across the desert； 

the desert were numerous evil spirits and scorching winds 
causing death to anyone who would meet them. Above there were 
no birds, while on the ground there were no animals. One looked 
as far as one could in all directions for a path to cross, but there 
was none to choose. Only the dried bones of the dead served as 
indications， Ou crossing the Pamirs he wrote： "The path was 
difficirlt and rocky and ran along a diiF extremely steep. The 
mountain itself was just one sheer wall of rock 8,000 feet high, 
and as one approached it, one became dizzy. If one wished to 
advance, there was no place for him to place his feet. Below was 

the Indus Kiver. In former times people had chiselled a path out 
of the rocks and distributed on the face of the cliff over 700 

ladders for the descent/̂
In spite of these dangers and hardships in succeeding centuries 

many other Chinese pilgrims were to follow in the wake of Fa- 

hsien across the tracldess wastes of Central Asia to India, there 

to drink deeply of the wisdom of the Indians, returning to China 

to transmit it to their fellow Chinese.

In view of what has been said in this chapter, it is safe to con

clude that this period between the third and early fifth centuries 

was one of preparation in the history of Buddhism. In the begin

ning only a limited number of sutras were available, and there 

was no outstanding Chinese monk to speak of. By the end of the 

Eastern Chin in 420, some of the most eminent monks had per

formed their work, and had made available to the Chinese such 

important Mahayana texts as the Lof«s Sutra, Vimalakxrti, and the 

Nirvana Sutra. The Vinayas of the important schools had also 

been translated and available for the regulation of the monastic 

community. More important was the fact that this period wit

nessed the religion developing along two divergent lines in the 

north and south. In the south the emphasis of the Buddhist monk 

was upon philosophical discussions with the Chinese literati, but

18 Fa-hsien-chum； Tol^td, 51357c, 
w r—么 51,858a.
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in the north the emphasis was upon rendering service in the form 
of military and diplomatic counsel to the non-Chinese rulers of the 
area. This feature of the sangha working in the interests of the 
state paved the way for the cIosct supervision of the monastic 
community that was to develop at a later date. The missionary 
work which the educated monks in the south carried on among 
the cultured Chinese gentlemen enabled them to start working 
(or a wider base of support in the next era of Chinese history, 
not only among the leaders of Chinese society but among the 
great masses of people.
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EMI N E N T MONKS U N D E R  T H E  
EASTERN CHIN DYNASTY

In addition to Chien-k'ang and Kuai-chi, during the Eastern 

Chin Hsiang-yang in Hupei and Lu-shan in Kiangsi were 

important localities in south China that figured prominently 

in the development of Buddhism. Attached to these centers 

were two of the most illustrious names in Chinese Buddhism， 

Tao-an in Hsiang-yang and Hui-yiian in Lu-shan. Associated \vitK 

Hui-vuan for a time in Lu-shan was Tao-sheng, one of the most 

original Chinese Buddhist thinkers. So important are the roles 

of these clerics that this chapter is devoted primarily to their 

lives and activities.

TAO-AN

Hui-chiao, compiler of the Kao-seng-chuan (Biographies of Emi

nent Monks) wrote in his preface： “If a man of solid achievement 

keeps his brilliance under cover, then he is eminent but not 

famous. If a man of slight virtue happens to be in accord with his 

times, then he is famous but not eminent.**1 This distinction drawn 

by Hui-chiao between an eminent monk and a famous one is 

important. A famous monk might be able to glorify his religion 

during his lifetime, but an eminent monk was one who was able 

to stand above the host of clerics, and by his learning and example 

open new vistas and herald a new age for Buddhism. Such monks 

were rare in Buddhist history, but during the Chin period there 

arose just such a personality, Tao-an (312-385). In an age 

characterized by incessant strife and insecurity Tao-an cairied 

on his evangelical activities north of the Yangtze River, and, more 

than anyone e!se of bis age, he exemplified the spirit of the 

Tathagata, to teach and propagate the religion in spite of hard

ships. Tao-an thus differed from his fellow monies in the south 

who were adept in the art of pure conversation or who engaged 

in soaring flights of the imagination, but were somewhat lacking 

in the depth of their devotional religious zeal.

1 Toistio, 50»4l 9a.
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E A R L Y  Y E A R S  IN  N O R T H  C H IN A

Tao-an, originally sumamed Wei> was born in north China in 

what is now the province of Hopei. His parents were good Con- 

fucianists，but he left home to become a novice at the early age 

of twelve. Although he was a keen and brilliant stndent, his ugly 

features did not endear him to his master, who forced him to 

work in the fields for three years instead of studying. Yet the boy 

showed no anger. After three years he asked his master for a sutra. 

The teacher gave him a text, the Pien î~ching (Sutra on the Dis

cussion of W/7/), consisting of about five thousand characters, 

which he took with him to the Belds to read during his rest period. 

In the evening he returned and asked his master for another text. 

The teacher said he had given him one in the morning and 

wondered why he should ask for another. Tao-an replied that 

he had already finished it, and recited the entire text just to prove 

it. The master, somewhat surprised, gave him a text consisting 

of over ten thousand characters, the CHeng-chu^kuang-tnin^ 

ching (Sutra on Complete Illumination)t translated bv Chib-yao 

of the Han Dynasty. An did the same thing tlie next day, and in 

the evening he recited the entire sutra, The master was now 

amazed by this young fellow and began to treat him with respect. 

He ordained Tao-an and urged him to travel and study under 

more famous teachers.

Tao-an followed this advice and went to Yeh (in present 

Honan) to study under Fo-t'u-teng. It was stated that the first 

meeting between the two lasted the entire day, and when some of 

the other monks present expressed surprise that the master was 

willing to devote so much time to this one ugly person, Teng 

replied that Tao-an was so advanced in knowledge that he was 

not to be compared to others. Now began a period of intensive 

study of the Prajna texts and the sutras on dhtjdna exercises. The 

results of this study are embodied in a series of commentaries on 

the dhyana sutras translated by An Shih-kao.* These commen

taries increased Tao-ans reputation as a teacher and also the 

number of his disciples. Officials and ruling princes began to vie

2 These included such sittcas as the An~pon shou-Uching, Yin-ch'ih~fu-ching 
(Sttfni on the Aggregates), TaO'ti-ching (Sutra on the Way and Stages)f 
and ]ei>pen̂ yU-sheng ching ( on Man*s Origin, Vesirest and Modes of 
Existences).
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with one another to invite him to lecture. The constant warfare 
in the north、however, caused him to change residence nine times 
In spite of this unsettled mode of life he continued his studies 
and commentaries, in marked contrast to the conduct of monies 
in the south who withdrew from society to study by themselves.

When Tao-an was about forty years old, a new trend developed 
in his thinking. He became dissatisfied with the method of ke-yt; 
he felt that in spreading the religion one should not depend oq 

non-Buddhist works; he wanted an independent Buddhist system 
not leaning on another for its terminology or concepts.

The peripatetic life in the north finally caused him, at the age 
of fifty-three, to leave in 365 for Hsiang-yang (in present Hupei). 
In this flight he scattered his disciples, said to number more than 
four hundred in all, and exhorted them to go forth to spread the 
religion. Some of these disciples, like Chu Fa-t*ai and Fa-ho, were 
instrumental in spreading the religion in the Yang-chou and 
Szechuan areas respectively. Tao-an arrived in Hsiang-yang the 
same year, and remained there for fifteen years, gathering around 
him another group of disciples. In 379 Fu Chien of the Former 
Ch'in Dvnasty, having consolidated the north, dispatched Fu 
Pei to attack Hsiang-yang and to capture the city. Tao-an again 

scattered his disciples. Among those who crossed the Yangtze 
into south China was Hui-yiian, who established the famous 

Buddhist center of Lu-shan in ITiaogsi.

the years at hsianc-yanc in  south c h in a

Daring these fifteen years in Hsiang-yang, Tao-an was able to 

enjoy some measure of peace, so he spent the time putting the 

sutras in order, compiling his catalogue, writing commentaries, 

coDStructmg stupas, and erecting statues. As a result of these 

activities his reputation spread even more, and rulers such as 

Fu Chien and Emperor Hsiao-wu of the Chin Dynasty sent him 

presents. One of the leading men of letters in Hsiang-yang, Hsi 

Tso-ch'ih, befriended him and described him as an unusual monk 

who had several hundred disciples, who fasted and lectured on 

the sutras without fatigue, who did not resort to magical tricks 

to deceive people, did not depend on authority but only on the 

gravity of mien to win the response of his disciples, and was not
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only versed in Buddhist subtleties but also in secular literature, 
tjin-t/ong, and mathematics.

As for Tao-ans activities, his first task was to put the sutras 
in order. This consisted of correcting wrong translations and 
terminology, and of providing the proper meaning to passages 
through commentaries. The early translators often made mistakes, 
as some of them were not familiar with the meaning of the 
original. Since the foreign monk often did not Vnow Chinese well、 
and the Chinese collaborator was ignorant of the foreign tongue, 
chances for misunderstanding and mistakes were present at every 

turn.
The di扭culties of translation were increased, according to Tao- 

an, by the nature of the foreign language. Very often abbrevia- 
tions occurred in the original text, so that when such abbreviated 
passages were translated, they were difficult to understand. Sec
ondly, the foreign terminology was at times vague and ambiguous* 
and it was difficult to find the precise Chinese characters or 
phrases to convey the finer shades of meaning. In tlie third place, 
the involved, complicated passages in some sutras, with sentences 
and phrases piled one upon another, might appear to be repeti

tious, but in reality they contained well-developed ideas which 
were lost because translators left out some portions. Finally, ac
cording to Tao-an, the syntax in the foreign language was often 

the reverse of the Chinesê  and the translator had first to straight
en out the order of the words in the Chinese translation if the 

meaning of the sentence were to be made clear. Through his 

wide reading and study Tao-an was able to penetrate deeply into 

the profound subtleties of the troublesome passages, and to 

clarify their meanings through his commentaries, which were 

praised even by Kumarajiva.

C A T A L O G U E  O F  SUTRAS

Since 丁ao.an aimed at a wide knowledge of the sutras, he strove 

to collect as many of them as possible. Wherever he went in his 

travels, he had sutras copied for him； he also received them from 

a wide circle of friends. This search for sutras led him to compile 

a catalogue of all translations made from the Han Dynasty to 

374，entitled Tsung-li chung-ching mu-lu (Comprehensive Cata-
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hgue of Sulras), abbreviated often to An4u (Ans Catalogue) 
This was really a pioneer effort, for there was no previous cata
logue for him to follow. He literally examined every sutra hin)Se]f 

His main problem was to find out the names of the translators 
for the ancient copyists often neglected to include this infonna' 
tion in the sutra. He reported to two methods to find out the 
names. One was to search for as many manuscripts as possible 
of the same sutra. Thus, while one manuscript might lack the 
name, another might show it. This wide selection of manuscript 

might also furnish some data on the time, place，and circumstances 

of the translation.
If ai! the manuscripts lacked the necessary data, then Tao-an 

resorted to his second method. He studied carefully the entire 

sutra, noting especially the style, phraseology, use of words, and 

so forth, in the hope that these might furnish clues as to the 

identity of the translator. If, after such an exhaustive study, he 

still could not determine the name of the translator, then he listed 

such sutras in a section entitled shth~i (names of translators lost). 

His careful study of the sutras also led him to decide that some 

translations were forgeries, and these were placed in a category 

entitled i-ching'lu (spurious sutras). In some cases he found that 

the same sutra had undergone several translations. He then listed 

all the translations and names of translators, and if no names 

existed, he gave the opening sentence of that version, fn the man

ner of present-day Christian hymnals. This approach permitted 

shidents to distinguish among the various versions.®

Tao-an s catalogue was valuable in that (1) it was a pioneer 

effort, breaking new ground for later compilers of the Buddhist 

catalogues； (2) whenever possible, it provided the titles, names 

of translators, and dates of translation. Such data proved to be 

extremely valuable for later generations of Buddhist scholars and 

writers.

During his sojourn in Hsiang-yang, Tao-an appears to have

•In all, the An4u mentioned 611 titles, of which 244 were made by
translators whose names have been preserved. An Shih-kao has 35 items 
listed after his name； Dhannaraksha has 154. Compare these figures with 
those given in the Catalogue of the Kai-tjiian Era, 95 for An Shih-kao and 
175 for Dharmaraksha, and one would conclude that either Tao-an was 
not complete in his catalogue or the later compilers attributed more transla
tions to these indiWduals than was warranted.
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devoted a good deal of time and attention to the Pfa/rld sutras.
The results of such study are indicated in the nvimerous com
mentaries ancl prefaces that he wrote on different versions of 
these sutras, and in the establishment of a special exegetical 

school attributed to him, called the School of Original Nonbeing.
It was his practice to go over the entire text of the 
ching (MoVshala’s translation of the Prajna-paramitd in 25,000 
Lines) twice each year一a practice which he started in Hsiang- 
yang and later carried over into Ch*ang-an. This preoccupation 
with the Prajna sutras undoubtedly led Tao-an to acquaint him
self with the speculations carried on in Chien-kang and K'uai-chi 
by the Neo-Taoists and the Prajna scholars there.

RU I.ES  O F  D IS C IP L IN E

While Tao-an was in Hsiang-yang, he realized the insufficiency 
of the Vimya rules, or the rules of discipline that govern the con
duct of monies. It was said that his followers there numbered up 
to three hundred, and with such a large conununity gathered in 

one place the absence of Vinaya rules to govern the conduct of 

the monks was a grave handicap. This deficiency liad led Fa-hsien 

to undertake a trip to India in 399 to obtain a complete text of 

the Vinaya. Faced with this problem, Tao-an did two things: (1) 

He established his own rules. These rules were divided into tliree 

categories. The first concerned the offering of incense as an indi

cation to the Buddha of faith, and the method of ascending the 

platform to lecture on the sutras. The second concerned the man

ner of worshiping the image of the Buddha and also of eating. 

Six times a day (morning, noon, evening, the first, second, and 

third watches of the night) the circiimambulation, ot circling, 

of the Buddha figure was to be performed, always with the 

figure at the right. Meals were to be eaten only at the noonday 

hour. The third category concerned the uposatha or fortnightly 

ceremony, (2) He also encouraged translations of the Vinaya. 

In Hsiang-yang he wrote： wIt is said there are five hundred Virwj/fl 

rules, but I do not know why they are not complete here. The 

introduction of these rules is the most pressing business at hand. 

As long as the four congregations are not complete, there is 

something lacking on the work of conversion.”
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Tao-an translated a Ti-nai'tjeUAu, based on a portion of 

Sarvastivadin Vitw ô, and it was he who first suggested thal 
Kumarajiva be invited to China. By so doing he played a r0]e 
in overcoming the absence of the Vinaya rules, for not long aftey 

arriving in China Kumarajiva and a few other collaborators trans. 
lated the entire Vinaya of the Sarvastivadin School, entitled the 
Skih.sung-W. With this translation available it is likely that the 

rules established by Tao-an in Hsiang-yang were no longer f0|. 

lowed by the Buddhist community. However, there was one rule 

formulated by Tao-an that has persisted through the ages. ID 

the early history of the Buddhist community in China the dis- 

dples upon ordination followed the surnames of their masters. 

Tao-an felt that since Sakyamuni was the primary teacher of all 

monkŝ  everyone who was ordained should take the surname 
Shih—a suggestion that was followed. Afterward Tao-an found 

diat his idea was supported in the Ekottardgama、where it was 

said that all rivers empty into the ocean to lose their names； so 

do all monks become Shih after they are converted.

MAITBEYA CULT

While Tao-an was in Hsiang-yang, he helped organize a cult to 

Maitreya. With eight of bis disciples he appeared before an image 

of Maitreya and uttered the earnest wish to be reborn in the 

Tushita heavent which was the abode of the future Buddha. The 

Buddhists believed that Maitreya was residing there in his abode, 

waiting for the opportune time to descend to earth to remove all 

doubts concerning the dharma among the people. Tao-an felt 

that his mission was the same. That Tao-an was actively asso

ciated with the cult was also indicated by the fact that Fu Chien 

sent him an image of Maitxeva. At least two sutras on Maitreya 

already existed at the time of Tao-an»translated by Dharmarak- 

sha, entitled Mi-le cWeng-fo ching (Sutra on Maitreya Becoming 

the Buddha) and Mi-le-p^sa pen-yiian ching (Sutra on the 

Vow of the Bodhisattva Maitreya).

In the biography of Tao-an it was recorded that once he dreamt 

of seeing an old Indian monk, with white hair and long eyebrows, 

who told him that his commentaries were all good, that he (the 

old man) could not enter nirvana but must wander about the
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ithe religion. Finally he asked 

him. After Tao-an awoke, he

his unwise exhibition of his extraordinary faculties was sentenced 

bv the Buddha to remain on earth so long as the dharma lasted 

in order to protect it  Tao-an prepared the food as askedr and 

presented it on the altar to Pindola. This practice gave rise to 

yet another aspect of Buddhism in China一 the installation of 

Pindola as patron saint of the refectory.

last  y ea rs  ik  c h V n c-an

This productive period of some fifteen years in Hsiang-yang came 

to an end in 379, when Fu Chien attacked and captured the city. 

Fu then asked Tao-an and his literary friend Hsi Tso-ch’ih to 

return with him to Ch*ang-an, and was reported to have said, 

**We captured Hsiang-yang with 100,000 soldiers, but we only 

obtained a man and a lialf■” Tao-an therefore spent the last years 

of his life in Ch*ang-an under the patronage of Fu Chien, where 

he attracted a wide following among the nobles and aristocracy. 

He was honored as the imperial adviser’ but on one important 

occasion his advice to Chien not to attack the Eastern Chin was 

not heeded, with the result that Fus armies suffered a disastrous 

defeat at Fei-shui in 383. This battle has been considered as one 

of the decisive battles in world history, for had the armies of Fu 

Chien been successful against the Eastern Chin, that citadel of 

Chinese culture during 6iis period of disunity would have been 

destroyed, and one can only guess what the later history of 

Chinese culture would have been.
While in Ch，ang-an，Tao-an was instrumental in getting the 

Sarvastivadin literature translated into Chinese. It -was at this 

time that monks from Kashmir began to enter China in large

numbers and these monks brought the texts of the dominant 

Sarvastivadin School of their homeland, which they then trans

lated into Chinese.4 Of the Chinese monVs who assisted in these

* Among tiiese Kashmirian monks were Sanghabhut), who translated A e 
Abhidharmavibh4stui (Commentary on the Abhidkarma), and Sanghade对’ 
who translated Madhtjamdg,ama ( Middle b en p h  Scriptures), the 
EkoHaragama (Gradual Length Scriptures)t and the JnAnaprasthdna (O n  
the Source of Knowledge). The S»rvastivadin Pratimohsha for monks and 
nuns were also translated at this time.
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translations, one of the most prominent was Chu Fo-nien. This 
monk was a native of Liang-chou, and since his family lived in an 
area where foreign monks congregated after making the overland 
journey, he acquired a knowledge of foreign languages from them, 
and put this knowledge to good use in his translations. It was 

mainly due to his efforts that Ch’ang-an was one of the important 
centers of translation at this time. To carry on the intensive trans

lation activities in Ch’ang-an，Tao-an assembled many workers 
to assist the foreign monks, providing a pool of trained talent in 
the city that was to prove extremely valuable and useful to 

Kumarajiva when the latter began his large-scale translations.
The life of Tao-an can be divided into four stages：

a) The period of study and preparation in Hopei under Fo-tu- 

teng. Some of his fellow students of this period were Fa-ho, Chu 

Fa-t’ai, and Fa-ya, all of whom were versed in Buddliist and non- 

Buddhist literature. Fa-ya, as has been said, originated the he-tji 

method, which Tao-an resorted to also at this time.

b) Period of instruction in Hopei. During this period he con

centrated on the dht/ana sutras translated by An Shih-lcao, such 

as the Ym ch%-ju-ckmg (Sutra on the Aggregates)y Tao-ti-ching 

(Sutra on the Way and Stages)t and Ta-shift•erh-men-ching (The 

Major Sutra on the Twelve Gates). His interest in Prajna philos

ophy was also beginning to emerge at this time, and it appears 

that he forsook the method of ke-tji then.

c) Period of concentration on Prajna thought in Hsiang-yang. 

This emphasis is reflected in the fourteen works which he wrote 

on PrajHd literature.

d) Period of encouraging the translation of the Sarv« ŝtivadin 

literature in Ch^g-an.

Any summary must assign to Tao-an his proper place in the 

development of Buddhism in China. Professor Tang in his book 

on the history of Buddhism has stated the case better than anyone 

else. Since the Han Dynasty, he wrote, there had been two main 

streams In the religion, the dfttjatm and Frajnd aspects. Both of 

these streams were united in Tao>an. Again, during the Wei and 

Chin Dynasties there were three fundamental developments with

in the religion. First, there was the coalescing of interests between 

the Neo-Taoist and the Prajna School. Tao-an was well versed 

in the literature of both these schools, so that once again in the
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person of Tao-an we have the convergence of both traditions. In 
the second place, while Tao-an was in Ch'ang-an during the twi
light of his life, he was instrumental in getting the literature of 
the Sarvastivadin School translated into Chinese. After him, Hui- 
yiian continued this emphasis on the Sarvastivadin in Lushan.
As a result of the attention of these two men, master and disciple, 
the literature of this school became the subject of widespread 
discussion during this period. In the third place, as we have seen, 
it was Tao-an who initiated steps to invite Kumarajiva to China.
The latter monk, on his part, considered Tao-an the sage of the 
east. The talent collected and trained by Tao-an in Ch’ang-an 
proved extremely helpful to Kumarajiva when the latter began 
his translations, which were to open up entirely new vistas to the 
eyes of the Chinese. Tao-an was therefore the pivotal figure in 
all the main developments within Buddhism during his age. It 

was because of this that he was acclaimed as one of the most 

eminent of Chinese Buddhist monies.

H U I - Y O A N

Of the disciples of Tao-an who crossed the great river to the south 

after the fall of Hsiang-yang, the most famous was Hui-yiian 

(344-416). Even more than his master, he was intimately con

nected with the metaphysical speculations carried on in Chien- 

k*ang and Kuai-chi on Lao-Chuang and PrajM philosophy. He 

was also connected with two important movements in south 

China, the translation and propagation of dhyana exercises by 

Buddhabhadra. Finally he is remembered for the purity of monas

tic discipline in his center at Lu-shan.

Hui-yuan was bom in Shansi and was originally surnamed 

Chia. As a youth he devoted himself to an intensive study of the 

Confucian classics and Lao-Chuang philosophy. When he was 

about twenty-one, he heard of the great reputation of Tao-an as 

a teacher and went to listen to him. After he had heard the 

master explain the meaning of the Prajrid sutras, he realized that 

he had found the truth, and exclaimed that the teachings of Con

fucius, Lao-tzu, and others were nothing but external superficiali

ties. Years later, in his old age, he referred again to this period of 

his life by writing that at first he felt that the Confucian classics
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contained the flower of Chinese thought. Later on, when he came 
into contact with Taoism, lie realized that all religions were but 
empty talk. But finally, after having studied Buddhism, be a(s 
knowledged it to be the leader in showing the way to the pro. 
found mystery.

He joined the monastic order after meeting Tao-an, and frô  
then on devoted all his time, day and night, to the study of the 

Buddhist scriptures. Before long he himself was qualified to teach 
the Prajna sutras. It was said that at times his audience was unable 
to comprehend the meaning of these sutras, whereupon he te- 

sorted to passages and concepts in the Lao-Chuang writings to 
make the meaning clear. He followed Tao-an to Hsiang-yang 

and remained there 加 til S78f when the annies of Fu Pei began 

attacking the city. Yuan now parted from his master, and the 

two never saw each other again. At this second scattering of his 

disciples Tao-an gave instructions to all but Hui-yiian, whereupon 
the latter knelt before his master and said： *7 alone have not 

received any instructions. I fear that I am not as worthy as the 

others.” To this, Tao-an replied，'Is there any need for anxiety 

toward such a one as you^

THE COMMUNITY AT LU-SHAN

At first Yiian planned to go as far south as the Lo-fou Mountains 

in what is now Kwangtung, but on his way south his path took 

him to Lu-shan in Kiangsi, where he was so attracted by the 

natural scenery of the locality that he decided to remain right 

there. It happened that one of Yuan's fellow monks in Hsiang- 

yang, Hui-yung, had already established himself at Lu-shan and 

invited Yuan to stay with him. Yung then asked the authorities 

to set up quarters for Yiian and his followers. The authorities 

agreed, and a monastery was built on the eastern slopes of the 

mountain, called the Tung-!in-ssu (Monastery of the Eastern 

Grove). This monastery was to serve as Yiians home for the rest 

of his life. It was finished in ca.3S6. The location was a perfect 

setting for a monastery, for the buildings were put up amidst 

caves, waterfalls, rock formations, mountain springs, and floating 

clouds. After his quarters were finished, it was said that Yiian did 

not leave the mountains for thirty years. His biography recorded
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that **his shadow never left the mountain, his footprints never 
entered the secular world. When he bade (areweU to his guests, he 
went only as far as the Tiger Creek.” His (amc» however, was 
truly far-reaching, for monks, laymen, and famous literary figures 
converged on Lu-shan from all directions. When Huan Hsiian 
wanted to purge the monastic community of undesirable elements, 
he specifically exempted Lu-shan from the scope of the purge, 
saying that the community at Lu-shan was a model of religious 
discipline. It was also Yiian who was able to dissuade the ruler 
from requiring monks to render the proper obeisance to him. These 
acts were indications of the enormous prestige that Yuan enjoyed 
during this period.

Of the Kashmirian monies in China at this time none was more 
active than Sanghadeva, who was the first to translate the Sar- 
vastivddin literature into Chinese. Of this literature the Jnanapras- 
thdna (On the Source of Knowledge, Fa-chth4un) was the most 
important. Sanghadeva first worked in Ch’ang-an, then moved to 
Lo-yang, and finally to Lu-shan, where he became active in propa

gating the Sarvastivadin doctrines. The rise in the popularity of 
this sdbool was due primarily to his efforts, with the effective 

assistance from Hui-yiian and his fellow monks in Lu-shan.

C ORRESPON DEN CE  W IT H  K U M A R A jiV A

During this period the Eastern Chin was established south of the 

Yangtze, while the Yao Ch’in Dynasty was paramount in the 
norti. In 404 the Eastern Chin ruler dispatched a mission to 

Ch'ang-an, seeking to establish friendly relations with the Yao 

Ch'in kingdom. Yao Hsing, the ruler in the north, agreed to this 

amicable exchange between the two regions，and for a number of 

years monks traveled back and forth between the two areas. Many 

monks from the south journeyed to Ch'ang-an to study under 

Kumarajiva, among them Tao-sheng and Hui-kuan. Hui-yiian 

also heard of the reputation of Kumarajiva and initiated some 

correspondence with him. Kumarajiva in one letter called Hui- 

yiian the bodhisattva-protector of the law in the east, and added： 

“Treasures consist of the five perfections, blessings’ moral precepts, 

extensive learning, readiness of wit, and profound wisdom. When 

these five perfections are present, the law flourishes, but when
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they are lacking, then doubts arise to impede progress. In you, 
these five perfections are complete/* Later on, when some emis. 
saries from the north reported that Kumarajiva was tliinking about 
returning to the west, Hui-yuan wrote immediately, urging him to 
remain, and initiated a series of letters touching on points of the 
dharma. These letters, eighteen in alJ, together with Kumarajiva*s 
answers, are preserved in the Ta-chpeng la-Hang (Chapter on 

the Grand Meaning of the Mahdyatta). Ten of these eighteen 
letters raise questions about the dhartnakatjaf and this emphasis 

may be construed as an indication of Hui-yuan̂ s preoccupation 
with this subject. Id these letters he asks whether the dharmakaija 

is visible or audible, how it comes into being if all causation is 
ended, whether the thirty-two marks of the Buddha appear in 
the dharmaMya、whether or not it has a material base to manifest 
its supemflUiral faculties, and how the life duration of the dharma、 

kayo is to be interpreted, in terms of being or nonbeing. From 

these questions one can see that Hui-yuan was not satisfied with 

the abstract ideas about this Body of Essence, and was groping 

around for some concrete image, endowed with sensory faculties, 

that he cotild grasp. In his replies Kumarajiva resorted to a great 

mass of quotations, chiefly from the Ta-chih~tu-lun (Treatise on 

the Great Perfection of Wisdom) of Nagarjuna. In the other 

letters Hui-\aian asked about the differences between a bodhisat- 

tva and an arhat, about the future Buddhahood of the arhats 

(which he thought was impossible, since the arhat had already 

destroyed all karma), how the theory of the elements of existence 

can be hannonized with the doctrine of emptiness, how one can 

reach nonexistence by the division of existing things, and how 

ft is possible to remember anything if one accepts the theory of 

momentariness.

AMITABHA CULT

According to his biography Hui-yiian in 402 assembled a group 

of one hundred and twenty-three of his followers before a statue 

of Amitabha and made a collective vow to be reborn in the 

Western Paradise. Among those who participated in this ceremony 

were some of the cultured laymen who were followers and ad

mirers of Hui-yuan： Liu Ch'eng-chih (354-410), Lei Tz’u-tsung
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(386-448), Chou Hsii-chih (377-423), and Tsung Ping (375-443). 
According to traditions prevalent after the middle T'ang period 
this group of one hundred and twenhr-three was said to have 
formed a White Lotus Society on this occasion. On the basis ot 
such traditions Hui-yiian is regarded as the founder of the Pure 
Land School and its first patriarch. The names of some of the 
one hundred and twenty-tliree followers, especially the eighteen 
who were said to be worthies，are also given.® These traditions 

deserve to be examined more closely.

There are a number of points open to question herefirst, with 
reference to the name of the society. In the original vow as com- 
posed by Liu 1-min there is no mention of lotus； it is only after 

the middle "Tang period that the term **Lotus Society** appears.

In the Sung Dynasty there were still various explanations con
cerning the origin of the term <4Lotus Society.” One version says 
that the name was used because of the abundance of lotus in the 
Tung-lin Temple area, A second version explains that the term 
was used because Amitabha divided the people that he welcomed 
into his paradise in accordance with the nine grades of lotus. A 
third explains that it was because those who joined the society 
were not contaminated by fame and gam, just as the lotus is not 
tainted by tlie mud from which it arises. A fourth says the name 
derives from a wooden lotus flower with twelve petals constructed 
by a monk This wooden flower was said to be equipped with a 

mechanism which, when put in water, pealed off one petal at 

each hour.
The most glaring discrepancies occur in the list o£ members of 

the society. Among the list were included the foreign monks Bud- 

dhaya^as and Buddhabhadra. There is no record that Buddha- 

yasas, who arrived in Ch^ng-an in 408, ever went to the south. 

Buddhabhadra did not go south until 410 or 411, and so could not 

have been present at a ceremony which occurred in 402. Among 

the worthies listed as members we End one Hui-ch îh, who had 

already left Hui-yiian in 399 to go to Szechuan. Equally erroneous 

was the case of Lu Hsiu-ching, who did visit Lu-shan, but after 

Hui-yiian’s death. Lu died in 477, at the age of seventy-two, so 

that bis date of birth would have been 405; in other words, he 

was not even born when the society was said to be organized.

* Taishd, 49,265.
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Anorfjer equally erroneous case was that of Ch ueh Kung-tse, who 
died during the period 265-274 and was probably already in the 
Western Paradise in 402. Some lists include the well-known 
literatus Hsieli Ling-^un, while others said that though Hsieh 
was prosent, he was refused admittance because his mind was 
too fickle and not yet ready for steady concentration.

In view of the above, all one can say is that Hui-yiian and a 
group of followers (not called the White Lotus Society) made a 

vow before an image of Amitabha and offered incense and flowers 
as part of the ceremony. This emphasis on the devotional aspect 

of Buddhism, with a visual object as the basis, was probably due 
to the presence of a large number of lay followers in the com

munity at Lu-shan who needed some practical and simple ap

proach to the religious life. As for the tradition that this group 

formed a White Lotus Society, we must conclude that it was of 

late origin and did not rest on any historical basis.

One would expect that such a group led by Hui-yuan would 

be active in spreading the Pure Land doctrine. However, the con

trary was true. The group consisted mainly of recluses and 

hermits, interested in the Pure Land mainly as an escape from 

the mundane world. It was not a society with a strong missionary 

zeal to convert sentient beings. With the passing of Hui-yiian 

the group was heard of no more. Though the group itself exerted 

little influence during its existence, the idea of Hui-yiian and his 

society served as an inspiration and model for later groups. Hui- 

viian^ virtues, his learning, his strict code of discipline were ex

amples to be emulated, and his group was a forerunner of many 

societies of recluses and hermits who retired to the seclusion of 

the mountains to lead their quiet lives. Even after many centuries, 

when the society founded by Hui-yiian no longer existed, the 

memory of that society still excited the imagination and admira

tion of monks. This memory caused not a few monies to mate the 

vow for the Pure Land, and might be the reason why Yuan is 

sometimes regarded as the first patriarch of the Pure Land sect

DHYANA PRACTICES

Another of Hui-^ans contributions was his encouragement of 

dhijdna practices in the south. Yiians master, Tao-an, had been 

an active promoter of dhyana exercises, and Yiian himself was

. _  ■mi i r V  ^  •二  d ^  -細 ,-
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also interested in this aspect of the Buddhist discipline, so much 

so that he dispatched two clerical emissaries to Central Asia to 

obtain sutras and instructions bearing on it. Through these emis- 

saries and the translation activities of Btiddhabhadra, the teach- 

ings of one of the most famous masters of dhyana, Buddhasena, 

were introduced to the Chinese. Buddbabhadra> a clansman of 

the Buddha, met the Chinese monk Chih-ven in Kashmir while the 

latter was studying under Buddhasena, and was persuaded to 

go to China after that meeting. He first arrived in Ch*ang-an 

ca.408, when Kumarajiva was still the arbiter of all things Bud

dhist. Disagreement apparently arose between the two over some 

aspects of discipline. Kumarajiva was provided with royal quarters 

in Chang-an, and also with the pleasures of the inner apartments 

conduct that a strict disciplinarian like Buddhabbadra must 

have looked upon with disfavor. At any rate die followers of 

Kumarajiva fabricated charges against Buddhabhadra and com

pelled him to leave Ch’ang-an. It appears that doctrinal differences 

also (since Buddhabbadra was a Sarvastivada adherent) were 

responsible in part for this lack of friendship between the two 

Buddhist masters. Buddhabbadra first went to Lu-shan, where 

he was welcomed warmly by Hui-yiian, who long ago had heard 

of his reputation as a dhyana master. Through the efforts of Bud

dhabhadra the dhyana teachings of Buddhasena were proclaimed 

throughout the region south of the Yangtze.

In his youth Hui-yiian had delved into the Confucian classics 

and had acquired such a mastery of texts like the Book of Poetry, 

the Book of Changes  ̂ and the Book of Rites that even scholars 

as well known as Chou Hsii-chih and Lei Tẑ u-tsung frequently 

visited Lu-shan in later years to consult with him on literary and 

philosophical subjects. However, the prevailing tendency of his 

age was Neo-Taoism and Prajm philosophy, and he could not 

escape from these systems of thought. His biography informs us 

that when he was young he became proficient in Lao*Chuang 

philosophy, the terminology of which he sometimes used in his 

lectures as aids to his students in grasping the meaning of Bud

dhist ideas. In his writings, likewise, he had frequent recourse to 

Taoist terms. Though he aimed at establishing an independent 

tradition for Buddhism, still in discussing Buddhist principles he 

often relied on Neo-Taoist expressions. He believed that Buddhist
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and non-Buddhist learning could be fused into one system for 
the extensive proclamation of the dharma. In Buddhism his main 
interest while at Lu-shan was on the Prajna thought, and his 
reputation in this field was such that Yao Hsing asked him to com- 

pose a preface to the Ta-chilutthlun of Kumarajiva, which he 
did, though unfortunately the preface is now lost. He also made 

an abbreviated version of the same work as an aid to beginners, 

but this is also lost at present.
Although Hui-yiian，s biography noted that once he entered 

Lu-shan, his footprints never reentered the secular world, the 

secular world made its way to him. Visitors to the mountain re
treat included emissaries from the non-Chinese courts in north 

China as well as from the Chinese courts in Chien-k ang. Much 
more important were the members of the cultured class who 

came to Lu-slian and stayed as lay followers. One of these was 

Liu Cĥ eng-chih, wlio had once been a prefect in Hupei. Another 

was Lei Tz'u-tsung, a young scholar who became an expert on the 

Confucian rites through his studies at Lu-shan. Chou Hsii-chih 

was another scholar widely read in the Confucian and Taoist 

classics who was particularly attracted by the pure monastic 

ideal of Lu-shan, so much so that he observed celibacy, wore 

simple clothes, and followed a vegetarian diet. Finally there was 

Tsung Ping, scholar, calligrapher, painter, and musician, who 

became one of the stoutest defenders of the religion in the anti- 

Buddhist debates of the period.

W RITINGS

A good deal of Hui-yiian*s works has been preserved, and the 

following are excerpts from some of them. Tlie doctrine of karma 

was one of the controversial issues of the day. Because so many 

of his contemporaries doubted that such a principle operated in 

the universe, Hui-yiian wrote a strong defense of the doctrine, 

entitled San-pao4un (Treatise on the Three Rewards), which 

contained the following passages:

"The sutra says that karma has three kinds of response: first, in 

the present life； second, in the next life; and the third, in later 

lives. In the first, good and bad deeds originate in this present life 

and are rewarded in this life. In the second, the deeds are re

warded in the next life, while in the third, the deeds are rewarded
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in the 2nd, 3rd, lOOtli, or 1,000th life afterwards. The retribution 
is not its master, it must arise from the mind. The mind is under 
no definite control, it responds as it is influenced by external 
factors. The response might be fast or slow, so the retributions 
may be early or late. Although there is this difference of being 
early or late, all the retributions must correspond with the nature 
of the deed, being forceful or weak as the cause may be； there
fore there is the difference between light and heavy retribution. 
These are the rewards and punishments of nature, and represent 
the general idea of the three retributions. , . •

“Again，although the three types of karma are different in na
ture, they are similar in that they ripen at a definite amount. 
When the retribution has been settled upon, then it must be re
ceived； it cannot be changed by prayer or avoided by the exercise 
of intelligence. . . .  In this world there are people who have 

good karma and yet collect disaster. Perhaps there are cruel and 

evil ones who arrive at good fortune. This is all because the 
karma that should be rewarded in the present life are not yet 

manifested, while those of former lives are bearing fruit. There

fore it is said, ‘An auspicious omen meets with misfortiine> an ill 

omen encounters blessings/ . . . The reason why such views arise 

lies in the fact that the literature of the world considers one 

existence as the limit, and does not understand what is outside 

that one existence. Thus those who seek the truth confine them

selves to what can be seen or heard/,6

Writing on nirvana, Hui-yiian noted, "Nirvana does not change, 

it makes the end as its abode, while the Three Worlds, which are 

continually in flux, take evil and suffering as their stage. When 

the transformations end，then the operation of cause and effect 

comes to eternal rest, while the movement in the Three Worlds 

brings endless suffering.**7
On the indestructibility of the soul, one of the central con

tentions of the Chinese Buddhists, this is what Hui-yiian had to 

say: “As for the soul, it responds perfectly and has no master, 

it is extremely mysterious and nameless. It moves in response to 

things, and it functions in individual destinies. Though it responds 

to things, it is not a thing； therefore the thing may change but it 

does not perish. It is attached to individual destinies but it is not

fl Ibid., 52,34bc. 7 Ibid., 52,30c.
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bound to them, so that it is not exhausted when the destiny 
terminated. Because it has feelings, it can be encumbered by 
things; because it has intelligence, it may seek an individual 
destiny. Since there are fine and coarse destinies, their natures 
are different, and since there are bright and dull inteliigence, 
their light are not the same.

*Trom tliis we reason that the transformations are stimulated 
by the feelings, and that the soul is transmitted by change. The 

feelings are the mother of change, and soul is the root of feeling. 
The feelings have a way of uniting with things，while the soul has 

the power of moving subtly,. . .
-May I  prove this for the sake of my opponent. The transmission 

of fire to firewood is like that of the soul to the body. The trans
mission of fire to another firewood is like that of the soul to 

another new body.. • • The former body is not the latter body, 

and we therefore know that the interaction between feelings and 

desb'ny is profound. A deluded person, seeing the body destroyed 

in one life, assumes that the soul and feelings also perished with 

it, as if fire would be exhausted for all time when a piece of wood 

is burned.”*
In any attempt to assess Hui-yiian^ place in Buddhist history, 

emphasis must be given to him as leader of the Lu-shan comroun* 

ity, where Neo-Taoist metaphysical speculations mixed with 

Prajna thought, and where the monastic ideal attracted the atten

tion of the Confucian literati. He may be said to epitomize the 

Buddhism of south China, or gentry Buddhism in its fullest form. 

By his defense of the monastic ideal he established the inde

pendent status of the Buddhist community of monks on a firm 

basis in south China. Lastly, he gave a new orientation to Bud

dhist thought in the south by his efforts in introducing the new 

sutras translated by the Kashmirian monks and Kumarajiva in 

Chang-an, especially those of the Sarvastivadin and Madhyamika 

Schools.

TAO-SHENG

Among the disciples of Hiii-yizan there was one who served as a 

bridge between the Buddhist centers at Lu-shan and Ch’ang-an,

« 舰. 52.31c-32a.
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and made significant contributions to the development of Bud
dhist thought in China, especially with reference to the Nirvana 
School. This was Tao-sheng, who died in 4S4.

The date of birth of Tao-sheng, whose lay surname was Wei, 
is not known, although it is believed to be ca.360. In his youth he 
was a gifted child who understood easily what was taught him.
He became converted after meeting Chu Fa-t'ai and when or
dained was already a well-known teacher. It was in ca.397 that 

he arrived in Lu-shan, where he met llui-yUan and Sanghadeva, 

and under the tutelage of the latter commenced his studies of 

the Sarvastivada Abhidharma literature. About 405 or 406 he 
moved to Ch*ang-an to join the inner circle surrounding Kurnara- 

jiva where he probably participated in the translation of the 
Vimalaktrtinirdesa (Sutra Spoken btj Vimahktrii) and the Lotus 

Sutra. He did not stay long in Ch'ang-an, however, for he left, 

probably in 408, for Lu-shan and Chien-k*ang in the south, taVing 

with him Seng-chao’s treatise，Prajna is not Knowledge, which 

attracted the attention of Hui-yuan. It was during this period of 

his life that he concentrated on the Niroanasutra.

While he was in the capital Cluen-Vang, the following incident 

was reported to have taken place. Emperor Wen of the Liu Sung 

Dynasty was having a meal with Tao-sheng and a number of 

monks. The food was served rather late> and the monks were 

hesitant about partaking of it after the appointed noonday hour. 

The emperor noticed this and said, “It is just the beginning of 

midday now,” whereupon Tao-sheng immediately replied, "The 

sun is attached to Heaven, and since Heaven says it is noon, it 

must be so.”0 With this remark he took up his bowl to eat, to be 

followed by the rest of the monks. His presence of mind im

pressed everyone.

T H E  N IB V A N A SU T H A

Since Tao-shen^s interest during the latter part of his life was 

concentrated on the Nirvanasutra, some attention to the Chinese 

translations of this important sutra is in order. In the Pali canon 

the sixteenth sutra in the Oighani?cat/a is the Mflhdparinibbaiwi-

^lbid.f 50,366c.
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sutta, of which three Chinese translations exist10 The Mahayana 
version of the snme sutra was first translated by Fa-hsien in col. 

Iaboration with Buddhabhadra, and entitled Ta-pan ni~t/uan. 

ching. The second and standard translation entitled Ta-pan nieh- 

pan-ching, was made by Dharmakshema in Pei-Liang in 421. 

After it was introduced into the south during tlie middle of the 

Yiian-diia era (424-453), a group of Chinese Buddhists in Chien- 

kang, consisting of Hui-yen, Hui-kuan, and Hsieh Ling-yup, 

sought to improve it by making alterations in the sectional divi

sions. This altered version is commonly referred to as the Southern 

Text, while Dharmakshema's translation is designated as the 

Northern Text.

During the Eastern Chin period the Chinese Buddhists were 

mainly interested in Lao-Chuang ancl Prajm philosophy, with 

the emphasis on sunyata. During the next period, under the 

Northern and Southern Dynasties, the Mahayana Nirvanastitra 

as translated by Dharmakshema and Fa-hsien came to the fore. 

According to die Theravadin tradition the monk attains nirvana 

when lie is released from the miseries of phenomenal existence. 

In such a state karma ceases and the elements of existence come 

to rest. Some Maliayana works, such as the Lotus and the Ma- 

dhtjamika'iastra, taught that this nirvanic state consists of the 

thorough comprehension of Sunyata, or the unreality of all the 

elements of existence. Instead of stressing unsubstantiality, the 

Nirvdmsutraj emphasizing the eternal, joyous, personal, and pure 

nature of nirvana, says that all sentient beings can attain Buddha- 

hood since they all possess the Buddha-nature within them. In 

the second chiian of the Dharmakshema translation we read: ^That 

which is without self is life and death; but it is the self that is 

the Tathagata. Finite is the srdvaka (hearers, or Hinayana fol-

19 These are the Y^hsin^-ching, the second sutra in the Ch*an^a-han； 
the Fo-pan ni-yiian-cJUng, by Po Fa-tsu, made in 296*306; and the Pan 
ni~yiian~ching, translator unknown. The contents of the latter two translations 
follow in general the Pali version, although it is likely that they were not 
made from that text. One very signiHcant difference between the Pali and 
the above hvo versions is the narrative concerning the Council of Rafagnha.
In tlie Pali MahaparinibbanosiHta no mention is made of this council after 
the death of the Buddha: it is in the CttUavâ a of the Vinaya that we 
find the council described. Id the above two Chifnese trnnsbtions» however, 
tho account of the council follows immediately after the death of the Buddha. 
Tlicre is still another translation of the Hinayana version, entitled Ta-pan 
nieh-pon-chingt attributed to Fa-hsien, but it is doubtful whether this monk 
ever made the translation.
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lowers) and pratyckabuddha (Solitary Buddha), but eternal is 
the Tathagata's Dharmakdya. Pain is the way of the in&dcls» but 
joyous is nirvana. Impure are constituted objects, but pure is the 
true dharma possessed by the Buddhas and bodhisattvas.”*1 To 
the Buddhists of this period, who were familiar with the sunyotd 

doctrine of the Prajna sutras and the Lao-Chuang theory of non- 
being, and who believed that nirvana was an impersonal state 
of emptiness, such a doctrine appeared to be heretical. Despite 

the opposition the sutra was widely studied and respected. It also 

acquired special standing，as it was looked upon as the last sermon 

of the Buddha, in which was contained the ultimate doctrine.

This Mahaparinirvanasutra found one of its strongest supporters 

in Tao-sheng. Even before the Fa-hsien translation of the sutra 

appeared in 418, he had already evolved certain ideas of his own 

concerning the state of nirvana. When Vie read in the Fa-hsien 

translation passages to the effect that icchantikast or those whose 

primary interest was the gratification of their desires, did not 

possess the Buddha-nalure, he felt that such an interpretation 

must be incorrect, that the whole tenor of the Mahayana teaching 

was against the exclusion of one group. He argued that this 

translation of Fa-hsien must have been incomplete, and he boldly 

came out with the doctrine that even icchantikas could achieve 

Buddhahood.

This was such a revolutionary doctrine that it was branded 

heretical by many other monkSj who wanted to expel Tao-sheng 

from the order. Tao-sheng, however, swore that “if what I  say is 

contrary to the meaning of the sutra, may this present body of mine 

be covered with sores, but if it is not contrary to the truth, then 

may I sit in the teacher*s chair when 1 pass (rom life.**12 He felt 

that the Buddhist dharma supported his interpretation, and he 

was not to be encumbered by the text of just one sutra, which he 

believed was not complete. One of the fundamental Mahayana 

tenets is that all sentient beings possess the Buddha-nature in 

them, and that all are capable of attaining Buddhahood, By in

sisting that even the lowly icchantikas can do so, he was only 

carrying to its logical conclusion the Mahayana doctrine of uni

versal salvation.

11L. Hurvitz (tr.), Wei Shou Treatise on BiuM/ifsm and Taoism, Kyoto, 
1950, 59.

w T ow/jo, 50,366c.
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In this connection lus biographer wrote that he understood 
wbai lay beyond words. "The purpose of symbols is to gain a 
complete understanding of ideas, but once the ideas have been 
gained, the symbols may be forgotten. The purpose of words is to 
explain rfie truth, but ooce truth has been uttered, words may be 
dispensed with. Ever since tlie transmission of the scriptures east
ward to China, their translators have encountered repeated ob* 1
stacIes, and many have held strictly to the text, with the result 
that tJiey seldom have been able to see the complete meaning.
If they were to forget the fishtrap and take the fish, then one may 
begin to talk with them about the way. . . .M|* |

After taking his bold and brave stand, Tao-sheng left the capital 
and returned to Lu-shan, arriving there in ca.430. Soon after he 
reached Lu-shan, the text of the Dharmakshema translation 1
reached the southern capital of Cliien-yeh, and a copy of it was 
made and sent to Tao-sheng. Tao-sheng read tlie text thoroughly ；

and in the twenty-third chapter he found the passage that sup

ported his stand. Here he read that tlie Tathagata is eternal and 
unchanging, joyous, personal, and pure and never enters nirvana, 
and that all living beings, even the icchantikas，have the Buddha- 

nature and are capable of attaining to the way. The monks in 

the capita] now recalled the prophetic words of Tao-sheng and 

admired him all the more for his penetrating wisdom.

Tlie last years of Tao-sheng*s life were spent in Lu-shan. One 

day in 434 he ascended the teachers throne, apparently in good 

health and spirit, and ably expounded the sutras to the delight ：

of the audience. Then, when he was about to leave the pulpit, 丨

his monk’s staff fell suddenly. He was still sitting upright, and his '

features were the same as before, but lie had passed into nirvana. |

Thus the manner of his death was a fulfillment of the oath he had i

made when he left the capital. j

Tao-sheng was characterized by his contemporaries as one !

who relied on the dhanna and not on people, on the meaning 

and not on words, on wisdom and not on knowledge. ;

CONCEPT OF THE TBUE SELF

According to Tao-sheng, the Prajna sutras and the Nirvdnasutra, 

though different in titles, taught the same lesson，namely, that

15 Fung, op.cit,, 2,270, with some changes.
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出e ultimate truth, or the Buddha-natitre, is without lakshonas or 
characteristics. Being so, it transccnds symbols and Corms, and is 
not to be divided or limited. The wisdom that ivnderstnnds and 
grasps this truth must also be undifferentiated and unlimited. If 
one tries to conceive of this undifferentiated truth with a limited 
or differentiated understanding, would that not be illogical and 
unreasonable? Consequently, Tao-sheng taught that if one were 
to realize his Buddha-nature, he must do so instantly, completely, 
and by bis own self.

To him the ultimate truth or sumjata of the Prajiid sutras and 
Buddha-nature of the NirvdnasOtra are the same. If living beings 
are able to understand that the myriads of words signify the 
oneness of truth, they are able to realize their Buddha-nature and 
attain nirvana. This nirvana is without characteristics—a state in 
which the differences between external objects and oneself are 
forgotten, where being and nonbeing are unified, where speech 
and discipline, delusions and worldly attachments are all teraiinat- 
edt and where the blissful and pure life is enjoyed by chen-tvo 
or shen-wot the true self.

To Tao-sheng this doctrine of the true self was die logical cul
mination of Buddhist thinking on fche subject. Early Buddhist 
thought insisted that there is no permanent or unchanging self in 
an individual, only a conglomeration of the five aggregates which 
are constantly changing. If there is no permanent self in sarhsaraj 
is there a permanent self in nirvana? Indian Buddhists never con

sidered this question, yet one can see how it would logically 
arise. If there is no self, what is it that enters into nirvana to 

enjoy the bliss of that state? To the credit of Tao-sheng he faced 

this problem fearlessly and came forth with his idea of the true 
self, which is in reality the Buddha-nature in each individual.

The discussion centering on the Nirvanasutra indicated that it 

was one of the most popular sutras in the south. In a way this is 

understandable. Up to that time the Buddhists had been taught 

that there is no self in nirvana. In this sutra, however, they are 

told that the Buddha possesses an immortal self> that the final 
state of nirvana is one of bliss and purity enjoyed by the eternal 

self, ^amsara is thus a pilgrimage leading to this final goal of 

union with the Buddha, and this salvation is guaranteed by the 

fact that all living beings possess the Buddha-nature. All living
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beings from the beginning of life participated in the Buddha's 
eternal existence, and this gives dignity to them as chilclren 0f 
the Buddha.

As a result of such teachings by Tao*sheng a Nirvana School 
arose in the south, wliicli was to last until it was absorbed into 
the Tien-t'ai School in the latter half of the sixth century.

OTHEH DOCTRINES

According to his biography Tao-sheng enunciated many strange 
doctrines as a result of such ideas about the Buddlia-nature. 
Among these was his contention that there was no Pure Land of 
the Buddha, and that meritorious deeds brought no rewards. 
Since the Buddha-nature is right within us, there is no Pure Land 
to go to. Although the sutras speak of a Pure Land where living 

things would go as a result of good deeds, Tao-sheng contended 
that this was merely an artifice, an example of the skill-in-means 

of the Buddha in his teachings.
As for his other contention that good deeds entail no rewards, 

we do not know the full details of his position. There is a treatise 
by Hui-yiian that dealt with the subject, entitled Ming-pao-xjing- 

lun {Treatise on the Understanding of Retribution), and since 

Hui-)iian and Tao-sheng were close companions at Lu-shan, it 

could be that Hui-yuans treatise reflected Tao-sheng's ideas. The 

main gist of Hui-ylians discussion is that deeds produce karma 

only when there is a definite mental intention behind the deed. 

The sage, however, is free from mental intentions; hence what

ever deeds he performs produce no karma.

It is possible that Tao-sheng had other ideas in mind when he 

put forth his contention. During the time that he lived there was 

a great deal of rivalry among the populace as to who were per- 

foiming more meritorious deeds. Salvation or a happy rebirth, it 

was thought, could be purchased by the proper amount of good 

deeds. The rich and the faithful vied with one another to build a 

more elaborate temple, stupa, or monastery, or to set up a more 

ornate image of the Buddha. All such deeds were motivated by 

the rewards to be reaped. Tao-sheng sought to expose the vanity 

and the ulterior motives of the Buddhists who considered the 

whole problem of salvation on a mercenary and competitive basis. 

He realized that such motives are far removed from the Buddhist
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ideal of performing meritorious deeds for their own saVe, not for 
any rewards to be gained； hence his contention that good deeds 
entail no reward.

S U D D E N  E N L I G H T E N M E N T

Another doctrine that Tao-sheng advocated was that one achieved 
Buddl*ahood by a sudden and complete enlightenment. BefoTe 
him Chih Tun already had the idea that truth is not to be divided* 
and that enlightenment is not achieved by stages. Tao-sheng, by 
taking a bold stand on this point, elicited strong opposition, and 
so the controversy of sudden versus gradual enlightenment is 
usually associated with him. In the ten stages of the bodhisattvâ s 
career the seventh stage is very important, for the candidate, once 
having achieved this stage，can no longer backslide； he is des
tined for enlightenment，he has left behind all attachments to 
the world. Chih Tim realized the importance o£ this seventh stage 
and said that there is sudden enlightenment here, but that this 
enlightenment is only partial’ not complete. Only with the attain
ment of the tenth stage is enlightenment complete.

Tao-sheng*s writing on sudden enlightenment is now lost’ but 

his ideas can be gleaned from the works of others. One of the 
main sources of information is the Pien-f和 (Dtowrforw 

of Essentials), by Hsieh Ling-yun. He advocated that enlighten

ment must be sudden and complete, not divided and attained by 

stages. But he also claimed that enlightenment does not come by 
itself; it must be achieved by gradual training. After going 

through the process of religious training、the individual comes 

to the stage when enlightenment suddenly bursts upon him. In 

this emphasis on the necessity of religious discipline he agreed 
with Chih Tun. and Tao-an, but he disagreed with them when 

they said that there is partial enlightenment after the seventh 

stage and complete enlightenment at the tenth stage. He con

tended that the Buddba-nature is undifferentiated and indivisible； 

we either have total understanding of it at once, or not at all. 

Hence it is not possible to get only a partial illumination of this 

Buddha-nature after the seventh stage. Tao-sheng thus carried to 

its logical conclusion the Prajna teaching that the ultimate truth 

is wiUiout hkshanas or characteristics, and therefore cannot be 

divided.
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It was said that Tao-sheng*s theory of sudden enlightenment 
evoked a wave of discussion pro and con. The discussion spread 
even to court circles wJien Emperor Wen、vrote a tract explain, 
ing sudden enlightenment. Among the opponents of Tao-sheng 
one of the most important was Hui-kuan, who had been Kfe 
feliow student under Kumarajiva. Hui-kuan's arguments in favor 
of gradual enliglitenment may be summarized as follows: The 
ultimate reality may be indivisible, but man, because of differ
ences in faculties and abilities, is able to attain the truth at differ
ent levels. Hui-kuan said that the path to enlightenment might 
be compared to the ascent of a peak by a mountain climber. When 
the climber has reached a certain point, he can see his goal，the 
mountafn top, in the distance. His eyes see the goal, but his feet 
are not yet there. From the viewpoint of his feet he is not yet at 
his goal, but from the viewpoint of his eyes he is there. It js 
the same with the understanding of truth. One can see the truth, 
though able to experience only a portion of it.

The lives and contributions of these three monks, Tao-an, Hui- 
yiian, and Tao-sheng, provide the best illustration of what Hui- 
chiao meant when he used the term “eminent monks.** All three 
shone ]ike beacons, lighting up the hidden recesses of the Indian 
religion for their fellow countrymen to sec, they propounded new 
ideas that widened the intellectual horizons of their brethren, 
and they showed how the pure monastic life was to be lived. In 
their thoughts and their activities they exemplified the spirit of 
Che Buddhism of the upper classes that developed in south China 
during the Eastern Chin Dynasty, and through their in* reta-
tions they made the foreign religion more palatable to edu> 
cated Chinese.
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P R O G R E S S  A N D  O P P O S I T I O N :  

S O U T H E R N  D Y N A S T I E S

In 420 an ambitious general named Liu Yu deposed the Ssu- 
ma family which had established the Chin Dynasty and set 
up the Sung ruling house. In order to distinguish this Sung 
from the later and more important Sung Dynasty (960- 
1279), Chinese historians usually designate this earlier Sung as 

the Liu Sung. The territory along the Yangtze Valley and south 
was thus under the control of one dynasty, while north China 
after 440 was unified under the Northern Wei Dynasty of non- 
Chinese origin. Now began the era commonly referred to as the 

Nan-Pei-Ch'ao, the Northern and Southern Dynasties, which was 
to last until the country was finally unified in 589 by tlie Sui house.

What was known as the Southern Dynasties was really a suc
cession of short-lived Chinese dynasties： the Liu Sung (420-479), 
Ch*i (479-502), Liang (502-557), and Ch’en (557-589). While 
there were breaks in the fortunes of the ruling houses, Buddhism 
under the Southern Dynasties continued to develop generally along 
the lines laid down during the previous period. That is to say, 

monks in the south were more interested in philosophy and litera
ture and in maintaining close relations with the Neo-Taoisls. How
ever, there were three periods during which Buddhism achieved 

substantial progress: (1) during the Yiian-diia era (424-453) of 
the Liu Sung Dynasty； (2) during the period when Hsiao Tzu- 

liang or Prince Ching-ling was active (roughly 4S4-495); and

(3) during the reign o£ Emperor Wu of the Liang (502-549).

THE YU A N- CH I A  P E R I O D

The prevalent interest in Buddhism during the Yiian-chia era 

might be reflected by the fact that in the capital alone construc

tion of fifteen temples was recorded； the unrecorded number must 

have been still greater, Another indication was the large number 

of literary figures and members of the aristocracy who were ac

tively interested in the dhanna.

During the Liu Sung Dynasty some of the outstanding families
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in south China were diligent followers of tlie Buddha.1 The m 

prominent literary figure connected with Buddhism was Hsĵ  
Liag-yun (also named K*ang-lo, 385-433). At an early age 

gained fame as a literary genius and calligrapher, wliich enable 
him to have a ready entree into Sung court circles. He apparentlv 
kcked tact and diplomacy, and frequently made enemies anjoni 

the courtiers. His ability as a writer won him the highest esteem 
among contemporary literary circles, and because of this he waj 

asked to compose the eulogy of Hui-yiian after the latter’s death 

Earlier, when Hui-jwn wanted to dedicate a cave in Lu-shan, 

in which the Buddha shadow was painted, Hsieh Ling-yun was 

asked to write the inscription. During his lifetime he was engaged 

in various activities connected with Buddhism. When he was in 

the capital, he undoubtedly participated in the discussions cen

tered on Tao-slieng's doctnne of sudden enlightenment, for he 

wrote the treatise Pien-fstinĝ un, which has preserved for poster- 

ity the main ideas of Tao-sheng on this point Together with the 

monks Hui-yen and Hui-kuan, he revised and polished the trans

lation of the MahapariniroanasulTa made by Dharmakshema in 

the north.* Because of his literary stature he played an important

1 One such family was the Chang clan, which produced some of the famous 
literary and political figures of the period. Chang Yii, for instance, had Hve 
sons, all talented and learned, designated hy contemporaries ns the five 
Wagons of the Chang clan. Another famous clansmnn was Chang Jung 
(444wi97)» 】camcd in both Buddliism and Neo-Taofsm, who at dcatli held 
Uic Tc(hie<hing and flsiao-ching in his left hand and the Saddharmo and 
Prajndparamitd io his right The Ho clan of Lu-chiang was likewise promi- \
nent in official as well as Buddhist circles. Ho Shang-chih (382-480), for *
instance, was the official in charge of Dark Learning, one of the four 
branches of learning established by the dynasty at this time, the othei 
three beinc; Confucianism, Histoiy, and Literature. As Dark Learning em
braced boUi Neo-Taoism and fiuddhisin, one can readily sec how important 
fiuddhian had bocomc in (he minds of the literaH. Sb'll another was the 
Wang dan, descendants of Wang Tao and probably one of the most promi- 
ocnt aristocratic families engaged in the spread of Buddhism in the south. 
Among these descendants there were two, Wang Hsun (350-401) and 
Wang Min (351-398), both interested in Neo-Taoism ancl Buddhism, while 
the son of Hsiin, named Wang Hung, was frequently involved in debates 
with Hsieh Ling-yun over partial and complete enlightenment. Another 
of the Wang clnn was Wang lien, who served as patron for the translation 
of the Wti-fen̂ w by 8uddha{lva.

* An example of such improvement in style is seen in the following passage. 

Dharmakshema's translation read, "Shou pa chiao tao, te tao pf art' (*'With 
hands scrambling and feet treading, they reached the other shore”）. Hsieh 
felt that this vva5 too colloquial and not polished enough, so he revised It 
to read, I ’un shou iwng tsu, chieh Hu erh tu,1* which conveyed the same 
iden but was much more literary ami refined.

P R O G R E S S  A N D  O P P O S I T I O N ,
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role in spreading the teachings of the Nirt'dn««Vra. However, he 
still sought after worldly honors even tliough he professed Bud
dhism. A modern historian of Buddhism in China, T*ang Yung- 
t'ung, rendered the following critique of the man： Tliough his 
body was in the mountains and forests, his mind was ditcctcd to 
the attachments of society. His interest in BudcHiism consisted 
mainly in using its ideas for discussion and speculation, but not 
as a basis for the religious life.

P R I N C E  C H I N G - L I N G

The second period of progress was due mainly to the efforts of 
prince Ching-ling. This prince was the second son of Emperor 
Wu of the Southern Ch*i Dynasty. During his lifetime he was 
one of the strongest supporters of Buddhism in the south. His 
residence at Chi-lung-shan was a meeting place for practically 

all the outstanding literary men and clerics of the age. It was said 
that every important monk of the Ch'i kingdom had visited him 

at one time or another. Due to his patronage the religion gained 
a wide following among the aristocratic and literary circles of the 

southern court. In his adherence to Buddhism Prince Ching-ling 

was most concerned with strict observance of the monastic dis

cipline. He often assembled Vfrtflj/a masters to lecture on the 

Shih-stmg-lii (Vinatja of the Sarcasfioadins). He felt that the 

Buddhist disciplinary rules were similar to the teachings of Con

fucius in that both aimed at rectifying the mind of man. He was 

also concerned with the practical aspects of the Buddha’s teaching. 

To this end he convened fasting assemblies, discouraged the kill

ing of animals, distributed alms and medicines, and even offered 

his person for service in the temple.

In the Jatakas there are numerous instances of an individual's 

sacrificing his own body for the sake of others, one of the most 

famous being that of the bodhisattva offering himself to the 

hungry tigress. The practice was modified somewhat when it 

was followed by the Chinese. During the great fasting assemblies 

the Chinese rulers, instead of sacrificing their own bodies, would 

give themselves up to a certain monastery or temple. Since the 

realm coulcl not be without a ruler, it was the duty of the ministers 

of state and courtiers to pay a huge sum to the temple to ransom
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him, and the BuddJiist institutions benefited. Prince Ching4{n 
indulged in this practice several times. s

Still another aspect of the prince's activities was his propaga 
tion of the dharma. Sometimes he took part in copying the sutras 
for this was before the advent of printing. He also wrote com: 

mentariesj one of which was on die VimalaklrtinirdeSa m fiVe 
chapters. As for his writings in disseminating the religion, these 
were collected during the Liang Dynasty and consisted of 

chuan in all. Buddhism suffered a great loss when this benefactor 
and supporter died in 495, at the early age of thirty-four.

EMPEROR WU OF THE L I A N G  DYNASTY

The third period of Buddhist growth was brought about mainly 

through the activities of Emperor Wu, founder of the Liang 
Dynasty, who ruled from 502-549. His family was originally 

Taoist，but before he ascended the throne his mind was already 

inclined toward Buddhism as a result of his associations with 
Buddhist moab at the court of Prince Ching-Jing. After he be

came emperor, his interest in Buddhism became more and more 

pronounced, and by the third year of his reign, in 504, he had 

already become a convert. It was during this year that he uttered 

the earnest wish that young men would leave household life to 

disseminate widely the religion of tlie sutras and to convert sen

tient beings. He said too he would rather be reborn in one of 

the evil modes of existence under the sway of the genuine dharma 

than in one of the paradises under Taoism. In the same year, on 

the occasion of the Buddhâ  birthday, he issued a decree calling 

for the abandonment of ceremonies in honor of Lao-tzu. In 511 

he adopted the practice of giving up wine and meat on the im

perial table, for he believed that meat-eating would result in re

birth in one of the hells. In 517 he issued another decree, forbid

ding the use of living things for medicinal purposes and as 

sacriBcial objects. For such purposes he advocated the use of 

flour, fruits, and vegetables. In ihe same year he called for the 

abolition of all Taoist temples and for the return of Taoist priests 

to the laity. Pressure on the Taoists was so great that some had 

to flee to the north from the Liang kingdom. He also invited well- 

known monks to serve as his advisers and teachers-
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Under the tutelage of these Buddhist monks Emperor Wu em
barked on a varied career as a Buddhist monarch, luking as his 
model the great Indian emperor Asoka. One of the most obvious 
and concrete ways in which rulers manifested their devotion to 
Buddhism was in the construction of temples. Emperor Wu was 
no exception. Among the numerous temples tbat he constructed, 
the most famous was the T’ung-t’ai Temple, started in 521 and 
completed in 527. After completion it became the scene of most 
of the emperors activities concerning Buddhism. He then con
structed two more temples in honor of his parents： the Ta-ai 
Temple in memory of his father, which extended over seven U in 
length and consisted of thirty-six courts to house a thousand 
monks at all times，and the Ta-chih-tu Temple to honor his 
mother, where four hundred nuns were in residence at all times.

During his long reign the emperor frequently corjvened dharma 
assemblies which he personally attended, sometimes to explain 
a certain Buddhist sutra himself, sometimes merely to sit in the 
audience. At other times the emperor took advantage of these 
assemblies to grant general amnesty to criminals or to announce 

a new era. This explains why, beginning with 520, changes in the 
reign titles began to take place with bewildering rapidity, there 
being six during the years 520-549. Attendance at these assemblies 

must have numbered in the thousands； at the meeting held on the 
ninth month of 529 in the Tung-t*ai Temple it was said that fifty 

thousand were present During these assemblies, sixteen in 

there was no distinction between monks and laymen—an indica- 

don of the broadened social consciousness instilled in the em
peror by Buddhism.

A special feature of these assemblies was the emperors practice 

of giving himself up to a Buddhist temple to serve as a menial. 

He did this not once, but several times. The first instance occurred 

in 528, once more in 546, and a final one in 547. As a way of 

raising funds for the Buddhist temples this practice was without 

rival, and Emperor Wu undoubtedly indulged in it to show his 

patronage of Buddhism.

The emperor also indicated his interest in Buddhism by writing 

commentaries on the Nirvamsutray the Ptajnd sutras, and the 

Vimalaktrtinirdeia. On one occasion he wrote a preface to a 

commentary on the Nirvanasutra  ̂written by Pao-Uang (d.509).

C 125 ]



PROGRESS AND O P P O S I T I O N  

He frequently attended meetings wliere these sutras were being 
elucidated by the Buddhist masters, and on a number of occa
sions he personaUy ascended the platfonn to lecture on these texts 
Once he expounded them to an audience which consisted not only 
of monks and officfak, but also of foreign envoys from Persia, 
Khotan，and Korea.

Another activity pursued by the emperor was the establishment 
of the Inexhaustible Treasuries under imperial auspices. These 
treasuries, known as wu~chin-tsang} sometimes served as safe、 
deposit vaults to receive for safekeeping the wealth of the rich 
temple patrons, but more often they served as repositories for 
the donations of the faitliful devotees of the religion. Such dona
tions in turn became the capital with which the treasury adminis
trator carried on financial transactions, the profits to be used for 
the benefit of the religion. Utilizing imperia】 autliority, Emperor 
Wu established thirteen such Inexhaustible Treasuries throughout 
]iis realm. In 533 his donations to the treasuiy of T’ung-t’ai Temple 
consisted of 201 items valued at 10,960.000 cash； the crown prince 
donated 3,430,000; while the palace officials contributed a total of 

2,700,000 cash.
Because of his devotion to the dliarma Emperor Wu was some

times called the Imperial Bodhisattva. Already in possession of 

temporal powers, he sought to assume control over the Buddhist 

church also. When he communicatcd this idea to the monks, one 
of them, Chih-tsang，protested the move, proclaiming that the 

great sea of the dharma was not to be mastered by a layman. The 

monk also argued that the rigid application of secular laws over 

the sangha would impede the progress of the monastic community.

It was this same Chih-tsang who figured in another incident 

involving the emperor. As a rule the emperor permitted monks 

to enter the imperiaJ palaccs freely； hence, in the seating arrange

ments for the palace lectures, there was no special order, except 

that one seat was usually reserved for the emperor. One day 

Chih-tsang occupied this chair, and when his fellow monies 

criticized him for his temerity, he replied that since lie was the 

descendant of Diparikara (the first of the twenty-four Buddhas)r 

they should not begrudge him the seat.

On another occasion, in 535, while the emperor was lecturing 

in one of the palaces, the entire audience arose as a sign of respect,
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except for one monk. When asked to explain his behavior、the 
monk replied that he was the embodiment of the dharma and that 
if he moved, the dharma would move and there would be no 
peace. The emperor reportedly approved this reply. These in
cidents serve to illustrate that in the struggle between temporal 
and spiritual powers Buddhist monks were not afraid to go con
trary to imperial wishes or to disobey the ruler’s commands. This 
was in contrast to practices in the north, where the rulers expected 
unqualified obedience to their orders.

The imperial patronage accorded Buddhism during the Liang 
Dynasty inevitably resulted in some protests against the religion 
by native writers. Among these may be found the most vitriolic 
attack against Buddhism that had appeared so far, a treatise by 
Hsiin Clii» which charged the Buddhist monies with sedition, im
morality, economic liability, and hypocrisy. Another protest was 
presented by Kuo Tsu-shen, who charged that there was an exces
sive number of monks and nuns, that many of them were not lead
ing the religious life, and that nuns were going about wearing 
beautiful dresses and comipting the morals of laymen. He called 
upon the emperor to cleanse the sangha of these undesirable fea

tures.
During his declining years Emperor Wu turned over much of 

his governing powers to his followers, with the result that corrupt 
practices and internal confusion became more and more rampant, 
much to the distress of the people. Later writers have attempted 

to attribute this decline to his own character, especially the con
tradiction between his faith and his conduct. Wei Cheng of early 

T'ang, for instance, wrote that though the emperor was a follower 

of Buddhism, he still pursued fame and glory； that he preached 

the religion not to benefit man, but merely as an opportunity to 

display his knowledge. His critics also blamed him for his laxity 
in observing the criminal code. For instance, a certain o田cial 

named Wang Hung threatened to commit suicide, but Emperor 

Wu restored him to office without ascertaining the nature of the 

offense that had led him to contemplate suicide. These critics 

also referred to the case of Wang Hou, who was arrogant and 

despotic, killing people in broad daylight and committing bandit

ry at night, but still escaped punishment The emperor realized 

that his disinclination to observe the criminal code faithfully was
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responsible for much miscarriage of justice and bred evil results 
for the dynasty, but he still persisted in following the Buddhist 
precept against killing and pardoned many who should have been 
punished. Even wlten it was necessary to decree execution, he 
delayed issuing the final order as long as possible and did so 
reluctantly only after burning iaccnse and offering invocations to 
the Buddha. The verdict of the Confucian compiJcrs of the dynas. 
tic history was that Emperor Wu was îmmersed in the Buddh^ 
religion, and was therefore 丨ax in observing the criminal statutes广 
that he had failed to harmonize virtue with punishment, the ideal 

with the practical, the way of the Buddha with the way of the 
ruler, and that as a result the people suffered.

THE NIRVANASOTRA IN THE SOUTH

While Buddhism was making progress under the patronage of 

the political rulers, the monks were making their contributions 
to the development of the religion by concentrating on certain 

sutras during this period. The Nirvdnasutra had been introduced 
to the south by Tao-sheng» and his followers became very active 

in disseminating its teachings m that area. As the main theme in 

the sutra was the nature of the Buddha, many theories were ad

vanced by various masters on this point, and numerous com* 

mentories were also compiled to elucidate the meaning of the 

sutra. These commentaries became so voluminous that Emperor 

Wu of the Liang Dynasty commissioned some monks to gather 

together all existing commentaries. The resultant collection, en

titled Ta-pan nieh-p*an-ching chichieh (Collection of Commen- 

taries on the Mahdparinirvdnasutra)y contained seventy-one in all.

One of the problems that agitated the thinkers of the period 

was whether or not sentient beings originally possessed, or were 

about to possess, the Buddha-nature. The Nirvdnasutra taught 

that all sentient beings are to attain their Buddha-nature in the 

future； hence, it was asked, how can it be said that sentient beings 

originally possess the Buddha-nature? A compromise view was 

developed by one of the masters, Chili-tsang of the fC’ai-shan 

Temple, who contended that all sentient beings originally possess 

the nature of achieving Buddhahood in the future. Since all sen

tient beings can achieve Buddhahood in the future, one can say

P R O G R E S S  A N D  O P P O S I T I O N
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that they originally possess the Buddha-nature. But since Buddlia- 
bood is to be achieved in the future, one can also say that they are 
about to possess the Buddlm-nature.

One of the well-Vnown Niruomz masters of this period was Fa- 
yao (d.473-476, age seventy-six), who held to a doctrine of grad
ual enlightenment. Not only did he study and comment on the 
Sirvdnasutra  ̂but he was also well-versed on the Lotus and Prajna 
sutras. In his commentaries he developed the idea that the Bud
dha-nature is the spontaneous power of a Buddha who has re
jected passions, acts, and misery. So long as this power is hidden, 
it travels through the five modes of existence； but when it is 
manifested, then it is integrated with the dharmdkatjat or the 
Body of Essence.

Another o£ the famous Niruana masters was Pao-liang, who 
died in 509 at the age of sixty-six. A monk of good memory and 
extensive learning, he preached in the capital Chien-yeh to audi
ences of over three thousand on such sutras as the Nirv&nay 
SattjasiddJit, and Vimalakirti. Pao-liang was very critical of the 
Hinayana doctrine of anattat which he said was not suitable for 

the Mahayana. To take the place of this anatta doctrine, he de
veloped tlie idea of a mysterious divine entity which is the 
Buddha-nature in all sentient beings, is eternal, Immovable, name
less, without characteristics, and beyond being and nonbeing. 
For Pao-liang, this Buddha-nature which is immanent in all sen
tient beings never changes, and it is this entity that enjoys the bliss 
of nirvana.

THE S A T Y A S I D D H I  S C H O O L  ( T H E  

C O M P L E T I O N  OF TRUTH S C H O O L )

The main interest in Buddhist circles in south China was cen

tered not only on the Nirvanasutra but also on the Satyasiddhi- 

sostra (Treatise on the Completion of Truth). This is a Hinayana 

work compiled by Harivarman (third century a.d.). He felt that 

the appearance of so many diverse doctrines growing out of one 

source was a sign of decay, and as a result he studied the canon 

and the writings of former masters, drawing from them what he 

considered to be fundamental to incorporate into his work. In 

this work the analysis of names and characteristics was so logical
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and detailed that it was extremely useful for beginners in tj,e 
study of the religion. This was why Kumarajiva translated the 
work into Chinese in 411-412. The original text is now lost and 
only the Chinese version exists.

The text is considered to be Hinayanist because it adheres to the 
original sacred literature as taught bv the Buddha, and it ac* 
cepts the Hma)fana viewpoint concerning the analysis of die in* 
dividual. However, it aiso taught that there are two categories of 
truth, the worJdly or ordinary truth and the supreme truth. The 
former category recognizes the phenomenal existence of a]] the 
dharmas, and admits d)at since such dhannas arc brought about 
by cause and effect, they enjoy only temporary existence and are 
constantly changing. The second category, or supreme truth, 
teaches that everything is unreal or empty. The self or personality 
Is made up of five aggregates, but these aggregates have no sub, 
stratum and have no abiding existence. Likewise the dharmas that 
comprise the external world also have no abiding existence and 

are empty. The text thus teaches pudgala-h'tnyatd (nonsubstan- 
tiab'ty of the individual) and sarvO'dliarma-Hinyald (nonsubstan- 

tiality of all the elements of existence). Because of this feature 
the school which was based on this text was sometimes called 

Mahavana; but the genuine Mahayana adherents, such as the 

followers of the San-Iun, attacked such a view vigorously on the 

grounds that its conception of emptiness was arrived at by 

destruction.
According to the Satyasiddhi all objects are first reduced to 

molecules, tlien atoms，then fine atoms, until finally, in one great 

jump，this process of division and reduction results in emptiness. 

From this it may be seen that the emptiness achieved by this 

school is one brought about by destruction or abstraction, and 

not the transcendental emptiness advocated by the San-Iun School； 

hence the disapproval of the school by San-Iun followers.

Since Kumarajiva translated the text late in his life, only a few 

of his disciples studied it. Of these, there were two who became 

masters of the Satyasiddiii—Seng-tao and Seng-sung.

Seng-tao was a native of Ch#ang-an, but in his later years he 

journeyed to the south to establish a Tung-shan Temple in Shou- 

ch’un (in present-day Anhui). Here he was to spend the rest of 

his life until lie died at the ripe old age of ninety-six, although he
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did spend a few years at the capital, Chien-yeh, upon the invita
tion of Emperor Hsiao-wu (454-464) of the S\ing Dynasty. His 
center may be called the Shou-chun branch, and it wielded great 
influence in spreading the Satyasiddlii teachings in south China.

Xhere was another branch which was even more important, 
since ils inHuence pervaded both north and south. This was the 
p̂ eng-cli'eng (in present Kiangsu) branch organized by Seng- 
sung. Members of this group, after serving their discipleship 
under the master, fanned out in different directions to carry on 
their activities. Besides lecturing on the Satyasiddh), these monks 
from Shou-chun and Feng-ch’eng also wrote commentaries; in 
all twenty-eight such commentaries have been counted. Sudi 
efforts resulted in the Satyasiddhis being the most widely studied 
and influential text during the Southern Ch'i and Liang Dynasties 
in south China. It was the popularity o{ this text, with its discus
sion of emptiness, that aroused the ire and opposition of the San- 
lun School, who felt that a mistaken impression of emptiness was 
being created and fostered by the masters of the Satyasiddhi. As 
a result of the effort of Fa-lang and C!\i-tsang in combatting the 

Satyasiddhi, the San-lun School finally won out，so that, with the 
advent of the Sui Dynasty, interest in the Satyasiddhi slowly re

ceded.

THE SAN-LUN S CH O O L

After Seng-cliao, interest in the San-lun School appears to have 

declined during the early years of the Southern Dynasties, the 

reason undoubtedly being the dominance of the Niroomwfitra 

and Satyasiddhi. There were, to be sure, some San-lun masters 

who carried on the traditions of the school, such as Seng-lang 

(died ca.615), Seng-chuan, and Fa-lang (507-581).

Seng-lang was a native of Korea who earned on his teachings 

while residing in She-shan (in modern Kiangsu). It was said that 

Emperor Wu of the Liang Dynasty, hearing of the fame of Seng- 

lang as a San-lun master, transferred his interest from the Satya

siddhi to the Madhyamika system, and dispatched ten monks to 

study under Seng-lang. Nine of the ten turned out to be disap

pointments, but the tenth, Seng-chuan, proved to be a worthy 

disciple of the master. After mastering the system, Seng-ch*iian
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also remained at She-shan, where he in turn transmitted the torch 
to Fa-lang.

Fa-hng at first remained in the mountains, but in 558 he 
descended to the capital, Chien-yeh, to live in the Hsing-huang 
Temple, hence his title as the Great Master of the Hsing-huang 
Temple. As part of h/s efforts to revive interest in the San-lun 
system he boldly attacked the popular Satyasiddhi teaching, 
claiming that it was really Hinayana and that it was spreading 
confusion in the minds of the people concerning the meaning of 
emptiness. His audience in the capital numbered in the thousands, 
and gradually interest in the San-lun began to increase. Even 
Emperors Wu and Wen of the Ch’en Dynasty became interested 
supporters of Fa-lang. When he died in 581，at the age of seventy- 
five, he had reestablished the San-lun teachings on a firm footing 
again; this enabled his disciple Chi-tsang (549-623) to carry on 

where he left off.
Chi-tsangs father was Parthian, but his mother was Chinese 

His ancestors had migrated from Partliia, first to south China, then 
to Chin-Iing (modern Nanking) where he was born. Though his 

appearance was that of a Parthian, his education and upbringing 

were entirely Chinese. His father became a Buddhist monk soon 

after the boy*s birth, and he himself at an early age (some 

sources say at age seven； others say at age thirteen) left the house

hold life to join the Buddhist community as a novice. His father 

then took him to Hsing-huang Temple where he met Fa-lang and 

listened to his preaching. This led Chi-tsang to become Fa-langs 

disciple, and to undertake the study of the Madhyamika texts 

under the master. It was said that he possessed an exceptional 

memory, retaining everything that he learned. When he was 

ordained a monk at age twenty-one, he had already earned a high 

reputation as a student of the San-lun School.

During the last years of the Ch’en Dynasty the south was em

broiled in confusion and turmoil, and many monks and scholars 

fled the region. Chi-tsang and his followers went about collecting 

the literature that had been hurriedly left behind, to be sorted 

and studied at their leisure. After the area had been pacified by 

the Sui armies, he then went eastward to Kuai-chi, where he 

settled in the Chia-hsiang Temple. It was during his sojourn in 

this temple that he composed the commentaries to the three

P R O G R E S S  A N D  O P P O S I T I O N
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treatises of the San-Iun School. The best known of these com

mentaries is that on the Mddhtjamikaid$tra, entitled Chung-kuan- 

Jun $tit in ten chiian. He also wrote a short treatise callcd Meaning 

of the Double Truth (Erh-ti-i), in which lie elaborated on the 

Madliyamika theory of contradiction. It will be recalled that the 

Madhyamilca School held to the theory of the double truth—the 

samvrtisatya or worldly truth and the paramarthasatija or absolute 

truth. This double truth, according to Chi-tsang, exists in three 

levels, which may be set forth in the following scheme:

'Worldly Truth

1. Affirmation of being

2. Affirmation of either be

ing or nonbeing

3. Either affirmation or de

nial of both being and 

nonbeing

Absolute Truth

1. Affirmation of nonbeing

2. Denial of both being and 

nonbeing

3. Neither affirmation nor 

denial of being and non- 

being3

Thus，by a series of negations, we reach the point where nothing 

is affirmed or denied, and the highest level of truth is attained. 

Chi-tsang*s fame as a San-Iun master earned him the title Great 

Master of the Chia-hsiang Temple, and his lectures attracted 

thousands of listeners.

Because of his great reputation he was invited by Emperor 

Yang of the Sui Dynasty in 606 (variant 600) to go to Yang-chou 

and then to Ch’ang-an, the capital. In Cb'ang-an it was claimed 

that over ten thousand monks and laymen assembled to hear him 

preach. Among the sutras that he specialized in were the three 

treatises of the Madhyamilca School and the Lotus Sutra； he 

lectured on the former over a hundred times, the latter over three 

hundred times. In addition to his teachings he also wrote com

mentaries to a number of Mahayana sutras, such as tfie Lotusy 

Vimahktrti, Nirvanasiitra, Pure Land Sutra, Sucamaprabhasa 

(Golden Light) and the Prajna sutras. Due to his activities the 

tenets of the San-Iun School were systematized and established 

on firm foundations. His contributions were so outstanding that 

during the Wu-te era (618-626) he was acclaimed as one of the 

ten great virtuous monks of the empire. With his death at the

* Fung> op.cit., 2,295.
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age of seventy-five the old line of San-lun transmission,对art/ng 
wftb Kumarnjiva, terminated.

PAKAMARTHA

Of the different translators who carried on their activities ia 
south China during this period, the most important was un
doubtedly Paramartha or Chen-ti, a native of India, who arrived 
in Canton in 546’ when he was already forty-eight years of age. 

From the southern port he made his way to the Liang capital of 
Chien-yeh, where he was welcomed by Emperor Wu in 548. It 
was the emperors intention to install Parainartha at the head of 

a translation bureau and initiate a program of large-scale trans- 
Iation, but a rebellion against Emperor Wu which broke out in 

the same year prevented this plan from materializing. The un

settled times now ushered in a period of wandering life for Para- 

martha. for we find him traveling from one place to another in 
south China. In spite of such abnormal conditions he was still 

able to transfate a considerable number of sutras.4 He was not at 

all happy with this sort of peripatetic life, however, and several 

times expressed a wish to return to his native India, but was dis

suaded each time by the urgent pleas of his followers. In 562 he 

actually boarded a ship for India, but a storm forced the boat to 

stop at Canton. It happened that the prefect of Canton at the time 

had known Paramartha previously, and this official with his son 

urged him to remain in the city. Touched by such a display of 

hospitality and earnestness, Paramartha decided to do so, and 

upon the request of the prefect completed some of the most im

portant of his translations of sutras belonging to the Vijnanavadin 

or Idealistic School. These included the Virhsatikd (Treatise in 

Twenttj Stanzas) and the Mahdtjanasamgraha (Compendium of 

the Mahayana). With the completion of these translations he 

remarked to a disciple that he was satisfied with his work and 

harbored do more regrets. A few years later, however, in 568, 

another period of depression must have occurred, for it was said 

that he actually was on the point of committing suicide and was

* A (e\v of the more important translations were Suvorrutprabhdsa 
(Golden Light), finished in 552； M從 执 ( Discourse on 
the Discriminatm Between M誠 e and Extreme)t finished in 558； Vajrac* 
chedika (Diamond Cutter), finished in 502.
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prevented from doing so only by the prompt action of his devoted 
followers. After this, some of these followers thought that a 
change of scenery might improve Paramarthas outlook, and sug
gested he return to the capital, Chien-yeh. But this plan was 
Uiwarted by monks in the capital who were jealous of his learning 
and reputation. The following year lie became ill and died at 
the age of seventy-one.

Through his translation of sutras belonging to the the Vijnano- 
vadin School, such as the Sarhgraha, Madhtjantavibhdgat and the 
Vimsaiika, Paramartha performed the very important task of in
troducing the idealistic teachings of the Indian masters Asanga 
and Vasubandhu0 to the Chinese Buddhist world. It was unfor
tunate that he arrived in China and labored during a period when 
conditions were not conducive to the propagating of his teach

ings. However, the volume of his translations, over three hundred 
chiian in all, testifies to the diligence, conscientiousness, and faith
fulness with which he and his disciples pursued their labors.* 

Through their efforts the way was paved for the development of 

the Fa-hsiang or Idealistic School during the Tang Dynasty by 
Hsuan-tsang and Kuei-chi.

A N T I - B U D D H I S T  P R O P A G A N D A  D U R I N G

t h e  s o u t h e r n  d y n a s t i e s

With the encouragement furnished by the various rulers of the 

Southern Dynasties, Buddhism gradually began to win more and 

more converts among the Chinese. In order to take care of the

> Asanga and Vasubandhu were two brothers who formulated the doc
trines of the Idealistic School in India. Their dates arc uncertain. Some 
scholars assign them to the fourth centuiy； others, to the fifth. Asanga was 
the elder brother and was responsible for converting Vasubandhu from 
Hinayana to Mahayana Buddhism. Before his conversion Vasubandhu com
posed the Abhidharmakosa (TreasuTtj of tlie Hiefier Subtleties), wHich is 
Uie best summary of Sarvastivadin doctrines. It is neld by some scholars that 
Uiere are two Vasubandhus, the earlier one being the Mahayana master and 
the later one the Hinayana master. The problem has cot yet been satlsfac* 
torily resolved.

• O f  Param&rtha，s disciples, the one who contributed most was Hui-Vai 

(518-568), who assisted nim as recorder and copyist. Another outstanding 

disciple was Fa-fal (6th cent.), who followed Paramartha fiom Chien-yen 
to Canton and after his masters death introduced his teachings to Chien- 
yeh. Finally there were Ching-sung (537-614) and T*an-chien (542-607)* 

who were instrumental in transmitting the teaching of the Samgra!%a to 
north China.
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increased number of monks more temples were constructed 
throughout the region. A source of the Tang Dynasty furnished 
the following figures concerning the growth of the monastic com- 
muaity in south China：

In north China during this same period the religion was much 
more popular, for during the Northern Wei Dynasty the total num
ber of clerics converted was said to be two million. The growth of 

this alien religion inevitabiy evoked opposition from the native 
religions, Taoism and Confucianism. It is interesting to note that 
this opposition took different forms in north and south China. In 
the north such opposition took the form of persecutions, one in 
446 and another in 574-577. In the south the opposition appeared 
in the form of treatises attacking Buddhism on various grounds. 

Though the controversy was heated and forceful, it remained 
on the level of verbal warfare. In all likelihood this was due to the 

fact that the ruling dynasties in south China were generally weak, 

and that south China was now the center of Chinese culture, a 

situation brought about by the influx of scholars and gentry from 

north China seeking to escape the oncoming barbarians* Being 

steeped in the Confucian tradition of moderation, the scholars 

in the south did not resort to force to settle their differences of 

opinion with the Buddhists. For the moment attention will be 

directed to these anti-Buddhist attacks in the Southern Dynasties； 

we shall leave the discussion of the persecutions in the north for 

a later chapter. The discussion here will center around three in

dividuals—Ku Huan, Fan Chen, and Hsiin Chi.

Ku Huan*s dates have been given as 390-453, but this appears 

to be incorrect, for his biography indicates that he was still alive 

in 483. According to this biography, his family was so poor that 

it could not afford to send him to school, but he overcame this 

handicap by standing outside the schoolhouse and memorizing 

what was being recited within. His treatise against Buddhism was 

entitled I-k̂ a-lun (Treatise on the Barbarians and Chinese), the 

main thesis of which was that since Buddhism was a foreign re-

Esstem Chin 
Uu 5uog 
Ch,i 
Li'ang

Dynasty Number of Temples 
l y768 
1,913 
2,015 
2,846

Number of Monks
24.000
36.000 
32,500 
82,700
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ligion, it was inferior to the Chinese systems and hence not ac

ceptable. Ku Huan was not the first to put forth this point against 
Buddhism. It had been raised in the Mou-tzu and also by W ang 

Xu in his meniorial to Shih Hu. Ts*ai Mo, 312>3B5, had also written 
that Buddhism was tlie custom of the barbarians. Ku, however, 
expanded this point into a long discussion.

Xn his treatise Ku Huan criticized the foreign customs of cut- 
ting off the hair, wearing loose robes, squatting on the floor UVe a 
fox, and cremating the body of the deceased. In contrasting Bud
dhism with Taoism, he said that the former was mainly a religion 
to destroy evil, while the latter was one to cultivate goodness. To 
quote his words： “Buddhism originated in the land of the bar
barians, is that not because the customs of the barbarians were 
originally evil? The Tao originated in China> is that not because 
the habits of the Chinese were originally good? • • _ Buddhism 
is not the way for China； Taoism is not the teaching for the 
western barbarians.”7 

Ku’s aim was to show that the Indian nature and customs were 
evil and different from those of the Chinese, hence Buddhism, 
having originated in India, was not suited to the Chinese. This 
idea that the Indians were evil was something new that seemed to 
have arisen during the Chin Dynasty, for it was not mentioned 
in the Han writings. Ho Ch'eng-t'ien (370-447) put diis difference 

between the Chinese and the Indians in very graphic language: 

^The Chinese were by nature good and gentle, embracing be

nevolence and righteousness、hence the Chinese sages Chou-Vung 

and Confucius taught them to practice their nature. The Indians 

on the other hand were by nature hard and unbending, indulging 

in the pleasures of the senses, and surly. Therefore, the Buddha had 

to specify the five monastic rules to restrain them.”8 In the Taoist 

work San-pyo-lxm (Treatise on the Three Destructions) we find 

this argument stated in a novel manner: **The barbarians are 

without benevolence, unyielding, violent and without manners, 

and are not different from birds and beasts. . . . They are also 

coarse and uncivilized. Desiring to exterminate their evil progeny, 

Lao-tzu ordered the males not to take wives, and the females not

T K. Ch'en, "Anti-Buddhist Propaganda/* Harvard Journal of Asiatic 
Studies, 15 (1952), 172.
备 Ibid., 172.
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to take husbands. When the entire country submits to the teach
ing of Lao-tzu, they will be exterminated as a matter of course.*1*

FAN CHEN

Ku Huan may be considered as the individual who relied on a 

nationalistic bias to attack Buddhism. Fan Chen, the Confucianist, 
on the other hand, based his arguments on intellectual grounds. 
The point of opposition between the Buddhists and Confucianists 
centers on the former’s contention of the indestructibility of the 
soul一that there is a soul which does not disappear at death but 
continues to transmigrate through successive rebirths and to as> 

sume a new form in each rebirth. The Confucian attitude is 
summed up in the saying’ “Not yet knowing life, how can one 
know about death?" From the third to the fifth centuries a spirited 
discussion between the Buddhists and Confucianists took place 

on the relation of the sou 丨 to the body.
The Buddhist v/eivpoint may be found as early as the third 

century in Mou-tzur where the interrogator states his disbelief 

in the Buddhist teaching that a man is bom again after death. 

The author Mou-tzu replies that even in Chinese practices, after 

a person dies, someone goes up to the roof to call back the soul 

of the departed one—a fact which indicates that though the 

material btxly has passed away, the sou] still remains. He com* 

pares the body to leaves and stalks, and the soul to seeds. The 

leaves and stalks might wilher and die in the winter, but the seeds 

continue to live forever to produce new life.

In the fourth century Hui-yiian wrote his treatise Shen-pu- 

mieh'lun (On the Indestruciibility of the Soul), in which he 

took over the passages from Wen-tzu and Chuang-tzu to bolster 

the Buddhist idea of the soul. From the former he quoted ap

provingly: ^While the body dissolves, the spirit does not change. 

With the unchanging spirit availing itself of the changing body, 

there is no end to the transfomations.” From Chuang-tzu he 

extracted the following: *To have attained to the human form 

is a source of joy. But in the infinite evolution, there are thousands 

of other forms that are equally good.” Hui-yiian felt that these 

philosophers knew die truth that life is not exhausted in one in-

P R O G R E S S  A N D  O P P O S l T r O N

9 Ibid., 173, with slight changes.
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carnation. To complete his argument, he referred to the favorite 
simile of the fire. The transmigration of the soul is like the trans
mitting of fire from one piece of wood to another. Although the 
wood is different, the fire is the same； in like manner, the body 
may be different, but the soul is the same. Only an ignorant 
person, after seeing the body decaying, would think that the 
soul as well as the body had perished.

The Confucian viewpoint was expressed by a former Buddhist 
monk named Hui-lin, who wrote a Pai-hei-lun (On Black and 
While), in which he severely attacked Buddhism. Hui-Hn is 
described as one versed in Lao-Chuang philosophy and tlie Con
fucian classics, proud, haughty, and unfaithful in his adherence to 
his religion. He thought that Buddhism was wrong in teaching 
that souls live through endless transformations, for such a matter 
as life after death is beyond our sight and hearing, and therefore 
should not be discussed. Secondly, he said that Buddhism was 
originally a religion to suppress cravings. Now, however, the 
religion depicts hells to frighten people and paints rosy pictures 
of the paradises to attract the multitudes, so that the ignorant 
long for rebirth in one of them. Instead of extirpating cravings, 

this religion has increased them.
Closely related to this question of the soul was the Buddhist 

doctrine of karma. The Confucian viewpoint was that a heavenly 
mandate, t'ien-ming, controlled tbe fate of kingdoms and men, 
and that there was little that man could do about it. According 

to Tai An-kung of the Chin Dynasty: ‘"Wisdom and foolishness, 
good and evil, longevity and early death, failure and success, all 

have their predestined fate，and are not brought about by the 
accumulation of good or bad karma. . . . When a man is bom, 

his nature has already been determined. Tbe meritorious ones are 

naturally meritorious, they are not born first and then perform 

good deeds to attain meritorious rewards.” As evidence that there 

was no karma at work, he wrote, ‘There are some sunk deep in 

evil but are not punished; some have accumulated merits but have 

encountered misfortunes； some have acted humanely and right

eously, but have lost their lives； others have been oppressive and 

dissolute, yet blessings have befallen them.”10
The eminent monk Hui-yiian answered this charge with the

O f  ............,； - ^ -

» lbid.t 179.
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treatise San-pao-lun, in which he argues that the fruits of karma 
are spread over many !ives» so that the dissolute man who appears 
to be blessed in the present life will inexorably reap the conse
quences of his evil deeds in his future rebirths. The Confucian 
Ho Ch*eng-tien (370-447) joined in this controversy by writing 
in his Ta-hsing-htn (On Appreftending the Nature) that mat) 
should be difFcrentiated from animals. Man has natural endow
ments and can attain divine intelligence, so that he should not 
be compared with insects and fishes. Fowls, birds, and animals 
are created to be used by man* and there is no evil karma attached 
to the killing of such living beings. Going farther, he speaks of 
the domestic goose swimming on a clear pond and eating only 

grass, rarely if ever touching the living creatures that wriggle 
about, but it is sooner or later taken by the cook and killed, where

as the swallows hovering above and feeding on flying insects are 

welcomed and loved by man. This goes to prove, he argued, that 

the one which kills living creatures receives no evil retribution, 

while the meritorious one reaps no good reward. He was answered 

by the Buddhist layman Liu Shao-fu, who wrote that good and 

evil karma are inevitably rewarded, that it is only because people 

are not able to see or hear what has gone on in the past or will 

come in the future that they oppose lcarma.

This brief historical review of the Buddhist-Confucianist con

troversy brings us to Fan Chen, a contemporary of Prince Ching- 

ling and Emperor Wu of the Liang Dynasty. It was probably dur* 

ing the time he was associated with the prince that he wrote his 

attacks against the Buddhist doctrines of karma and the inde

structibility of the soul. He was undoubtedly aroused to the 

attack by the prevailing pro-Buddhist sentiment in the court, for 

he wrote that “Buddliism was detrimental to the government and 

the sramanas were corrupting the customs,” that the people were 

“exhausting their fortunes to attend to the monks and going bank

rupt in flattering the Buddha.” He also felt that the Buddhist 

monks were f̂rightening people with the miseries of Avici hell, 

enticing them with their empty words, and delighting them with 

the joys of Tushita Heaven. . . .  As a result, families have 

abandoned their dear and beloved ones, and people have termi

nated their line of descendants.**11 For these reasons Fan felt that

u lbul.t 181.
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if he could disprove the fundamental tenets of karma and the 

soul, he would have struck a mortal blow against Buddhism.

First, with respect to karma, Fan claimed diat birth and death, 

flourishing and withering, all followed a natural sequence, and 

that there was no need for the operation of karma. When Prince 

Ching-Hng asked him how he accounted for the high and low, the 

rich and poor in society, he replied: “Human lives are like flowers 

blossoming forth from the same tree. They are blown by the 

wind and fall from the tree. Some brush against screens and 

curtains and fall on mgs and mats, some are stopped by fence 

and wall and fall on the manure pile. Those that (all on rugs and 

mats become Your Highness. Those that fall on the manure pile 

become tny humble self. The high and low follow different paths； 

where does the operation of karma come in?*’

His attack on the Buddhist conception of soul was presented 

in the Shen-mieh-lttn (On the Destruction of the Soul)t the cen

tral thesis of which is as follows： "The soul is the same as the 

body, the body as the soul. If the body exists，the soul exists, and 

if the body fades away, the soul disappears. The body is the sub

stance of the soul; the soul is the functioning of the body. When 

we speak of the body, we mean its substance； when we speak of 

the soul, we emphasize its function. The two cannot be differen

tiated from each other. The soul is to the substance what keenness 

is to the knife； the body is to functioning what the knife is to keen

ness. The designation "keenness’ is not the knife, the designation 

Tcnife’ is not keenness. But take away keenness and there is no 

knife； take away the knife and there is no keenness. We have 

never heard of a knife disappearing and the keenness being pre- 

served. How can the body disappear and the soul still remain?"12
The Buddhists lost no time in refuting Fan Chen. Hsiao Chen 

set out to prove that Fan was wrong in his analogy that the rela

tionship of the soul to the body was lilce that of keenness to the 

knife. He argued that the keenness of the knife is due to the 

effects of the whetstone. If we blunt the edge of a knife, it loses 

its keenness, and its usefulness as a knife is destroyed, but the 

knife itself still remains. Therefore, it is not possible to say that 

when the keenness is lost, there is no knife. He also sought to 

disprove Fan by referring to the experiences in a dream. When

» iW ., 182.
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a subject is dreaming, his body is Jike a piece of dead wood； j( 
does not know when it is called, nor does it feel when it ^ 
touched. The soul, however, may be Hying in the clouds 0r 
wandering in places thousands of li away. Since the body does 
not move, how could such a situation arise if it were not for the 
soul separating itself from the body?

Another Buddhist, Ts’ao Ssu-wen, sought to refute Fan by 
referring to the Confucian tradition. The Book of Filial Piety, he 
said, records that formerly Duke Chou sacrificed to Hou-chi, the 
great ancestor of the Chou people, as the correlate of heaven in 
the suburbs, and worshiped King Wen in the ancestral temple, 
as the correlate of Shang-ti. If the body and soul are both 
destroyed at death, then who, Ts’ao asked, are being paired with 
heaven and Shang-ti? Noiv you say that Hou-chi had no soul, 
and yet you have Chi paired with heaven. Would that not be 
deceiving heaven? Suppose, as Fan argued, there is no soul of 
Chi； then you would be pairing nothing with heaven, in which 
case you would be deriving heaven as well as mankind. Thus the 

teachings of the sage would be deceitful； how could such a 

teaching reach the hearts of filial sons?
That Fan Chens treatise constituted powerful propaganda 

against Buddhism was evidenced by the fact that even Emperor 

Wu felt impelled to answer it. He had the treatise circulated and 
solicited refutations from his ministers and officials： in all sixty- 

two replied，all but four opposing Fan Chen.

HSON CHI

From Fan Chen we turn to Hsun Chi, who charged that Bud

dhism was guilty of sedition because it was undermining the 

imperial state. Like Fan, he was also a contemporary of Emperor 

Wu of the Liang Dynasty* and his animosity against Buddhism 

was undoubtedly aroused by the unstinting support accorded the 

religion by the emperor. It is also likely that this animosity was 

intensified by a grudge he bore against the emperor for the 

latter s unwillingness to appoint him to office. The highly critical 

memorial he wrote against Buddhism was entitled Lun-fo-chiao~ 

piao (A Memorial Discussing Buddhism), At the outset of this 

memorial he criticized Buddhism for having brought about all

P R O G R E S S  A N O  O P P O S I T I O N
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the disorders of the period of disunity. Since the gentry fled to 
the eastern reaches of the Yangtze, the barbarian religion has 
flourished on the soil of China, causing affectionate relations be- 
v̂veen father and son to be severed, right conduct between prince 

and minister to be perverted, harmony between husband and 
wife to be neglected, and trust between friends to be broken.
For over three hundred years there has been confusion within 
the seas.1* He claimed that the Buddha was descended from bar- 
bariax25 who had been expelled from China，and that he was a 
perverse and violent person. Hsun based this charge on a rare 
meaning of the character jo which in a passage of the Book of 
fiites was interpreted to mean “to turn back, to oppose, to go con
trary to.” He likewise claimed that when Vidu^abha, king of 
Kosala, massacred the Sakyan clan, the Buddha merely stood by 
watching and did nothing to help. When he was alive, he was 
not able to help his kinsmen； after his death how could he save 
others?

Hsiin Chi also charged that the alien religion had shortened 
the duration of the Liu Sung and Southern Chi Dynasties； that 
the monks and nuns were parasites, since they did not cultivate 
the land nor did they weave cloth； and that by their refusal to 
marry they were cutting off their procreative functions, a practice 
that was contrary to nature and deprived the country of needed 
man power. They were also overbearing toward their prince and 

contemptuous of their parents. Though they did not marry, they 
practiced adultery, child-killing, and abortion. They said that they 

valued the lives of all living creatures； yet in building temples 
and erecting stupas they crushed ants and worms, and they ex

terminated their illegal offspring without hesitation. If the Buddha 

were as full of love and compassion as the Buddhists claimed, 

then why did he permit such adultery and taking of life? If, being 

fully enlightened, he could merely look upon but could not pre

vent such deeds, then he would be of no benefit to living crea

tures, and the world could not be enlightened by such a one.

However, Hsiin Clii’s most serious charge was sedition. He 

listed seven specific charges that: (1) the Buddhists were imi

tating the imperial quarters with their monasteries and temples; 

(2) they were translating and circulating seditious works in dis-

u Ibid； 185.
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respect of die imperial mandates; (3) they were soliciting con， 
fcribulionj; for exemption from punishment in hell, thus usurping 
the sovereign’s power of imposing penalties and punishment*
(4) the Buddhist designation of the three months for fasting each 
year, and six days each month, was an attempt to set up another 
calendar in opposition to that of the dynasty； (5) they implied 
Ae existence of hardship and suffering in the royal domain by 
portraying the peace find joy of the Buddha lands; (6 ) they re
garded the great bell in the temple courtyard as a substitute for 
tlie clepsydra in the imperial palace; and (7) they hoisted banners 
and pennants that imitated the Imperial insignias. In this manner 
Hsiin seized upon common Buddhist practices and interpreted 
them in such a way that they were looked upon as seditious ac
tivities. He repeated the criticism he made at the beginning—that 
Buddhism was reducing the Confucian code of sociaJ relation、 
ships to a state of confusion.

This strongJy worded broadside against Buddhism infuriated 
Emperor Wu. The emperor decided to execute Hsiin, who escaped 
secretly, however, to the north, where eventually he was put to 
death for complicity in an assassination attempt. His essay was 
undoubtedly the most critical attack against Buddhism up to that 

time.
Fortunately for Buddhism, these attacks in the south were con- 

fined to words written on paper and did not result in any overt 

action at restricting or impeding the development of the religion. 
In spite of such attacks progress was achieved. The primary em
phasis among the monks in the south, as indicated by the pre
vailing interest in the Nirvanasutra, the Satyasiddhi, and the 
Madhtjamikasastra, was on the doctrines and the teachings of the 

religion. This heritage of religious and philosophical discussions 
and speculations was to be transmitted over to the Tang Dynasty, 
when it was to play an important role in the flowering of the 
different Chinese schools of Buddlusm that appealed more to the 
mind than to the heart of the Chinese.
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B A R B A R I A N  a c c e p t a n c e ： 

n o r t h e r n  d y n a s t i e s

Im nortli China during the period of the Northern Dynasties 

the most powerful state was that ruled by the Northern 

Wei Dynasty (386-534), founded by a To-pa people whose 
ethnological origins are still uncertain, though they arc 

usually said to be Turkic. Under some able and vigorous rulers 
the Northern Wei Dynasty was able to swallow up the numerous 

petty langdoms in the north, so that by 440 it controlled an empire 

that embraced all of north Cliina. After unifying the north, the 

To-pa rulers began to adopt Chinese civilization and culture, 
and set themselves up as defenders of the Chinese way of life 

against the barbarians. This Northern Wei Dynasty collapsed in 
534, to be divided into two states, the Eastern Wei (534-550) 

and the Western Wei (535-557)； these in turn were succeeded 
by the Northern Ch'i (550-577) and then the Northern Chou 

(557-581), all of which were non-Chinese in origin. By 577 there 

were two ruling houses, the Northern Chou in the north and the 
CIVen in the south. The time was ripe for rcuniBcation and this 
was achieved by the Sui Dynasty in 589.

EARLY N O R T H E R N  W E I  R U L E R S  

a n d  b u d d h i s m

The territory conquered in the beginning by the first ruler of 
the Northern Wei, Tai-tsu, embraced areas where Fo-t̂ u-teng 

and his disciples had carried on their evangelical work, and hence 

contacts with Buddhist institutions were soon established by the 

T*o-pa army. T*ai-tsu was already acquainted with Buddhism, 

for he ordered his army not to violate or pillage Buddhist temples 

and monasteries. A more positive indication of his attitude toward 
Buddhism was his invitation to Seng-lang to become his adviser. 

In this respect the ruler was merely following the pattern set by 
many other non-Chinese rulers in the north. Lang died before 

he was able to accept the invitation. Another indication of the

[145 ]



B AR B A R I A N  A C C E P T A N C E  

rulers attitude was the edict issued in 398, which read: "The rise 
of Buddhism took place a long time ago. Its meritorious deeds of 
help and benefit mysteriously reach the Jiving and the dead. The 
divine examples and rules which have been bequeathed can truly 
be relied upon. Therefore it is decreed that in the capital tho 
officers shall erect and adorn images and prepare dwellings that 
the adepts of Buddhism may have a place to stay.**1 

Since Seng-lang did not Jive long enough to serve as imperial 
adviser, another monk, Fa-kiio, described as pure in conduct and 
versed in Buddhist literature, was chosen by 1°ai-tsu as chief of 
monks during the period 396-398. In this post Fa-kuo exercised 
administrative control over the monastic commimity in north 
China, with his subordinates scattered throughout the realm to 
carry out the orders of the central authorities. He was thus a 
member of the governmental bureaucracy, whose duty it was, as 

with any other functionary, to reverence the ruler in the accepted 
fashion. But the Buddhist scriptures were emphatic on the point 
that monks should not bow before their parents or rulers. To solve 

this dilemma Fa-kiio took refuge in a bold doctrine一 that the 

ruling emperor Tai-tsu was the Tathagata in person, so that 
when he offered his respects to Vai-tsu, he was not reverencing 

the earthly ruler but the Tathagata himself It is likely that 
another factor played a part in determining this attitude of 

Fa-kuo. In north China the Buddhist community was in the posi

tion of a group conquered by the non-Chinese To-pa people； 

they did not enjoy independent status as did the monks in south 

China. Consequently, they felt that they had to rely on the power 

and wishes of the conquering rulers to carry out their evangelical 

activities. The Northern Wei ruler in the very beginning executed 

a brilliant maneuver in appointing Fa-kuo as an imperial official, 

thus circumscribing hizn with official barriers and removing any 

possibility of an organization existing side by side with the im- 

perial state.

1 J. R. Ware, **Wci Shou on Buddhism," Toung Paot 30,127-128, with 
many changes. Although Ware*s translation suffers from a number of errors 
which have already heen pointed out by scholars, I have found it to be 
much more smooth and readable in stvle than that of Hurvitz, and I have 
therefore quoted from it here, after making the necessaiy corrections.
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E M P E R O R  w u  a n d  p e r s e c u t i o n  

OF B U D D H I S M

Under tlie reigns of the first and second rulers, T’ai-tsu and 

T*ai-tsung, imperial encouragement of Buddhism resulted in 

widespread adoption of the religion by the T*o-pa people and 

their Chinese subjects. During the reign of the third ruler, Em

peror Wu or Shih-tsu (424-451), however, problems began to 

arise. Emperor Wu considered as his main objectives the expan

sion of the Wei frontiers and the subjugation of dissident factions 

within the empire. Consequently, he was too busily engaged in 

military campaigns to have any time £or a serious study of 

Buddhism. Thus when the Taoist K’ou Chlen-chih (d.448) and 

his friend the Confucian minister Ts*ui Hao (381-450) began 

their campaign to convert Emperor Wu to their schemes, tlie 

ruler responded with alacrity, and a stream of events began which 

eventually led to the anti-Buddhist persecution of 448. It is 

usually thought that die Taoist K'oa played the major role in 

instigating this persecution, but this is not entirely correct; it 

appears that Tsui Hao was even more the culprit than Kou.

Ts'ui came from a well-known Chinese family in the north； 

his father had served as an official under the first two Northern 

Wei rulers. He was learned in the practice of politics, thoroughly 

versed in the Confucian classics, and a master of astronomy and 

astrology. His astrological studies enabled him to make prophecies 

and interpretations of heavenly phenomena that won him the 

confidence of the rulers. For instance, a bright star appeared in 

415 which terrified the emperor, but Ts*tii allayed Iiis fears by 

explaining that it was the omen of the death of Yao PIsing, Upon 

the death of T'ai-tsung in 425，Tsui suffered a temporary setback, 

as his enemies in the court forced him out of office. He returned 

home to seek refuge in Taoism, and it was during this period that 

he met K'ou Ch*ien-chih.

K*ou the Taoist entertained die lofty ambition of establishing a 

holy empire on earth under the auspices of Taoism, with himself 

as the grand Taoist pope. He considered himself very fortunate 

in making the acquaintance of this most astute exponent of politi

cal strategy’ who could certainly assist him in achieving his goal.
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Ts'ui hoped that by praising and pushing Kou to the attention of 
the throne lie might himself be exiled back to o£Bce by the new 
emperor. Botii went to the capital, where Tsui boasted highly of 
the ability and learning of his friend K*ou. Emperor Wu already 
knew of Ts'ui and his talents, and obligingly fallowed his sugges. 
tion by appointing Kou to an officiaJ post.

Soon afterward, in 431, Ts'ui was appointed chancellor. In this 
post he served as imperial adviser, and played an important role 
in several successful campaigns against other non-Chinese states 
in the north, the most prominent one being that of 439 against 
the Peî Liang kingdom in the northwest. This campaign met with 
considerable opposrtion in the Wei court, but Ts’ui advocated it, 
advised on the strategy, and die resultant success heightened his 
position immensely. He now became the indispensable political 
and military adviser, and was ordered to compile a record of the 
various expeditions as well as a history of the Northern Wei 
people. In order to fulfill his aim he appointed fellow Chinese 

to serve in governmental posts in the central government and 
Chinese governors and magistrates in the rest of the empire, 
despite the opposition of Crown Prince Huang. As a means of 

indicating the exalted position of the Chinese, he permitted his 
clansmen to marry only into Chinese families of similar social 

standing. Such measures very naturally aroused a good deal of 

opposition and antagonism against him among the T'o-pa people.

Whfle TVui was advancing his political fortunes, K’ou was not 

idle, and his campaign to elevate Taoism to supremacy proved 

so successful that by 440 Emperor Wu was won over to his cause. 

In 444 the emperor personally conducted a Taoist service to pro- 

claim Taoism as the dominant faith in the empire. Thus K'ou*s 

objective, which he set out to achieve in 424, was realized.

Although Tsui played a prominent part in boosting ICou and 

Taoism, he had an entirely different objective in mind； this was 

the establishment of a Confucian state to Sinicize the barbarian 

To-pa people. His method to achieve this goal was to make the 

Confucian literati the ruling class. To this end he appointed as 

many Chinese as possible to governmental offices. He wanted to 

recreate the ideal feudal society so highly praised by Confucius, 

where the literati held all the power and where the masses of 

people remained ignorant but pledged loyalty to the rulers. Ts'ui,
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therefore, opposed Buddhism, since it was the religion of the 

barbarians. Moreover, Buddhism taught the equality and unity 

of all cJasses, withdrawal from society, exemption from taxation, 

and celibacy, all of which were contrary to his Confucian ideals. 

One might say that TVufs antagonism to Buddhism was not en

tirely caused by the influence of bis Taoist friend but stemmed 

in great part from his own political philosophy. It was on the 

advice of Tsui that Emperor Wu decided on the extreme meas

ures of 446.
In 438 a decree was issued forbidding those under fifty to join 

the Buddhist community of monks. When the Northern Wei 

armies invaded Liang-chou in 439, a considerable number of 

monks joined in resisting the invaders. Some three thousand 

monks were taken prisoners, and Emperor Wu wanted to execute 

them, but K*ou Ch*ien-cbih interceded on their behalf and had 

them placed in labor battalions instead. In 444 it was decreed 

that no one might support monks privately; the penalty for doing 

so would be execution. During the same year two leading Bud

dhist monks* Hsuan-kao (401-444) and Hui-ch^ung were executed. 

These events could be interpreted as signs that the persecution 

was already under way and needed only a spark to make it wide

spread and general. Such a spark was provided in 445.

In the winter of that year a certain Ko Wu organized a revolt in 

Ch'ang-an. Emperor Wu immediately set out from his capital in 

Ta-tung to suppress the rebellion and arrived in Ch#ang-an during 

the second month of 446. It was common practice for monks to 

plant wheat within the monastery grounds in Ch*ang-an, and, 

after the imperial armies arrived there, the horses were pastured 

in one of these fields. When some attendants came to examine the 

horses, one of the men stumbled into a side building where he 

found to his amazement large stacks of bows, arrows, spears, and 

shields. Discovery of these weapons infuriated Emperor W«, who 

concluded that the monks must be supporters of Ko Wu. There

upon he condemned all the monks in that particular monastery 

to death. Further investigation of the monastery grounds revealed 

large caclies of wine stored there by the wealthy families of 

Ch'ang-an and also subterranean apartments where monks lived 

and debauched with women of good families.

With the discovery of such conditions Ts’ui Hao suggested not
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only the execution of all the monks of Cl/ang-an, but of ah » 

monks in the entire realm. His suggestion was accepted bv a 

emperor, wlio issued in tlie third month of 446 the foHowin«

“Let those in charge issue proclamations to the generals, tJ 

armies, and the governors that all stupas, paintings, and fotej 

sutras arc to be beaten down and burned utterly； the 知如坫上 

without distinction of age are to be executed•” The decree 

spoke of eradicating the false and restoring the true. This remarj； 

able statement appears to reflect Ts’ui’s opinion that there 

really no Buddhism as such even in foreign countries, and 

what was presented as Buddhism in China was actually the fab̂ . 

cation of some rascals.

The extreme action called for in the decree was too drastic 

«ven for Kou, who opposed the wholesale execution of monks 

Other o扭cials, notably the crown prince-regcnt, likewise presented 

memorials m opposition. Though these memorials went unheeded 

they did delay the actual promulgation of the decreê  and this 

gave the monks an opportunity to go into hiding, with manv 

taking the sutras and Buddha images with them. Sutras and tcm- 

ples were destroyed, however, flow many monks were actually 

executed will never be known.

In 448 Kou Chfien-chih died, and two years after that, Tsui 

met a violent death. It is likely that a considerable amount of 

racial animosity against Tsui had been generated by his policy 

of appointing only Chinese to governmental offices, a feeling 

that was heightened by his belittling the exploits of even such a 

notable To-pa general as Chang-sun Fei This racial antagonism 

was ready to erupt at any moment into violence. Tsui, it will be 

recalled, was entrusted with the compilatton of a history of the 

Northern Wei people. As the stone tablets on which this history 

was inscribed were being transported through the city streets to 

the Temple of Heaven outside the city walls, the populace got 

a glimpse of the contents. They did not like what they read, for 

some passages exposed the evil-doings of the early rulers. Angered 

by such uncomplimentary accounts of their former emperors, they 

reported the matter to the emperor, who immediately ordered 

Ts’ui and his entire clan seized and executed. In all, 128 were put 

to death.

To the extent that K*ou Ch’ien-cliih wanted to make Taoism the
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supreme faith of the land and influenced Emperor Wu to take 

measures against Buddhism, one might maintain that tlie persecu

tion of 446 was a phase in the ideological struggle between Bud

dhism and Taoism. However, it is clear that die chief itistigator 

of the suppression was Ts*ui Hao, who wanted to establish the 

ideal Confucian state in the north. Yet his wife, as well as his 

brother, were followers of the Buddhist monks. In this light the 

persecution of 446 was not merely a Bvjddliist-Taoist struggle but 

was also m  episode in the Sinicization of a non-Chinese people. 

Tsui, good Confucianist that he was, wanted to Sinicize the 

X'o-pa people, and to him the foreign religion Buddhism had to 

]yc suppressed.

R E S T O R A T I O N  O F  B U D D H I S M

With the passing of Ts'ui and Kou the grandiose schemes which 

they advocated also collapsed. The measures against Buddhism, 

though still in effect, gradually were relaxed, so that it was pos

sible to preach and recite the sutras in private homes in the capital. 

The emperor was said to have regretted the action he took against 

the Buddhists, and when he died in 454, the stage was set for a 

revival of the religion.

The new emperor, Wen-ch*eng-ti, lost no time in issuing a 

decree in the twelfth month of the same year granting Buddhism 

the freedom to carry on again. The degree starts by praising the 

Tathagata who supports the prohibitions ancl regulations of the 

rulers, who enriches fellow feeling and knowledge, and who 

banishes all errors and propagates perfect enlightenment. Then it 

attempts to explain away the persecution of Emperor Wu by 

saying that while Buddhism flourished, there were some evil 

elements within the monastic order which the previous emperor 

wanted to eliminate. His ministers, however, mistook his inten- 

lions and applied the persecution to all. The decree, therefore, 

seeks to pass the onus of the persecution from Emperor Wu to 

his ministers. It then goes on to say； "Command is now given to 

the provinces, prefectures, and sub-prefectures that in each pkee 

which is thickly populated, it is permitted to build one stupa. No 

limit is set to the amotant tliat may be expended. As for those 

who love and find pleasure in the doctrine of the Way and want
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to become sramanasy without distinction of age, if they come 
a good family, if their nature and conduct are normally sincere 
and free from doubts and indecency, and if they are known in 
their villages, they may be pemnitted to quit their homes for 
the monastic life； as a mle, fifty individuals from a large province 
and forty from  a small province. . . .”2 

During the same year that Buddhism was restored, a stone 
figure of the Buddha in the likeness of the emperor was set up in 
the capital. After the figure was completed，it was found to have 
black spots on the face and feet, corresponding exactly to similar 

marks on the emperor’s face and feet. This remarkable coincidence 
recalled an earlier statement made by Fa-kuo, that the emperor 

was the present-day Tathagata, and the populace became even 
more impressed. Then in 454 the emperor ordered five bronze 

statues of Sakyamuni constructed in memory of his five predeces

sors, each one to be sixteen feet high. Since these figures were to 

be worshiped as though they were the five previous emperors 

themselves, it was easy to see that the revived Buddhism had the 

firm support of the imperial household. Not only this, but the 

religion itself came under the direct supervision of the state and 

was conducted in close connection with state policy. This could be 

seen in the administration of the Buddhist sangha, first under the 

chief of monks Shih-hsien (d. ca.460) and then under Tan-yao.

Shih-hsien was a native of Kipin who survived the persecution 

by posing as a medical doctor, and after Buddhism was revived 

received the tonsure personally from the emperor. The govern

mental bureau over which he presided was the chien-fu-ts*ao 

(Office to Oversee Merits), later changed to chao-hsuan-ssit 

(Office to Illumine the Mysteries) after the capital was moved 

from Ta-tung to Lo-yang. His deputy was named tu-tvei-na. In 

the various provinces branch offices were established, known as 

seng~tsrao (Sangha 0 扭ce), presided over by the chou~sha-men~ 

t'ung (Regional Chief of Monks) and his assistant tvei~nat both 

appointed by the chief of monks in the capital and subject to his 

supervision. It was thus possible for the emperor, through his 

appointment of the chief of monks, to maintain close supervision 

over the entire Buddhist community in the realm. Moreover, the 

chain of command established by the system of offices in the

2 Ibid., 144, with some changcs.
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capital and provinces made it possible for a strong and powerful 
chief of monks, enjoying the support of the emperor, to utilize 
the power of the central government to direct and expand the 
activities of the Buddhist church. The individual who took ad
vantage of this unique situation and opportunity was Tan-yao, 
who became chief of monks during the period 460404.

TAN-YAO  A N D  H I S  A CT I V I T I E S

Not much is known about the early life of T'an-yao. Even his 
dates of birth and death are uncertain. His early years were spent 
in Liang-chou, and it is possible that he was among tlie Buddhist 
monks transferred to the capital at Ta-t'ung after the Pei-Liang 

kingdom was absorbed by the Northern Wei in 439. During the 
persecution he persisted in keeping his clerical garb, although he 

was urged strongly by the crown prince-regent Huang to return 

to kity. Upon the death of Shih-hsien he was elevated to the 
position of chief of monks, now designated as sha-men-t'ung in

stead of tao-jen~fung, which he occupied with distinction for the 

next twenty to thirty years.

T*an-yac/s tenure of office occurred at a time when the Northern 

Wei rulers were all favorably disposed toward Buddhism  ̂as were 

some of the leading families of the realm. Among these may be 

mentioned the Feng and Kao clans. The wife of Emperor Wen- 

ch'eng, who as empress dowager, held power for about twenty- 

five years after the death of the emperor, was a member of the 

Feng clan. Another was Feng Hsi, older brother of the empress 

dowager, husband of the sister of the crown prince-regent Huang, 

and probably one of the most influential political figures of the 

period. Although a devout Buddhist, Feng Hsi was not very 

humane in his administration of governmental affairs. His biog

raphy records that the stupas and temples which he erected on 

inaccessible mountains took, in the building, the lives of many 

people and animals. When Buddhist monks urged him to suspend 

such activities, he is reported to have replied, <fWhen these are 

complete, men will only see the stupas； how would they know 

that men and oxen perished?* In the Kao clan the outstanding 

figure was Kao Yiin, political adviser to Empress Dowager Feng 

and onetime teacher of the crown prince. The various emperors

[153 ]



BARBARIAN ACCEPTANCE 

under whom T'an-yao served all manifested their devotion to the 
Buddha by constructing ornate temples, erecting statues of the 
Blessed One, and inviting monks into the imperial precincts to 

discuss the dhanna.

THE SANGHA AND BU D DH A  H O U S E H O L D S

One of the most important steps taken by Tfln-yao to encourage 
the spread of Buddhism was the establishment of the Sangha and 
Buddha Households. The story of the formation of these hotisc- 
ho/ds has been brilliantJy recounted by Tsukamoto Zenryu in his 
boolc on Buddhism under tbe Northern Wei Dynasty, and our in

formation is drawn mainly from that source. In 467 the Northern 
Wei mler sent an expedition into 'vhat is now Shantung to subdue 
the cities of Li-ch*eng and Liang-tsou. After the surrender of these 

cities the leading families of the region were reduced to slavery 
and resettled m a region near the capital of Ta-t*ung. This move 

was actuated by two motives—to keep these Chinese leaders 

under close surveillance and to increase the agricultural popula

tion in the vicinity of tlie capital. After tlie Chinese were resettled 

in the north, they suffered severe hardships, reduced as they were 

to slavery when, before, they had been free people belonging to 

the upper classes. Some of the aristocratic families in tbe north 

sought to alleviate the sufferings and hardships of these people, 

but the/r efforts were too puny to achieve any real results. The 

plight of these unhappy people was brought to tlie attention of 

Tan-yao. T'an-Vfio as chief of monks was mainly interested in 

the spread of Buddhism, and for this task he needed labor ancl 

financial resources. He felt that if he could strengthen the eco

nomic foundation of the Buddhist sangha, he could carry out the 

propagation of (he religion on a national scale.

Such consideralions prompted him to think about requesting 

the transfer of control over the Chinese settlers from the imperial 

court to his monastic organization. He therefore presented a 

memorial suggesting that the Chinese families be organized into 

Sangha and Buddha Households. The memorial was approved by 

the  em peror, a n d  th e  tw o  househo ld s  c am e  in to  ex is te nce  du T in g  

the period 470-476.

The Sangha Household was a unit consisting of a certain
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ntmibcr of families that had the responsibility of paving nnnually 

to the local sangha office sixty shih of grain； the sangha office was 

to hold this grain in stock and to distribute it to impoverished 

people during periods of famine. It also had the power to .veil tlie 

grain when necessary, the proceeds to be used for religious pur

poses, The Buddha Household consisted of a group of criminals 

or slaves who were to cultivate the fields belonging to the monas

tery, or to do the manual work within the Buddhist institutions, 

such as sweeping the temple grounds, carrying water, and chop

ping wood. The aim was to utilize the labor of criminals for pro

ductive purposes, so that they would not be an economic burden 

on the state； while the objective of the Sangha Hotisehold was to 

promote agriculture and thereby provide the means to alleviate 

suffering during famine years. These instituh'ons were therefore 

beneficial to the state, but they also served to strengthen and to 

promote Buddhism under the Northern Wei Dynasty.

That the Snngha Household came into existence at a critical 

time may be seen in the fact that in the years 466-470, 473, and 

474, famines were recorded in north China. Of interest also was 

the fact that in 476 the emperor went to n newly finished temple 

and as part of the dedicatory ceremonies granted general amnesty 

to all convicts; the following year he freed all criminals who were 

under the death sentence. These freed criminals were then in- 

corporated into the Buddha Households, which were being or

ganized about this time.

With the Sangha and Buddha Households functioning, it was 

necessary to have a census of the monks ancl temples in the land. 

Thus for the year 477 there were 】00 temples and some 2,000 

monks ancl nuns in the capital, while in the entire country the 

figures were 6,478 and 77,258.

It is sometimes thought that the formation of the Sangha and 

Duddha Households provided the human ancl financial resources 

for the construction of the Yun-lcang grottoes, to be discussed 

later in the chapter. However, Tsukamoto thinlcs that there was 

no connection between the two, since the households were es

tablished at a time when the work on the main Yiin-kang caves 

had already been initinted.

Strictly spealdng，the sangha grain presented to the $eng-ts*ao 

was considered government property, not as property legally
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possessed by the sangha. However, since the control and dis- 
pensfng of the grain were functions exerciscd by the monks, it is 
clear that in actual practice the grain was regarded as an item 
belonging to the sangha. The land which produced the sangha 
grain came to be regarded as tax-free property owned by the 
members of the households, a feature which contributed ma
terially to the rapid spread of the Sangha Hoase?iold. As has 
already been stated, the sangha grain was to be distributed during 
periods of famine to relieve the sufferings of the needy； during 
years of bountiful harvest the grain was to be accumulated and 
stored in the temples for use during emergencies. Some of the 
monks in charge of the local sangha offices could not resist the 
temptation to use the accumulated grain for private gain, and 
cases soon arose of sucli monks loaning grain and charging ex
orbitant rates of interest, or even selling it to rich merchants in 
the locality. Then when famines struck, there was no grain left 
in stock to distribute to the needy, while the rich merchants 
could charge whatever prices they wanted. As the compilers of 
the ShihAao-chih wrote, *They have ruined poor and humble 
people without limit, and the cries of sufferings of the people have 
increased yearly and monthly."* To remedy this situation the 
throne in 511 decreed that Vhen loans are made in the future, 
the poor and needy shall be taken care of first. The rates of 

payment shall conform entirely to the old provisions. The rich 
may be permitted to borrow freely, and if they still expose them

selves to excesses, they shall be punished by law.”4 The sangha 

grain might also be distributed for consumption by the monks 
during their retreat in the rainy season.

From the standpoint of the state, the Sangha and Buddha 

Households were regarded as instruments to encourage agricul

ture, or to open up new lands for cultivation. The years of con

flict in north China had resulted in a reduction in the population, 

and much land was left uncultivated. The main policy of the 

Northern Wei was to revive agriculture, so that enough food 

might be produced to cope with the recurring famine years. The 

establishment of the Sangha and Buddha Households under the 

auspices of the Buddhist sangha thus fitted in admirably with state

” bid； 160, with some changes.
* Ibid., 161, with some changes.
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policy. On tbe part of the sangha, the households provided the 
economic resources necessary to develop and to expand the ac- 
tivities of the religion. The membership of the households also 
constituted a potential pool of converts. Apparently any number 

0f families might band together to form a Sangha Household, 
after each household had contributed the sixty bushels of 

sangha grain annually to the local sangha office, the members 
enjoyed exemption from taxation.

Is there any scriptural basis that permitted the Buddhist organi- 
zation to administer a Sangha and Buddha Household, to sell 
grain, or to utilize slaves? In Indian Buddhism we often read of 
kings, princes, or rich householders donating houses, gardens, 
fields, and animals to the sangha for the upkeep of the monks. 
Temples were able to carry on their activities very often on the 
income received from their landed property. Tan-yao undoubt- 
edly had such precedents in mind when he petitioned for the 
formation of the households* However, Vinatja rules clearly pro
hibited monks from working in the fields； lay peasants or serfs 
would be needed to cultivate the soil. In the Vinaya of the Sar- 
vastivadins (Shih-snng-liit chuan 34, which was the most popular 

Vinaya in north China), it is related that Birobisara, king of 

Magadha, pardoned five hundred bandits and ordered them to 

work for the monastic community. This was just the precedent 

needed for the Buddha Household. The Vinayas of the various 

schools also specified clearly that monks were not permitted to 

carry on commercial activities for their own gain, but if such 

transactions were for the advancement of the dharma, they were 

permissible. Since the sangha grain was administered by the en

tire sangha acting through its officials, and the proceeds derived 

from the sale of the grain were supposed to be used for the 

furtherance of the religion, there was no contradiction here with 

the Vinaya rules.

In the mind of Tan-yao the Sangha and Buddha Households 

were to serve as means of strengthening the Buddhist religion, 

and there is every reason to believe that his hopes were justified. 

Upon joining a Sangha Household, a member undertook to ob

serve the five cardinal precepts. In the case of the Buddha House

holds the former criminals and slaves, since they owed their 

changed status to the efforts of the Buddhist sangha, were en-
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couraged to become converts and in some cases even to be or
dained. The distribution of tiie sanglia grain also provided a con
venient: menns of increasing the number of lay adherents. Very 
naturally tin's act hstered a feeling of thankfulness and gratitude 
on the part of the recipient toward the donor and also toward 
the religion represented by the donor. The enormous growth 
under the Northern Wei, according to the figures of tlie Buddhist 
liistonans, could be attributed, m part at Jeast, to the influence 
of these liouseholcb. For instance，when tlie census of temples and 
monks was taken in 477’ the average number per temple was 
twelve monks； but at the end of the dynasty, when the count was 
said to be 30,000 temples and 2,000,000 monks and nuns, the 
average number had risen to sixty-eight.

Wliile these households promoted the welfare of the sangha and 
the state, tliey also produced some ill effects. Through their con
trol and distribution of the sangha grain monks in the seng~ts ao 
acquired power far in excess of that of other officials in the differ
ent Jocalities, and tliis gave rise to considerable jealousy on the 

part of the latter. In some instances the households became havens 
for Jawbreakers. During the closing years of the dynasty, when 

the breakup of the ruling house was imminent, the labor and 
military service required of all able-bodied adults became very 

severe, and many people took refuge in the Buddhist monasteries 

to escape this service. Under the leadership of rebellious individ
uals under the guise of monks, some formed bands of religions 

bandits which became increasingly active during the last few 

decades of the dynasty. Such defects of the households probably 

were widespread after 510. As to when the households were final

ly abolished, there is no dear record, although there is no indica

tion that they survived after the Northern Wei Dynasty.

B U D D H I S M  I N LO-YANG

During the first hundred years of its rule the dynasty had its 

capital in what is now Ta-tung in Shansi. In 494 Emperor Hsiao- 

wen transferred the capital to Lo-yang. To the emperor, Ta-tung 

was a favorable site if military considerations were predominant, 

but now he felt that military campaigns were no longer necessary. 

He regarded himself as not merely a barbarian emperor ruling
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the realm by force； rather he preferred to consider himself as the 

suCcessor to the long line of Chinese emperors beginning with 

Yao and Shun. In order to fulfill this role as a civil ruler, using 

Chinese ideas as the unifying factor, he decided that he had to 

go to ft region where Chinese culture was predominant, ancl no 

city was more suitable for this purpose than Lo-yang. Some oppo- 

sition arose among the conservative court circles ancl the non- 

Chinese elements at Ta-t*ung, but the emperor pushed through the 

transfer, and, once the change 讲as made, the process of Sfniciza- 

tion of the To-pa Wei people in their new environment proceeded

rapidly
Buddhism, which had taken firm root in the north, was also 

carried over into the new capital to start a fresh growth there, 

for Lo-yang had already had a long history of Buddhist connec

tions. In the beginning Emperor Hsiao-wen favored the construc

tion of only one temple and one nunnery within Lo-yang, but 

said that outside the city limits other temples might be construc

ted. However, popular demand soon modified this plan. Further

more, in Ta-tung the Northern Wei had initiated and carried 

out a program of cave sculpture on a gigantic scale. After the 

imperial palaces in Lo-yang had been completed ancl life became 

more settled, the people, with memories of the magnificent and 

majestic images of the Buddha in Yiin-kang still fresh in {heir 

minds, again turned their attention to rock sculphire, In a later 

section of this chapter this aspect of Northern Wei Btiddhism will 

be treated in greater detail, but for the present the activities of the 

court in Lo-yang deserves attention. *

Emperor Hsiao-wen, though a Buddhist at heart, wanted to 

place more emphasis on Confucian Institutions and practices- His 

successor, Emperor Hsiian-wn, however, favored Buddhism. He 

was fondest of the Vimahkirti-nirdesa； consequently, the sculp

ture carved In caves during his reign at Lung-men frequently 

showed Vimalakirti conversing with Manjusri. Under him some 

notable temples were constructed in Lo-yang一 the Yung-ming 

Temple, the Cbing-ming Temple, and the Yao-kuang Temple, 

just to mention a few. Of these the Cliing-ming Temple, with over 

a thousand cells, was built like a palace among hills and ponds, 

amid groves of pine and bamboo； it was said that though there 

were four seasons outside, inside there was no summer or winter.
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The Ching-ming Temple is best known as the site where the 

images of the Buddha in Lo-yang were assembled preparatory 

to being paraded through the city. This procession was an annual 

event held on the eighth day of the fourth month, tlie birthday 

of the Buddha. On the seventh day all the statues in the city, 

over a thousand in number, were assembled; then on the eighth, 

amid a fanfare of music, chanting, and scattering of flowers, they 

were carried to the gates of tbe imperial palaces through streets 

lined with multitudes.

The Yung-ming Temple was constructed to serve as head

quarters for foreign monks residing in Lo-yang, At one time over 

three thousand foreign monks from a hundred countries were 

said to be living in the monastery. If this figure is to be accepted, 

it is indeed the best indication of how popular Lo-yang was in 

the Buddhist world of that period.

The Yao-kiiang Temple was built as a nunnery and was the 

place where girls of the royal family and the nobility took refuge 

if they decided to join the sangha. Because of this, the temple 

was described in contemporary literature as a gorgeous structure, 

profusely decorated in the interior. It became the object of nmcli 

derision later among the inhabitants of the capital because of an 

incident that happened in 530. Hie story has it that during a raid 

of Lo-yang handsome barbarian cavalrymen forced their way 

into the nunnery and despoiled the nuns. After this episode the 

following couplet became very popular in the capital: “Hurry 

up, O men of Lo-yang, and braid your hair into a chignon, lest 

the nuns of Yao-kuang Temple seize you to become their hus

bands."

It was during the reign of Su-tsung, when the governmental 

powers passed entirely into the hands of Empress Dowager Ling, 

that Buddhism reached its apex under the Northern Wei Dynasty. 

Fortunately for posterity, the glories of the Buddhist temples in 

Lo-yang during this period have been graphically portrayed 

by Yang Hsiian-chih in his Lo-yang chia-hn-chi (Record of the 
Monasteries in Lo-yang)f finished in 547. Emperor Hsiian-wu 

died in 515 at the age of thirty-three, and his son Su-fsung was 
only six when he was designated emperor. Under such circum

stances, power gravitated into the hands of his mother. Her clans- 

men were all devout Buddhists. Her father, for instance, insisted
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0n walking with the procession of statues during the celebration 
of 518, even though he was eighty years old at the time. When he 
died, probably of overexertion, the empress dowager arranged 
-n jy's memory a vegetarian feast for over ten thousand monks.
知 was usual in Chinese history, the dowager had as her allies the 
eunuchs, who became rich and powerful and served as the dhief 
patrons of the various Buddhist activities. There is no question 
but that the dowager was a remarkable woman. One of the 
stories told about her concerned an archery contest whidi she 
arranged for her courtiers. Most of them had become weaklings 
through their sedentary living and therefore were unable to 
shoot well; whereupon the dowager herself seized the bow and 
hit the bull's-eye. She seemed to have been just as energetic in 
her amorous affairs, for her lovers succeeded one another in rapid 
succession, each one powerful for the moment. She even killed 
her own son for fear he would become too independent. Her mis- 
deeds finally caught up with her in 528, when she was seized and 
browned* Vet this same remarkable woman was a devout Bud- 
dhist, just as another strong-minded ruler of a later age, Empress 
'Vu Tse-t*ien, was to be.

The most outstanding Buddhist activity carried out by Empress 

Dowager Ling was the construction of the Yung-ning Temple in 

Lo-yang. When the capital was still in Ta-tung, the Northern 

'Vei court bad already erected a Yung-ning Temple there, in 

which a seven-storied pagoda> soaring over three hundred feet 

into the sky, was the tallest struchire in the lcingdom. The em

press dowager decided to build an even more magnificent Bud

dhist edifice in Lo-yang. Work was commenced at a time when 

the country was still enjoying unparalleled prosperity. It was 

recorded that the treasures presented by the surrounding coun

tries to the Northern Wei court were so bountiful that during the 

period 518-524 the imperial storehouses were stocked full, of them, 

so full, in fact, that the empress dowager in a grand gesture of 

generosity opened the doors and permitted her courtiers to take 

away whatever they could carry. The commercial classes became 

so opulent that even their servants wore clothing of gold and 

silver brocades and embroideries.

With the country living in such luxury, nothing was spared by 

the empress dowager in the construction of the Yung-ning Tem-
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pie. It is indeed fortunate that Vang Hsiian-chih preserved f0r 
later generations an eyewitness account of the splendors of the 
temple. Within its precincts was a nine-storied stupa rising ninety 
chang above the ground (each chang consisting of ten feet). On 
top of the stupa was a mast which soared for another ten chang 
and could be seen for a distance of a hundred li from the capital. 
On top of the mast was a golden jar which contained twenty- 
five smaller jars made of rare stone. Below the mast were thirty 
plates of gold to receive tlie evening dew. All around the tower 
were golden bells. The tower itself had nine layers of eaves (one 
for each story), and at each layer golden bells were suspended, 
120 in all. The stupa had four faces, each face having three doors 
and six windows. The doors were varnished red, ancl on the leaf 

of each door were five rows of golden nails, in all 5,400 nails. 

Daring windy nights it was said that the ringing of the bells 
could be heard within ten li.

North of the stupa was the Buddha hall, which was shaped like 
the audience hall in the Imperial Palace. Within the hall were 

numerous statues of the Buddha made in gold and inlaid with 

pearls, with the tallest one about eighteen feet in height. It was 

said tliat the artistry involved in the decoration of these Buddhas 

was beyond description. The beams in the hall were beautifully 

carved, the walls wonderfully painted and decorated. The en

tire temple had over a thousand cells for monks. Juniper, cypress, 

and pine trees brushed the eaves of the buildings with their 

branches, while bamboo groves and fragrant grass covered the 

steps and courtyards. The images and sutras presented by foreign 

countries were all kept there. When the temple was at the height 

of its glory, it was seen by Bodhidharma, first patriarch of the 

Cli'an School in China, who said that he had never witnessed any

thing like it during Jiis travels.

The construction of the Yung-ning Temple was but the most 

conspicuous example of temple-building during tliis period. 

Prince Cli’eng, in a memorial presented to the empress dowager 

in 518, claimed that by actual investigation he had counted five 

hundred monasteries in Lo-yang, not to mention the numerous 

stupas and pagodas still under construction. Moreover, he com

plained that such structures had usurped more than one third of 

the dwelling areas within the city. MNo spot is without a monas-
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tery now. Either side by side they fill the interior of the city, or 
dose upon one another they spread over the meat and wine 
markets. Three or five young monks may form one monastery； 
Sansfcr̂  chants and the cries of butchers unite their echoes under 
contiguous eaves. Tbe statues and stupas are wrapped in odors 
0f meat; mens nature and the spiritual powers are submerged in 
lust and desire/*® Yang Hsuan-chili estimated that there were 
about 109,000 households in Lo-yang at this time’ with a popula- 
tion of about 500,000 to 600,000. Within the city he counted 
1,36*7 temples, large and small.

The extravagance of the Yung-ning Temple practically ex
hausted the imperial treasury. The first sign of impending eco
nomic disaster was the rising price of gold, but this storm warn
ing was not heeded by the court, whose moral fiber must have 
degenerated beyond repair. Rebellions soon arose’ with the capi
tal Lo-yang itself becoming tbe center of disorders. In 534 dis- 

aster struck at the Yung-ning Temple. Amid thunder and light

ning, fire broke out within the temple, and so huge was the institu
tion that the fire was said to have lasted three months.

After some years of these disorders, Yang Hsiian-chih again 

visited Lo-yang in 547; but, instead of the stately center of religion 

and culture it had been only a few years before, Yang saw only 

heaps of Tuins and ashes, the nests of foxes, and the pasture land 

of cows. The bells of the thousand temples in Lo-yang were stilled 

forever. “Impermanent are all compounded things," so said the 

Buddha when he was about to expire. Nothing better illustrates 

the truth of this statement than the fate of the Buddhist establish

ments in Lo-yang at the end of the Northern Wei Dynasty.

Yet these same To-pa people, motivated by their religious 

faith in the dharma, carved out of the rocks in the Yiin-kang and 

Lung-men grottoes what they considered to be permanent sym

bols of their devotion to the Tathagata, symbols which have 

withstood the ravages of more than a thousand years of history. 

The Buddha image and the imposing Buddhist rock-cut sanctu

aries stand before us even today as majestic monuments to the 

creative spirit of these people, inspired by their religion. Not a 

few of the museums of the West owe some of their most treasured 

stone images of the Buddha to the artists of the Northern Wei 

Dynasty.

* Ibid., 171, with some changes.
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THE BUDDHA I MA G E  IN C H I N A

The earliest literaiy notice concerning an image of the Buddha 
in China occurs in the San~hto-chiht where it is recorded that 
Chfli Jung, on official in charge of grain transportation in East 
China ca.193, erected a bronze statue of the Buddha and coated 
it with gold. If this notice is reliable, then this statue is the first 
of its kind in China. Nothing further, however, is known about 
tliis figure. In the Hou-Bati-shu there are several passages refer
ring to the sacrifices carried out by Emperor Huan to the Buddha 
and Huang-Lao, but it is not clear as to whether images of the 

Buddha were involved here.
During the same Han Dynasty images of the Buddha appeared 

on the ornamented backs of bronze mirrors. Such mirrors were of 
tvvo types一'one with designs of deities and mythical animals, and 

the other with designs of the phoenix. Many mirrors of the first 

type have been unearthed in Japan； one specimen excavated from 
the Shinyama tomb in the Nara prefecture consists of six sections, 

with each section containing an image of the Buddha seated 

cross-legged on a lotus throne accompanied by a tiger. Another 

specimen has been found in a tomb in Tatsuoka-mura in Nagano 

prefecture; it lias four sections and each section has two images 

of the Buddha, sometimes seated, sometimes standing. Some of 

the images have the usnisa, or the cranial bump, clearly indicated. 

These two specimens are not dated, but two other mirrors of 

this same type excavated in Japan bear the date a.d. 240. Of the 

second type of mirror a specimen may be seen in the Boston 

Museum of Fine Arts, where the Buddha is seen with a halo and 

seated on a lotus throne.

The earliest dated statue now preserved is a gilt-bronze seated 

Buddha about 15K inches in height； this figure bears the date 

eighth month of the fourth year of chien-wu (338)一 a fact which 

indicates that the statue was made in north China under the 

Later Chao Dynasty, since chien-wu was a reign title of that 

dynasty. Other gilt-bronze statues which probably belong to the 

same century have been found in north China, although they 

bear do dates. A few of these figures betray some non-Chinese 

features, such as a bearded face, large eyes, and massive jaws, 

all of which point to some foreign, presumably Gandharan, in-
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flucnce. The earliest dated specimen belonging to the Southern 

Dynasties is also a gilt-bronze seated Buddha with a face very 

Chinese in appearance, carrying the date first day of the fifth moon 

of the fourteenth year of Yiian-chia (437). The inscription on 

the stdlue goes on to say tliat Han Ch*ien reverently made this 

statue in the hope that his father, mother, wife, and brothers 

、votiW all have the privilege of encountering the Buddha.

Before the T'o-pa people started to cut their figures out of the 

rocks, they also fashioned gilt-bronze images of the Buddha. One 

such statue, the largest of this type, dated 443，stands about 21 

inches in height and represents a standing Buddha. The accom

panying inscription records that Yuan Shen made the statue in 

Hopei and that after he completed it, he prayed that his parents 

and friends would be fortunate enough to listen to Maitreya when 

the latter appeared on earth as the future Btiddha.

THE y u n -k a n g  c a v e s

The statues just described are some of the known images of the 

Buddha created in China just before the Northern Wei Dynasty 

commenced its large-scale rock sculpture in Yiin-kang, about 

thirty li west of the capital of Ta-tung. The village of Yiin-kang 

is situated at the foot of an abrupt escarpment named Wu-chou- 

shan； this escarpment became the theater where the Northern 

Wei artists worked.

The persecution of Buddhism under Emperor Wu in 446 and 

the revival of the religion after bis death have already been dis

cussed. With the appointment of T'an-yao as chief of monks ca.460, 

there began an outburst of activities that vitally affected the 

spread of Buddhism. We have already alluded to his role in the 

establishment of the Sangha and Buddha Households. Even 

before that he conceived of a bold undertaking of chiseling out 

of rocl?y walls of the Yun-kang grottoes images of the Buddha 

and bodhisattvas, a project that would combine the wealth and 

prestige of the ruling dynasty with the talents and techniques 

developed by Buddhists elsewhere. From the viewpoint of the 

dynasty the project was to serve not only as a sort of repentance 

for the persecution carried on under Emperor Wu, but also as 

a manifestation of imperial grace and favor to the religion. For
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the Buddhists the project was to be a memorial for the restoration 
of Buddhism, for such durable works of art cut out of the rocks 
were to serve as concrete symbols of the permanence of tho 
dharma, inspiring future rulers to exert efforts to protect the law. 
They had seen how easily images of the Buddha fashioned in wood 
and mctfll had been destroyed during the persecution of 446r and 
they felt that only by creating images in rock would such symbols 
of the religion be preserved from destruction. Through this com
bination of official ancl monastic effort the project toolc shape dur
ing the reign of Emperor Hsiao-wen (471-499), but even before it 
was completed the dynasty transferred tlie capital to Lo-yang. For 

this reason the sculpture at Yun-kang represented the first phase 
of Northern Wei Buddhism, the phase when Buddhist art was 
still influenced by the techniques of India and Central Asia.

By this time a mimber of channels already existed for the pos
sible introduction of foreign influences to Yiin-kang. In 439 the 

Northern Wei armies had captured Liang-chou in northwest 
China. West of Liang-chou was Tun-huang, the point where the 
northern and southern overland routes converged. There in Tun- 

huang. as early as the middle of tlie fourth century, caves had 

already been dug out in the hills, some to serve as living quarters 

for traveling monks and some to serve as centers of Buddhist 

paintings. Among the monks transferred to Ta-t’ung from Liang- 

chou by Emperor Wu there undoubtedly were some artisans 

already familiar with the work of rock sculpture. West of Tun- 

huang were such regions as Khotan, Karashar, Kucha. Kashgar, 

all flourishing Buddhist conntries with which the Northern Wei 

rulers maintained close relationships. Respect for the military 

might of the Northern Wei resulted in many of these states in 

Central Asia sending tribute to the To-pa court; since these 

countries were Buddhist, the presents sent undoubtedly included 

some Buddhist images and objects. Such was the case, for ex

ample, in 455, when monies from Ceylon presented three images 

of the Buddha. It would not be too farfetched an idea to suggest 

that such objects served as models for the To-pa artisans as they 

set out to carve their images of the Bucldha.

The first group of caves in Yiin-kang to be cut out by the 

sculptors comprised Caves 16 to 20 on present-day charts. Within 

these caves were carved five gigantic figures of the Buddlm, some
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standing ami some sitting, with the tallest figure rising to about 

7O feet in height. The five Buddhas in these caves were looked 

upon as representatives of the five previous emperors (Tai-tsu, 

fai-tsung» Shih-tsu, Kung-tsung, and Kao-tsung)一 an idea for- 

nniluted by Fa-kuo, who said that the rulers were the present-day 

Xothagatas. During this first period the main objective was to 

construct huge, unbreakable statues to serve as permanent sym- 

bois of the dharm a.

•After th^se five caves were completed, Tan-yao then started 

activities on the next group, Caves 5-10. The make-up of these 

caves differed from that of the previous group, Here on the face 

of the walls were carved numerous images of the Buddha, bod- 

Insflttvas, musicians, devas, and donors. The scenes in Caves 9 

nnd 10 deserve special mention, for they illustrate the contents of 

two sutras translated by Tan-yao and a foreign monk, Kelcaya. 

One of these sutras describes the persecution of Buddhism by a 

Jang of Kashmir and the subsequent revival of the religion; it 

served to remind tlie Chinese Buddhists of their experiences 

suffered under Emperor Wu.

In this group, however, the most important are Caves 5 and 6. 

Cave 5 measures 72 feet 4 inches east-west and 58 feet 4 inches 

north-south, while Cave 6 measures 40 feet 1 inch east-west and 

46 feet 8 inches north-south. These two are the most elaborately 

carved in the entire group of caves. Here one finds the entire 

Buddha legend depicted: the birth of the Buddha, the seven steps 

and the shout of victory, the nine dragons spitting water, the 

tests of strength witli the MagadJian youths, the life of ease and 

luxury in the palaces, the trips to the pleasure garden and the 

four signs, the great renunciation, the ride out of the city on 

the horse Kanthaka, the separation from Kanthaka, the life of 

asceticism in the forest, and finally enlightenment. It is clear 

that this is the historical Buddha worshiped by the Northern Wei 

people, the BuddJia who lived in the world and went about em

phasizing the religious life, urging the people to recite the sutras, 

erect stupas and temples, and donate alms to the monks. In some 

of the other caves we find scenes based on the famous Mahayana 

sutra, Vimalakirt i-nirdesa-sutrat where the wise 】ayman Vimala- 

kirti is shown in conversation with the bodhisattva Manjiisri.

From inscriptions carved in some of the Yiin-kang caves some
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idea may be gained of the motives of the patrons who supported 
the project. Not only the imperial household, but also the com
mon people provided the resources for this work. In Cave 11 
found such an inscription left behind by a group who sponsored 
the work there. The inscription was dated 483, and its contents 
may be summarized as follows: A group of fifty-four persons 
banded together to form a society for the promotion of rock 
sculpture. Because they had not yet accumulated enough meri

torious karma in their past lives, they still remained in the cycle 
of rebirths； but now in this life they had listened to the teachings 
of the Buddha, who had led them out of the long night of igno
rance. As a result, tliey had developed faith in the Buddha, and 

were now combining their resources to carve statues in his honor. 

In creating these statues the group prayed for three objectives： 
First, they prayed for peace and prosperity for the realm, also 

prosperity, honor, and longevity for the ruling house. May its 
power be like that of the universal monarch, may it spread the 

three jewels to all corners of the empire, and may no short

comings ever befall the ruling house. Second, the group prayed 

that their deceased ancestors and their teachers and all their 

relatives might be reborn in the Pure Land, and live there without 

blemish and be nurtured by the lotus. If these ancestors or teach

ers should be reborn again, may they become a deity or a human 

being with all their needs fulfilled. If they should meet with mis

fortune and be reborn in the evil modes of existence, then may 

they be freed from the torments of misery. Third, the group 

prayed that all people in the village might from that time on be 

more faithful and sincere in their devotion to the Buddha，that 

they might be more diligent in spreading the religion, and that 

they might practice the career of the bodhisattva, thus to con

vert all sentient beings.

It is very likely that the sentiments expressed in this inscription 

were generally held by the people at that time. For one thing, the 

inscription is a good indication of how closely Buddhism was 

identified with the fortunes of the ruling house. This close rela

tionship was also illustrated by the popularity of a sutra translated 

by Dharmakshema, entitled Chin-ktiang-ming-cking (Suvarna- 

prabhasa). In this sutra there is one section referring to the 

earnest wishes of the four heavenly kings. Should a country be
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cited by foes or subjected to hunger and epidemic, tbe four 

 ̂ ly kings pledged themselves to rally to the support and 

relief of that kingdom if its inhabitants would only read this 

utra Again, i£ the ruler of a realm would encourage monks and 

nuns to study and to esteem this sutra, then the heavenly kings 

-ouJcl bring peace and prosperity and security to that realm, 

汕玫 the ruler himself would become respected and esteemed by 

his fellow rulers of other lands. From this, we see that the country, 

yuler, and people were all protected by the teachings of the Bud- 

Jha and, in turn, the dhanna was to be protected and encouraged 

by the ruler and the people. The contents of the inscription re* 

fleeted to a certain extent the sentiments expressed m this sutra.

One of the earliest, if not the earliest, writers to notice these 

Yiin-kang grottoes was Li Tao-yiian (d. 527), who described 

!he scene in his Shtti-ching-chu (Commentary on the Water 

Classic) : “On the banks of the Wu-chou stream there is a Jeta- 

vana monastery in rock and also a series of habitations in the 

grottoes where nuns live. The river then turns east and passes 

south of some marvellous cliffs. . . ■ The people have chiselled 

rocks and opened the mountains, and on the rocky cliffs they have 

fashioned true images of such gigantic sizes and grandeur as to 

be rarely seen in this world. The rooms in the mountains, the 

paiaces along the banks of the river, and the smoking temples* 

all gaze at each other. The woods and springs, the brocades and 

the bells present themselves before the eyes to create an ever 

changing spectacle.”8
The Japanese scholars Mixuno and Nagahira, who visited the 

site and studied the rock scuJpture painstakingly during the 

Japanese occupation of north China, have written that the Yun- 

kang figures betray influences stemming from Gandhara, central 

India, and Central Asia. They felt that the colossal images of 

the Buddha in Caves 16-20 m«st have been modeled after the 

gigantic statues at Bamiyan. For example, the Buddhas in Cave 

18 are clothed in thin robes which cling to the body一 a feature 

also found in the Bamivan Buddhas. The treatment of the hair 

provides a good example of varicms influences at work. In the 

case of the Gandharan Buddhas the hair is usually represented 

as wavy; such a feature is found in the large standing Buddha

•Li Tao-ytian, Shui~ching-chut 13,12a.
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in Cave 16. In the Mathura School the hair is shown in spiral 

locks, and such a representation is found in some of the Buddhas 

at Yun-kang. Furthennore, there are also some examples of Bud- 

dfias with bald head£； such Buddhas are probably modeled after 

images in Central Asia. It is likely that from Central Asia came 

another feature seen at Vun-kang~the flaming nimbus. The 

ornamentation in some of the caves, swell as the band of floral 

scrolls, a capital of acanthuslike design on a storied pilJar, the 

guardian divinities with winged headdresses, also betray foreign 

influences. Likewise, the presence of divinities with many heads 

and hands, Siva riding on a bull, Vishnu on a bird* may be re

garded as examples of Indian motifs introduced to Yiin-kang.7
We shall leave to the art historians a detailed discussion of the 

technical aspects of this Yiin-kang sculpture, repeating only the 

verdict of that eminent French savant Grousset, who wrote, ^The 

simplified folds of drapery, tlie softness of the forms, . . . the 

slenderness of the bust, the youthful elegance of expression, the 

brooding peace of the whole attitude, made these figures quite 

a striking artistic success. A profound charm emanates from 

them which Chinese Buddhist art was rarely to recapture.1,8

THE L U N G - MEN  CAVES

After the Northern Wei court was transferred to Lo-yang, the 

first few years were spent in constructing the palaces needed for 

the imperial administration. As soon as this phase was completed, 

the people remembered the magnificent cave sculpture of Yiin- 

kang, and they began searching for a similar site near Lo-yang. 

They found such a site in Lung-men, a defile twenty-five li south 

of the city, formed by two chains of small mountains between 

whidi flows the Yi River. Beginning with Emperor Hsuan-wu, 

the chiseling of the caves began in Lung-men* to continue 

through the rest of the dynasty. Emperors, officials, monks, and 

laymen> all participated in the project to cut out of the hard rock 

niches filled with images of the Buddha, some small and others 

gigantic in size. With the termination of the Northern Wei 

Dynasty construction activities diminished for a while, but with

7 Mizuno and Nagahira, Yun-hmg Caves, 12,75ff.
• R. Croussett Ctoiliarttotw of the  New York, 1934, 3,188.
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the advent of the Sui and Tang Dynasties, worl< was resumed on 

a large scale. Only during the reign of Hsuan-tsung (713-755) 

(Jid the cutting finally cease, although there is some evidence to 

indicate that it continued until the Sung. The study of the Lung- 

men sculpture would reveal, therefore, a picture of Buddhism 

in China from the final days of the Northern Wei Dynasty 

through the Sui and Tang and possibly the Sung.

Numerous attempts have been made to estimate the number 

0f Buddha figures cut out of the rock at Lung-men. One oount, 

by a magistrate of Lo-yang in 1915-1916, arrived at the figure 

97,306> while a later enumeration totaled 142,289. Most valuable 

[or the historian, however, are the inscriptions, some dated and 

some not, accompanying the images of the Buddhist deities. The 

earliest dated inscription in Lo-yang was put up in 495，just one 

year after the capital had been transferred from Ta-t'ung to Lo- 

yang. Using such dated inscriptions as sources, the Japanese 

scholar Tsulcamoto Zenryu has arrived at some extremely inter

esting observations concerning the development of Buddhism in 

China during the years 500-750. First be drew up a tabic showing 

when and how many images were carved:

Date Images Date Images Date

495-500
500-510

7 570-580 n 630-660 141
5 9 5S0-590 i 660-670 93

510*520 51 590-600 i 670*680 59
520-530 65 600-610 0 680-690 77
530-540
540*550
550-560
560-570

40 610-620 3 690-700 45
8
6

620-630
630-640
640-650

0 700-710
710-720
720-730

61
24
6

Such a table shows that the periods of intensive rock-cutting 

occurred during the years 500-530 and 650-710. The first period 

covered years that were prosperous for tl)e Northern Wei people 

in Lo-yang, while the second era corresponded to the time when 

Empress W u Tse-t'ien was bestowing all kinds of favors on Bud

dhism. It was also the period when the Chinese pilgrims Hsiian- 

tsang and I-tsing were undertaking their prodigious translation 

elTorts, and when the eminent teachers Tao-hsiian, Fa-tsang, and 

Shan-tao were propagating their doctrines.

Many of the inscriptions recorded the names of the deities 

carved. Using such data, Tsukamoto compiled the following 

table:
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Deity Dated Undated Total

AmiWbha 133 39 222 、
Avalokitcsvora 82 115 197
^akyamuni 61 33 9*J
Maitreya 49 13 02
Ks}iitig,irb)>a 11 22 33
Bhaishajyaguru 3 12 15
Mahasthkmaprapta 2 3 5

Here one sees that Amitabha> Avalokitesvara, Sakyamuni, and 
Maitreya were the most popular deities, with the first two occupy
ing more than half the total. Pursuing tlie dated inscriptions still 
farther, Tsukamoto then arrived at this picture：

Date Sakyamuni Maitreya Amitabha Avaiokite

500 _ 3 —— 一

510 14 10 一 1
520 11 11 1 3
530 U 8 6 10
540 7 3 1 8

650 __ 2 11 6
660 5 4 40 18
670 _ 1 26 5
680 一 3 11 7
690 3 1 15 8
700 一 1 9 8
710 2 — 6 4
720 一 一 2 4

In this table one notes that under the Northern Wei Dynasty the 
leading deities portrayed were Sakyamuni and Maitreya, number

ing 43 and 35 respectively, whereas Amitablia and Avalokitesvara 

played minor roles. Under the T’ang, however，the positions were 

reversed. After 650 Amitabha and Avalokitesvara became pre- 

dominant, while the importance of Sakyamuni and Maitreya 

diminished. During the Northern Wei period Amitabha was only 

one fifth as popular as Sakyamuni, one fourth as popular as 

Maitreya； but under the Tang, Amitabha outnumbered Sakya

muni twelve times and Maitreya ten times. Together with Ami

tabha, Avalokitesvara also increased in popularity. The reason 

for this shift in emphasis is not difficult to understand. During the 

seventh century such masters as Tao-dio and Shan-tao were 

actively preaching the Pure Land tenets in central China, and the 

increased popularity of these two main deities of the Pure Land 

School was immediately reflected in the sculpture at Lung-men.

[172 ]



t f ORT HE Rl f  D Y N A ST I ES

Besides fam ishing d ata  about th e  deities carved o ut of the 

tlie inscriptions also preserved im portant inform ation about 

出e indî duals and religious organizations which acted as patrons 

f0r the sculptural activities. The inscriptions can be divided into 

three groups: (1 ) those set up by the ruling class, such as the 

imperial family, officialdom, and the literati; (2 ) those set t!p by 
religious societies under the Jeadership of some Buddhist monk； 

(3) those set tip by monks and nuns who were leaders of the 

Lo*yang com m unity o f B uddhists.

IKSCB1PTIONS BY T H E  R U L IN G  CLASS

知 an example of th e first group A ere is the inscription left 

behind by Yang T a-yen in  honor o£ Em peror Hsiao-wen. Yang 

was one of th e heroic generals of th e  T o-pa W ei armies, famous 

for his great speed on foot. It was said that he could run faster 

than a horse. T he h air on his head was tied w ith a string thirty 

feet long, so th a t w hen he w as running or riding、his hair and the 

string resem bled an arrow  flying through the air. H e frequently 

led expeditions against the Liang Dynasty in the south, and on 

his return from one of these campaigns passed by the Lung-men 

caves and was so im pressed w ith the grandeur of the sculpture 

that he decided to set up an image of Maitreya in honor of the em

peror. The inscription he left behind recorded that as he “gazed 
all through the n ig h t a t th e  bright and beautiful traces of form er 

emperors and g reat sages, his tears flowed f r e e ly ,a n d  he was 

so affected that he decided to erect a stone statue on behalf of 

Emperor Hsiao-wen.

There is another inscription in  th is category set up  in 498 by 

one of the sons o f E m peror Hsiao-w en, which reads as follow s： 

In  the eighteenth year of T ai-ho  (4 9 5 )，the eleventh day of the 

twelfth month . . .  the imperial concubine while passing by the 

Yi River on h er way hom e, m ade a  vow to  construct a statue 

of Maitreya to be p la c e d  there. . . , On the twenty-third day of 

the ninth m onth, th e  tw enty'second year of T ai-ho (4 9 8 ) the 

divine statue w as entirely  chiselled. I  arranged for a vegetarian 

feast, and 1 m ade an inscription on the rock to  m anifest my senti

ments and to signal th e  execution of the vow of my m other. My 

constant desire is th a t m y m other and I  w ill enjoy eternally the

*2. Tsukamoto, Shina buJcktfcshi henhyu： Hakuglhen, 461.
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years during  w hich conversions w ill p re v ail, th a t m y relativ es on 

both paternal and maternal sides will live always in glorious 

epochs, and th a t all liv ing  beings w ill sh a re  in  th e  blessings 0f 

th is vow , ，10
As seen from  th e  in scrip tio n s, th e  u su al m o tiv e fo r th e  ruling 

class or nobility In creating tlie images of the Buddhist deities 

w as to  honor th e  em peror o r to  p e rp e tu a te  th e  m em ory o f some 

deceased kinsm en. H ow ever, th ey  also  p ray ed  fo r th e  prosperity 

of th e  dynasty  an d  th e  em pire, fo r th e  g lo ry  o f th e  d h arm a, for 

th e  longevity o f th e  p resen t m em bers o f th e ir c lan , an d  fo r the 

happiness an d  w elfare  o f a ll people.

IN SCRIPT ION S BY MONKS

T he statu es and inscriptions left b eh in d  by m onks an d  nuns at 

Lung-men arc very numerous, and of the inscriptions seventv- 

tw o bore d ates of the period 49S-5-34. T h e m ost p o p u lar d e ities set 

up  b y  th is group  w ere Sak^-am nni anti M aitreva. Som e personal 

motives were usually behind the erection of images by the nuns, 

such as the loss of a son or daughter or liusbaml, which had led 

to the mm*s departure from household life. Among the inscrip

tions left by monies, one of the most important was that of Hui- 

ch’eng、 a d istan t cousin o f E m peror Ilsiao-vven. H e h a d  a  statue 

carved in honor of his father, Duke ShiK-p*ing, and in the inscrip

tion he said he wished that his father might attain rebirth 

in the Tushita Heaven, hwt that if he should be reborn on earth, 

h e  m ight b e reborn  as a  high official o r a fam ous in d iv id u a l He 

also recorded that in gratitude for imperial favoT he would com

mence cutting out other images in the caves, This inscription was 

dated the fourteenth day of the ninth moTith, * 1 9 8 . ,

As an example of inscriptions left by nuns, there is the follow

ing, dated the fifteenth day of the eighth month, 531： “The nuns 

Tao-hui and Fa-sheng respeclfullv made the statue of Prabhu- 

taratn a. H aving in  view  th e  benefit of th eir ancestors fo r seven 

generations, of th eir own parents, o f th e  m onks w ho h ad  been 

tlie ir teachers, and of those related  to  them , th ey  w ished th at 

these people w ould not fall into the th ree evil m odes o f existence, 

that they would be speedily delivered, that tlicy might at present

ACCEPTANCE

« Ibid., 433-434.
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enjoy pcace and security, and that all living beings might benefit 
also from this vow.” 11

INSCRIPTIONS b y  b e l i c i o u s  s o c i e t i e s

The third group of inscriptions were those set up by religious 
societies under the leadership of some monk or nun. Throughout 
Chinese history the written records concerning Buddhism have 

jjgeu largely compiled by those who could read and write the 
classical language, and these writings focused attention mainly 
0n tlie religious ideas and practices held by the educated group, 
guddhism appealed not only to these upper classes, however, but 

also to the com m on people. H ere in these inscriptions of the 

re]jgious societies one catches a glimpse of this large and im- 

portant group of Buddhist devotees among the ordinary common 

people*
To be sure, the contents of the inscriptions do not tell much 

about the religious life  of th ese people. W c do know th a t during 

the Northern Wei period monks were active in traveling about 

and living am ong th e  people to  preach the dharm a. T he practice 

became so w idespread  th a t apparently  there w ere some abuses, 

for, according to  ed icts issued b y  th e  governm ent, the populace 

'vas called upon to hand over to the government any monk who 

did not have th e  pro p er official certificate perm itting him  to 

preach. T hese trav elin g  m onks w ere instrum ental in organizing 

religious societies among the people and serving as their advisers. 

When the m ovem ent to  carve statues in  Lung-m en got under way, 

these societies lost no time in joining with the activities.

One inscription tells of a group of two hundred members who 

banded to g eth er to  chisel out si sta tu e  of Sakyam uni in  502. 

Another inscription, dated the thirtieth day of the fifth month, 

502, records th e  efforts o f a  group of thirty-tw o m em bers, under 

the leadership of a certa in  Kao Shu, in carving a stone image. 

Thus for one fleeting moment these thirty-two individuals, whose 

names ap p ear a t th e  en d  of th e  inscription, enter onto th e  stage 

of history to  p erfo rm  th e ir b it, th en  disappear in to  obscurity 

again.12

11E. Chavannes* hfissbft Arch在ologique dans la Chine Septentrionalĉ  
Tome 1, Deuxî n̂ e Partie, Lc Sculpture Bouddhique, 416-417.

** Tlicsc societies were usually callcd she or i, with the leader of the 
society designated as i-chu and the members i-tzu. If the society created
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On the basis of the contents of these inscriptions, the following 

seem to have been the purposes and motives behind the creation 
of the images in Yiin-kang and Lung-men: (1) to acquire men.炫 
leading to rebirth in the Pure Land of Amitabha or the Tushita 
Heaven of M aitreya; (2 )  to attain bodhi or enlightenm ent； ( 3 ) 

to thank the Buddha for the fulfillment of certain wishes; (4) to 
obtain certain materia! benefits, such as wealth, position, longev
ity, et cetera； (5) to express gratitude for recovery from illness； 
( 6 )  to assure success in a m ilitary cam paign.

THE KU-YANC AND PIN-YANG CAVES

T he most im portant of the Lung-m en caves w ere th e Ku-yang- 

tung and Pin-yang-tung. In point of tim e the im ages in th e form er 

cave w ere chiseled out first, for the earliest inscriptions there were 

all dated prior to those in the latter. Of these dated inscriptions, 

seven were put up by members of the ruling family, eleven bv 

officials, eleven by monks, seven by nuns, and six b y  religious 

societies. Sakyamuni and M aitreya w ere the chief deities por

trayed here in the K u-yang-tung, w ith the strong likelihood that 

the carving of these images was based on such sutras as the 

Saddharma and the Vimalakirti. More imposing and magnificent 

was the sculpture in the Pin-yang cave, w hich w as sponsored by 

the im perial family. H ere are seen the im ages of em perors and 

empresses advancing to pay their respects to the Buddha, pre

sented in a sitting posture flanked by two bodhisattvas, Maitreya 

and Prabhutaratna, and by tw o monks, A nanda an d  K asyapa. 

The addition of the tw o monks, who belonged to  fhe H inayana 

tradition, is significant, for it m ay b e in terp reted  as th e  a rtis ts  

attem pt to show  th at both H inayana and M ahayana w ere the 

tea ch in g  of the sam e B uddha.

O f even greater interest is the fact th a t th e  scu lp tu re  in  this 

Pin-yang cave is based on two widely known Jatakas, the Suddna- 

jataka and Mahasattva-jdtaka. Chinese translation of the former 

Jataka already existed in a number of versions. According to its 

contents Sudana, out of boundless compassion, gave sixty state 

elephants to an enemy country. For this act he was banished from

a statue, then the leader was called hsiang-chth This title was usually con
ferred upon the individual who contributed most toward the statue's con
struction. For instance, one inscription dated 519 stated that die leader 
contributed 9000 cash, while the members contributed 100 cash each.
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如  country for ten  years by his father~king. As he traveled to the 

mountains w ith his fam ily, be gave aw ay first his earthly be- 

long*°fs' 出印 his own children, and finally his wife to SaVIca 

who came in the disguise of a Brahm an. A fter these gifts had 

rnade his m eritorious Icarma m atured, his family was rc- 

storcd to him , and he w as recalled to  take over the kingship from 

Jiis father. Even h is enem ies w ere now  converted by his acts of 

liaritv and com passion, so th at during his reign his realm  and 

subjects enjoyed peace and prosperity. A fter his death he was 

Mbom in Tushita Heaven； then he took rebirth on earth as 

g^ltvanmni the son of Suddhodana. Such was the them e of the 

ûdana^teka. In  In d ia, scenes from  this Jataka w ere illustrated 

in Sanchi, A m aravati, and G andhara, w here they w ere undoubt- 

witnessed by  th e pilgrim s going back and forth betw een 

China and India. Sung Yun and H ui-sheng? who traveled to India 

jn 516-523, w rote th a t they visited  th e  spot w here Sudana gave 

aWay !u*s children as servants to a B rahm an, and reported the 

tradition that wiien the children clung to a tree, refusing to 

leave，the Brahman whipped them with a stick, so that blood 

ffom the wounds stained the ground. The Chinese travelers wrote 

that a spring now  m arked th e  spot. At Pin-yang cave the sculp- 

ture portrayed th e  scenes of Sudana and his fam ily going to  the 

niountains.

Like the previous JataVa, the Mahasattva-jatahi also existed 

in a num ber of versions d u rin g  th e N orthern W ei period, w ith 

the account translated by Dharmakshema in the Summaprabha- 

so as the most popular. According to this birth story the bod

hisattva and two brothers were walking through a wooded area 

when they saw  a  tig ress so torm ented by hunger th at she w as 

about to devour h e r ow n cubs. T he bodhisattva, after sending his 

brothers on, jum ped to  th e  ledge w here th e tigress w as and of

fered his ow n b o d y  to  satisfy  h e r hunger, thus saving the life 

of the tigress as w ell as th e  cubs. In  th e  Pin-yang cave th e  scene 

portrayed is th a t o f th e  bo d h isattv a divesting him self of his 

clothes and p re p arin g  to  leap .

S T A T E  O F  B U D D H I S M

What do th e  in scrip tio n s an d  scu lp tu re tell about th e  sta te  of 

Buddhism under the Northern Wei Dynasty? In the first place.
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they tell us that the objects of veneration were Sakyamuni and 

M aitreva. It appears, however, that the Buddha as portrayed in 

Yiin-kang was not conceived in the same light as the Buddha in 

Lo-yang. In Yiin-kang the scenes portraying Sakyamuni are 

mainly concerned with biographical details—his conception, birth, 

renunciation, enlightenment, and nirvana. This was the Buddha as 
the human teacher, the earthly sage who by his own efforts at> 

tained Buddhahood. As opposed to that, the Buddha in Lung- 

men is portrayed as supram undane or bkoftara, and his enlighten- 

m ent was attained bv the accumulation of m erits extending back 

into countless rebirths in the past, merits arising from the excr- 

cise of unlimited charity and compassion. At Yiin-kang tlie Bud
dha was closely linked with the ruling emperor, in accordance 
with the prevailing doctrine that the earthly n iler was the Tatha- 

gata in person, but in Lung-men the Buddha appears as the savior 
of all mankind, with the emphasis being placed on his dharm a 

as the spiritual message for all ages.

The popularity of M aitreya is easy to understand. D uring the 

N orthern W ei period there already existed a large num ber of 

sutras in Chinese devoted to a description of M aitreya as the 

future Buddha. Moreover, one of the most influential monks who 

ever lived in north China was Tao-an, and it is likely that the 

M aitreya cult which he and his followers organized w as still 

popular among the populace in that region. Such faith in M aitreya 

had a twofold aspect. First there was devotion to  th e  deity  as a 

bodhisattva, w aiting in the Tushita heaven to  be reborn on earth 

as the next Buddha. As part of this there was the earnest w ish to 

be reborn in that heaven so that the devotee m ight be able to 

m eet M aitreva face to face. Then there was belief in M aitreya 

as the future Buddha here on earth. As p art of this there w as the 

earnest wish to be reborn on this earth at the tim e w hen M aitreya 

makes his descent, so that the individual m ight hear th e  teachings 

direct from him and benefit from the peace, security, and pros

perity that he was to bring to earth. It was also hoped that this 

descent would occur during the reign of the Northern Wei 

Dynasty, so that M aitreya would m ake use of th a t dynasty  to  

pacify and unify the world.

In the second place, the inscriptions and figures at Lung-men 

indicated definitely that the brand of Buddhism  practiced by the
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Northern W ei peo p le in  L o-yang w as M ahayana* This is scco in 

the stress laid upon such M ahayana virtues as com passion and 

chiwity in co n trast to  th e  H inayana ideal of self-discipline ancl 

aloofness from  society. T h e tw o Jatakas illustrated at Pin-yang 

exem plify th ese v irtu es of sdf-sacrificc and altruism , and 

jjjgy must have struck a responsive chord among the Northern 

r̂el people. In th e  in scrip tio n s、w hether by  nobility  or comm oner, 

出ere is repeated  ag ain  an d  again  th e  earnest wish th at salvation 

mav be attained  by  a ll liv ing  creatures. T his is especially signifi- 

when it is realized that in the society of that period socia] 

cleavages betw een th e  classes w ere th e  rule rath er than the ex- 

ception. Sucli a  sen tim en t dem onstrates clearly th e ail-pervasive- 

ness of die M aliayana m essage of universal salvation am ong the 

•Vorth抑  W ei people.

Thirdly, th e  inscrip tio n s frequently  m entioned the w ell-being, 

prosperity, and longevity  o f th e  ruling em peror. These senti

ments indicate t!ie  close relationship  betw een th e  religion and the 

slate; in fact, one m ig h t say  th a t Buddhism  w as the state religion 

of the Northern Wei Dynasty. This close relationship is also 

indicated by th e  scu lp tu re  of th e  Pin-yang cave, sponsored en- 

tirclv by the m em bers of th e  ru lin g  fam ily, w hich depicts th e  

emperor and em press paying  th eir respects to  th e B uddha.

Fourthly, the frequent references to filial piety in the inscrip

tions testify to the change that had taken place in Buddhism 

after its in tro d u ctio n  in to  C hina. B uddhism  started  as a religion 

renouncing all fam ily an d  social ties; yet in the inscriptions one 

meets again and ag ain  w ith  prayers for the w ell-being of departed 

ancestors, u ttered  even by  m onks and nuns. T hese expressions of 

piety indicate th a t alth o u g h  th e  m onks and nuns had joined the 

monastic o rd er, th e ir ties to  fam ily and ancestors still rem ained 

strong and enduring. This is a specific example of how Buddhism 

had adapted itself to contemporary social conditions in China.

Lastly, it is perhaps justifiable to say that during the Northern 

Wei D ynasty B uddhism  w as finally aWe to  reach large num bers 

of the common people an d  to  liold th eir attention. F or th e  pre

vious W ei C hin e ra , th ere  is an ad eq u ate  am ount of inform ation 

about the acceptance of th e  religion am ong th e educated circles* 

the gentry, and the nobility, but very little about its reception 

among the m asses of p eople. T his in terest am ong the upper classes
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was centered on die philosophical aspects of Buddhism and 

was m anifested by th e study of th e  M ahayana su tra s and discus- 

sions of their teachings concerning th e  ab so lu te  an d  its relation 

to phenomenal activities. Such discussions were possible only 

w hen the monks w ere highly educated  an d  fam iliar n ot only wit^ 

the teachings of Buddhism but also with those of Neo-Taoisiu 

and Confucianism , In  th e north, how ever，th e  m ain preoccupation 

w as w ith the religious life, based on a d eep  an d  su stain in g  faith 

th at th e  B uddha through h is vast love and com passion would 

safely ferry all sen tieiit creatures across th e sea  of m isery to the 

other shore of salvation. During the Northern Wei period this 

faith , w hich encouraged taking refuge in  th e  T h ree  Jew els and 

living a pure religious life, was beginning to claim the attention 

not only of the upper classes b u t also of th e com m on people. This 

is best illustrated by the statues which these people created in 

such prodigious num bers and on such a g ig an tic  scale, and by 

the contents of the inscriptions in which they expressed their 

devotion to  the B uddha and M aitreya. I t is also reflected in  the 

rapid increase in the number of monks and temples一 two million 

and th irty  thousand by the end of th e  dynasty. O ne can truly 

say th at Buddhism  hack begun to  tak e ro o t on C hinese soil and, 

enjoying th is w ider base of support, w as read y  to  advance into 

its golden age.

B U D D H I S T  S T U D I E S  I N  N O R T H  C H I N A

Even while the devotional aspects of Buddhism were being em

phasized by the Northern Wei people, the literary and doctrinary 

aspects were not being neglected. After Dharmalcsheina trans

lated the Mahaparinirvdnasutra in north China, interest arose in 

th at area concerning this text w ith its stress on the etern al, joyous, 

personal, and pure nature of nirvana.1* This su tra w as regarded 

by th e Chinese Buddhists as em bodying th e final an d  ultim ate

19 One of the leading figures who kept this interest alive was Hui-kuang 
(468-537)j who inspired a succession of disciplcs to study and to write com
mentaries on the sutra. For example, one of these, Fa-shang (495-580)， 
became converted to Buddhism after having read ihe sutra at th e  aec of 
nine, and he in turn transmitted the teachings to  Hui-yuan (5 2 3 -5 9 2 ).  At 
the end of the Northern Dynasties, the most famous Nin^ana master in Ihe 
north was Tan-yen <d.588), who composed a commentary on the sutra 
in 15 chiian, and whose disciples all became well known during the Sul 
and T'ang Dynasties.

BARBARIAN ACCEPTANCE
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doctrine of the Blessed One, since it was preached just before 
into nirvana. Starting from this viewpoint, the Chinese 

developed the idea that the Buddha must have preached other 
doctrines earlier in his life. Such an idea led the Chinese Bud- 
jhists to undertake the task of organizing and classifying the Bud- 
Jhist scriptures according to periods and doctrines. By assuming 
that all ihe sacred scriptures, Hinayana and Mahayana, were 
preached by the same Buddha in different periods of his life, the 
Chinese Buddhists attempted to bring some order of the vast and 

amorphous body of literature with its numerous contradictions 
and discrepancies. The aim was to bring the different streams of 
thought propounded in the various texts under a central and 
unifying principle. It is not known just when the practice started, 
but H ui-kuan  (d. between 424 and 453) already had an idea of 
three doctrines: sudden, gradual, and indeterminate. Such classi
fication, known as j>an~chiao or dividing the periods of teaching, 
became popular in the north during the latter part of the Northern 

Wei Dynasty; indeed, seven schemes in all were said to exist.
To a considerable extent, the activity was stim ulated by the 

appearance of a su tra forged in ca.460 by a certain Tan-ching, 

entitled Ti-tvei Po-li ching (Sutra on Trapuki and BhaUika)t 

io two chuan, which elicited great interest among the common 

people because it prescribed a course of religious discipline for 

the layman written in simple popular language. According to 

this forged su tra th e  Bucldha Erst preached it to T rapusa and 

Bhallika, the two leaders of the five hundred merchants, and only 

afterward did he preach th e  rest of the sutras to his followers 

in the D eer Park. A certain  Chinese lay convert, L iu ChHu (438- 

495), was drawn to this sutra and used it as the basis to divide 

the Buddha's teachings into tw o categories, sudden and gradual, 

with the la tter again being subdivided into five chronological 

periods. T he sudden doctrine, according to  this view , was 

preached by th e  Blessed O ne im m ediately after enlightenm ent, 

but its contents w ere so abstruse and m ysterious th at the listeners 

could not u n derstand  anything. C onsequently, the Buddha de

cided to preach his serm ons in  accordance w ith the intellectual 

capacity of th e  audience, startin g  w ith th e sim ple sutras in the 

beginning and progressing  to  th e  m ore difficult and profound 

scriptures as his audience becam e m ore advanced and ready to
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understand and accept them. The fivefold classification accordjn_ 

to chronology was as follows；

Doctrine 
J. Doctrine of men and gods 

2. Doctrine of substantfftlity 

S. Doctrine of nonsubstantiality 

4. Doctrine of common destiny

Si/̂ ra
Ti~wei Po-li ching 
Agamas (Scriptures) 

Prajiia-sutras and Vimalakirti 
Saddltarmapundanka (Lotû  

Sutra)
5. Doctrine of eternity Nirvdnasutra

Anotlier classification frequently m entioned a t this tim e was 

that of the four doctrines, said to have been initiated by Hui- 

kuang. These were:

Doctrine
1. D octrine of cause and effect

Sutra

Abhidhorma (Higher Subtle
ties

Satyasiddhi {Com pletion of 

T ru th )

Prajiid'sutras
Nirvdnasutra

2. Doctrine of temporariness

3. Doctrine of nonreality

4. Doctrine of reality

These traditions were carried over to the succeeding dynasty and 

formed the basis of the T ien-t’ai system of classification, which 

will be discussed in greater detail later.

Another equally popular work in the north at this time was 
the Shih-U ching-hm (Daiabhumikasutrasdstra, Treatise on the 

Sutra Concerning the Ten Stages) of Vasubandhu, translated 

ca.508 by Bodhiruci and Ratnamati. This work is a commentary 

on the Shih-chu ching (Dasabhumikasutra, Stitra of the Ten 

Stages), a text already translated by Kumarajiva which described 

the ten stages through which a bodhisattva proceeded to his goal. 

Masters of the Shih-ti ching-lun (usually abbreviated as Ti~lun) 

were at the same time keen students of the 

(Garland Sutra) since the section on the ten stages which formed 

the object of Vasubandhu's elucidation is to be found in the eighth 

chiian of Buddhabhadra's translation of the Avatathsakat finished 

in 418*420. For a century after its appearance in China the 

Avatamsaka did not attract much attention in either south or 

north Cliina, and it aroused interest only after th e  Ti~lun had
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jjecome popular. Thus many of the Ti-lun masters were also ex- 

on the Avataihsaka. Later, when the Avataihsaka or llua> 

yen School was established in the Tang Dynasty, those monks 

belonged to the Ti-?«n tradition quickly became affiliated

with i匕
jt was during the latter part of the sixth century that Para- 

m arthas tran sla tio n  of th e  id ealistic  text Mahdyanasamgrnha 
was introduced into the north, where it soon elicited considerable 

interest in m onastic c ircles. T h e  sam e sixth century  a!so w itnessed 

the beginnings of the Pure Land and Ch'an Schools in north 

China. Bodhiruci, initiator of the Tl-lun tradition，was also a 

妙cher of P u re  L an d  d o ctrin e, an d  it w as h e w ho in  ca.530 con- 

verted T 'an-luan  (4 7 6 * 5 4 2 )*  th e  first active dissem inator of Pure 

land tenets an d  p ra ctic e s in  n o rth  C hina. L ikew ise, B odhidharm a 

was >n north  C h in a a t ab o u t th e  sam e tim e， transm itting his 

teadiings to his disciple Hui-k’e.

To sum up rfiis discussion, interest in the sangha daring the 

latter years of tlie Northern Dynasties was centered mainly on 

the ̂ irvdnasutray Dasabh umikasutrasdstra  ̂Avatamsahasutra, and 

gnalhr the Mah&tjdnasathgTaha. Followers of the Dasabhtanika 

tra îfion occupied a key role, for they were the forerunners of 

the later Hua-yen School. The DaSabhumika also belonged to the 

Idealist tradition, and its popularity prepared the way for the 

spread of the Fa-hsiang School during the T’ang Dynasty. Like- 

vvise, the various schemes for classifying the scriptures led directly 

to the T'ien-t̂ ai School with its more systematic and thorough

going arrangement of the sutras. Thus, in almost every instance, 

the glorious flowering of the different schools of Chinese Bud

dhism during the Tang had its roots in the deve丨opments that 

took place under the Northern Dynasties.



C H A P T E R  V I I

P ER SE C U T IO N  A N D  T R I U M P H ： 

NORTHERN C H O U  AND SUI 
DYNASTIES

Be f o r e  Buddliism was to reach its apogee during the 
Sui and Tang Dynasties, there was to be yet another 
attempt by a ruler to suppress the religion. For the back- 
ground of the persecution of 574-577, it is necessary to 
go back to the fourth century, when an acrimonious debate 

started between the Buddhists and Taoists over the problem of 
priority. The Taoists claimed that after Lao-tzu disappeared 
beyond the western passes, he really went to India, where he 
converted the barbarians and became the Buddha. Such a con
tention would make the Buddha inferior in position and posterior 
in time with reference to Lao-tzu. This contention was developed 
very early, for it was mentioned in the memorial presented in 
166 by Hsiang JC’ai, At the beginning of the fourth century this 
Taoist contenb'on appeared in the form of a sutra entitled Hua- 

hu-ching. (Sutra on the Conversion of the Barbarians), by Wang 

Fu.
To answer the charge that Lao-tzu was anterior to the Buddha, 

the Buddhists began to invent their own dates concerning the 
birth of their master. The earliest writer to put forth a date was 

Hsieh Ch’eng (third century a.d.), who claimed that the Buddha 

was born in  687 b .c .

BUDDHIST-TAOIST D EBATE

In the year 520 a historic debate over this question of priority, 

in which the antagonists were the Taoist Chiang Pin and the 

Buddhist Tan-wu-tsui, was held in the presence of Emperor 

Hsiao-ming of the Northern Wei Dynasty. Chiang opened the 

debate by declaring that Lao-tzu was born in 605 b-c., that he 

went west to convert the Buddha in 519 B.C., and that the Buddha 

was his attendant at the time. When asked for the source of this 

statement, he referred to a Lao-tzu krai-fien ching (Sutra on the
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Qpcmng of Heaven by Lao-tzu). In the present Taoist canon 

there is a sutra by this title, but it makes no mention of Lao-tzu5 
going west to convert the barbarians.

In claiming that Lao-tzu was bom in 605 B.a, Chiang Fin did 

not go so far as another Taoist, Huang-fu Mi (215*264), who 

^ te  that Lao-tzu was bom in  the twelfth century b.c. Later 

^a0J*sts pushed the date even farther back, for in the Hua~hu~ 

☆ing found in Tun-huang it is recorded that Lao-tzu was con- 

îved during the reign of King Yang-chia of the Shang Dynasty 

(1408-1401 B.a ),
To answer Chiang's charge that the Buddha was bom after Lao- 

即 ，the Buddhist Tan-wu-tsui contended that the Tathagata 

、vas bom on the eighth day of the fourth month, 1029 b.c.，and 

entered n irv an a  o n  th e  f if te e n th  day o f  th e  second m o n th , 950 b .c . 

When asked to state his sources, he mentioned the Ckou-shu 

yfii (Becord of Anomalies in the Chou-shu) and the Han-fa- 

^•nei-chuan (Esoteric Record of the Origin of the Law During 

the Han), These two works are no longer extant, but quotations 

from them may be found scattered in various Buddhist sources. 

It is generally agreed that they were forged prior to 520 by the 

Buddhist to bolster their claims. The dates 1029-950 b.c. are so 

much at variance with history that a word is necessary here to 

explain why the Buddhists proposed them. As has been men

tioned, one of the charges leveled against Buddhism after its 

introduction to China was that it was ill-omened and shortened 

the duration of dynasties. It was to counteract this charge that 

the Buddhists forged texts purporting to show that the Buddha 

lived from 1029 to 950 b.c., and that his religion was introduced 

to China shortly after his nirvana. The motive for assigning the 

date of introduction to the early Chou was very clear, for the 

Chou Dynasty lasted over eight hundred years and provided 

just the answer needed to refute the charge of the anti-Buddhist 

critics.
Besides countering the Taoists，contention that Lao-tzu was 

anterior to the Buddha, the Buddhists also refuted the charge 

that Aeir master was a disciple of Lao-tzu. They did this by 

forging sutras which purported to show that in reality Lao-tzu 

was a disciple of the Buddha. One of the earliest sources to 

develop this idea was the Cheng-wu-lun (Treatise to Correct
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Fakehoods)f by an unknown author, Tiiis treatise； was probal)lv 
compiled during the Eastern Chin Dynasty and introduced Lai 
tzu as the disciple of the Buddha. Much more detailed 
another forged work, the Cfnng-chittg fa-hsing-ching (Sufra t0 
Propagate the Clear and Pure Law)y which declared that *4the 
Buddha dispatched tJiree disciples to China to transmit the teach- 
ings and to convert the people. The bodhisattva Ju-tung was 

called Kung Cli’iu (Confucius) by the Chinese； the bodhisattva 
Kuang-cliing was called Yen Yiian (a disciple of Confucius)j and 
Mabakftsyapa was called Lao-tzu•”

As an aftermath of the debate of 520> the emperor appointed 
a committee of over 170 scliolars lieaded by Wei Shou, compiler 

of the dynastic history of the Northern Wei, to examine and 
investigate the claims of Ciiiang Pin and tlie Kfai~fien~cking 切 

which he referred. In its report to the emperor the committee coq. 

eluded that Lao-tzu had bequeathed to posterity only the 5,000- 
word classic Tao-te-ching and no other literature, and that 

Chiangs assertion concerning the K^i'fien-ching was without 

foundation. The emperor wanted to execute Cliiang for mislead

ing the people with his erroneous statement, but the Buddhisl 

monk Bodhiruci interceded on the Taoist’s behalf and, instead, 

he was banished.

EMPEROR  WITS A TT I T U D E  T O W A R D  

B U D DH I S M

This defeat was not at all palatable to the Taoists, and the con

troversy waxed even hotter until the time of the dramatic events 

under Emperor Wu of the Northern Chou Dynasty, who reigned 

from 561-577. In the beginning it appears that Emperor Wu 

wanted Buddhism to carry on as usual in order that he might 

accumulate meritorious karma. At heart, however, he was not 

happy about the widespread popularity of the foreign religion. 

Though the Chou ruling house was of non-Chinese origin, be 

wanted to demonstrate that he was fully Chinese in his thinking 

and action、and so adopted all things Chinese. To him the foreign 

religion, Buddhism* was inimical to Chinese customs ancl institu

tions and should be opposed. However, he did not deem it wise 

to give verbal expression to this opposition to the foreign religion
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jj^use of the influential power which Buddhism wielded over 
_  minds of his subjects.

Buddhist sources in fo rm  us th a t  Emperor W u  was opposed to 

puddhism because of his fear that the Buddhists might usurp 
tlie throne. In north China at this time there was prevalent 
arTl0ng the popuJace a prophecy that wearers of the black gar
ment would occupy the throne. Rulers of the Northern Chi and 
Northern Chou were ever mindful of this prophecy. For instance, 
gmperor Wu once asked a leading monk who would follow 

hini on the throne. The monk answered that he had no idea. 

Emperor Wu replied that, according to current rumors, wearers 
0f black would usurp the throne and, since the Buddhist monks 

v̂0re black, they were suspect. The monk vigorously denied any 
such designs on the part of the Buddhists. When the emperor 
persisted in asking who the black ones would be, the monk 

replied that wu, or crows, were black, so were ta-tou，black beans； 

cou丨d these usurp the throne? When the emperor found that 

there were people sumamed- Wu and Tou, he had them executed 
on some flimsy excuse.

Such rumors about tlie wearers of black undoubtedly existed at 

tlie (inie, but the Buddhist argument that Emperor Wu turned 

against Buddhism because of this rumor was unfounded. In the 

place, wearers of black were quite common among the people 

and officials. As for Emperor Wu*s executing people sumamed 

\Vu or Tou, the historical records do not support such charges. 

Under the Northern Chou Dynasty one of the famous families 

was that of Tou Ch*ih, a faithful minister whose sons and grand

sons all occupied important posts in the government. Of the 

fourteen sons in  t h e  family, o n ly  o ne  was k n o w n  to  h a v e  been  

executed for some crime. This certainly does not sound like the 

charge that the emperor exterminated people with the surname 

Tou. The source of Emperor Wu*s antagonism and his later 

persecution against Buddhism must, therefore, be sought else

where, with the most lilcely culprit being someone whose activities 

have not been very well known, Wei Yuan-sung.

W EI Y U A N - S U N G

Wei was a native of Szechuan. In his youth lie dabbled in the 

occult sciences, the arts of divination’ and prognostications. Being
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one who had no p re d ile c t io n  for productive work to gain a Iivelj 

hood, he joined the Buddhist order as a novice, where he ca^e 

under the influence of an eccentric master named Nameless 

Monk One of the things that Nameless Monk taught him Was 

that if he wanted to become famous, he must act like a madman 

So Wei feigned mndness whenever he came in contact with oh* 

jects or persons, bursting into song or uttering some predictions 

concerning the future. He soon felt that Szechuan was too remote 

a place for him to exercise what he considered to be his con

siderable talents： so he left his native province to go to the 

capitftl of the Northern Chou Dj^astv, Ch'ang-an, in quest of 

fame and fortune. At this time visitors from outlying areas had 

to present a document to gain entry into the capital. Though 

Wei did not possess such a document, he presented himself \n 

the guise of a layman at the city gate, and when he was stopped 

by the guards there, he replied that he was a servant in the em

ploy of a certain family in the city, and that he was trying to run 

away. The guard obligingly returned him to that family, whom 

Wei had known in Szechuan. By this clever stratagem Wei not 

only gained entry into the capital but also a place where he could 

stay while he plotted his future.

After a short while in Ch*aT)g-an» Wei found that the ranks of 

the official hierarchy were not so easily breached, for they were 

open only to the scions of powerful and influential families. Since 

Wei came from a poor family in an obscure comer of the empire, 

he could hardly expect to attract attention in the court. Butt being 

ambitious and arrogant, he felk that he nmst do something to make 

a name for himself in the capital.

As he looked around, he found that Buddhism was the most 

popular religion there, Ch'ang-an was and had always been one 

of the main Buddhist centers in the north. Though Wei at this 

time was still a member of the Buddhist community, by no 

stretch of the imagination could he be called a pious and devoted 

follower of the dhanna. Soon in the fertile and scheming mind 

of this clever individual a plan of action was beginning to take 

shape. To gain a name for himself, he thought, what better way 

was there than to present a memorial against the religion which 

was enjoying so much support in the capital. The emperor might 

not adopt some of his proposals against Buddhism, but they
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woU]d at least stir up some discussion, and his name would be 

on the lips of all those who countcd in the government.

Once having decided on this course, Wei presented his memo- 

rial to the throne in 567. In this memorial he charged that un- 

desirab丨e elements had entered into the monastic community； 

的 weed out such elements, he proposed that the community be 

screened and purged. He also opposed the worship of stupas 

and images, saying that the stupas did not increase the merits 

^  the people or the state, and that their construction had wasted 

wealth and labor, and had thus impoverished the land and people. 

He also argued that the Buddha was not to be found in the 

wooden or clay images, so that there was no point in worshiping 

such images, which, he wrote, should be destroyed instead.

In his memorial Wei contended that the greatest fundamental 

virtue of Buddhism was its teaching of compassion. Instead of 

letting this be the special property of the Buddhist church, he 

proposed to extend it throughout the entire empire. To this end 

he put forth his most important proposal, the establishment of 

a great all-inclusive church to embrace everyone in the populace. 

MSung proposes that a great all-inclusive church be established, 

which would include within it all the people in the realm. He 

does not advocate the establishment of a nanow prejudiced in

stitution just for the safekeeping of the scriptures. In this all 

embracing church, there would be no difference between monks 

and laymen or between those who are proficient or ignorant of 

the law. Let the temples of the walls and moats be turned into 

the temples and stupas，and let the Chou ruler be the Tathagata. 

The cities and towns shall be the quarters for the monks, har

monious husbands and wives shall be the holy congregation, the 

virtuous ones shall be the officials of the order, the elders shall 

be respected as abbots, the benevolent and wise shall serve as 

administrators, the brave shall serve as masters of the law. The 

ten meritorious deeds shall be practiced to subdue those who are 

not yet tranquillized, the destruction of avariciousness shall be 

manifested to destroy the desire for robbery and theft. Then in 

the entire country there shall be no cry of injustice such as that 

directed against Chou [the last tyrannical ruler of the Shang 

Dynasty], and everywhere there shall be songs praising the em

peror of Chou. The birds and fishes shall rest peacefully in their
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nests and grottoes, wliilc creatures on the water and land shall 
attain long life/ 1 

Such were the chief facets presented by Wei in this memorial 
Here was no scheme to suppress BucUJJiismj rather it was a*j 
attempt to dilute the religion bv broadening die monastic com

munity to include the entire empire. In such a scheme there would 
be no need for Bucld/nst monks and monasteries, and thus jt 
would be possible /or the Buddhist clerics to return to the laity 
and contribute their share of the productive labor necessary f0r 
the weH-boing of society.

In presenting this memorial, Wei gauged correctly the response 
of tlie emperor, who wonted to demonstrate that ho was no longer 
a biirbarian, but tliat lie was completely Sinicized，throwing his 
full support behind Chinese customs and institutions. He was 
therefore gratified when he read Weis memorial with its attacks 
against Biidclliism. Here were some of the very things he wanted 
to say against the religion, and since thev now came from a mcm< 

her oi the Buddhist community, he fe]t that they justiBed and 

substantiated his own ideas. It should also be pointed out that 
'Vei was clever enough to play on the emperors ego by proposing 

tliat lie should serve as the Tathagata in this all-inclusive church.
To show his gratitude, tlie emperor bestowed upon Wei, who 

now left the sangha, the title of Duke of Shu (Szecliuan). Wei 

thus achieved his objective of gaining a name for himself in the 

capital. Though the emperor agreed with Wei that something 

should be done, he felt that the time was not vet ready for 

definite action, for Buddhism was still too powerful and influen

tial. He did keep 'Vei in the court so that the latter would be 

rcadflv avaiktWe for constipation. Wei now began to devote 

more and more time to his former interest in the occult sciences. 

In this revival of interest lie was assisted by a Taoist priest, Chang 

Pin. These two individuals joined hands to stir up and increase 

the emperors antagonism against Buddhism.

THE SUPPRESSION OF 574

At this time tlie problem of priority also came to the attention 

of the emperor in a series of debates starting in 568 between the

1 Kuang-hung-ming-chi, 7： Taisho, 52.132a.

P E R S E C U T I O N  A N D  T R I U M P H
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^aQi5ts and Buddhists. These debates, which were most acrimoni- 

oUS even in the imperial presence, centered, as expected, on the 

Su/m on the Conversion of the Barbarians. They were attended by 

hundreds of Taoists and Buddhists as well as Confucian scholars. 

jn 573 the emperor decided that Confucianism must be ranked 

first, because it represented the traditional ideology of the land. 

Taoism was ranked next and Buddhism last, due chiefly to the 

machinations of Wei and Chang. The Buddhists were not satisfied 

、Wth tlus decision, ami some of them even dared to criticize (he 

impcria】 opinion. This jnfuriatecl the emperor and induced him 

to pav more attention to the advice of Wei and Chang in favor 

of suppression. In the fifth month of 574 tlie emperor Hnallv issued 

his decree proscribing Buddhism. The extent to which lie was 

indebt l̂ to Wei Yuan-sung may be seen in the language he used； 

in many instances lie repeated the same words and ideas that 

\Vei us^d in his memorial of 567. In his decree the emperor 

cA\\ed for the destruction of Buddhist temples, images, and 

scriptures; monks and nuns were to return to the laity； the treas

ures of tlie monasteries were to be confiscated and distributed to 

the ministers, princes, and dukes. There was one surprising and 

uneNpccted feature、however. Not only did the decree proscribe 

Buddliism, but it also included Taoism, In the debates before the 

emperor the Buddhists had so glaringly exposed the flagrant 

forgeries perpetrated by the Taoists that the emperor decided that 

Taoism was just as bad as Buddhism, for it had stolen and copied 

sutras from Buddhist canon, it took money and propertv from 

the people, aiKi it practiced magic to deceive the people. For 

these reasons he decreed that Taoism should be proscribed also, 
much to the surprise of Wei and Chang.

In 577, with the conquest of Northern Ch，i bv Emperor U7u. 

the proscription was extended over the rest of north China. The 

emperor went to the capital of the conquered state，where he 

convened the monks of that area and read them the edict of 

proscription. On this occasion he declared thaf Buddhism must 

be suppressed because it practiced unfilia) conduct wasted 

wealth, and instigated rebellion. He also charged that since 

Buddliism was a foreign religion, it must be destroyed bv him. 

The five hundred monks who were assembled listened silently 
in tears, witli only one monk daring to protest； but Emperor Wu
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declared that his word was final, even though the Buddhists were 
to threaten him with the horrors of Avici hell.

According to Fei Ch'ang-fang of the Sui Dynasty, this persecu, 
tion under Emperor Wu destroyed all the stupas, images, and 

shrines built by the people for several hundred years，over three 

million monks and nuns were returned to the laity, and over 
forty thousand temples were appropriated by members of the 

imperial famiiy and aristocracy. The figure of three million monks 
and nuns is manifestly an exaggeration and not to be taken 

seriously.
There is no doubt but that Wei Yuan-sung was the main fig«re 

behind the action of the emperor in suppressing Buddhism, It 
is true that Wei in his memorial proposed only the purging of 
the clerical order of its undesirable elements and not the suppres- 
sion of the religion. Consequently, the emperor went farther than 
Wei when he issued the decree ordering suppression. However, 
the main contributing factor which led to the suppression was 
Weis memorial, which the emperor quoted to justify his action.

In view of this, what is the verdict of Buddhist historians con
cerning Wei Yuan-sung? The most famous of the Buddhist his

torians of the Tang Dynasty was Tao-hsiian, who compiled the 
Kuang-kung-ming'Chi (Further Collection of Essays on Bud

dhism), Hsii Kaô eng~ckuan (Further Biographies of Eminent 

Monks), and Fo-tao lun-heng (Essays on the Controversy Be- 

ttveen Buddhism and Taoism), Whenever Tao-hsiian discussed 

the persecution, he always mentioned Wei and Chang together 

and blamed the latter more than the former. In the Fo4ao lun- 

heng he wrote, 'There was a Taoist priest Chang Pin, who de

ceived his emperor to achieve his personal schemes, and who 

secretly advanced Taoism in order to oppose and stamp out 

Buddhism/** Later Buddhist writers in dealing with the episode 

followed the lead of Tao-hsuan. Tao-shih, compiler of the Fa- 

tjiian chu-lin (Forest of Gems in the Garden of the Law)t has 

this passage： In  the third year of Chien-te (574) the emperor 

accepted the calumnious flattery of Chang Pin, who charged that 

Buddhism was inauspicious to the state and should be eradi

cated."* Another Buddhist writer, Chiieh-an, wrote in his Shift-

3 Fo-tao lun-hen̂  2; Taishd, 52,372a.
»Fa-yikw chu4in, 79； T M , 53,875c.
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chi-ku4iieh (Outline of the Ancient Records of the Sahja 

Qfan) ； "The Chou emperor at one time sincerely respected the 

Biidtlha, he constructed temples and stupas, ordained monies, 

and copied more than a thousand items of the sutras. Suddenly 

he was deceived b y  C h an g  Pin and began harboring designs to 

germinate the religion/ '4 In these sources no mention is made 

of Wei Yiian-sung.

\Jore interesting is the way in whicli Buddhist writers treated 

ihe subject of the karmic effects of the persecution upon Em* 

pcror Wu and Wei Yiian-sung. In the biography of Wei in Hsti 

fyi(hseng'chuant6 Tao-hsiian records the following episode. Dur- 

ing the year 588 a certain Tu Ch*i was said to have died, but 

revived after three days. He said that during those three days he 

visited the nether regions, where he found Emperor Wu im

prisoned in an iron chamber and wearing an iron cangue. Em

peror Wu informed him that it was because he had listened to 

Wei Yiian-sungV advice to exterminate Buddhism that he was 

now enduring such torments in hell. Tu asked him why he did 

not report the case and have Wei summoned to hell. To this, 

Emperor Wu Teplied that he had done so, but that the officials of 

the nether regions had searched everywhere within the three 

worlds and nowhere was Wei to be found. If Tu would only 

return to the world and ask people to make offerings to the spirit 

of Wei, with the request that he go to visit Emperor Wu, then 

his sufferings would be relieved. Tu remembered this episode 

and, when he returned to the world of the living, lie aslced the 

people to do as Emperor Wu had requested.

A somewhat similar story is found in the Fa-yiian chu-ltn* 

where it was reported that an official, Chao Wen-cVang, suddenly 

died in 591 and descended to hell, where he met Emperor Wu 

with his neck heavily encased in three layers of iron chains. Wu 

begged Chao to return to earth to report to Emperor Wen of the 

Sui Dynasty that because he had listened to Wei Yiian-sung, he 

had persecuted Buddhism, for which crime he was now suffering 

heavy punishment. He had sought all over hell for Wei but found 

that the latter was now living beyond the limits of the three 

worlds and no longer subject to the effects of karma. If Em-

< TM6, 49,804c.
” bid； 50v657c-65Sa.

53,875c-876a.
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peror Wen would offer some gifts on his behaJf, his miseries woujj 
undoubtedty be liglitened, and be might be released from 
Chao did return to the world of the living and reported this 
episode to Emperor Wen, who called upon everyone in the Stu 
empire to ofFer one cash on behalf of Emperor Wu. It is interest 
ing to note that in the Li-tai san-pao-chiT (Record of the Three 
Jewels Dttring Successive Dynasties) there is a passage to the 
effect that this donation of one cash actually took placc during a 

ceremony of repentance by Emperor Won. In this ceremony Em- 
peror Wen referred to the wholesale destruction of stupas, images 
temples, and scriptures ordered by Emperor Wu, for which act 
the latter was now suffering in hell. In order to express repentance 
for the great crime against the religion, Emperor Wen called upon 
all his subjects to donate one cash, while he and his queen 
donated hundreds of thousands of bolts of silk. From this it ap. 
pears that the donation was a historical fact, though the reason for 
the act was not to gain merit for Emperor Wu but to atone for 
the sins committed by the people against Buddhism.

The interesting point brought forth in these two Buddhist ac
counts is that Emperor Wu was made to suffer heavily in hell 
for his persecution of Buddhism, while the chief instigator, Wei 
Yuan-sung, was able to escape entirely from the karmic effects 
of that deed. Since Wei was a Buddhist, one would expect that 
his punishment would be much heavier than that of Emperor 
Wu； yet he was permitted to wander beyond the confines of the 

three worlds and thus escape from the operation of karma. Such 
was the way the Buddhist historians tried to cover up the ac

tivities of one of the wayward sons of the church.

YANG CHIEN AND THE F O U N D I N G  OF 

THE SUI DYNASTY

The persecutions of 574-577 instigated by Wei Yuan-sung were 

of short duration. As soon as Emperor Wu died in 578, a ruler 

more sympathetic to Buddhism succeeded him. Three years after 

that the Northern Chou was superseded by the Sui in 581，estab

lished by Yang Chien, one of the most remarkable figures in 

Chinese history. In 589 Yang conquered the Ch’en Dynasty in

t Ibid., 49,108b.
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tlw south，and thus achieved once more the unification of Cliina 

after three centuries of disunity.
Chien had been an officer in the army of Emperor Wu, the 

Northern Chovi ruler who liad triumphed over the Northern CIVi 
In 577- When Emperor Wu died on June 21, 578, power fell into 
the hand of his son Yii-wen Pin, a maniac who soon destroyed 
w.lwU his father had built up. Officially Pin abdicated in favor of 
hfc son Yii-wen Chan on April 1, 579, but continued to rule until 
June 5S0, when he died. Among the generals in the Northern 
Chou anny Chien was by no means conspicuous, but he did 
enjoy a favored position because his eldest daughter was married 
(0 Yii-wen Pin. However, Pin became enamoured in 580 of the 
beautiful young wife of Yii-wen Wen, a prince of the blood, and 
Wen’s father, unable to bear this disgrace，rebelled. The rebellion 
was Soon quelled, and father and son were executed. With this 

beatttiful girl in his possession. Pin then decided to eliminate 
CWen's daughter. He also disliked Chien. and dispatched him 
as an official to Yang-chou. Chien delayed his departure, and 
lliis delfly proved to be his golden opportunity, for Pin soon 

became seriously ill and Chien’s friends forged an imperial order 
summoning him to the imperial presence. Pin died on the very 

day of the audience or soon afterward, and the conspirators then 
urged Yang Chien to accept the regency. After doing so, Chien 
moved swiftly to crush all opposition, and on March 4, 581, he 
proclaimed himself as Emperor Wen of the new Sui Dynasty.

During the early years of his reign Cliien exerted conscientious 
efforts to win the support of the people for his dynasty. He was 
punctual and diligent in his observance of the imperial audiences, 

he was economical in his personal habits and clothing, he re- 
warded liberally those who deserved rewards, he decreased the 

taxes and the labor services, he encouragcd agriculture and weav
ing, and his policies soon brought prosperity to the realm. In order 
to justify his assumption of power he conscious】v fostered the 
practice and study of Confucianism during the early years of his 
reign. For example, he informed heaven of his assumption of the 
heavenly mandate, he exempted filial sons from taxation and 
the labor services, he established schools for the study of the 
Confucian classics at tlie local level and a naHonal college in the 
capital. However, it was toward Buddhism that lie bestowed his
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greatest favors. In this respect E m peror W en stands 邮。 

among Chinese emperors, in that he definitely relied on Buddhfenj 
as an ideology to unify and to consolidate his empire.

Chinese historians, both Buddhist; and Confucian, have pre> 
served a legend that a nun arrived at the Yang household on 如 

birth of Emperor Wen and predicted that during his 

there would occur a persecution of Buddhism, but that the child 
would grow up to be an emperor who would restore the religion 
She also said that the child should not be brought up amid house- 
hold life, whereupon the parents converted one portion of ^  

house into a temple and entrusted their son to the care of the 
nun. Whether or not this legend is true is not known, but it does 

make dear two points—that Emperor Wens parents were follow- 

ers of Buddhism and that he grew up amid Buddhist surround
ings. This might help to explain why, after his assumption of 
power, he favored Buddhism over Confucianism.

YANG CH I EN  AND THE R E V I V A L  

OF BUDDHI SM

Even before his assumption of imperial power, while still serving 

under the Northern Chou Dynasty, Chien began to take steps to 

modify the severity of the proscription against the Buddhists. He 

permitted one temple each to reopen in Ch’ang-an and Lo-yang, 

He invited a leading monk, Fa-tsang, to come down from his 

mountain retreat and help in the revival of the religion, and he 

also permitted former qualified monks to resume the practice of 

their religion. Through these measures it can be seen that he was 

making a conscious effort to win the support of those groups in 

the population which had been affected by the persecution of 

574-577. Consequently, after his accession to the Dragon Throne 

in 581, he initiated a series of measures, all designed to promote 

Buddhism. First was the decree issued in the early part of 581 

calling for the establishment of Buddhist monasteries at the foot 

of each of the five sacred mountains, and for the donation of 

landed estates for the support of each one. The five sacred 

mountains ware T'ai-shan in Shantung, Hua-shan in Shen-si, Ho- 

shan in Anhui, Heng-shan in Hopei, and Sung-shan in Honan. 

This was indeed a significant beginning, for these sacred moun-
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-̂DS were considered to be the habitat of the divinities of the 

vicinity* &nd the ceremonies for the propitiation of such deities 
usually entrusted to Taoists. Later in the same year he 

ordered the construction of temples at sites where his father and 

胂 won important battle? (Hsiang-yang, Sui-chun，Chiang-

Xun-huang

Spread of Buddhism in the Southern and Northern Dynasties 
(^th-6th a .d. )

ling, and Chin-yang) and in these temples he held commemora

tive services for the souls of those followers who had fallen in the 

field of victory. It is probable that Emperor Wen was thinking 

erf the future when he arranged for these memorial services. His 

long-range plans called for a military campaign to conquer the 

Cĥen Dynasty in the south, a campaign which would cost the 

lives of many of his people. He wanted to assure his followers 

tbat, though some of them would die on distant battlefields, their 

souls would be taken care of. In 583 he ordered the restoration
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of Buddhist temples destroyed during the proscription, and two 
years Jater, in 585, another edict was issued calling for the repair 
and reinstaUation of Bucldha images. A concerted effort was also 
initiated to repair damaged sutras, or to make new copies. It Was 

during this year also that he promoted the construction of forty, 
five national Buddhist temples in the prefectures, designated as 
Ta-hsing-kuo Temples. Under imperial encouragement the Bud. 
dhist sutras became so popular that the Confucian historians 
complftinecf that the volumes of sutras in circulation exceeded 
those of the Confucian classics by about a hundred times. In 鄉  

Emperor Wen openly took upon himself the vows of a Buddbist 
layman, so that henceforth he was given the epithet the Bodhi. 
sattva Son of Heaven.

Learned clerics and virtuous monks were often invited into tfie 
imperial palace to lecture on the scriptures, lectures which were 
attended not only by the emperor but also by the ladies of the 

imperial family. The empress and the imperial princes were 
among the converts； so were a number of high officials such as 

Kao Cliiung, Su Wei, and Yang Su.
The campaigns and battles which finally culminated in the 

subjugation of the Ch'en Dynasty in 589 by Emperor Wen re

sulted in considerable damage to Buddhist institutions in the 

Ch'en capital of Chien-Jĉ ang and vicinity. For the defense of the 

capital the Ch’en ruler had mobilized all his resources, including 

Buddhist monks and Taoist priests; consequently, after the con

quest of Ch*en, Emperor Wen initiated certain measures against 

the Buddhist sangha. Close supervision was exercised over the 

community of monks to prevent the development of any anti- 

Sui sentiment. Those sangha officials who were functionaries of 

the Ch'en bureaucracy were dismissed from office. Furthermore, 

Emperor Wen decided to limit to two the number of Buddhist 

temples in each department of the conquered territory. Many of 

the temples in the capital which were damaged or destroyed 

were not repaired, while those not destroyed by the fighting were 

requisitioned by the conquering troops. Thus the religion which 

flourished in the Chen capital suffered a period of temporary 

eclipse.

In spite of these measures it must be emphasized that Emperor 

Wen was not anti-Buddhist. As soon as conditions were settled,

[198 J



n o r t h e r n  c n o v  a n d  s u t  o r i ^ A S T i e s  

one of the imperial princes, Prince Kuang of Chin, was desig- 
ĵ ted as governor-general of Chiang-nan, or tlie area south of 
^  Yangtze. The emperor also dispatched in the first month of 
ggO a missive to Chih-i, founder o£ the T’ien-t’ai School and the 
most respected monk in south China, soliciting his cooperation to 
^tore Buddhism to its former prosperous condition. Prince 
ĵ ang likewise took steps to win the support of Chih-i, although 

motives for so doing were not entirely exemplary. While his 
veneration for Chih-i was undoubtedly motivated by a desire to 
win the allegiance of the Buddhist community itv south China, 
it、vas also Hkely that considerations ot personal ambition were at 
vVorV. He Vnevv that his father was a pious Buddhist, and, by 
ŝplaying his own devotion to the religion, he hoped to gain the 

favor of bis father and be designated as the heir apparent.

BUDDHISM AS A U N I F Y I N G  I D EO LO GY

With north and south China under his sway Emperor Wen now 
put into effect his campaign to unify the empire through Bud- 
dhism. He looked upon himself as a universal monarch in the 
Buddhist tradition, but instead of following the Northern Wei 
maxim that the ruler was the embodiment of the Tathagata, he 
declared that he owed his rise to the Buddhist dharma. He was 
quoted as saying that “the Buddha had entrusted the true dharma 
to the ruler of the realm. We are honored among men and we 

accept the Buddha's trust.” Another quotation attributed to him 

was that “the Vinaya masters convert people to goodness. I (a 
disciple oJ the Buddha) forbid people from committing evil. The 

words are different, but the idea is the same.” In an attempt to 

identify Emperor Wen with the universal monarch some Bud

dhist writers of the dynasty quoted references from such sutras as 

the Stwarnaprabhasa to prove that the Buddha himself had 

prophesied the appearance of this emperor in China. In an edict 

of 594 the ruler called himself the Emperor, Discip\e of the 

Buddha, to indicate his dose relationship with the Blessed One. 

Id that same edict he expressed the penance of a disciple over the 

destruction done to Buddhist monasteries, images, and scripture 

by the Northern Chou persecution, and, as an expiation for this 

sin, he and the empress each pledged 120,000 bolts of silk to
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repair the damage, after which he called upon his subjects t0 
donate cash for the same purpose.

On the occasion of his birthday in 601 the emperor decided 
it was time to carry out his ambitious program of consolidating 
his vast empire through Buddhism. On that day he issued an edict 
proclaiming the fact that he had taken refuge in the Tliree Jewels 
and that he was desirous of his subjects，developing the Aoughi 
of enlightenment and cultivating meritorious karma. To this end 
he dispatched thirty monks to the various prefectural centcrs 
carrving incense and the sacred relics of the Buddha. After arrival 
at the prefecturaj centers the monks were to select appropriate 
sites for the construction of stupas to enshrine the relics. Before 
sending forth the thirty monks, the emperor had carefully packed 
the relics in jars. On this initial occasion thirty stupas were con
structed, and at noon of the fifteenth day of the tenth month, 601, 
there was a simultaneous enshrinement of the sacred relics in the 
stupas. All government offices declared a seven-day holiday to 

celebrate the occasion, and the monastic community throughout 
the land observed the ceremony. At the same time the emperor 
aJso held an elaborate ceremony in the palace to commemorate the 

historic event. He did not do this just once. The very next year 

fifty-one more stupas were constructed for the enshrinement of 

relics, and in 604 there was a third distribution of the relics to 

thirty more stupas throughout the land. In all, 111 stupas were 

erected during the years 601-604 by the ruler to manifest his 

patronage of Buddhism. To indicate even more clearly his support 

of Buddhism, in 601 he abolished the Confucian schools in the 

prefectures and counties, and drastically reduced the number of 

students in the national college.

It is safe to say that Emperor Wen, in this program of con

structing stupas and enshrining the sacred relics, was but emu

lating the example of the famous Indian monarch Asoka. Buddhist 

traditions say that the latter had 84,000 stupas constructed simul

taneously throughout his realm, and that on the appointed day, 

Yâ as, the abbot of Kukkutarama, covered the sun with his hand, 

so that the builders could work in the shade. The emperors 

motive was very clear. He hoped that all classes of society would 

share in the merits of worshiping the sacred relics. The stupas 

were the symbols of the imperial support of Buddhism, and were

P E R S E C U T I O N  A N D  T R I U M P H
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in places where the scenery was especially excellent. By 

ceremony of simultaneous enshrinement of the relics, with 

the official and clerical community participating, he sought to 
convey the idea that the entire empire was united in its support of 

guddbism. Such an attempt to propagate Buddhism as an instni- 

ment of state policy had never been attempted by previous rulers.
repercussions of this effort were felt not only in China but 

also in Japan and Korea. Shotoku Taishi in Japan was greatly 
jmpressed by this display of imperial patronage, and envoys from 

the three Korean kingdoms of Kokuryo, Paekche, and Silla asked 

for and received relics to talce back to their respective countries.
As an aid to the propagation of the religion the ruler also initia- 

^  'vhat were known as the Assemblies of T'venty-five，groups of 

twenty*five monks banded together for missionary purposes. The 

leader of each group was to remain in the capital, but the rest 

of the monks were to disperse throughout the empire to spread 

the dharma. Five kinds of study groups were also organized, each 

group to specialize on one fundamental scripture. In the city of 

Lo-yang tliere were at the beginning of Emperor Wens reign 

sixty-four Buddhist monasteries and twenty-seven nunneries, as 

compared to ten Taoist temples and six nunneries. By the end of 

jiis reign the Buddhist establishments had increased to one 

hundred and twenty, while the number of Taoist institutions re

gained the same. This is one concrete example of the growth at

tained by the religion.®

e m p e r o r  Y A N G  A N D  THE D E C L I N E  

OF SUI

Id spite of all his meritorious deeds on behalf of the dharma, Em

peror Wen suffered a violent death at the bands of his own son 

Kuang, who ascended the throne in 604 as Emperor Yang. Con

fucian historians have criticized Emperor Yang as the worst type 

of tyrant, cruel, selfish, and extravagant. Yet he was a foHower

• One Buddhist source written during the early years of the Tang Dynasty 
(Fa-Un, Pten-cf*eng (un, 3； Taish^ 5&,509bc) furnished some detailed infor
mation concerning this growth during Emperor Wen's reign: number of 
monks and nuns converted, 230,000; temples constructed, 3,792; scriptures 
copied, 132»086 chiian； sutras repaired, 3,853 items； images of statue$ of 
ill。Bucldha erected, 1015,580； old statues and images repaired, 1,508,940.
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and generous supporter of Buddhism. Buddhist historians J/ĵ  

Chih*pan (flor. 1258-1269), wJio com piled the Fo-tstt fung咖 

(Record of the Lineage of the Buddha and Patriarchs), d id not 

castigate him、but attempted to explain aw ay his infam ous crime 

of patricide by saying that he had to do so because of his previoll5 

karma. By so domg. they wrote, he was bu t fo llow ing  the example 

of Prince Ajaiasattii, wlio Ic/Hed his father Bimbisara to obtain the 

throne of Magadha.

Before his accession to the throne, and while he was sti]J 

ernor-general of south China, Prince Kuang carried out a number 

of projects to indicate his zeal for Buddhism. As a result of the 

fighting attending the fall of the Ch,en Dynasty, extensive damage 

had been done to Buddliist images and sutras. JCnang ordered his 

troops to collect all such damaged sutras and assemble them in 

Yang-choti, where they could be repaired. He also established 

two state chapels to which he invited for residence all the prom

inent monks in the area. These hvo instihitions played an impor* 

tant role in the restoration of the religion. After his accession to 

the throne he visited Yang-choti once again, on which occasion 

he ordered a memorial service to be held on Mt. Tien-tai for the 

departed master Chih-i ami donated a temple in his memory. By 

issuing a decree in 607 calling upon Buddhist monks to render 

homage to the emperor and imperial officials, lie terminated the 

tradition in south China of monks not honoring their earthly 

nilers.

The Sui effort to use Buddhism as a unifying force was short

lived, however. The extravagance of Emperor Yang in carrying 

forward relentlessly the construction of canals linking the north

ern capitals of Cl̂ ang-an and Lo-yang with the Yangtze Valley 

demanded huge concentrations of labor and resources, which in 

turn wouglu widespread misery and suffering among the popu

lace. The Sui love for grandeur increased further the burdens 

of the people. Two capitals，Chang-an and Lo-yang, were main

tained by the dynasty, and the construction of palaces in each 

capital was carried out on a stupendous scale, requiring the 

services of over a million people. To climax all this, Emperor 

Yang dispatched three unsuccessful expeditions against Korea. 

The popular discontent fomented by these military reverses and
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j 好 the burden of the expense of the public works finally led to 

\ ami assassination of the emperor in 618.

Thus ended tlie noble experiment of the Sui Dynasty； for, when 

, 山̂  new Tang ruling house inherited the ruling mandate, it 

again reverted to Confucianism as the official ideology. While the 

jui effort expired with the demise of the dynasty, the (unda-

1 mental situation concerning Buddliism remained the same. Bud*

dhism was now the most powerful religion of the realm. It must 

jjave been； otherwise Emperor Wen would not have been so 

I Wd to use it as the official ideology to unify the empire. Thus,

\ though the Tang emperors did not follow the Sui example, they

| not disavow the religious ethos of the people, who remained

, predominantly Buddhist.

FACTORS  l e a d i n g  t o  g r o w t h  d u r i n g  

j THE p e r i o d  o f  d i s u n i t y

'Vhen the Han Dynasty fell in 220, Buddhism was barely able to 

1 maintain a precarious existence on Chinese soil and had to seek 

' slipport from Taoism to retain that foothold. By the time the 

I country was reunited in 589, Buddhism had spread to all parts 

of the empire； converts had been made from all classes of society； 

images, statues, and temples were prevalent everywhere； and a 

voluminous literature had accumulated. Buddhist records present 

some statistics about the steady growth of temples and converts. 

While such statistics are not to be accepted as entirely accurate, 

still they are useful in giving some indication of prevailing con

ditions and trends. One such record of the Tang Dynasty, the 

Pien-cheng-lun (On the Discussion of the Correct) of Fa-lint 

showed the following growth for the Southern Dynasties: from 

1,768 temples and 24,000 monks and nuns during the Eastern 

Chin to 2,846 and 82,700 under the Liang.

The religion was much more popular in the north, for Fa-lin 

estimated that during the Northern M;ei Dynasty the total number 

of monks and nuns converted was over 2,000,000, that 47 great 

national temples were built, and that over 30,000 temples and 

shrines were erected by the common people. Wei Shou, compiler 

j of the official history of the Northern Wei Dynasty, recorded, on 

the other hand，that at the end of the dynasty there were 2,000,000
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monks and nuns present in north China. Fei Ch*ang-fang( Com 
piler of tlie Li-tai san-pao-chi, stated that the number of monies 
and nuns returned to the laity during the persecutions of 574. 
577 came to 3,000»000; but Fei’s work has often been criticized 
as being full of inaccuracies, and hence his figures are suspect 
The extent of Buddhist literature translated or composed m 
Chinese down to the Liang Dynasty is indicated in the Ch'u-san. 
tsangt compiled ca,518, which listed 2,073 titles in 3,779 chiian 
Moreover, the compilers of the Sui~shu (History of the Su( 
Dynasty) complained that the number of Buddhist texts in circu
lation exceeded the Confucian classics by “several tens to about 

a hundred times.”
This growth was achieved despite a number o£ features in 

Buddhism which are opposed to Chinese culture. In the first 
place, the Buddhist view that life is full of suffering and is 
illusory and that our goal is to seek release from that life was in 

contrast with the Chinese view that life is good and to be enjoyed. 
The Buddhist practice of celibacy was opposed to the Chinese 
emphasis on family life and numerous offspring. The mendicant 
ideal of Buddhism was the opposite of the Confucian stress on 

productive kbor by all members of society. The Buddhist ad* 
vocacy of leaving the household life was contrary to the Chinese 

insistence on harmonious social relationships. Finally, the Bud

dhist concept of a monastic community not amenable to the laws 

of the state was not acceptable to the Confucian scholar, who 

held that the imperial laws should be observed by all alike.

One of the basic factors making for growth was the fact of the 

disunity itself. There was no strong central dynasty motivated by 

Confucian concepts of government to oppose the Indian religion. 

Thoughtful Chinese in both north and south China were looking 

about for a substitute; they were groping for a new way of life, 

a new standard of conduct, to take the place of the Confucian 

ideology whidb had been found wanting. In this quest they turned 

to Buddhism to see whether or not this religion could offer some 

satisfactory solutions to the problems they faced.

Among the Buddhist monks in north China during this period 

of division there were many who were proficient in the interpre

tation of spells and charms, or who claimed to be able to predict 

the future. By such powers of prognostication Buddhist monks
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€te aye to gain a wide hearing among the populace. Such feats 
pjcared them not only to the people but also to the ruling 

classes. By giving advice on the outcome of a military move, or 
0n the reliabitity of some ministers or friends* such monks ren- 
dered valuable service to the ruling potentates, and, in return, 
the state supported and patronized Buddhism to the extent of 

official temples and stupas, or granted economic priv- 
ileges to the monastic community. All of this also added to the 
Lwth of Buddhism.

During periods of disorder rulers of the various contending 

states needed man power for the armies and the labor battalions, 
jhis was especially true in north China. For those who wished to 
^ p e  from such service the Buddhist monasteries offered a 
welcome haven. People flocked into the Buddhist institutions to 
|)ecome monks and nuns. Once inside, they were no longer subject 
(0 細  laws of the state, and, besides being free from military and 
labor services, they were also exempt from taxation. Such fea- 
tures attracted not only the draft dodgers and the lazy, but also 

outlaws and undesirable elements who wanted to hide their past. 
TWs was the third factor favoring the growth of the Buddhist 

community.
In tlie diapter on Buddhism under the Eastern Chin, reference 

svas made to the withdrawal of scholars and literati from govera- 

ment service and society to talce refuge in Taoism or Buddhism. 
These men looked with disgust upon the earthly struggles going 

on during their times； they were sorely perplexed by the disunity 

of China, with non-Chinese overrunning the entire northern part 

of the empire； they saw little opportunity to exercise their talents 

and knowledge for the benefit of the state. Hence many of them 

sought to find tranquillity and relief within the foreign religion, 

Buddhism. In this religion they found satisfactory answers to 

many of the perplexing problems confronting them. The Bud

dhist doctrine of anitijam. (everything is transitory) ac

curately described contemporary conditions, and was like a wel

come breeze which soothed those vexed by the troublesome 

vicissitudes of life. This prevailing temperament gave impetus, 

during the period of disunity, to the growth of the Neo-Taoist 

and Prajna Schools. A life withdrawn from the entangling prob

lems of society, spent in concentrated study and meditation>
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punctuated by sessions of brilliant conversations—such a 站5 
proved to be exceedingly attractive to scholars and aristocrats 0f 
this period. This situation also favored the growth of Buddhi^ 
especially among the upper classes of the south.

During the period of disunity south China remained a center 
of Chinese culture, but north China was dominated and nile{] 
by a series of non-Chinese dynasties. Barbarians from beyond 
the northern frontiers of China infiltrated into north China and 
mingled with the native populations. Among such non-Chinese 

peoples Buddhism gained a ready hearing. The very fact that 
Buddhism was a foreign faith was an asset in its favor. One needs 
only to recall the rebuttal of Shih Hu to the memorial of Wang 
Tu, in which he said that he was in favor of Buddhism precisely 
because he was a foreigner himself. Such non-Chinese peopl̂  
were not bound by conservative Confucian ideas against the 
foreign religion and practices, and found it much easier to accept 
Buddhism than would a Chinese. Being generally of inferior 
cultural attainments, these non-Chinese peoples were impressed 
and attracted by the superior levels attained in Buddhist art, 

literature, and thought； in their efforts to lift up their own cultural 
level, they embraced Buddhism. This factor was probably one of 

the main reasons why there were so many converts in the north 

during the Northern Wei Dynasty.

Among the Buddhist clergy during the Wei-Chin period the 

most eminent were three monks already mentioned~Tao-an, 
Hui-yiian, and Kumarajiva. Tao-an combined in himself the 

dominant trends of Buddhism of his tim e dhtjana practices and 

Prajna philosophy. Moreover, the activities to which he devoted 

his lifetime, such as preserving and systematizing the canon, 

commenhng on the sutras, and drawing up Vinaya rules, all con

tributed to make him one of the most respected figures of his 

age. As for Hui-yiian, his purity of conduct and religious devo

tion served as a model, not only for people during his lifetime 

but a】so for 】ater ages. Buddhism in China, especially its Maha

yana aspects, would have been poorer indeed if it had not been 

for the translations of Kumarajiva. His renditions of the Sad- 

dharma and Vimalakirti were among the most widely read of the 

period, and were undoubtedly responsible for the widespread
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flopularity of tho religion, not only during Ihe period of disunity 

Ijol al沖 Jwring succceding dynasties. The contribution of these 

t̂ ree outstanding individuals was another element working for 

如  prosperous development of Buddhism.

Tlie inadequacy of the Confucian system to provide a satis- 

foetory outlet for the religious aspirations of the people also con- 

trî uted to tbe growth of Buddhism. Individuals normally desire 

^munion with deities to find solace for their own sorrows and 

jisappomtments, or to ask for divine assistance when their earthly 

barJens seem too heavy to bear. Such sorrows and earthly bur- 

dens tend to become accentuated at times of uncertainty and 

instability. Confucianism, with its lack of emphasis on the 

Ritual world (one of its important doctrines advocated respect 

of the spirits but keeping them at a distance), was too earth- 

^QUnd and practical to satisfy the religious yearnings of the 

common people. Buddhism stepped m to fill this deficiency. It 

brought in a host of deities in the form of ever-compassionate 

and merciful bodhisattvas, always ready to lend a helping hand 

to those who sought their assistance. It dazzled the Chinese with 

A brilliant hierarchy of heavens, rebirth in which was held up as 

the reward for meritorious living on earth. At the same time it 

depicted hells where the tortures became progressively more and 

more tormenting and terrifying, as a deterrent to evil deeds on 

earth. As the Chinese philosopher Hu Shih expressed it, the 

Chinese were so captivated by this rich and colorful pageantry 

of heavens and bells that they succumbed easily to the religion. 

知  wonder that such writers as the monk and the Con

fucian Fan Chen criticized Buddhism for increasing instead of 

extirpating desires, especially the desire to be reborn in heaven.

Besides these factors in the Chinese scene that favored the 

growth of Buddhism, there were, in addition, a number of ele

ments within Buddhism itself which were especially efficacious 

during this period. Among these there was first the doctrine of 

karma. It was this doctrine of personal reward and retribution 

ihal buoyed vip the hopes of those who were sunk in hardship 

and misery during the uncertainties and instability of the era, 

for it offered them a rational explanation of their lives. They were 

sufiering because they were reaping the retribution for some de-
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meritorious deeds done in the past, but by their meritorious work 

during their present Jives they would be reborn into happIer 

births in the future Meanwhile, the arrogant tyrannical oilicfal 

who seemed to be the special object of Fortune’s smiles might be 

living in ease and luxury now, but in his next rebirth it would 

be his turn to be tormented by misery. Such a rational explana

tion of the woes of the period won not a few converts for Bud- 

dhism and sustained them during the dark and disappointing 

hours of their earthly lives.
Coupled with the teaching of karma was the second element, 

the ideal held up by the Mahayana, that all creatures, no matter 

how lowly or humble, possessed the Buddha-nature in them and 

so were capable of attaining Buddhahood and salvation. Such 

a noble，inspiring, and glowing ideal had never been put forth 

before the common people until this time, and it must have acted 

as a powerful magnet drawing people to Buddiusm. The path 

leading to this salvation was also made very easy by the Maha- 

vana： just the repetition of the formula nomo Amitabha or the 

creation of an image of the Buddha, even in the mud or sand, 

would be sufficient to merit deliverance.

Lastly, we might mention here the adaptability of the Bud

dhists in making their religion more palatable to the Chinese.

A conspicuous instance of this was the Chinese Buddhists* es

pousal of the cardinal Confucian virtue of filial piety. Once a 

person joined the monastic order, he severed all relations with 

his family and society, so that he was no longer bound to honor 

the memory of his ancestors. Yet in tlie inscriptions found at 

Yiin-kang and Lung-men there is repeated again and again the 

earnest wish of the donors that their ancestors might attain 

meritorious rebirths in one of the Buddhists paradises. Stupas and 

statues of the Buddha were often erected to perpetuate the 

memory of parents. Vimalakirti, for instance, is described as teach

ing loyalty and filial piety to the ruling princes. Incidentally, the 

layman Vimalakirti is described in sudi a manner that he might 

easily be taken as a perfect Confucian gentleman, being pure in 

self-discipline, obedient to all the precepts, a householder with 

wife and children yet learned in Ae dharma, a rich aristocrat 

always self-controlled and restrained in his desires. Such a way 

of life could indeed be a model for the cultivated conservative
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Chinese scholar and gentleman. It was no wonder that the bril* 
liant scholar Seng-chao became immediately converted to Bud- 
邮 $m after reading the VtmaZafctrtinirdcso. By espousing such 
Con^cian virtues as filial piety, congenial and harmonious family 
成各 loyalty’ moderation, and self-discipUne, Buddhism made 
itsif much more acceptable to the Chinese of the age.
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t H E A P O G E E :  t ’a n g  d y n a s t y

B
u i l d i n c  upon the Sui unification of the country, the 

Tang Dynasty (618-907) established a huge empire 
covering the whole of China proper and extending into 
Central Asia. Though the imperial clan claimed descent 

from Lao-tzu and thus favored Taoism, the central authorities 
jysued a policy of religious toleration, giving each religion an 

opportunity to develop. Nestorian Christianity, Islam, and Mani- 
chaeism all were introduced during Tang times, and each faith 
found adherents among the Chinese. The cosmopolitan ideal was 
upheld by the T'ang emperors because they regarded themselves 

flJ nilers not only of the Chinese but also of the barbarians. Since 
Buddhism was already so widespread in China, it developed to 
unprecedented heights under the friendly patronage of some of 
the Tang rulers, so that its power and influence far exceeded 
those of Taoism. One might say that, during the Tang, Buddhism 
finally came of age in China； it was supported by all elements of 
jociety~by the imperial household, the nobility, the great and 
wealthy families, and the common people. It shared in the posi
tion and influence of these great families of the realm, but it also 
enjoyed close relationship with the common populace through 
its various religious and social activities. The spacious courtyards 
of the Buddhist temples served as the pleasure gardens of the 
urban crowds, the Buddhist festivals provided entertainment and 
division to throngs in the villages and cities, the religious lec
tures and the vegetarian feasts were attended by huge numbers 

of pious laymen. In this ability to serve all classes of society lay 
the source of strength of the Buddhist sangha during this period.
The mass of materials translated into Chinese during the pre

vious centuries was now digested by the Chinese, ready to emerge 
in the form of different schools of Buddhism. Some of these 
schools, such as the T*ien*t，ai and Ch,an，no longer bore the Indian 

imprint； they reflected peculiar Chinese characteristics, which 
one might interpret as the result of the Chinese genius at work 
In the prosperous temples of the cities as well as in the monas* 

teries of the remote rriountain fastnesses, groups of intellectually

c h a p t e r  V I I I
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\rigorous monks discui'sed the prevailing sutras of these school； 

In this discussion of Tang Buddhism, first consideration will ^  

given to the imperial attitude toward the religion, then the roJe 

played by the sang!锒 in Tang society, and finally the dificrent 

schools 'viiich arose 

In general it is perhaps justifiable to say that Buddhism under 

the Tang Dynasty assumed a more Chinese character, and be.

THE A P O G E E

Spread of Buddhism in the T’ang Dynasty (6/S-poy)

came more closely identified with, and under the control of, the 

state. Even though there were various sangha officials charged 

with the administration of affairs connected with the and

monasteries* these were usually under the supervision of civil 

officials. Early in the dynasty there were even some attempts to 

require monks to reverence the rulers and parents, but these 

efforts were staunchly resisted by the clerical community, and
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扣  m^*sures were to lapse. Under previous dynasties

piouks accused of major crimes, such as murder, were tried by 

如  but those guilty of minor infractions were judged by 

j^nastic law. Now, under the Tang, all crimes committed by 

(ooiiks were judged by civil laws. At the beginning of the dynasty 

monks stiW called themselves pin彻 (poor monk) or shopmen 

(細mtf如 )，but in 760 a disciple of Hui-neng, the sixth Chan 

patriarch, called himself cKen (subject), and th/s practice became 

prevalent thereafter. This was a concrete indication that clerics 

^pjiJered themselves members of the national society.

Y1 A N D  H IS  M E M O R I A L  AGA I N S T  

b u d d h i s m

Under the first Tang emperor, Kao-tsu, a Taoist named Fu Yj 

{̂ 4-639)> who must have been miserable through the S\u Dy- 

jtasty because of that dynastys espousal of Buddhism, presented 

a memorial in 621 in w)iicb he attacked Buddhism on nationnl- 

说也 iotellechJal, and economic grounds. He charged that the 

doctrines of the Buddha were full of extravagances and absurdi- 

(jes and that the religion was fostering disloyalty and breakdown 

0[ filial piety, for it taught that one need not show reverence to 

ruler or parent. Bv its erroneous teachings it led people to believe 

that by donating just one cash an individual would be able to 

^ap rewards a hundredfold. Fu contended that matters of life 

jnd death were in the realm of nature, while justice, punishment, 

lewards, and virtues belonged to the realm of men. But the Bud- 

dhists taught that all these were due to karma, he said, and by 

so insisting they were usurping the powers of the creator. This 

sect of Buddhism now numbered more than a hundred thousand 

monks and nuns who lived in celibacy and passed their time in 

idleness. He advocated, therefore, that this large number of 

people be required to marry, so as to form a hundred thousand 

families and tlius beget offspring to benefit the country and to 

swell the imperial armies.

Though the attack repeated many familiar arguments and was 

worded in strong language，it elicited very little support from 

other sources. The Buddhist clergy was powerful and enjoyed 

strong support from the great families of the counhy. Moreover,
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it is likely that the Tang ruler remembered that the fall of dje 
Northern Cliou Dynasty was in part traceable to that dynasty 
persecution of Buddhism； consequently, he did not want to an- 
tagonize a large segment of the population by drastic action 
against Buddhism. However, Kao-tsu felt that some action was 
necessary, and so in response to Fu Yis memorial he issued a 
decree which charged that Buddhism had lost its original aim 
of tranquillity and purity, for its followers engaged in profit, 
seeking activities and in gratifying their desires. In order to 
separate the jade from the stones, he ordered that those monks 
and nuns, Buddhist as well as Taoist, who were diligent in ob* 

serving the moral precepts and persevering in their cultivation 
of the religious life should take up residence within the temples, 

where all their daily needs would be supplied by the govern
ment. Those who were lax in observing the rules of discipline 

and lazy in their habits should be returned to the laity. In the 

capital three Buddhist and two Taoist establisliments would be 

permitted, while in the departments only one each would be 

allowed to continue; the remainder would be destroyed.

It is clear from this decree that Kao-tsu did not intend to sup

press Buddhism; he wanted to put the monks and monasteries 

under the control of the government. The fact that only three 

monasteries were allowed in the capital and one in each depart- 

ment did mean a drastic reduction in the number of monks and 

a severe restriction of religious activities. It should be noticed 

that the restrictions were not confined to Buddhism but also in

cluded Taoism. A few weeks after the issuance of this decree 

the Prince of Ch’in murdered the heir to the throne, forced his 

lather Kao-tsu to abdicate, and proclaimed himself as Emperor 

Tai-tsung. One result of this change in rulers was that the decree 

affecting Buddhism and Taoism was never carried out,

•TAI-TSUNG’S A T T I T U D E  T O W A R D  

B U D D H I S M

During the early years of his reign Tai-tsung was probably not 

much interested in Buddhism. As he had spent most of his time in 

military campaigns, he had had very little occasion to study the 

religion seriously. A good indication of his attitude is to be found
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n one early edicts, in which he said that Buddhism was

' a re\igion that he could follow. He referred to the examples

^  Emperors W u (502*549) and Chien-wen (550-551) of the 

yang Dynasty, who depleted the treasury to help the sangha 

ftnd exhausted the man power of the south to build stupas and 

temp^i yet in the end their descendants were destroyed and 

^ eir ancestral temples were in ruins. These results, he felt, re* 

the claims of the Buddhists about the operation of karma. 

Instead, he began searching for ways to make himself and bis 

dim more acceptable to the people, who were inclined to view 

him as a usurper of the throne.

To this end Tai-tsung advanced the contention that the ini- 

tjerial family, whose surname was Li, was descended from Lao- 

饥 who had the same surname. This contention was mentioned 

in an edict of 637, in which he further stated that the stability 

of the empire rested on the merits of wtt-wei or nonactivity, and 

{hat henceforth in all ceremonial affairs and discussions Taoists 

were to have precedence over Buddhists. A Buddhist monk

pointed out to Tai-tsung that U was no honor to claim descent

from Lao-tzu, since the latter was said to have been the bastard 

son of a slave woman, but the emperor apparently was not 

ofeded by this. In  subsequent visits to Buddhist temples he 

onphasized to the monks that his policy of giving precedence to 

Taoism was based largely on grounds of filial piety> anti that 

he was not unfriendly toward Buddhism.

This last assertion was not merely polite empty talk In 629 the 

emperor had seven stupas and shrines constructed on battlefields 

where he had been victorious, in memory of those who had been 

killed in battle. The year before that, in 628, he ordered all the 

temples in the capital and main cities to observe seven days of 

fasting and to hold services of consolation for the dead heroes. 

He also decreed that monks in the temples were to pray for the 

ripening of grains during tlie first and seventh months and to 

recite the Jen-tvang-ching (Sutra on the Benevolent Kfng5) and 

the Ta-tjiin-ching (The Great Cloud Sutra) for the prosperity and 

stability of the empire.1 

In his policy toward Buddhism during these early years one

1 The Jen~wang*chin̂  was translated by Kumarajiva and the Ta-yiin-ching 
by Dharmakshema and Chu Fo-nicn.
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might discern (he emperor’s desire to use the religion for the 
benefit ancl advantage of the state. Political considerations die. 
tated that the emperor should take certain measures to gain the 
support of the large body of Buddhist converts, One of the meas- 
ures taken was to grant support to certain important Buddhist 
temples, especially those on the sacred mountain, Wu-tai-shan, 
to make certain that those temples would pray for the spiritual 
welfare of the empire. Though the emperor professed to be a 
Taoist, still he was not willing to take chances in the realm of 
the spirits, for he wanted to make sure that the protective in. 
fluences of the Buddhist deities were manifested on his behalf 
and that no spiritual mishap would befall die imperial adminis- 

tration. To this end he also held commemorative ceremonies in 
the Buddhist temples celebrating the birthdays and anniversaries 

of past and present rulers.
During the latter part of his reign Tai-tsung appeared to have 

become genuinely interested in Buddhism, largely through the 

influence of Hsiian-tsang. The initial interview which Hsuan- 

tsang had witli the emperor took place in 645 immediately after 

the pilgrim's return to China and was a short one, as tlie emperor 

was then busily occupied with a campaign against Liao-tung. 

The emperor asked the famous traveler why he had embarked on 

his journey without letting him know. Hsiian-tsang replied that 

he had applied for permission to leave the country, but that, 

since he was such an insignificant person, he received no answer 

from the authorities. In spite of this absence of authorization he 

had left the country just the same. The emperor replied that if 

a layman had taken such a step, it would have been a serious 

matter, but since he was a monk, tlie case was different Anyway, 

he was glad that Hsiian-tsang had gone and had been able to 

bring back such valuable information about foreign countries. 

To the emperors invitation that he become an official, Hsiian. 

tsang declined, stating that he wished to devote his time to trans

lation of the texts he had brought back.

In later years the emperor displayed more and more interest 

in these translations, and on one occasion he remarked: “Looking 

at these Buddhist works is like gazing at the sky or sea. They 

are so lofty that one cannot measure their heights, so profound 

that one cannot plumb their depths. . . .  1 see now that there

TUB A P O G E E
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limit to the scope it covers. Confucianism, Taoism, and our 
lS, schools when compared with it are like mere puddles 
*̂\slired against a mighty ocean. It is sheer nonsense when 
^  je sily that the Three Doctrines come to much the same 

He assured Hsiian-tsang that he would do his best to 
Up the religion. So fond was he of the Buddhist cleric 

that he gave the latter a cassock made especially for the em-

Sby the ladies of the palace. He likewise invited this eminent 
to live with him on various occasions, so that they could 

ĵend more time discussing various points of Buddhist doctrine 
出e traces of the religion in India and Central Asia. After 

ppe such session the emperor sighed, “Oh why did not I meet 

vou sooner, so that I could really do something to promote the 

FaitbP

j^ AO- T S UNG a n d  b u d d h i s m

Under the next emperor, Kao-tsung, another significant develop- 

uient took place. In 666 this emperor went to Tai-shan to sacrifice 

to heaven. After the ceremonies he decreed that there be estab- 

iished in Ven-chou (in Shantung) three Buddhists and three 

Taoist temples, while in each of the remaining prefectures of 

die realm one Taoist and one Buddhist temple be established.

It is not known definitely what the names of the temples in the 

jest of the prefectures were, though it is probable that they、vere 

aljo called Kuo-fen Temple, following the designation used in 

Yen-chou. These Buddhist temples were officially established by 

the state, with the idea that the monks were to pray for the 

welfare and prosperity of the state and to manifest the virtue and 

authority of the emperor to the people. The Buddhists were so 

moved by this imperial action that Tao-shih, a monlc in Cli'ang- 

肌  was inspired to compile the great Buddhist encyclopedia, 

ftHjiian-chu-lin (Forest of Gems in the Garden of Law)y which 

he completed in one hundred chapters in 668.

EMPRESS W U  C H A O ’ S S U P P O R T  OF 

BUDDHISM

As a result of intermittent paralytic strokes which Kao-tsung 

suffered during the latter years of his reign, administration of 

5A. Waley, The Heal Tripitaka, London, 】952, 93. * 98.
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governmental business fell largely into the }mnds of the extrein i 
ambitious and capable Empress Wu Chao. From early childj,^ 
Wu Chao had been exposed to Buddhist influences at home 
her mother was a fervent follower of Buddhism一a faith whicj, 
she inherited from her father, who was a member of the Suj 
imperial household. As early as 672-675 Empress Wu Chao gave 
an indication of her intention to support Buddhism by causin« 
the great Buddlia of the Rocks to be carved out in the grottô  
of Lung-men, together with the surrounding company of bodhj, 
sattvas and guardians of the world. In later years she continued 
to encourage such sculptural activities at Lung-men, and the 
large number of inscriptions and images dated during her sparj 

of power provide indubitable evidence of this encouragement 
With the death of Kao-tsung in 683, Empress Wu took over 

the actual administration of the government. After she had de< 
posed and exiled the legitimate emperor Chung-tsung, she began 
to lay the groundwork for setting up a new dynasty to take the 

place of the T'ang. In these endeavors she was assisted by a crafty， 
arrogant, and licentious individual named Feng Hsiao-pao, a 
peddler of cosmetics who also possessed a smattering of technical 
knowledge on architecture. After he had gained the favor of the 

empress (because of his virility, according to the historians), he 

became a monk in order to facilitate his entry into the imperial 

palace, given the name Hsiieh Huai-i, and made the abbot of the 

famous White Horse Temple outside Lo-yang.

The Confucian system does not permit women to assume po

litical control of the state. For Empress Wu to take upon herself 

such power was a radical departure from normal practice, She 

consequently had to seek justification for her acts outside the Con

fucian classics. For this purpose the rich mine of Buddhist litera* 

ture was available. Among the Mahayana sutras there、vas one 

which the Buddhist supporters of Empress Wu Chao seized upon, 

the Ta-yiin-chin̂  (The Great Cloud Sutra, Mahdmegha-sutra), of 

which there were already two Chinese translations available at 

this time, one by Chu Fo-nien and one by Dharmakshema. Some 

Chinese historians have claimed tliis sutra was forged by Buddhist 

monks at the instigation of the empress, but this charge is not 

correct.

In Chapter four of the Dhannakshema translation there is a
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describing a conversation between the Buddha and & 

P jT  divinity named Ching-kuang. In this conversation the 

= h a  said that, as a result of her having heard a recital of tlie 
®u. .^fifiiwanasutra under a previous Buddha, she was now 

^horflfl5 a 細 加 divinity, but that, having heard his (the Bud- 
^  • \ profound teaching, she would become reborn as a universal 

narch ruling over a wide area. In chapter six of the same sutra 

e is another passage concerning a prediction of the Buddha 
g(fect that, seven hundred years after his nirvana, in a 

l0̂  country in south India a girl would be chosen ruler after 

^eath of her father the king, and that she would evenhially 

her rule over all of Jambudvipa,

>The monk Huai-i and his followers copied verbatim these two 

ges and added some comments of their own, saying that 

^Efflpress Wu Chao was the incarnation of Maitreya on earth 
god therefore qualified to rule as successor to the Tang emperors. 

Since this was just what the empress was seeking, she immediately 

decrê  that the Ta-tjiin-ching be circulated throughout the em- 
-c in the ninth month of 690 she took the fateful step of 

^ apging the name of the dynasty from Tang to Chou and set 

berself up as the first empress of the new dynasty. In this same 

vear she also proclaimed that a Ta-yUn Temple be erected under 

hcial auspices in each of the two capitals and in all the prefec- 

tures of the empire. The circulation of the Ta-t/tm-c/n'ng and the 

establishment of the Ta-yiin Temples were measures designed by 

Wu Chao to capture the support of the people for her usurpation 

of the Dragon Throne； the claim that she was an incarnation of 

Maitreya on earth was also directed toward this end. This fitted 

in with the prevailing notion during the Tang Dynasty that 

Maitreya was soon to be reborn on earth as its future Buddha 

and bolstered even more Wu Chao*s claims to imperial power, 

Under the impact of this imperial patronage Buddhism flour

ished during the years 685-705. The sudden upsurge of activity 

ia sculpturing at Lung-men is the best indication of the magni

tude and intensity of the popular faith in Buddhism. An official of 

this period complained, for instance, that “present day temples 

surpass even the imperial palaces in design, embodying the last 

word in extravagance, splendor, artistry, and finesse广 As for the 

Ta-yiin Temples which the empress decreed, some were estab-
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lished even in Centra! Asia, for Hui-cliao, traveling during ^ 
Kai'Viian (713-741) era, found such a temple in An-hsi or ParOr 
sb'W inhabited and managed by Chinese monks. This was concrete 
evidence of the prestige ancl power of tlie Chinese dynasty-  ̂
also indicated how widespread Buddhism was among the piipu 
lace. The imperial favor toward Buddhism finally resulted in tJjg 
decree of 691, which reversed the policy of the previous Tang 
rulers and gave priority to Buddhism over Taoism. As part of this 
patronage palace chapels were established within the imperial 
precincts in Oi'ang-an and Lo-yang. Such palace chapels bad 
aJready existed under previous dynasties, 5ucb as the Eastern 
Chin, Northern Chou, and the Sui> but not on such a large scale 
as under the Empress Wu and the succeeding Tang emperors. 
Within these chapels were to be found images of the Buddha- 
monies were in attendance day and night, chanting sutras, bum- 
ing incense, or preaching to the members of the imperial house
hold. Under Su-tsung and Tai-tsung hundreds of monks were 
attached to the chapels, and it was said that their chanting of the 
sutras could be outside the walls of the palaces.

In 705 the aging Empress Wu was finally forced to abdicate and 
the Dragon Throne was handed back to Chung-lsung and the 
Tang Dynarfv was dius restored. As a symbol of this restoration 
the emperor decreed that a Buddhj对 and a Taoist temple be 
established and supported by the state in each of the prefectures 
of the empire, the Buddhist institution to bear the designation 
Chung-hsing-ssu (Mid-dynasty Restoration Temple), Immedi
ately ob/ectioas arose against the name on the ground that it 
implied the Tang fortunes had been cut oflF during the period 
of the usurper. Instead, the name Lung-hsing-ssu (Dragon Res- 
toration Temple) was suggested and adopted in 707. It must be 

remembered that this measure did not involve the wholesale con
struction of new temples； wbnt happened was merely that the 
names of existing temples were changed. For example’ in Cl̂ ang- 

an the Pu-kuang Temple became the Lung-hsing Temple, while 
in Lo-yang it was the Chung-hsiang Temple that was changed,

HSOAN-TSUNG

With the disappearance of Empress Wu from the stage Tang 

policy toward Buddhism underwent a change. In 711 Jui-tsung

THE A P O G E E
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decreed that in all court ceremonials Buddhism and Taoism 
、vcre to be on an equal footing. With the accession of Hsiian- 
tjung in 7X2 Taoism regained imperial favor and was again given 
priority over Buddhism. Taoist temples were established in the 

capitals and in aU the prefectures, and the populace was
to study the Taoist classics, such as the Taa-te-chingt

(jjmangrtzuy Ueh-izu、and Wen-1zu.
Though Hsiian-tsung personally favored Taoism, he did not 

taVe repressive measures against Buddhism. For instance, in 738 
he called for the establishment of a new set of national temples,

(0 be designated K ’ai-yiian-ssu, in all the prefectures of the em

pire, In some instances the former Lung-hsing Temples were 
converted into the K’ai-ytian Temples, but in the majority of 

cases other temples were so designated. The result was that in 
some prefectures the two official temples, the Lung-hsing Temple 
and tlie K’ai-yiian Temple, existed side by side. Of the two the 
fetter was considered to be the more important one, for it was the 
scene of sucli national celebrations as the imperial birthday ccre- 
momes and those on the fifteenth clay of the first, seventh, and 
tenth months of the year. Memorial services for deceased em
perors were still held in the Lung-hsing Temple. The emperor 
also had high respect for Buddhist monks such as Vajrabodhi* 
whose translation activities he encouraged. It was during Hsiian- 
tsung’s reign also that the authoritative catalogue of Buddhist 
translations in China，the Kai-tjiian shih-chiao.lut was compiled 
by Chih-sheng.

However, Hsiian-tsung did initiate a number of measures to 

regulate or to control Buddhism. Unworthy monks, up to thirty 
thousand in number, were defrocked. The constmction of new 

temples by private individuals was prohibited. If old temples 
needed repairs, they must first be inspected by government officials 
before permission was granted. Small shrines were abolished as 

independent units and were combined with larger temples. Lands 

owned by temples were also limited in size； a monastery with 
a hundred or more monks might possess ten cliing as its perma

nent property, while one with fifty monks might own only seven 

ch'ing. Monies and nuns were also prohibited from wandering 

about the countryside to preach, nor were they permitted to sell 

Buddhist scriptures and images in the public streets. Such meas-
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ures greatly hampered the freedom of the Buddhist monks ai^ 

nuns to carry on their religious activities. Finally, entry into the 
monastic order was restricted by a system of granting 
certificates, inaugurated in 747.

The attempts of Hsiian-tsung to control and regulate Buddhism 
probably had some effect in keeping down the number of monks 
and temples, but the religion was too well established and ac. 
cepted by the Chinese to be affected seriously by these measures 
The rich imagery, the beautiful ritualism, and the soaring meta- 
pliysical speculations of Buddhism all captured the imaginatton 
of the Chinese. For example, the magnificent festivals of the 
Buddhist calendar such as the Festival of the Lanterns, the Feast 
of the Dead, the procession of the Buddha images, the reception 
of the Buddha’s relic into the imperial palace, were dazzling 
spectacles in which all, high and low, could participate. Moreover, 
the Buddhist temples with their shaded nooks and comers, their 
architectural beauty, their gilded images of the Buddhas and bo. 
dhisattvas, and their beautiful illustrations provided a welcome 
change for the hungry eyes of the multitudes, who had to put 
up with drabness, squalor, and overcrowding in everyday life. 
Furthermore, many members of officialdom, outwardly paying lip 
service to Confucianism, were inwardly relying on Buddhism for 
support and solace. The amazing thing was that in spite of many 
features with丨’u Buddhism which were opposed to Chinese cuj- 
ture, the religion was still able to win the attention and adherence 
of the Chinese.

These differences between Buddhism and Chinese culture had 
formed the basis of anti-Buddhist sentiment expressed from time 
to time during the previous centuries. They were usually behind 

the charges that Buddhism was a foreign religion and therefore 
not appropriate for the Chinese. During the Tang Dynasty some 
additional considerations arose that added fuel to the anti- 
Buddhist sentiment. The first of these concerned the large amount 
of temple lands owned by the Buddhists，which were exempt 

from taxation. Secondly, there were vast treasures in the temples 
in the form of gold and bronze images, ritual implements, bells, 

ornaments, and so forth一wealth that was withdrawn from circu

lation at a time when hard metals were scarce.

THE A P O G E E
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YtTS A N T I - B U D D H I S T  ME M O R I AL

神ong the numerous memorials presented against Buddhism 
during the T ang by Confucian or Taoist men of letters, the most 

_ ouS by far was the one presented in 819 by Han Yii, the 
gniitieiit literary figure who took upon himself the task of weaken, 
jng the influence of the Buddhist sangha and of restoring Con
fucianism to its former position of preeminence in the minds of 
the people. Tlie occasion that he chose was the emperor’s annual 
welcoming into the palace of a relic bone of the Buddha usually 

j,ep( in the Fa-men Temple of Feng-hsiang, a suburb of the 

capital. The procession of the relic from the suburb to the capital 
抑s a popular annual festival which attracted huge throngs of 
people* In this memorial Han Yu attacked Buddhism mainly be- 
cause it was a foreign religion unacceptable to the Chinese and 
jĵ cause it shortened the duration of Uiose dynasties which em_ 
braced it. Though these points had already been stressed by 
previous memorialists, they took on added significance then be- 
cause of the preeminent position of Han Yii as a man of letters. 
The main portion of the memorial reads as follows：
相Now the Buddha was of barbarian origin. His language dif- 

fered from Chinese speech； his clothes were of a different cut； 
his mouth did not pronounce the prescribed words of the Former 
Kings, his body was not clad in the garments prescribed by the 
former Kings, He did not recognize the relationship between 
prince and subject, nor the sentiments of father and son. Let us 

suppose him to be living today, and that he come to court at the 
capital as an emissary of his country. Your Majesty would re

ceive him courteously. But only one interview in the audience 

chamber, one banquet in his honor, one gift of clothing, and he 
would be escorted under guard to the border that he might not 
mislead the masses.

“How much the less, now that he has long been dead, is it fitting 

that his decayed and rotten bones, his ill-omened and filthy re

mains, should be allowed to enter in the forbidden precincts of 

the Palace? Confucius said, ‘Respect ghosts and spirits, but keep 

away from them/ The feudal lords of ancient times, when they 

went to pay a visit of condolence in their states, made it their 

practice to have exorcists go before with ruslibrooms and peach-
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wood branches to dispel unlucky influences. Only after such nre. 
cautions did they make their visit of condolence. Now without 

reason you have taken up an unclean thing and examined it ja 
person when no exorcist had gone before, when neither rush, 
broom nor peachwood branch had been employed. But your 
ministers d id  not speak of the w rong nor d id  the censors call 

attention to the impropriety; I  am in truth ashamed of them, I 

pray that Your Majesty wilj turn this bone over to the officials 
that it may be cast into water or fire, cutting off for all time thG 

root and so dispelling the suspicions of the empire and prevent, 
ing the befuddlement of later generations. Thereby men may 
know in what manner a great sage acts who a million times s\u- 

passes ordinary men. . . . Could this be anything but a cause 

for rejoicing?
*7f the Buddha lias supernatural power and can wreak harm 

and evil，may any blame or retribution fittingly fall on my person. 

Heaven be my witness： I will not regret it. Unbearably disturbed 

and with the utmost sincerity I respectfully present my petition 

that these things may be known. 

tkYour servant is truly alarmed，truly afraid.

THE S UPPRESS I ON  OF  845,  OR  T H E  

H U I - CH ’ANG P E R S E C U T I O N

So far as we know, there does not seem to be any direct con

nection between Han Ytfs memorial and the suppression of Bud* 

dliism by Emperor Wu-tsung in 845. We do not even know 

whether or not the emperor ever read the document； at any rate, 

he had ample reasons of his own to suppress the Indian religion. 

Some historians have given the impression that the suppression 

was a sudden development, and that it was but another episode 

in the long ideological struggle between Taoism and Buddhism. 

It is true that Taoists were instrumental in urging a strong re

pressive measure against the Buddhists, but the ideological strug

gle is not the whole story. Factional strife within the imperial 

court appears to have played a role in the suppression, with the 

scholar-bureaucrats allied with the emperor on the one side op-

4 E. O. Reischauer, Enntns Trawls, New York, 1955, 223-224.
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posed to the foreign religion, and the eunuchs on tlie other sup

porting 化
Moreover, economic considerations such as the desire of the 

impgrial court to seize and utilize the immense wealth concen- 
tjjited in the Buddhist temples also entered into the picture. This 
g seen in the statement presented by the office of the Imperial 
Grand Secretariat in the seventh month，845； “Bronsse images (of 
gudtlhist deities) and bells are to be turned over to the Salt and 
jjon Commissioner to be melted into coins. Iron statues will be 
turned over to local officials to be converted into agricultural 
implements. Images made of gold, silver, jade, and so on are to be 

咖 乂  over to the Bureau of Public Revenue. AU images made 
0f gold, silver, bronze, and iron possessed by people of wealth 
and position are to be handed over to the government within one 
month after the issuance of this decree. . . .  As for images 
made from clay, wood, or stone, these will be permitted to remain 

gs usual within the temples.The loss of revenue to the state, 

brought about by the large number of tax-exempt individuals 
(260,000 monks and nuns，100,000 slaves, and an army of laymen 

in tlie employ of the church estimated to be equal to the com- 

bined number of monks and nuns) and the extensive area of tax* 

exempt land possessed by the monasteries was another economic 

factor that forced the emperor to take drastic action.

The official histories of the T'ang Dynasty do not furnish much 

information about the various events leading to the climax of 

345, Fortunately for posterity, a very observant Japanese monlc, 

Eimin, happened to be in China during the very years of the 

persecution, and the diary which he kept has preserved a valuable 

account of this historic episode. From this diary one finds unmis

takable evidence that the steps taken against Buddliism by Wu- 

tsung were carried on over a number of years.

As early as 841，Ennin reported the first signs of the emperors 

disfavor, when on the occasion of Emperor Wus birthday the 

Taoist priests present were rewarded by being granted the priv

ilege of wearing the purple robe while the Buddhists were not 

so rewarded. This was repeated during the birthday celebration 

of 842. In the same year a Buddhist monk, Hsiian-hsuan* claimed 

that he could defeat the hated Uighurs (a Central Asiatic people)

5 Harvard Journal of Asiatic Studies, 19 (1950), 68.
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by & magic sword、but when he was put to the test, he was foUn̂  
to he an impostor.

Therefore the emperor issued a decree in the tenth month to 

the effect that all monks and nuns who practice alchemy or mag^ 

had fled from the army, bore traces of beatings on their bodies 

kept wives, or violated the rules of discipline should be forced to 

return to tlie laity. Moreover, ali monetary wealth and property 

such as estates and gardens, which the monks or nuns mi承t 

possess were to be turned over to the government. As a conse- 

quence of this measure 1>232 monks and nuns in the eastern half 

of the capital and 2,259 (variant 2,219) m the western half were 

defrocked in the first month of 843. Then in the second month 

the attack was broadened to include the Manichaean temples. 

All property possessed by the Manichaean temples，such as fields, 

gardens, shops, dwelling places, money, and goods, were to be 

surrendered to the govenunent, and no foreign elements were to 

be permitted on such property. This measure was primarily 

directed against the Uighurs, who were the main supporters of 

the Manichaean church in China at die time.

A little backtracking is necessary here to explain the presence 

of the Uighurs.
In order to quell the rebellion led by An Lu-shan in the middle 

of the eighth century, an army consisting of Persians, Arabs, and 

Uighurs was invited into China by the T*ang rulers. Of this army, 

the Uighurs were the most important element After the rebellion 

was suppressed, the Persians and Arabs leftj but the Uighurs re

mained in Ch’ang-an and Lo-yang, where they began to behave 

like a conquering army, looting the cities and exacting payment 

from the populace, thereby incurring the hatred of the Chinese. 

The Tang authorities were powerless to take any action against 

these foreigners, especially when they were backed by a power

ful Uighur Empire in Central Asia. Since these Uighurs occupied 

such an advantageous position, it appears that the foreign popu

lation in the two capitals placed their wealth in the Manichaean 

temples which enjoyed the protection of the Uighurs, very much 

in the manner of merchants in the treaty ports of modern China 

placing their wealth in British banks. When the Uighur Empire 

dedioed after 832, the Tang authorities felt the time had come 

to strike down this favored position of the Manichaean church.

T H S  A P O O B E
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作 decree of 843 was directed primarily against the wealth and 

urces stored in the M nnid iaean temples.

Begiiming w ith 844, the anti-Buddhist movement began to 

_ monientumt spurred on in many respects by the machinations 

% the Taoist Chao Kuei-chen and his two cohorts, Teng Yiian- 

水ao and L iu Hsiian-ching. In  the third month of that year two 

(^nfucian officials recommended that the practice of observing 

Buddhist fasting periods be discontinued. According to Bud- 

办ist customs there were three months during the year (the first, 

咖》，and ninth months) and six, sometimes ten, days in each 

month (the six days would be the eighth, fourteenth  ̂ fifteenth, 

hvcnty•出ird，twenty-ninth, and thirtieth； the ten would be the 

above plus the first, eighteenth, twenty-fourth, and twenty- 

辦 ith) when a fast was to be observed. As early as 619 a decree 

had been issued by Kao-tsu declaring that during these periods 

of fasting capital punishment and killing of animals were to be 

prohibited in the empire. It appears that this decree, which was 

repeated by Empress Wu in 692，was in effect throughout T'ang 

history until its discontinuance in 844. In  the same year the 

Buddhists were excluded for the first time from the imperial birth- 

day celebrations.

Within the Hall of Longevity in the imperial precincts there 

had existed for a long time a chapel where images of the Buddha 

and sacred scriptures were kept. Attached to this chapel were 

nKffiks who were permitted to enter freely and to hold services 

therein for the welfare and prosperity of the empire, and to cele- 

brate the imperial birthdays. Now, following the advice of his 

fanatic religious preceptor Chao, Wu-tsung had the Buddha 

如ages destroyed and the scriptures burned； the monks were 

ordered to return to their temples. In their places he set up 

images of Lao-tzu and other Taoist deities, and then called upon 

the learned men of his court to embrace Taoism as a religion. 

Ennin proudly reported that not a single one did so. In this same 

year (844) Wu-tsung also forbade worship of the Buddha's 

tooth relic and decreed that, if anyone donated money for such 

a cwemony, he would be bambooed twenty times. On the occa

sion of the All-Souls Festival in 844 the inhabitants of Cĥ ang-an 

outdid themselves In their offerings to the Buddhist temples, but 

the emperor seized these offerings and presented them to a Taoist
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temple insteadan act that incurred the wrath of the populace. 
Beginning with the seventh month of 844, the anti-Buddhist 

movement became more repressive, for the measures now promul. 
gated were aimed at the progressive destruction of the BuddhUt 
sangha. First, there were the decrees calling for the closing of all 
small temples and shrines ancl the defrocking of clerics whose 
names were not listed on the temple registers. The images 

scriptures of such small temples were removed to the larger ones 
while the belJs and other ornaments were delivered to Taoist 
establishments. According to the Japanese monk three hundred 
establishments in Cĥ ng-an alone were destroyed at this time. 

Then in the third month of the following year the government 
prohibited monasteries from establishing landed estates and 
called also for an inventory of temple slaves as well as property 
such as money, goods, or grains owned by the monasteries. 

Heretofore, measures against the sangha called chiefly for the 
defrocking of those who did not observe the monastic rules or 
carried on questionable practices such as black magic and in. 

cantations. Now the government began to initiate a program 
affecting all monks，regardless of character, learning, or status. 
First, all monks under forty were ordered to return to the laity. 

Soon those under fifty were laicized. The next measure called 
for the defrocking of those above fifty who did not possess monk 

certificates. Foreign monks in China were included under this 

decree； any foreign monk without a monk certificate from the 

Bureau of Sacrifices was defrocked and ordered to return to his 

native land.
In order to prepare for the wholesale suppression of the reli- 

gion» in the fourth month of 845 the throne ordered a census of 

the monastic community and the number of temples； tlie results 

of this census showed 260,000 monks and nuns, 4,600 temples, and

40,000 shrines. Armed with these figures, the throne in the seventh 

month ordered the destructon of all the Buddhist establishments 

in the land with the following exceptions： in each of the major 

prefectures one temple was to be preserved, usually the one most 

beautiful and artistic, while in each of the two capitals four 

Buddhist temples were to be permitted, each one to have thirty 

monks. Following this, the Grand Secretariat memorialized on 

the disposition of the temple wealth. The bronze images and bells
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t0 be converled into coins, iron statues were to be melted 

供to agricultural implements, and images made of gold, silver, 
were to be turned over to the Bureau of Public Revenue. 

pina|Iyj in the eighth month the throne issued the edict that 

jumnied up the results of the persecution:
•V/ehave learned that up through the three dynasties (of Hsia, 

Shang, and Chou) there had never been any talk of Buddhism, 

gnd only since the Han and Wei has this idolatrous religion come 
(0 In recent times its strange ways have become so cus*

(0inary and all pervasive as to have slowly and unconsciously 

改iTupted the morals of our land. The hearts of our people have 

seduced by it and the masses all the more led astray. From 

出e mountains and wastes of the whole land to the walled palaces 

0f (he tsvo capitals, the Buddhist monks daily increase in number, 

jind their monasteries daily grow m glory. In exhausting mens 

strength in construction work, in robbing men for their own 

goWen and jeweled adornments, in forsaking ruler and kin to 

support their teachers, in abandoning their mates for monastic 

niles, in flouting the laws and in harming the people，nothing is 

worse than this religion.
"Now, when one man does not farm, others suffer hunger, and, 

when one woman does not weave, others suffer from the cold, 

At present the monks and nuns of the empire are numberless, but 

they all depend on agriculture for their food and on sericulture 

for their clothing. The monasteries and temples are beyond count, 

but they all are lofty and beautifully decorated, daring to rival 

palaces in grandeur. None other than this was the reason for the 

decline in material strength and the weakening of the morals 

of the Chin, Sung, Ch’i，and Liang.

Turtbeimore, Kao-tsu and Tai-tsung put an end to disorders 

bv anns and governed this fair land with literary arts. These two 

methods suffice for ruling the land. Why then should this in

significant Western religion compete with vs? During the Chen- 

knan (627-650) and K ai-yiiati (713-742) periods there were also 

reforms, but they failed to eradicate the evil, which continued to 

spread and flourish.

**\Ve have broadly considered previous statements and widely 

sought out genera] opinions and have absolutely no doubt that 

this evil should be reformed. Our ministers of the court and in
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We regulate (the Buddhist church), and We should follow th^ 

wishes on this. We yield to no one in chastising this source of 

corruption for a thousand years, in fulfilling the laws q*

hundred kings (before Us), and in aiding the people and

fitting the masses.

“More than 4,600 monasteries are being destroyed throughout 

the empire； more than 260,500 monks and nuns are being re. 

turned to lay life and being subjected to the double tax； more 

than 40,000 temples and shrines are being destroyed； several tens 

of millions of c/t*ing of fertile lands and fine fields are being con

fiscated； 150,000 slaves are being taken over to become payers of 

the double tax. Monks and nuns are to be placed under the 

jurisdiction of the Bureau of Guests, to indicate clearly that Bud- 

dhism is a foreign religion. We are returning more than 3,000 

Nestorians and Zoroastrians to lay life, so that they will not 

adulterate the customs of China.”4
This persecution of Buddhism in 845 was undoubtedly the 

most widespread of its kind in China. The earlier instances io 

446 and 574-577 were largely limited to north China, in Uiose 

regions under the control of the Northern Wei and Northern 

Chou, and were not responsible for any lasting bad effects on the 

religion. The Buddhist communities in souUi China were not 

touched at all. The Tang proscription, on the other hand, was 

effective throughout the empire, and because it damaged the 

Buddha sangha permanently, it is one of the significant events 

in the history of Buddhism in China. Even before the persecution, 

Buddhism already showed signs of decay in the slackening of 

faith and intellectual vigor in some areas, but the suppression of 

845 supplied the crippling blow, That year is therefore a pivotal 

date, marking the end of the apogee and the beginning of the 

decline of the religion.
The suppression itself was of short duration. Within a year, 

in the third month of 846, Wu-tsung died, his health probably 

affected by the longevity potions which he had been taking, and 

the imperial scepter was taken up by Hsiian-tsung, who immedi

ately initiated action to call off die anti-Buddhist movement. To 

start with, the Taoists, Chao Kuei-chen and Liu Hsiian-ching*

Boischauer, op.cit., 225*227, with some changes.
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aJortg with eleven others, were executed because they had in- 

cited the previous emperor to extreme measures against Bud- 

&ism imperial permission was then given to increase the number 

a  temple5 in the capita] from four to twelve； each prefecture 
al̂ o permitted to have two，and the regional commanderie 

thre®» temples. Moreover, monks over fifty 'vho had been de- 

froc^^ the previous year were permitted to resume their monas-

砍 garb. ,
During the following year the emperor issued what might be 

considered as the go-ahead signal for the Buddhist sangha to 

jtflrt functioning again as usual. This edict said that though 

Buddbism was regarded as a foreign religion, it had not damaged 

the fundamental principles of the empire, and therefore should 

not be abolished, especially since the Chinese had practiced it 

for a long time. Consequently, if monks wanted to repair the 

tuples damaged during the persecution, they should not be 

forbidden to do so by the authorities. Thus once again wc see 

加  845 p e rse c u tio n  following the pattern of its predecessors— 

first’ violent, extreme action taken against the Indian religion by 

the ruler, followed soon after by his demise and the subsequent 

policy of revival of the religion by his successor.

CHINESE P I L G R I M S  A B R O A D

During this period when the religion was so widespread and 

influential in China, there was a noticeable increase in the number 

0f Chinese pilgrims venturing forth to India in search of the 

办anna. The power of the Tang emperors was now felt in Cen

tral Asia, and many of the small Central Asiatic states, in an 

attempt to be on good terms with the Chinese, facilitated the 

travel of Chinese monks through their territories, Buddhism had 

also made such deep inroads into the national life of China and 

converted so many pious devotees that many Chinese desired to 

go to the fountainhead of their religion and drink deeply of the 

sources there. In only one previous period, the Northern Wei, 

do we find the number of pilgrims remotely approaching that 

which left during the Tang. At that time the Northern Wei rulers 

bad extended their influence over Central Asia. Moreover̂  in India 

the teachings of the Mahayana masters Asanga and Vasubandhu
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were gaining prominence, serving as a powerful magnet to drawr 

CJiinese pilgrims there. These pilgrims of the fifth century 

brought back a mass of materials to be translated during 

following century. By the seventh century the Chinese had more 

or less digested these materiflls, and, having found shortcomings 

and discrepancies in the body of transJations, they felt the need 

for renewed stimulus from India. All these factors resulted in a 

burst of increased activity on the part of the Chinese pilgrims 

during the Tang Dynasty.

While the Chinese pilgrims were traveling in India, they some

times found lodgings in temples established for their convenience, 

called Chinese Temples. One such institution was located in east

ern India on the lower reaches of the Ganges, another was fn 

Kashmir, and probabl), still another in Rajagaha.

hsOan -chao

Of the pilgrims who left T’ang China, one of the most intrepid 

was Hsiian-chao, who 丨eft ca.651. He first traversed Central Asia 

as far as the Iron Gate； it seems that he even crossed the Hindu- 

kusb, but somewhere on his journey he either lost his way or his 

biographer became confused as to the geography. After having 

crossed the Hindukush, he seems to have retraced his steps and 

to have gone all the way back to Tibet. At that time the Chinese 

princess VVen-ch*eng» wife of the Tibetan king Srong-btsan-sgam- 

po( was already in Tibet, and through her friendly offices Hsuan- 

chao was put back on the right route to India. While in India 

he spent four years each at Jalaudhara and Bodhgaya, and three 

at Nalandd, studying Sanskrit and philosophy. His return trip、 

which was arranged by the Chinese envoy to India, Wang Hsiian- 

ts’e，was by way of Nepal and Tibet, where Princess Wen-ch*eng 

provided him with an escort back to China. He had no sooner 

settled down to his translation activities when an imperial decree 

ordered him bade to India to search for a famous Indian doctor. 

Once more he set out on the hazardous journey across deserts 

and mountains，until he came to the Indian border, where he ] 

met the physician who was the object of his search. The doctor 

was already on his way to China, but he requested Hsuan-chao 

to proceed to India for some medicinal drugs. The Chinese pilgrim

THE  A P O G E E
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took advantage of this trip to revisit the sacred sites of Buddhism, 

^ut when he was ready to start home, he found the overland 

joule blocked by the Arabs, who were then in control of Bactria 

and the vicioity，and by Tibetans, who had revolted against 

Cjjjncse domination and had taken over Khotan, Yarkand, Kash- 

and Kucha in 670. Hsiian-chao was therefore obliged to 

L jjd  Ws last days in India.

HSi；AN-TSANG

By far the most famous of these Tang pilgrims was Hsiian-tsaag 

(ia.596~664)’ to whom we are indebted for many important 

抑nslalions and for much valuable information concerning Cen- 

Asia and India.

Hsiian七ang left the country stealthily in 629，for his petition to 

tlie court for permission to leave had been refused. Before his 

departure he was already interested in Buddhist philosophy, es~ 

pecially the idealism of tlie Vijnanavadin School, but many im- 

s0Ived problems such as discrepancies in the text bothered him, 

it was to search for an answer to these problems that he set 

out. His journey was almost terminated as soon as it began, first by 

an attempt of bis guide to murder him一》which he avoided by 

viking up just in time一"and then by his getting lost in the trackless 

wastes of the desert, extricating himself only by calling upon the 

bodhisattva Avalokite^vara for assistance. On his way he stopped 

first at Turfan, where the fang, impressed by Hsiian-tsang, re

fused to let him leave; only the actual threat of a hunger strike 

by Hsiian-tsang weakened the king’s will to keep him. Once the 

king consented to his departure, he made all the necessary ar- 

langements to facilitate the Chinese pilgrim's travels through 

Central Asia. This the king did by providing letters of introduc

tion to the various princes along the way, a measure of great 

help to Hsiinn-tsang which practically assured the success of his 

journey. Hsiian-tsang then proceeded to Karashar, TashJcend, 

Samarkand, and on through the Iron Gate into Bactria. From 

Bactria he crossed the Hindukiish into Kapiia, where he started 

the descent from the Iranian plateau to the lower and milder 

region of Nagarahara. He was so struck by the contrast between 

the Hindus and the mountain-dwelling Afghans that he has left
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behind a very graphic description of the former. MBy habit (f,c 

people of the country live in luxury and happiness. They a^0 
like to sing. By nature, however, tliey are effeminate, soft, /jj. 

tempered, and treaclierous. They treat each other vvltJi deceit 

and scorn and they never give way to another. They are small 

in stature and their movement are 】ight and impetuous.”7 
Having entered Gandhara, Hsiian-tsang visited Peshawar and 

Taxila, then went over to Kashmir to study for two years. J0 
633 he decided to proceed to the holy land of his faith. As he 

was sailing down the Ganges River, a dramatic episode took place 

which almost cost him his life. Bandits captured his group and 

wanted to offer Hsiian-tsang as a human sacrifice, since they 

were pleased with his appearance. The Chinese pilgrim replied：

*'ff this dirty ancl contem ptible body co u ld  fu lfill y o u r purpose, 

then indeed I would not dare to bogrudge it. But I  have come 

from afar for the puipose of paying respects to the bodlii tree, the 

Buddha images, and Vulture Peak, and to seek for the dhanna. 

These purposes have not been accomplished, and if you kili me,

I am afraid it may not be beneficial to you.**3 The bandits were 

not intimidated by this> so Hsiian-tsang asked for a few moments 

of calm in order to pray to Maitreya, the Future Buddha. As he 

was praying, he went into a trance. Suddenly a violent wind arose 

that terrified the bandits, and they hastily awoke Hsiian-tsang 

from his trance to ask his forgiveness.

After this episode Hsiian-tsang proceeded as rapidly as possi

ble to the sacred places, starting with Sravasti, then Kapilavastu, 

Kusinara, Benares, Vaisali, Pataliputra, and finally Bodhgaya. 

Here at the bodhi tree Hsiian-tsang saw the statue of Avalolcites- 

vara and recalled the old prophecy that when the statue disap* 

peared into the ground, Buddliism would disappear also. When 

the pilgrim saw tlie statue, it had already sunk as far as the 

breast. After this he then went on to Nalanda to study the 

Vijnanavada doctrines from the grand old abbot of the monastery, 

Silabhadra, already one hundred and six years old and in the 

direct line of transmission from the sages Asanga and Vasu

bandhu. During this first sojourn at Nalanda Hsiian-tsang stayed 

for fifteen months, perfecting his knowledge of Buddhist philos-

f Tfl-rang ff—  chit 2； Taisho, 51,878b.
•Ttf-fsVen San-i如ng chuan, 3; Taishd，50,254a.
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and of Sanskrit. At the end o£ this period he took to the

and went down the east coast to south India, hoping to go 

from there to Ceylon. However, civil strife on the island thwarted 

邮  plun； so he started north again, this time going up the west 

改站七 to the Gujarat peninsula. He then turned eastward to return 

(0 N5]andu for his second stay. This time he concentrated on 

Indiftn philosophy. As he neared tbe end of his stay，he expressed 

a desire to return to China. His fellow Indian monks tried to 

jjjsuade him, saying： “India is the place where the Buddha was 

and though the great Sage has passed away, his traces still 

r€inain here. • . • China is the land of the barbarians, the people 

^ere scorn the monks and despise the faith- That is why the 

guddhas were not born tliere.”0 Hsiian-tsang defended his native 

[and against this charge of barbarism, pointing to the Confucian 

principles of government and ethics, and to the advances made in 

astronomy, music, and engineering. He said he was merely cany- 

ing out the wishes of the Buddha in returning to China.

The reputation of Hsiian-tsang was so great in India that many 

pjers wanted to see and to honor him. One of these was Bhaskara 

](uinara, king of Kamarupa (Assam), whom Hsiian-tsang visited. 

Afterward both Kumara and the Chinese cleric traveled together 

的 call on H arsh a , em p e ro r o f In d ia . T h e em peror, having heard 

0f the arrival of the famous Chinese monk, hurried over to pay 

his respects, which he did first by bowing to the ground and 

^ ing  Hsiian^tsangs feet. Harsha then convened a grand as

sembly, over which the pilgrim presided, to dissipate the blind

ness of the Hinayana and to shatter the pride of the Brahmans, 

as Harsha put it  For eighteen days tbe contestants debated* but 

in the end Hsiian-tsang emerged triumphant over all.

After this, PTsuan-tsang made preparations to return to China. 

He received valuable assistance from Harsha, who provided him 

wfth escorts and loaded him with gifts. This time he took (he 

southern route across Central Asia, EnaHy arriving back in Ch’ang， 

ao. the Tang capital, in 645 after an absence of sixteen years. The 

tumultuous and elaborate welcome he received at the capital 

must have recalled memories of the way he had sneaked across

•Ibid., 5； Tatshd, 50,246a. The Chinese ha<? previously called the Indians 
barbarous coarse、snd uncivilized, and said thst the Buddha was bom tit 
their midst to convert them.
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the border of China, traveling only by night for fear of detection 
by the imperial guards at tlie passes. A few days after his arrival 
he had an audience with the emperor, who questioned him closely 
concerning the climate, products, peoples, and manners of the 
countries he Iiad visited. The emperor was so pleased with the 
information that he wanted the pilgrim to take some official post 
Hsiian-tsang preferred to remain a monk, and for the remainder 
of his life lie dedicated himself to the task of translating the 
rich stores of sutras he had brought back with him. It is said 
he carried back to China 657 items packed in 520 cases. Of these 
he translated only 73 items in 1>330 chiian.10 He also wrote the 
Tâ Tang Hsi-yii chi (Records of the Western Regions), which 

has been of great value to historians and archeologists for the 

data it contains. When Hsiian-tsang died in 664, out of veneratioQ 
and respect the emperor canceled his audiences for three days.

I-TSI.VC AND THE M A R IT IM E  HOUTE

The closing of the western end of the land route by the Arabs 

in tlie mid'Seventh century and the eruptions of the Tibetans in 

Central Asia turned the attention of the Chinese pilgrims to the 

sea as a means of reaching India. And so> beginning with the 

latter half of the seventh century, more and more pilgrims fol

lowed the maritime route. The usual ports of debarkation were 

Canton and Hanoi in the south. At this time the coasts of Indo- 

China and the Indian archipelago were already Indianized； the 

Indian state of Srivijaya, established by the Sailendra Dynasty, 

had already set up a hegemony over the Southern Oceans. These 

Sailendra kings were patrons of Indian culture and were the 

ones responsible for the magnificent masterpiece of Buddhist 

sculpture, the Borobudur, in Java. As the Chinese pilgrim sailed 

toward India，he literally saw the Buddhist world coming to 

meet him all along the \vay_

10 The most important of these translations arc the huge MalidprajUdpdTa- 
mitd in 600 chiian; Mahdvibhdsha (The Great Commentary), 200 chiian; 
Yogacirabhumisdstra (Treatise on tfie Yogac^ra Stages), 100 ckium； 
Jfidnaprasthdna% 20 c/tiian； ^>hidharmakosa, 30 ditian； Mahdyana^amgraha, 
10 chiian； Trititstka (Treatise tn Thirty Stanzas)1, Vimsotika (Treatise jn 
Twenty Stanzas); Vijmptim&ratasiddhi (The Completion of Ideation Only),
10 chiian； and the Maahydntavibhdgatik6.
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fluj first important pilgrim to take this sea route was Msmg* 

'vho teft Canton in 671 on board a Persian vessel, arriving at 

Tafllratiptj in 673. After making a tour of the holy sites, he settled 

3l Nalanda for ten years to study the sacred scriptures in that 

{amous monastery. In 685 he started on his return trip, again 

^vei^g by se^ During his stay in India he had collected a 

number of Sanskrit texts, which he now took to Srivijaya
m c
to

^  tfaoslated into Chinese. The task was too stupendous for

so in 689 he returned to Canton to look for some assistants, 

fortunately, he was able to find a few and together with these 

Dnb he returned to Srivijaya the same year to continue his 

ns]aljon. For five more years lie remained at that outpost of 

jndi沖 culture, until 695, when he finally sailed back to China. 

At that time the empress W u Tse-t'ien, known for her patronage 

j  Buddhism , was in power, and she showered honors upon the 

jeUirned pilgrim* As I-tsing preferred to spend his time translat- 

the court assigned a group of scholars to assist him in his 

work. In all, he is credited with the translation of 56 works in 230 

忒iian. His most important contribution was the translation of 

the lengthy and detailed Vinatja of the Mulasarvastivadin School, 

^jides his translations, I*tsing wrote two important works, Nan- 

jfffi-chi'kuei-nei-f̂ chuan (A Record of the Buddhist Kingdoms 

in the Soifihern Archipelago) and Ta-fang-hsi-yii ch’iu-fa kao- 

chuen (Biographies of Eminent Monks of the Tang 

the Dharma in the Western Regions), which recorded 

Jjriel biographies of some fifty-six Chinese pilgrims who went 

abroad between the reigns of Tai-tsung and the Empress Wu, 

mosrty by following the maritime route*

Even among such a pious group of pilgrims coulcl be found 

arascal namely, one Ming-yiian (latter half of the seventh cen- 

tun*), who would have passed into oblivion but for an infamous 

{jeed that he perpetrated. When he arrived in Ceylon via the 

$ea route, he was cordially welcomed by the Ceylonese, but this 

cordiality soon disappeared when the most precious Buddhist 

relic in Ceylon, the Buddhist's tooth, was found in his possession. 

After this attempted theft, the Ceylonese took the greatest pre- 

cautions to guard the tooth. *They place it on a high tower, and 

they shut the many doors with complicated bolts. On each bok
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is placed a seal and five officials put their stamp on it If a door 
is opened, a resounding noise warns the town*”1*

SER V ICE TO  W ORLD C U LTU R E

By their journeys and translations these Chinese pilgrims rendered 
a valuable service to world culture. The records which they left 
beliind have preserved for posterity data of inestimable value 
concerning India, the Indian archipelago, ancl Central Asia. 
Moreover, they helped to link India closer with China and Japan. 
At a time when Buddhism was slowly disappearing in its native 
land, being engulfed by the all-pervasive influence of Hinduism, 
the Chinese pilgrims of the T'ang Dynasty appeared on the scene 
to learn all that India had to offer. Having done this, they re
turned to their fatherland to play their role in the flowering of 
Buddhism under the glorious T’ang Dynasty. They then trans- 
Tnitted that learning to the Japanese monks who came to them, 
and after the Japanese had mastered what the Chinese had to 
teach, they returned to Japan to become the agents of the cul
tural transfonnation of that country.

In this chapter we liave traced the attitude of the different 
T’ang rulers toward Buddhism and the ebb and flow of the reli‘ 
gion in response to imperial favor or disfavor. We have also 
mentioned a few of the most eminent monks of the dynasty, pious 
and conscientious followers of the Jaw, who braved the dangers 
of deserts, mountains, and oceans to get to India, in order that 
they might study at the feet of Indian masters ancl learn Sanskrit. 
Now that we have followed the external fortunes of Buddhism, 
we shall look at the religion itself, starting with an examination 
of the monastic community during this period of acccptance.

111-tsing, Ta-T'ang ch%-fa Kaoseng chuan； Tafshdt 51»Sc.
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c h a p t e r  I X

t H £ M O N A S T I C  o r d e r

Buddliist sangha or monastic community was origi- 

\ naHy organized to provide the best possible conditions 

for the pursuit of die religious goals preached by the 

J L  Buddha. In a community where the members no longer 

Wed to worry about material sustenance or the cares and 

Anxieties of family and society, it was felt that they could devote 

^ eir whole minds and energies to the spiritual discipline de- 

abided by the founder of their religion. As the dharma developed 

in India, there arose the division between the Hinayana and the 

Maljayana. but in the sangha no such division was to be found. 

por the monks and nuns in India and Ceylon, in Tibet and China, 

the rules of discipline which they had to observe in their daily 

lives were substantially the same，though there may have been 
differences in minor detaiJs. Thus, although the Buddhists in 

China were predominantly Mahayanists, they regulated their 

conduct and transacted sangha business in accordance with the 

fules of discipline of the Sarvastivadin and Dharmagupta Schools, 
belonging to tbe Hinayana tradition.

According to the Vinaya rules entry into the sangha was an 
individual affair, dependent entirely on the wishes of the individ

ual or his family, with the state having no say in the matter at 
s!l. As Buddhism developed during the T’ang Dynasty, however, 
practices arose that were not specified in the Vitmya, which sub

jected ordination to the control of the state. During previous 
dynasties sangha officials had been appointed by the government, 
such officials to exercise control over the sangha and temple 

activities. Not only did the Tang court continue this, but it also 
assumed contro) over the ordination and initiated measures to 
limit the number of monks in the order. The freedom of individ
uals to join the sangha was also limited. The religion had to adapt 
itself to such conditions in order to exist.

CATEGORIES OF  MONKS

During die Sui I^vnasty one Buddhist source recorded that
230,000 monks and nuns were converted. Just what the number
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was at the beginning of the Tang Dynasty is not known, Jjut 

there must have been a decrease, for the census registers showed 
75,524 monks and 50,576 nuns during the K'ai-yiian era (713-74”  

The clerical community might be divided into three categories*

(a) the official monks, who resided in the official temples, f(J. 

ceived their support from the state, and were entrusted with the 

perfoimance of the ceremonies connected with the imperial cult*

(b) private monks, who were ordained and supported by “  

rich and grand families of the empire; (c) monks of the people 

who lived in isolated monasteries and temples in the mountains 

or country areas and derived their support mainly from the 

people. Such a division was indicated by the Tang monk FVlin 

who wrote that under the Northern Wei there existed 47 grand 

monasteries of the state, 839 monasteries of princes and eminent 

families, and 30.000 monasteries of the common people. Under 

the Tang the number of official monks was large, since sttch state 

institutions as the Ta-yiin Temple and Kai-yiian Temple were 

established in all the prefectures of the realm. To the extent that 

the religion was orthodox and supported the legitimate powers 

of the state, Buddhism had its place in the religious ceremonies 

of the Tang court.

O R D I N A T I O N  OF  M O N K S ,  P R I V A T E  

AND O F F I C I A L

During the first half of the Tang, ssu-tu or private ordination 

monks was the prevailing practice. The monasteries themselves 

conducted the ceremonies ordaining those who had satisfactorily 

passed the necessary requirements. Various members of the 

nobility* imperial princes and princesses, were also given the 

privilege of conducting ordination ceremonies, and they vied with 

one another in presiding over such ordinations. The number of 

monks thus ordained was probably large, for officials complained 

that in former times the revenue derived from the sale of offices 

went into the public coffers, while now the income from the 

ordination ceremonies went into private pockets. Undesirable 

elements also took advantage of such ordinations to become con

verted, for a memorial presented m 711 charged that wat present 

those who are able to put up wealth and to rely on their influence
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all become Sramanas. Those who wished to avoid the corĉ e 

 ̂ t0 practice deceit have all become converted. Only those 
â 0 抓  poor and virtuous have not heen ordained.”* The court 

l(einpted from time to time to weed out such undesirable ele- 
^ts frotn the monastic community by forcing them to return 
|av life On one occasion during the Kaf-yiian era some 12,000 

vcre defrocked, while on another, 30,000 were said to have been 

jjfci從在 However, such periodic purges of the order appear to 
^ ye been inadequate* and in 747 the court decided to inaugurate 
a svstem of official ordination, sponsored by the state, whereby 

monks so ordained were eo be granted a monk certificate by 
the Bureau of National Sacrifice. The main objective of this 

was to cut down the number of ordinations. Besides pro
fiting private ordination^ it proposed to limit the number of 
clerics by refusing ordination to those whose character or intelli- 
gence was not deemed acceptable.

fhe purpose of the official ordination was undoubtedly a 
twjrthy one, but events on the national scene rendered it inef- 
fective before it bad a chance to operate properly. The An Lu- 

shan rebellion, which broke out in 755, requir©3 large outlays for 

its suppression； this left the imperial treasury virtually empty, 
so that the government had no funds to buy supplies for the army. 
Among other expedients the coiut resorted to the sale of monk 
<«rtificates to anyone who desired to become a cleric. Large 
numbers of such certificates were sold in the vicinity of Ch^ang-an 
and Lo-yang, not only to those who wanted to join the Buddhist 

order, but also to prospective Taoist priests and nuns, so that 

the imperial treasury was enriched by over a million strings of 

cash. (A string consists of one thousand cash.)

This policy of the sale of monk certificates to acquire revenue 

was in the nature of a temporary economic expedient, and it 

was apparently discontinued by the state after the financial crisis 
was tided over. However, once started, the practice did not die 

so easily. Local officials began to employ the same procedure of 
idling certificates to increase their private income. By so doing, 

they revived the practice of private ordination which had been 
prohibited in 747.* Such privately ordained monks were far in

* K. CbVn. Harvard Journal of Asiatic Studies, 19 (1956), 79.
*0ne well-known instance o f such private ordination involved Wang
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the majority in the early ninth century* for in 830, when the 
Bureau of National Sacrifice ordered all privately~ancl therefore 
unofficially^ordained monks to register and to receive the of, 
fidal certificates, the incredible number of 700,000 were reported 
to have registered. Probably wJiat happened was that large num. 
bers of people >vho had never been ordained took advantage 
of the imperial offer to register as monks in the hope of obtaining 
some personal benefit, in the form of exemption from taxation or 
the corvie. At any rate, it is clear that the number of privately 
ordained monks far outnumbered those officially ordained. Dur- 
ing the suppression of 845 the government ordered a census of the 
clerical population in the empire, and the results indicated that 
there were 260,000 monks and nuns. This is strong evidence that 
the figure of 700,000 for S30 is an inflated one. However, the i
figure for 845 did not include novices, of which there must have j
been a considerable number. For instance, in the Hsi*ming Tem
ple alone, when Hsiian-tsang was iD residence there, there were 
150 such novices. j

CENSUS OF MONKS j

From time to time reference is made to the census of the clerical |
community in Tang China. The preparation of the monk registry 

was started in 729. Such a registry was compiled once every 
three years by the local officials in the prefecture, and was re
corded in three copies, one to be kept in the local prefecture, one 
to be sent to the Bureau of National Sacrifice, and one to the 

Court of State Ceremonials, This practice was continued in later 
dynasties, with one modification. In addition to the master rcgis* 

try made every three years tliere was to be an annual count made 

by the local officials after the fifteenth day of the fourth month, 

the figures to be sent to the Bureau of National Sacrifice, where 

they were checked against those in the master registry. Changes 

due to deaths, new ordinations, return to the laity, or removal to

a locaJ official in An*hui, who established an ordination pJatfoim 

in lus prefecture is ca;24 aod began selling cerdficatcs to anyone willing 

to pay 2,000 cash for one. It was estimated that over one hundred people 

were ordained daily by this procedure, with the converts coming not only 

from Wang's district but also from the surrounding area.
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站抑、vere noted in the proper places. Such a close registry 
. the monastic order enabled the state at any year to know the 

t clerical population, and this accounts for the exact figures 
been presented periodically,

COMPOSITION OF THE SANGHA

0  CHINA

&  constituted in  China, the  monastic community consisted of 

categories, male and female postulants called fung-ksing,
田aleftnd female novices, monks and nuns, laymen and laywomen.
■flie postwlant group was something new, and was established 
l^use of the belief that a candidate could not become a novice 
mediately but must undergo a period of training. It is not 
杜。帅  just when this category was established, but it was 
already in existence during the Tang Dynasty. From regulations 
(jrawn up daring the Sung Dynasty we learn that, in order to 
become a postulant, the candidate first presented an application 
t0 the abbot of a temple, stating his name, age, native district, 
(hat he was free from all criminal punishments, and that he had 
secured parental pennission to enter the monastery as a postulant. 
•j*he abbot of a temple, after receiving such an application, then 
icquested an interview with the applicant to determine whether 
or not he was sincere in joining the order, or whether he was 
merely seeking to escape from some temporal involvements, 
parental pennission was absolutely necessary. Other regulations 
jpecified the following grounds for turning down an applicant： 
a) if a boy was under nineteen and a girl under fourteen 

years of age;
fc) if he had joined once before and then returned to the 

laity;
c) if he had committed some crime；
J) if he was an escapee from justice；

e) if there were no adult sons or grandsons in the family.

If the applicant satisfied all requirements, he was then ad

mitted as a postulant, and he then had to follow the five cardinal 

precepts of the order. In China, however, he did not shave his
bair, as was the case in Japan. He had certain duties to perform.

He must study the sacred scriptures, but he must also perform
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such tasks as attending the abbot or temple guests. Moreover ^  

was not exempted from tlie customary tax and labor services. Con 

scquently, we read in the regulations, postulants keep 
hair, and pay their tax tlirough tlieir families/' It was only 坩 

they became novices that they became exempt from their tax 
burdens. This explains why there was such fierce competition 
among the postulants for ordination as novices. After completing 

one year of study, the postulant was eligible for an examination 
to detennine whether or not he was qualified for the iniliation 
ceremony.

O R D I N A T I O N  T H R O U G H  E X A M I N A T I O N

During the Tang Dynasty this examination usually consisted of 
reciting a certain number of leaves from a sutra, such as the Lotus 

Sutrat or reading and explaining a text. For instance, during the 

reign of Ching-tsung (825-826) a male postulant had to recite 
150 leaves, a female 100 leaves. During the Period of the Five 

Dv-nasties five tests were established； (1) a lecture on the 
scriptures； (2) the practice of concentration； (3) memorization of 
a text； (4) composition of a piece of literature； (5) comment on 
a passage. In the Later Chou era a male t’ung-hsing bad to recite 
100 leaves and read 500 leaves* a female 70 and 300~recjuire- 
ments which were also adopted by the Sung authorities. Under 

the latter dj-nnsty, if the candidate failed to recite the text, he 

was permitted to offer an excuse and to submit himself to an 
oral examination in which he had to pass a majority of ten ques

tions in order to qualify. This examination of the fung-hstng was 

conducted not by the monks but by government officials meeting 

in a government office.
If the candidate were successful, he was then granted a cer

tificate by the official in charge； then he went to his master for the 

tonsure and ordination. At this ceremony the candidate received 
the ordination rites, which signified departure from household 

life and entry into the monastic order. At the ordination cere

mony certain fees were charged, one for the tonsure, another to 

cover the cost of paper and ink for printing the certificate. In 
977 the fee was 100 cash, but later on, in 1073, the Japanese monk 
Jojin indicated that it was 1,000 cash, whicli was paid to the
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>ferument for the certificate* This marks an important difference 
的 practice between Japiin and China. In Japan the successful 

^ id a te  first went through the tonsure ceremony, then the or- 
Ration itself; whereas in China ordination came first, then the 

—sure. One might say that in China the granting of the ordina- 
tion certificate was an official affair, while the tonsure was a 
iempie ceremony. The cercmonv was held in the great hall of tlie 
tcmple, wliere the fvng-hsing first took off his secular robes and 
pUl on his clerical garb; then he received the tonsvire from his 

master, after wliich he vowed to observe the ten silos. He was 
a srdmanera or novice. Ordinarily, the next step was to pro- 

狀 a toward the stage of a bhikshu or monk, bat in China the 
miljority of tho order preferred to remain as srdmonera. Only 
those with great ambition or those who were important personalia 

(jes became monks by going through the upasampada or full or

dination. In the Ch'an School, where meditation was preferred 

■̂er observance of the rules of discipline, the upasampadS was 

reserved only for special cases. Thus in China members of the 

order generally remnined as sramanera. Because of the higher 
prestige and privilege connected with being a sramancra, it was 

(elt {hat some period of preparation was necessary, hence the 
fung-hsing period.

o r d i n a t i o n  T H R O U G H  I M P E R I A L  

f a v o r  a n d  p u r c h a s e  o f  c e r t i f i c a t e s

Besides the examination system, ordination could be obtained by 

t\vo other methods— b y  en-tu or the  favor of the emperor and by 

fAtrt-nfl or the purchase of the ordination certificate. In the first 
instance monks were ordained by the grace or favor of the em
peror, usually when a tablet of recognition was granted by the 
emperor to a certain temple, or when a merit cloister was estab

lished. Other occasions would be the birthday of the emperor 

or the imperial visitation to a newly established temple. In such 

ordinations the procedure was that the abbot of a temple should 

present the names of qualified fwtg-hsing to tlie local govern

ment office for monks, with a petition for their ordination. The 

local official in turn presented the petition to the Bureau of Na

tional Sacrifice, and when the latter organization approved, then
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the ceremonies of ordination by the grace of the emperor were 
carried out. Usually the number of monks thus ordained de

pended on the number of existing monks in each district, the ratio 

sometimes being one for each one hundred 
Finally  ̂ there was the practice of obtaining the monks certifi

cate by purchase. Sale of monk certificates was carried out at the 
end of die An Lu-shan rebellion, but it was under the Sung that 
the practice was indulged in on a large scale. It is usually believed 

that the sale during the Sung started during the reign of Shen- 

tstmg (1068-1075). However, as early as the reign of fai-tsung 
(976-997) there was an edict prohibiting officials from obtaining 
a monopoly of certificates in one district and selling tliem fn 
another. Such an edict would indicate that selling of certificates 

was going on at that time. It is correct, however, to say that the 

sale of certificates as part o£ a national policy began with Shen- 

tsung.

SOCIAL O R I G I N  OF M O N K S

From what groups in society did the members of tlte order come? 

If one relies merely on the information furnished by the Biogra

phies of Eminent Monkst one gets the impression that they were 

dra^oi maiDly from the well-to-do families who could alFord to 
bear the cost of a literary education for their children. This could 

be inferred from the fact that quite a number were already we]] 
educated when they left household life and were able to read 
and understand the Buddhist sutras without any trouble. Such 
monks as Hui-ytian and Tsung-mi, the Hua-yen master, entered 
the order aft枕 having enjoyed a good classical education. How

ever, it must be emphasized that since only eminent and outstand

ing monks were included in these biographies, the list is bv no 

means representative. Nothing illustrates this better than the 
proportion of the number of monks mentioned in the biographies* 
to the total number in the order throughout the ages. In the

* The Kao*teng-chuant covering tho period from the Lnter Han to ca.520t 
contained biographies of 257 monks and mentioned 200 others casually. 
The Hsii Kao*$̂ g-c/)u«n» covering the period from the Liang Dynasty to 
667, contained biô rdphie$ of 485 monks and mentioned 219 others； while 
the Sung Kao-seng»chnan, covering the period 667-987, contained biog> 
rapKics of 532 mook$ and mentioned 125 others.

T H E  M O N A S T I C  O R D E R
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如押 standard biographies the names of 1,818 monks appeared一 

a mere fraction of the members in the monastic community in

CJO抑 down to 987>
q( the three classes of monks mentioned at the beginning of 
f̂s chapter, it is safe to say that the official and private monks 

ggme from well-to-do families and were well educated. They 
had to be, in order to communicate on terms of equality with 

ancl the grand families. But the number of such 
(jffcia丨 and private monasteries was again small compared to 
出e total number in the realm. For example, during the Northern 

'Vd 出ere were only about 900 such monasteries, compared to
50,000 monasteries o f  the people.

So far no comprehensive studies 】iave been made of the social 
origin of those monks whose names have been preserved in the 
numerous biographies, and even if such studies were attempted,
汉 is doubtful whether fruitful data could be obtained, because 
50 often the biographies do not preserve this type of information. 
With respect to the monks who inhabited the monasteries of the 
people and who must have comprised the greater majority o( 
the monastic community, there is no question about their social 
origin. They came from the peasant families in the neighborhood 
of the institutions, Fu Yi, in his memorial against Buddhism at 

the beginning of the Tang Dynasty, noted specifically tlmt those 
who embraced Buddhism were mainly of peasant stock Drawing 
their support from the farming families amidst whom they were 
located, catering to the simple religious needs of such illiterate 

peasant groups, these monks of the people were not likely to have 
been better educated than the people they served. Not very much 
叙 known about the admission and training of such raonks; it is 

possible that the procedure described above was not adhered to 
strictly, so that these monks of the people may have had little 

oc no acquaintance with the great body of Buddhist literature.

UPKEEP O F  M O N K S ,  F O O D  AND 

CLOTHING

One of the charges hurled against the sangha by the Confucianists 
was that Buddhist monks and nuns had to be fed and clothed 
even though they did not engage in any productive labor. How
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much did it cost to support one monk for one year during T^na 

times? This is noi an easy question to answer because of 
paucity of information. For information about cost of clothing 
we are entirely dependent upon Ennin for data. It was indeed 
a far cry from the traditional simple monastic garb worn by 
Indian monks, said to have consisted of rags from the rubbish 
henp, to the elegant robes worn by Tang monks, usually made of 
siHc. The Chinese outfit consisted of three pieces: the undergar- 
ment, also known as the five-strip garment； the upper garment 
aJso known as tho seven-strip garment； and the great garment 
or cloak, which might be made of from nine to twenty-five stripj. 
Ennin reported tliat while he was in Yang-chou, he needed one 

hundred and sixteen feet of cloth to make the three garments.* 
This was roughly equivalent to three bolts of silk, each bok con. 

sitting of forty feet Since each bolt of silk at the time cost 1,000 
cash or one string, the price of materials amounted to about three 
strings of cash. The tailors charge for his handwork was 1,700 

cash. So the total cost was 4,700 cash- In the Yiian>ho period (303- 
820) a secretary received about 8,000 cash monthly, while in Ae 
Ta-ciiung era (S47-S59) a servant received about 500 cash as 

monthly wages. The secretary would have had to work nine 

days to earn enough to buy the silk materials； the servant would 

have had to work six months.

Another bit of information is furnished in a memorial presented 
in the year 778, wlien it was estimated lhat the total cost of food 

and clothing for one monk amounted to 30,000 cash or 30 strings.® 
If we estimate the census of the clerical community at the time 
to have been about 200,000, the total cost of maintenance so far as 
food and clothing were concerned would have been 6^000,000 
strings of cash, llie  significance of this figure may be realized

4 For the undergarment 28 feet, 5 inches； for the upper garment* 47 feet, 
5 inches； for the c)oak, 40 feet.

6 From a memorial presented by a Tang official it is learned that a monk 
normally consumed one sheng (pint) of rice each day； for do出ing h« re
quired five bolts of silk plus fifty ounces of floss each year. The price of 
rice per tou (peck) in the capital Id 780 was 200 cash； that of a bolt of 
silk, approximately 4,000 cash. A monk consuming one sheng a day would 
eat 3£G ĥengt or about 36S tou, costing 7,300 cash. The five bolts of silk 
would cost 20,000 cash. For rice and silk, therefore, the total would be 
27,300 cash. Add to this the cost of fifty ounces of floss, and the estimate 
of 30,000 caA would appear to be rather conservative.
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、,ĵ n one learns thftt the state's total revenue in money for 779- 
^  was only 12,000,000 strings of cash* It must be remembered, 
^ vevCr, that there was a much larger revenue in kind. 
j3eyides food and clothing, there was the problem of living 
flrters, and this meant temples and monasteries. The question of 
c0St of their construction and maintenance will be reserved 

时  the next chapter. For the present there is the important 
problem of the private property of monks.

p r o p e r t y  o f  m o n k s

jn T'ang China, according to the equal field regulations,* a monk 
、va5 gr»Tited thirty mou of k’ou-fen or personal share fields, a nun 
twenty mou. This was the first instance in Chinese history that 
snCl! grants were made to the clergy. It is not clear just when the 
g^ts first went into effect, for they were not mentioned until 
abou之 739. The reason for this precedent-shattering act probably 
vvjU never be known, but the guess is that the measure was 
originally intended to favor the Taoists> and the Buddhists were 
included as an afterthought Once the monks acquired land, such 
practices as buying and selling land arose, with tlie more enter

prising monks gradually becoming wealthy landlords. Besides 

jani it seems that monks possessed other property. Numerous 
legal documents have been discovered in Tun-huang and Central 

Asia covering transactions in money and goods made by monks- 

One such document found in Khotan, dated 782, referred to a 

certain layman who borrowed seventeen shih of grain from a 

monk, while another document from the same locality revealed 

細  the same monk loaned 1,000 cash to a soldier who agreed 

to pay ten per cent monthly on the loan. Documents discovered at 

Tun-huang carry notices of loans in silk or woolen materials 

made by monies to merchants, the latter agreeing to pay intwest 

in most cases. For example，a certain merchant borrowed three 

pieces of woolen materials from a monk on the twenty-second

b According to the equal field system promulgated by the Tang Dynosly 
m634, all adult males received from tbe government 100 mou (each mou is 
noghty equivalent to one swth of an acre) of lond, of which 80 mou were 
to be personal share fields and 20 mou to be property heW in perpetuity. 
Dte personal share fields were to be returned to the state after the death 
U the recipient. Tbe Taoist priest and sun received the same amount of 
pnsonal share fields as did their Buddhist counterparts.
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day of the twelfth month, and promised to repay four pieces on 
the fifteenth day of the third month the following year. Another 
contract described a peasant who owed two shih of cereals to 
a monk and who ceded to the latter the usufruct of five mou 
of land for two years as security. The rate of interest here was 
exorbitant, to say the least.

The fact that monks owned property brought in its wake the 
problem of the disposal of such property after tlie monks death. 
According to monastic law such property was to be divided into 
two categories, heavy and light. The former category included 
such items as fields, gardens, slaves, animals, metals, grains, carts, 
boats, and so forth； wliile the latter class included personal articles 
such as clothing, bedding, shoes, and religious objects used by the 

deceased. Sometimes the division was made between those ob> 
jects which could not be divided (the heavy class) and those 
which could. The question might be asked as to how the monk 
acquired the heavy objects besides the land which was granted 

him by the state. Very often the answer is that the individual 
owned such objects before he became a monk, and when he 
entered the order, he was separated from but not deprived of 

them. Therefore such objects were still considered the property 

of the monk, who usually entrusted the management of them to 
lay administrators or to his relatives. Upon the death of the monk 

such heavy property passed into the possession of the sangha as 

a whole. However, there appeared to be some exceptions to this 
rule. If a monk died in the house of a layman, the latter could 

claim all the monk's belongings. It is conceivable that some monks 

who possessed heavy property would return to their family and 

home to die, so that their possesions would revert to the family 

instead of being claimed by the sangha as a whole. As for the 

light objects, or those which were divisible, these were usually 

distributed among the pupils or close followers of the deceased. 

A good example may be seen m the disposition of the property of 

Pu'kung, Amoghavajra. His seal, samples of his translations, some 

roils of texts, and other religious objects were left to his disciples. 

But the most important portion of his belongings was left to the 

monastery as permanent property. These included two cows, a 

chariot, fields, copper objects, 87 ounces of gold and 220% ounces 

of silver, the bulk of which went to the monasteries on Wu-fai- 

shan.
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^n G HA O F F I C I A L S  A N D  

ŜdN11NI S T R A T I O N  o f  t h e  o r d e r

country such as China, where the traditions of bureaucratic 

切 were so strong and deep and where the emperor

S° t ^  homage from all his subjects, it comes as no surprise that 

soon as the Buddhist community of monks became more 

aSomerouS an^ religion became a force to be reckoned with, 

® j^perial government established some sort of government 

aU or appointed some official to oversee the affairs of the 

go far as is known, the earliest government organ estab- 

to exercise such control was the chien-fu-ts9ao (Office to 

Oversee Blessings), set up by the Northern Wei ruler, probably 

n 396. The notice in the ShiMao-chih (Treatise on Buddhism 

^  Maoism) in the Wei-shu reads, “At first an Office to Oversee 

Blessings was established, later changed to Office to Illumine the 

Mysteries (chao-hsiian-ssit), manned by officials and charged 

with supervision over monks and nuns.” At the head of this body 

、vas a monk appointed by the emperor and given the title Chief 

^  Monks, The first incumbent was Fa-lcuo. The Shth-ho-chih 

had this to say about the appointment： “Formerly m the period 

pjuang-shih (396-398) there was in the prefecture of Chao a 

monk named Fa-kuo whose practice of the commandments was 

exact to the extreme, and who explained books on the doctrine. 

When Tai-tsw heard of his fame, he commanded that he should 

be respectfully invited to the capital. Later he made him Chief 

of Monks, to have general charge over the monks,T 

In his position as Chief of Monks Fa-kuo was head of the 

Office to Oversee Blessings. In the beginning his title in Chinese 

was f<ia*/en-i>wng) but later this was changed to sha-men-fung 

(literally, Chief of Sramanas). Next to him in rank in this central 

organ was the tu-wei-na.% Under the supervision of this central 

office there were o伍ces established in different parts of the em-

TWare, op.cit,, 12S-I29> with some changes.
•This title is untranslatable, althoueh there is an attempt (o render it 

is "Wei-na General.” See Hurvitz ( tr. Wei Shou, Treatise on 
wd Taoism, Kyoto, 1956, 7ff. The term teei-na is usually regarded as Uie 
Chinese equivalent of khe Sanskrit 灸 which refers to the monk who 
has chargc over life in a monastery. The traditional explanation for the origin 
d the term ts that it is a compound of the final character of the Chinese 
bng-ioei (controiiing regulations or principles) with the final syllable of 
iamodina.
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pirc. with each branch headed by a monk appointed by 

Chief of Monks in the capital and given the title Chief of Mtmks 

in such and such a prefecture or department. He was assisted bv 

a subordinate official called In some texts this subordinate

official was also called chih-shih (One in charge of aflfairs) 0r 

tjiich'chitng (One who gladdens the multitude).

Such a bureaucratic setup of the Northern Wei was taken over 

by the Northern Cli'i. In the Office to Illumine the Mysteries, 

which was under the jurisdiction of the Court of Imperial Sac

rifices (Tahch'ang.sstt) in the central government, tliere was 

one Great Chief of Monieŝ  one Chief of Monks, ancl three fu-u.'ei- 

rw. The Sui DjTiasty in turn followed the Northern Ch*i system, 

but the supervisory office was placed under the jurisdiction of 

the (Court of State Ceremonial).

Under the Southern Dynasties there is no mention of such a 

bureaucratic organ, but during the Eastern Chin Dynasty rfiere 

was an office called seng-cheng (Monk Administrator), filled by 

a certain Seng-kung in Szechuan. Sucli an office was probably of 

a local nature and was established in 402 or 403. At about the ŝ me 

time Yao Hsing of the Later Ch’in kingdom, recognizing the 

need for some sort of supervision over the large congregation of 

monks attracted to Ch’ang-an by the magnetic name of Kumara

jiva, set up three offices, which were seng-chu (Chief of Monks, 

filled by a monk named Seng-Iueh), tjUeh-cftung (One Who 

Gladdens the Multitude)» and (Monk Secretary). Being

regular officials in the central government, they enjoyed the ranlc 

and privileges which were their due.

During die succeeding dynasties in the south the (radition 

started by the Eastern Chin Dynasty continued, with the chief 

of monies designated either as Monk Administrator or Chief of 

Monks, the Liu Sung and the Liang Dynasties using the former 

and the Cli’i the latter. The Liang Dynasty made a distinction be

tween the central ancl local officials by designating the former 

Great Monk Administrator, while the latter was merely called 
Monk Administrator.

With the coming of the Tang Dynasty important developments 

began to take place. The magnitude and strength of the T'ang 

empire gave rise to a strong national feeling that was reflected 

in the supremacy of the national laws over monastic laws. The
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ĵpco-ision of the sangha was vested in positions held not by 
nKrtifo but by civil servants. Down to 694 monks and mms were 

the control of the Court of State Ceremonial. This govern* 
jpen* organ exercised general supervision over foreign guests, 
audieŵ * go<  ̂and evil omens, and sacrifices. Since Buddhism 
tt,as consfdered to be a foreign religion, and to be treated in ac-

|pureau of National Sacrifice), one of the organs in the Ministry 
of Bites. This move was m ade  by the empress to show her favor 

tottiird Buddhism and to indicate that she no longer considered 
guddlu'sm to be a foreign religion. In 737 Emperor Hsiian-tsung 

the move. Among the duties pertaining to Buddhism 

whicli the bureau had to perform were the taking of a census of 
出e clerical community, the compilation of a monk registry, ad- 
ministraHon of the examinations to test the qualifications of 
candidates seeking admission into the sangha, and the issuance 
gf monk certificates.

[n the second half of the T’ang Dynasty a new office was 
(rested, entitled Commissioner of Religion (kung-te-Mi), whose 

如tics were concerned with activities that earn merits, such as 

greeting statues of the Buddha，building temples, holding vege- 
tarian feasts, and so forth. The office was probably established 

during the reign of Tai-tsung (763-779), and the earliest mention 

of it is found in a document dated 774. Apparently there was no 

conflict in the beginning between the responsibilities of this office 

and those of t3ie Bureau of National Sacrifice. In 779, after the 

death of Tai-tsung, the office was suspended，for reasons which 

are not dear. In 788 the office was reinstated and divided into 

three positions一Commissioners of Religion for the left part of 

Ch'ang-an, for the right part, and for the eastern capital Lo-yang. 

(During the Tang Dynasty the capital of Chang-an was divided 

îto two halves, the left and the right, or the east and west, 

with the Chu-chueh Street as the dividing line.) These Com

missioners of Religion took over the supervisory powers over the 

monastic commimity formerly held by the Bureau of National 

Sacrifice. In 807 Taoist priests and nuns were also placed under 

the jurisdiction of these Commissioners of Religion.

pordance with ceremonies accorded to foreign guests, it was 
«nder the jurisdiction of this body. In 694, however, Em- 

S^s Wti Tse-t*ien transferred this supervision to the Tzu-mi
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During the reign of Wu*ts«ng (841-846), when Buddhism 
suffered from imperial disfavor, the control of the religion was 
transferred to the Bureau of Guests (Chu-k’e) in the Ministry of 

Rites. This bureau took care of foreign missions and embassies 
and since Buddhism was then considered as a foreign religion, 
it was held that this bureau was the proper organ to exercise 
furijdiction over it. However, this arrangement proved to be 
only temporary, for in 846 the clerical community was again p财 

under the control of the Commissioners of Beligion. Even after 
this move the Bureau of National Sacrifice still retained control 
over the registry of monks and the granting of monk certificates.

The holders of these important positions as Commissioners of 
Religion were usually not monies but powerful eunuchs, who 
utilized the posts to amass great fortunes for themselves. Ennin, 
for instance, described the wealth that was accumulated by one 
of the commissioners in the capital, Chm Shih-Iiang, who was 
disgraced and whose fortune was confiscated, “Elephant tusks 
g]]ed the rooms; jewels, gold, and silver completely filled the 
storehouses; and the cash, silk, and goods were beyond count 
Each day thirty carts transported (the treasure) to the palace 
storehouses, but they did not complete transporting it within 
a month. The remaining treasures and rarities were (still) beyond 
count"® After the establishment of these Commissioners of Reli
gion the office of seng-lti (Monk Secretary) reappeared sometime 
during the period 806-824, one for each division of the capita]. 
These hvo positions were filled by monks, and they were respon
sible to the commissioner of their respective division. During the 
interval between 836 and 854 it appears that one monk filled 
both positions. In an entry in his diary dated the eighteenth day 
of the first month, 839, Ennin wrote that the 5eng-/« exercised 

control over the monasteries of the whole land.
In the rest of the empire there were local monk officials called 

seng-cheng (Monk Administrator) who exercised jurisdiction over 
the monasteries and clerics in a certain region under the supervi
sion of the local civil officials, such as the governor general, region
al commander, or local prefect. This is confirmed by Ennin in the 

same entry referred to above. Usually a virtuous and capable 

monk in the region was selected for the office. It seems that this

* Reischauer, Didry, New York, 1955, 351.

T H E  M O N A S T I C  O R D E R
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必饮 was initiated during the latter half of the T'ang Dynasty 

gfter the An Lu-shan rebellion, when the powers of the ccntral 
moment began to decline and local war lords ancl chieftains 

to assume semi-independent positions. Although monks 
；̂d the positions of seng-lu and seng-cfieng、it is dear that the 
印J authority over the monastic community was held by the 
dvil officials in the central government and in the provinces.

Some interesting information emerges from this rapid survey 
j  the sangha officials and the administration of the sangha. Some 
办nasties appointed monks as the chief officials of the sangha 
^  entrusted supervision of the clerical community to them. This 

i 邮  the method followed by those dynasties established by non- 
Chinese peoples一 the Northern Wei, the Northern Chi and the 
5m', Under the Tang, however, supervision of the clerical com- 
jnuaity was placed in the hands of civil officials. Apparendy this 
was done to indicate that Buddhism was not to enjoy any special 
privilege and that it was to be subordinate to the secular laws 
of the land.

I Also, apparently the civil bureaucracy was not sure just what 
organ should be entrusted with the actual administration of 
sangha affairs. At times Buddhism was regarded as a foreign reli- 

^on and put under the control of the Court of State Ceremonial 

or the Bureau of Guests. At other times it was not so regarded 

and was placed under the Bureau of National Sacrifice. Finally, 

it is apparent that the Chinese clergy, after a brief assertion of 

iadependence under the leadership of Hui-yiian in the fifth cen- 

tory> tecitly acknowledged the supremacy of the state under the 

faflg Dynasty; tliis was another indication of the Buddlifst ac

commodation to the Chinese scene.
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B U D D H IS T  TEM PLES  A N D  P O P U L A R  

BU D D H ISM

The scene of the manifold activities carried on by the 
sangha was centered in the Buddhist temple. Such tem
ples might be located right in the heart of the teeming 
metropolitan district, in the shaded luxuriant valley of 
the nearby hills, or on top of some famous scenic mountains far 

from human habitation. Some of the best-known temples in 
Chinese history, like the Yung-ning Temple of Lo-yang under 
the Northern Wei or the T’ung-t’ai Temple of the Liang rulers， 
are now preserved only in the memory of the faithful. But there 
are a few, as, for instance, some of the temples on VVu-tai Shan, 
that date back to the Tang Dynasty. The flourishing condition 
of Buddhism under the Tang was therefore reflected not only 
bv the sixe and vigor of the clerical community, but also by the 
construction of a large number of temples, some of them of mag

nificent and gigantic proportions.

NUMBER AND COST OF TEMPLES

Buddhist temples have been erected in China from the very 

beginning of the religion there. In  the discussion of Buddhism 

under the Han there was already mentioned a Hsii-chang Tem

ple in Lo-yang and another one in Peng-ch*eng erected by Chai 

Jung. According to Buddhist tradition an even earlier temple, the 

Pai-ma or While Horse Temple* associated with the dream of 

Emperor Ming, was erected in the western suburbs of Lo-yang. 

Though not much credence can be placed on this tradition, it 

is likely that such a temple did exist in the latter part of the 

Han Dynasty. During the third century it was the site of the 

translation activities of a number of monks—Dharmakala, San- 

ghavarman, and later Dharmaraksha. In 247 the monk K’ang 

Seng-hui was said to have established in Chien-yeh (modern 

Nanking) a Chien-chu Temple to house a relic of the Buddha. 

Under the Western Chin the number of temples reached ISO；
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j^er the Eastern Ch in , 1,768； L iu  Sung, 1,913； Ch'i, 2,015；
Li沖容, In the north the figures were even more impressive. 
Uiiclei1 d*e Northern \Vc〗 there were 47 grand monasteries of 

state, $39 temples and monasteries of princes and eminent 
femi丨紙 30,000 temples of the people.
puring the K'ai-ylian period a count of the Buddhist temples 

扣 the empire showed 3^45 for monks and 2,113 for nuns, 
a total of 5,358. Within the city of Cli*ang-an itself 

由汉e were 64 monasteries ancl 27 nunneries. One can get a good 
idea of the arciiitectural dimensions ancl splendor of these temples 
from a number of contemporary descriptions. For instance, the 
Cliang-ching Temple at the east gale of Chang-an contained 
访  courts and 4,130 chien. Of even greater magnitude was the 
jlsi.ming Temple, also in Ch'ang-an, where the pilgrim Hsuun- 
tsang resided and carried on a good deal of his translation work. 
The grounds of this temple were originally the residential area 
of one of the imperial princes, and at first it was proposed to 
build both a Buddhist and a Taoist temple there. Hsiian-tsang 
went to survey the premises and said that the area was too 
limited for two establishments. As a result only die Buddhist 
temple was loeated there. Work on the Hsi-ming Temple was 
completed in 656，and the finished temple had a frontage of S50 

paces, with 10 courts and more than 4,000 chien. Trees bordered 

ttie outskirts and streams crisscrossed the groimds. Within the 

precincts, paviiions and halls reached toward the clouds and the 
pillars covered with gold leaves dazzled the eyes. It was probably 

such magnificent edifices in mind that contemporary me

morialists complained: “Present day temples surpass even the 

imperial palaces in design, embodying the last word in extrava

gances, splendor, artistry, and fineness” and “At present there 

are innumerable Buddhist temples in the realm. One temple 

with its Iialls is twice the magnitude of the imperial palace； its 

splendor and beauty are extreme, and its expenditures surpass 

those of the latter.”1 
At this late date we shall probably never be able to find out 

how much was involved in the construction of these great temples. 

Ennin, the Japanese monk, furnished one bit of information that 

could serve as the basis for some calculation. While he was in

*K. CVen，Harvard Joumai of Asiatic Stû teŝ  19 {1956)，88, note 60.
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Vang-cliou, he and his follow Japanese monks were called apo® 
to donate 50 strings of cash toward a total sum of 10,000 strings 
needed to repair one balcony in the K'ai-yiian Temple of the 
city. Other foreign merchants in the city also made some con* 
(ribuliom； Persians, 1*000 strings; people from CJiampa* 200 
strings. There is also preserved an expense account for the con- 
stnicf/on of a paWlion in die Ta-J)sing-shnn Temple in Cliang. 
an, datwl 775. In all, a tot;iJ of 22.4S8 strings of cash was raised 
through contribudon  ̂io cover the cost of construction. If J0,000 
strings were needed (o repair one balcony, or approximately 
22,500 strings to construct one pavilion, bow much would be re
quired to build stich a structure as the Ta~sheng4zw Temple 
in Cheng-tu, which consisted of 96 courts and 8,500 chien? N0 
wonder that on official like Wei Ssu-cĥ ien would charge in 709 
(hat tlie large temples wasted hundreds of thousands, up to a 

million, strings of cash.
Within the temples there were images of Buddlust deities, 

bethi, incense burners, and other ritual objects, ustmlly made of 
gold or bronze. An inscription dated 585, found in Hopei, spoke 
of n golden statue of Maitreya lliirty-five feet high, erected under 

the Northern Wei but destroyed during the persecution of 574- 

577. Emperor Wen of the Sui Dynasty decided to restore the 
statue, and the process required some 17,500 catties of doth, 

1,100 sheng of lacquer, and 87,000 sheets of gold. Copper was 

the principal metnl used in the temples, nncl the large amounts 
of this me! a! possessed In* the temples led the government to 

tnke numerous measures to regulate its use and circulfltion. Since 

copper was also used to mint coins, the government wanted to 
divert the whole copper oufput to the government mints. How

ever. one might say that Ihe government fought a losing battle 

in this policy. In order to manufacture I ’OOO cash or one string, 

some six catties of copper were required. The same six catties, if 

used in the manufacture of objects or utensils, would be valued 

at about 36.000 cash. It is not surprising, therefore, that the re

peated government decrees restricting the use of copper except 

for coins were flagrantly violated by artisans in central and 

south China, who converted the copper into images or ritual 

objects and reaped a comfortable profit. Government regulations 

banning the use of copper for «tensi!s were issued as early as

B U D D H I S T  T E M P L E S
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die reigo of Hsiian-tsung, and repeated in subsequent years. In 
鄉  jt was speafically decreed that no copper could be used for 
0uddhist images. Ennin recorded in 838; *Therc is an imperial 
^er prohibiting the use of copper, and throughout the land, 
(he sale or purchase of it is not allowed. It was explained that 
出ere was such a regulation ss a rule once every six years. The 

for the prohibition Is that they fear that, if the people of 
the empire always malce copper utensils, there would be no 
^pper for minting cash/*® These prohibitory regulations do not 
appear to have been very effective, for the Buddhist temples con- 
(inued to hoard large amounts of the precious metal—a situation 
細 t culminated in the severe measure of 345 confiscating all 
加  copper held in the monasteries.

c o m m e r c i a l  A C T I V I T I E S  

Buddhist temples are usually considered to be institutions ful
filling a religious function, concerned with activities that revolve 
tround the Three Jewels. This is the primary funcrtioiv but during 

■fang China the temples also became involved in a number of 

activities essentially economic in nature, such as establishing and 

managing water-powered stone rolling mills, oil presses, hostels, 

pawnshops, and the Inexhaustible Treasuries, and serving as land

lords for huge estates. It must be pointed out that these econ_ic 

instilutions originated in the first placc as a result of religious 

activities； faithful laymen invariably donated the rolling mills 

or oil presses to the temples with the idea of gaining religious 

merit through their acts. The profits realized by the temples in 

the operation of these commerdal and industrial enterprises were 

in turn used mainly for the furtherance of the dharma in China.

WATEB-POWERED R O L L IN G  M IL L S

The rolbng miJb were called nien~wei and were used to extract 

the husk from the grain or to pulverize the grain into flour- Those 

which were used for hulling the grain were called nien, while 

those for making flour were called wei. However, the two words 

are also used as a compound word. These rolling mills were 

operated mainly by water power. Established by the great fami

lies as well as by the monasteries, they already existed during

! Reischauer, Ennfn> Diary、48.

C 261 】



BVODUIST TEMPLES 

the Sui Dynasty and were to be found near the rivers and irriea 
don canals in the vicinity of Chang-an, the capital. The number 
of such mills rose sharply during the early part of the T'anc 
Dynasty, and since they depended on water power for their 
operation, water was sometimes diverted from the rivers or ir. 
rigation canals to the sites of tlie mills. They thus became an ob
ject of controversy between their owners and the farmers in the 
vicinity, who protested that the mills were depriving them 
of water needed for irrigation. Such disputes led the government 
to destroy some mills or to limit their operation to certain 
periods when water was not needed by the fanners. An example 
of the former was the decree of the emperor in 778 calling for the 
destruction of eighty mills along the Po Canal in Shansi. In the 
latter instance some mills were not permitted to operate from 
the last month of summer to the second month of spring, while 
in the Tun-huang area the installations could function only from 
the end of the eightli month to the end of the year. Apparently 
the period of limitation differed according to the local farming 
practices or the volume of water available.

Along with members of the imperial household and the grand 

families of the realm the Buddhist temples also participated in 
the operation of the rolling mills. As early as the Sui Dynasty 
we read of Emperor Wens donating six such mills to the Chmg» 

cĥ an Temple in Ch*ang-an. The operation of these temple-own  ̂
mills was usually entrusted to lay millers, called wei-chia or wet- 

ku, who were probably serfs attached to the monasteries. If any 
repairs to the milk were necessary, then a repairman known as 

the tvei'po-shih was summoned (o do the task. These mills were 

valuable economic assets to the monasteries，for they could be 

rented out, or a fee could be charged for their use by people 

who wanted their grain ground. Though such rolling mills were 

owned and operated by the monasteries, still it appears that 

they were subject to taxation, for a petition presented by monks 

in Ch，ang-an in 811 asking for tax exemption on the mills was 

refused by the government.

O IL  PRESSES

Besides the rolling mi)lst the monasteries also operated oil presses 

for the manufacture of oil used in copious quantities for cooking
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i for religious ceremonies. Ennin met a train o£ fifty donkeys 

^jying hemp oil bound for the monasteries of VVu-t*ai-shan.

pfesses were usua】ly rented to families of oil makers, and 
, retufn the temples received oil or oil cakes. The tcmp!e fur- 

(he oil makers with the raw materials, usually hempseed, 

ôr ^ie n^anufactxire of oil As for oil cakes made from 
residue after the oil had been pressed out, these were used

0  fodder for animals. Besides receiving revenue from the oil 

jpakers for the operation of the presseŝ  the monasteries also 

l̂lected a charge from lay families who would make use of 

^presses to extract oil from their own grain.

flO$TEtS

Throughout its history in China the Buddhist temple had often 

jefved as a haven for outlaws and brigands, and it was this aspect 
^  guddhlsm that repeatedly drew th« ire of memorialists. In 

fang China, following practices in Central Asia, temples served 

站 hostels not only for monks and pilgrims, but for lay travelers 

ayu.eH. For instance, in the rules established by Huai-hai {d. 841) 

it was specified that any time an important donor or functionary 

passed by a temple, the abbot and monks of that temple should 

jeceive him and provide him with the things he needed, such 

85 a bed, lamp, and so forth. Ennin was able to travel extensively 

in north China and usually found quarters in the temples located 

along his route. He pointed out that in certain areas, especially 

jloflg the way up Wu-^ai-shan, there were wel)*organiEed reli

gious hostels* called common cloisters (p'u-t'ung-yuan) about 

three to ten miles apart. These cloisters were so called, he said, 

because they served rice and gruel to anyone who came, regard

less of whether he was a layman or a cleric. Lodgings were also 

provided impartially. Such cloisters must have been fairly large, 

for in one over a hundred travelers were taken care of. So 

popular were die temples as hostels that very often travelmg 

monfe themselves were not able to find lodging in them. Func

tionaries going to their posts, military officials on tbe road, or 

traveling merchimts were the people who availed themselves of 

the quarters provided by the temples. Since some of the great 

temples in Ch'ang-an and Lo-yang enjoyed semiofficial status, 

candidates who went to the capital for the metropolitan examina-
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lions frequently lodged there. This practice proved very progtabl 
to the temples, and became so widespread that imperial decrees 
bad to be issued, in 762 and 848, forbidding functionaries from 
using the religious institutions as hostels, on the grounds 
this destroyed the sanctity of the place. One group in society 
found the monasteries very convenient~the students preparing 
for the imperial examinations, who found in the Buddhist monas- 
teries just the right conditions for study~quiet surroundings and 
writing brushes, ink slabs, lamps，and oil.

INEXHAUSTIBLE TBEASURY

Tang temples also engaged in such commercial practices as die 
establishment and management of the Inexhaustible Treasury 
(Wu-chin-isang). It had already been the practice in India to 
set up storerooms within the precincts of the temple for the 
storage of sangha materials which otherwise might have been 
exposed to the elements. In China temple storerooms were in 
existence from the end of the fifth century, and were used to store 
articles used in the worship ceremonies or materials that had to 
do with the propagation of the dharma, such as manuscripts, 

bookcases, and writing materials. Such storerooms were used 
sometimes to keep foodstuffs for the residents of the temple and 
for the guest monks who might pass the night there. The store

rooms also took care of gifts and donations which pious laymen 

might make to the temple.
It has been said that the economy of the Buddhist monastic 

community was based on the idea of exchange. The faithful lay

man donated alms to the clerical order or material goods to the 

monastery. In return the sangha made a gift of the law to the 

layman. Both parties were happy and satisfied with this exchange. 

If such goods as were presented to the sangha were not exces

sive and could be easily consumed, the problem of surplus did 

not arise, But it often happened that the contributions of the 

laity exceeded the needs of the sangha. To take care of this 

surplus, and to dispose of it, an institution known as the Inex- 

haustible Treasury was established in the temple.

Some T’ang monasteries owned huge landed estates from which 

they received a considerable amount of revenue annually. In 

some instances this annual revenue was also used by the monas-
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^  ftS the capital for the formation of the Inexhaustible 

Treasury.
What could the monasteries do with such large stocks of
aterlal goods? The solution was found in the Vinayas. In the 

Sarvastivadin and Mahasanghika Vinayas, both translated in 
加 first two decades of the fifth century, it was specifically 
jfated that if goods donated to the sangha were not used en- 
tirely by the monks and nuns, such goods could be sold or 
lt«ned> and the profits derived from these transactions could be 
uSed to defray the expenses incurred in religious activities, such 
as constructing or repairing temples or stupas, or in public wel- 
fare projects. Such goods were to be designated as inexhaustible 
jrticles (tvu-chin-tou) or inexhaustible wealth (wu'Ckin-ts*ai)̂  
and it 鉍 likely that this usage was responsible for the term um- 
chin-tsang. It has also been suggested that the origin of the term 
is to be sought in the Mahayana sutras which spoke of the 
inexhaustible store of merits possessed by the bodhisattva. The 
donation of goods to the sangha was a religious act for the pur
pose of gaining merit, but when these donations were accumu- 

]ated, then they served as capital for commercial enterprises.
With the establishment of such Inexhaustible Treasuries in the 

temples the monk administrators began to broaden the scope of 

their commercial activities. They did not limit themselves merely 

to the sale of goods donated. They began to accept valuable 

goods for safekeeping, so that the temple storeroom served as a 

sort of safe-deposit vault. They also began to rent or lend ob

jects or grains, charging interest on such loans. In some instances 

they engaged in the pawnbrokerage business. The most famous 

of such Inexhaustible Treasuries was the one established in the 

Hua-tu TempJe of the San-chieh sect by Hsin-i daring the era 

618-626. Another treasury was established by a certain Tao-piao, 

who acquired a sufficient amount of land for his monasteries to 

receive an annual harvest of ten thousand shih of grain, which 

was deposited in the Inexhaustible Treasury to be shared by the 

entire community. Still another was established in the Hui-lin 

Temple in Lo-yang by Li Teng, who donated his entire family 

fortune for the purpose during the unsettled times attending the 

An Lu-shan rebellion.

Documents found chiefly in the Tun-huang area have given us
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some indication of the nature of these commercial transaction 

carried on bv the temples. Tun-huang is located far out m t}je 

northwest corner of Chioa, sway from the centers of Chinese 

civilization. One wonders whether the conditions that appjj^ 

there should be extended to the rest of the country. However, jn 

spite of its geographical location, the society in Tun-huang was 

definitety agrarian and Chinese in nature. Since it was the focal 

po/nt of all Central Asiatic routes to China, it was not so isolated 

as its position would seem to indicate. Therefore the economic 

activities of the Buddhist temples in that regiow undoubtedly 

consisted of many features in common with those in the rest of 

north China. In making loans the monasteries in  Tun-huang 

served tlie woB-to-do and privileged families as well as the peas' 

ants. For the former group the loans were usually in money or 

fabrics, made for a long term, with some sort of security and 

payment of interest required. In the case of transactions with 

peasants not connected with the monastery the loans were 

usually in grain, made h r  a short period, with a rate of interest 

sometimes as high as fifty per cent annually, to be paid in kind. 

However, if the peasants were attached to the monastery, then 

they enjoyed special treatment and were permitted to borrow 

grain without any payment of interest. Such grain was classified 

as the permanent property of the temple, and had been entrusted 

to monks to earn interest Tlie financial reports of these monies 

fiunish the most valuable information concerning the revenue 

received by the monasteries. For example, during the year 924 

the receipts from the fields and gardens, fees from the oil presses, 

interest on loans, donation^ and gifts in one temple amounted to 

1,388 shih of grain.® In this case the total revenue was all lumped 

together. Of even greater interest were the reports containing data 

on tlie sources of revenue. For the year 924 tlie CIung-t\i Temple 

in Tun-liuang noted that out of a total of 366-9 shih af grain re

ceived by the granary, only 44.4 shih or 12 per cent represented 

revenue from the temple lands; more than 200 shih or 55 per cent 

were taken in as interest, and the rest, 120 shih or 3 3  per cent, 

constituted donations. For the year 9S0 the proportions were

•This figure of 1,388 shih is broken down as follows： 378,68 shih of 
wheat, 390.5 shih of millet. 5.06 shih of oil, 65.03 shih of flour, 11.03 shih 
of coaise flour, 86.15 shih of hemp. 30.00 shih of bran, 208.89 shih of beans 
101 oil cakes, 849 feet of cl(Hh, and 148 feet of felt ’
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me、vl、at different, but the interest on loans still constituted 
^  per cent of the total, revenue from the fields 2S per cent, 

j donations 32 per cent. It is clear from these reports that 
the three main sources of revenue for the Cbing-t'u Ternple in 
ftin-huang were the interest on loans, receipts from the rolling 
ills and oil presses, and donations from the faithful, 

because of the operation of such commercial activities by the 
guddhist monastery, it has been said that Buddhism was respon- 
^|e for a very important innovation in Chinese economic his- 
(orv.^the idea of modern capitalism, or the productive use of 

coital and tlie automatic mechanism of the accumulation of in- 
lerest. It was the accepted view that objects donated to the 
sangha would be productive of religious merit to the donor. The 
Buddhist temple proceeded one step farther. I t  utilized the 
dmiated objccts as capital for the production of further economic 

gain, earning of interest to be used in the furtherance of the 
dhanna,

TEMPLE L A N D S

It was previously indicated that one of the sources of capital for 

the Inexhaustible Treasury was the income from temple lands. 

Because the temples owned so much land, together with official

dom and the nobility they were the dominant landlords oE the 

period. During the early part of the dynasty large tracts of land 

were granted outright to the officials and nobility. Or rather, it 

would be more correct to say that their ownership of such lands 

as had been acquired previously was confirmed by T'ang regula* 

tions. Members of these groups, taking advantage of their privi

leged position, were able to increase their holdings still more by 

buying land from small landowners who had been rained by 

drought or famine or squeezed by heavy taxes. In this process of 

consolidation of land into large estates the Buddhist temples also 

participated.

How did the temples acquire their land? One will recall that 

monks and nuns were granted thirty and twenty mou of land 

respectively. It is possible that they pooled their holdings to 

make up the land held by the monastery in which they resided. 

However, even if all the monks and nuns had received the land 

to which they were legally entitled, the total area would not
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have been very large, and far less than the area reportedly con 
JBscated during the Hul-ch*ang persecution. '

A second source of land was the grants made to the temples bv 
the emperors—a practice already in vogue before the rise of 

tbe Tang Dynasty. For example, when Emperor Wen of Sui 
called for the establishment of Buddhist temples at the foot of 
famous mountains, lie donated one hundred ch’ing of land to the 
Shao-tin Temple in Sung-shan. An additional forty ch’ing to the 
same temple was donated by the T’ang emperor Tai-tsung. After 
Hsiian-tsang settied in the Hsi-ming Temple in Ch*ang-an, Kao- 
tsung gave to this temple one Jiuncired ch'ing of land in addi- 
tion to fifty carts and two thousand bolts of silk and cotton 
cloth. When the emperor Hsiian-tsung was in Ch*eng-tu after 
the An Lu-shan rebellion, he donated a thousand mou to the 

Ta-sheng-tzu Temple of that city. Princess Chin-hsien, a sister 
of Hsiian-tsung, donated an estate replete with orchards, wheat 

gelds* and woodlands to the Yiin-chu Temple in Fang-shan, 
Hopei, in 730.

Following the lead of the imperial household, the great and 

wealthy families likewise made donations of land to the temples. 

Notices of such grants are scattered throughout Tang literature. 

The famous eunuch Yu Cĥ ao-en in 767 turned over a large tract 

of land to the Chang-ching Temple, established in honor of 

Empress Dowager Chang-ching. Likewise, Wang Wei, the famous 

poet, made some land available to a temple established in memory 

of his mother. The Korean merchant Chang Pogo endowed a 

cloister on the Shantung coast with enough land to produce five 

hundred shih of rice annually for the maintenance of the monks. 

How much land was thus donated to the temples will never be 

known, but the practice must have been fairly common, for Em

peror Jui-tsung in a decree issued ca.710-712 prohibited officials 

and common people from making such donations and warned 

that if they did, such land would be taken over and distributed 

to needy farmers. It is unlikely that such a decree was carried 
out effectively.

With such resources available the temples were able to increase 

their holdings by buying up parcels of land from others, just as 

the great and powerful families of the times did. During the 

T*ai-ho period (827-835) the monk Wen-chii was able to acquire

B U D D H I S T  T E M P L E S
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v̂ejve ch'ing of land for the Kuo-ch'ing Temple of Mt Tien-faL 
^ erc was also the case of the monk Nan-tsao*s buying ten ch’ing 
0f land for the Lung-hsing Temple in Hang-chou.

fjow mvich land did the Buddhist church possess during the 
*Timg Dynasty? This is a difficult question to answer, for the 
source materials arc of little Help. MeinoriaUsts complained from 
(irne to time that the rich and fertile lands in the vicinity of 
Cb'aog-ati were largely in the possession of the monasteries and 

that the temples controlled about 70 to 80 per cent of the wealth 
0f the empire. The only indication in statistics of the extent of 
such temple lands is furnished by the suppression edict of 845, 
whic*1 states that several tens of millions of ch^ng of land were 
confiscated by the dynasty. This figure is excessively high» for it 

exceeds the total area of arable land in the era 742-755, said to 
be 14,303,862 ch'ing; it appears to be a deliberate overstatement 
on the part of the Confucian historians in order to portray the 
Buddhist church in an unfavorable light as a wealthy landowner.

Recent studies on the problem of monastic estates have indi
cted that many of the lands owned by the temples were not the 

fertile farmlands of the plains, but were, instead, marginal or 

undeveloped property located on mountains，forests, or pastures， 

and hence were not well adapted to agriculture. Such a situation 

鉍 easily understandable, for the monasteries were usually located 

in mountain areas where land was so cheap tliat a large tract 

teas easily obtainable. A concrete example may be seen in the 

holdings of the Ta.hsiang Temple in Lvmg-cKou of Shensi, which 

consisted in 841 of 5,356 mou of wasteland and scrub-covered 

land，838 mou of waste hillside land, and 4,518 mou of arable 

land.

Caltivatars of Temple Lands

Bv joining the Buddhist sangha, the monk no longer had to work 

in the fields, even though he often came from the peasant class. 

He might engage in such activities as tending the garden or 

orchards, but the actual cultivation of the soil was entrusted to 

others. There was one notable exception in the case of Zen monkŝ  

who had to do some manual labor in the Eelds, In  general the 

temple lands were cultivated by c/ung-/en (pure people)» free 

laymen in the employ of the temples, or by temple slaves.

{ 269 ]



BUDDHIST TEMPLES 

The term ching-jen goes back to early Buddhist practices, 
laymen called kappiyakdraka (Sanskrit kalpikara) handled the 
wealth or cultivated the fields of the monasteries. They were so 
called because they spared the monks the necessity of comnuttinp 
transgressions in performing ahippiya or impure deeds，such ^  
handling gold and silver, trading, cooking，agriculture, and so 
forth. As cultivators of temple lands in China they paid to the 
temple a fixed share of the crops, said to vary from one half to 
one shih per mou. Temple slaves，however, made up the bulk of 
the cultivators of temple lands, and at the time of the Hui-chang 
suppression 150,000 such slaves were manumitted. These slaves 
were recruited in a number of ways. Some of them had been 
criminals who were freed on condition that they become attached 
to some temples as menial workers. During the Northern Wei 
Dynasty the Buddha Households were marie up primarily 0f 
such elements. Then there were the orphans brought up by the 
sangha. Before joining the order, they were sometimes treated as 
slaves and put to work in the fields. When they became of age, 
tliey were then permitted to become members of the sangha, A 
third category consisted of the tenants who were originally at

tached to the land when it was donated or sold to the monastery. 
Finally, there was the army of unemployed people who had been 

dispossessed of their land during the process of consolidation of 
the huge landed estates, wlien land was being bought by the rich 

families or by the monasteries. Not being able to earn a livelihood 

by other means, such people sometimes willingly accepted the 

status of temple slaves. Besides tilling the soil, such slaves did 

other menial labor, such as caring for and repairing buildings, or 

cleaning and sweeping temple grounds. Men and women were 

permitted to marry within the group, but not with peasants out

side of the group. However, if such a marriage should occur 

between a temple slave and an outside woman, the offspring 

retained the status of the father. Though he was called a shve, 

he possessed privileges not usually enjoyed by those having a 

similar status in other societies. He had a plot of land to cultivate, 

or he served as a miller or oil presser. In exchange for the use 

of the land, the mill, or the oil press he paid a certain fee to the 

monastery. Such a temple slave was also afforded a certain pro

tection by T'ang laws. If lie were beaten to death by temple
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pfgciflls» ^ie latter would be banished to another province for one 
i 虹 ĵ gain, if a slave guilty of some offense were to be executed 

be )»s superiors without the civil officials' being brought into 

case, such temple officials would be subject to one hundred 

strokes of the bamboo. On the other hand, if a slave were to beat 

 ̂teinplc official, he would be subject to slTangulation.

fax-exempt Status of Temple Lands

With the temples and monasteries owning such large bracts of 

Imd and controlling so much wealth, what financial responsibili- 

ties did they have to assume? Did they have to pay any tax to 

the state, or did they claim special privilege to escape firom pay- 

ment? So far as such industrial installations as the water-powered 

tolling milk connected with temples were concerned, it appears 

(hat in such cases the temples had to pay taxes. However, in 

connection with temple lands numerous passages exist in Tang 

literature which indicate that the temples did enjoy special 

privileges, but the wording o£ some of these passages is such 也at 

one wonders whether there were temples which did not enjoy 

tax exemption. For instance, the ten temples on Wu-fai-shan in 

Shansi controlled some forty-two estates； after Tai-tsung had 

subdued the Shansi area, he exempted all these estates from taxa-

l don to manifest the imperial favor. If the temples already en- 

j0ved tax exemption, why was it necessary for Tai-tsung to take 

this specific action? Since the temples on Wu-t̂ ai-sban were 

singled out, did this mean that other temples had to pay taxes on 

their land? Such questions are more easily raised than answered. 

This problem of tax exemption was closely related to the status 

Q\ the temple or monastery. During the Tang such temples were 

divided into two categories, the officially recognized temples and 

monasteries and those not recognized. Those officially recognized 

enjoyed special economic privileges, usually in the form of tax 

exemption on the temple lands. It was this feature of the of

ficially recognized temples that ]ed the great families of the period 

to establish some sort of connection with them so as to be able 

to claim exemption on their holdings, Connections could be 

established in a number of ways. The grand families could entrust 

their land to the protection of the temples under the pretext that 

they were donating it to the Buddhist institutions. If the temple
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were one not officially recognized, the family would then peUtioD 

the government for tlie preferred status, and since the famil 

often belonged to officialdom or the nobility, its petition 
usually granted.

The Merit Cloisters

However, the most prevalent method was the establishment of 

kutig-ie-yuan or kuttg-te-fen韻 a merit cloister. The rich family 

constructed a Buddhist temple on its private burial grounds 

petitioned for official recognition  ̂and, if successful, then claimed 

tax-free privileges for the whole property on which that temple 

was located. In most cases, instead of constructing a new temple, 

the family merely attached itself to an already established and 

officially recognized temple, claimed that as its own, and then 

turned over its landed estate to that temple.

The relation of such a merit cloister to the family concerned 

differed from that normally existing between donor and temple. 

In the latter case the donor made his grant of land to the temple, 

with the understanding that his gift was outright and permanent. 

The phrase used in such proceedings was “once donated, per- 

munendy donatedWith the merit cloister the family said that 

its property was donated to the temple, but the merit cloister 

itself was regarded by the family as a sort of private institution, 

so that what was regarded as temple land in the eyes of the public 

and government was still the private property of the family. In 

such merit cloisters the administrator of tlie temple property 

would be appointed by the donor family, and could be removed 

by the latter at will. This naturally made the temple administra

tors subservient to the donors, ready to comply with their wishes. 

The merit cloister thus served not only as an institution through 

which the rich could avoid paying taxes on their land, but also 

as a medium for private investments to accumulate gains with 

which to acquire more land. It is possible that a large portion of 

tho land listed as tcmplê )\vned in the persecution of S45 was 

made up of just such pseudo grants, owned in name by the 

temples, but in fact by the grand families.

These cloisters, started during the Tang Dynasty, 'vere to 

flourish even more under the Sung. So beneficial were they to 

the parties concerned that numerous petitions were presented
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, officialdom and the nobility for their establishment. As a con- 
Jquence, some protests against the practice were heard from 

who charged that such families took possession of every- 

thing within the temple, even to the extent of a needle or a Wade

of

t E MPLE c l a s s i f i c a t i o n

i juSt as the monks in China were classified into different cate*

| gories. so were the temples. The most important disHnction was 
lhat between an officially recognized and nonrecognized one.
The first category included the monasteries established by the 
grand families and by the state； their distinctive mark was a tablet 
inscribed wUh the imperial calligraphy, For instance，the grand 
monasteries of the state, such as the Ta-yun Temple and the 
j/fai.yiian Temple in the various centers of the realm，were eu- 
trustcd with the duty of providing spiritual protection to the 
emperor and the state, and were maintained by the state. Celebra- 
tions such as the imperial birthdays and memorial days of pre- 
vious emperors were observed in these state institutions. Of the 
more than forty monasteries in Yang-chou when Ennin was there, 
seven 'vere classified as officially recognized institutions. As (or 
the nonrecognized temples, they did not enjoy the preferred 

status of the recognized institutions. They were usually village 
temples, private hermitages, shrines, or sanctuaries, inhabited by 

monks who were ordained privately； they had little or no landed 

property or industrial installations to speak of. They were often 

the Brst ones to feel the blows of any movement directed against 

Buddhism, for they would be destroyed, closed, or ordered to 

combine with larger establishments, and their monks would be 

laicized first.

Besides the division discussed above, Buddhist temples in 

China may also be classified according to (a) their methods of 

choosing the temple administrator and (h) their activities. In 

the first classification there were the hereditary temples and the 

"Thickets and Groves of the Ten Directions.” The hereditary 

temples were usually small and poor in resources and man power. 

Leadership was transmitted from master to disciple, generation 

after generation. The ^Thickets and Groves of the Ten Direc- 

tions广 so called because they were the gathering places of monVs
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coming from everywhere, were wealthy in resources and 邮成 

power, with scores and even hundreds of monks in residence, 

The abbot in charge of such a monastery was chosen by the com 

munity of monks in that particular establishment, and any pron_ 

erly qualified monk was eligible. The caliber of monks residjne 

in these monasteries was often much higher than that of monks 

of the hereditary temples. However, certain defects existed in the 

method of transmission of authority. Whenever there was a 

change in tlie succession of temple administrators, the outgoing 

abbot would take along with him as much of the temple property 

as he could lay his hands on. For example, in the case of the 

Tz*u-yun Temple in Lin-an (Hang-chou), established during 

the Tang and recognized officially during the Sung, there were 

eight changes in the abbotsliip during an interval of seventy 

years, and every time there was a change, wholesale looting of 

temple property was carried out by the deposed abbot. Finally, 

in 1263 this was changed into a hereditary temple. Such changes 

became fairly prevalent during the later Sung Dynasty.

Temples were classified according to their activities as (o) con

templation temples, which usually meant the Ch’an temples; {b) 

doctrinal temples, devoted to the propagation of doctrines of a 

particular school̂  such as the Tien-tai temples; and (c) discipli- 

nary temples, devoted to the study of the Vinatja rules.

As for the monks residing in each monastery, the number 

varied from time to time. The Kwo-ch*ing Temple on T'ien-tai 

Mountain normally had one hundred and fifty monks, but during 

the summer this number would increase to three hundred. The 

normal quota in Chan-lin Temple in the same locality was forty, 

but usually rose to seventy in the summer. In the K’ol-yiian 

Temple in Yang-chou there was a normal complement of one 

hundred monks.

I N T E R N A L  A D M I N I S T R A T I O N

The internal admisustration of a monastery usuaHv consisted of 

the 丨ig or the three officials elected by the monies in that 

monastery: shang-isoi abbot or superior, sthaotra； ssu-chu, rector, 

viharasvamin; ttbwei-na  ̂ superintendent, karmaddna.4 For the

* Wc have come across this same title previously, where it designated an 
official in the Office to Oversee Blessings in tbe Northern Wei government. 
See note 8 of chap. zx.
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of abbot the monk chosen was usually one who was 

厂lady advanced in age, eminent in learning and virtue, and 
f! t̂ jv rcspectcd in the clerical community. The rector had charge 

ovtr tl1G construction and administration of the monastery build- 
. a$- while the superintendent supervised the misceUaneous de- 
tails concerning the daily lives of the monks, such as setting the 

for the chanting of sutras, arranging for meals, supervising 

出e making of beds, cleaning rooms, sweeping grounds, and 

drawing water.
Besides the three officials, there were also a number of lesser 

elected officers, of which the following are worthy of mention: 
fl) iien-tso (controller), an official who supervised the order 

seats and beds for monks, the assignment of rooms, the distri- 

bution of such things as clothing, food, vegetables, fruits, and 
warm water, and the burning of incense.

2>) chih-sui (accountant)，an official who presented an annual 

jeport to the assembly of monks on the finances of the monastery. 

For sucli a report he kept a record of all income and expenditures 

during the year. Ennin was present in the K'ai-yuan Temple in 

yang-chou when such a report was given on the twenty-ninth 

ây of the twelfth month, 838* 

c) (steward or keeper of the storehouse).

In Ennins diary there is also mentioned a chien-ssu (monastery 

supervisor) who exercised jurisdiction over a single monastery, 

flowever, it is not clear just how much supervision such an official 

exercised in each monastery, and what his relation was to the 

three officials who administered the affairs of the monastery.

TEMPL E  F E S T I V A L S

Important though the property or the industrial and commercial 

activities of the temples might be, still they were by no means as 

significant as were the function which the institutions played in 

the religious lives of the people. Besides serving as the pTace 

where the devotee could worship the Buddhas and bodhisattvas,

* A good example of such a report may be seen in plate 5 of J. Gemet*s 
book, Les Aspects Economiques du Boû ldhi$met Saigon, 1956, which is a 
photographic reproduction of a manuscript found by Pelliot in Tun-huang 
(Pelliot mss. 3234}* This was a report rendered by the accountant of the 
Chlng-t*u monastery in Tun-huang, probably for the year 942, in which he 
listed the various receipts under his administration of the office.
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the monasteries and temples were the scenes of numerous festivals 

that meant much in the lives of the faithful. The annual calendar 

of the Chinese was marked by a series of such festivals in which 

all the elements of society participated Buddhism more than 

any other religion was able to bring together the emperor, the 

aristocracy, the common people, rich and poor, cleric and laity, 

to celebrate these religious festivities. This was due in part to 

the Mahayana emphasis that Buddhism was a religion of salva

tion and compassion to all beings and in part to the lack of appeal 

of both Taoism and Confucianism to all classes of society. Some 

of these festivals were realiy imperial and official functions, such 

as the celebration of the imperial birthday and the services in 

commemoration of deceased emperors and empresses. There is no 

better indication of the close relationship between the Buddhist 
sangha and the state than in the celebration of these imperial an

niversaries； here the sangha was fulfilling its function in the main

tenance of the imperial cult and in protecting the country from 

evil forces. These celebrations were held only in the officially 

recognized and grand monasteries of the state, and in return for 

the performing of such functions the monks residing in those 

temples were furnished by the state with all the necessities of 

life, so that there was no need for them to seek for sustenance 

among the people. For example, the imperial court was the main 

supporter of the monasteries in Wu-t*ai-shan, where the appear

ance of any auspicious sign connected with Manjusri was im

mediately reported to the throne. Every year imperial commis

sioners were sent to the mountains with gifts to be bestowed 

on the monks.®

The celebration of the imperial birthday, which was also re

ferred to by such names as the Festival of the Thousand Autumns 

or the Festival of the Imperial Longevity, was started in 730 by 

Hsiian-tsung, who ordered that vegetarian feasts be arranged in 

the Buddhist temples for the occasion. Later, when the Kai-yiian

* When Ennin was there, he reported one such visit in which the imperial 
emissary came with 500 fine robes, 500 packages of silk floss, 1,000 lengths 
of cloth, Buddhist scarves, 1,000 ounces of incense, 1,000 pounds of tea, 
and 1,000 handclotlis. Another example of such largess m ig h t b e  seen  in 
the dooation by Emperor Wen of the Sui Dynasty to the monks of Ch’ing- 
ch'an temple； 14,000 pieccs of satin, 5,000 pieces of cloth, 1,000 balls of 
silk floss, 200 pieces of fine silk, 1,000 shih of cereals, and 5 ,000  strings of 
cash.

B U D D H I S T  T E M P L E S
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les vvere established throughout the empire, they bccame the 

^  of tlicse birthday ceremonies. During the years that Ennin

china he referred to these feasts several times. One of 

^  took place on the eleventh day of the sixth month, 840，

lien he、vas on Wu-t*ai-shan, and he noted that all the monas- 

' 出抑 rang the temple bells and prepared vegetarian feasts, 
咖 another such occasion when he was in Ch'ang-an, he wrote 

thrtit was the practice to have Buddhist monks and Taoist priests 

from the two halves of the city gather in the imperial palace to 

hold a religious debate. The vegetarian feasts on Wu-t̂ i-shan 

during tliese birthday celebrations were indeed gigantic events 

attended by ten thousand monies and laymen.

•\s for the commemorative services on the anniversaries of de- 

cease(3 emperors, the practice started as early as the first T'ang 

emperor, who decreed in 628 that on such occasions vegetarian 

feasts and tlie burning of incense should be carried out in the 

temples. A detailed description of a service held in Yang-chou 

in memory of Ching-tsung, assassinated in S26, was given by 

Ennin in 838. For this occasion the K'ai-yiian Temple received 

fifty strings of cash from the state to arrange for a vegetarian 

{east for five hundred monks. The congregation of monks 

gathered in the monastery very early on tlie appointed day. Not 

only monks, but also all the officials in the locality, including 

the minister of state, Li Te-yii, who was at the time the governor' 

general of Yang-chou, were present for the service. Li marched 

Brst into the great hall and worshiped the Buddha. The assem

bled monks then chanted Sanskrit hymns and burned incense, 

witli Li himself talcing part in the latter ceremony. A prayer was 

uttered by a venerable monk, and chants were intoned for tho 

eight classes of demigods、all of which were intended to glorify 

the spirit of the departed emperor. After the service the officials 

dined in the great hall、while the monks dined m the galleries. 

The five hundred monks gathered together on this occasion came 

from various monasteries in tlie city, and since they could not 

all be accommodated at one place for the feast, they were served 

at different places but at tbe same time.

These two celebrations liad nothing to do with Buddhism, but 

they were observed widely throughout the empire under the
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T a n g  D ynasty, and  serve as a n  illu s tra tio n  o f  h o w  closely iden 

tified the sangha was with the fortunes of the ruling house.
Besides fuelling its role at these official festivals, the Buddhist 

temple also performed a function一and a much more important 
one a t  that— in  o rg an izin g  th e  g ra n d  festiv als  th ro u g h o u t the year 

for the ediiication of the local population. Through these festivab 
B uddhism  becam e a  re lig io n  n o t ju s t  fo r  th e  c lo istered  monks 

and nuns, but also for the teeming multitudes in the great centers 
o f population .

Lantern* Festr'ai,. The first of these occasions on the annual 

calendar was the Lantern Festival, celebrated on the evenings of 
the fourteenth，fifteenth, and sixteenth of the first month. In 

Yang-choii, according to the Japanese eyewitnesi Ennin, lamps 

were lighted along the streets and in the various temples, to be 

viewed by the populace who wandered around until late at 

night. Very often these people would cast copper coins before 

the lamps in each temple, The temples themselves vied with one 

another in constructing ingenious devices of variegated shapes 

that contained as many lanterns as possible. In one temple there 
was a spoon ancl bamboo structure, looking lilce a pagoda and 

holding at least a thousand ]amps arranged in an amazing 

manner. In the capital the celebrations were even more exuberant 

and brilliant The city portals were ordinarily closed between 

8:00 p.m. and 4:00 a.m” with all travel on the streets restricted 
during those hours except for those going out on public business 

or on account of critical illness. At die time of the festival, how

ever, these portals were open all night by imperial order, and the 

streets were illuminated by thousands of torches carried by 

people roaming around the city. Even the emperor would go out 

to view the procession of torches and lanterns, and he often per

mitted the inhabitants of the capitals to take a vacation from 

their usual duties to participate in the celebrations.

Festival o f  the Buddha's B irthday . This L antern  Festival was 

followed by the celebration of the birthday of the Buddha, which 

occurred on the eighth day of the sccond moon (also sometimes 

celebrated on the eighth day of the fourth moon and the eighth 

day of the twelfth moon). This occasion was usually marlced 

by two events—the procession of the Bitddha images and the
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IjatMng of the Boddha. The latter ceremony was based on the 

thut as soon as the Buddha was bom, he was bathed 

with heavenly scented water poured down by the devas. This 

cuswm apparently started as far back as the fourth century, 

poring the T’ang Dynasty the ceremony was but rarely men- 

tioned, and Ennin did not refer to it at all in his diary. As for 

procession of the images, the practice started as early as the 

Northern Wei Dynasty, when images of the Buddha were 

panuled through the streets of Ta-t'ung in 424，with the emperor 

personally enjoying the spectacle. Later, after tbe capital was 

moved to Lo-yang» the occasion was celebrated with even greater 

enthusiasm and joy by the populace. On the previous day (the 

seventh) all images in the city, over a thousand in number, 

>ver« first transported to the Ching-ming Temple, and on the 

following day were then carried through the streets of the capital 

in the direction of the imperial palace, where they were person- 

dUv reviewed by the emperor. On this day, according to a con

temporary observer, “go丨den flowers sparkled in the sunlight, 

ornamented parasols floated about like clouds, the banners and 

pennants formed a forest* fumes from the incense resembled the 

mist, music and chants resounded and shook heaven and earth, 

joy and play were in full swing, with the dense crowd milling 

抑 und everywhere； eminent monks and virtuous elders formed 

groups carrying their walking sticks while faithful laymen as

sembled, holding flowers in their hands. Carriages blocked all 

thoroughfares, causing a bewildering confusion everywhere/,7 

Such a description indicates that the procession was not a solemn 

occasion, but one that was attended by spontaneous popular 

rejoicing on the part of the people.

Festival H o n o r in g  t h e  R e l ic s  o f  t h e  B itddha. The festival that 

attracted the greatest throngs in the T’ang capital of Ch'ang-an 

was that connected with the worship of the Buddhas relics, of 

which there were a number in the capital. In the Fa*men 

Temple of Feng-hsiang, a suburb west of the city, there was a 

finger bone of the Buddha, while in the capital at least four 

temples claimed to have specimens of the Buddha's teeth. These 

four teeth were put on display by the temples annually for one

P O P U L A H  B U D O H I S M

»Yang Hsiian-chih, Lo-yang chia-lan chi, 3; Taishd, 51,1010b.
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week，beginning with the eighth day of either the second or third 
month, ami on this occasion all sorts of offerings, such as medicine 
and foods, rare fruits and flowers, and different kinds of inccn^ 

were presented to the Buddha. AH these were spread out to be 
viewed by the public, who came in endless stream to worship 

the sacred relics. Some of the worshipers themselves made of. 
ferings—a hundred shih of rice» twenty shih of mi丨let’ or provi- 

sions enough to feed all tlie monks in the temple. Cash was tossed 

about like rain toward the hall where tbe tooth、vas enshrined, 

The relic at Fa-men Temple has been anmortalized by the 
famous memorial presented by Han Yii in 8J9> in which he pro

tested vigorously against the imperial practice of welcoming the 
relic into the royal palace. It appears that the imperial recep

tion of this relic was not an annual affair, The first such reception 

took place in 660; thereafter no mention was made of the event 

until the years 790, 819，and S73. Nor did the reception take 
place on a specific date. In 790 and 819 the bone xvas brought 

from the monastery to the palace during the first month of the 

year, while in 873 it occurred in the fourth month. The relic was 

kept in the palace for three days; then it was taken to one of 

the Buddhist temples in the city for public viewing. Whenever 

this relic was put on pub lic  display, the  peop le  in  the capital 

and vicinity would work themselves into such a state of religious 

frenzy as to belie the statement that the Chinese are rational 

and practical in their conduct During the 819 celebration Han 

Yu charged that the multitudes burned their heads and roasted 

their fingers, threw away their clothes and scattered their money, 

that old and young rushed about abandoning their work and dis

regarding their place in society. Other sources spoke of official

dom and the grand families* donating unlimited wealth to the 

monastery, while the common people vied with one another 

to make their offerings to the Buddha, giving up the earnings of 

a lifetime and fearing only that they would arrive too late*

A vivid description of the festival of 873 was given by a con

temporary witness： “On the eighth day of the fourth month of 

873, the bone of tbe Buddha was welcomed into Ch'ang-an. 

Starting from the An-fu Building at the K'ai-yiian gate, all along 

the way on both sides, cries of invocation to the Buddha shook 

the earth. Men and women watched the procession of the relic
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fully, while monies and nuns followed in Us wake. Tbe 
finpL»ror went to the An-fu Temple, and as lie personally paid 

his respect，tears dropped down to moisten his breast. He there* 
upon summoned the monks of botli sides of the city to offer 
gifts of varying quantities to it. Moreover, to those venerable old 
men who had participated in  welcoming the bone during the 

yiian-ho era (806-820) he bestowed silver bowls, brocades, and 
l̂ored silks. The prominent families of Cl̂ ang-an all vied with 

0ne another in ornamenting their riding carriages for this oc- 

挪ion. Streets in  every direction were filled with people sup

porting the old and assisting the young. Those who came to see 
the spectacle all fasted beforehand in order that they might 
receive the blessings of the Buddha. At the time, a soldier cut 
off his left arm in front of the Buddha's rdic, and while hold- 

ing ^ svitli liis hand, he reverenced the relic each time he took 

a step, his blood sprinkling the ground all the while. As for 

those who walked on their elbows and knees, biting off their 

fingers or cutting off their hair, their numbers could not be 

counted. There was also a monk who covered his head with 

artemisia, a practice known as disciplining the head. When the 

pile of artemisia was ignited, the pain caused the monk to shake 
his head and to cry out, but young men in the market place held 

him tight so that he could not move. When the pain became un
bearable, he cried oat and fell prostrate on the ground. With 

his head scorched and his deportment disorderly, he was the ob

ject of laughter of all the spectators.

'The emperor w elcom ed the bone into the palace chapel， 

where he built a comfortable couch with curtains made oi 

golden flowers, a mat made of dragon scales, and a mattress 

made of phoenix feathers; he burnt incense of the most precious 

quality, and oIFered cream made of the essence of milk, all 

materials offered by Kalinga in 868. Immediately after wel

coming the bone, the emperor decreed that in the capital and 

vicinity people were to pile up earth along the roadside to 

fonn incense posts to a height of ten to twenty feet Up to about 

nine feet they were all decorated with gold and jade. Within 

the capital, there were approximately 10,000 of these posts. Legend 

has it that when these posts shook, rays from the Buddha and 

auspicious clouds lighted up the roadside, and this was regarded
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repeatedly as a supernatural sign by tbe happy people. Within 
the city the rich families one after another sponsored preaching 
assemblies, and along the streets they tied together silks to 
form pavilions and balls, poured mercury to form pools, set up 
gold and jade as trees, and competed against each other to 
assemble the monies or to establish Buddha images. They blew 
the conch-shell and struck the cymbals, they lighted lamps and 
candles without interruption. They also ordered several bare

footed children with jade girdles and golden headgear to sing 
praises and to play as they wished. Likewise they tied brocades 
and embroideries to form small carts to convey singers and 
dancers. In tliis fashion, they filled the imperial capital with 
their fun and gaiety, witli the inhabitants of Yen-shou Lane 
putting on the most gorgeous show/*8

A l l  S ou l’s Feast. Another Buddhist festival w hich became a 

popular celebration was the Ullambana or the All-Souls* Feast, 
on the fifteenth day of the seventh month. This festival was based 

on the Buddhist legend concerning Moggallana, who descended 
to the deepest hell to rescue his mother from her miseries there. 
After Moggallana had done this, the Buddha then suggested 

that a  great united effort be made by faithful Buddhists to 
offset the miseries of hell, and, in response to this, arose the 
custom of offering food, clothing，and wealth for the benefit of 

the unfortunate denizens of purgatory. In China the offerings 

were made for the additional purpose of rescuing the ancestors 

for seven generations back from whatever misery they might be 

suffering; because of this connection with the virtue of filial piety, 

the festival became exceedingly popular. During the Tang 

Dynasty it no longer was just a festival for the departed； it 
also became an occasion on which the temples opened their rare 

possessions for public display. In some instances rich laymen 

used the temples as exhibition halls to ex h ib it  exquisite and rare 

objects. Oh such occasions temples took on tlie atmosphere of 

a fair, during which dramatic performances were also presented, 

Whi]e in T’ai-yUan in 840, Ennin visited the displays in the dif- 

ferent temples and found the rare items dazzling in their beauty. 

In 844, while in Ch’ang-an, he again toured the temples at the

8 See Su E, Tu Yang Tsa-pient chiian hsia.
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lime ol this festival and found that the people were indulging 

协 a sort of competition in their rare possessions as well as m 
the ingenuity of the artificial flowers, candles, and fruit trees which

had made. These were all spread out as offerings to be viewed 

anJ adnvired by the visiting tlwougs. In  becoming a competition 

for the display of rarities during the Tang Dynasty, the UUam- 

^ na festival lost its original meaning and was no longer just 

a festival for the dead.

Th e  V e c e t a iu a x  F e a st . B y  p a rtic ipa ting  in  the official cere

monies o n  b e h a lf  o f  th e  state, an d  by  organizing the grand 

festivals on behalf of the local populace，the Buddhist temple 

、va5 able to fulfill a role that identified it with the various ele

ments of Chinese society. Such a role was strengthened by two 

other activities carried on by the temple-vegetarian feasts and 

rdigious lectures.

The Chinese word for vegetarian feast is chai. In Buddhist 

terminology this character is also used to denote the fasting 

periods observed by the monks, that is to say, periods when the 

monks were not supposed to eat after the noonday hour. Such 

fasting periods in China were regular occurrences, known as 

the three long months of fasting and the six fasting days.* 

During the Sui and Tang Dynasties such fasting days assumed 

national importance, for during the three long fasting months 

and the six fasting days killing of living animals and execution 

of criminals were prohibited. It is difficult to see how the first 

prohibition could have been effectively carried out Jn addition 

to these regular fasting days the chai was observed also on nu

merous special occasions, and here the character referred to the 

vegetarian banquets held at midday. Such special occasions would 

be the Buddha’s birthday, the birthday of the reigning emperor, 

memorial days for deceased emperors, the date of Buddha's 

entry in ntrvana> memorial days in honor of deceased patriarchs 

of sects or eminent monks. Sometimes such vegetarian feasts 

would be arranged as an example of gratitude for hospitality 

rendered, bene fits  rece ived , recovery from illness* completion

»Tlie three long months of fasting referred to the first fifteen d«ys of the 
first, fifth, and n in th  months, nnd the six fasting cbys were the eighth, four- 

teentft, fifteenth, twenty-third, twenty-ninth, and thirtieth of each month. 
Sometimes other days in the month were added to this list, to make a total 
of ten.
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of some meritorious project, deliverance from some calamity 
or as a welcome or forewell party for visiting monks. S"ch feasts 
also might be staged as an occasion to pray for some boon or 
for the avoidance of some calamity, such as drought or famine. 
Celebration of the vegetarian feast became standard practice 
in the ofRcially recognized temples throughout the Tang D)*nastv 
on imperial birthdays and on memorial days in honor of deceased 
emperors, with the state paying for the cost of such celebrations. 
Within the imperial precincts such a feast would be staged in 
the palace chape丨, with laymen as well as monks included so that 
the numbers in attendance were often very considerable. A con
gregation of five hundred to a thousand was quite common, 
while in some instances over ten thousand were present, with 
the maximum of fifty thousand being recorded for a feast ar
ranged by Liang Wu-ti in 529.

The Japanese cleric Ennin furnished detailed accounts of these 
vegetarian feasts as he saw them celebrated in Tang China. 
All through his diary he referred to these feasts, and when he 
was at Wu-fai-shan, lie wrote down a graphic picture of the 
banquet with all its revealing minutiae. This particular feast 
was sponsored by a private individual and was attended by seven 
hundred and fifty participants. At noon a bell was struck that 

was the signal for the congregation to enter the hall and take 
their seats. When all were seated in rows according to their 

ranlcs, the leader struck a mallet and chanted some Sanskrit 
verses. He then paid reverence to the Three Jewels for 出e sake 

of the lasting prosperity of the djTiastŷ  the grandeur of the 

pafton, and the welfare of the congregation of monies and lay

men. Then came the feast, and when all had partaken of their 

share, they purified themselves ritually with water and then 

rinsed their mouths.

Ennin emphasized that the tradition in Wu-t*ai-shan was to 

treat equally all participants at these vegetarian feasts, whether 

cleric or layman, man or woman, great or small； he recounted 

a legend said to be responsible for this custom. Long ago, ac

cording to this story, Manjuiri, the patron saint of Wu-tai-slian, 

attended a feast disguised as a poor pregnant woman. 'Vhen it 

was her turn to receive the food, she demanded another share 

for the unborn child. The patron, however, cursed her and re-
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{used to give the extra share, saying that even though there was 
in her belly, it did not come out to ask for food. Angered 

, this attitude  ̂the woman left the linll, and, as she went out, 

sIie (fansformed herself into Manjusri, emitting a 丨ig丨U that il- 

Irtininated the entire building. The whole assembly now besought 
t0 return to the hall, bat the bodhisaUv̂ a disappeared 

jnIO sky. Accordingly, the custom of the area from that time 

on „-a$ to have a system of equality in which each received his

•  share of food. If anyone recjuested more than his share, 

jjC sVo\ild be given what he asked for.

Often at the end of a vegetarian feast there would be a cere- 

n)ony in which tbe patron who arranged for tlie feast would 

give to each monk present a gift of some wearing apparel or 

cash consisting usually of twenty to thirty coppers. This cash 

仰s one of the items of private property owned by the monks, 

aiidt tliey used it in many different ways. Some used the cash 

to buy food for animals； others used it for such projects as feed- 

邮  the needy or decorating the temples.

REL IG IOUS  E D U C A T I O N

Going hand in hand with festivals and vegetarian feasts as 

vehicles for the propagation of the religion was the program of 

religious education carried on by the monasteries and monks. 

This program consisted of two aspects, one external, one internal 

Intcrnaliy there was the system of education for the religious 

instruction of the postulants and novices. It will be recalled that 

candidates for admission to tbe order had to pass certain tests 

on the sacred scriptures before they cotild qualify for initiation. 

Instruction had to be given to these candidates, and this was 

provided within the monasteries by qualified masters of the law. 

Apparently there was some specialization, for the candidates 

could major, so to speak, in such branches of learning as the 

rules of discipline, the contents of tbe sutras, or meditation, 

under the tutelage of a master in each branch of learning. At 

limes there was probably also instruction in foreign languages in 

monasteries where qualified teachers were present Here was a 

system of education, aimed at the training of a literate group 

of monks, conversant with the sacred literature of Buddhism,
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existing alongside of the traditional system in China, which Was 
aimed at the training of a literary class versed in the Confutiao 
classics. Out of such a system of monastic education arose tJl0Se 
derics who became Jeaders of the Buddhist community in Chuja.

The second or external aspect concerned the dissemination of 
religious instruction to the masses. The program embraced sû i 
features as 】ectwres and debates on the scriptures, storytelling, 
and drama. For purposes of disseminating Jaiowledge concern, 
ing Buddhism there was one class of monks who traveled about 
lecturing od the sutras, or challenging some local masters to a 
debate on doctrinal points. This practice was already in vogue 
during the Period of Disunity, and was to become very popular 
during the Sui and Tang. H siian-tsang, before he left for kdia 
traveled extensively in north and central China. During the early 
Sui years one itinerant monk, Fa-yiian, who specialized in the 
rules of discipline, displayed such skill and subtlety in challenging 
and refuting others that lie was widely known as the **Tiger of 
the Vinaya^ Another monk, Shan-chou, an expert on the Nirvd- 
nasutra, was so successful in defeating his opponents in sudt 

open debates that tliree of them were said to have committed 
suicide ratlier than endure the disgrace of defeat Such debates 
were held not only in temples，but also in the palaces and in 

homes of the aristocracy. Probably the most famous of these 
debates was the one held in 609 in Ch’ang-an between two 

venerable masters，Chi-tsang, aged sixty-six at the time, and Seng， 

tsan, aged eighty-one, who argued scores of propositions back 
and forth, with neither one able to achieve a clear-cut victory. 

Hie audiences listening to such debates were probably small, 

consisting mainly of monks or highly sophisticated laymen able to 

appreciate tbe subtle discussions on the fine points of the dharma. 

It was also true that in some cases the itinerant monk was not so 

much interested in propagating the law as in achieving some sort 

of worldly reputation, for if he could challenge some famous 

local master and defeat him in debate, his own standing would 

be enhanced considerably.

Besides these itinerant teachers and debaters, there were those 

attached to particular monasteries who used these institutions as 

their base of operations. Such masters usually specmliiced on one 

or a few sutras, and lectured on these sutras repeatedly. The
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famous San-lun master Chi-tsang lectured on the LoUts Sutra 
0'*er three hundred times during his life and on the San-lun over 
a hundred times. Shan t̂ao, the Pure Land master, lectured on the 

Sutra over hundred times. The audience listening 
怕 such lectures consisted primarily of monks residing within the 
^pastery—about 250 to 400 in the case of the important temples 
^ 出亡 capital, while in the important prefectures and outlying 

the number would be less. However, monks from other 
twnples as well as devout laymen attended also, so that the audi- 
ence often increased to much higher figures. Chih-i, the Tien-t’ai 
maSter, once lectured to an audience of over 5,000 in the Yii* 
eh'iian Temple of Ch’ing-chou; Fa-ch'in drew about 2,000 to 
3000 people in Ch*ang-an to his lectures during the K*ai-yiian era.
In one instance, when Fa-min was lecturing in the 1-yin Temple 
0f Yueh-chou, there were in attendance 1,200 local monks, 300 
local nuns, and 800 clerics from other prefectures—a total of 
2300. Very often a series of such religious lectures would be 
spoasored by a monastery, extending over a considerable period 
0f lime and aimed primarily at reaching the community of lay 
foilowCTS. Lectures could also be ordered by the emperor. During 

the first month of 841 seven monasteries in the capital received 
imperial orders to hold lectures for laymen； these lectures were 

on the Avatamsakasutra, tlie Lotus Sutra, and the Wirodtwwfifm, 

3nd lasted from the fifteenth day of the first month to the 

gfteenth day of the second month. Ennin has described for us 

in detail the procedure of these lectures which he witnessed at 

the Mt. Ch’ih cloister in Shantung. It is true that this was a 

Korean cloister, but undoubtedly the procedure followed there 
\m similar to that in vogue elsewhere in China.

the  p i e n -w e n  o r  t e x t s  o f

MARVELOUS E V E N T S

As previously mentioned, during festival days the monasteries 

were usually centers of attraction for the populace, and they 

often took advantage of the huge crowds present to carry on some 

evangelical work. Since in such gatherings the poor and lowly 

and the uneducated were in the majority, the evangelical method 

could not very well be formal religious lectures on the sutras, for

P O P U L A R  B V D D H t S M
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these probably would have been beyond the understanding of 如 

audience. To meet the needs of such an audience the Buddhist 
monks resorted to storytelling, tbe aim of which was not so much 
to explain the profound ideas of the religion as to attract the 
attention of the common people and make them more sympathetic 
to Buddhism and its teachings. These stories were cast in a fo^ 
of literature known as pien-tven (texts of marvelous events) 
many examples of wliich were preserved in the Tun-huang caves 
In a pien-wen an episode is taken from a Buddhist sutra and 
retold in the vernacular in a greatly expanded form, with events 
ancl characters refurbished and elaborated. Buddhist stories told 
in this style became extremely popular during the Tang Dynasty, 
In form they followed the Buddhist translations, being a mixture 
of prose and poetry. So popular was this literary form that it 
was soon utilized by non-Buddhist writers, wandering minstrels, 
and ballad singers, who went about the countryside telling stories 
of a secular nature mainly to amuse the people. Two of the most 
popular Buddhist pien-wen were those concerning Vimalaldrti 

and Moggallana. The former is considered to be a masterpiece 
of literature, told in a vivid，lively, and dynamic style. Several 
copies of the Moggallana pien-wen were recovered in Tun-huang, 

and the one preserved in London is dated 921. According to this 

version of the story, Moggallana ascended to one of the heavens 
after he became an arhat and saw his father there, but not his 

mother. He asked the Buddha where his mother was, and was 

told that she was in hell. Moggallana descended to hell to search 

for her. The story here describes in mimite detail the horrors of 

hell. Finally, Moggallana found his mother in the deepest Avici 

hell. With the aid of the Buddha he rescued her out of purgatory. 

She was then reborn as a preta or hungry ghost. The Btiddha 

urged Moggallana to initiate the Ullambana or All Souls* Feast 

to feed liis mother. She soon abandoned the form of a preta, only 

to be reborn as a dog. Finally, with the help of Moggallana she 

was reborn in heaven.

Though this pien-wen is considered to be inferior in style to 

the Vimalakirti story, it wielded enormous influence, as it became 

the prototype for the description of hell in later Chinese literature. 

The pien-wen form itself, consisting of a mixture of prose and 

poetry, also played an important role in the history of Chinese

B U D D H I S T  T E M P L E S
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literature. Before the Tang Dynasty Chinese literary pieces 
usuftHy were entirely prose or entirely poetry, but after Ihc Sung 

drama and fiction containing a mixture of poetry ami prose 
to emerge. It is commonly held that tliis type of literature 

、',a;  jnfluenced by the Chinese translations of Buddhist .sutras. 
The questions that puzzled literary historians were when the 
rtractice started among the Chinese writers and what themes were 
^ verecJ by tlie early pieces. The discovery of the pien-wen 
讲nples at Tun-huang provided just the material to answer these 
questions. We now know that the themes of the pien-iven were 

l)ie stories and tales found in the Buddhist scriptures, retold in 
出e vernacular and enlarged with numerous interesting details 
designed to hold the attention of the audience. For instance, an 
episode in the Vimalakirti pien-wen, originally consisting of about 
one hundred characters in the sutra, was expanded to about tlu*ee 
to four thousand characters in length. It appears also that the 
pien-tven first emerged during the K*ai-yuan (713-74X) and 
fiefl-pao (742-755) eras of the T’ang Dynasty.

Two other features of the pien-wen deserve mention. At the 
end of one chapter of a secular pien-wen there is an expression, 
*The narrative of events in this chapter is now finished, we now 

enter into the next chapter广 This is an interesting forerunner of 

the stock passage so common in later Chinese novels, "If you want 

to know what oomes alter this, then listen to the story in the next 

diapter.** It furnishes additional evidence that these novels were 

influenced by the pien-wen forms. Secondly, we find in the pien~ 

teen some of the earliest examples of the vernacular used in 

literature.10

These pien-wen stories represented the Buddhist attempt to 

reach the Chinese masses with a religious message and to con

vert them. Very often the stories were built around the pien- 

Itsiang or paintings and illustrations based on an episode in the 

life of the Buddha or his famous disciples. By telling their stories 

with illustrations as background，the Buddhist monks were able 

to transmit their message very effectively to the listening audicnce 

gathered in the monasteries.

w Some random examples arc the use of the diminutive suffix izut the use 
diihr “inside/* che for “this,” nl and t*a as the second and third personal 
pronouns.
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To aid in the task of religious propagation yet another institution 

was developed by the monasteries~the religious society, ^ e]̂  

gious societies have always been a part of the Buddhist organic, 

tion in China. In some instances these societies were secret, such 

as the White Lotus Society of the Yuan, Ming, ancl Ch*ing 

Dynasties, the Maitreya Society of the Tang and Sung Dynasties 

and the White Cloud Society of the Sung and Yiian Dynasties 

The first two were very active in fomenting rebellion among the 

populace. There were also those societies founded by famous 

monks in connection with certain cults, such as the earlier society 

started by Hui-yiian to foster adoration of Amitabha and the 

Western Paradise, and the group formed by Tao-an to encourage 

worship of Maitreya. At present, however, such types of societies 

will not be considered； instead, we shall discuss only those groups 

or unions which served as instruments for the propagation of 

the religion in China.

Religious societies formed for the purpose of acquiring merit 

by the performance of som e collective act had existed in China 

since the Period of Disunity. In Yiin-kang and Lung-men nu

merous inscriptions have been found referring to such organiza* 

tions, established mainly for the purpose of carving statues in 

the grottoes of those sites—an activity which was encouraged 

and patronized by the Northern Wei rulers. When the group 

was engaged in large-scale sculptural activities, the membership 

tended to be fairly large, ranging from a hundred to a thousand, 

with some society members contributing the manual work and 

others providing the finances. From the Northern Wei to the first 

half of the T’ang Dynasty those societies which concentrated 

on carving statues apparently were in the majority. There were 

also smaller groups brought together for such purposes as copy

ing or reciting sutras, or staging vegetarian feasts. Membership in 

these groups usually numbered about thirty. Such a group was 

founded by Pao-ch ung (d.654), who organized a society in 

Ch'eng-tu for the recital of the Perfection of Wisdom in 25,000 

Lines. Once a month the group would meet for a vegetarian 

feast, and after the meal each member would recite a chapter 

of the sutra. Still another type of society was organized to furnish

B U D D H I S T  T E M P L E S
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material support for the monks in a particular monastery, as in 
the case of the rice society founded by the monV Chih-tsung 
(550-648) in Yang-chou, which consisted of three hundred 
members pledged to offer annually one shih of rice each. In such 
societies there were usually monks serving as spiritual preceptors 
who looVed after the spiritual life o£ the members.
扛 was once believed that beginning with the second half of 

the T*ang Dynasty the number of religious societies began to 
decline. Such a belief was based on the observation that there 
were few inscriptions in Lving-men dating fTom that period, and 
that societies were seldom mentioned in contemporary literature. 
However, the mass of documents discovered in Tun-huang in
dicates that such a belief was incorrect and that, on the contrary, 
religious societies were just as vigorous as ever.

On the basis of evidence furnished by the Tuu-Kuang docu
ments it is possible to divide such societies into three types； (a) 
Societies in the tradition of those in existence since the Period 
0f Disunity. Instead of engaging in statue construction, these 
groups performed such functions as arranging for vegetarian 

(easts, reciting or copying sutras, or assisting in the religious lec- 
tures. (fe) Societies which did not emphasize devotion to the 
Buddha, or non-Buddhist groups that were interested in main

taining the sacrificial ceremonies of the spring and a\itumn held 
by the populace in towns and villages* in fostering social gather
ings to improve social relationships among members, and in pro

viding economic or financial assistance to members, (c) Societies 

that combined the characteristics of (a) and (b). Besides the 

religious activities performed by the first group, this type also 

tooV over features of the second group. Consequently, the society 

members arranged for vegetarian feasts and recited sutras> but 

also provided mutual assistance to one another on such happy 

occasions as birthdays, weddings, and anniversary celebrations, 

as well as on occasions of misfortune. Such groups became in 

fact mutual aid societies.

Included in the Tun-huang documents are a number of notices 

calling for meetings of the societies. The wording of such notices 

is fairly unifonn, and the following is a translation of one of them: 

"All members are requested to be present at the next meeting, 

due to be held on the fourth day of the coming month, at 6:00
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a.m. at the entrance of the Tuan-yen Temple. The last two per, 

sons to arrive will be fined one beaker of wine, while those not 

attending will be fined half a jar. This notice is to be transmitted 
rapidly from one member to another and must not be delays 

by any one. If it should be delayed, then tlie offending fairly 

will be fined according to the established regulations of the 

group, After tlie notice has made its round, it is to be returned 

to the committee to be used as a basis for levying penalties."̂  

This particular notice was dated jen~sheny which could be either 

S52 or 912. Following the date, there is a list of the society mem

bers. In the Tun-huang manuscripts the societies were uniformly 

called she, an echo of the ancient reunion of the villagers at 

the altar of tbe Cod of Soil.

It goes without saying that these religious societies enjoyed 

close relations with the monasteries. The latter furnished leader* 

ship in matters pertaining to the religious life of the members, 

and also provided economic support for many of their activities. 

For their part, the society members assisted the monasteries in 

every way possible. They helped in the fund-raising campaigns, 

the missionary endeavors, the festivals and celebrations conducted 

by the monastery during the course of the year. By working hard 

for the welfare of the monastery they shared in its glory. EacK so

ciety averaged about twenty-five to thirty members, sometimes up 

to forty; usually not just one society but frequently about ten or 

fifteen would be attached to one monastery. Evidence of this 

close relationship is found in the financial statement of the 

monasteries, many of which have been preserved. One such state

ment of the Ching-t’u Temple in Tun-huang noted that on the 

eighth day of the second month flour, oil, grains, and wine were 

used in a feast for the society members and monks； on the very- 

next day more of the same materials were used to entertain the 

members of a newly organized society.12 From these financial 

statements it is seen that the temples provided food and drink

"Naba, Sliirin, 33,3 (1938), 522.
13 The eighth day of the ̂ cond month was a festival day for the temple, 

and after the celebration a temple feast was prepared for the society mem* 
bcrs who assisted in the celebration. On the very next day a new society was 
oiganlzed, and agnin a feast was prepared for the new zncmbers who Juid 
gathered to draw up regulations for the new group.
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members on many occasions throughout the year. One 

^  ht be surprised by the mention of wine in these accounts. 

lo u g h  出e Buddhist Vinatja forbade the drinking of intoxi-

* . e jpirits  ̂these temples in China did not abide by that pro- 
, ?jytion. This was another sign of the religion's adapting itse)f to 

L  needs of the Jaymen.

Arranging for vegetarian feasts probably constituted one of the 

mdifl functions of the religious societies in the temples to which 

v were attached. During such feasts all the societies con- 

gctcd with a particular monastery were present, and after the 

arrangements and preparation they joined with the monks in 

ioying the feast, so that such occasions were in the nature of 

social gatherings to promote better relationships between 

Clerics 如d kymen. Very often members of the societies donated 

tjie foodstuffs such as grains, oil, or flour used by the monastery 

to entertain them.
Of particular interest is one manuscript in Tun*huang which 

describes a society organized on February 13 in 959 to promote 

friendship among women. This document opens with a eulogy on 

frieadship: “Our parents give us life, but friends enhance its 

vajtte； they sustain us in time of danger, rescue us from calamity. 

|n dealing with friends, a single word may serve as a bond of 

faith,** As with the other religious societies this group of women 

}iad to contribute a certain amount of oil，wine, and flour on 

Estival days and on the first of each month. However, there are 

sMne additional features about this women’s organization that 

deserve attention. For example, discipline is emphasized： in 

the club there is anyone who disregards precedence in small 

出togs and great, in unruly fashion creates a disturbance at a 

feast, and will not obey the verbal instructions of her superior, 

then all the members shall repair to the gateway and mulct her 

of enough wine-synjp for a whole feast to be partaken of by the 

rest of the company/* Once a woman joined this group, it was 

rather difficult to leave, for, in addition to a fine, "any member 

who wishes to leave the club shall be sentenced to three strokes 

with the bamboo.” Following this were the names of fifteen club 

members，and at the end of the document it was stated that rules 

were designed to be suitable for members as water was for fishes,
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and that the members were to swear by them, with the sun and 
moon, }iill5 and streams as witnesses.19

On the basis of this information one may conclude that these 
religious societies were a tightly knit group formed by laymen 
under the leadership of one or more monks connected with a 
local temple. The groups represented a sort of closed society, in 
which the members recognized in one another certain rights and 
duties that were permanent. For instance, each member Was 
required to attend punctually the meetings of the society or else 
face the imposition of a fine. He was also expected to contribute 
toward the vegetarian feasts held in the temple, and such con- 
tributions were not entirely spontaneous, for neglect would re
sult in punishment. By being a member of a society the individual 
was given the privilege of participating in the religious life of 
the monastery. He was able to use the temple grounds for meet
ings； he attended the feasts held there and received religious 
instruction from the spiritual preceptor of the society. As an 
individual working by himself the religious merit that he might 
gain was small and inconsequential, but as a member of a group 

composed of many others, considerable merit could be accumu
lated as a result of tbe pious activities of the group, such as 

carving statues or reciting and copying sutras. In addition to 

these religious benefits there was also the economic assistance 
that was available to each member of the society from the other 
members of the group, as well as from the temple itself 

During T'ang times such religious societies were still guided 

in their activities by sincere religious moKves, but this was not 

to be the case as time went on. The existence of a number of 

societies in the same locality soon led to rivalry between groups. 

For instance, there were two groups in Tung-chou in present 

Shensi devoted to P*i卜hsien bodhisattva (Samantabhadra). They 

competed against each other in fabricating miraculous legends 

about the deity； one society claimed that the statue of Pu-hsieu 

in its possession was transformed from a youth eighteen years of 

age, while the other claimed that its P\i-hsien image developed 

from a boy bom on the alter. During the Southern Sung Dynasty 

the religious societies in Hang-chou competed with one another 

in the presentation of rare objects, flowers, and fruits to the

13 L. Giles, Six Centuries of Tunhuangy London* 1944, 39. 
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temples during festival days. The motive behind such presenta- 
tions was then no longer religious, for ihe donors were primarily 
interested in outdoing the others in the rarity and unique quality 

their giftj, so much so that the festival on the fifteenth day of 
the second month became known as the meeting for the competi

tion in rarities.

WELFARE A C T I V I T I E S

In addition to the economic and educational activities just de- 
scribed» Buddhist monasteries during the Tang a〗so served as 
charitable institutions, performing various deeds of social welfare.
Xliis function was based on the idea of Mahayana Buddhism's 
being a religion of compassion aimed at the salvation oi all living 
creatures. The conception of tbe Buddha or the sangha as a field 

0f merit or compassion was now translated into concrete form 
bv the pet'fien or field of compassion, which was established by 

the Buddhist monasteries to carry out their numerous charitable 
sotivitiesr such as taking care of Ihe old and decrepit, the poor, 

the famished, and the sick. At first the pei-t’ien was administered 

by the monastery, but during the Hui-cVang suppression the in

stitution was neglected. To remedy this situation it was suggested 

that the government take over the management of the pei-fien, 

and that the income from certain portions of land be directed 

solely to the support of such charitable institutions. The sugges

tion was accepted by the throne and put into effect； in the two 

capitals ten ch'ing of land were set aside, in the large prefectures 

seven ch'ing, and in others five ch’ing. After the suppression was 

lifted, management of the pei-fien reverted back to the monas

teries. The proceeds from such land enabled the monasteries to 

establish hospitals and dispensaries for the sick, feeding stations 

for the hungry, and havens for the aged and decrepit. The monas

teries also established bathhouses within their precincts and rest- 

houses along the routes to famous shrines. They also sometimes 

engaged in such community projects as road building, bridge con

struction, well digging, and tree planting along the highways. 

Such a program of social welfare sponsored by the monastery 

was to continue through the ages down to modern times.

For the faithful Buddhist of the Tang Dynasty the temple
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was indeed an institution which touched on almost all aspects of 
his life. It sustained him with spiritual com£ort» assisted him wj出 

economic aid when needed, offered him entertainment od variouj 
occasions to lighten his daily toil, provided him with opportuni- 
ties for social companionship, and took care of him when he was 
ill, aged, or infirm. Tlhis muftifold program of activities sponsored 
by the temple and the enthusiastic response such activities 
excited from the populace reflect better than anything else the 
Nourishing condition attained by Buddhism in China during this
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lN C H IN A

The schools of Buddhism which emerged during the 
Tang period, schools that developed out of the intense 
intellectual ferment engendered by the introduction o( 
B u d d h i s t  thought in China, deserve attention at this point.

•Jhoogh these schools reached £uU bloom during the Tang Dynas- 
. dieir roots went back to developments in north China under 
I'e Northern Dynasties. The Tien-t’ai School, for instance, had its 
winnings in the teachings of the Ma/iapartnirvana-«utra and 
Ijie methods of dividing the Buddhist sutras into chronological 
periods. The Hua-yen School can be traced back to the Ti-\un 
group who were active during the Northern Chi and Northern 
Chou Dynasties, while teachers of the Pure Land and Ch'an were 
already developing their tenets and practices during the sixth 
ggô iry in north China. Some oJ these schools were the products 
of the Chinese response to Buddhism, and indicated how the 
Chinese mind took over certain basic Buddhist principles and 
reshaped them to suit the Chinese temperament, so that the 
schools were no longer Indian systems introduced into China, 
but were really schools of Chinese Buddhism. Such were the 
Tien-tfai, Hua-yen, Pure Land, and Ch'an. The first school to 
be discussed is the Sect of the Three Stages, which arose in 
response to the peculiar social conditions pertaining in north 

China prior to the Sui Dynasty.

SECT OF T H E  T H R E E  STAGES

During the Sui Dynasty a monk named Hsin-hsing (540-594) 

established̂  on the basis of the theory of the three periods, the 

San-chieh-chiao or Sect of the Three Stages. According to this 

theory, formulated from the contents of such sutras as the Lotus 

Strfrfl and Avatarhsakâ  the duration of the Buddha's teachings 

may be divided into three periods:

1. Period of the true dharma, when the teachings of the Master 

were rigidly adhered to；



么 Period of the counterfeit dharma, when the true dharma 

was bidden, and something resembling it was then in vogue-

3. Period of the decay of the dharma, when the dharma was iij 
disrepute, and about to disappear.

There was no agreement as to the duration of the first hvo 

periods, but in general we may distinguish four schools of thought-

1. True, 500 years； counterfeit, 500 years；
2. True’ 500 years； counterfeit, 1,000 years；
3. True, 1,000 years； counterfeit, 500 years;

4. True, 1,000 years； counterfeit, 1,000 years.

Of these four the most prevalent view was the second. At the 

end of the counterfeit period, then the decay of the dharma 

would set in, to last ten thousand years.

Discussions of this theory of the three periods were already 

in vogue at the end of the North-South Dynasties, and one of 

the provoking questions was when the last period would start. 

This depended on the date assigned to the nirvana of tbe Buddha. 

Chinese Buddhists during the sixth century generally acccpted 
949 b.c. as the date, so that fifteen hundred years after that would 

be a.d. 550.

According to Hsin-hsing, who was born in Honan, what was 

preached in the first period was the ekatjana, the doctrine of the 

one vehicle； during the second period it was the doctrine of 

the three vehicles (srdvaka-tjana, Vehicle of the Hearers； 

prattjelcabuddha-ydnat Vehicle of the Solitary Buddha； bo- 

<Uiisattxxt~tjanat Vehicle of the Bodhisattva). Both of these 

were considered to be limited in scope. For the third period only 

his own teachings, which he said were universal in scope, would 

be appropriate. In his system he contended that his own age 

was the period of the decay of the dharma. During this stage 

the people disobeyed all the Vinaya rules, believed in heresies, 

could not distinguish between right and wrong, good and bad， 

and were bound for rebirth in hell. They were ignorant of the 

true dharma, they had indulged in criticisms of the scriptures, 

and they had calumniated the Three Jewels. At such a period 

there was no sage in the world. The practices and beJiefs which 

were efficacious during the first period, such as meditation and 

insight, or living the monastic life within tbe monasteries, no

S C H O O L S  O F  B U D D H I S M
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longer sufficed for this third period. Tbe behavior of the foHowears, 

fisin-lising said, must be appropriate to the age and conditions 

mjder which they were living. The sect therefore advocated 

austerities as a means of purifying conduct； it also recjuired 

strjCt adherence to monastic discipline. The members did not 

jive in monasteries but in the courtyards or outbuildings, and 

■： their time mingling with the crowds in the market places.

had little respect for images and books- For salvation

gyring such a period o£ decay the traditional concepts of the 

and dhanna would not be sufficient. Consequently, 

ibis sect taught a sort of pantheism，according to which all the 

multttudinous objects of tho phenomenal world were considered 

to be manifestations of the one source or unity called the Buddha- 

nature. This Buddha-nature pervaded everything. Because all 

people, regardless of sect or station in life, in fact, all living 

beings, were looked upon as possessors of this Buddha-nature, 

ihey were worthy of respect, to be considered as future Buddhas. 

To illustrate this belief the followers often prostrated themselves 

before strangers in the streets, or even animals—a practice that 

exposed them to open ridicule.

Because the sect saw the Buddha-nature in everybody and 

everything, it advocated all kinds of altruistic activities. The 

resources to carry on such activities were derived mainly from 

the Inexhaustible Treasury established during 618-627 in the 

Hua-tu Temple in Ch*ang^an. This Inexhaustible Treasury was 

in turn made possible by the great stress placed on almsgiving 

in this sect. Tlie emphasis on almsgiving encouraged donations 

and contributions to the treasury on the part of the faithful fol

lowers. No matter how much was spent by the sect for its social 

activities, the treasury was continuously being replenished as 

people vied with one another to make donations. The income of 

the treasury was divided into three portions; one was devoted 

to the repair of temples and monasterieŝ  one for the alleviation of 

the sick and destitute, and one for ceremonies to the Buddha. 

Contemporary writers said that the wealth accumulated in the 

treasury was so great that even the monies who managed it had 

no idea of the amount. People from as far awav as Szechuan 

and east China came to the treasury to arrange for funds, and 

often no records were kept of the transactions. One case of em-
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be2zlement was recorded, however. A certain P'ei Hsiiaii^J^ 
was first hired as a servant in the estnblisiimcnt. By working )jartj 
for over ten years, and observing the monastic rules strictly 
he attracted tlie attention of the monks in tlie temple, who re
warded him for his good conduct and probity by appointing him 
caretaker of the treasury. He was not equal to the trust placed
upon him. for he began to embezzle funds from time to time.
However, so immense was the acctunuJated 'veaWi that the monks 
never discovered what he was doing. One day they sent him 
forth on a mission from which he never returned. They tiien 
searched his room, and found a quatrain he had left behind：

*Tou let a sheep loose before a wolf,
You place a bone in front of a dog,
Since I am not an arhat,
How can I resist stealing?”

The teachings of the sect soon caused it to come into conflict 
with other groups and with the dynastic authorities. In the first 
place> its claim that it possessed the sole formula for salvation 
during the decay of the dharma did not meet with the approval of 
other schools. Moreover, its contention that the contemporary 
age was one of decay, in which people were depraved, lawless, 
and blinded by folly, was entirely unacceptable to the rulers, 

who looked upon their dynasty as responsible for tlie prosperity 
and well-being of the people. In addition, the sect further alien- 
ated the sympathies of the rulers by stating that in the age of 
decay no government existed which was worthy of respect of the 

people, and that the present dynasty was incapable of restoring 

the reJigion or leading people to salvation. It is not surprising, 
therefore, to find the Tang emperors condemning the sect as 

inmiical to the best Interests of the state. Empress Wu Tse-t*ien 
branded the sect as heretical and ordered it to abandon all its 

practices save those of begging and eating once a day. In 713 

the fabulous inexhaustible Treasury of the Hua-fu Temple was 

ordered dissolved by Hsiian-tsung and its wealth seized and dis

tributed. 1T)e same emperor also condemned the literature of 

the sect as unorthodox and ordered it proscribed. The sect ap

pears to have clung to a precarious existence until it finally died 

in the persecution of 845.
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0f the minor schools which came into existence during the 
, g Dynasty was the Disciplinary School (Lii*tsung) founded 

famous monk Tao-hsiian (596-667). This school took its 

tand on the Ssu-jen-lii or the Vinaija in Four Parts translated by 
知s and Chu Fo-nien ia 412. Because Tao-hsiian lived 

in a monastery on Chung-nan Mountain near Chang-an, the 
school is sometimes called Nan-shan or Southern Mountain.

The emphasis of this school was on tbe code of discipline 
llmt governed tlie conduct of monks and mms* 350 rules for the 
monk and 34S for the nun. These rules might be divided into two 
majn categories; (a) the positive, which specify how members of 

the clergy should conduct themselves on such occasions as the 
orchnation ceremonies, the fortnightly assembly, the talcing of 

food, begging for alms, the settlement of disputes, sangha meet- 
jngs and (b) the negative, which forbids the community of monks 
from committing certain crimes sucli as killing, stealing, lying, 

or adultery. Although the Vinaya in Four Parts belongs to the 
Hinavvana tradition, it is the most widely followed Vinaija in 

China, being accepted by the Mahayana adherents as well. In 
establishing this school Tao-hsiian wanted to emphasize the fact 

that Buddhism meant not merely embracing a set of teachings 

but also strict adherence to monastic discipline, especially as it 

concerned the ordination regulations. From the available evidence 
of the period this school did not seem to have a wide following.

t h e k o s a s c h o o l

Another minor school was the Kosa, based on the AbhidJiarma- 

kt̂ o (Treasury of the Higher Subtleties) of Vasubandhu, trans

lated into Chinese by Paramartha in 563-367 and by Hsiian- 

tsang in 651-654. With the translation by Paramartha this school 

came into existence in China. The work itself deals with the 

entire field of Buddhist ontology，psychology, cosmology, and 
ethics.

The Kosa School was called the Realistic School of Hina

yana Buddhism because it maintnined the reality of the dharmas 

at all times一past, present, and future. In this school the dharmas 

were taken as facts, things, or elements of existence, created or

S C H O O L S  O F  B U D D H I S M
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uncreated. In their siibtle forms the dharmas nhvays existed； 

if was only the objects composed of the dharmas that 

grated. The school admiHeJ the impermanence of ali constituted 

objects, but it cla/med that in all of them a nature of the past 

was transmitted to the present, ancl the nature of the present was 

in (»m carried over into the future. For example, the past mango 

seed tran5mi(s the mangoness to the present msngo, but it does 

not transmit its sweetnes$ or sourness. Again, the future mango 

derives its mangoness from the present mango. What 'W1J be 

produced in the future wiH aJways be a mango, but its size, shape, 

or taste may not be the same. The school also attempted to prove 

its thesis by the example of the sakaddgamin or the once- 

returnen In his past Jife the once-rcturner has already reduced 

his passions, hatred, and illusions to a minimum, and that state 

is carried over to the following rebirth, when the sakacldgdmin 

may be reborn as a andgomin or nonreturner.

According to this school all the dharmas in the universe may 

be divided into two categories, the sarhskrita or created elements 

and the asamskrita or uncreated elements. The created elements 

are in turn divided into four categories： (tf) form, eleven 

dharmas, comprising all that is called matter； (b ) consciousness 

or mind, one dharma; (c) concomitant mental functions, forty 

dharmas (including a wide variety of functions, such as per

ception, will, touci, shame, bashfwlness, ignorance, idleness, 

anger’ envy, deceit, repentance, and so forth); (d ) elements 

that have no connection with mind or form, fourteen in number.

The second of the grand divisions, uncreated dharmas, are 

three in number: space, nirvana, and extinction caused by the 

absence of a productive cause. To explain the last of the un

created dharmas the school referred to the example of a man 

so intent on enjoying the setting sun that he does not hear a voice 

calling him, or of one so intent on one particular color that he 

cannot see the other colors present. The man does not perceive 

the voice or the colors which are present at the time because 

the conditions for their entry into his range of perception are 

not present. Thus kbe voice and the colors pass into extinction 

without entering his consciousness. This is an example of what 

tbe school meant by extinction caused by the absence of a 

productive cause, or cessation without consciousness.
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This table enumerates all the elements in the objective world, 

As a m atter o f fa c t, th e  R e alistic  School w as concerned w ith ob- 

jects only; even the mind itself was not considered to be sub

jective* but merely a transitory state of consciousness. Thus all 

reality was assumed to have only transitory existence.

In China the school had only a short existence during the 

Tang Dynasty, and by 793 it was registered as an appendage of 

the Fa-hsiang or Idealistic School, because there were no ex

clusive Ko^a followers. From these minor schools let us now 

turn to those which played a more important role in Tang 

Buddhism.

THE T ’ l E N U I  S C H O O L

The Tien-t*ai School was established by Chih-i (538-597) be* 

cause it was he who systematized the doctrines of the school and 

brought them to their final completion. However, two predeces

sors of Chih-i deserve some mention—Hui-wen (fl. 550) ancl 

Hui-ssu (515-577), both of whom were bom in north China. 

Very tittle is known of Hui-wen. As for Hui-ssu, it was said that 

he was an adept in meditation exercises, that he was twice 

poisoned by hostile monks who did not agree with his teachings, 

and that he decided to leave north China for the south when he 

heard a voice in the sky calling upon him to do so. After his 

arrival in Heng-shan in present-day Hunan his popularity as a 

teacher aroused antagonism from jealous monks, and they falsely 

accused him of being a spy sent do\\7i from the north. Happily 

the charge was not accepted by the emperor of the Ch'en Dynasty 

in the south. It was while he was preaching in the south that a 

gifted young monk named Chih-i came to study under him.

The biography of Chih-i is filled with those wondrous elements 

so dear to hagiographers. His mother was said to have conceived 

him when in her dream she swallowed a white mouse, which 

the soothsayers said was a transformation of an elephant. On his 

birthday a supernatural light illuminated the sky; and two monks 

suddenly appeared at the door of his home to announce that the 

newly born child would grow up to be a monk. During his youth 

there were many signs that he was destined for the clerical robes. 

Whenever he saw an image of the Buddha, he reverenced it.
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At the age of seven he visited a temple and astounded tlie monks 
by remembering the text of a sutra after hearing it but once ^ 
was said that he reaJizecl the truth of the transitoriness of 
and objects when he saw a valuable library destroyed by troopj 
and this realization led to his decision to leave the household 
life to became a monk. After a period of study under Ilui-ssu he 
left for Chin-Iing (modern Nanking), and then made his way 
to Mt. Tien-tai in modern Chekiang, where he was to spend 
the greater portion of his remaining years. It way because of this 
residence on the mountain that the school he established was 
called T*ien-t*ai.

After lie settled on Mt. Tien-tai, Chili-is fame as a teacher 
became so great that tlie reigning emperor of the Ch’en Dynasty 
decreed in 577 that the revenue from an entire district in the 
vicinity of the mountain be devoted to his upkeep and that o! 
his community. Along the seashore at the foot of Mt. Tien*t'ai 
fishermen had been gathering fish for ages. Now Chih-i persuaded 
them to adopt the doctrine of not killing any living thing. He also 

bought up the fishing rights along the seashore, and obtained 

imperial consent to a decree banning fishing in the area. Tao- 

hsiian, writing the biography of Chih-i in the middle of the 

seventh century, notes that the ban was still observed during 

his time. Cliih-i was also invited by the Ch*en and Sui emperor 

to preach in the capital, and the latter bestowed upon him the 

tide chih-che or Man of Wisdom. His death took place in 597 

on the Mt. Ticn-t’ai that he loved so much.

As with so znanv famous teachers before him, Chih-i wrote 

very Jitder but his lectures were recorded by his faithful disciple 

Kuan-ting (561-632), also known as the master Chang-an. These 

lectures were concerned primarily with the basic text of the 

school, the Lotus Suira, which teaches that the historical Salcya- 

muni was but an earthly manifestation of the eternal Buddha. 

In a later chapter on the Chinese Buddhist canon there will be 

a more detailed analysis of this important Mahayana scripture. 

The most important of these lectures comprise the three great 

works of the school:

1. Miao-ja lien-hua ching hsiian-i (Profound M e a n in g  of the 

Lotus Sutra) in 20 chiian. This was a systematic survey o£
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the Buddhas teachings, with the Lotus Sidrfl’ the most 

important text of the school, as the nucleus.

么 MUso-fd liexi'hua ching wen-chii (Textual Commentary on 

从e Lotus Suira) in 20 c/ttian.

3 !̂o-ho chih-kuan (Great Concentration and frwig/it) in 20 

chiton

C L A S S IF IC A T IO N  OF T H E  SU T RA S  AN O  T EA CH IN G S

jn the discussion of Buddhism under the Northern Dynasties it 

was already pointed out that during the latter part of the North- 

抑  Wei Dynasty there arose in north China the practice of ar- 

^dging, classifying, and systematizing the enormous mass of 

sulras that had been translated into Chinese up to that time. 

The Chinese were beginning to be p u lle d  by this tremendous 

v0]ume of literature, teaching so many diverse doctrines and 

ideas, and were asking how one individual could preach so many 

sermons during one lifetime, or how one could explain the nu- 

raeroiis contradictions and doctrinal differences taught in the 

scriptures. One proposed solution at tliat time was to divide 

the Buddiia*s teachings into chronological periods.

Chih-i now addressed himself to a more systematic arrange* 

ment following this same idea and worked out the division in 

full detail一*a task tliat was truly gigantic and one in which only 

a literary genius lilce Chih-i, who was familiar with the whole 

canon, could have succeeded. The system which he worked out, 

called p*an~chiao or dividing the periods of teachings, is filled 

with such encyclopedic details and scholarship that it fully 

satisfied the demands of the Buddhist scholastics and was ac* 

cepted by them*
The system as formulated by Chih-i may be summarized by 

the words “the five periods and the eight teachings.” The five 

periods refer to the division according to chronology, and the 

eight teachings refer to the division according to method and 

nature. The five periods are: (o) Hua-yen or Ao«farfiM^a (Gar

land); (b) A-han or Agama (Scriptures)-, (c) Fang-teng or 

V吞ipulija (Broad and equal, elemenUry Mahayana)； (d) Ta- 

pan-jo or Mahaprajiiapdramita (Perfection of Wisdom); (e) Fa- 

)m nieh-p，ant Saddhartna (Lotus-sutra) and Mahdparinirvana 

(Great Decease).
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The Tienlaf master explained that after the Buddha had 
attained enlightenment, he remained in a state of ecstatic beatf. 
tude, and in this frame of mind he preached the Avatathsakâ atr(l 
It was said that he preached the sutra in nine meetings in seven 
different places, though in reality he did not move at all from 
his place of meditation under the bodhi tree. However, ooly 
those of tiie highest intellectual capacity were able to understand 
the full meaning of the sutra, which teaches that the entire 
universe is but the revelation of the absolute spirit. The audience 
behaved as if they were deaf and dumb and went away dis. 

couraged. This convinced the Buddha that human beings were 
not yet ready for his profound teachings, and so he decided to 
preach the simple Hinayana scriptures or the Agamas.

In contrast with the Amtamsdka period, which lasted only three 
weeks，this Agama period lasted twelve years. What the Buddha 
taught then was not the full, but accommodated truth, consisting 
of the four truths, the eightfold path, and dependent origination 
—doctrines which could be understood by beings of lower 
capacity. Huge crowds, including dragons, yakshas, demons, and 

others, came to listen and to become converted. Since the sutras 
preached were designed to attract the listeners, the period is 

sometimes called that of inducement.
Having taught these elementary doctrines which his audience 

understood, the Buddha then felt that he was ready to move 
forward. He told his audience that the Agamas did not contain 
the final truth, that there exist higher truths in the MahaySna 
sutras that one must attain in order to gain deliverance. How

ever, in this third period, which lasted eight years, the Buddha 
did not preach the Mahayana truths in their fullness； he was 

mainly interested in comparing the Hinayana with the Maha

yana. In order to destroy the pride and self-satisfaction of those 

who believed in the Hinayana ideal, the arhat, he pointed out 

the superiority of the Mahayasa ideal, the bodhisattva, who is 

mainly interested in saving others. This period is called Vdipuhja 

or fang~tengt broad and equal一 broad in the sense that the teach

ing is universal and equal in the sense that the sutras teach the 

doctrine of samata or the sameness of the Buddha and man, of 

the absolute and the relative. Since in this period the Buddha

S C H O O L S  OF  B U D D H I S M
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buked the arhats for their wrong views, it is sometimes called 

1  period of rebuke.
\Vith tlie arrival of the fourth period, which lasted twenty-two 
rs the Buddha began ko discuss abstract metaphysical prob- 

jgpjs For example, in discussing the nature of the absolute, tbe 
taught in the Prajnaparamitd^sutras that the absolute 

忟 free from attributes, unconditional, indefinable, and therefore 
鉑(?沪 or void. In accordance with the doctrine of sumjatdt all 
distinctions are artificial and are the products of our own illu- 
iioOS; they have no objective reality. Such dualisms as 如rfi治rfl 

and nirvfina, subject and object, Buddha and Mara, are but 
figments of our imagination. Whereas during the third period 
the Buddha pointed out the differences between the Hinayana 
— the Mahayana, now in this fourth period he emphasized 

the unity underlying both. Because of this, the period is also 
called that of exploring and uniting all dharmas. The negative 

fMinulation of the absolute during the fourth was then replaced 
with a positive formulation in the fifth and last period, 

lu the fourth the Buddha pointed out the absolute nonexistence 
0f contrasts; in the fifth he emphasized the absolute identity of 

contrasts. The three vehicles, kaoaka, pratyekabuddha, and 

lodJnsattvaydm, are said to be only temporary; they are all 

waited in the one vehiolc, the ekatjdtui. Bud他a's mission on 
earth is to save all creatures, and this can be done only in ac
cordance with the Saddharma. Therefore the Saddharma is con- 

srfered to be the epitome of the Buddhas teachings. This fifth 
period embraces the last eight years of the Buddha’s life.

The classification of the Avatamsaka in the first period might 

appear at first glance to be an anachronism, for it was a product 
of the idealistic trend in mature Buddhism. But the old traditions 

say that after Sakyamuni became enlightened, he at first hesitated 
to go out to preach, because he felt the truth he had attained was 
too profound and subtle for mankind, and that only after the 
intervention and entreaty of the god Brahma Sahampati did he 
finally consent to go forth to spread his message.

The Tien-t̂ ai theory of the five periods represented the 
attempt to synthesize the teachings of the master chronologically. 

But the school also admitted that the Tathagatha sometimes 

preached the teachings of the five periods simultaneously; in
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order to meet this contingency, the school worked out the 
scheme of the eight doctrines, four according to the methods of 
teaching and four according to the nature of the teaching its^ 
Tlie first quartet consisted of:

1. Abrupt or sudden doctrine. This method is suitable for 
beings of the highest capadty, for though the Bwticlha 
preaches his message without any preparatory instniction, 
])i5 audience is able to grasp the truth immediately. This 
was the method adapted in teaching the Avatmhsaka.

2. Gradual doctrine. In this method the audience is led to 
advance, step by step, from the elementary to the profound 
doctrines. It might be divided into three stages: the begin
ning, coinciding with the Agama period; the middle, co
inciding with the Fang-teng; and tlie end, coinciding with 
the Prajftd period. The Saddharma teaching of the fifth 
period is not included in this scheme, because the Tien-tai 
masters considered it to be neither sudden nor gradual, 
but beyond all methods, since it represents the final truth 

of the Buddha.
3. Secret doctrine. This is the method used by the Bitddha 

when he speaks secretly to someone, and is understood only 
by tJiat one whom he addresses. There might be numerous 

listeners in the audience，but they are concealed from one 

another by the supernatural powers of the Buddha. Thus 

the hearers do not know one another, and the teaching is 

not known to all hearers in common, hut each one thinks that 

he alone is being taught by the Blessed One.

4, Indeterminate doctrine. In this category the hearers know 

one another, but diey liear and understand differently what 

the Buddha is teaching.

The last two doctrines, secret and indeterminate, were taught 

by the Buddha wlien be had to teach individuals of different 

capacities at the same time. These different individuals, tliough 

forming the same audience, needed different messages individ

ually, and in order to reach such an audience, the Buddha had 

to isolate the listeners from one another. These methods assumed 

that the Buddha was endowed with the power to conceal men 

from one another, or to make them visible and known to one

S C H O O L S  O F  B U D D H I S M
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another. Sucb a  B u d d h a  co u ld  speak in  many voices at the 

san'e tim e , add tess ing  eacV  ̂Nearer ind iv idually and conSotming 

\vis speech to  tW  reqxuxements o i each indiv idual； or \\t couW 

speak at the  sam e tim e  in  xnany different places. He m ight be 

quiet in  one p lace  b u t speaking in  another，he m ight preach 

0Qe sutra a t any g iven  m om ent, b u t the sutra would mean dtf- 

ierent tb ings to  d iffe ren t people in  the audience.

In  opposition  to  those w ho advocated that vhe B\idd\\a spoke 

w ith one voice , b u t th a t the audience understood differently, 

ChiW i c la im ed th a t the  Blessed One purposely spoke with many 

v0ices, and  th a t d ie  differences in  the messages were not to 

i be ascribed to  the <M erent interpretations of the hearers, but 

k w  the B uddha's ow n intentions. The hearers understood dif-

I  {erently because the  Blessed One spoke to each one differently

ft at the same tim e. W h en  the Buddha used the secret method, it

1  was for d\e purpose o f p u ttin g  everyone at ease» so that each

1  Qne w ould  no t feel embarrassed w ith the thought that the Master

1  was teaching h im  an inferior sutra.

1  in  addition to the classification by method there is also the

1 division according to the nature of the doctrine：

1  i .  p itaka  doctrine or the Htmzyana teaching intended for the

I  §ravakas and  pratyekabuddhas.

f t  2, C o m m o n  d o c trin e , th e  tea ch in g  comm on to  both H inayana

I  a n d  e le m e n ta ry  M ah ay an a, w hich is for pratijeka-
■  b ud dh a, a n d  th e  in fe rio r b odhisattva.

■ 3 . Special doctrine, preached especially for the bodhisattvas

I  only.

■ 4. Round or perfect doctrine, which teaches the middle path

I  of mutual identification, that one element contains all

I  elements.

1  After enumerating this theory of the eight doctrineŝ  Chih-i 

I  (hen sought to connect them with the division into the five

I  periods. The Avatamsaka period involves both perfect and

1  special; therefore it is called twofold. The Agama involves only

■ 出6 pitaka teaching; therefore it is called simple. The VdipuUja 

麗 period teaches all four doctrines； therefore it designated as

■ being related to all. The teaching of the Prajna period is mainly

I  perfect, but it also involves the common and special doctrines;
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lienee it is called not quite complete. Only the Saddharma period 
is entirely round or completely perfect.

This Tien-tai classification of Buddhism according to periods 
methods, and nature represents a prodigiotis attempt to bring 
some order and system out of the mass of contradictory ideas 
an endeavor to understand the evolution of Buddhist thought 
from its beginnings to its mature cievelojpment. Putting it fn 

another way, we may regard Chih-is scheme as a classAcation 
of the various systems proposed by the Buddhists to solve some 

of the fundamental metaphysical problems of Buddhism.
The Pitaka teaching, for instance, represents the analytical 

approach. It reduces subject and object into their smallest com
ponent parts, and argues that the individual is only a series of 
momentary states of consciousness, one succeeding another in 
rapid succession, while the object is also only n)omentary com

binations of elements or dharmas which arise and disappear cease, 

lessly. Therefore, according to the Hinayanist, there is no constant 

subject or object, only a continuous becoming and passing away； 
only in nirvana is there cessation of this process.

The common teaching emphasizes the synthetic approach. In

stead of reducing the subject and object to their smallest parts, 

it regards them as nonexistent or void.

In the special doctrine tbe conception of the universe as an 

absolute reality conies to the fore. Each individual phenomenon 

is now considered a part of the whole, each part being related 

to the other because it is derived from the same origin. The parts 

still remain separate parts, however, and it is only in the perfect 

doctrine that they disappear to become identical with the whole； 

hence the T'ien-t*ai slogan, “In every particle of dust, in every 

moment of thought, the whole universe is contained.”

The T*ien-tai School represented the Chinese attempt to estab

lish a great eclectic school recognizing all forms of Buddhism. 

Through its comprehensive and encvlopedic nature it had a 

place for a]l the Buddhist scriptures； jt considered these scriptures 

as being gradually revealed by the master when he found that his 

audience was gradually beginning to understand his message 

better and better. The school saw no antagonism between the 

Hinayana and Mahayana； all sutras were to be accepted as true 

words of the Buddha if they were considered as being taught
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during a certain period. The school, however、did believe the 

%addharma to contain the esscnce of all the teachings, and also 

{ftUght that all men could become the Buddha, since all possessed 

the Buddha-nature.

the t h b e e f o l d  t r u t h

丁he T'ien-t̂ ai followed Nagarjuna in teaching that all component 

tilings are impermanent, that all dharmas are without self, and 

that only nirvana is quiescence. It also taught that there is a 

true state or noumenon which is realizable through and mani

fested in phenomena. There is no noumenon besides phenomenon； 

ihe phenomenon itself is noumenon* In order to avoid thinking 

in terms of a dichotomy, noumenon versus phenomenon, the 

T'ien-t'ai School established the threefold truth; void, temporari' 

ness, and mean.

All things have no independent reality of their own； therefore 

they are said to be empty. Tliis emptiness is sometimes called 

the truth of breaking through subjective iUusions. The empti

ness of the dliramas does not mean nothingness, however； if it 

were nothingness, how coukl it break illusions? Though a thing 

is empty, it does enjoy temporary existence as phenomenon. This 

is called the truth of temporary existence or the truth of estab

lishment, since it establishes the dharma temporarily, where they 

can be readied by the senses. The synthesis of emptiness and 

phenomenal existence, of universality and particularity, Is called 

the truth of the mean or middle. In other words the fact that 

every dhanna is empty and temporary at the same time con

stitutes the middle truth. This middle does not mean something 

between the two； it is over and above the other two.

These three truths of the T’ien-t’ai School emphasize the idea 

of totality and mutual identification； the whole and its parts 

are identical. The whole cosmos and all the Buddhas may be 

present in  a grain of sand or the point of a hair, or, as the 

T'ien-t̂ ai master would put it, i-nien-san-cKien (one thought 

ts the three thousand worlds). Such an expression is intended 

to show the interpenetration of all the dharmas and the ultimate 

unity of the universe.* When this is applied to the religious life,

1 According to the T*ien-t*ai scheme this universe is divided into ten 
realms, four saintly and six ordinary: (1) Buddha, (2) bodhisattva. (3)
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it means that phenomenal life is not denied but affirmed abso_ 
lutely. The everyday life of the layman is part of the ltfe 
the Buddha.

T HE ABSOLUT E M 1K P

The identification of phenomena with the absolute is further 
illustrated by the Tien-t’ai doctrine of the absolute mind. This 

absolute mind embraces the universe in its entirety. All tL*

in the world depend on this mind for their existence. This

lute mind originally and for all times contains two natures, one 

pure and the other impure. Its pure nature is responsible for the 

attributes of the Buddlia, while its impure nature is responsible 

for the myriad things in the phenomenal world. In its substance 

the absolute mind is everywhere the same and undifferentiated’ 

but in its functioning it is diverse and is therefore differentiated. 

But in spite of their variety all phenomenal manifestations are 

harmoniously integrated in the ahsolute mind. To illustrate (his 

point the T'ien-t'ai scripture tells the story of a monk who asked 

a person to imagine just a single hair pore and then a distant 

large city. When the person did so, the monk drew the lesson 

that the hair pore and the large city are integrated in the absolute 

mind.

C O N C E N T R A T IO N  AND IN S IG H T

It follows that man’s views of things in the universe as being 

large or small, long or short, are due to illusion, which can only

prattjekabuddha, (4) iravaka, (5) deva, (0) demon，(7) human being, 
(8) hungry ghost, (9) beast, and (10) depraved man. Each of these realms 
has the remaining nine realms—a fact which thus accounts for one hundred 
realms in all. Each of these hundred realms possesses ten different features 
—form, nature, substanco, force, action, condition, effect, reward, cause, 
and ultimate state； so that there would be one thousand worlds m all. 
Furthermore, each of the thousand worlds has three separate divisions 
living beings, the five aggregates, and the spacc we live in; this accounts 
for three thousand worlos. Tlie Tien-fai takes this three thousand to mean 
the universal办  of at! things. The expression “One thought is the three 
thousand worlds** does not mean that one moment of thought produces the 
three thousand worlds, nor does it mean that the three thousand worlds 
arc included in one thought. If one would say this, H would imply that 
there are three thousand worlds separate and disllnct from the one thought. 
It means just what it says. "One thought is the three thousand worlds ~ 
that a thing or being is the true state and that the true state is immanent 
in everything.
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^  destroyed by spiritual cultivation. This cultivation consists of 

chih，concentration, and htan^ insight By concentration we 

realize th a t a ll the dharm as do not have any self-nature and 

hence do not enjoy real existence； they only appear to be real 

liecause of our illusions and imaginations. Once we realize this, 

then all erroneous thoughts cease to arise. By insight we realize 

出 although the dharmas have no real existence, stUl they are 

created by the mind, they enjoy temporary existence, and they 

perform some worldly functions. Hence they seem to exist, just 

as dreams or a  m an created by magic seem to exist, though 

in reality they do not.

The theory that everything is a manifestation of the absolute 

mind leads logically to the position taken by the ninth patriarch 

of the school, Cban-jan (711-782), who held that the Buddha- 

nature is to be found even in inanimate things such as mountains, 

rivers, or the tiniest particle of dust.

The Tien-tai tenets have been generally regarded as among 

the finest products of the Buddhist philosophical development in 

C h in a. T h e y  a re  c a lle d  th e  final an d  ro und doctrines of Bud

dhism — fin al b e c a u se  th e y  sy n th esize  a ll th e  extrem e and one

sided d o c trin e s  o f th e  o th e r schools， an d  round because th e 

school assures universal salvation by affirming the presence of 

th e  B u d d h a -n a tu re  in  a ll se n tie n t bein g s and because it em ploys 

all possible means to salvation.

T H E  H U  A* Y E N  S C H O O L

A nother sc h o o l in  C h in a  th a t ap p ea led  to  th e  inteU ect w as the 

Hua-yen School. According to legend a sutra entitled the Ava- 

tamsaka or Garland Sutra was preached by the Blessed One 

immediately after his enlightenment. Becausc the contents of 

the sutra were so profound and abstruse, the audience merely 

sa t w ith  b la n k  fa c e s , u n a b le  to  com prehend th eir philosophical 

ramifications. As a result the Buddha decided to change tactics 

and to preach, instead, the more simple Hinayana sutras. This 

Awitfli#!加 became the basis of the Hua-yen School in 

China. There is no Indian counterpart of this school.*

* There exists three Chinese translations of this sutra： the first in 60 chiian 
by Buddhabhadra^ made during the period 418-420； the second in 80 chiian 
by Sikshananda during 695-704； and the third in 40 chiian by Prajna during
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HUA-YEN M ASTERS

In the discussion of Buddhism under the Northern Dynastic 
it was noted that the groundwork for the developmeni of 

school was already laid by the masters of the TUttn, which Was 

a commentary on the chapter describing the ten stages of the 

bodhisattva, found in chiian 8 of Buddhabhadra's translation 0[ 
the Acatarhsaka. Hua*yen traditions usually maintain that |?a. 

shun (557-640，also called Tu-shun) was the first master of the 

school in Cliina and that when be commenced bis teachings 

the followers of the Ti-Jttn flocked to him. In his youth he had 

joined the service battalions of the army, doing stich menial labor 

as carrying water and gathering firewood； but at eighteen he 

left household life to concentrate on dhtjam exercises. Because 

numerous miracles were said to have attended his movements, 

lie was called the Tun-huang Bodhisattva, and his teachings 

proved to be so attractive that Emperor Wen of the Sui Dynasty 

conferred on him the honorary title Imperial Heart and bestowed 

on him a monthly allowance for his maintenance. The second in 

line of the transmission was Chih-yen (602-668), also called Yiin- 

hua because he often used the Yiin-hua Temple as the forum to 

preach the Hua-yen sutra. Among his disciples was Fa-tsang 

(643-712), usually considered to be the real founder of the 

school, since it was he who systematized its doctrines.

Fa-tsang*s ancestors came from Sogdia, but he was bom m 

Ch’ang-an and became thoroughly Sinicized. He is also known 

as the master Hsien-shou; hence the Hua-yen School is also re

ferred to as the Hsien'shou School. In his youth he was a mem

ber of the translation bureau, assisting Hsiian-tsang; but he dis

agreed with the latters view that only certain beings possessed 

the Buddha-nature, and that a novitiate must pass tlirough vari

ous stages gradually to attain the final goal of salvation. It was 

said that he also assisted in the translation activities of I-tsing. 

Because he was familiar with Buddhabhadra^ translation of the 

Avafamsaka, he was asked by Empress Wu Tse-t'ien to assist 

Sikshananda when tlie latter was working on his eighty-chiian

795-810. The last is essentially a translation of the Gandavyuhat or that 
portion of the whole sutrn which describes the journey of the youth Sudhana 
in search for truth.
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version. During his lifetime he served as preceptor for four rulers, 

anti his written works number over a hundred chiian.*
After Fa-tsang came Ch*eng-kuan, also known as Master 

C}],ing-liang. I lua-yen traditions picture him as a giant of a man, 
over nine feet taH，with arms extending below his knees, with 

fc>rtv teeth, and with eyes that glowed at night. Born in 738 
(variant 737), he very early began studying the Buddhist scrip* 

tures. and at age eleven left household life, though he was not 

ordained a monk until he was twenty. Then followed a period 

of traveling through central, western, and northern China, visiting 
famous Buddhist centers and studying different texts under vari- 

otis masters. By so doing, he became acquainted with the Vimata- 

MahaparinirvanOy ami Mahatjanairaddhot^da (The 

Awakening of Faith in the Mahatjdna)、secular literature, man- 

Indian languages, and so forth, although his main concen

tration was on the Htta-yen-sutra. Finally, in 796 he was invited 

by Emperor Te-tsung to Chang-an to participate in the transla

tion of the forty chiian Avataiiisaka by Prajna. After this’ num

erous honors were heaped on him; he was granted such titles as 

Master of the Purple Robe, National Preceptor, Professor Monk, 

and Chief of Monks, and was acknowledged as master of the 

law by a succession of emperors from 780 to his death in 838 

(variant ca.820). His commentaries on the Avatamsaka number 

over four hundred chiian、while among the disciples whom he 

taught, thirty-eigiit achieved fame as masters of the law. To a 

considerable extent the influence of the Hua-yen School during 

this period was due to his teachings and writings. Later genera

tions of Hua-yen followers looked upon him as an incarnation 

of Manju^ri, and called him the Hua-yen Bodhisattva.*

sO( these works the most important are the following: Chin'$hih-tzu 
chan̂  (Essay on the Golden Lion)y 1 chiion; l-hai pai-men (Hundred 
Theories of the Ocean of Ideas), 1 chunn； Hua-yen ching chih-kuel (Ep- 
fcniial Ideas of the Hua>ycn ch(ng), I chiian,

‘ It was said thut during his lifetime Ch’cng-kuan conducted his activities 
in accordance with the K>]lowing ten vows： 

a) His hody would not do anything to stain the good name of the 
sramna.

fc) I {is mind would not Co contrary to the teachings of the Buddha, 
c) While sitting, lw» would not violate the norm of tlie dharma world, 
rf) His nature would not be stained by po&sions.
e) His feet would not tread on the soil of a nunnery.
f) His ribs would not touch the couch of a la\nwn*s house.
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Following Ch’eng-hian, the fifth Hua-yen master was Tsung, 
mi (780-841). He first studied the Confucian classics and was 
about to take the civil service examinations in 807 when he met 
a Ch*an master Tao-yiian，who impressed him so much that he 
decided to leave household life to become a monk. He first 
followed the practices of the Ch’an School, but after reading a 
commentary on the Htta-tjen-sutra by Cli’eng-kuan, he embraced 
the Hua-yen system. The next year (808) he went to Lo-yang 
to preach the Hua-yen tenets, and during one of his lechires an 
individual in the audience was so emotionally touched that be 
cut off his arm as a token of conversion. After this, Tsung-mi 
submitted himself to Ch#eng*kuan as his disciple，and learned 
all that the master had to offer. His reputation as a Hua-yen 

master became so great that he was invited by the emperor to 

lecture on the sutra in the palace, was given the title Master 
of the Purple Robe, and was designated as a Great Virtuous 
Monk. After his death in 841 he was given the posthumous title 

Dhtjdna Master of Concentration and Insight, and his epitaph 

was 'vritten by the prime minister P’ei Hsiu. His writings in

cluded not only commentaries on the Hua-yen but also on such 

Mahayana sutras as the Diamond Cutter and the Awakening of 

Faith.
Shortly after Tsung-mi’s death the Hui-chfang suppression of 

Buddhism set in, and this was followed by the Period of the 

Five Dynasties with its attendant confusion. Under such circum

stances no more Hua-yen masters arose and the school declined.

HU A-YEN DOCTRINES

The basic teaching of the Hua-yen School centers around the 

theory of causation by the universal principle or the dharma  ̂

dhMtL According to this, all the dharmas in the universe arose 

simultaneously； in other words, it is the creation of the universe 

by the universe itself. The Hua-yen teaches that all these dharmas 

are empty. This emptiness has two aspects~the static aspect,

g) His eyes would not look at anything not in accordance with propriety. 
Tt) His tongue would not taste the flavor of food after the noon hour, 
i ) His hands would not lose touch of the bright round beads of the 

rosary.
f) In sleeping, he would not be separated from his begging bowl and 

robes.
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as principle or noumenon, and the dynamic aspect̂  as plienom- 
eiion* From this the school proceeds to its basic positions: first,
出at principle and phenomenon are interfused unimpededly 
、vith each other, and second, that all phenomena are mutually 
identified with one another.

It is said that in 704 Fa-tsang was summoned into the palace 
to explain the Hua-yen-sutra. When Empress Wu Tse-t'ien was 
puzzled by some of the profound theories of the sutra, he pointed 
to a golden Hon and, using that as an illustration, wrote the 
ŝsay on the Golden Lion.
In this essay gold is the symbol of the noumenon li or principle, 

while the Hon is the symbol of shih or phenomenon. Li or prin
ciple has no form of its own； it may assume any shih or form that 
conditions assi o it.

To illustrate interpenetration and mutual identification of 

all the dhannas or phenomena, Fa-tsang wrote that the various 
organs of the lion take in the whole lion by means of the gold, 
so that any one organ is identified with any other organ. Thus 

in each of tlie lion’s organs，such as the eye, ear, or strand of 

hair, there is present the whole golden lion. Similarly the golden 

Uoo of all the eyes, ears, and hairs are to be found within a 

single strand of hair. According to this theory, all phenomena 

are manifestations of li or noumenon. This being so, each individ

ual phenomenon embraces every other phenomenon. In the 

Sung KaO'Seng-chuariy chapter five, it was recorded that students 

listening to Fa-tsang failed to understand this point. Fa-tsang 

thereupon resorted to a clever experiment. He prepared ten 

mirrors, with eight placed at the eight points of the compass, 

one above, and one below, all facing one another. In the center 

was placed the Buddha figure, lighted by a huge torch. The 

disciples now saw that not only was the image reflected in the 

mirrors but the image in each mirror was also reflected in all 

the other mirrors. Not only this, but the multiple images re

flected in each were also reflected in every other mirror, thus 

doubling and redoubling the images. This was like Indra’s net, 

with its network of jewels that not only reflected the images in 

every other jewel, but also the multiple images in the others.

The second point stressed in the essay concerns li and shih, the 

relationship between noumenon and phenomenon. According to
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Fa-tsang, the gold and lion exist simultaneously, each one incln 
sive of the otlior, This means that every event or thing in 
phenomenal world represents the noumonon completely and 
perfectly. In such n situation every phenomenon is a manifcsta- 
tion of the noumenon； hence llie one is the many, the many js 
the one. However, each phenomenon remains in its own position 
distinct and dissimilar from the noumenon.

Another doctrine taught is that no dharma can exist inde- 
pendently, for each one possesses the sixfold nature immancnOy 
—generalness and speciality, similarity and diversity, integration 
and disintegration. “Tlie lion as a whole has the quality of gen
eralness. Its five organs, inasmuch as they each differ from the 

lion as a whole, have the quality of speciality. However, since 
they together with the lion all arise from a single cause, they have 
the quality of similarity. But the fact that the eyes, ears, and so 

forth do not overlap in their functions, gives them the quality 

of diversity. At the same time, tliese various organs all combine 

to make the lion, and this is their quality of integration. But the 

fact that each of these organs occupies its own peculiar position 

gives them the quality of disintegration.”s

As with the Tien-tai, the Ilua-yen also has its classification of 

the Buddha’s teachings according to their nature. Whereas the 

Tien-tai has a fourfold division into pitaka, common, special, 

and perfect, the Hua-yen adds another category, sudden, making 

five in all. In this respect the Hua-yen classification is superior 

to that of the Tien-tai. When Chih-i made his classification, 

such schools as the Cli'an, Fa-hsiang, and Hua-yen had not arisen, 

so that his scheme was not yet complete in that it did not include 

all the schools of Chinese Buddhism. The Hua-yen classification 

corrects tliis deficiency with its fivefold division：

1. Tlie teaching of the sravakas or hearers. This teaching holds 

that the lion, being the product of causation, has no substance of 

its own. This refers Lo the Hinayana teachings as found in the 

dgamas, which deny the existence of the individual but admit 

the existence of the elements or dharmas.

2. The elementary doctrine of the Great Vehicle. This doctrine 

teaches tl>at all things，having come into being by causation, 

have no self-nature and are therefore empty. The Fa-hsiang and

5 Fung, op.cit.t 2,355.
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San-lun Schools belong to this category； they are called e\e- 
jnentary because they do not admit the presence of the Buddlm- 
nature in aU sentient beings.

3, The final doctrine of the Great Vehicle. This doctrine as- 

scrts that although there is only emptiness and that all the 
dhftnnas are illusory in nature, there is also the fact of illusory 

existence. This permits, therefore, the conditional existence of 
the Uon. Such is the truth taught by the Tien-t*ai School.

4. The abrupt doctrine of Uie Great Vehicle. In this doctrine 
enlightenment is attained at once； there is no need for studying 
the scriptures or practicing religious discipline. The two con- 

cepts of emptiness and being are eliminated, so that neither of 

them exerts any influence on the mind, which is now at rest and 

abides in nonattachment. Enlightenment may therefore be at
tained by silence, such as the silence of Vimalaldrti and the 
Ch'an School.

5. Tbe round doctrine of the Great Vehicle. This doctrine 
teaches that the ten thousand things of the phenomenal world 

represent the absolute mind or the noumenon, so that the all is 
the one, the one is the all.

Summarizing, one may say that the epitome of Hua-yen 

thought consists of the following； there is a world of li or ultimate 
principle and a world of shih or phenomena, which are perfectly 

interfused with each other. At the same time each individual 

phenomenon is also unimpededlv identified with every other 

phenomenon. A totalistic system is thus established, with every

thing leading to one point, the Buddha, in the center. It is no 

wonder that Empress Wu Tse-t’ien and the Japanese emperors 

favored the system, since it provided a religious sanction for 

their totalitarian schemes.

The Hua-yen differed from other Mahayana schools such as 

the T’ien-t’ai in one important respect. The latter concentrated 

its attention on the relationship between the noumcnon and 

phenomenon, whereas the former elucidated the relationship 

between one phenomenon and another. It maintained that since 

all phenomena are manifestations of the one immutable noume- 

non, they are in perfect harmony with one another, like the 

different waves of the same water. From the religious point of 

view everything in the universe, animate and inanimate, are all
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representations of the same supreme mind, and can perform the 

work of the Blessed One. This is why the school is c&Ucd the 

perfect teaching of the Buddha.

THE FA- HS I AN G  S C H O O L

The Fa-hsiang (Characteristics of the Dharmas) School is based 

on the xvriWngs of two brothers, Asanga and Vasubandhu. The^ 

is a good deal of uncertainty about the dates of these brothers. 

Some scholars would advocate placing them in the fifth century； 

others, a century earlier. There is also the theory that there were 

two Vasubandhus, the older one born ca. a .d. 320) being the 

Mahayana master, while the younger one (bom ca.400) was 

the compiler of the Hinayana text Abhidharmakosa. Since this 

school believes that only ideation exists, it was ako called the 

Idealistic School.
In elaboration of thesis of ideation only, Asanga wrote a 

treatise entitled Mahayanasamgraha* (Compendium of the Me- 

hatjan<t) which became the basis of the She-lun School in China 

through the translation of Paramartha in 563. The She-lun 

SchooJ was in turn replaced by the Fa-hsiang School started by 

Hsuan-tsang and his chief disciple, K*uei-chi (632-682),

One of the primary subjects discussed in the Samgraha is 

the alayavijndna or storehouse consciousness  ̂ which stores and 

coordinates all the ideas reflected in the mind. It is thus a store

house where all the pure and tainted ideas are combined or 

intermingled. When these ideas descend to the everyday world, 

they manifest themselves in phenomenal existence. The storehouse 

is the center, while the world manifested by ideation is the en

vironment. From the perfect enlightenment of the Buddha, pure 

ideation issues forth to purify the tainted portions of the ideation 

store, and leads it to the state of real truth in which there is no 

discrimination between subject and object.

Before Hsiian-tsang started on his journey to India, he had 

already studied the Samgraha doctrine, but because the opinions 

of his teachers varied greatly, he decided to go to India to learn 

the true interpretation there. In Nalanda he studied under SUa-

* Translated into French by E. Lamotte, La Somme du Grand Vehicute 
d'Asonga, 2 vois., Louvain, 1938-1939.
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bhadra, who had been a disciple of Dharmapiilti； Dharmapala 
in turn had studied under Dignaga, who had received tbe teach- 

•ngS directly from Vasubandhu. Upon his return to China Hsiian- 
tsang plunged into the task of translating the idealist texts that he 
brought back.7 He had an able pupil in K\iei-chi, who systema- 

tized the teachings of his masters in two important works.* 
Because the scliool is concerned with the specific character of 
all the dharmas, it is often called the Fa-hsiang or Dharmalak- 
shana School; but because of its idealistic emphasis it is also called 
Wei*shih or Ideation Only School.

f a -h s i a n g  d o c t r i n e s

The central idea of this Fa-hsiang School is taVen from a passage 
by Vasubandhu, idam sarvam vijfiaptimdtrdkamt "AU this world 

is ideation only.” It claims that the external world is but a fabri

cation of our consciousness, that the external world does not 
exist, that the internal ideation presents an appearance as if it 

were an outer world. The entire external world is therefore an 

illusion.
Because the mind occupies such an important role in the 

thinking of this school, it is subjected to a minute analysis. It 

is divided into eight consciousnesses, each one being a separate 

reality. There are, first, the five sense consciousnesses: sight, 

hearing, smell, taste, and touch. Then there is the sixth or tnano- 

vijiiana, sense center, the general perceiving organ or conscious 

mind, which forms conceptions out of the perceptions received 

from the outside. The seventh is the thought center, marw  ̂the 

self-conscious mind that thinks, wills, and reasons on a self-

t Among his important works is the Ch’eng wel•必执 fun (Treatise on the 
CompleHon of Ideation Only)t in 10 chiiant translated into French by L. 
de la Valine Poussin，La Siddhi de Hiuan-tsangt 3 vols., Paris* 1928-1948. 
The other important texts this school arc； Madhijantavtbhahga, translated 
into English by Th. Stcherbatskv, Discourse on Discrimination Between 
Middle ond Extremes, Leningrad, 1936; Vmiiatikd (Treatise in Twenty 
Stanzas)% translated into English by C. H. Hamilton, Wei Shih Erh S/it/i 
Lun. New Haven, 1928； Tritiisika (Treatise in Thirty Stanzas), translated 
into German by H. Jacobi, TrirfiiiXraô napti des Vasubandhu, Stuttgart, 
1932； Mah&y6nasmddhotpada, translated into English by D. T. Suzuki, 
Asoaghosha's Discourse on the Awakening of Faith, Chicago, 1900.

* These two works are the Fa-tfiian Mm ĉĥ ng (Chopter on the Forest 
of Meanings in the Carden of Law) and the Ch'eng weishih Inn shu-dii 
{Notes on the Treatise on the CompleHon of Ideation Only).
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centered basis. Finally, there is the dhya-oilndm or storehouse 
consciousness.

The storehouse consciousness is the repository where the seeds 
or the effects of karma performed since beginningless time are 
stored away. Every deed or thought generates a kind of impres
sion, a sort of spiritual energy, which is deposited in the iUtxja. 
This spiritual energy lingers on even after the thought or deed 
hns ceased； thus it corresponds to memory in the widest sense. 
Such impressions, now stored in the alrnja, are preserved there, 
waiting for a favorable opportunity to manifest themselves. Alaya 
has no active energy； it never acts by itself； it is like a mirror 

or smooth ocean, waiting for an agent to disturb it. This agent 
is manas, the self-conscious mind or thought center. When alaya 
is disturbed by manast then the impressions or seeds left in aictja 
wilj awake from their dormant state and be responsible for the 

birth of individual objects, good, bad, or neutral. In other words» 
the principle of individuation arises.

Matws is therefore the particularizing or discriminating prin

ciple. This discrimination is possible only in the alaya. but alaya 

itself is neutral and is not conscious of itself. For this conscious* 

ness of itself it must depend on maiws, Manas is the will, con< 

stanriy asserting itself by influencing mental activities. It develops 

the consciousness of self, and with this consciousness the dualism 

of subject and object arises; it creates this dualism out of the 

oneness of aJatjo.
In these discriminating activities irnnas is always working in 

conjunction with the mind and the five senses. As soon as manas 

brings out the dualism of subject and object, then the six senses 

begin to function mechanically, the whole system is set into 

motion, and the train of perception, cognition, and judgment 

follows.

The six senses have no intelligence outside their own field of 

activity； wliat they experience is reported to manas without 

interpretation. Manas is like a general at headquarters, gathering 

all the information sent in, sifting and arranging it, and then 

giving orders back to the six senses. At the same time mnnos is 

also connected with alaya. The impressions or seeds of acts and 

thoughts committed by the subject are fed into alaya by 

which thus adds to the storehouse of seeds already stored there.

S C H O O L S  O F  B U D D H I S M
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^layo is this way continuously replenished with new seeds.

II tnay be said to be in a stale of continual fhw, with its seeds 

constantly influencing external manifestalions, and these mani

festations in turn adding new seeds or impressions to it. This 

principle is illustrated by a favorite quotation of the school：

MA seed produces a manifestation*

A manifestation perfumes a seed.

The three elements (seed, manifestation, and perfume) 
turn on and on,

The cause and effect occur at one and the same time，

Seen in this light, manas is the connecting HnV between dlrnja 

and the six sense consciousnesses, the agent tlmt sets the whole 

system into motion. By bringing about the idea of the ego it 

is responsible for the consequences of desires, passions, ignorance, 

belief in an external world, and so forth. In such a situation 

alatjo has become contaminated by rrunws ami the six conscious

nesses. However, despite this contamination ahtja has not lost 

its identity or purity; it is merely soiled. What is needed is a 

change in the function o£ manas. This is possible because manas 

is not blind w ill； it is intelligent and capable of enlightenment. 

The task is to get manas to function properly, so that it will 

cease to create discriminations and will feed good seeds, instead, 

into alaya. Manas is the pivot around which the whole Buddhist 

discipline revolves. The force of this discipline is to have manas 

enlightened. This is achieved through the attainment of prQjnd 

or perfect wisdom, which is the truth beyond dualism. In this 

state the external world is revealed as illusory and the true na

ture of the dharmas is understood. Alatja is now transcended, 

and genuine thusness or tathatd, which is beyond causal rela

tions and characterized by the harmony of noumenon and phe* 

nomenon, is now realized. Thusness always remains in a state 

of immobility and is personal, pure, and blessed- It is also ever

lasting, permanent, and absolute. It is the grand norm，or en

lightenment. When this state is achieved, then manas will no 

longer think in terms of subject and object, and will feed good 

seeds that will purify dlaija again.

In the CJieng tcei-shth lun of Hsiian-tsang there is an elaborate

* W. T. Chan, RtrKgtous Trends Jn Modem CAtna, New York, 1953, 107.
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discussion of the seeds that are stored in the alaya. Such seeds 
are classified as those with taints and those without. Sentient 
beings at all times possess both the tainted and untainted seeds. 
Because of the action of the tainted seeds, beings remain jn 
sathsara, but througli the action of the untainted seeds, beings 
escape from saritsdra into nirvana. However, the Wci-shih School 
maintains that not all beings possess untainted seeds and hence 
not all beings are capable of attaining Buddhahood. In this 
respect the school differs from the other Mahayana groups.

If everything is ideation, how does the school explain such 
external phenomena as mountains, rivers, and Jakes that every

one sees? The CKeng wei-shih lun explains that such external 
objects are evolved out of the universal seeds that reside in all 
alatja consciousness in general of beings now alive or of those 

who will be reborn in the future. The alaya consciousness of each 
being individually evolves its own particular mountain，river, or 

lake, but because this is done by the universal seeds which are 

common to all beings, the resulting appearances are like one 
another. Another question immediately arises from this. What 

about the differences in our bodies and sense organs? The answer 

is that such sense faculties and the organs in which they are 

lodged are evolved out of the nonuniversal seeds in one’s own 

alaya consciousness, and the sense faculties and organs of other 

people are evolved out of the nonuniversal seeds of those particu- 

lar individuals. However, when we are looldng at the body and 

sense organs of a particular individual, then the idea of those 

sense organs and body is evolved out of the universal seeds that 

reside in our dlaya. If this were not so, how would the rest of us 

perceive the bodies and sense organs of the other person, and 

have the same impression of them? But how do we know this to 

be the case? The answer given is that when someone is reborn 

into a new mode of existence or enters into nirvana, his body, if 

it were the product of the particular seeds in his own alaija only, 

would disappear and not be present. But this is not the case, 

for the body is still visible. From this the school concludes that 

our idea of the body and organs are products of the universal 

seeds in our alatja consciousness.

Whereas the Madhyamilca Sdiool of Nagarjuna conceives of 

two levels of truth, the conditional and the absolute levels, the
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VVei-shih Scliool has three levels of knowledge~parikalpita or 
s0lc imagination, paratantra or dependence on others, and 
prtrinish；wn,ia 饥 ultimate reality. The parikalpita view refers to 
the false or imagined aspect of truth and recognizes things as 
they appear to our senses. The paratantra view recognizes that 
all things depend on a combination and interaction of causes and 
conditions and have only temporary existence. The ;Jar{ni5hpanno 
view comprises the complete and perfect understandmg; it pene- 
trates behind the veil of impermanence to attain to the absolute 
Icnowledge that transcends all conditionality and relativity.

For a time during the middle of the Tang Dynasty the school 
flourished in China, but after Hsiian-tsang and Kuei-chi had 
gone, the school rapidly declined. One of the factors contributing 
to this decline was the persecution of 845. Probably another was 
the critical judgment of the Hua-yen School, which classified 
the Wei-shib School as being just a step higher than the Hinayana 
but lower than the Ch'an, Tien-tai, or Hua-yen Schools. The 

reason for this low classification, according to the Hua-yen, was 

that the school did not advocate the cardinal Mahayana doctrine 

that all sentient beings possess Buddhahood, and that it did not 

recognize the unity of phenomenon with noumcnon. Moreover, 

the philosophy of the schoo】，with its hairspiiuing analysis and 

abstruse terminology, was too difficult and abstract for the 

practical-minded Chinese, who preferred the direct and simple 

teachings of the Ch*an and Pure Land Schools. Hence these 

schools flourished while the Wei-shih declined.

t h e  t a n t r i c  s c h o o l

Like ihe Fa-hsiang, the Tantric School was another one that 

flourished briefly in China. The word Tantrism is derived from 

the Sanskrit Tantray which has the general meaning of that which 

spreads knowledge, and a limited meaning of an esoteric litera

ture. It is often considered to be the third and final interpretation 

of the teachings of tbe Buddha, and is called Tantrayana, Man- 

trayana, or Vajrayana, in contrast to the Hinayana and Maha

yanaTantrayana because it is based on the Tantras, Mantra- 

yana because mantras or mystical formulas play a dominant role, 

and Vajrayana because the vojra or thunderbolt is the dominant
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symbol. Tiio Tanfrists claim that the revelation of tlieir teachings 

did not take place oxi this earth but on M t Sumeru or in Akanis 

(Jiav die highest of the Buddhist heavens； thus they follow the 

Mahayana in shifting the place of revelation to a sphere beyond 

the earth.

Tantric theories represent something new and different from 

those in the other revelations. According to the Taattiats man is 

sunk in ignorance but he still has a divine spark in him 'vhich 

is the Buddlia-nature. For redemption from this ignorance an 

esoteric consecration is necessajy. In this consecration the Tan_ 

tras borrow heavily from the ancient Hindu mythologies, but 

these myths take on new meanings and become symbols of the 

powers presiding over the universe. The cosmos is conceived of 

as a great being, with gods and goddesses as the symbols of its 

function, energy, and will. Sexual symbols play an important 

role as a oonsequeace of this conception. Some examples of 

Tantric elements present in ancient India might be： (a) the 

idea of macrocosm and microcosm, (i?) belief in the doctrine 

of a divine light in man of which he is unconscious because of his 

ignorance, (c) magical formulas to invoke the gods, and (d) the 

idea that knowledge is useless unless transformed into action and 

experience. The presence of such elements in the Tantras led to 

the conclusion that they were indigenous to India. Even so, 

it is likely that they also borrowed from contemporary systems 

originating outside of India. This explains why the Tantras are 

usually said to have originated on ihe borders of India, especially 

in Uddiyana in the northwest and Bengal in the northeast, at 

some time at the end of the seventh and the beginning of the 

eighth centuries.

From these ancient mythologies within and w ith o u t India 

Tantrism derives its numerous deities in the pantheon, which it 

inserts in the mandalas or mystic circles, as well as the practice of 

black magic. Thus, while many Tontras possess high religious 

values, others are purely magical formulas to increase ones 

prosperity or to harm one’s enemy. In one text Buddha is pre

sented as a magician who, by his power, destroys his enemies. 

In such Tantras Buddhism, the glorious religion which conquered 

Asia, now approaches the lowest classes, accepts their occult
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^  and momtrous deities, and complies with their yearning for 
magic and sorcery.

The invasion and spread of such ideas threatened to transform 
0uddhism and to consign the original doctrine to oblivion. And 
since botli Buddliist and Hindu Tanfrâ  were drawing their 
inspiration from tbe common source, the line of demarcation 
between the two was rapidly becoming obliterated. At this 
juncture the Buddhist Tantric masters brought in a new concept 
to interpret their literature that gave it a coherent meaning ac
ceptable to the Maliayanists, This new concept was or
emptiness. Gods and fiends do not exist in reality, but are merely 
crealions of our fancies. In this manner Tantrism was joined to 
Mahayana speculation, anti out of this conjunction arose the 

vehicle, Tantrayana or Mantrayana.
The process of esoteric consecration as practiced in this third 

vehicle involves a number of props, such as the mantras, mudras, 
mandalus, an<l abJtishekas. Mantras are mystic syllables or for
mulas which form the backbone of Tantrism. They are said to be 

the epitome of tlie sutras and the short cut to enlightenment. 
They usually consist of a string of syllables which have lost 

their etymological meaning, and in some cases probably never 

had any meaning, Vasubandhu once remarked tliat the absolute 

meaninglessness of the mantras constitutes their real significance, 

for meditation on this meaninglessness will help one to realize 

the illusory nature of the universe. The Tantrists believe that 

mantras when correctly pronounced in accordance with estab

lished rules can generate enormous power for good or evil. They 

also claim that a mantra will be effective only if the individual 

uttering it has undergone the proper training and discipline, and 

is thoroughly familiar with its operation. For instance, mantras 

are often reso rted  to  in  o rd er to  drive aw ay m alignant spirits 

or to fend off the spells and charms of enemies. This implies that 

words have some special power to chase away demons or to 

coerce them by mobilizing some greater force against them. 

A good illustration of this is in the Matanga-sutm of the Dioya- 

veddna (Heavenly Stories)^ where Ananda against his wishes 

is led to enter the house of a Candala or outcast girl who has 

fallen in love with him and who induces her mother to weave 

a spell over him. However, the Buddha through his divine eyes
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sees what is happening to Ananda and, by uttering a more 

powerful mantra, is able to overcome the power of the spell 

cast by the Candala woman, and thus frees Ananda.

Mantras represents the first official admission of a break 

the Buddhist dogma concerning karma, that mirades can take 
the place of the iron link between cause and effect in the moral 

field. By reciting a mantra sinners can avoid the consequences 
of evil deeds. The most famous mantra is the one uttered by 

every Tibetan, orh mani padme hurh, usually translated as “O the 
Jewel in the Lotus/' The mere utterance of this formula is suf. 

fident to stop the cycle of rebirth, and convey one to paradise 

or deliverance. Hence the formula is printed everywhere-^n 

streamers，banners, cylinders, prayer wheels, or great barrels 

turned round by water.10

Closely associated with the mantras are the mudras or signs 

made by the particular position of the bands and fingers. As the 

mantras contain all the secrets of sounds, so the mudras con- 

tain all the secrets of touch. Each deity has its own mudra, to 

be imitated by the worshiper; thus different rites to the di(. 

ferent deities are accompanied by different signs of the hands 

and fingers.

With the advent of the mantras and mudras the door was open 

for the mandala, mystic circle or cosmogram，to come in. A 

mandala is defined in Tantrist literature as the gathering place 

of the saints, or the altar where the consecration ceremonies talce 

place. It is really a diagram that shows the deities in their 

cosmic connections, usually painted on cloth or paper, or drawn 

on the ground. The deities are pictured in their visible forms 

or as Sanskrit letters. Some mandalas would thus present a de- 

tailed representation of the universe, with all the Buddhas, 

bodhisattvas, and deities in their proper places.

In Tang China one of the prominent mandalas was the

10 Jn this transfonnation of the letters into mantras, the Tantrists adopted 
the theory of sound held by one of the early Indlrni schools of bought, the 
Mimaihsa, acccrdine to which sound is held to be eternal and exists always 
in the form of the letters in the alphabet. The word is nothing more than 
the letters that compose it. The meaning of the word is independent of any 
human agency and by its nature belongs to the word. Words themsetves 
also are eternal but require pronunciation to be cognizable by our con
sciousness. The Tantrists go farther and say that the process in the produc* 
tion of sound is the epitome of the process that produces the world.
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oorbhadhatu or womb-elcment mandala, based on the Mahd- 
t'fiiVoconô ufra (The Great Stm Stitm), containing thirteen divi- 
sions with four hundred and five deities. In this mandala the 
central figure is Mahavairocana, the Great Brilliant One. He is 
shown in the center, flanked by the Buddhas of the four direc- 
tions，AVshobhya in the east, Amitabha in the west, Amoghasid- 
tJhi in the north, and Hatnasambhava in the south. The origin 
of these five Buddhas, sometimes called the five ]inas or the 
Victorious Ones, may be due to the emanative conception of 

Buddhahood so characteristic of Mahayana Buddhism. As per
sonality is said to consist of the five aggregates, so Buddhahood 
is said to consist of five Buddhas.

If there were this quintet of Jinas in the mandala, it was soon 

felt that there must be some principle transcending them, some 

ideal unchanging center. Thus there arose the concept of the 

Adibuddha, a primordial Buddha preceding aU the others and 
permeating and conditioning them all. Adibuddha was the 

reason and the source of the five Buddhas. However, this scheme 

of emanation does not stop here. In Tantrism the five Buddhas 

are now conceived to be accompanied by their female consorts. 

Furthermore, from these same Buddhas also emanated five bo

dhisattvas. This represents an important change m the conception 

of the bodhisattva from that of the Mahayana. The close relation

ship between the Buddhas and their emanations is represented 

visibly by a small Buddha figure on the head of die bodhisattva. 

Now came a further increase of deities，for the five bodhisattvas 

must also have their female counterparts. At this point the 

multiplication of deities begins to run wild. The gods, male and 

female, are now split into their dual aspects, pacific and angry, 

corresponding to the functions they are called upon to perform. 

When called upon to repel malevolent forces, they assume their 

fiendish, monstrous appearances, but when called upon to 

assist in some beneficial functions, they assume their benign 

forms. The Buddhist pantheon is thus divided into male and 

female, peaceful and dreadful groups, all created by spontaneous 

emanations, portrayed by the Tantrists in their mandalas.

Entry into the mandala is called abhisheka or initiation into 

the secrets of the school. According to the Tantrists salvation 

is not the result of knowledge but oi practice. Awareness of one’s

S C H O O L S  OF B V D D H I S M
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true being is not learned through books but comes as the re 
suit of progressive enlightenment attained through the sacr4 
ments. Baptism is therefore a necessary and essential part of ijj 
soteriology. One portion of the ceremony consists of baptise 
by water, wearing of the crown or diadem, putting the sacred 
band on the shoulders, touching with the bell and thunderbolt 
taking the vows, bestowing the secret name, and receiving 
the master the bell and thunderbolt which the neophyte could 
not touch until now. These seven baptisms constitute a single 
group and are conferred at one ceremony. After this is finished 
the ceremony for the group known as Biglit-hand Tantrists is 
over, but for the Left-hand Tantrists, there is another portion for 

tbe spiritually ready in which sexo-yogic practices are carried 
out Tantric Buddhism boldly attempts to transfer the drama of 

cosmic evolution to the body of the disciple by considering the 
sexual act as the symbol of universal creation. Every Buddha 

or bodhisattva has his female consort who is worshiped to
gether with him. From the concept of the female consort the 

Tantric School draws its idea that nirvana resides in the female 
organ. Union with the consort results in nirvana or the great 

bliss. For this secret baptism a virgin girl under twenty-one 

is necessary. Since this ceremony is secret, information con

cerning it is scarce, and will undoubtedly remain so as the partic

ipants are sworn to secrecy.
What is the philosophical foundation of these Tantric practices? 

The school developed its own system of philosophy by borrowing 

from such Mahayana schools as the Madhyamika and Vijna- 

navada. Though it admits the emptiness of all phenomena, it 

also maintains that the phenomenal world is not to be disregarded 

but is to be looked upon as a vehicle for progress toward 

emancipation.

Mahayana thought always considers enlightenment as the 

union of wisdom and compassion. Wisdom is construed as the 

realization of the nonexistence of all phenomenal appearances. 

However, wisdom is not enough. The enlightened one must also 

be compassionate and imbued with the altruistic spirit to save 

others. When wisdom and compassion are wedded to each other, 

then the nirvanic state is realized. All this is good Mahayana 

theology. However, in Tanhrism, these terms are not to be un-
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JerstoocI in their usual meaning but in a hidden esoteric sense 

.ntejjigible only to those initiated into the sucrets of the system. 

'Visdom is considered as female, and compassion male. The 

process of attaining enlightenment consequently requires the 

presence of a virgin who is the symbol of wisdom. The union 

0j： wisdom and compassion is represented in Tibetan iconography 

by the tjab-yttm or father^mother image, where the deity is 

locked in embrace wilh its consort. Svich an image is not con

sidered as vulgar or obscene，but as a symbol of cosmic ere. 

ation or as a representation of the perfect union between tlie two 

aspects of tlie absolute, the static and the dynamic, manifested 

in the human world in the male and female form. It is but a 

ritualistic portrayal of the emancipation realized by the bo- 

dliisattva and his consort. In conformity with the doctrine of 

emptiness the image is merely an artifice, a temporary form with 

no reality at all, to be abandoned whenever we become aware 

of the Buddha essence within us.

For tbe initiated the Tantric practices and Images need no 

justification. But since such images are open to public view, the 

Tantric masters feel that some justification is necessary. Two 

main arguments are advanced in defense of their position. Tan

trism, like the Mahayana Idealistic School, advocates an ex* 

treme form of idealism. The external world has no objective 

basis, as all phenomena are merely illusory appearances created 

by the mind. When the yogin enters tlie mandala for initiation 

into the secret rites, his mind is already so trained and purified 

that he realizes the true nature or emptiness of all things. To 

such a person all elements of existence appear to be of the same 

nondual nature. When he is in the state of union with the virgin, 

he makes no distinction between himself and the other. In such 

a state of mind he does not have any mental complex of morality 

or immorality, virtue or vice.

Moreover, the Tantrists argue that any action by itself is 

neither moral nor immoral. The moral or immoral nature of an 

act is to he judged by the effects it produces in the general 

scheme of life. To be strictly ethical they argue that not the 

effects but the intention or the motive behind the action should 

be the basis of judgment. The main point of the TatUras is on 

this point of ethics. If the motive behind the action, and not the
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action itse lf, is the main criterion, then any action in the form 0( 
a religious practice leading to salvation is to be justified. From 

the standpoint of compassion the bodhisattva is not to be judged 
by the ordinary moral standards of mankind. The bodhisattva 
has pledged his life for the salvation of all sentient beings. As one 

Tantric text puts it, if a woman falls violently in love with a 
bodhisattva and is about to sacrifice her life for him, it is the 

bounden duly of the bodhisattva to save her life by satisfying all 

her desires. The bodhisattva never sins. For this reason it is 
repeatedly stated in the texts that there is nothing that the 

bodhisattva should not do for the salvation of others. Sincc the 

intentions and motives of the bodhisattva are noble and virtuous, 

whatever deeds he performs are also noble and virtuous.
Such in the briefest outline are the tenets of the Tantrayana as 

they were worked out in India. In their introduction into China 
three names stand out, Subhakarasiiiiha, Vajrabodhi, and Amo

ghavajra, all of whom arrived in T’ang China during the eighth 

century. With their arrival the long and continuous process of 
introducing different aspects of Indian Buddhism to the Chinese 

was finally brought to completion. However，before their time 

vestiges of certain practices which were later incorporated into 

Tantrism had already been introduced into China. As early as 

230 a translation of the Matanga-sttfra which contained mantras 

beginning with Momw and ending with Msvahaw was made by a 

central Indian monk named Chu Lii-yen. The practice of magic 

by Buddhist monks in China was already recorded in the fourth 

century. Among the most accomplished of these magicians was 

Fo-t’u-teng, who by applying oil to his hands was said to be able 

to see the shape of events a thousand miles away. Another ac

complishment of such monks was their ability to produce rain 

by uttering the proper incantations. In a text translated by Tan- 

yao in 462 there were instructions concerned with the making 

of a circle for receiving the offerings of votaries. This appears to 

have been a rudimentary mandala. During the early years of the 

Tang Dynasty an Indian monk Punyodaya, who arrived in 

China in 655, tried to introduce some esoteric texts then popular 

in India, but was not able to elicit much response among the 

Chinese because of tlie popularity and influence of Hsiian-tsang 

at the time. I-tsing also evinced some interest in Tantric Bud-
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dhism，but did not pursue this interest further because of other 
more compelling activities.

These, then, were some of the scattered traces o( esoteric 
Buddhism in China before the eighth century. Though this 
aspect of Buddhism won some backing among the Chinese, it 
was not established as a cult until the coming of the three 
Tantric masters during the eighth century. Even after Tantrism 
was established, it is not clear whether the secret initiation 
ceremonies consisting of sexo-yogic practices, in which virgins 
were used as part of the rites, were ever carried out to any 
extent Both Maspero and Chou I-liang in tlieir studies of Tan
trism felt that sexual practices never gained any headway be
cause they ran counter to the ConfuciaD ritualistic principles of 
the separation of the sexes and moral tenets. Chou did report 
a story in circulation during the T’ang Dynasty which would 
seem to indicate that some erotic elements did exist in tlie cult. 
According to this story there was a beautiful woman of about 

twenty-four who lived alone in the city of Yen-Chou in Shensi and 

was loved by all the young men in the city. She would never re* 

fuse what the young men requested of her. She died very young 
and since she had no relatives, she was buried by the roadside. 

During the Ta-li period (766-779) 汪 monk from Central Asia 

arrived in the city and offered incense at her grave. When the 

people asked why he honored the grave of such a voluptuous 
woman, he replied that she was in reality a great sage whose 

great compassion for all led her to grant whatever was requested 

of her. She was in fact, he said, the Bodhisattva of the Chained 

Bones. If they doubted this, he went on, all they needed to do 

was to open the grave and see. When the people did so，they 

found her bones interlocked with one another. Such a story as 

this might very well have been created within the environment of 

Tantric Buddhism.

R. H. van Gulik, the Dutch scholar, who has conducted some 

preliminary investigations on the erotic elements in Chinese 

literature and art, disagrees with Maspero and Chou, and feels 

that sexual practices were much more common than supposed 

in Chinese Tantrism. It is true, he admits, that no translation of 

Tantric texts dealing with such practices has been {ound in 

China, but this does not prove, he claims，that no such texts
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existed； it only proves that such texts have been e.vp»rgate<j 

after fhc rise anJ dominance of Chu Hsi (1120-1200) and hi*s 
brand of Confucianism. To bolster his claims he points to t})e 
existence of a Tachifcawa sect founded by the Japanese monk 
Nm-fcan (1057-1133) in Japan that practised sexual union as 
the means of attaining Buddhahood. Very little of the literature 
of the Taclifkawa sect is preserved, but enough fragments re* 
main to show that they were Tang translations introduced into 
Japan probably during the tenth century.

Of Subhakarasiinha or Shan-wu-wei, who arrived in 716, ft 
was said that he w«15 a native of central India who had mastered 
the three secrcts of the body, speccli, and mind. While he was 
still in India liis fame as a teacher already had reached China, 
and when he finally arrived in that land, lie was welcomed with 
the title of National Prcceptor. After he had settled down in 
Ch’ang-an, the emperor repeatedly inquired about his health 
and also professed great interest in his translations. One of the 

basic texts of the Tantric School, the Mahavairocanasutra  ̂ was 
translated by him while he was in Lo-yang. The Sanskrit text 
of this sutra consisted of over a hundred thousand verses, but 

Shan-wu-wei translated only a summary of the essentials. One 

of the occult powers that he possessed which was particularly 
valued by the emperor was liis ability to pray for rain by utter

ing a Sanskrit formula of several hundred syllables. In his old 

age he asked the emperor for permission to return to India, 

but this was refused, and he finally passed away in China in 

735, at the ripe old age of ninety-nine. After liis death the 

emperor conferred on him the posthumous title of Director of 

the Court of State Ceremonials.

Vajrabodlii or Chin-kang-chfh, the second of the Tantric 

masters, went to Cliina after having heard that Buddhism was 

prospering in that country, and arrived in Canton in 720 via the 

sea route. From there he was ordered by imperial (Jecree to 

proceed to the capital of Ch'ang-an, where he stayed in the 

Tzu-en Temple, then in the Chien-fu Temple, In both temples 

he ordered an altar constructed for the abhisheka ceremony, in 

which a mandala was painted. In his biography one finds the 

usual accounts of tlie extraordinary feats he performed, such as 

predicting beforehand that rain would fall on the day he dotted
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the eye of the bodhisattva he was painting, or bringing back 
to life one of the emperors daughters who had lain unconscious 
for over ten days. However, his biography also indicates that he 
was untiring in his propagation of the esoteric doctrine, and made 
a number of important translations.11 It was said that tlie mystic 
syllables contained in these works were most effective when- 
ever applied, and as a result of liis propagation Tantrism rose 
to the peak of popularity in both capitals of Ch’ang-an and 
Lo*yang. He was seventy-one when he died in 741.

Amoghavajra or Pu-k*ung chin-kang went to China at at) 
early age, and it was in that country that he became a master 
of the esoteric tradition under the tutelage of Vajrabodhi. After 
the death of his master in 741 Amoghavajra left China for India 
and Ceylon, where he was the object of great veneration by kings 
and princes. In 746 he returned to China to spend the rest of his 
life there, performing the abhisheka ceremony, reciting the 
mystic syllables on behalf of sick members of the imperial 

family* praying for rain，and translating csoteric texts. He served 

and won the favors of three successive emperors一Hsiian-tsung 
(713-755), Su-tsung (756-762), and Tai-tsung (763-779). The 
last-named was so impressed with him that he wrote prefaces to 

the translations made by the monk, and also offered him imperial 

presents from time to time. On one occasion in 768 the emperor 

presented him with twelve quilts of embroidered brocade and 

thirty-two embroidered banners； on another occasion, for his 

achievement in praying successfully for rain, he received from 

the emperor the Purple Robe, one hundred rolls of brocade, 

colored cloth, and silk. As an indication of the extent of his 

translations Amoghavajra wrote in a memorial to the throne 

that up to 771 he had translated seventy-seven works in all, in 

one hundred and twenty odd chiian.

One of the magic formulas that Amoghavajra translated in 

758 was presented to the emperor Su-tsung with the request 

that he always carry it with him on different parts of his body. 

Sheets of paper with this magic formula, printed with wooden 

blocks in 980, have been found in the Tun-huang caves. He also

“  One of these was the Yii~chia nien-sung fa (Method of Reciting the 
Yoga Formula) which deals with the mandala and baptism in great detai)» 
while another was an abridged tmnslation of different chapters of the Chin- 
kan^ting ching (Sutra on the Head of the Thunderbolt).
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translated another magic formula which he s&id could grant all 
the wishes of one reciting it. A copy of this formula was presented 
to Cmpcror Tai-tsung in 762 on the letter's birthday, and in 779 
the emperor ordered it to be memorized within one month by 
monks and nuns in the country. From then on, they were to 
recite it twenty-one times each day and to report to the emperor 
at the beginning of each year the number of times they had re* 
cited it daring the past year. This formula was extensively 
engraved on pillars throughout die country. The Japanese monk 
Ennin in his diary for 844 wrote that all the piUars inscribed with 
this formula were destroyed as part of the persecution against 
Buddhism.

Toward the end of his life, when the illustrious Amoghavajra 
fell ill, Emperor Tai-tsung was so solicitous of his health that he 
dispatched the imperial physician to minister to the monk. The 
emperor also bestowed upon him the title Duke of Su, with 
three thousand households assigned as his fief. Amoghavajra, 
however, refused to accept the honor, saying, **Why should I 
steal more titles and positions when I am dying?** When he finally 
died at the age of seventy, the emperor suspended his daily 

audience for three days; be also donated 400,000 cash for the 

funeral ceremonies, and 2,000,000 cash to construct a stupa in 

honor of the famous monk.
From these biogra{̂ iies one may conclude that the Tantric 

cult in China during the eighth century was centered in the 

capita] of Chang-an, with two temples as its base of operations 

the Ta>hsing-sban Temple and the Ch^ng-Jung Temple. The 

former was the largest temple in the city,, and was located south 

of the imperial city. Founded by Emperor Wen of the Sui 

Dynasty, it occupied an entire ward. The Chmg-lung Temple 

was in the southeastern part of the capital and was also founded 

bv Emperor Wen. Japanese monks in China during tbe Tang 

Dynasty often stayed and studied in this temple, which they 

regarded as the NManda of China. In all probability it was 

better known in Japan than in China.

After the death of Amoghavajra in 774 the esoteric school 

declined in China. No more important teachers arrived from 

India. During rtie early part of the Sung Dynasty, Jojin, the 

Japanese monk, visited (he imperial palace in 1073 and saw
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_ges of deities that belonged to this cult. However, as a 
wh0le the school did not Hourish, and Tsan-ning, compiler of 
the Sting hao-seng~chuant wrote： **According to the scheme of 
出e Mandala of the Five Divisions, young men or virgins must 
be used as the media to summon spirits. It was once extremdy 
easy to cure illness or exorcise evil. People in modern times, 
however, use this method to profit their body or mouth, therefore 
little result is obtained. Generally, these methods are hekl in 
contempt by the world. Alas that the deterioration of the Good 
Law has gone so far as this."13

18 Chou I-liang» ^Tantrism in China/* Harvard Journal of Ariatic Studies, 
8 (1945), 284.



C H A P T E R  X I I

THE SCHOOLS OF BUDDHISM 
IN CHINA (Continued)

THE PURE L A N D  S C H O O L

CONTENTS OF THE PUBE LAN D SUTRA

|7=̂ |hE Pure Land School takes as its principal text the 
Sukhdvatimjuha or the Pure Land Sutra. This sutra exists 
in a long and a short version. The former begins with a 

dialogue between Sakyamuni and Ananda concerning a 
monk named Dharmakara, who went to a former Buddha for a 

description of the ideal Buddha and Buddha land. After having 

received instructions from that Buddha, Dharmakara then uttered 
an earnest wish to be reborn as that ideal Buddha presiding 

over that ideal Buddha land. Tin's earnest wish forms the nucleus 

of the long S«妨如

All this was related by Sakyamuni as having happened many 

kalpas or aeons ago. Ananda then asked what had happened to 

Dharmakara. Sakyamuni answered that in fulfillment of his 

earnest wish the monk became the Buddha Amitabha, presiding 

over the ideal Buddha land known as Sukhavatl. When Ananda 

expressed a desire to see that ideal Buddha land，Sakyamuni sent 

forth rays of light from l«s body which illumined the whole of 

Sukhavati for all to see.

Both the long and short versions of the sutra contain a de

tailed description of the Pure Land，or the Western Paradise. 

There is one great difference between the two, however. The 

long version emphasizes that rebirth in the Pure Land comes as 

the result of meritorious deeds as well as faith and devotion to 

Amitabha, whereas the short version specifically states that 

only faith and prayer are necessary. "Beings are not born in 

that fiuddha country of the Tathagata Amitayus as a reward and 

result of good works performed in this present life. No, whatever 

son or daughter of a family shall hear the name of the Blessed 

Amitavus, the Tathagata, and having heard it, shall keep it in 

mind, and with thoughts undisturbed shall keep it in m ind,. . .
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flfter their death, they will be reborn in the world Sukhavati, in 

the Budcllia country of tlie same Amitayus, the Tathagata.**1 

The Buddha presiding over the Pure Land is designated as 

；\mitabba> meaning Infinite Light, or Amit5yus，Infinite Life. The 

pore Land is described as being ricli, fertile, comfortable, filled 

vVjth gods and men but with none of the evil modes of existence, 

such as animals, ghosts, or denizens of hell. It is adorned with 

fragrant trees and flowers, especially lotus, and decorated with 

the most beautiful and precious jewels and gems. Rivers with 

sweetly scented waters give forth pleasant musical sounds, and 

are flanked on both banks by scented jewel trees. The heavenly 

beings sporting in the water can cause it to be hot or cold as 

they wish. Everywhere they go, they can hear the dhanna of 

the Buddha, the teachings of compassion, sympathetic joy, pa

tience, tolerance, equanimity, and so forth. Nowhere do they 

hear of or meet with anything unpleasant, unwholesome, woeful, 

ov painful. That is why the land is called Sukhavati, the Pure 

and Happy Land. Whatever the inhabitants wish, that will they 

obtain.

Of the two versions of the sutra it is the short one with its 

emphasis on faith ancl devotion that gained the wider acceptance 

and popularity among Buddhist adherents. This represented an 

interesting development within Buddhism. Hinayana Buddhism 

conceived of karma as being entirely personal and individual; 

only the doer himself could shape his future destiny through his 

karma. Therefore the early teachings of the Buddlia were all 

directed toward self-reliance and self-emancipation. “Be ye 

lamps unto yourselves, be ye a refuge unto yourselves/' runs a 

passage in the Pali canon. Yet in this Pure Land Sutra emphasis 

is placed not on one's own effort but on the power of Amitabha 

to effect salvation； the shift was from jiriki, self-power, to tariki, 

other-power, as the Japanese put it.

This change was but one of the many that took place in the trans

ition from the Hinayana to the Mahayana. The \lahayana thinkers 

were not satisfied with the narrow spiritual outlook contained in 

the Hinayana concept of karma. The Buddha has attained enlight

enment only after the accumulation of merits extending over long 

aeons of time and, in view of his great compassion and love, it

1 Sacred Books of the East, 49. part 2, 98-99.
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is inconceivable that he should restrict the karma of such meri， 

torious deeds only to himself. Karma is therefore clothed with 
cosmological dressing, and the spiritual attainment of the Buddha 
is interpreted，not as an individual, isolated event, but as a uni- 
versa! episode to be shared by humanity in general. Thus 
born the doctrine of parinamana or the transfer of merits from 
the Buddha or bodliisattva to sentient beings. By himself each 
sentient being is not strong enough to cope with the problem 
of attaining salvation； he must depend on another power greater 
than his own, and in the Pure Land this other power is furnished 
by Amitabha.

According to the Pure Land teachings Amitabha presides over 
the Western Paradise, which he has created out of his boundless 

love for all seneient beings, and lie vows that anyone who has 
absolute faith in him and the Pure Land will be reborn there. In 

that Pure Land Amitabha has as his chief minister Avalokitesvara, 
the always compassionate bodhisattva who is ever ready to go 

anywhere to lead the faithful to the land of purity and bliss. AU 

that is necessary to attain rebirth there is to have faith and de

votion as indicated by the repeated recital of the formula ruimo- 

amitabha or “reverence be to Amitabha.w

AVALOKITESVARA

The word Avalokitesvara consists of two parts: avalokita, a past 

passive participle meaning “seen” and tsvara meaning “lord.” It 

is translated in various ways—Mthe lord who looks down: “the 

lord who is seen，” “the lord of compassionate glances,” “the lord 

whom one sees." The Tibetan has spyan-ras-gzigs’ one who sees 

with eyes. In Chinese the bodhisattva is usually called Kuan-yin, 

one who hears sounds, or Kuan-shih-yin, one who hears the 

sounds (prayers) of the world. At first glance this would appear 

to be a wrong rendering of the Sanskrit, as if the translator had 

read Avalokitasvara instead, for svara means “voice” or “sound.” 

However, the problem is not so simple, for in a manuscript of 

the Lotus Sutra dated the fifth century a.d. and discovered in 

Eastern Turkestan the name Avalokitasvara appears five times 

on one page, This makes it rather improbable that the name was 

a copyists error. In fact, all the early trausktors in China used 

Kuan-yin or Kuan-shih-yin, and it was not until Hsuan-tsang
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thflt the expression Kuan-tzu-tsai, the Onlooking Lord, a  correct 

translation of A valokitesvara, was first used.

In Chinese Buddhism there are two main traditions concerning 
Aviilokitesvara. One is to be found in chapter 24 of the

where he is given the epithet Samantamulcha, He who looks 
in every direction. In this tradition, the merciful character of 
Kuan-yin is fully developed. He m anifests himseK everywhere 

in the world to save people from suffering, and assumes various 
forms to carry out his mission. While ready to offer assistance 
to all, he is especially interested in those who are facing dangers 
caused by the sword, fetters, fire, demons, and water. Also, in the 

same chapter of the sutra is to be found a significant passage 
which reads, “If there is a woman who desires to have a son, 
then she should pray to Kuan-yin with reverence and respect* 
and in due time she will give birth to a son endowed with bless
ings, virtues, and wisdom.”

The other tradition is that found in the Pure Land Sutra.

These sutras bearing information about Kuan-yin had already 
been translated into Chinese from the time of the third century, 
and after the fifth century the deity had become fairly well 

known. For instance, figures of Kuan-yin were already being 

carved in the Yun-kang caves, and with the spread of the Pure 

Land School after the sixth century the bodhisattva became even 

more popular. Through the Tang and early Sung Dynasties it 

appears that Kuan-yin was still looked upon as a male figure. 

The paintings recovered from Tun-huang give the best evidence 

of this, for in these representations Kuan-yin is frequently por

trayed with a moustache.2 Because lie bears the epithet Saman* 

tamuklia, he is sometimes depicted with eight or eleven heads, 

and witli a thousand eyes and hands, the better to see and to 

save all suffering creatures.

During the T*ang Dynasty a new element which brought a 

change in the form of the bodhisattva entered the picture, This 

was the introduction in a Tantric sutra in the eighth century of 

the concept of a female Kuan-yin clad in white, and from the 

tenth century on, the painters began to paint this figure, which

* Such paintings may be found scattered in Matsximoto, To»»fcdg<i no kenk^it, 
especially the follow ing： pl.216, dated 864; pl.98b, dated 943; pl.222, dated 

9oi8— âll w ith the moustache prominently displayed.
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was called Pai-i Kuan-yin, The French Sinologist II, Ma^>eTO 

has provided what appears to be si reasonable explanation 0f 

tlu_s change. Mahayana Buddhism has always conceived of en. 

lightenment as the conjunction of wisdom and compassion. in 

Ti»nlric Buddhism these two are symbolized by the male and 

female. Witii the introckiction of the female element al! 

Buddhas and bodhisattvas are provided with female consorts, 

Thus the female consort of Avalokitesvara in Tibetan Buddhism 

was called the White Tara (in Sanskrit, PandaravasinT), meaning 

Mdad in white." The Chinese Pai-i Kuan-yin is a literal transla

tion of this term.

This Kuan-yin clad in white, introduced into China from Tibet, 
wa茨 soon appropriated from Buddhism by the popular rdigjon 

in China, and a new figure, Sung-tzu Kuan-yin (Kuan-yin, giver 

of children), was developed. In this popular form so little remains 

of the deity Pandaravasini that the connection between the two 

is not easily apparent. However, Maspero thinks there is a con、 

nection. In Tantric Buddhism Pandaravasini belongs to the 

mandala or cosmogram entitled Garbhakoiadhahi, the World of 

the Womb-treasury. What probably happened was that tlie Chi

nese popular religion interpreted this symbolical expression o( the 

womb world literally, and Pandaravasini was converted into “the 

giver of chiidren/1 This evolution was entirely in the realm of 

popular religion, and did not penetrate into Buddhism itself. 

Still it is possible to justify such a change within Buddhism, for 

the Mahayana sutras teach that a bodhisattva could assume any 

form and shape to assist mankind. Moreover, there is also that 

passage in the Lotus Sutra to the effect that Kuan-yin has the 

power to grant children to any woman who prays to him.

In China tlie long Sukhavatlvt/uha was translated as many as 

ten times, with five translations still preserved in the Chinese 

Tripitaka, while the only extant translation of the short version 

was made by Kumarajiva. Besides the above two versions, there 

is a third sutra belonging to this school that is revered just as 

highly by the Chinese, the Kuan~u>u~liang-shou-fo ching (Sutra 

on Meditation Concerning Amitayus),

the  puke land  sch o ol  an d  m a s t e r s  in  c h in a

Probably the earliest Pure Land devotees in China were Chueh 

Kung-tse (d. 265*274), his disciple Wei Shih-tu, and Wei*s
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ujother, nil of whom lived in Lo-yang. Contemporary with Wei 

'vas a monk in central China named Seng-hsien who in his old 

age appeared to have engaged in contemplation about the West

ern Paradise, During the Eastern Chin Dynasty more monks 

became interested in the Pure Land, and among these was the 

well-known Chih Tun. In one of his worlcs Chih Tun described 

the Pure Land presided over by Amitayus as a region without 

prince, ministers, or officials，but ruled over by the Buddha, 

where people were reborn in the calyx of the lotus flower and 

therefore not stained by the impurities of the womb. It appears 

that Chih Tun made an image of Amitabha and before it uttered 

a vow to be reborn in the Western Paradise. However, it must 

be remembered that Chih Tun was a follower of the Prajna and 

Neo-Taoist systems of thought; his interest was mainly in the 

similarities between Buddhism and Lao-Chuang philosophy, and 

he was not interested, in the teachings and practices of the Pure 

Land cult as a means of salvation for himself or for the masses.

One of the most important figures in the early history of the 

cult in China was Hui-yuan, who is usually associated with the 

founding of a Pure Land Society in 402. There is no question but 

that Hui-yiian was the leader of a group who met regularly to 

meditate and to utter the vow to be reborn in the Western 

Paradise. Though he might have been a fervent follower of 

Amitabha, Hui-yiian never went out into society to preach the 

Pure Land doctrines, for lie and his group were mainly hermits, 

recluses, retired scholars, and gentlemen whose main purpose 

was to escape from the world. Yet Hui-viian is generally regarded 

as the first patriarch of the Pure Land School in China, mainly 

because he and his group served as an inspiration and model 

for later groups of Pure Land adherents who were attracted by 

his virtues, learning, and strict code of discipline.

Tan-luan

After Hui-yiian the next important figure in the movement was 

Tan-Iuan (476-542), whose home was near Wu-fai-shan in the 

north. For over a century north China had become infiltrated 

with non-Chinese peoples and the cultural level in that area had 

declined. Inhabitants there were more inclined to a brand of 

Buddhism that emphasized magic, omens, mystic formulas, and
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prophecies, and many Buddhists sutras were forged in that area 
to satisfy this tendency within the religion. It was amidst such 
surroundings that Tan-luan was bom.

The biography of Tan-luan states that on one occasion he 
recovered ft-om a serious illness when he suddenly saw a heavenly 
gate open before him. With this experience lie decided to search 
for an elixir that would bring about everlasting life. When he 
heard that a Taoist master in the south, Tao Hung-ching (452- 
536), possessed such a formula, he proceeded to that area and 
obtained the Hst'en-ching (Suira on Immortals) in ten chtian 
from the Taoist. On his way back to the north he met the Bud
dhist monk Bodhiruci, who told him that in Buddhism there was 
a formula for attaining everlasting life that was superior to that 

of the Taoist. Upon being asked to reveal the formula, Bodhiruci 
taught him the texts of the Pure Land School, whereupon Tan- 

luan became so convinced that he discarded the Taoist text 

which he had obtained and concentrated on the attainment of 

the Western Paradise. This conversion took place ca.530, and for 

the remainder of his life he devoted his time to the propagation 

of the Pure Land tenets.

T’an-luan’s place in Buddhist history is based mainly on his 

efforts to spread the Pure Land teachings and practices among 

the whole of society. In this respect he differed from Hui-yiian. 

The practice of reciting and meditating on the name of the Bud

dha Amitabha probably originated with him. In one of liis works 

lie wrote about meditating on various attributes of the Buddha一 

his name, characteristics, extraordinary faculties, merits, wisdom, 

and so forth. The oral invocation of the name Amitabha was 

deliberately fostered by him in societies that he organized in 

the north. His biographer wrote that as he neared death, liis 

disciples, who numbered about three hundred, gathered about 

him to chant, aAmitabha.M That his efforts did succeed in spread

ing the Pure Land tenets in north China might be seen in the 

nature of the figures carved in the Lung-men caves. In 520 only 

one figure of Amitabha and three of Avalokite^vara were to be 

found in Lung-men, but for the decade 530-540 there were six 

figures of Amitabha and ten of Avalokitdvara.

During the years after the passing of Tan-luan an interesting 

theory concerning the duration of the Buddhist dharma on earth
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began to spread in China. According to this theory there \vo\ild 
be three periods in the duration of the law一 that of the true 
dharma, that of the counterfeit dharma> and, lastly, that of Ihe 
decay of the law. Something has already been said about this 
theory of the three periods, and about the Sect of the Three 
Stages organized to cope with the decay of the dharma. During 
the eariy Tang period the Pure Land School also entered the 
picture to compete with the Sect of the Three Stages for ihe 
attention of the people. The main question asked was, During 
this final period of the decay of the dhanna (which was thought 
to commence from 550 a .d .)  how was one to save oneself and 
society from the sins and vices so rampant during the age? Both 
the Pure Land and the Sect of the Three Stages acceptcd the 
thesis that they were then living in the last period, but the ideas 
formulated by each to meet the needs of society were entirely 
different. Hsin-hsing of the Sect o£ the Three Stages taught that 
to be effective in this last stage the methods and teachings must 
be different from those of the other periods. He enunciated a sort 
of pantheism in which everyone was a potential Buddha and 

worthy of being worshiped； he felt that this was the only way 
to overcome the impurities of the age. The leader of the Pure 

Land School at this time, Tao-cho (562-645), took his stand on 

one sole deity, Amitabha, who had vowed to save all sentient 

creatures from sins and depravities. He taught that all one needed 

to do to escape from the evils of the period was to take refuge 

in Amitabha. Daring the seventh century these two teachings 

■were in opposition, and gave rise to intense Buddhist activities 

in north China. Because the Sect of the Three Stages claimed 

that it was the only true faith, and that during the period of 

decay no government existed that was worthy of the respect of 

the people, it incurred the opposition of both the other schools 

of Buddhism and the ruling authorities, with the result that it 

was suppressed by the throne. This left the field clear for the 

teachers of the Pure Land School, and they proceeded to make 

the most of their opportunities. They were also assisted by the 

favorable attitude of the throne and the people.

Tao-cho

The leaders mainly instrumental in the spread of the school 

were Tao-cho and his disciple Shan-tao (613-681). The principal
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work of Tao-cbo was the An4o-chi (Collection of Essays on the 
Western Paradise). In this work the main theme treated was ihe 
question of Iiow during the period of decay ignorant people 
could enter the Pure Land. His answer, unqualifiedly, was prac
tice of nien-fo, invoking the Buddha，or k*ou-ch’eitg nien-fo, 
uttering the name of the Buddha. If one were to do this with an 
undivided mind, all evil would be overcome, all sins eradicated, 
and one would certainly be reborn in the Western Paradise. It 
was Tao-cho who urged his followers to use beans as an aid in 
counting the number of times they repeated the name of the 
Buddha. One of his disciples，Tao-sheng, uttered the name a 
record-breaking million times during a seven-day period. In the 
case of a female disciple the beans she counted while practicing 
nieti'fo filled fifty-seven shih, another nun filled eighty shih.

Shan-tao

Shan-tao, the other important Pure Land teacher, is looked upon 

by Jodo followers in Japan as an incarnation of Amitabha, and 
his works are accepted as having scriptural authority. His prin

cipal work was the Kuan-ching-su {Commentartj to the Sutra 

on Concentration). Here he wrote that tlie five main activities 

that could lead to rebirth in the Western Paradise were: (a) 

uttering the name of the Buddha, (b) chanting the sutras, (c) 

meditating on the Buddha, (d) worshiping images of the Buddha, 

and (c) singing praises to the Buddha. He divided these five 

activities into two categories—the primary, consisting of uttering 

the name of the Buddha, and the auxiliary, comprising the re

maining four. From this division one can see the importance 

placed on nien-fo by Shan-tao; he wrote that this nien-fo prac

ticed with an undivided and unruffled mind could wash away 

the sins accumulated during eighty kalpas. Because of the sim

plicity of this approach to rebirth in the Pure Land, it was wel

comed by the common people.

However, it appears that Shan-tao did not dispense entirely 

with the auxiliary activities as aids to gain the goal. He insisted 

that both aids should be encouraged and he himself practiced 

both. There is a story that one of his disciples, Tao-chiian, once 

underwent a ninety-day period of nien-fo, worship and confes

sion. During tliat period he had a dream in which he saw two
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paths leading to paradise, one smooth and one rocky. He also 
5a、v a monk who pointed out that those who practiced only 
nien"fot witli no worship or confession, would have to take the 
rocky path, but those who practiced all three would be taken 
along the smooth path.

One of the auxiliary activities encouraged by Shan-tao was 
chanting the sutras. In this chanting, not only the three basic 
texts of tlie Pure Land School, but also the Saddharma, Vajrac- 
chedikat the Niruana, and Prajna sutras were included as being 
specially efficacious For rebirth in the Pure Land.

While lie was in the capital, Shan-tao was said to have made 
several ten thousand copies of the Pure Land Sutra to be circu
lated among his disciples, who were countless in number. These 
masters of the Pure Land would convene their followers in 
large assemblies where they would utter the name of the Buddha 
as though they were singing. One Pure Land master named 
Sbao-k'ang (d. 805) got street urchins to utter the formula by 
offering them one cash each for each utterance, and his biog
raphy noted that he became so famous that his mere presence in 
the street would be a signal for everyone to shout，“AmitSbha.”

T^u-min

After Shan-tao, the most important Pure Land masters during 

tbe Tang were Tz*u-min and Fa-chao. Tz’u-min，also named 

Hiii-jih, was born in 680. In his youth he decided to emulate the 

example of I-tsing in going to India一a desire which he realized 

in 702. He reached India by the sea route in 704 and remained 

there until 716, when he commenced his return trip. While in 

India he was inspired by the stories about Amitabha and 

Avalokitesvara and decided to dedicate his life to the propagation 

of the Pure Land tenets. After his return to China he devoted 

himself not to translations of the sacred scriptures but to the 

task of spreading the practice of nien-fo among the masses, for 

which contribution he was granted the posthumous title of Tz’u- 

min, Compassionate and Benevolent, by Emperor Hsiian-tsung.

During Tz’u-min’s lifetime the teachings of the Ch’an master 

Hui-neng and his school were gaining wider and wider audience 

among the populace, and this aspect of Buddhism, with its de

emphasis of the sutras and pietistic activities, served as the main
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obstacle to the propagation of Pure Land teachings and practiccs 

Tzu-min strove to overcome the prejudices of the Ch’an School 
whose followers he claimed were lazy> not practicing the moral 

precepts，and teaching people that the world was unreal, that 

there was no evil to be avoided and no good or pious deeds to 

be performed. Instead, he maintained that the tripod on which 

Buddhism rested—learning ancl meditation and moral conduct一 

must all be followed with equal force； no one discipline was to 

be neglected. He did not object to Chan meditation； be merely 

insisted tliat one should not be exclusively devoted to it, as in 

the case of the Chan adherents. The antisutra and antidiscipline 

tendencies of the school, he argued, were fostering undesirable 

effects, and he sought to counteract them by emphasizing his 

three principal tenets: (a) harmonious practice of meditation 

and scholarship, (b) sympathetic practice of nien-fo and medita

tion, (c) practice of nien-fo accompanied by morality. Because 

he was a man of action, Tzu-min has left behind only a few 

works and no translations or commentaries. One of his works, 

Ching-fu tz'u-pei chi (Collected Essays on Pure Land Compas

sion), was reprinted during the Sung Dynasty, but because it 

severely attacked the ideas and practices of the Ch’an School，the 

latter persuaded the civil authorities to ban the book from circula

tion and to destroy the printing blocks.

Tzu-min died in 748 at the age of sixty-nine. Because he 

advocated the sympathetic practice of nien-fo ancl Chan medita

tion, he is considered by some to be the first individual who 

sought to harmonize the Pure Land and Chan teachings. Some 

of the monks in later years who looked to him as their spiritual 

master, such as the Ch*an monk Yen-shou (904-975)» were to 

become active proponents of this movement.

Fa-chao

One of Tz’u-min’s disciples of the second generation was Fa-chao, 

whose master Ch'eng-yiian (712-804) bad been a direct pupil of 

Tz’u-min. Fa-chao was active in Ch，ang-an during the reigns of 

Tai-tsung (763-779) and Te-tsung (780-804), the periods when 

the dynasty was exerting itself to restore the glories of the Tang 

imperial line after the disastrous An Lu-shan rebellion. Con- 

temporaneous with him in the capital were the famous masters
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0f some of 出e other Buddhist sohoob—the Tantric master 
^mogbavajra, the Tien-t*aS master Chan-jan, nnd the Hua-yen 
tnaster Ch'eng-kuan. So great was his achievement in spreading 
the Pure Land practices even against this competition that Fa- 
chao was sometimes called by his contemporaries tlie Later Shan- 
tao. He claimed that he had received revelations from Amitabha 
nnd that he had performed miracles under the inspiration of 
that deity. It was Fa-chao who initiated the practice of invoking 
the name of AmitAbhai in five tunes, which he said was taught to 
him by Amitabha himself. During the reign of Tai-tsung he was 
honored with the title National Preceptor.

In his teachings Fa-chao followed the doctrine of Tao-cho and 
Shan-tao. However, since he first studied T'ien-t'ai teachings 
before turning to the Pure Land, he was also interested in the 
movement to harmonize the tenets and practices of the different 

schools. In this respect he was following the example of his 
master Tzu-min.

In view of such fervent activities by so many masters one can 

easily understand why the Pure Land soon became one of the 
most popular movements in north China during the Tang 

Dynasty. This popularity was concretely illustrated in the shift 

of emphasis from Sakyamuni and Maitreya to Amitabha and 

Avalokitesvara in the Lung-men statues. This increased popu
larity of Amitabha was also attended by a standardization in the 

designation of that deity. In the earlier translations a number 

of terms were used by the Chinese to designate him： A-mi-t'o fo， 

a transliteration of Amitabha； Wu-liang-shou, a translation of 

Amitayus, Infinite Life； and Wu-liang-kuang, a translation of 

Amitabha, Infinite Light. By the middle of the Tang Dynasty 

the name had definitely become standardized to A-mi-t*o-fo, 

and this designation appears most often in the Lung-men statues. 

Probably one of the factors bringing this about was the increasing 

tendency of the Taoists to use the term tvu-liang-shou in line with 

their quest for immortality, and it was with the idea of moving 

away from this Taoist connotation that the Buddhists turned to 

A-mi-t*o-fo.

The propagation of the Pure Land tenets was also assisted by 

paintings and illustrations of the joys of Western Paradise and 

the miseries of hell. In fact, these were the most popular themes
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of the painters of the period, and sudb paintings are often 

mentioned by the historians of art of the T ang and Sung Dynas

ties. Li Po and Tu Fu likewise refer to tfiem in their poems 

Suda paintings were to be found on temple walls and corridors 
on the sides of caves, as well as on silks and brocades. Fine ex

amples of such paintings preserved in the Tun-huang caves and 

dating back to the Tang may be seen in any collection of Tun- 

huang paintings. As the ignorant crowds saw the tortures of 

hell, on one hand, and the blessings and happiness of the Western 
Paradise, on the other, it is no wonder that their minds were 

attracted to the teachings of the Pure Land School,

THE CXTAN S C H O O L  I N  C H I N A

The Chinese are generally considered to be a practical, earth, 

bound people not given to speculations about such religious 

problems as the nature of the universe, the afterlife, and so forth. 

When the Cbincse were first brought face to face with Indian 

Buddhism with its rich and elaborate imagery, concepts, and 

modes of thinking, they were fascinated at first and finaUy over

whelmed and conquered. After a few centuries, however, the 

practical nature of the Chinese began asserting itself; it began 

to search for certain features within Buddhism which it could 

understand and practice, and in this search it soon picked on the 

dlnjana exercise as the essence of Buddhist discipline. Dktjana, 

or ch’an in Chinese, refers to the religious discipline aimed at 

tranquilizing the mind and getting the practitioner to devote 

himself to a quiet introspection into his own inner consciousness. 

He is made to feel an interest in things above the senses and to 

discover the presence of a spiritual faculty Aat bridges tbe gap 

between the finite and the infinite. When lie is thoroughly dis

ciplined in dlujana9 he can keep a serenity of mind and cheerful

ness of disposition even amid the world of turbulent activity. He 

may sl&rt the dhtjarut exercises by contrdUing the breath or by 

concentrating the mind on some object. Various objects are 

proposed to help the practitioner get rid of certain undesirable 

elements. If a person is addicted to lust or passion, he is told to 

repair to the cemetery to concentrate on the horrors of the corpse 

in various stages of decompositioD； by so doing he will no longer
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feci any attachment for sensual pleasures. If he is disturbed by 

anger, then he is told to concentrate on metia or infinite love 

for all sentient beings. Continuous practice of dhyana exercises 

enables him to attain to the higher ecstatic trances or to the bliss- 

ful state of equanimity and wisdom.

In China, Tao-an (312-385) and Hui-yuan (334-416) were 

among the earliest Chinese monks to emphasize the importance 

of dhyana exercises. Tao-an went to great lengths to collect 

dhyana sutras and to comment on them. As for Hui-ytia^ he 

once wrote, MI regret very much that since the introduction of 

the great religion into the East, so little is known of the practices 

of dhyana that the whole structure is in danger of collapse be

cause of lack of the solid foundation of meditation.”8 One of 

Hui-y^ans dose collaborators, Buddhabhadra, was a famous 

dhtjana master who had trained some well-known Chinese dJujana 

practitioners in the north. Another Indian master was Buddha- 

santa, whose most prominent disciple was Seng-ch*ou (d. 560, 

aged eighty-one), a Chinese monk so proficient in dhyana exer

cises that he was proclaimed the greatest expert east of the 

Himalayas.

b o d h id h a r m a

However, it was with Bodhidharma that the Dhyana or Ch’an 

School usually dated its beginning in China. According to the 

standard Ch.an version, The Record of the Transmission of the 

Lampt compiled in 1004 by Tao-yiian, this worthy arrived in 

China in 520 (variant 526) and, after a fruitless interview with 

Liang Wu-ti, crossed the Yangtze and went to the Northern Wei 

kingdom. There he practiced what was known as wall contempla

tion, sitting in front of a wall, for nine years. While he was thus 

engaged, a monk named Shen-kuang came and aslted him to 

teach the truth of Ch’an. Bodhidharma paid no attention to him 

until the monk cut off his arm to prove his sincerity. After this, 

Bodhidharma instructed him, and changed his name from Shen- 

kimng to Hui-k’e.
Modem scholarship has cast a good deal of doubt on this ver

sion. The earliest source concerning Bodhidharma is undoubtedly 
the Lo-yang chia-lan-chi by Yang Hsiian-chih, finished in 547.

• Hu ShiK, “Development of Zen Buddhism in China,” Chinese Social and 
Political Science Review, 15 (1932), 480.
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In this work Yang, while describing the fabulous Yung-nin 
Temple in Lo-yang, reported that a Persian monk named  ̂
dhidhanna was so impressed with the magnificence of the struc 

ture that he declared it was superior to everything he had seen 
thtis far. This Yung-ning Temple was built in 516. In 526 a 

sacred vessel on the mast above the temple was blown down bv 
the wind. In 528 and 529 troops were quartered in the temple pre. 

cincts and in 534 the whole edifice was burned down by fire. For 

Bodhidharma to have heaped such praise on the magnificence 
of the temple, he must have seen it during the height of its glory, 

between 516 and 526. If this were the case, it would break down 
the Ch’an version that he arrived in Canton in 526.

Next to the Lo-yang chia-lan-chi in importance, is the Hsu. 

Kao-seng-chuan by Tao-hsiian, who died in 667. In this source 

it is recorded that Bodhidharma first reached Sung territory, and 

then went north to the Northern Wei kingdom. Such a notice 

would indicate that he arrived when the Liu Sung Dynasty (420- 

479) was still in power in south China, and that in 520 he was 

already in Lo-yang admiring the beauties of the Yung-ning 

Temple. Data found in the biography of Seng-fu in the H«i- 

Kao-seng-chuan would seem to verify this. Seng-fu, a native of 

Tai-yiian in north China, joined the sangha under the tutelage 

of Bodhidharma. During the period 494-497 he left the north to 

travel in south China and died there in 524 at the age of sixty- 

one. According to monastic rules Seng-fu must have been at 

least twenty when he was ordained by Bodhidharma. If he were 

sixty-one in 524» he would have been twenty in ca.483. This would 

seem to indicate that Bodhidharma was already in north China 

at that time to ordain him. Nowhere in the Hsii-Kao-seng-chuan 

or the Lo-yang chia-lan chi is there any mention of Bodhidharmas 

meeting with Emperor Wu of the Liang Dynasty.

Bodhidharma is generally aclcnowledged as the first patriarch 

of the Ch’an School in China, with his disciple Hui-lc’e the second. 

Instead of the usual Chan story that the latter cut off his arm to 

prove his sincerity, a more reliable account indicated that it was 

cut off by some robbers. One of the main texts transmitted by 

Bodhidharma to Hui-k*e was the Larikdvatarasuira ( Descent to 

the Island of Lanka)y which emphasizes the doctrine of inner 

enlightenment. One who has realized this inner enlightenment
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no lo n g er se e s a n y  d u a lity , fo r h e  h as tran scen d ed  m ental d is

criminations. This realization is made possible by the presence of 

the Tathagata-womb in all of us. The Lankavatdra also teaches 

that words are not necessary for the communication of ideas. In 

some Buddha lands teachings are transmitted by gazing, moving 

of facial muscles, raising of eyebrows, frowning, smiling, and 

twinkling of eyes. Here one sees a definite affinity between the 

tankdvatora and later C^an practices. Moreover, the tradition 

of gradual enlightenment followed by Shen-bsiu and his adherents 

might also be traced to this sutra.

S H E N - H S IU  A S  S IX T H  P A T B IA K C H

After Hui-k*e the Ch，an patriarchate was transmitted to Seng-tŝ an 

(d. 606), Tao-hsin (580-651), Hung-jen4 (602-675), and then to 

Shen-hsiu (600-706). This was the genealogy in vogue during 

the early part of the eighth century. Shen-hsiu was thus the 

sixth in line. From all accounts he was a powerful and attractive 

preacher, whose reputation was so great that he was invited to 

the capital of Lo-yang in 700, even though he was close to a 

hundred years of age at the time. A contemporary writer re

corded that faithful laymen traveled over a thousand li just to 

hear him. He was hailed as the master of the law in the capital, 

the preceptor of emperors，and the acknowledged leader of the 

group usually referred to as the Northern Ch’an School

S H E N - H U I ’ S A T T A C K  A G A IN S T  T H E  P O S IT IO N  O F  S H E N - H S IU

In 734 a southern monk named Shen-hui (670-762) suddenly at

tacked this line of transmission. He accepted the first five patri

archs, but he contended that the sixth was not Shen-hsiu but

* Hung-jen's biography is found in the Sung-Ko&seng chuan, finished by 
Tsan-ning in 988, out the information found there is not very reliable, as 
the account was influenced by the partisan works of the Ch’an writers of 
the ninth century. More rebable is the account in Leng-chia fet f̂a chih 
(Record of the Masters and the Law of the Lanka School) by Hsuao-lse, 
finished ca.708-710. One interesting item of information furnished by Hsiian- 
tse was that among the disciples of Hung-jen there were eleven considered 
worthy of transmitting the teachings, and among the eleven were the 
names Shen-hsiu and Hui-neng. This would seem to indicate that Hui-ncng 
was not the unknown illiterate rice pounder that later Cĥ an accounts make 
him. Tliere is, however, do mention of the famous episode of Shen-hsiu 
and Hui-neogrs composing stanzas to vie for the patriarchate, nor of the 
legend that Hung-jen passed the patriarchal robe to Hul-neng in the middle 

of the night.
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was Hui-ncng (638-713), who received the patriarchal robe from 

Ilung-jcn,4 He also attacked the doctrine of gradual enlighten- 

ment held by Shen-hsiu and put forth his own position in favor 

of complete instantaneous enlightenment, contending that pure 

wisdom is indivisible and undifferentiated, to be realized com. 

pletely and instantly or not at all.

After firing these shots against Shen-hsiu, Shcn-hui rapidly be. 

came well known and the Southern Ch’an School that he repre- 

sented grew stronger and stronger. The Northern School under the 

leadership of Shen>hsiu*s disciples could either stop him or ig. 

nore him. Some were in favor of ignoring him, but others could 

not endure the spectacle of their masters being criticized. The 

attacks by Shen-hui became even more fierce after 745, when he 

was called to a monastery in Lo-yang, from which rostrum he 

gained a much wider audience. The followers of Shen-hsiu now 

d ecid ed  to  tak e  p o sitiv e  actio n . In  7 5 3  th e y  ch arg e d  Shen-hui 

with the crime of collecting a mob to disturb the peace and 

conspiring against the interests of the state. Shen-hui was arrested 

ami banished from Lo-yang to Kiangsi. At this time he was over 

eighty years of age, and the spectacle of this venerable old man 

wandering from one place to another, all because of some sectar* 

ian controversy, must have elicited a good deal of public sym

pathy. By alienating the public through its highhanded treat* 

ment of Shen-hui, the Northern School was doomed to lose the 

struggle.

During the third year of Shen-huî  exile new developments 

suddenly arose. In 7 ^  An Lu-shan rebelled and captured Lo- 

yang and Chang-an in 756. The next year the two cities were 

recaptured, but the government was faced with lack of funds 

to feed the army. One of the schemes seized upon by the gov

ernment was the sale of ordination certificates to those who 

desired to enter the Buddhist or Taoist orders, each certificate 

selling for one hundred strings of cash, the proceeds to be donated 

to the government.

With the recovery of Lo-yang, Shen-hui suddenly reappeared

5 Shen-hui further claimed that this patriarchal robe was still in south 
China and that a disciple of Shen-hsiu attempted to steal it in 709. At
Hie same meeting one of the monks present asked Shcn*hui who were the 

' ----- ~ " a. surj

ver, S . . . . . —
the occasion and boldly asserted that Bodhidharma was the eighth patriarch.

_ lonks presen
patrinrchs before Bodhidbanna in India. This was a surprising question, 
for it had never before been raised in China. However, Shen<nui rose to

When pressed for the source of this infonnation, he named a sutra where
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in the city and was promptly selected by the people to head the 
campaign to raise funds by pushing the sale of monk certificates. 
Meanwhile, his opponents had been scattered to the winds during 
the fighting in Lo-yang. Victory thus rested with Shen-hui in his 
fight to dethrone Shen-hsiu as the sixth patriarch and to elevate 
Hui-neng in his place.

h u i - n e n c

According to the standard Ch’an history of the eleventh century 

Hui-neng was a native of Hsin-chou in south China. One day 

while he was selling fuelwood, he heard some people reciting the 
Diamond Cutter and was so attracted by it that he journeyed aU 

the way to Hupei to receive instructions from Hung-jen. In the 

initial interview Hung-jen tried to discourage him by saying 

that southerners did not possess the Buddha-nature. Hui-neng 

replied that so far as the Buddha-nature was concerned，there 

was no distinction between northerners and southerners—an 

answer that so pleased the master that the latter immediately 

gave him a position as rice pounder. When Hung-jen wanted to 

select his spiritual successor, he announced that anyone who 

could demonstrate his knowledge of the religion in the form of a 

poem would be given the patriarchal robe. Of aU the disciples 

of Hung-jen, Shen-hsiu was considered the most learned, and 

everyone expected him to be selected. As a demonstration of 

his qualification he submitted the flowering stanza:

"The body is the tree of enlightenment,

And the mind is like a bright mirror stand,

Always cleanse them diligently, and not let 

dust fall on them.”

A few days later the following stanza was posted next to it： 

“Enlightenment is not a tree to begin with,

Nor is the mind a mirror stand,

Since originally there was nothing, whereon would 

the dust

the names of seven patriarchs do appear； but the dghth was not Bodhi
dharma but Dhannatrata. Fortunately for Shen-hui, the monks present were 
all ignorant of history, and no one pointed out his grave error.

8 Llu'tsu t'an-ching-, Taishd’ 48，348b,349a. However, in the Tun-huang 
copy of the sutra the third line of Hui-ncng's poem teads, MBuddha-nature 
is forever clear and pure/' See W. T. Chan (tr.)» The Platform Sutra, New 
York, 1963, 41.
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The composer of this stanza was none other than the unprctej, 
tious Hce pounder Hui-neng, whom no one had noticed, but 
whose genius expressed through this stanza was instanrty rec
ognized by Hung-jen. The latter hesitated to announce his 
selection of Hui-neng openly for fear of antagonizing the monks, 
so one midnight he invited Hui-neng to his room and secretly 
handed over to him the patriarchal robe, the symbol of the trans- 
missioi].

Hui-neng lived in seclusion for some years after this，and only 
when he was thirty-nine, in 676, did he go out to preach. It was 
said that he first came upon two monks arguing about a pennant 
flapping in the breeze. The first contended that the pennant 

was an inanimate object, and only the wind made it flap. The 
second argued that there was no flapping pennant, onJy the wind 
was moving. Hui-neng broke in and stopped the argument by 
saying that it was neither the pennant nor the wind that was 

flapping, only their minds. This was the beginning of Hui-neng  ̂

career as a Ch’an master.
Such a version depicting Hui-nengs choice as the sixth 

patriarch makes very interesting reading, but there is a strong 

possibility that it is not all reliable history. For one thing, the 

absence of any reference to the composition of stanzas and the 

passing of robes in the eighth-century work of Hsiian-tse, entitled 

Record of the Masters and the Law of the Lanka School, makes 

ft doubtful that these episodes actually took place. For another 

thing, the standard Chan history, Record of the Transmission of 

the Lamp, was written almost four centuries after the events, and 

during that interval numerous Ch’an legends must have been 

fabricated and inserted into the account.

H U I-N EN G  AND THE S E W  CH*AN

With the triumph of the Southern School of Hui-neng and Shen- 

hui very little more is heard about the Northern School. The 

subsequent history of Ch'an is primarily the history of the South

ern School, which is sometimes referred to by historians as the 

new Ch*an because of its emphasis on complete and instanta

neous enlightenment, its iconoclastic attitude toward the Bud

dhas and bodhisattvas, and its disregard for literature and rituals. 

Liang Su (753-793), 6ne of the foremost prose masters of the
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period, has left behind a good summary of this new tendency： 

-Nowadays, fc\v men have the true faith. Those who travel the 

path of Ch'an go so far as to teach the people that there is 

netther Buddha nor law, and that neither sin nor goodness has 

any significance. When they preach these doctrines to the average 

man, or men below the average, they are believed by all those 

who live their lives of worldly desires. Such ideas are accepted as 

great truths which sound so pleasing to the ear. And the people 

are attracted to them just as moths in the night arc drawn to 

their burning death by the candle light.., • SuA doctrines are as 

injurious and dangerous as the devil (Mara) and the ancient 

heretics.*"7

In the years following Hui-neng and Shen-hui a succession of 

famous Ch'an masters arose who established the different 

branches of Chan in the Tang Dynasty—Lin-chi, Ts'ao-tung, 

Kuei'-yang, Yun-men, and Fa-yen. Of these the first two were 

the most important, while the remaining three never enjoyed a 

large following and soon disappeared from the scene. The Lin- 

d ii branch was founded by I-hsiian (d. 867, variant 866), while 

the Ts'ao-tung was established by Liang-chieh (807-869) and 

Pen-Chi (840-901). The centers of this branch were on Mts. 

Ts’ao and Tung, hence the name.

W H A T  IS  C H A U ?

CVan has been described as an intuitive method of spiritual 

training aimed at the discovery of a reality in the innermost re

cesses of the soul, a reality that is the fundamental unity which 

pervades all the differences and particulars of the world. This 

reality is called the mind, or the Buddha-nature that is present 

in all sentient beings. In common with other Maliayana systems 

Ch*an teaches that this reality is 奴 mya, empty or void, inexpres

sible in words and inconceivable in thought. To illustrate this 

the Ch’an masters often resorted to silence or negation to ex

press the truth. Being inexpressible and inconceivable, this re

ality or the Buddha-nature can only be apprehended by intui

tion directly^ completely, and instantly. Intellectual analysis 

can only divide and describe and scratch the surface but can- 

not apprehend the fundamental reality. In order to apprehend

7Hu Shih, ^Chan Buddhism in China,** Phiiosophy East and Westy 3,1 
(1953), 13.
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it one must calm the mind and have no conscious thought In 

any conscious thought there is the ego at work, making for the 

distinction between subject and object. Conscious thought also 

begets fcarma, which ties one down to the endless cycle of birth 

and death and breeds attachment to external objects. Such 

conscious efforts as heeding the teachings of the Buddlia, re

citing the sutras» worshiping the Buddha images, or performing 

the rituals arc really of no avail and should be abandoned. In

stead, one should allow the mind to operate freely, spontaneously, 

and naturally.

It was in accordance with this emphasis on freedom and 

spontaneity that the Chan master I-lisuan called upon his disci

ples to 'Tcill everything that stands in your way. If you should 

meet the Buddha, kill the Buddha. If you should meet the 

Patriarchs, kill the Patriarchs. If you should meet the arhats on 

your way, kill them too.”* Another Ch’an master Hsiian-chien 

(782-865) called upon his followers to do just the ordinary diings 

m life—to drink when thirsty, to eat when hungry, to pass water 

and move the bowels, and, when tired, to take a rest, ‘There are 

neither Buddhas nor Patriarchs； Bodhidharma was only an old 

bearded barbarian. Sakyamuni and Kaiyapa> Manjuiri and Sa

mantabhadra, are only dungheap coolies. . , • Nirvana and 

bodhi are dead stumps to tie your donkeys. The twelve divi

sions of tbe sacred teachings are only lists of ghosts, sheets of 

paper fit only for wiping the pus from your boils.、

When the Ch’an follower apprehends the Buddha-nature witfi- 

in himself, he experiences an awakening or enlightenment called 

tou in Chinesê  salori in Japanese, an awareness of the undiflFeren- 

tiatcd unity of all existence. He is now one with the whole uni

verse, he sees all particulars and differences merged into one 

fundamental unity, and he is no longer troubled by problems and 

incidents. The Ch’an masters assert, however, that this appre

hension does not mean the acquisition of something new； it 

means only the realization of something that is always present 

in him. Tbe only trouble is that he is not aware of this because 

of his ignorance and folly. In this state of awakening, when the

® Lin̂ chi ch'anshih tjii-lu； Taishd, 47,500b.
• P*u-chi, Ŵ i/-tcng hul-tjiian, 7,7abt translated in Hu Shih, op.cit” 3,1,19.
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mind is calm and tranquil, when the conscious self is eliminated 

the mysterious inner mind takes over, and the actor performs 

his action automatically and spontaneously. Such a state of 

awakening can be repeated many limes.

Though all the Cli'an branches Imve the same aim. the realiza

tion of this innermost mind, the methods and techniques devised 

by each to reach tliat end differ. The Lin-chi branch, for instance, 

follows what may be called the shock therapy, the purpose of 

which is to jolt the student out of his analytical and conceptual 

way of thinking and lead him back to his nalural ancl sponta

neous faculty. To achieve this the master shouts at his disciple 

or administers a physical beating to him. Or, in response to a 

question put by the student, he replies with an answer seemingly 

unrelated to the question. An example of this was the answer, 

“three pounds of flax/’ given in response to the question, "Who 

is the Buddha?** At times the master may pose a riddle or conun

drum to the student, as, for example, MWhat is the sound of one 

hand clapping?” or, “How do you get the goose out of the bottle 

without breaking the bottle?” There is really no intellectual 

solution to such a riddle, which is called hmg-an (literally, a case 

or a problem). The kung^an is meant to stimulate the student 

to the realization that logic, reason, and conceptualization are 

stumbling blocks to his awakening and to induce him to resort 

to resources other than logic £.nd reason, resources that he has 

hitherto not utilized. The Lin-chi branch also accepts tho idea 

in  the Lankatjatdra that words are not necessary to express the 

truth, ancl regards such acts as the snapping of fingers or the 

raising of eyebrows as manifestations of the Buddha's message.

Instead of the shout, stick, and kung-an of the Lin-chi, the 

Ts#ao-tung branch follows the method of silent introspection or 

sitting in meditation under the guidance of a master, a form 

of meditation aimed at observing the innermost mind or nature 

in tranquility. In this method the master teaches his disciple 

directly, tangibly, and secretly. Verbal instructions are resorted 

to，with proper emphasis on arguments and reason. Such a 

method is favored by those whose temperament is not suitable 

for the bewildering, enigmatic, and sometimes violent approach 

of the Lin-chi branch.
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INT ELLECTU AL A T M O SP H E R E  FAVOBZNC T H E  B IS E  O F  C H #AN

The emphasis of the Southern CVan School of Hui-neng on 
complete, instantaneous enJightenment would appear to point 
to some historical connection between this school and Tao-sheng. 
Tliough Tao-sheng enunciated his thesis of sudden enligbtenmeot 
back in the fifth century* the idea was not seized upon by Chinese 
Buddhists until a few centuries later. During those centuries the 
popularity of such schools as die T'ien-t'ai ancl Wei-shih prob
ably contributed toward the neglect of this doctrine. However, 

by the end of the seventh century the Chinese Buddhists were 

ready for something different. The whole body of Buddhist 

teachings introduced into China had been successfully digested 

by that time, and the Chinese mind was now ready to put forth 

its own interpretatioD of Buddhism. No longer were the Chinese 

to be held in bondage by Indian ideas and practices; they were 

now in a position to go forward with fresh ideas and new prac

tices. One of the ideas that attracted the Chinese Ch’an Bud

dhists was this doctrine of instantaneous enlightenment.

By the end of the seventh and the beginning of the eighth 

centuries intellectual conditions in China were ready for the 

development of Ch'an Buddhism. For over one hundred and 

thirty years, from 625 to 755, the Tang Dynasty had enjoyed 

tranquility, security, and prosperity without any internal rebel

lion or external invasion to mar the orderly march of events. 

During this era all phases of Chinese culture, religion, art, and 

literature enjoyed a long period of free growth and development, 

This development reached its highest level during the eighth 

century, daring the reign of Ming-huang, which started in 713 

and moved on an even, prosperous keel until 755, when the 

peace of the empire was rudely shattered by the An Lu-shan 

rebellion.

The prevailing tendency of the period was one of freedom 

of expression and naturalism. In poetry, for instance, the greatest 

names of the age were Li Po (701-762), whose poems are noted 

for their spontaneity of sentiment, abandoned, carefree roman

ticism, and revolt against conventional restraints, and Tu Fu (712- 

770)( famous for his “daring innovations in subject matter, in 

form, and in diction^ and for his readiness “to challenge the 

{ 360 ]



right of the dead classical usage to shackle living moods and 
creative thoughts."1。This prevalent mood was reflected in Tu 
pVs poem on the Eight Immortals of the Wine Cup, in which 
he describes in vivid and colorful language the propensities of 
this group for the cup. For instance, one the members 
group was Ho Chih-chang, a famous literary figure. In his old 
age, when be was no longer feeling well, he petitioned the 
throne to become a Taoist priest and to return to Uis native viUage.
The emperor consented, and in addition composed a poem as 

a farewell present to him. Such a figure, carefree, nonconformist, 
yet still capable of winning the Tespect oJ the emperor, is a good 

example of the spirit of the age. The best illustration̂  however, 
is the poet Li Po, who would be summoned into the imperial 
presence drowned in wine and have his shoes taken off by a 
famous eunuch. At times living in the forest as a hermit, at times 
drunk in the market place, at times taking cinnabar pills to 

attain longevity, at times floating on lakes and rivers, he ex
emplifies better than anyone else the naturalism and freedom so 
highly valued by the poets of the eighth century.

In art the most famous painter was Wu Tao-tzu, bom in 

ca.700» whose great natural genius found expression in numerous 

murals on the walls of Buddhist temples in Ch*ang*an and 

Lo-yang. Besides his creative imagination and technical sVill, 
he also displayed in his brushwork a looser, freer、and more 

personal style than had been previously encountered in any 

artist.
The Ch^n movement is but one aspect of the whole liberating 

tendency that characterized the age. This is one of the reasons 

why it became so popular in China. The school was not so specu

lative as the Tien-t*ai, Hua-yen, and Wei-shih Schools, and 

hence appealed more to the practical tendency in Chinese 

thought. It did not antagonize Confucian thought, and it bore 

a close affinity with Taoism in its philosophical ramifications.

CH*AN AND TAOISM

Certain aspects of philosophic Taoism unquestionably played 

some part in the development of the movement. Ch’an writers 

and artists emphasized spontaneity and naturalness as against

William Hung, Tu Fu, Cambridgê  1952, 2.

S C H O O L S  O F  B U D D H I S M
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artificiality. The exhortations of the masters to their followers 

to live natural lives, to eat, drink, pass water, and sleep whenever 

they wished, and to answer their teachers promptly and un

hesitatingly, all illustrate this characteristic. Likewise, the 

artist executed his work with the brush in swift, spontaneous 

movements without any forethought. In this emphasis on natural, 

ness and spontaneity the Ch’an is closely akin to philosophic 

Taoism, for there are in Lao-tzu and Chuang-tzu many passage 

protesting against the artificial restraints of society against 

natural development o£ man. This philosophy is inherent in the 

world, the Taoists argue, for the seasons come and go, flowers 

bloom and wither, the sun rises and sets, without anyone’s doing 

anything. Likewise, they argue that the ideal state is one in 

which man is free to do as lie pleases without having to conform 

to laws and institutions invented by man.

The Ch’an emplwsis that the essence of the Buddha may be 

found in everyone and everything also finds a close parallel in 

the Taoist emphasis on the immanence of the Tao. Illustrative of 

this is the following passage from Chuang-tzu：

*Tunglcuo Shun-tzu asked Chuang-tzu, Where is what you 

call the Tao to be found?’ Chuang-tzu replied, ^Everywhere.* The 

other said, "Specify an instance of it. That would be more satis

factory/ ‘It is here in this ant/ ‘Give a lower instance/ I t  is in 

this panic grass/ ‘Give me a still lower instance.' I t  is in this 

earthenware tile/ ‘Surely that is the lowest instance/ I t  is in that 

excrement/ ”u
Both Taoism and CK&n stress the idea of the wordless doctrine. 

Parallel to the Ch'an slogan that the truth is “not expressed in 

words or written in letters，’ are the Taoist assertions that “the 

Tao that can be told is not the absolute Taon and that Tie who 

knows does not talk, and lie who talks does not know.” Moreover, 

in both Taoism and Chan there is the harmony of contrasts and 

the leveling of opposites, the lack of attachment to worldly things 

and the mystic appreciation of nature. In their pedagogical 

method both attempt to surprise and stimulate the student by 

paradoxes and enigmas.

In consonance with this spirit of freedom and creativity, the 

Ch*an masters in China broke away from the Indian dependence

11 J. Legge, The Texts of Taoism, Oxford* 1 的  1, 2,66.
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upon the sacred scriptures’ objects of worship, rituals, and 
metaphysical speculation to build up a school of Buddhism which 
favored a plain, direct, concrete, and practical approach to en
lightenment. These Ch'an masters spoke, not in the abstract 
language oi the Mahayana treatiseŝ  but in the everyday col
loquial language which could be understood by any Chinese 
listener. One needs on\y to look directly at the inner essence of 
oneself; there one will find the Buddha.

i s  C H 'a JJ B U D D H IST ?

If Ch'an has no place for the sacred scriptures, the images, and 
even the Buddha himself，then could Ch'an still be considered 
a part of Buddliism? The Ch’an masters answer this question un
equivocally in the affirmative. They state that the main feature 
of Buddliism is the realization of enlightennwint, which is a 
direct, personal experience. All the external paraphernalia of the 
religion, such as the sacred scriptures, the images, and the 
rituals, are but props and aids to realize this enlightenment； they 
are not enlightenment itself. Since the Ch’an masters claim that 
they can realize this enlightenment by looking directly into 

one's own nature, then there is no need for all the accoutrements 

of the religion. They claim that they are the genuine Buddhists, 

since they, like the Buddha, apprehend the ultimate reality with

out resorting to such externalities as literature and images.

SU R V IV A L  A FT E R  T H E  PERSECU T IO N  O F  845 

Though Buddhism in general began to decline during and after 

the T'ang Dynasty, the Ch’an School continued to flourish. It 

managed to survive the persecution of 845 and to emerge during 

the succeeding Sung Dynasty as a vigorous movement. Its sur

vival might be attributed to two features. In the first place, its 

lack of dependence on the external paraphernalia of the religion, 

such as the scriptures, images, and so forth, enabled it to function 

and carry on even after the destruction of such externals. In the 

second place, it escaped the charge of being a parasite on 

society, for one of the cardinal rules of the school was tViat every 

monk must perform some productive labor each day. The Ch’an 

master responsible for this rule was Huai-hai (720-814), who 

even in his old age insisted on working in the fields. When his
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disciples took away his tools so that he could conserve hfe en 
ergy, he refused to eat until they were restored to him. This 
empliâ is on productive activity was the Ch,an answer to the 
prevailing criticism of Buddfiist monks* being parasites, aD(j 
it enabled tbe Ch'an to survive when many other schools were 
to suffer.
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C H A P T E R  X I I I

THE CHINESE TRIPITAKA

y the end of the Tang Dynasty the composition of the

Chinese Buddhist canon was practically completed. Al

most all the important sutras had been introduced to
China and translated into Chinese by foreign and Chinese 

monks working singly or in groups. It is true that a few scattered 

translations were made during the following Sung Dynasty, but 

these were of little significance and did not add anything new. 

Since this is the case, this diapter on the Chinese canon will 

close the discussion of Buddhism under the Tang.

The end product of over a millennium of literary and transla

tion efforts by Chinese and foreign monks is the Chinese Tripi

taka, which in its latest edition, the Tai$hdt printed in 1922- 

1933 in Japan, consists of fifty-five volumes, each one approxi- 

niately a thousand pages in length. As was to be expected* the 

translation of the sutras posed problems of technique, form, and 

principle.

T R A N S L A T I O N  T E C H N I Q U E S

In the beginning the process of translation was often an individual 

affair, with one or more monks collaborating in the work. Some 

foreign monks attempted the translation themselves, but more 

often they solicited the assistance of the Chinese. As an example 

of the former, there was the Forchii-ching (Scriptural Texts, 

Dhammapada) made in 224 by two Indian monks, Wei-chi-nan 

and Chu Lu-yen, both of whom knew but little Chinese. In the 

second case, the foreign monk explained the text in Chinese, and 

the collaborator wrote down what he heard. This was the prevail

ing technique during the third and fourth centuries. For instance, 

Dharmaraksha (fl. 265-313) had the father and son Nieh Ch'eng- 

yiian and Nieh Tao-chen as his assistants. This technique obvi

ously was subject to serious flaws. In some cases the foreign 

monk did not understand the written Chinese language and per

haps possessed only a smattering of the spoken language. The 

foreign monk would explain the text with his limited knowledge
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of the spoken tongue, but he had no idea of what the Chine$e 
was writing down. The latter merely wrote what he heard, but 
knew nothing of what was in the original text. Thus a yawning 
gap existed between the two； the foreign monk could not com
pare what the Chinese wrote against the original to test the ac
curacy of the translation, nor could the Chinese check his writ, 
ten words against the foreign language of the text. Room for mis- 
understanding was therefore present at every step.

There were some variations in this technique in that more 
than two monks were sometimes involved in the process. For 
example, in the translation of the Ssu~a~han-fnu~ch*ao-chieh 
planation of Extracts from the Four Agamas) during the reign 
of Emperor Hsiao-wu of the Chin Dynasty (373-396), Kuma- 
rabodhi recited the text, Buddharaksha and Chu Fo-nien trans
lated it into Chinese, and Seng-tao with the help of Seng-jui 
wrote it down in Chinese. An even more elaborate case was die 

translation of the Abhidharmo-vibha^ha in 383, when Sangha- 
bhuti dictated the Sanskrit text, Dharmanandi wrote down the 
dictation, Buddharaksha translated the Sanskrit into Chinese, 

and the Chinese monk Min-chih copied it. For the ô-hsii-mi-lun 
(Treatise by Vasumiira) Sangliabhuti, Dharmanandi, and San- 

ghadcva held the Sanskrit text and recited it, Chu Fo-nien trans
lated the Sanskrit into Chinese, and Hui-sung wrote it down. In 

this last case, instead of a foreign monk, a Chinese did the trans
lating. This presupposed a knowledge of Sanskrit on the part of 

the Chinese monk. When this was the case there was greater 

accuracy in the translation, for at least one of the collaborators 

could compare tlie Chinese translation with the original text.

With the early translations it very often happened that the 

foreign monk recited the text from memory. This oral transmission 

of the text was the accepted method of instruction in India. As 

late as the fifth century Fa-hsien indicated that the Indian 

masters usually transmitted the sutras orally, with no written 

texts. In general the Indian masters proved equal to the task 

of repeating from memory even long sutras. However, there 

were known cases of lapses of memory. While translating the 

Jfidnaprasthdna (On the Source of Knowledge) Sanghadeva 

forgot one section and required help from another monk to 

complete it. While translating the Ching-lii-ching (Sutra on the
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pure Ru^s) Dhanwaraksha forgot several sections and only 
after the written text was obtained was the translation completed.
It was probably an awaTeness of the frailties of human memory 
that to some extent induced the Chinese monks to go abroad in 
search of written texts.

Toward tlie end of the fourth century, wlien preparations were 
being made for the translation of the Sarvastivadin canon, the 
Chinese cleric Tao-an (312-385) began assembKng monVs to 
form translation bureaus. With the arrival of Kumarajiva in 401 
the translation bureau became the accepted organ to carry out 
the task of large-scale translations. Such bureaus were organized 
under the auspices of the ruling princes» and were usually 
furnished with spacious quarters within the royal precincts or 
in some famous temple.1

The activities of Tao-an and Kumarajiva ushered in the sccond 
period of translation (fifth and sixth centuries)} characterized by 
greater accuracy and improved techniques. Tlie foreign monks 
were now becoming acquainted with the Chinese \anguage, 
while Chinese Buddhists were also acquiring a belter knowledge 

of Buddhism and of the foreign language as well. Kumarajiva, 
for instance, during his long sojourn in Liang-chou, must have 

become very proficient in his knowledge of Chinese, while his 
collaborators, such as Seng-chao (384-414) and Seng-jui (fi. fifth 

century) were themselves masters of Chinese. Seng-jui has left 

behind an account of the thoroughness with which Kumarajiva 

pursued his task. The master held the text in his hands and 

proclaimed its meaning in Chinese. He would explain the foreign 

text twice, taking great pains to select the exact phraseology to 

convey the meaning in the original. If some passages were missing 

from the text lie was using, he tried to obtain another copy of the

1 Examples of such bureaus were the Hsi-ming Pavilion and Hsiao-yao 
Garden in Ch’ang-an. established with Kumarafiva as the head by the Yao 
Ch'in Dynasty; the Jetavana Monastery in Nanking under Gunabhadra, cstab- 

lished iy  the Liang Dynasty； the Yung-ning Temple under Bodhinicl, 
established by the Northern Wei Dynasty； the Hsien-yu Palace in Ku-tsang 
under Dharmakshema, established by the Northern Liang Dynasty； the 
Tien-p*ing Temple under Narendrayalas, estab\ishcd by the NottVicro Ch*i； 
the Ta-hsing*slmn Temple in Ch*ang-an under Jnanagupta and the Shang- 
lln Garden in Lo-yang under Yen-tsung, established by the Sui Dynasty； 
the Hung-fu Temple, Tz'w*en Temple, and the Yii-hua Palace, all under 
Hsuan-tsang, the Chien-fu Temple under I-tsing, and the Hsing-shon 

Translation Center under Amoghavajra, all established by the Tang rulers.
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same text to supply the missing portions. In the meantime the 

audience of monks was discussing the meaning o£ the passages 

and passing judgment on the literary style. If there were any 

doubtful points in the Chinese reading, Kumarajiva checked 

them with the original. When no more changes were to be made 

he then had the translation written In its final form.*

With the organization of the translation bureaus it was now 

possible to have an elaborate division of labor among the various 

participants, especially when lengthy sutras were being trans- 

lated. During the Sui and Tang Dynasties the following divi. 

sions were to be found: chief of translation, translator who re

cited the foreign text and translated it into Chinese, verifier of 

the meaning in the Sanskrit text, scribe who wrote the transla- 

tion down in Chinese, verifier of the meaning of the written 

Chinese’ polisher of style, proofreader, and corrector of the 

Chinese characters.

In the setting up of periods generally followed by Japanese 

and Chinese writers on Buddhism, the Sui and Tang Dynasties 

comprised the third period of translation. Hsiian-tsang and I-tsing 

were the main figures in this period, and their uniqueness lies 

in the fact that, in both, the streams of Indian and Chinese 

cultures merged. Being equally at home with Sanskrit and Chi. 

nese, steeped in the religious lore of their faith, deeply pious and 

humble, they became competent translators. We can clearly see 

the superiority of Hsiian-tsang as a translator when his transla

tion of the Madhyantavibhaga (Discourse on Discrimination 

Between Middle and Extremes) is compared with that of the 

same text done by Paramartha. Hsiian-tsang was the superior 

stylist, for his translation reads more smoothly, and indicates 

that he was equally at home in both languages. In Paramartha^

2 One example of the tireless quest for the proper translation and style 
may be seeo In Kumarajivas treatment of a passage found in the Lotus 
Sutra, chiian B. The Sanskrit reading was rendered literally into Chinese by 
Dharmaraksha in his version to read, “O n  shang shih shih chien, shih chien 
te chien t'ien shang" (The gods see men, the men also see the gods). 
When Kumarajiva came to this passage, he exclaimed that its meaning 
was in accord with the original but that its expression was excessively 
plain and uncouth. Seng-jui immediately suggested changing the sentence 
to read, “Jen t'ien chiao chieh, Hang te hsiang chien' (Men and gods 
meet mutually and see each other)； whereupon Kumarajiva nodded his 
vigorous approvaL
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translation the text is sometimes clumsy and not Chinese in 

character.1

The detailed precision of Hsiian-tsangs translations may also 

fee seen when his translation of the Vimalakirti is compared 

with Chih Ch^iens and Kumarajiva*s translations of the same 

sutra. From such comparisons it is clear that the translations of 

Chih Ch'ien and Kumarajiva preserved chiefly the main gist 

of the original, whereas Hsiian-tsangs version went into greater 

detail.

P R O B L E M S  I N  T R A N S L A T I O N S

As is inevitable whenever translations are made from one lan

guage into another, certain problems were faced by the foreign 

and Chinese translators. One was, of course, the problem of form; 

was it to be a free or a faithful translation? Secondly, how were 

the Indian names and terms to be handled; should they be 

translated or transliterated? From the beginning there was a 

difference of opinion on the first problem. An Shih-kao and 

Chih-ch'an favored direct translations which were faithful to 

the original. Two translators of the third century, Chih Ch*ien 

and Dharmaraksha^ were interested mainly in translating the 

dominant ideas of the sutras in beautiful and readable style. 

Style was to be preferred even at the sacrifice of accuracy. This 

practice of Chih Ch’ien in preserving only the meaning in beauti

ful style came under attack from Seng-jui, one of the followers 

of Kumarajiva, who wrote that, though the translations of Kung-

3 Hstian-tsang's superiority is also seen in his choice of Chinese words to 
translate technical terms. Here arc some examples:

a) parikalpita, which means constructing imâ nary natures everywhere‘ 
Hsiian-tsang uses piert chi so chih (Taish6, 31,468c); Paramartlia uses fen- 
pleh (Taishdy 31,455b). The term used by Hstian-t$ang avoids amhiguî , 
whereas Paramdrtha's term may be used for both parikalp((a and vikaiplta, 
which means mental discriminations.

b) parinishpannat meaning the complete perfect reality of the dharmas. 
Hsiian-tsang has yiian ct̂ eng shih {Taishdy 31,468c); Pammartha has chen 
shih {Taish^t 31,455b). This term chen shih is .ibo used to translate the 
Sanskrit tattoa (reality). Hsiian-tsangs tianslation conv^s the idea of c<mi- 
plete with the character tjiuin, and here again, because of its precision, 
his term is to be preferred to that of Paramsrtha.

c) samalamala (impurity and purity). Hsuan-tsang has kou chin̂  
(Taishi, 31>469a)； this is much better than the clumsy expression of 
Param&rtlia, yu kou wu hou (Talshd, 31,455c).
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ming (another name for Chih Ch îen) were beautiful in styje 
they were confused as to the main theme, with the result that 
tJie glorious objectives were Jost in erroneous language, and 
the real taste rendered insipid by the flowery style.

Serious discussion of the form and style of translations began 
with Tao-an, who, although not versed in any foreign language 
was so familiar with Buddliist doctrines that his commentaries 
on the sutras were acclaimed even by Kumarajiva. Tao*an felt 
tliat one of the greatest weaknesses of the free translation  ̂or 
translation of only the meaning of the sutra, was that the trans* 
lators often permitted their own subjective ideas to color the 
meaning of the text. Consequently, the translations were too 
often influenced by non-Buddhist concepts. Tao-an therefore ad
vocated that the translator follow the original text as closely ^  

possible. In his opinion there were five points in which the 
translators deviated from the original, which he called the 邮 . 

shih~pen or five points in which the meaning of the original was 
lost; (1) The translators had often reversed the order of sentences 

in the Indian original in order to conform to Chinese practices. 
(2) To attract the attention of the Chinese they had frequently 

preferred a polished literary style to the simple, unadorned sub- 

stance of the original. (3) They sometimes omitted the repeti- 

tions, the dianted verses, and the exclamatory phrases. (4) At 

times they overlooked the long explanations and commentaries 

in the middle of a passage. (5) TTiey often neglected a later 

paragraph which repeated what had been discussed in a former 

passage.

He also warned, however, that there were three things not 

easy to accomplish. In translating Buddhist texts, he said, one 

must strive for faithfulness to the original, but one must also 

translate in such a way as to render the profound truths in the 

original understandable to the laity of the present age. This was 

the first difficult task. The difference between the wisdom of the 

Buddha and the ignorance of the common people was vast, so 

that it was not easy to make the subtle words of the sage who 

Jived a thousand years before understandable to the ignorant 

people of the present. This was the second difficult task. When 

Ananda, the personal attendant of the Buddha, recited the 

sutras at the First Council held soon after the death of the
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Buddh«» it was still close to the Buddha in point of time； yet 

Kasyapa> the monk presiding over the council, asked the five 

huodred arhats to check over the sutras carefully to ascertain 

whether any errors had been committed. Now，with the lapse of 

over a thousand years since that occasion, be asked, how could we 

ordinary people hope to ascertain and verify the true words of 

the Buddha? This was the third difficult task. Should one not be 

careful, concluded Tao-an, when one was translating from the 

foreign to the Chinese language?

In the hands of Kumarajiva the principles guiding translations 

took another turn. The illustrious foreign monk felt that trans

lations never could capture the flavor of the original; it was 

lil;e a person’s being fed with food already masticat^i by another 

in that not only was the taste lost, but it might even cause 

nausea. Consequently, Kumarajiva was not in favor of faithful 

adherence to the original, as was Tao-an； instead, he advocated 

a process of selecting and shortening the texts and was interested 

only in retaining the meaning of the original For him the main 

goal of the translation was to get at the central theme of the 

sutra. Although he did not follow the original literally, he was 

extremely careful in his technique to ensure against errors in 

translation, making textual emendations and comparisons when

ever the occasion required them. At times, however, he would take 

the liberty of substituting for the benefit of the reader a more 

widely known proper name for one that was not so familiar, i.e., 

Mt. Sumeru for the Mandara or Vindhya Mountains, which were 

not known to the Chinese.

The problem of form was to occupy the attention of yet another 

Buddhist, Yen Tsung (357-610), a Chinese who had acquired a 

thorough knowledge of Indian languages. He declared that he 

would place more value on simple unadorned language if it were 

close to the truth than on a polished style that went contrary to 

the meaning of the original. He also 】jsted eight qualifications 

that a translator must possess: (1) He should be patient, faithful 

and devoted to the dharma，and committed to a life of service 

to mankind. (2) He should be disciplined in the rules of moral 

conduct as he approached the sacred task. (3) He should be 

thoroughly learned in the Tripitaka and the two vehicles. (4) He 

should be well read in secular literature and conversant with
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the classics and poetry. (5) He should be tolerant, impartial 
and catliolic in his temperament. (6) lie should be deeply |m. 

mersed in the arts and practices of the religion, dispassionate 
about fame and gain，and disdainful of bragging. (7) He should 
be versed in Sanskrit, so that he would not be led astray fr0m 

the meaning in the original text. (8) He should be acquainted 
with philology, etymology, and lexicography.

Such qualifications might well apply not only to translators of 

the Buddhist texts, but also to all those who desire to render 

the literature of one culture into the language of another.

In regard to the question of form the principles advocated by 

Kumarajiva finally won supremacy. The immense prestige he 

enjoyed undoubtedly was a deciding factor. Knowledge of this 

nature of the Chinese Buddhist canon—that it preserves primarily 

only the meaning of the important portions of sutras一should 

warn us of its limitations. For instance, if certain portions of a 

sutra in Sanskrit were lost, it would not be easy to reconstruct 

that lost portion on the basis of the Chinese translation. Nor 

would it be easy to use the Chinese to correct variant readings 

in different versions of the Sanskrit text. For such purposes re

course would have to be had to the Tibetan translations of the 

canon, which follow the original text almost word for word.

As for the problem of translating or transliterating foreign or 

proper names, the translators have veered more toward the prac

tice of preserving the original terms and making Chinese trans

criptions of them,4

4 The early translators of the Han Dynasty had used Taoist terms to 
translate Buddhist ideas, such as wu-tvei for nirvana, chen•書en for arhat, 
t̂on~i for dhydna. Chih Ch'ien also translated prafndpdromiM as ming-iu, 

and Subhuti, a proper name, as Sfutn-yeh. When it was realized that U)c$e 
Chinese terms did not convcy the subtle meaning of the original Sanskrit 
word, the translators decidcd it would be better to retain the foreign words 
and transcribe them into Chinese. Thus prajndpdramita bccame pon-jo 
po-lo-mi-to, nibbana became nieh-pan, arhat or arahan became a-Mian, 
dhydnc becamc cKan, bodhisattva became p'u-sa. In this respect Hsiian- 
tsang wrote that he left untranslated five types of tenns： (a) terms having 
to do with csoterism, such as dJiarani or mandala\ (h) terms pregnant with 
all sorts of meanings, such as pao-chia-fan for bhagovan； (c) things which 
do not exist in China, such as the Jambudvipa tree； (d) terms where one 
should follow the andenU, such as amtttara-samtjak-sombodhi； (e) terms 
productive of merits, such as praftwpdramitd.
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All these efforts of the Buddhist translators in searching for the 
proper form and style, the correct phraseology and word, were 
directed toward the objective of making the Buddhist sutras 
more understandable and popular amoag the Chinese. As the 
number of translations increased, the Chinese monks created 
another dcvice to assist their reading public in finding their way 
through the voluminous mass of literature. They began to com
pile catalogues, giving the names of the translators and the titles 
of their translations. The first and one of the most important of 
such catalogues was the An~lu (Anps Catalogue)t complete title 
TsungM-chungrching-mit'lu (Comprehensive Catalogue of Su- 
tr<is), compiled by Tao-an in 374. A good deal of our knowledge 
concerning this catalogue is based on data preserved in the 
Chru~san~tsang-chi-chi (Collection of Records Concerning the 

Tripitaka) of Seng-yu, finished ca.518. This work by Seng-yu is 
the oldest extant catalogue and is a valuable source of information 
concerning not only Buddhist literature, but also historŷ  for it 

contains prefaces to the various translations as well as biographies 
of the early translators. After Seng-yu a succession of catalogues 

appeared, and eighteen such catalogues are still extant During 

the T'ang Dynasty alone nine were compiled. Of these probably 

the most important is the Kai-yiian-shih-chiao-lu (Catalogue of 
the Kai-tjiian Era on Buddhism), in 20 chtian, by Chih-sheng, 

finished in 730. Being a compendium of all existing titles, it was 

the starting point for all succeeding compilations. In this work 

translators were arranged chronologically together with the titles 

and the number of chapters in their translations. If a sutra had 

been translated more than once, dien the different translations 

and translators as well as the dates and places of translation were 

noted. Titles of sutras which were already lost by Chih-sbenĝ s 

time were also given. Other valuable features were the short 

biographies of each translator and the division of the sutras into 

different categories.

Up to the present only translations made from a foreign lan

guage into Chinese have been mentioned. To the credit of the 

Chinese Buddhists two of their works were of such quality that 

they merited translation into a foreign language. One was the

T H E  C H I N E S E  T R I P I T A K A
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Ta-ch%eng-i'chang (A Chapter on the Meaning of the Mahdydna)̂  
by Tan-wu-tsui of the Northern Wei Dynasty, which was ad
mired so much by Bodhiruci that he translated it into a foreign 
Janguage to be circulated in Central Asia. The other was a 

Chinese version of the Mahaparinirvanasutra which was rendered 
into a Turkic language by Liu Sliih-ch’ing of the Northern Ch'i 
Dynasty by orders of the emperor. Liu was said to be the fore* 
most student of foreign languages during his time.

E D I T I O N S  OF THE  C H I N E S E  TRIPITAKA

Before the advent of printing the Buddhist sutras were usually 
copied by hand and circulated in the form of long paper rolls 

called chiian、which is the word commonly used now to designate 

a chapter or section. These rolls were made by pasting sheets 
of paper together. The rich treasure of Buddhist manuscripts 
found in Tun-huang in northwest China by a Taoist priest at the 

end of the nineteenth century consisted mainly of such rolls. 

For example, a Vinatja text dated 40(3，now in the British Museum, 
runs to twenty-three feet in length. The longest roll measured 

ninety-nine feet.® Even after block printing was started, the 
sutras still continued to take the form of rolls. In due time, how

ever, an advance was made, with the continuous piece of paper, 

printed on one side, folded up in leaves to form a book diat 

could be opened conveniently.® The next step was to stitch or 

paste one edge of the folded leaves to form the modem Chinese 

book. The bulk of the Buddhist sutras in China and Japan are 

printed and folded in this fashion.

With the advent of block printing during the eighth century 

the Buddhists who were the pioneers in this development were 

quick to take advantage of this new medium to spread their 

literature. For instance, the oldest extant book printed by this 

aew process, the Tun-huang book of 868, now kept in the British 

Museum, was made by order of one Wang Chieh who wanted to 

have copies for free distribution for the purpose of reverencing 

and perpetuating the memory of his parents. It contained ex-

®L. Giles’ Descfiptioe Catalogue of the Manuscripts jtom Tunhuang in 
the British Museum, London, 1957, cat no. 4523.

6 A good example of this is cat. no. 5591 of the Tun-huang manuscripts 
fn London, a commentary on the Lankdvot̂ ra in 211 leaves.

[374 ]



T HE  C H I N E S E  T R I P I T A K A  

cerpts from the C/*in-fcang-ching (Diamond Sutra, Vafrac- 
chedika). Before long it was decided to undertake the stupendous 
task of blocV printing the entire Chinese Tripitaka. In 972, OTdeis 
were given by the first emperor of the Sung Dynasty that the huge 
task of cutting the blocks be started in Ch’eng-tu. In all it is 
sakl tliat 130,000 blocks were cut. By 983 the work of printing 
the TripitaVa was completed. This first edition of the Tripitaka, 
commonly designated as the S办u-pen (Szechuan edition), con
sisted of 1,076 items, 480 cases, in 5,048 c?«icn. Following this 
Szechuan edition, four others were made during the Sung 

D)Tiasty.T
Meanwhile, the non-Chinese dynasties in the north were also 

active in printing the Tripitaka. During the years 1031-1064 a 

complete edition of the Tripitaka in 579 cases was prepared by 

order of the Liao ruler. The succeeding Chin Dynasty had its 

edition printed in Shansi during the years 1148-1173； this edition 

consist^ of 682 cases and some 7,000 c/ttian, of which over 4,900 

still exist today. Under the Yiian Dynasty several more editions 

appeared.8 Besides the above editions of the Chinese canon the 

Mongols also put one out in the Hsi-hsia or Tangut script, printed 

jn the Ta-wan-shou Temple of Hang-chou under imperial au$- 

pices and completed in 1302. One hundred copies of this Tangut

t a) Cĥ img-ning tt'an-shou ta-tsang, also called Tung-ĉ an Temple 
Edition, started in 1080 and completed in 1176. 595 cases in 6,434 chtian. 
Printine done m Fu-chou. The first private printing of the canon.

h) Fi-lu ta-tsang, also called Fu-chou Kaî jiian Temple Edition, started 
in 1112. completed 1172. 567 cases in 6,117 chtian. Printing also done 
in Fu-chou.

c) Ssu-ch*i tjiian-chiieh tsang, also called Nan*Sang Hu-chou Edition, 
started in 1132, dnte of completion uncertain. 1»421 items, 548 cases, 5,918 
(vox. 5,480) chtian. Printing done io Hu.chou, Chekiang. Commonly re
ferred to by Japanese scholars as the Sung canon.

d) Ssu-ch'i tsu-fu tsang, printed during period 1237-1252 in Hu-̂ hou, 
Chekiang. 599 cases in 5,740 c/tiian. (There is some question about this 
<xlidon. Some scholars are inclined to think this is the same as the Yiian- 
chiieh tsang.)

8 The Mongol editions are called:
a) Pawning tsan ,̂ printed in tUc Punning Temple of Hang-cKou during 

the years 1278-1294. 1,422 items, 587 eases, 6,010 cfiilan. Based on the 
H«*chou edition and considered as the Yiian edition by Japanese scholars.

b) Chi-sJia isang, printed in P'ing-chiang-fu in Kiangsu. Work started 
as early as 1231 under the Sung and not finished until about 1322 under 
the Yiian. 1,532 items, 591 cases. 6,362 chiian.

c) Hung-fa tsangt apparently printed in the Hung-fa Temple in Peking, 
Date of printing 1277-1294. 1,654 items, 7,182 chiian.
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canon, which consisted of 3,620 chiian, were distributed to 

Buddhist monasteries in the Tangut area. Many copies of this 

canon are still extant; the Library of Congress in Washington 

possesses one volume, while the Metropolitan Libraiy in Peking 

has sixty-three volumes.
TVo editions of the canon were printed under the Ming Dy

nasty, one in Nanking known as the Southern Ming edition and 

the other m Peking known as the Northern Ming editioo. Under 

the Manchus there were also two editions, one completed in 1677 

and the other in 1738. Printing by movable type was started in 

1909 on a third edition by the Pin-chia Vihara in Shanghai and 

was completed in 1914,

Printing of the Chinese canon was not confined to China alone. 

Copies of the Sung edition soon found their way to Korea, and 

in 1011 work commenced on the printing of the first Korean 

edition, with the Sung version as its basis. This edition was 

completed during the reign of Wen-tsung (1074-1082) and con

sisted of 570 boxes, 5,924 chiian. Because tlie wood blocks of this 

edition were destroyed by the Mongols in 1232, another edition 

was started in 2236 and completed in 1251. This was the second 

Korean edition. As the basis of this issue, which consisted of 

639 boxes, 6,557 (var. 6,5S9) chiian, the first Sung and Korean 

and the Liao editions were used.

As a result of Hideyoshis campaign in Korea at the end of 

the sixteenth century movable type was brought to Japan, and 

this led to the printing of the first complete edition of the 

Chinese canon in Japan by the monk Tenkai during the years 

1633-1645. A few years later, in 1681, Tetsugen completed an

other edition, with one of the Ming versions as die basis.

M O D E R N  E D I T I O N S

Modem editions of the canon, however, began with the Tokyo 

Tripitaka, printed during the years 1880-1885 by the Kokyo 

Shoin of Tokyo. This represented a considerable improvement 

over all previous editions, based as it was on the Korean edition, 

with the various Chinese and Japanese editions for comparative 

purposes. The entire work, which was printed with movable 

type and punctuated, consists of 1,916 items in 8,534 chuany en-

C 376 ]



T H E  C H I N E S E  T R I P I T A K A  

closed in 40 cases, 318 stitched volumes. This edition is also 
called the Shukusatsu-zdkyd. At the turn of the century, during 
the vears 1902-1905, the Zokyo Shoin of Kyoto put out another 
edition, 36 cases, 347 volumes, commonly referred to as the Kyoto 
Tripitaka, The text is not punctuated as in the Tokyo edition, 
but it has the kaeriten or punctuation marks, which made it 
very useful for Japanese scholars. Apparently the Korean and the 
Tetsugen editions were used as tlie basis. It is also designated 
as the Manji Zokyo. From 1905 to 1912 a supplementary section 
was added in 150 cases, 750 volumes, which comprised materials 
written by Chinese monks, many of which were not printed in any 
other edition of the Tripitaka. This supplement was reprinted 
by the Commercial Press in Shanghai in 1923.

The latest and most critical of all the Japanese editions is the 
Taisfid Daizokyo in 85 volumes, 3,053 items，printed during the 
vears 1922-1933 under the editorship of some of the leading 
Japanese Buddhist scholars. In the preparation of this edition 

the Japanese editors had recourse to all the previous Chinese and 
Korean editions as well as to the Sanskrit, Pali, and Tibetan 

canons. At present this Taisho Tripitaka is the one most widely 

used, although the punctuation is sometimes inferior to that of 

the Tokyo edition. Volumes 1 to 55 consist of the translations and 

works of foreign and Chinese monks； volumes 56 to 84 comprise 

works by Japanese monks; while volume 85 contains a miscel

laneous body of works, and manuscripts of doubtful texts. Besides 

the text, this edition also has twelve volumes of illustrations 

published during the years 1932-1934,

Especially noteworthy were the pious devotion and the gen

erosity of the monks and their loyal supporters, who by their 

contributions and labor made possible the printing of these 

voluminous editions. Some of the Chinese and the two Korean 

editions were prepared under imperial auspices, but in the 

majority of cases the printing was financed by private contribu

tions from pious laymen anxious to accumulate meritorious karma> 

The loyal support of these laymen was most strikingly illustrated 

by the experience of the Japanese monk Tetsugen, who, after 

soliciting enough funds to pay for the printing, used the money, 

instead, for the more pressing needs of alleviating famine. This 

happened not once, but twice, and only after the third time did
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he Bnally succeed in using the solicited funds for the avowc<j 

purpose of printing the canon.
The Chinese Tripitaka as it is now constituted consists 0/ 

both Hinayana and iN Jahayana texts.9 On the whole it is justifiable 
to say that the popularity and influence of the Hinayana sutras 

in China were cot so great as those of tlie Mahayana sutras, 
especialJy the Lotus Sutra and Vinxalakirtu The former is some< 

times referred to as the Bible of the Buddhists in China and 
Japan, while the immense popularity of the latter was due to its 

emphasis on the proper behavior of the Buddhist layman and 

its doctrine that one could remain in society and still be a good 

fiuddiiist.

THE L O T U S  S UTRA

The Saddharmapundarlka or Lotus of the Good Law strives to 

reveal the true and eternal Buddha in the person of Sakyamuni, 

who appeared on earth for the saTvation of mankind. This main 

thesis is illustrated in similes and parables, visions and prophe

cies, warnings and assurances. The sutra has its setting on Vulture 

Peak, where the Buddha is seated immersed in contemplation, 

surrounded by an immense concourse of gods and men as well 

as bodhisattvas and demons. The peak itself is illuminated by 

rays emitted by the Buddha and is strewn with heavenly flowers 

tlirovvn by the gods.

The Buddha arises from his contemplation to preach that the 

dhanna is beyond the comprehension of ordinary beings, that 

only those with faith can grasp it. His aim is to disclose the 

methods by which beings can become enlightened. Though the 

truth is one, the means to attain it are varied, because the 

beings to be converted are different in character, temperament,

9 In the Taisho edition the division of Ihe canon is as follows：
Vols. 1*21一Translations of the discourses of the Buddha 
Vols. 22-24~Translations of the Vinaya 
Vols. 25-29~Translations of the Abhidfutrma 
Vols. SO-Sl«->Tran$Iation$ of Madhyamika and Vijnanavltdfi texts 
VoL 32 —Translations of idstras or treatises 
Vols. 33<43一Commentaries written by Chinese masters 
Vols. 44-48麵The literature of the various Chinese schools of Buddhism 
Vols. 49-52—Historical records, such ds biographies, annals, travel ac

counts, Chinese polemical literature 
Vols. 53-54一Encyclopedias and glossaries 
Vol. 55 一Buddhist catalogues of sutras.
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and inclination. He opens three paths： the path of the hearers，
{or those who delight in listening to the discourse of the Buddha； 
the path of the Solitary Buddha, for those who are inclined to 
seclusion and meditation； and ihe path oE the bodhisattva for 
those who wish to save and enlighten all sentient beings before 
entering nirvana themselves. The opening of these three ways 
to the one goal is the upayakausalya or the sHU-in-means of 
the Buddba. This doctrine of the skiH-in-means gave the Bud
dhist philosophers the clue to explain the diversity that exists 
within Buddhism.

To explain this doctrine the Buddha resorts to numerous 
parables, the most famous of which is that of the burning house.
In a house inhabited by a father and his numerous children a 
fire arises. All the children are playing in the house, and so can
not hear the cries of the father outside. He cannot carry them 
out one by one, for this will take too long, and, besides, there is 
only one door in the house. The faUier suddenly remembers 
that the children love carts, so he shouts that there are all kinds 
of carts outsidebullock carts> goat carls, antelope carts. When 
the children hear this, they all rush out of the burning house 

and so arc saved. They now ask their father for the carts, and 

are each given a golden decorated bullock cart in this parable 

the father is the Buddha, who by the promise of the three carts 
is able to lure people out of the world of lust and passion, so 

that he can teach them the one true path to the truth.

This parable of the burning house seems like justification for 

deceit, but the Buddha denies this specifically. In various pas

sages of the Lotus Sutra we read: MBelieve me, Sariputra, I speak 

what is real, I speak what is truthful, I speak what is right.

It is difficult to understand the exposition of the mystery of the 

Tathagata, Sariputra, for in elucidating the law, Sariputra, I use 

hundred thousands of various skillful means, such as different 

interpretations, indications, explanations, illustrations.” 'In  re

spect to these things, believe my words，Sariputra, value them, 

take them to heart, for there is no falsehood in the Tathagata, 

Sariputra.M **Such, young men of good family, is the Tathagata’s 

maimer of teaching； when the Tathagata speaks in this way, 

there is from his part no falsehood.*"10

10 Sacred Boohs of the East, 21,39r43»304. There is a remarkable rcsem-
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After the parable of the bwrniag house the Buddha Siilfyamunf 
proceeds to assure his foJJowers of their future destiny—that they 
will all become Buddhas and bodhisattvas in tlie future and that 
these rewards are the result of causes extending to the remote 

past. He tells them that the essence of bodhisattvahood consists 
of adorab'on of the Lotus Sutra through ceremonies and recita- 

tions and of preaching its truths to others. After he exhorts the 

/oJJowers to revere the truth revealed in this holy work and to 

preach it to others and after he gives practical instructions as to 
how to spread the truths, the first part of the sutra comes to a 

dose at tlie end of the fourteenth chapter.

Beginning with the fifteenth chapter the second half of the 

sutra opens，and here the true eternal personality of the Buddha 

is portrayed. We are told that so long as Buddhists believe 

that their master achieved Buddhahood in Bodhgaya at a certain 

time, they faii to comprehend the true nature of the Buddha, 

who has become enlightened from eternity, and they fail to 

realiae their own true being, which is also eternal 於 the Buddlia 

is eternal. To help convey this message a host of saints appear 

from out of the earth, all acknowJedging the Buddha as Aeir 

master. When asked who these saints are, Buddha replies that 

they have been his disciples since the eternal past. This reply 

surprises and puzzles his listeners, who wonder how one who had 

attained enlightenment only a short while ago could have con

verted these saints from the eternal past.

To remove the bewilderment of his followers the Buddha now 

reveals his true identity； he declares to the multitude that the 

master who lived and passed away was but a corporeal manifesta

tion of the eternal Buddha on earth. The true Tathagata, the 

embodiment of cosmic truth, neither is bom nor dies, but lives

blance between these passages and one in the Contra Celsum of Origcn, 
where he wrote: “God tranrforms the power of the Logos, who is made to 
feed the human soul, according to the condition of each separate person.
To one, as Scripture says» the Logos becomes r̂easonable milk, without 
admixture1； to another, still weflk in the Faith, He becomes a strengthen
ing oil; to the perfect. He is solid food. And yet the Logos never deceives 
as to His tnic nature by thus feeding each person according to his needs. 
There is in Him neither lying nor deceit/* See H. de Lubac, Aspects of 
Buddhism, New York, 1954, Z08. Here Origen conUfnds that the Logos is 
always truth, even though He may seem to be indulging in deceit tempo
rarily. He therefore developed the theory of tfie 供economy of the lie,** 
very much like the skiH-in-means of the Buddha. •
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and works from eternity to eternity. Those who bccome Buddhists 

also share in the eternal life of the Buddha. Having revealed the 

eternal past, the Buddha now assures bis followers of an ever- 

lasting future also.

The Lotus Sutra thus teaches a gospel of universal salvation, 

with the Buddha as the manifestation of the eternal truth, leading 

all into the path of enlightenment. His power of salvation is 

compared to that of rain, which is uniform in essence but enables 

all kinds of plants to grow and flourish. It also teaches the doc

trine of the eternal Buddha and the doctrine that this eternity 

is shared by those who have faith and are devoted to h/m.

Another idea stressed is the concept of the bodhisattva, that 

compassionate being destined for bodhi or enlightenment, who 

postpones his owo entry into nirvana until he has saved all 

sentient beings. Of these bodhisattvas the most famous is Ava- 

lolateivara, to whom a whole chapter in the Lotus Sutra is dedi

cated. In this chapter it is taught that when a person is faced 

with the dangers of fire, water, or banditry, all he needs to do 

is to invoke the name of Avalokitesvara, and the bodhisattva 

will inunediately come to his aid. Furthermore, such Mahayana 

teachings as the doctrine of the ski!l-in-means and the gospel of 

the one vehicle are also stressed in the sutra.

It is not known just when the Lotus Stifrn was compiled aud 

by whom. In all probability it was already in existence at the 

beginning of the Christian era. The first partial translation into 

Chinese, made about the middle of the third century, is now 

lost, but the one by Dharmaraksha, finished in 286, is still extant 

However, the most popular and authoritative Chinese translation 

is that done by Kumarajiva in 406, and it is this version that was 

the basic text of the T'ien-t'ai School in China and Japan. 

Nichiren in Japan found in the teachings of the sutra the consola

tion that sustained him and the incentive that inspired him 

throughout his life.

To summarize, the Lotus Sutra was the most popular sutra in 

China because it was studied and recited by practically all the 

Buddhist schools there, because it contained the most compre

hensive statement of the revolutionary Mahayana doctrines of 

the eternal Buddha and universal salvation, and because it had 

been the inspiration for Buddhist art and practices during the
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past mjllcnnium and a half in CJiina. It has been likened to a 
powerful drama or a marvelous symphony, attracting and Veep 
ing ihe attention of people by its sheer imagery, pageantry, vision 
similes’ and parable.11 '

THE V I M A L A K T R T I - N I R D E S A  SUTRA

Besides the Lotus Sutra, another Mahayana text, the Vimahtktrt̂  

has been the source of inspiration and strength to the Chinese 
Buddhist. Seven Chinese translations were made of this sutra, 
of which three are still extant: the Cliih Ch’ien translation of the 

ti]ird century, tlie Kumarajiva translation of 406, and that by 

Hsiian-tsang in the seventh century. Since the earliest Chinese 

translation, now lost, was done ca. a.d. 188, it is likely that the 

original text was in existence before then, for it requires some 
time for a sutra to become authoritative. Moreover, the sutra was 

frequently quoted by the eminent philosopher Nagarjuna (sec

ond century a.d.). It must be classified as Mahayana since it 

stresses such ideas as skill-in-means, the perfections, and great 

compassion. The emphasis of the sutra is on the conduct and prac

tice of a bodhisattva as against those of the hearer or solitary 

Buddha; it places great import on the life of the layman as against 

die ascetic life of the monastery. No longer mentioned are the 

four truths，eightfold path, or the chain of causation; in their 

place are stressed kindly bcneficent deeds, compassion, equa

nimity, and the ten perfections. The Buddha as the manifestation 

of the eternal truth takes tlie place of historical Sakyamuni.

The sutra probably arose out of the dissatisfaction of laymen 

with the corruption and inactivity of the monks who shut them

selves up within the walls of the monasteries without looking 

after the needs of the laity. This dissatisfaction is expressed in the 

glorification of the layman \TimalakIrti and the despisal heaped 

on such Hinayana arhats as Sariputta, Ananda, and Kassapa, 

who are depicted here as ignoramuses.

Briefly, the contents of the sutra may be summarized as follows：

11 The Sanskrit text of tKe Lotus Sutra Has been translated into English 
by H. Kern and published in vol. 21 of the Sacred Books of the East, 
while the Chinese version of Kumam/lva has been rendered into English 
by W‘ E. Soothill and entitled The LoUts of the Wonderful Law. There 
is also a French translation made from the Sanskrit by E. Burnouf entitled 
La Lotus de la Bonne Loi.
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Vimalalarti the layman is sick in bed, and the Buddha wants to 

send his disciples to inquire about his health. Sariputra, Moggal- 

lana Kaiyapa, and Ananda are all asked to go, but they refuse 

on the grounds that they are not worthy. For instance, Ananda 

gives the following reason for his refusal, “I remember formerly 

my L0rd had been somewhat indisposed. Some milk was required 

to" restore him to health. Therefore holding a bowl in my hand, 

t stood at the door of a wealthy brahman. Then Vimala came to 

me and said, W ell, O Ananda, why dost thou s(and here so 

earlv in the morning with a bowl in thy hand?" I replied, 'O sir, 

our Lord is somewhat indisposed. Some milk is required to re- 

storc his health. Therefore I am here with a bow] in mv hand/ 

Vimala said, 'Stay, stay，Ananda, never utter such words; the 

bodv of Tathagata possesses the nature of adamant, as in him 

all wickedness is exterminated, and all goodness is combined 

together. What illness, what suffering can he suffer? Go thou away 

in silence. O Ananda, thou should not insult the Tathagata, thou 

should not let strangers hear these coarse words. . . . If tbe 

heretical teachers hear this, they might think thus, "Could he be 

a teacher who is incapable of curing his own illness, while pre

tending to cure the disease of others?"’ Go thou away in haste and 

in silence, never again be heard by anybody. 0 Ananda, thou 

should know that the body of the Tathagata is the body of the 

law. It is not the body of desire. Buddha is the world-honored 

one above the three states of existence. The body of the Tathagata 

is without impurities, for all impurities have been destroyed. The 

body of the Tathagata is uncreated, and does not descend into 

individual destinies. What illness can such a body suffer?*”*3

After all the other arhats have given similar reasons for refusing 

to go to call on Vimala, the Buddlia finally beckons to Manjusri, 

the bodhisattva of wisdom. Manjusri answers, is difficult to 

discuss with that excellent man; he has attained to sach pro

found knowledge of the true nature of things； he is able to preach 

the essence of the law； he is in possession of unique eloquence 

and unimpeded wisdom； he is well acquainted with the ex

emplary manner of a bodhisattva； he has unravelled all the 

secrets of the Buddhas； he has subdued all evil ones； he plays

ia Taishd, 14,542a, translated in Eastern Buddhist, 3,2,151-152, with 
mmerous changeŝ
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with all the supernatural powers； he is perfect in wisdom and 
the necessary means; yet in compliance with the order of the 
Buddha, I will go to inquire about his health.

When the throng hears that Manjusri is going to visit Vimala, 
they anticipate some excellent discourses between the two； so 
they all follow him. The two immediately plunge into a convey 
sation on what constitutes the sickness of a bodhisattva. In the 
midst of the conversation Sariputra enters, looking around for 
a seat Not finding any, he says to himself, **Where can the as
sembly sit?̂  Viraala reads his thoughts, and so he asks Sariputra 
whether he has come to hear the law or to look for seats. Em
barrassed by this, Sariputra replies that he came to hear the 
law； whereupon Vlmala says, “He who seeks for the law never 
spares either body or life, how much less should he think about 
seats

After this amusing interlude, in which the wisest of the 
Hinayana arhats, Sariputra, is acutely embarrassed, Vimala and 

Ma^juiri continue their conversations on such questions as the 
power of the Buddha，the transcendent nature of his body, 
abiding in the uncreated, or the doctrine of nonduality. In the 

midst of these discussions Vimala manifests his supernatural 

powers and creates a bowl of food for all those present. Seeing 

only the one bowl of food, some of the arhats harbor doubts as 

to whether it would suffice for all. Vimala immediately assures 

them by saying that the food prepared by one who was endowed 

with wisdom and liberation is never exhausted. (The Christian 

parallel to this episode immediately comes to mind.) Finally in 

the discussion on nonduality Manjusri asks Vimala to give his 

explanation. Vimala, however, remains silent； whereupon Man

jusri praises him by saying, ‘Well done, well done, ultimately 

not to have any letters or words, this is indeed to enter into the 

doctrine of non-dua!ity.M,a This is the “thunderous silence” of 

Vimala so often referred to by the Buddhists.

There is no question but that the Vimalakirti is one of the most 

popular of Mahayana sutras. It is this sutra that inspired 

much of the sculpture in Lung-men and Yiin-kang during the

Ibid., 14,544ab, translated in tbid.t 3,3,233, with some changes.
^  Eastern Buddhist, 3»4,336.

Taishdt 14,551c, translated in Eastern Buddhist, 4,2,183.
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Northern Wei Dynasty, During the T'ang Dynasty episodes from 

the sutra were expanded into stories and ballads which were then 

recited before the multitudes gathered during the temple festivi- 

ties. Undoubtedly the figure Vimalakirti had much to do with 

this popularity of the sutra. Here was a layman rich ancl powerful, 

B brilliant conversationalist, a respected householder who sur

rounded himself with the pleasures of life, but was also a faithful 

aQd wise disciple of the Buddha, a man full of wisdom and 

thoroughly disciplined in his conduct. Indeed, the educated elite 

Chinese society must have felt that here was a model that 

they could emulate* for though Vimala was a Buddhist, he could 

very easily have been taken for a Confucian gentleman.

O T H E R  S U T R A S

The Lotus Stitm and Vinwlofcirti have been discussed in detail 

primarily because of their popularity and infiucnce in China. 

Besides these two, there are other sutras which have also been 

translated into European languages, The Chiî she-hn of Vasu

bandhu, a comprehensive compendium of SarvSstiv5din doctrine, 

has been translated into French by L. de la Vallee Poussin. The 

same scholar was responsible for rendering into French the basic 

text of the Idealistic School, the Ch’ertg-wei-̂ hih-!ufi, entitled 

La Siddhi de Hiuan-tsang. In both of these instances Hsiian- 

tsang was responsible for the Chinese translation. Three other 

Idealistic School texts have also been translated； She-ta-cHeng- 

iunt rendered into French by E. Lamotte and entitled La Somme 

du Grand Vehicule dAsangai Ta-ch*eng ch^hsin lun, translated 

into English by D. T. Suzuki and entitled Asvaghosha's Discourse 

on the Awakening of Faith； Wei~shih erh-shih lun, translated into 

English by the American scholar C, H* Hamilton. In the Chinese 

canon there is a lengthy treatise on the doctrines of the Ma- 

dhyamika School, the Ta-chih-tu-lun, of 100 chiian, reputed to be 

a work of Nagarjuna. Students of Buddhism in the Occident are 

indebted to Lamotte for his prodigious efforts in translating a 

portion of this text into French, entitled La Traite de la Grande 

Sagesse de Nagarjuna,

These translations have initiated the western world to some 

of the variety and richness of this vast field of Chinese Buddhist
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iiteraturc. However, only the surface has been touched, and 在 
huge terrain of virgin territoiy remains still to be explored. To 
dte just a few examples, none of the Vinayas in the Chinese 
canoa ha5 been translated, nor has the important literature o£ the 
Tien-t̂ ai and Hua-yen Schools been translated in their entirety. 
Until this is done, we must continue humbly to acknowledge the 
contributions of ICumarajTva and Hsiian-tsang and our own deJin- 
quency in not furthering the task of cultural interchange which 

they initiated.
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MEMORIES o f  a  g r e a t  
t r a d i t i o n ： s u n g  d y n a s t y

Th e half century of turmoil, disunity, and struggle that 
followed the downfall of the Tang Dynasty was finally 
ended in 960 by the unification of the Chinese Empire 
under the Sung Dynasty. It must be emphasized, how- 
ever，that the Buddhism which developed under the Sung di£- 

fered fiom that of the Sui Tang era in several aspects. Of all 
the schools that arose during the Tang, only the Ch'an and 
pure Land remained active under the new dynasty. It is true 
that the monastic community was probably more numerous and 
the economic activities of the sangha were even more extensive 
than under the Tang. However, no outstanding Buddhist cleric 
such as Hsiian-tsang, Fa-tsang, or Chih-i emerged； no new school 
of Buddhist thought developed； no important Buddhist sutra 
was translated. The intense intellectual activity within Buddhist 
circles during the previous dynasty，that brought out so many 
diverse systems of thought, was conspicuous by its absence under 

the Sung. In Buddhist art and architecture it appears that the 

great advances were already in the past，so that the main Sung 

contribution was one of continuation and minor changcs. After 

the tremendous outburst of the Tang the religion seems to have 

spent itself, and the results of the persecution of 645 merely 

accelerated the decline in the creative impulse within the 

sangha. Though the religious community continued to build 

monasteries, to ordain monies, and to carry on its economic and 

religious activities under the Sung, it did so under Mthe slackening 

momentum of a faith which for all its wealth and majesty sur

vived more as a great tradition than as a spiritual force，

After each of the previous persecutions of 446 and 574 the 

religion was able to stage a spectacular recovery and recoup its 

losses within a few decades. After the persecution of 845, how

ever, there was no such recovery. Instead, the sangha declined

J A. Soper» Hslanff-kuo>ssur Journal of the American OHentai 68,1
(1948), 36.

c h a p t e r  X I V
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farther as an inteUectual and spiritual forcc  ̂ One is compelled̂  
therefore, to look for factors peculiar to the Sung Dynasty that 
were responsible for this fa丨7i丨re of the sangha to reassert itself.

AfOf lAL D E G E N E B A T J O N  O F  T H E  S A N G H A

The first and probably die most important factor was the moraJ 

degeneration of the sangha. The sangha is the embodiment of 

the Buddhist <}harmar and so long as the members of the monasb'c 

community remain pure and sincere in living the religious Jife 
and observing the rules of discipline^ the dharma will continue 
to live and flourish. During the Sung Dynasty the Hnancial dis- 

tress faced by the government was such that in order to raise 

revenue the imperial authorities had to resort to hvo measures 

which had a deleterious effect upon the moral caliber of the 
monks.

The £nanc/al distress faced by the Sung Dynasty was brought 

about by two conditions, one external and one internal. Externally 
the dynasty was constantly threatened by invasions and attacks 
along the northern frontiers, Brst by the Khitans and Tanguts» 
and then by the Jurchen or Golden Hordes. A large standing 

army was therefore required to defend the northern borders.1 
In addition to the huge amount of military expenses, the Sung 
government also paid a large amount of indemnity annually as 
part of its policy of baying peace with the northern barbarians. 
According to the treaty of 1005 the Sung guaranteed an annual 

payment to the Khitans of 100,000 taels or ounces of silver and 

200̂ 000 bolts of silk； later this was increased to 200,000 taels 

and 300,000 bolts.
Along with these defense expenditures there was also the 

enormous outlay needed to support a large number of super

numeraries in the government, most of whom got on the payroll 

by th e  Sung system  o f ofHcial p ro te c tio n , b y  w h ic h  so n s an d  

grandsons and relatives of officials were recommended for posts.

In  1086》for instance, the total of government employees was said

aAt the beginning of the dynas^ there were only 378,000 troops in the 
anny, but a centuiy later, during the period 1064-Z067, the number rose to
1.162.000. In 1065 the expense for the army was said to have totaled
50.000.000 strings of cash, whereas the total annual tax income during the 
era 1064-1067 was said to have been only 44,000,000 strings~far below 
the requirements to maintain the army.

A C H E A T  T R A D I T I O N
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w be fo u r tim e s th a t o f th e  p erio d  1004-1007; in  1109 the com- 

p|flint was that the bureaucracy had increased tenfold over that 

0f the p re ce d in g  re ig n . E v en  a fte r one discounts som e tendencies 

toward exaggeration, it is apparent that the national treasury 

was severely strained by the necessity of supporting a large num- 

l>er of surplus officials.

Among the various schemes which the dynasty resorted to in 

order to cope with this continuing financial crisis, there were 

two that had to do with the moral fiber of monks； the sale of 

monk certificates and the sale of the honorary title Master of the 

purple Robe.

SALE OF MONK CERTIFICATES

Heretofore it had been the practice to grant monk certificates 

to those who were officially ordained, usually after they had 

successfully passed an examination on the sacred scriptures. Once 

the cleric obtained this certificate, he was exempted from taxa

tion and the labor service required of all adults. Because of this 

the document possessed considerable economic value.

As the demand for revenues increased during the Sung 

Dynasty, the Bureau of National Sacrifice, the organ which issued 

the certificates, felt that considerable revenue could be derived 

from selling the ordination certificates to all those wanting to 

become monks. In 1067 the sale of certificates was adopted as 

an official policy of the government.®

* At first the number of certificates sold ran to about 3,000-4j000 an
nually, but in the decade after 1075 the average was around 9,000 annually. 
In 1083 a maximum limit of 10,000 was set, but this figure was no sooner 
determined than it was broken； for, in the first four months of 1084, 
20,000 certificates were put on sale. With the advent of the twelfth cen
tury, the limit was set at 15>000 in 1108 and 30,000 in 1110. Demand for 
the document became greater and greater as time went on; in 1132 be* 
tween 50,000 and 60,000 were said to have been sold, and behveen 1161- 
1170 it was estimated that over 120,000 were issued and sold.

When the certificates were first offered for sale, the selling price os 
established by the government was 130 strings of cash each. In 1089 it rose 
to 170 strings； 1101, 220 strings； 1161» 510 strings； 1185, 700 strings； 
1192，800 strings. The above figures were the official rate, but it sometimes 
happened that the actual selling price in the open market was less than the 
official price； thus in 1110，when the official rate was 220 strings, the 
actual selling price was only 90 strings. Unfortunately, there is no infonna- 
tioa about the income the government derived from the sale of these 
certificates, for it is not known in any given year how many were sold at 
the official rate and how many at the market rate.
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According to the original idea, possession of the document was 
evidence that the holder was a duly ordained monk, and entitle 
to the privileges of one in that category. However, now ^  
these certificates could be brought, it was no longer necessan- 
for the possessor to shave his head and wear the clerical to]d. 
he could remain at home and carry on his normal social “  
economic duties and still claim the privileges of exemption from 
taxation and the labor services. It was this feature that was 
responsible for the great demand for the certificate by the poptt. 
lace. Very often the rich would buy a number of certificates, not 
to become monks, but to enjoy the exemptions, and also to keep 
them as a form of wealth, a sort of government bond, so to speak, 

to be sold again when the selling price became favorable. There 
were still other types of people who benefited from the sale. 
These were the fugitives from justice, whose purchase of the 

certificates permitted them to take refuge in the monasteries, 
where they could not be reached by the civil laws, and the la2y, 
who were attracted by the prospects of being clothed and fed 

without doing any physical labor.

One inevitable result of such a policy was the lowering of the 

caliber of monks joining the sangha. Under the monk examination 

system the candidate for ordination had to demonstrate at least 

some knowledge of the sacred scriptures. Now no such require

ment was necessary, for all that was needed was the proper sum 

of money to buy the certificate. Thus it was possible to find 

within the sangha monks who had no knowledge of the sacred 

literature or the religious discipline. Prestige of the monastic 

community declined under such circumstances and monks were 

looked upon with ridicule and disrespect. This attitude is best 

illustrated by some of the proverbs prevalent after the Sung 

Dynasty：

The monk picks up a copy of the scriptures, but he cannot 

even read it clearly.

When a blind man sees money, his eyes open； when a monk 

sees money, he will even sell the sacred scriptures.

In front of the gates of hell are many Buddhist monks and 

Taoist priests.

While in his mouth there is Amitabha, in his heart there is a 

nest of poisonous snakes.

A G R E A T  T R A D I T I O N

[392 ]



S U^G  D Y N A S T Y

伽s lowering of prestige was accentuated by the other practice, 

jje  of the honorary title Master of tbe Purple Robe.

salb o f  t h e  t it l e  m a s t e r  o f  t h e  p u r p l e  ro be

The practice of conferring this title was started by Empress Wu 

7 se-t*ien, who granted it to her favorite monk Huai-i, Possession 

of the title permitted the bolder to wear a purple-colored 

clerical robe, purple being the color reserved for high-ranking 

officials* Being d进erent in  color from the approved clerical gar- 

mentt it was not looked upon with much favor by monks in the 

W inning. But as succeeding emperors continued to confer the 

title as an honor, and as it was the highest honor the state could 

confer on a monk，it gradually became the object of desire of 

those clerics who sought after worldly favors and honors. During 

the early Sung Dynasty the title was granted to those monks who 

could correctly answer ten questions on the Tripitaka. Only those 

who had been ordained for five years were eligible for the title. 

Monks over eighty years of age automatically became recipients. 

Also eligible were those Chinese monks who had traveled abroad 

in search of the scriptures, or who had assisted in the translation 

of the sutras, and those foreign monks who were active in trans

lation and missionary work. In order to indicate different grada

tions in honor, two, four, or six additional characters were affixed 

to tbe title—the more diaracters, the higher tlie honor. On the 

whole the title was not so easy to obtain during the early Sung 

period, and it was this very feature, coupled with the prestige 

attached to the title, that aroused the cupidity of those monks 

interested in fame and honor. Ambitious monks were now willing 

to pay for the privilege of having the title, and it was only a 

matter of time before the Sung authorities put the title up for 

sale. This began about the same time that the government began 

selling certificates. It appears that the selling price was lower 

for the title than for the certificate, since the buying clientele 

was limited only to monks. In 1130 the title with hvo characters 

sold for about a hundred strings； that with four characters, for 

two hundred strings. In 1129 it was estimated .that five thousand 

titles were sold.

The Buddhist sangba as originally constituted was to be a body 

of monks without worldly desires, untainted by worldly gain,
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pure in character, and devoted to the religious life. Yet during 
the Sung Dynasty ordination certificates were bought and sold 
honorary clerical titles became objects of commercial transactions' 
While these transactions benefited the national treasury to some 
extent,* they undoubtedly wrought unpleasant results fn the 

sangha, for the sale of the monk certificates opened the flood, 

gates to all kinds of undesirable elements* thereby contributing 

to the deterioration of the moral and spiritual fiber of the com

munity of monks.

R ISE  OF N E O - C O N F U C I A N I S M

A second factor that contributed to the decline of Buddhism

durmg the Sting Dynasty was the emergence of Neo-Confucian

ism as a strong intellectual movement. The forerunners of the 

movement, Han Yii (76S-824) and Li Ao (d. ca.S44), had already 

appeared during the T’ang Dynasty, but it was during the Sung 

that the movement assumed proportions which enabled it to 

challenge successfully the claims of Buddhism for the minds 

of the Chinese.

* In view of tbe need for revenue faced by the government, it may be 
argued that the authorities were really aggravaUne the situation bv pro
moting the sale of ordination certificates. While uie government derived 
some income from the sale, it was ftlso increasing tnc number of tax« 
exempt adults by its policy, so that it was being deprived of the tax 
revenue it would nonnallv collect from those male adults. The Sung 
authorities were undoubtedly aware of this, for they soon came up with 
another scheme to raise money from the sangha: the imposition of a tax on 
all monks, known as the payment for the privilege of being exempt from 
taxation and the labor services, or, as it was more facetiously called, a 
payment to enjoy leisure. Monks were <Jivided into different categories 
according to their status and t)\c type of monastery to which they were 
attached, and the tax to be pafd varied with the category.

The categories of monks established were： ordinary monk, Master o( 
the Purple Robe, Master witli Two Cliaracterst Master with Four Characters, 
Master with Six Characters, Temple officials below Abbot* Abbot. Mooas> 
teries were divided Into those concentrating on the Vinaya and sutras, and 
Ch’an, An ordinacy monk belonging to the former type of monastery had 
to pay five strings of cash as his tax, but if he belonged to a Chan monas< 
tery, he had to pay only two strings. A Master of the Purple Robe with 
Six Characters had to pay nine strings of cash and an abbot, fifteen strings 
If they belonged to monasteries specializing in the Vinaya and sutras, but 
only six and ten strings reqiectivcly if they were Ch*an. The favorable 
consideration accorded to the Cl/on monks was undoubtedly due to the 
fact that they engaged in productive labor in the fields and were not con
sidered parasites on sodety.
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During its heyday under the Tang, Buddhism had captured 

the imagination o£ the Chinese with its religious and philosophical 

ideas. Chinese scholars consorted with Buddhist monks and be- 

acquainted with their systems of thought while continuing 

llieir study of ihe Confucian classics to qualify for the civil serv- 

ice examinations. Sooner or later, however, it was bound to 

happen that some Chinese scholars, deeply imbued with the 

Confucian sense of this-worldliness and social responsibility, 

would arise to protest against the Buddhist emphasis on other- 

、vorWliness and the illusoriness of all phenomena. Such & develop

ment took place during the Sung Dynasty to give rise to Neo- 

Cottfucianism, which marked a return by the Chinese thinkers to 

their own cultural heritage, Tliey claimed that they could find 

in the Confucian classics a system of ethics and metaphysics 

which could serve as counterarguments to the Buddhist way of 

life and doctrines.

One of the main points attacked by the Neo-Confucianists was 

the Buddhist doctrine of sunyata—that the phenomenal world 

is not real but only an illusion. To oppose this doctrine Chang 

Tsai (1020-1077) put forth a metaphysical system based on the 

theory that ch,i> ether or matter, existed at the beginning of the 

world. He held that eh’i consolidated itself into things in the 

beginning, and that things dissolved into ch’i in the end. Thus 

one could not say that tilings end in nothingness as the Buddhists 

contended. In his masterpiece entitled Western Inscription he 

applied this theory to the realm of human relations. Since all 

things in the universe arise from the same ch’i, then “the people 

of the world are our brothers； things are my companions. • . • 

All those who are exhausted and prone to illness, maimed and 

deformed, lonely and childless, widows and widowers, are our 

brothers and sisters who are in difficulties and have no one to 

appeal to. If one protects them at the proper time, this is to 

show the reverence of a son. If one does one’s work with joy 

and without grudge, this exemplifies the purity of filial piety. To 

do the contrary is to deviate from one’s moral virtue, and he who 

violates jen (bcnevolence or human-heartedness) is a robber.”5 

This essay was admired and wielded great influence on the 

Neo-Confucians because, first, it extended the concept of jcn

SUNG DYNASTY

* Chang Ueng-chu chtt l,lb-3a.
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far beyond the usual Confucian limitations. The Confucian i, 
emphasized gradations beginn/ng with the parents and famil 
and then reaching into the community. Now, according to Chanp 
it embraced all under heaven. Second, it expressed accurately 
the Neo-Confucian attitude toward life. One should not ixy & 
escape from life and its responsibilities, as the Buddhists 
vocated； rather, it was the duty of everyone to lead a normal 
life and to do his daily duty as a member of society. *"In Iifc j 

shall serve unresistingly, and when death comes, I shall be at 
peace.

The Neo-Confucianist attack against the Buddhist Ûnyat$ 
took a new turn in the hands of Ch’eng Hao (1032*1085), Ch’eng 
Yi (1033-1107), and Chu Hsi (I1S0-J200). The weapon which 
these philosophers used was the concept of li, reason or 
ultimate principle, which stipulated that everything in the world 
has its own reason and that all tilings can be understood in the 
light of that reason. The reason of man lies in his nature, which 
is made up of the four virtues: benevolence, righteousness, pro* 
priety, and wisdom. These are the essential features of man's 
nature. Hence Ch’eng Yi enunciated the truth that human nature 

is reason. He held to this view because he believed that human 

nature is essentially good—a belief that thus followed the ideas 

of the ancient Chinese philosopher Mencius—and that this good

ness is exemplified by the four virtues. Convinced that reason 

is at the basis of all phenomena, Cheng Yi was intensely inter

ested in the knowledge of the physical world, which he believed 

to be real and existing, not illusory and empty. One can leam 

about this underlying reason by thinking, studying, reading 

books, entering into discussions, and so forth. His method was to 

study one thing one day, another the next. After a long process 

of such investigation of things one will suddenly be awakened 

one day to the understanding of reason, he claimed.

Likewise, the greatest philosopher of the Sung Dynasty, Chu 

Hsi, also based his attack against Buddhism on li or reason. In 

one of his works he wrote that the greatest difference between 

the Confucians and the Buddhists was that what the former 

called reality was regarded by the latter as emptiness. This reality

0 Fung, op.cit., 2,495.



f which Chu Hsi spoke was li, which he said was one, but which 

、vas shared by millions of things to acquire essence.

X̂Jce the Ch*eng brothers, Chu Hsi followed the dictum that 

human nature is li* Since such moral sentiments as filial piety, 

brotherhood, loyalty, honesty, benevolence, righteousness, pro- 

urieiv, and wisdom are endowments of li, the Neo-Confucianists 

that the Buddhists were ignorant of the nature of li when 

they followed their fallacious theory of sunyatS or emptiness. 

^ ,e duty of man, according to them, is to comprehend this li, 

s0 that he may appreciate more fully his existence on this earth.

For Chu Hsi the method of attaining understanding of li is to 

invc5tigate things. As one investigates more and more, one grad- 

ually gets closer and closer to understanding. Eventually* after 

efficient effort has been expended, understanding bursts upon 

the individual. When this takes placc, then his highest nature is 

realized, ancl he believes with Chang Tsai Chat all people are 

his brothers and sisters and all creatures his companions.

To achieve full understanding of li one must practice concen- 

tjation of mind. The mind must be sincere and serious; it must 

get rid of all desires, excitement, and stirrings, and control all 

passions of joy and anger； it must be characterized by equanimity 

and steadfastness. As Ch>eng Yi said, the mind must be preserved 

in calm and peace so that it will give correct responses to all that 

approaches it.

This emphasis on discipline of mind turned the attention of the 

Neo-Confucianists inward, and mind gradually assumed more 

importance than things. Neo-Confucianism now passed into the 

second phase, in which the main figure during the Sung Dynasty 

was Lu Hsiang-shan (1139-1192). With the Ch'eng-Chu School 

knowledge begins with sensations, with the investigation of things 

in the world. Knowledge thus comes from the outside. With Lû  

however, mind is complete in itself. He emphasizes the impor

tance of innate knowledge which exists within the mind apart 

from sensation and experience, without the exerdse of thought. 

Such innate knowledge exists without being acquired from the 

outside. Whereas tlie Ch^ng-Chu School says that human nature 

is li, Lu Hsiang'shan s»ys that mind is reason.

The discussion of the Neo-Confucianists brought about a re

surgence of interest in the Confucian classics. Instead of empti-
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ness> impermanence, and the Buddha-nature, the concepts 

engaged the attention of the Chinese were now lj or reason, ch'i 

or matter, mind, and the nature of man. The educated Chinese 

now had a system based, not on the Buddhist denial of the world 

but on the Confucian acceptance of his social responsibilities 

Consequently, Confucianism was restored to its position of intel. 

lectual eminence, and since the best minds of the land were no 

longer interested in Buddhism, the religion inevitably suffered 

from intellectual decadence.

T H E  E X A M I N A T I O N  S Y S T EM

The process of intellectual decadence was acccntuated by y讨 

another development under the Sung. The civil service examina

tion system, initiated during the Han Dynasty, improved and 

expanded under the Tang, reached the peak of its development 

under the Sung. Held every three years, these examinations pro- 

vided an avenue whereby die most learned and talented scholars 

of the empire could rise to positions of highest honor and au

thority in the imperial bureaucracy. Since prestige and power 

were practically assured to those who successfully passed the 

examinations, the outstanding men of the times very naturally 

devoted their time and energy to the study of the Confucian 

classics which formed the subject matter of the examinations. 

Again, this resulted in a decrease in the number of first-rate men 

who found refuge in Buddhism.

P O P U L A R I T Y  OF  T H E  C H ’ AN A N D  

PURE  L A N D  S C H O O L S

Another factor that contributed to the decline of Buddhism was 

the popularity of the Ch’an and Pure Land Schools during the 

Sung Dynasty. Chinese Ch'an was iconoclastic; it had no rever

ence for literature, images，or rituals； it discouraged the study of 

the texts and the exercises of the intellect. Instead, it advocated 

intuition, quickness of mind，keenness of wit, and lightning de

cisions. Likewise, the Pure Land School also discouraged study 

and learning, emphasizing only faith and the mechanical repeti

tion of formulas. Such features might make Buddhism £asd*
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flitting and attractive, but they did not enrich the religious life 
nor were they conducive to lively discussion on points of doctrinc, 
jo necessary for intellectual stimulation. It therefore comes as 
n0 surprise that with the supremacy of these two schools, with 
their antitextual and antischolastic tendencies, there has not 
gmergcd any writer or thinker within Buddhism since the Sung 
pynasty comparable in stature to such figures as Tao-sheng and 
Hsiian-tsang. For, after all, the strength and vigor of Buddhism 
rested on the principle of equal emphasis on all three aspects of 
the Buddhist discipline~moral conduct, concentration, and wis
dom. Special attention to one, to the neglect of the other two, 
would certainly result in the deterioration of the dharma.

DECL I NE  OF B U D D H I S M  IN INDIA

finally, an indirect contributing cause of Buddhism’s decline in 
China was its general decline in India, which reached a climactic 
stage during the eleventh and twelfth centuries, a period corre
sponding to the Sung Dynasty in China. Tlie glorious flowering 
of Buddhism in China during the first half of the Tang Dynasty 

(seventh and eighth centuries) was in no small measure due to 

the continual stimulus from the fountain-head of Buddhism, 
brought to China by Indian missionaries and Chinese pilgrims. 

We need mention only the names of Hsiian-tsang, I-tsing, Sik* 

shananda, and Amoghavajra to realize the extent and depth of 

this stimulus. With the passing of Candrakirti, the Madhyamika 

master, and Silabhadra, the Vijnanavada master, both of whom 

lived during the seventh century, Buddhism in India was slowly 

beginning to be engulfed by the relentless tide of Hinduism. As 

a mailer of fact, this process of the absorption of Buddhism into 

Hinduism had already started before the seventh century. Dur

ing the Gupta period (fourth to sixth centuries) in India Ma

hayana Buddhism began to take over many of the Hindu deities 

into its pantheon in an effort to gain adherents among the popu

lace. From the viewpoint of the Buddhists this accommodation 

with Hinduism was necessary if the religion were to survive, but 

the result was not as they expected； in fact, it was just the op

posite. The Hindus now looked upon Buddhism as just another 

sect of Hinduism, and the Buddha was recognized as one of the 

numerous incarnations of Vishnu, the protector and sustainer of
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the world. This view was apparently accepted by the Buddhist 

for in one of the frescoes at Ajanta, in the depiction of the 

riage scene of the Buddha he is holding Visbnus blue l0j^  

while the divine lovers of Hinduism, Shiva and Parvati, 

with great interest. This process of Hinduizing Buddhism meant 

the slow, inexorable death of Buddhism in India during the 

eighth and ninth centuries. By that time the line of demarcation 

between Buddhism and Hinduism was practically obliterated 

The final blow was administered by the Moslem invasion.

The initial invasion overran northwest India in 1001， 

the Moslems carrying out wholesale destruction of Buddhist 
institutions, including their valuable libraries, naanuscripts, and 

iconography. A few years after the invasion the Arab scholar 

Alberuni traveled over northwest India, and in a book whid) 

he wrote he put together considerable information concerning 

Indian religions* science, and philosopliy, Tliere was hardly 

mention of Buddhism, however. In 1193 the Moslems attacked 

and conquered Magadha, tlie heartland of Buddhism, and with 

the destruction of the Buddhist monasteries in that area Bud- 

dhism was wiped out 

With the disappearence of Buddhism as a vital religious and 

intellectual force in India, the Sow of Indian missionaries to 

China and Chinese pilgrims to India practically came to a stand

still. Deprived of tliis religious and intellectual inspiration, Bud

dhism in China failed to maintain its position of eminence and 

excellence.

T H E  S A N G H A  U N D E R  T H E  S U N G

As soon as Sung Tai-tsu ascended the throne in 960, he ordered 

the ordination of 8,000 monks on the anniversary of his birthday. 

During his reign he frequently invited virtuous monks of the 

empire into the palace and conferred on them the honor of wear

ing the purple robe. In his efforts to encourage the religion he 

dispatched a large mission of over one hundred and fifty monks 

to the west in search of the law, established a translation bureau 

under imperial patronage, and ordered the first printing of the 

Tripitaka in Ch*eng-tu. Moreover, he personally undertook the 

layman’s vows, one of the few Chinese emperors to do so. On

A G R E A T  T R A D I T I O N
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jjtional commemoration days, for instance, he called upon offi* 
cials to assemble in the Buddhist temples to offer incense. Sue- 
ccê ing Sung emperors were just as friendly to Buddhism,、vith 
tjie result that ordination of monks increased until in 1221 there 
were 39T,615 monks, 61,340 nuns» and 40,000 temples.

Id the realm of economic development the monasteries eon- 
tjoued the activities started during the Tang, such as the opera- 
tion of oil presses, water-powered mills, pawnshops, hostels, and 
In e x h a u s tib le  Treasuries. So far as temple lands were concerned, 

it is probable that the acreage equaled or exceeded that of the 
T*ang. Individual temple holdings were sometimes larger, as may 
be seen in the case of one temple whose annual income in grain 
amounted to 30,000 shih, and another, 35,000 shih. As in previous 

eras such temple lands were donated in the main by members 

0f the imperial household, the nobility, and the great families 

of the realm, and the machinery for such donations was in many 

instances the establishment of a merit cloister by the family, then 

the donation of land to that cloister. Frequently the family did 

not establish a new cloister but merely appropriated an existing 

temple for the purpose, usually one that was officially recognized.

In some instances several such temples were seized by one 

family:
This practice became so widespread that the government felt 

compelled to take some action. In 1109 a decree was issued for

bidding the great families from appropriating the officially recog

nized temples to serve as their merit cloisters; four years later 

tax-exemption privileges were taken away from such cloisters.

THic protest azoinst the merit cloisters by the monk Ssu4ien, written 
about 1250, is of interest here: "The laws of the dynasty permit the 
importajit ministers to  construct with their family fortunes temples in 
memory of their ancestors and to petition for the taolet signifying recogni

tion. This is for the purpose of conferring blcs^ngs on deceased ancestors. 
At present, however, this is no longer the case as practiccd by the un
enlightened. D espite th e  preciousness of the ancestral remains, these 
people fail to spend the money to buy an appropriate site. Instead, they 
loidbly ^ize temple lands to serve as burial grounds, and they occupy 
temples and convert them  into m erit cloisters. They take possession of 
cvetytbJng within the temples. One day the temple must present rice» the 
next day tea an d  bam boo shoots, the next day firewood and charcoal, and 
after that bamboo and lumber. . . .  I once overheard one o( these contem
porary worthies say, 'When a temple is converted into a merit cloister, then 
even a needle or a l>lade of grass in it belongs to my family.'H Cf. K. Ch*en» 
Harvard Jourmlt 19,99-100, with slight changes.
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However, when the Sung Dynasty was forced to move SOutI, 

of the Yangtze as a result o£ the barbarian invasions in the nortk 

the shortage of housing facilities in the south led the throne t0 

give permission to flie nobility and aristocracy to live in Bud. 

dhist temples in the area. In this manner close connections wore 

again established between the great families and the Buddhist 

institutions—a fact which inevitably resulted in the families 

taking over the temples. Once more the evils connected 

merit cloisters emerged, and during the reign of Kao-tsung (1127. 

1162) the seizure of officially recognized temples was banned 

while under Ning-tsung (1195-3224) the tax-exempt status of 

such cloisters was abolished. However, these decrees proved to 

be ineffective，and the practice continued as usual. In some in

stances the Buddhists sought to have their temples convert^ 

into merit cloisters under some prominent family, hoping by so 

doing to increase the economic holdings and prestige of the 

temples.

B U D D H I S T  S C H O O L S  U N D E K  T H E  SUNG

Two Buddhist schools managed to survive the persecution of 845 

and maintain active existence under the Sung一 the Pure Land 

and the Chan. The popularity of the Pure Land School was most 

strikingly illustrated by the increase in the number and size of 

the Lotus or Pure Land Societies organized among the people. 

Contemporary records spoke of these societies springing up 

everywhere, with the voices dinning the name of Amitabha into 

the ears of the populace. It was noted previously that the societies 

connected with the temples in Tun-huang were relatively small, 

having an average of thirty to fifty members. Now these Sung 

societies claimed hundreds and even thousands of members, with 

one going up to ten thousand and another up to twenty thousand. 

Though there seems to be some exaggeration here, there is no 

question but that the presence of these societies was one of the 

outstanding features of Sung Buddhism.®

•The society with the membership of 10,000 was established by Chih-Ji 
(960-1028). It held an annual meeting of all members on the fifteenth day 
of the second month. In the group were two hundred and ten captains, 
with each one responsible for getting forty-eight members to the meeting. 
In their daily lives the members were expected to repeat the name oi
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fhe Ch.an School, though still very active and popular, began 
show some signs of inner retrogression. The Tang masters 

i0 . av0ided the court and capital, and refused to accept im- 

a| offers- But now under the Sung they began to dabble in pol- 
了)^ Ch*an temples became centers of social and political life, 

“ cl understandably the quality of the monks living in those 

temp*®5 degenerated. Moreover, the popularity of such temples 

result^ in an increase in the number of monks residing in them, 

jncl with the increase in numbers, quality again suffered. For 

Chin the truth was transmitted from master to pupil, from mind 
w 讲如山 and masses and increased numbers were not conducive 

t0 sucli a transmission.
Anotlier danger to the Ch'an movement was the increasing 

tendency toward intellectualism. Chan masters began to display 

piore and more interest in the sutras of the Hua-yen and Tien- 

Schools, sutras concerned with philosophical problems which 

the Tang masters shunned.

It was under tho Sung aJso that there occurred a change in 

Qhran emphasis. During the Tang the Ch'an masters placed 

little or no emphasis on literature and words, but during the 

Sung the Chinese reverence for the written word reasserted it- 

5elft and there arose what is known as literary Ch’an. One 

evidence of this was the collection of kung-an or cases in writing, 

entitled Pi-yen-lu (Azure Cliff Records)t completed in 1125. 

Another was the compilation of various (Recorded Say

ings) of the Ch’an masters. One might say that the inner develop

ment of Ch’an led in this direction. The Ch'an practitioners of 

the later age revered the renowned masters of the former days, 

and so they dedicated themselves to the study of the lives and 

experiences of those former masters, hoping that through such 

a study they too could grasp the enlightenment attained by the 

masters. Now the masters of old had realized enlightenment

Amitabhn one thousand times a day. On the day of the meeting each 
member brought along forty-eight cash as membership dues. If there should 
be any decrease in membership by death, the captains were to report the 
oaroes of the deceased to the general meeting, and the entire group would 
then Invoke the name of Amitabha a thousand times for the sake of tlie 
departed, in order th&t their spirits might be speedily ushered into the 
Western Paradise. The captains were also called upon to Suggest names 
immediately to bring the quota o{ membership up to the full ten thousand.

[403 ]



A G R E A T  T R A D f T i ^ t ^

spontaneously tlirough their own efforts. In the later period, 

with the deterioration in the cnliber of monks, such spontaneous 

powers were lacking, and so the study of the written ktmg^n 

was resorted to as a necessary aid in realizing enlightenment 

Heace the need of such a coIJection as the Pi-yen4u. It nmv 

appears that the Cli’an discipline had become a systematized, 

mechanized, and formal technique, and to that extent there 

might be said to be deterioration in the movement.

H A B M O N I Z A T I O N  O F  S C H O O L S

One of the interesting developments that arose during the Sung 

Dynasty was the tendency toward eloser harmony among the 

existing Buddhist schools, with the Chan playing an active role 

in most of the attempts to find some common ground. This 

tendency was reflected in one of the popular slogans of the era, 

ch’an-chwcbi-chiht hannonization of meditation and study of the 

sutras. For instance  ̂ some Chan masters began paying more 

attention to the Avatathsakasutra by expounding its (cachings 

in their speeches and writings and accepting the totalistic doc

trine of the Hua-yen School. Other Ch^an masters sought to 

combine their teachings with TTien-tW doctrines* but on the 

whole the latter school did not regard with favor these attempts 

at harmonization. It was with the Pure Land School that im

portant links were established. The Ch^n practitioners saw 

some psychological affinities between their kung-an and the 

nien-fo of the Amitabha cult, and many Chan followers began 

to utter faithfully the invocation to Amitabha Buddha, often 

for the sake of some departed monk, so that the deceased might 

be reborn in the Western Paradise. The Chan master Yen-shou 

(904-975) was one of the most vocal advocates of this harmony 

of the Chan and Pure Land Schools, and he became a master 

of the teachings of both schools.

Undw the slogan, “All the dharmas are but manifestations of 

the mind/* Yen-shou attempted to unify the teacliings of the 

two main schools of his time. He held that invocation of the 

Buddha’s name, reciting tlie sutras, and observing the precepts 

should accompany Chan meditation. For the Ch*an School one 

of the main slogans was that “this mind is the Buddha/> while
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for the Pure Land School it was held that Mthis mind is the 

guddha Amitabha> this mind is the Pure Land." It was this 

idealistic bent that tended to draw the two schools closer to- 

getiter-

tH £  L A U G H I N G  B U D D H A

Qnc more important development during tlie Sung Dynast)1 

was (]je metamorphosis of Maitreya, the Future Buddha, into 

' “40.f0> the Laughing Buddha. Today, in almost all Chinese 

Buddhist temples, the image of this jovial figure, with heavy 

jowls and a very pronounc«i paunch, greets the visitor as soon 

^  he enters the temple. The metamorphosis of the Indian 

Maitreya into the Chinese Laughing Buddha is an interesting 

stoTy.
A Maitreya cult had already been established in China as 

early as the fourth century, during the time of Tao-an. In the 

fifth and sixth centuries, when China was undergoing a critical 

and confusing era, people were convinced that the )ast period 

of the dharma was at hand. Consequently* they waited anxiously 

for the coming of Maitreya to purify and restore the dharma 

on earth. Images of Maitreya were therefore fairly common in 

the Yiin-kang and Lung-men sculpture. In these early statues 

Maitreya appears as a large and heroic figure. After the seventh 

century the cult declined, to be replaced by the cult of Amitabha 

&nd Avalokite^vara, and when the image of Maitreya reappeared 

during the Sung, it was usually in the shape and appearance of 

(he fat, laughing creature. It was now designated as the Pot

bellied Maitreya or the Hemp-bag Bonze. To understand more 

fully how this metamorphosis took place, it is necessary to ex

amine some of the legends surrounding the person represented 

in this quaint fashion.

The portrait of the Hemp-bag Bonze may be gleaned from a 

number of works in the Chinese canon, where he is always 

described as having a wrinkled forehead and a protruding belly 

left uncovered. The sources present him as a native of Chekiang 

who lived in the tenth century. His real name was unknown. 

At an early stage he became very popular with the people, 

mainly because of his ability to predict the weather. When he

S U N G  O Y N A S T T
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was seen wearing wet sandals and scurrying for shelter 
was expected; but when he slept on the market bridge*，  

squatting posture, his head resting on his knees, then o * 
weather was expected. One feature of his appearance sinoipj 
him out_ he carried a hemp bag wlierever lie went. Into this b 
was deposited whatever he received, and for this reason ^  

bag became an object of intense curiosity, especially among 如 

children. They would cliase him and climb all over him, and force 
him to open his bag. On such an occasion he would place ftg 
bag on tfie ground, empty the contents one by one，and 
as methodically put them back into the bag.

The expressions attributed to him were all enigmatic and 
exhibit the characteristics of Cli’an. Once a monk asked him 
about liis bag, to which lie replied by placing it on the ground. 
When asked what this meant, he shouldered the bag and went 
away. Once he was asked how old the bag was, and he replied 
that it was as old as space. Was he a Ch’an master or just 如 
illiterate monk? Some of the legends about him say that he had 

studied the Mahdprajiiaparamitd. But how c!id he become 

identified with Maitreya? Ferdinand Lessing, professor of Ori. 

ental Languages at the University of California, who studied all 

the legends, thought that he Mfell a victim to idealization throû i 

religious fiction.”9 Because of his popularity the people were only 

too willing to believe the stories that he never died. All such 

stories pointed to the prediction that he was the Future Buddha 

in the flesh. Once people were amazed when they found him 

lying in the snow, unaffected by it On another occasion a friend 

found him bathing in the river, and discovered that he possessed 

the third or wisdom eye on his back. Surprised by this, the 

friend exclaimed, 'Tou are a Buddha!” whereupon the Hemp-bag 

Bonze silenced him and warned, “Do not tell anyone.”

Two other developments now combined to raise him above 

the level of his contemporaries~poems attributed to him and 

pictorial representations of him. One poem attributed to him 

read:

“Mi-lo, true Mi-lo 

Reborn innumerable times

A G R E A T  T R A D I T I O N

•F. Lessing, Yung-hô kung, Stockholm, 1942，27.
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Krom time to time manifested to men 
The men of the age do not recognize you.H|d

fhe populace believed that in this poem he was referring to 
himself as the reincarnation of Maitreya. After his death a number 
乂 poems, all expressing the spirit of Ch’an, were also found and 
attributed to him. Then monks and laymen, especially of the 
CheHang area, cognizant of his popularity in that region, began 
drawing i»s portraits, which were worshiped by the populace. 
Though exposed to the elements, these portraits never faded, 
finaliy* in one of the legends about tlie Hemp-bag Bonze it was 
jaicJ that Maitreya appeared on earth and wandered about in the 
appearance of a fool, with his protruding belly uncovered and a 
smile on his face. No one knew his true identity. He appeared 
undignified and eccentric in his conduct. But when he spoke, 
his words were filled with wisdom.

Here we see the deification of the Hemp'bag Bonze as the 
future Buddha. In this guise as a potbellied, laughing fool 

Mi-lo has wandered all over the Far East, and in recent times 
even to the western world, where his bizarre likeness adorns 
many a mantelpiece or bookcase. The following couplet, seen 
by Lessing in Hopei, is probably the most apt description of him;

The big belly is capable to contain, it contains alt the 

things under Heaven which are difficult to contain.

The broad face is inclined to laugh, to laugh at the 

laughable men on earth.”11

In this potbellied figure one is able to see the representation 

of a number of Chinese life-ideals. The huge protruding stomach 

and the hemp bag denote prosperity and a wealth of material 

goods, for only a rich person would have enough to eat and be fat. 

The reclining figure is indicative of the spiritual contentment 

and relaxation of one who is at peace with himself and the world. 

Finally, the large number of children usually surrounding him 

are illustrative of another Chinese virtue—a large family con

sisting of many children. When these features are combined with 

the genial appearance of the figure, as if he were full of mirth 

and friendship, then it is easily understood why he has been so

»lbid. 
n lbid.t 37.
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enthusiasb'cally received by the Chinese. When the Chinese 
Jook at him, they see not just a Buddhist deity but also a good 
representation of many of the things after which they aspĵ  
This is another instance of the Chinese appropriating an Indian 
Buddhist element and adapting ft to the Chinese environment



c h a p t e r  X V  

n D ER  A L I E N  DYNASTIES :  L IAO ,

cHIM, a n d  y o a n  d y n a s t i e s

Ch i n e s e  historians in their discussions usually group 
tlie Sung with three alien ruling houses that were at 
one time or another contemporaneous with it—the 
Khitan Liao (907-1125), Jurchen Chin (1115-1234), 

nd Nlongol Yiian (1206-1368). It is therefore proper to devote 
attention now to the development of Buddhism under 

^se non-Chinese dynasties.

tHE L IAO DYNASTY

Xhe importance of the Liao Dynasty lies in the fact that under 
il5 dominion Buddhism spread over those regions in Inner Asia 

called Mongolia and Manchuria. This Liao Dynasty was 
established by a Mongol tribe called Ch'i-tan or Khitan, which 
even before it conquered north China already had some contact 
、vith at̂ d knowledge of Buddhism. For instance, as early as 902 
a Buddhist temple was started by the Khitans in the Lung-hua 

prefecture in present Jehol, and in 916 the courtiers of A-pao- 
chi，founder of the dynasty, declared themselves as favoring 
Buddhism. After the subjugation of north China and the estab
lishment of the Great Liao Dynasty in 947, the Khitans found 
$ Jarge number of Buddhist temples and clergy within their 

borders.
The attitude of the royal house toward Buddhism was, on 

the whole, favorable. Although the rulers paid nominal respect 
to Confucianism as the ruling ideology, they were cognizant of 
the inherent Confucian antagonism to alien peoples, and hence 
were emotionally more attached to Buddhism. Buddhist scrip
tures were used in educating the children in tbe imperial family 
and Buddhist names were adopted by some members. For in

stance, the childhood name of Sheng-tsung (ruled 982-1031) was 

Wen-hsU nu (servant of Manjukl) ； the second daughter of 
Shih-tsung (ruled 947-951) and the first daughter of Cbing-tsung 
(ruled 969*982) were both called Kuan-yin. Hsing-tsung {1031-
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1055) was a convert to Buddhism and undertook to observe 
five vows of a layman, while Tao-tsung (1035-1101) personal! 
copied Buddhist texts and studied the scriptures. He also 'v上 
credited with a knowledge of Sanskrit. TTie birthday of the 
Buddha, but not that of Confucius, was celebrated as a national 
festival. Monks were appointed to high honorary positions and 
even permitted to ride in the imperial carriage.

As a result of such encouragement temples and monasteries 
began to spring up, built by the imperial family, the nobility 
and the common people. The religion probably was most popu。 

during the reigns of Sheng-tsung, Hsing-tsung, and Tao-tsung, 
from 982 to 1101, the period when the dynasty itself was most 
powerful. The number in the monastic community must have 
been fairly high, for in 1078 Tao-tsung was said to have fed

360,000 monks and nuns in the empire. Sometimes imperial 
encouragement consisted of donations of property to temples.， 

The influence of the religion may be seen in the decline of animal 
sacrifice to heaven, for after the reign of Sheng-tsung, who ruled 
until 1031, notices of such animal sacrifices practically disap. 

peared. The spirit of compassion was implemented by decrees 

forbidding the taking of lives on certain fast days, and cremation 

was now practiced by the Khitans.

One of the notable projects carried out by the Liao was the 

printing of the Liao edition of the Chinese Tripitaka during 

the period 1031-1064. As an indication of the close relationship 
with Korea, which was also interested in Buddhism, a set of this 

Liao edition was presented to the Koreans. In later years, when 

the Koreans were getting ready to print their second edition 

of the canon, they made comparisons between the Sung, Liao, 

and the first Korean edition, and found that the Kliitan version 

was more accurate and complete than the other two. Another 

worth-while project undertaken by the Liao emperors was the 

engraving of Buddliist sutras on stone. As early as the Sui 

Dynasty work had already begun on this gigantic task at the 

Yiin-chii Temple in Fang-shan in Hopei； it continued during the 

T’ang、and the Liao emperors carried on. It is probable that

1 In 】059 the princess of Ch'in and Yiieh donated 10,000 mou of irrigated 
land and ZOO families to the Haot’ien Temple, while in 1072 Lady Hsiao 
donated tn the Ching-an Temple 300,000 mou of land, 10,000 sliih of 
grains, 50 families, 50 heads of cattle, 40 horses, and 2,000 strings of cash.
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not the entire Tripitaka but only individual sutras were engraved 

Qtt stone.
Tliough the dynasty was alien, the roots of Liao Buddhism were 

entirely Chinese. This is confirmed by the discovery of numerous 
archeological sites containing structures of Chinese origin and 
of sculptural reliefs referring to Chinese Buddhist figures. How- 
ever, some relationship with Buddhism in Central Asia probably 
existed, for there was an important Liao official, Hai.li, who 
'vas a Buddhist and an Uigliur. As for the prevailing interest of 
the Liao Buddhists, there is not much information. Tao-tsung, 
the emperor, was a student of Hua-yen literature. The most 
famous cleric of his reign was one Chiieh-yuan, a Chinese 
interested in Tantrism who wrote a treatise on the Great Sun 
Sutra, From these scanty noticcs one may assume that the 
Hua-yen and Tantric Schools enjoyed some following.

THE C H I N  DYNASTY

While the Liao Dynasty was still holding sway over what is 
now Manchuria, a tribe in that area called ]u-chen (Jurchen), of 
Tungusic origin, asserted its independence under Akuta, and in 

1115 that chieftain proclaimed himself emperor of a new dynasty, 

Chin. Akuta soon concluded an agreement with the Sung ac

cording to which he attacked Liao from the north while the 

Chinese attacked from the south. Liao was defeated and the 

central capital sacked in 1122. After taking over all of Liao's 

territory in north China, Mongolia, and Manchuria, the victorious 

Chin armies found themselves face to face with the forces of the 

Northern Sung Empire. They immediately took advantage of 

Sung weaknesses to invade the latter, capturing the capital 

K’ai-feng in 1126 and forcing the dynasty to move southward. 

The southern boundaries of the Chin Empire were finally stabi

lized roughly along the Huai River, and its capital was estab

lished at Peking, In 1215 Mongol pressure forced it to evacuate 

the capita] from Peking to K'ai-feng, and in 1234 the dynasty 

finally succumbed.

Since Buddhism was already flourishing in the areas ruled by 

the Liao, it is reasonable to assume that the religion continued 

to prosper after the Chin took over. Some of the early Chin
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emperors were also favorably inclined to Buddhism. The 
emperor was credited with providing anmially for a feast to 
feed over ten thousand monks and nuns, while under the second 
emperor, Hsi-tsung, over a million monks were said to have 
been ordained. When one of Hsi-tsungs sons became ill, he 
took him to a Buddliist temple to pray for his recovery. At the 
same time, however, measures were taken to restrict and pro- 
hibit private ordination of monks. Such a policy was followed 
probably because in areas taken over from the Northern Sung 
large numbers of blank certificates must have been sold by the 
Sung authorities—a condition which resulted in the creatioo 
of numerous bogus monks and general laxity in the order.

In their relations with Buddhism the Chin rulers embraced 
a somewhat contradictory attitude. Prince Hai-Iing, who ascended 
the throne in 1I4S, once had two of his officials punished with 
twenty strokes of bamboo because they had taken inferior posi
tions when calling on a Buddhist monk, while the monk himself 
was bambooed two hundred times. Even more revealing was the 

attitude of Shih-tsung, who ruled from 1161 to 11 的 . The Histortf 

of Chin describes him as being a nonbeliever who castigated 
Emperor Wu of the Liang Dynasty and Tao-tsung of the Liao 

for their favors to Buddhism and who wanted to preserve the 

racial excellence of the Chin people while ruling in accordance 

with the kingly way of the Confucianists. To this end he pro

hibited the construction of temples and the granting of exemp

tions to the clergy. However, in his personal attitude he revealed 

no such critical sentiment against Buddhism. In fact, he person

ally encouraged the construction of temples and donated land 

and money to them and was on good terms with famous monks； 

his mother became a nun after he ascended tbe throne. Ho、v 

is one to explain such a contradiction? Some Japanese scholars 

have suggested that a possible explanation might be that as 

emperor he felt obliged to regard the religion objectively, and 

that he had to take certain measures to establish order in the 

monastic community and rid it of undesirable elements. Unis 

in his official capacity as an emperor ruling in accordance with 

Chinese political principles he could not appear to be unduly 

favorable to Buddhism in his public statements. As a private 

individual, however, he found peace, comfort, and tranquility
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■n Buddhism and’ consequently, was friendly and receptive to 

the religion.
By the time Chang-tsung ascended the throne in 1189, it was 

klieved that certain rules should be established to assure greater 

gontrol over the order. Consequently, in 1190 private ordination 

、vas again prohibited; a system of examination to be held every 

three years was initiated to screen applicants for entry into the 

order. Texts such as the Lotus Sutra and the Hua-tfen̂ ching were 

t(J ^  studied. In 1191 a decree was issued prohibiting monks 

from entering the homes of princes of the imperial family and 

of high officials, presumably to preclude any opportunity for 

collusion, bribery, favoritism, or clerical interference. Finally,

扣 1192 another decree was issued calling upon members of 

the order to reverence their parents and to observe the funeral 

ceremonies whenever the occasion arose. Such a decree in- 

dieated that the Chin emperor no longer considered Buddhism 

to be outside and above society. Earlier in the dynasty selling of 

monk certificates had been prohibited, but in 1197, because of 

financial stress faced by the government, the practice was rc- 

sumed. In 1198 and again in 1212, because of famines in certain 

areas, certificates were sold to raise funds for relief. In tbe latter 

instance it was also possible that urgent funds were needed 

for military purposes, for by that time the Mongol armies were 

already pressing against the borders of the empire.

As for the schools of Buddhism popular under the Chin, some 

testimony was given by a Chinese named Hung Hao, captured 

by the Chin in 1129 and kept in Chin territory until 1143, when 

he was released under a general amnesty ordered by the em

peror Hsi-tsung to celebrate the birth of a son. In a work 

which Hung left behind he wrote that in the capital there were 

thirty-six large and important monasteries, mosdy belonging to 

the Discipline School. Later some Ch’an monks came from the 

south and established four Ch'an temples. If Hung's testimony is 

correct, then we may assume that no Chan School existed in 

Peking under the Xiao, and that only during the latter half of 

the Chin Dynasty was it introduced. In support of this was the 

fact that Chang-tsung invited the most famous Chan cleric of the 

toe, Hsing-hsiu of the Ts’ao-tung School, to lecture in the 

palace.
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The Chin Dynasty likewise sponsored the printing 0f 叻 

edition of the Chinese Tripitaka during the period li48-i^ 
Nothing was Icumvn about this edition until copies of it 
found in 1934 in tlie Kuang-sheng Temple in Chao-cheng ^  
Shansi.

Undoubtedly the greatest Buddhist scholar of the dynasty 
was Li-P'ing-shan (Z185-1231), who in his youth had received 
such a good classical education that he was awarded the cftin- 
shth degree and admitted into the Han-lin Academy, Later he 
turned to Buddhism after having read the sacred scriptures, and 
became the staunchest defender of the faith against the attacks 
of the Neo-Confucianists. As he was familiar with Confucian, 
Taoist, and Buddhist literature and thought, he advocated the 
harmonization of the three religions，basing his stand on the 
fundamental Hua-yen teaching that all things are interfused 
unimpedediy with one another. From this one may also conclude 
that, besides the Ch'an and Discipline Schools, the Hua-yen was 

also studied under the Chin.

THE YUAN D Y N A S T Y：

I N IT I AL  CONTACTS WI TH  B U D D H I S M

The Mongols, with whom Lamaism is generally associated, did 

not come into definite contact with Buddhism until after their 

conquests of north China, and then that first contact was with a 

monk, Hai-yiin (1201-1256) of the Lin-chi branch of the Chan 

School. In 1219 when the Mongols under Mukali overran Lau* 

ch*eng, a city in Shansi, Hai-yiin, who was then eighteen years 

old, remained in the city to serve his master Chung-kuan, while 

the rest of the inhabitants fied in panic. Among the generals in 

the Mongol army were two Chinese, Shih Tien-hsiang and Li 

Chi-ko, who found Hai-yiin moving about unconcernedly in 

the city. They asked him who he was and he replied that he was 

a monk. Shih then asked him whether he belonged to that 

branch of Buddhism which emphasized meditation or to that 

which studied the doctrines. Hai-yiin answered that both branches 

were as essential to Buddhism as the two wings were to a bird, or 

as the warrior and scholar were to the state. He then offered 

to take them to his master.

U N D E R  A L I E N  D r N A S T l E S
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The two generals were by this time quite Impressed by the 

demeanor and answers of Hai-yiin, and so they readily went 

him to call on Chung-kuan. They were so impressed by 

《he exposition of the religion which Chung-kuan gave to them 

that they acknowledged him as their master and formed a firm 

friendship with him. The Mongol genera) Mukah' himself was also 

so impressed by these two clerics that he sent a favorable report 

concerning them and their teachings to the great Genghis Khan. 
The Khans answer to this report is couched in that peculiar 

Chinese style characteristic of the documents of the Mongols， 

which of course is lost in the following translation： “From what 

vour messengers have told me, it appears that the Old Reverend 

One nnd the Young Reverend One are both tnie speakers to 

Heaven/ Feed and dothe them well, and if you find any others 

of the same sort, gather them all in and let them 'spealc to 

Heaven" as much as they will. They are not to be treated with 

disrespect by any one and are to rank as "darkan* (Mongo! free

man)."2
Once this initial contact was established between Hai-vun 

and the Mongol Khan, it appears that the relationship was not 

severed until the death of the monk in 1256. There is not much 

information about the activities of Hai-yun during the years 

immediately following the foregoing episode; scattered notices 

here and there seem to indicate that his advice on religious mat

ters was sought after by Ogotai, Kuyuk, and Mangu Khan, and 

by Kublai before the latter ascended to the throne. For instance, 

Hai-yun once dissuaded the Mongols from carrying out a scheme 

of branding marks on people as a sign of identification. Kuyuk 

Khan in 1247 appointed him as chief of monks, and invited him 

to stay in the capita) KaraVomm, and in 1251 Mangu Khan re

appointed him to the same post. Kublai had Hai-yiin choose 

a name for his oldest son, and the monk suggested Chen-chin 

(Pure Gold). After he became the great Khan, Kublai took on 

as one of his closest advisers Tzu-ts*ung (1216-1274), a disciple 

of Hai-yun, who, after he was given official appointment, re

turned to the laity and assumed the name Liu Ping-chung. In 

his capacity as imperial adviser and official tliis former monk

* Taishd, 49,703a, translated in A. Waley, Travels of an Alchemist, Lon
don, 1931, 7-8.

L l A O t C H I N ,  A ND  YOA S  DYNASTIES
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played a leading role in many of the important measures under 

taken by the Mongols, such as the establishment of the new 

capital in Ycn<hing (Peking), the organization of the function- 

ary system, the taking of the census, construction of rest houses 

and depots along highways> and so forth.

Even while one group of Mongols was being introduced to 

Buddhism through the medium of the Chinese monks, another 

group was making the acquaintance of that type, Tibetan Lama. 
ism, that was eventually to win the allegiance of all the Mongols.

B U D D H I S M  IN T I BE T

If we are to believe the Tibetan chroniclers, Buddhism vva$ 

introduced into Tibet during the reign of King Srong-btsan̂  

sgam-po (620-650) and prospered immediately, to become the 

state religion under this ruler. A more objective examination of 

Tibetan history would reveal that the religion made very little 

progress during the first century of its existence in Tibet. The king 

did introduce die rudiments of Buddhist art and literature, chose 

Lhasa as the capital, and in general prepared the groundwork 

for later development. The native Bon religion, however, still 

enjoyed wide support among the Tibetan nobility, who seized 

every pretext to discredit the newly introduced religion. They 

claimed that the gods and demons of Tibet were wrathful over 

the introduction of the Indian deity, and that this had led to 

such calamities as lightning striking the palace, floods canying 
away human dwellings, harvests being damaged, and pestilence 

arising. One of the Tibetan kings who supported Buddhism 

thereupon invited a great Tantric master, Padmasambhava, to 

come to Tibet to subdue and pacify the native demons. Padma

sambhava arrived in 747 and by the exercise of his magic powers 

soon triumphed over all local opposition. The arrival of this 

worthy is usually regarded as signaling the introduction of 

Tantric Buddhism into Tibet. After subduing the local gods and 

demons, Padmasambhava remained in Tibet long enough to 

instruct the king and to build the Samye monastery, thirty miles 
from Iiiasa.

The activities of Padmasambhava enabled Buddhism to gain 
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foothold on Tibetan soil, but even then progress was not rapid, 
二 seems that the Tibetans turned to Buddhism mainly to take 

d v a n ta g e  of tlie magic feats and sorcery that the Tantric masters 
were able to perform, and not through any deep appreciation of 
the superiority of the new doctrine. In the middle of the ninth 
ceutwry anti-Buddhists under King Lang-dar>ma mounted a 
severe persecution which drove the Buddhists under cover* A 

of about seventy-five years was to elapse before a revival
ed, initiating what the Tibetans called a new phase o(

the religion. The most important event of this new phase was 
the arrival of Atisha in 1038, and as a result of his ministry the 
jeligion entered a period of development characterized by the rise 
of the numerous schools of Tibetan Buddhism. The religion be- 
came known as Lamaism, the religion of the lamas, and it repre- 
sented an amalgamation of Buddhism with some features of 
細  indigenous Bon faith. The word lama* is derived from 
the Tibetan bla-ma9 the superior one, and was used originally to 

designate Ae eminent monks, but it soon became popularized to 
include all monks.

By the twelfth century this religion began to capture the 
imagination of the Tibetans. The different schools which came 
into being in the eleventh century began to construct huge 
monasteries which were in reality impregnable fortresses com
manding control over certain areas, inhabited by monks who were 
ready to take up arms and fight if necessary. The aristocracy also 
began to vie for the abbotship of these monasteries, which gave 
them not only political power over certain areas, but also spiritual 
power as well. Once acquired, the abbotship would pass from 

father to son or nephew, and would thus create what amousted to 
monastic dynasties. Safely protected by the massive walls of the 
monasteries these dynasties waged wars against one another, 
and by the time the Mongols appeared on the scene at the begin
ning of the thirteenth century, the struggle had resulted in the 

survival of only three great monasteries. The struggle between 

the monasteries was carried out for a well-defined purpose— 

nothing less than political paramountcy over all of Tibet. One 

of these was the Sa-skya monastery, administered by abbots who 

were not celibates and whose line of transmission was hereditary.
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In 1239 a Mongo) army in Szechuan under Koden, second son 
of the Khan Ogotai, attacked Tibet. The Tibetans，instead of 
resisting, decided to negotiate, and entrusted negotiations with 
the Mongols to Sa-pan, abbot of the Sa-skya monastery, prob- 
ably the most powerful Individual in Tibet at the time. Sa*pan 

began his negotiations with Koden in 1247. Tibetan historians 

said that the lamas effected cures for Koden’s ailments that 

]engthened Jiis life, and thus made him favorably disposed toward 

Buddhism. It was more probable that the Mongols had gotten a 
taste of the magic practiced by the Tibetan Tantric masters and 

had been awed by them. The negotiations ended with the 

Tibetans submitting to the Mongols; in turn the Mongols ap
pointed the abbot of Sa-skya monastery to exercise political 
authority over the whole of Tibet. In this episode one sees the 
first instance of that peculiar practice in Tibet, the assumption of 

political power by a religious leader.

In order to win the support of tlie rest of the country to this 

arrangement the abbot Sa-pan wrote a letter to the abbots of the 

other monasteries, in which he said: "This king (Koden) is a 

bodhisattva, who has the greatest faith in the Buddhist teachings 

generally, and in the three gems in particular. He protects the 

universe by good laws, and particularly he has a great attach

ment for me far above the odiers. He said to me Treach religion 

with a tranquil mind, I will give you what you wish. I know 

that you do good, heavens knows if I do also/ Above all, he has 

a great attachment for hPhags-pa and his brother. Knowing how 

to govern freely, he has the good intention of being useful to 

all people.’’* By thus taking advantage of the power, authority, 

and prestige of the religious hierarchy, the Mongols were able 

to exercise effective control over the Tibetans without the neces- 

sity of invading and occupying Tibet. And once the Mongols 

were initiated into the practices of Lamaism, they began to 

adopt that aspect of Buddhism as their faith also, to take the 

place of their own Shamanism. The lamas were able to attract 

the Mongols with their superior magic； they demonstrated that

s G- Tucci, Tibetan Painted Scrolls, Home, 1949, 20.

U N D E R  A L I E N  D Y N A S T I E S
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.二e pmanating from the formulas and charms of Lamaism

their temperament ana naoir, since ootn they and the Tibetans 

hardy, accustomed to life in the open, and averse to agri-

The first indication that the Mongol Kban was more interested 

in Tibetan than in Chinese Buddhism was the appointment of 

presumably a Tibetan monk, as head of the Buddhist 

church in 1252. However, the Tibetan destined to play a much 

more important role was hPhags-pa, nephew of Sa-pan,、vho made 

his way into Mongolia and had begun to interest Kublai (before 

he became the great Khan) rn Lamaism. So impressed was Kublai 

'vith this young Tibetan (who was still in his early twenties) 

tJjat when he assumed the great Khanate in 1260, he named 

hPhags-pa his imperial preceptor and made Lamaism the national 

jeligion of the Mongols.

■fliis position of the imperial preceptor was held in the greatest 

respect by the Mongol emperors and empresses. In court gatiier- 

ings he sat next to the Khan> and each Khan, when ascending the 

throne, addressed messages of praise to him. If the imperial pre- 

ceptor were to arrive in the capital from Tibet, the Khan would 

order his prime minister and high officials to go out to welcome 

lum. In all the places he passed on his journey the local govern

ments would receive him with great festivities and generous 

hospitality, and would provide him with the expenses for the 

journey. On the eighth day of the second month the Khan would 

receive the imperial preceptor as the symbol of the Buddha, 

after which there would be a reception for the people to meet 

him. As the imperial preceptor he became the chief of the Twing- 

Mi'tjiian established in 1264 (changed to Hsiian'cheng'yiian 

in 1288), the highest office in the central government controlling 

all affairs connected with Buddhism，Tibet, and Lamaism. Offices 

of this bureau were also established in the departments, prefec

tures, and districts of the realm, with each office manned by 

sangha officials responsible to their immediate superiors. The 

practice of the Mongols in appointing a Tibetan as imperial

ism was better adapted
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preceptor and head of the bureau to supervise the religjon mdi. 

cated the high regard which they had for the Tibetans.

As imperial preceptor hPhags-pa was commissioned in 1 挪  to 

devise a system of writing for the Mongols. He worked at this 

task for about five years and brought forth a script based on the 

Tibetan, but after a short trial it proved unsuitable and was soqq 

given up in favor of a system based on the Uighur script. hPhags- 

pa returned to Tibet in 1274 and passed away in 1280 at the age 

of forty-two. Probably more than anyone else he was instrumental 

in getting the Mongols to embrace Lamaism.

One of the things that attracted the Mongols to Lamaism was 

!ts literature, containing as it did the secrets of the magical 

powers wielded by the lamas. During the reign of Wu-tsung 

(1308-1311) the Tibetan Tripitaka was translated into Mongolian. 

Besides producing this Mongol version, the Yiian Dynasty also 

sponsored the printing of three editions of the Chinese canon, and 

one edition in the Tangut script for circulation in the monasteries 

located in Hsi-Hsia.

According to the registry of the Hsuan^cheng yuan there were 

for the year 1291 a total of 42,318 temples and 213,418 monks 

and nuns. As under previous dynasties> some of these temples 

were favored by huge grants of land from the ruling house and 

the nobility.4

With Lamaism accepted as the naticmd religion, lamas enjoyed 

a special position under the Mongols. In 1309 an edict was issued 

stipulating that anyone guilty of striking a lama would have his 

hand cut off, and that anyone insulting a lama would have his 

tongue cut out. Enjoying such protection, inevitably the lamas 

became arrogant; haughty, and unreL'gious, and they indulged 

in such crimes as stealing land from the people and carrying away 

their daughters. The most glaring example of such misconduct 

was the behavior of a lama official in the Chiang-Huai area, 

named Chia-mu-lang-le-chih, who in 1295 opened the graves 

of the Sung royal family to rob the contents, murdered people,

4 Kublai Khaa in 1261 donated 500 cTTing each to the Ch’ing-t’ao and 
Hai-yiin Temples, while on another occasion he bestowed 9,000 ch*ing on 
the Cĥ ien-yiion Temple in Karakorum. Emperor Ch'eng-tsung in 1301 
donated 500 ch’ing to the Hsing-chiao Temple, and 6(X> ch’ing to the 
Wan-an Temple. However, the biggest grant was made by Emperor Wen- 
tsung in 1330—162,000 cVing in Ae Shantung area to the Ta-ch'eng 
t*ieo-hu sheng Temple.
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carried off their daughters. He kept for himself the tax 

fgvenue from 23,000 families and accepted bribes for the release 

pf criminals, while he said that he did so out of compassion for 

them. So many lamas had wives and children that in 1276 it was 

decreed that lamas with families were to be taxed the same as 

jgyjnen. This measure and the one to tax the temple lands ac* 

quired since the Sung Dynasty were favored by the imperial 

ftou紙 but were opposed by the Hsiiaiucheng-yiian, which had 

control over Buddhism, and it is difficult to see how the measures 

jould have been carried oat effectively without the cooperation 

of the latter.

b u d d h i s t -t a o i s t  CONTROVERSY  

UNDER T H E  M O N G O L S

perhaps one of the most interesting episodes during the Mongol 

Dynasty was the Buddliis卜Taoist controversy before the Khan 

and the final decision rendered, which brought to an end a debate 

that had lasted over a thousand years.

Before the Mongols became acquainted with Hai-yiin and the 

Ch’an School, they already had established good relations with 

Taoist masters of the Cĥ iian-chen sect of Taoism, notably Ch'iu 

Cĥ u-chi, better known as Chang-ch'un chen-jen, who was invited 

by Genghis Khan to go on a campaign into Central Asia from 

1220 to 1224. Upon his return Ch*ang-chun was made supreme 

head of the Taoist church, but in addition to this he was also 

entrusted with general supervision over all who had left the 

world to enter the religious life. This, of course* included the 

Buddhists, who did not like the arrangement. It was therefore 

not surprising that when Ch*ang-chun died in 1227, the Buddhists 

composed a derogatory poem to commemorate the event：

“A skeleton consisting of spindly bones 

The eternal spring one day changes to autumn,

He died in the latrine, amidst urine and excrement,

One stream flowed in, but two streams flowed away.”3

b Tals^> 52,766c-767a. In view of the manner and place surrounding the 
death of Ch'ang-ch'un, it is likely that the "two ways” here referred to 
the urine and excrement that issued forth from the human body.[421 ]
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Taking advantage of their master's position and prestige 仏 

Mongo! court, the Taoists began to commit acts against the Bud. 

dhists that soon aroused the wrath of the latter. They began by 

taking over Buddhist monasteries which had been neglected be. 

cause of the military campaigns，then became bolder by seizing 

those which were stiJJ flourishing, replacing the Buddhist images 

within with Taoist images. In ca.1230 they began decorating 

walls of Taoist temples with paintings representing the eighty, 

one incarnations of Lao-tzu, in which the Buddha was portrayed 

as merely one of the incarnations. Later on appeared a text en

titled Fa-shih'i hua-fu (Illustrations of the Eighfy-one Conver- 

sions), explaining these eighty-one incarnations which Lao-tzu 
was supposed to have undergone in the past. For the most part, 

this text consisted of borrowings from the Buddhist sutras.6

This was not the first time, however, that such Taoist paintings 

had appeared. As earJy as the Sui Dynasty paintings of Lao-tzu 

converting the barbarians into Buddhists already had been seen 

on the walls of Taoist temples. Now under the Mongols the 

Taoists began circulating tbe Pa-shih-i hua-t*n as well as the con

troversial Hua-hu'Ching among the populace. These works’ pic

turing as they did the Buddha as inferior to Lao-tzu, naturally 

infuriated the Buddhists, and the matter was brought to the at

tention of Mangu Khan in 1255.

In this initial confrontation between the Taoists and the Bud

dhists the main debate centered on the authenticity of the Pa- 

shih-i hua-fu and the Huo-hu-chingJ Because the Taoists failed

e An example of such borrowing might be seen in the description of the 
tenth incarnation： “During the chieti~wu month of the year keng-tjin of 
King Yane-chia, the eighteenth king of the Yin dynasty, Lao-tzu entered 
the mourn of the Jade Maiden Hsiian-miao, and after eighty-one years, 
on the fifteenth day of the second month，the ninth year, Arcng-ŷ n, of 
Wu-ting, the holy mother gave birth to him by splitting her left side 
while holding to a plum tree. As soon as he was bom, he took nine steps 
and from each footstep a lotus flower sprang up. Nine dragons spat water 
to bathe him. He was complete with the seventy-two major marks and 
eighty-one minor physical characteristics. With his left hand pointing to 
heaven and right hand to earth, he said, 'In heaven and on earw, only the 
Way is to be revered, t $hall now proclaim and propagate the doctrine 
without superior to bring salvation to all, ” Cf. K. Ch*en, Harvard Journal, 
9,1,6-7, with slight changes.

1 Li Chih-ch'ang, leader of the Ch'uan-chen sect of Taoism, represented 
the Taoists, while the Buddhist representative was Fu-yii, abbot of the 
Shao-lin Temple in the capital Karakorum. At the meeting Mangu asked
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anSWer the questions put to them by the Khan and the Bud. 
gists’ they were adjudged the losers. The Buddhists immediately 
chargd that the Taoists had also iliegaliy appropriated some 
gve hundred Buddhist temples and destroyed numerous statues 
p{ the and Kuan-yin, and were still circulating the con

troversial works. In reply to these charges the Khan decreed that 
the texts should be collected and turned over to the Buddhists, 
anj  that the Taoists should replace whatever statues they had

destroyed.
The Taoists refused to abide by the stipulations of the decree； 

jo the Buddhists again appeared before Mangu Khan in 1256 

to press their charges. The Taoists refused to attend this assenv 

jjjy, it was on this occasion that the Khan was reported to have 

made a comparison of the great religions： “*The Hsien-sheng 

say that their teaching is the highest； the literati say that Con- 
fudanism is the first of the doctrines; the Tieh-hsieh [tarsa, Per- 

sian for “Christians’] who honor the Messiah believe in the 

celestial life； the T a H m an  [Danishmand, Persian for “the 

scholar,” but here the word must refer to the Moslems] pray to 

heaven and thank it for its blessings. If all these religions were 

carefully examined as to their origins, one will see that no one 

0f them can be compared with Buddhism.* Saying this, the Khan 

held up his hand to make a comparison and said> 'As the five 

fingers all project out from the palm, so Buddhism is the palm 

from which the others stem/

As the Taoists did not show up at this meeting, no decision 

was handed down concerning the controversy. By this time, how

ever, Mangu was wearying of the debate, and he handed over 

the entire business to his brotlier Kubki.

U about the contents of the Po~shik-i huâ Ut but l i  professed ignorance. 
The Buddhist thereupon demanded to know how he could be (he leader 
of the Taoists when ne did not know what was going on. Following this, 
the Buddhist attacked Lao-tzu, saying that a sage should aid his own 
country in times of stress, whereas Lao-tzu, according to his own followers, 
turned his back on the ills of China to go to the West. Was it not presump
tuous for Lao-tzu to speak about converting the barbarians without putting 
his own country an order? It would be like a person tivmg to extinguish 
the fire in a neighboring yard while neglecting one in his own. Both the 
Hua-hu-ching and the Pa~shih~i hua-fu were forgeries, he charged, and 
should be burned. To all these charges the Taoist U remained silent, with 
perspiration rolling down his face.

*hen-teei4u； Tai$h6% 52,770c (brackets mine).
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Since the controversial texts continued to circulate, in 1258 ^  

the capital Karakorum Kublai convened a grand assembly at
tended by three hundred Buddhists, two hundred Taoists，an<j 

two hundred Confucianists. Under sharp questioning by the 
Buddhists the Taoists admitted that the only work left behind by 

Lao-tzu was tbe Tao-te-ching, and that in this work there was 

no mention of Lao-tzus converting the barbarians.9 When, upon 

the request of Kublai, the Taoists failed to manifest some of the 

supernatural powers they claimed to p o ssess, they were declared 

the losers, and seventeen of them had to put on the Buddhist 

clerical robe. Kublai also specified in an order that all copies 

of the Hua-hu-ching and the Pa-shih-i hua-tru must be collected 

and sent to the capital to be burned, and that the type for these 

texts was to be destroyed also. Likewise, all monuments, pillars, 

and steles which had the prohibited texts and paintings carved 

on them were to have these wiped out or erased, while a heavy 

penalty was to be inflicted on any Taoist hiding these books or

• Before opening the discussion, Kublai Khan asked what the punishment 
would be for the losers. While the Taoists remained silent, the Buddhists 
were in favor of the losers' having their heads cut off, but Kublai felt ftis 
was too severe a penalty and declared, instead, that the defeated should 
take on the faith of the victors. As expected, the controversy centered on 
the Hua-hu-ching. The Buddhist first asked whether Lao-tzu had spoken 
about converting the barbarians, and to this the Taoists answered in the 
affibnmative. If he did, pressed the Buddhists, then he must have had some 
knowledge concerning the rules of ordination and Ae conduct of monks； 
so woula the Taoists please explain some of these rules? The Taoist repre- 
sentativc replied that he was not interested in such minor matters. The 
Buddhist then tried another tack and asked about the meaning of the 
term “Buddha” if Lao-tzu had become the Buddha. The Taoist replied 
that he was a good person of the highest degree. To this the Buddhist 
countered with (he remar): that since there had been n
in the world, he wondered why they were not calk 
meant that the Taoists did not know the meaning of the term. Yes, the 
Taoist claimed, the term meant to realize, to realize heaven, earth, yin, 
yang, human-heartcdness, righteousness, and knowledge. The Buddhists 
pointed out, however, that these were the very thin逆 taught by Confucius；
why wasn't Confucius callcd the Buddha? To this question the Taoist had 

no answer.
The youthfu】 hPhags•它a, who was only nineteen at this time, took over 

the questioning now ana centered his attention on the Hua-hu-ching, By 
clever interrogation he elicited from the Taoists the admission that the 
only work left behind by Lao-tzu was the Tao t̂e-ching and that the Hua. 
hu-ching must have been forged by the Taoists themselves. Kublai broke 
in at this point to remark that while Lao-tzu was known only in China, 
the name of the Buddha was famous over the whole wide world； so how 
could one compare the two?
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intings. A fter K u b fai assum ed th e  K hanate in  1260, he con- 

gped these measures in an edict issued in 1261.
^/ter th e  d e b a te  o f 12 58  a b o u t tw enty  years passed by in 

jelative tra n q u ility , b u t in  1 2 8 0  th e  controversy flared up anew. 

Some T aoists b u rn e d  o ne o f th e ir tem ples in th e  capital and 

attcflJpted to im plicate  the Buddhists w ith the crime of starting the 

fire, but th e ir m ac h in a tio n s w ere unm asked and hvo of the Taoist 

咖gleaders w ere  e x ec u te d , w h ile  one h ad  his ears and nose cut 

off. The B u d d h ists n o w  to o k  ad v an tag e  o f th e occasion to  bring 

up their o ld  g riev a n ce s, c h arg in g  th a t th e  T aoists w ere still 

p l a t i n g  th e  b a n n e d  tex ts. In v estig atio n  b y  th e officials revealed 

that th e  a ctu al s itu a tio n  w as m uch w orse th an  th e B uddhists had 

b arged, th a t ty p es an d  p la te s w ere still kept hidden, and that 

the banned texts were still being circulated under changed titles. 

Upon hearing the evidence, the Khan issued his edict on the 

tenth month of 1281, stipulating that, with the exception of the 

fac^e-ching, w h ic h  h e  d e c la re d  w as th e  only  w ork left behind 

by Lao-tzu, all the other controversial texts in the Taoist canon 

were false a n d  fo rg e d , a n d  th a t th ese  tex ts as w ell as th e blocks 

to print them were to be destroyed by fire.

With the issuance of the decree the Buddhist victory was com

plete, The acrimonious debate, which had started over a thou

sand years before w ith the appearance of the Hm-htnMig，was 

now finally c o n clu d ed , fo r a fte r th is  th e  question of d ie  conver

sion of th e  b a rb a ria n s  an d  o f Lao-tzu^s becom ing th e B uddha no 

longer was a subject of serious discussion. In these debates before 

the M ongol K h an  o n e  m ig h t say  th a t th e  d ice w ere loaded against 

the Taoists, since it  was a  foregone cond ition  that the Mongols 

would decide in favor of the religion which they had embraced.

A P P E A L  O F  B U D D H I S M  F O R

a l i e n  d y n a s t i e s

On the b asis o f o u r d iscu ssio n  concerning B uddhism  under non- 

Chinese d y n a stie s a n d  ru le rs , i t  is now  possible to  sta te  w hat 

almost am o u n ts to  a  tru ism — th a t B uddhism  w as th e  m ost ac

ceptable re lig io n  fo r a lien  p eoples ru lin g  over C hina. T he three 

dynasties ju st d iscu ssed , L iao, C hin, and Y tian, all supported 

Buddhism . In  a n  e a rlie r p e rio d  a  sim ilar situation prevailed, for
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during the Period of Disunity practically all the non-Chine  ̂

ruljng houses in the north一the To-pa family of the Northern 
Weit the Shih house of Later Chaor the Fu family of Former 

Ch'in, the Yao family of Later Chin, and the Chii-chu famfly 
of Pei Lfang—cAlIed themselves followers of the Jaw.

When these alien tribes conquered Chinese territory, 吐守 

found a large number of Chinese living within their borders. 
While political power rested in their hands  ̂cooperation with the 

great mass of Chinese had to be obtained before the alien dynasty 

could be sCabiltzed, strengthened, and maintained. The alien 
ruJm soon realized that adherence to Buddhism was one of ^  

most desirable means to achieve this cooperation. They saw that 

they could not embrace Confucianism and Taoism, for in these 

indigenous systems tlie concept of Chinese versus barbarian was 

deep and fundamental. Anything connected with the Chinese was 

considered superior, while the ways of the barbarians were con

sidered inferior. Such an attitude was best stated in Ku Huan*s 

Treatise on the Barbarians and Chinese. No alien house would 

therefore embrace a religion that looked upon it as inferior. But 

Buddhism was different. Not only was there no distinction drawn 

between peoples, but the religion readily adapted itself to the 

habits and conditions of different peoples. Moreover, the bar

barians felt that Buddhism was started by a non-Chinese, and 

this feeling produced a strong psychological a伍nfty between them 

and the rdigion. Such a sentiment was expressed by Shih Hu In 

his reply to Wang Tu, when he said that since both he and the 

Buddha were non-Chinese, that was all the more reason why he 

should embrace Buddhism. By so doing the alien houses felt that 

they could gain the support of the large number of Chinese 

already devoted to the religion, whiJe at the same time they 

could enhance their own culture by the superior art, literature, 

and thought of Buddhism, without facing the danger of being 

submerged by Confucianism.

S ECRET  S O C I E T I E S

It was also during the Mongol Dynasty that secret societies claim

ing connection with Bud^iism but in the main motivated by 

political considerations became very active, The information
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Mat them is still insufficient and rather tentative in nature. 

Uoreover, in their later development these secret societies in- 

lift'd n o t  only Buddhist but also Taoist elements, so that the 
opriety of including this discussion in a history of Buddhism 

^  be q u e s t i o n e d .  However, since their origins were rooted in 

3 u ^uSt beliefs and practices, one might say that their existence 

was 細  10 出6 如卩础  Buddhism upon Chinese society.
.̂juch has been said previously about Buddhist religious socie- 

ties iQ China. For the most part, these societies were taken up 

、vfth activities concerned with the practice and propagation of 

tbe dharma, and as such they were considered to be assets to 

the sangha. However, there existed some groups which the Bud- 
dhisW would not accept as assets, for these groups were usually 

gristed with activities not religious but political, namely, fo* 

menting and engaging in rebellions against the reigning dynasty. 

Such were the Maitreya Society and the White Lotus Society. 

These groups were called secret sects or societies, not so much 

because they practiced rituals known only to the initiated, but 

because their existence was banned by the ruling authorities from 

tune to time.

tKE MArTREYA SOCIETY

The Maitreya Society was established on the conception of 

Maitreya as the future Buddha. According to Buddhist traditions 

Maitreya is now living in the Tushita heaven, waiting for a 

favorable opportunity to be reborn on earth as the next Buddha, 

During the interval between the passing of Sakyamuni and the 

coming of Maitreya tbe pure dharma would deteriorate progres

sively, so that at the end of the era of the decay of the law 

mankind would be drowned in misery, sin, and folly. At that 

time Maitreya would then descend to earth to restore tbe pure 

dharma, to save mankind from its state of wickedness and de

pravity, and to bring peace and prosperity to the realm. During 

bis sojourn on earth just and virtuous rulers would again sit on 

the throne to rule the people. This was the utopia dangled before 

the eyes of the faithful.

To prepare for the coming of Maitreya and to keep alive the 

hope of the utopian future connected with his coming, Maitreya 

Societies were formed and became very popular, especially dur-

H A O ,  C H U  Y V A f f  D T N A S T I E S
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ing periods of unrest and turmoil or of rampant corruption in & 
government. Under the Tang and Sung, ambitious rebel leader6 
intent on seizing power, capitalized on this prevailing popularitv 
of the Maitreya cult by claiming that they were the incarnatiori 
of Maitreya himself, come to earth to restore the pure dhami 
to the realm and to bring tranquility and security to the people 
Or they might claim that they were destined to be the just ancj 
virtuous earthly ruler who would welcome the future Buddha 
when the latter descended to earth. The earliest instance we have 
concerned a certain Sung Tzu-hsien, who called himself an in. 
carnation of Maitreya and planned a revolt in 613. The plans 
leaked out to tlie authorities, however, and he was captured 
and beheaded. At about the same time a monk in Shensi named 

Hsiang Hai-ming also claimed to be an incarnation of Maitreya, 
set himself up as emperor in 613, but was also destroyed in short 

order by the authorities. One could easily imagine how attractive 
an appeal such claims would make to the unlettered masses 
combining as they did popular discontent against the ruling 

regime with the strong and widespread religious sentiment. It 
was no wonder that Empress Wu Tse*fien tried to justify her 

revolution against the T’ang imperial family by claiming that 

she was the incarnation of Maitreya, and that another individual, 

Wang Huai-ku, during the Kai-yiian period started a rebellion, 

claiming himself to be the future Buddha.

Perhaps the most serious of the revolts against the Northern 

Sung was Jed by a certain Wang Tse, who professed to be a 

follower of the Maitreya cult Wang Tse was a minor army officer 

who started his rebellion in flopei and Shantung, where Maitreya 

Societies were quite common. It was said that when he left 

home to join the army, his mother tattooed on his back the word 

fu (blessedness), hoping that the presence of this word would 

protect him and bring him back home. However, members of the 

Maitreya Societies regarded the word as a supernatural omen, 

and proclaimed him as their leader. By combining all the Mai- 

treya and other rebellious societies in the area into one group, 

Wang started the rebellion in 1047 by occupying Pei-chou in 

Hopei, where he captured a considerable amount of military 

booty. Once in control of the city, he conscripted all males from 

twelve to seventy into his army, and, in order to prevent people
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escaping, he organized a mutual guarantee system, in which 

^member of a group would stand as guarantor for the others. 

one of the group cscaped, the rest would be executed 

gung troops first tried to scale the walls of the city, but 

attempt was foiled by the forewarned rebels. Then the gov- 

troops began tunneling under the walls into the city, 

如d when the project was completed, they quickly surprised 

Wang and suppressed the revolt.

With the suppression of this revolt the Sung authorities decided 

w ban tbe Maitreya Societies as well as other heretical groups, 

and called upon the local officials to keep close watch and to 

setoe the members of such societies if they should reappear. 

沾er tbe Sung very little further is heard about the Maitreya 

Societies, but it is likely that they continued to exist as secret 

underground groups, and that the chief reason for their not being 

mentioned in the records appears to be that they were merged 

with the White Lotus Society. This will become clear as we follow 

the fortunes of this society, probably tihe best known of its Icind 

in Chinese history.

the w h it e  lo t u s  s o c ie t y

At the outset it must be clearly understood that the White Lotus 

Society was not the same as the Lotus Societies of the Pure Land 

School so common during the Sung Dynasty, for the latter were 

not opposed by the Confucianists or the orthodox Buddhists, 

whereas the former was. Tlie White Lotus Society was started 

during the early years of the Southern Sung Dynasty by an indi

vidual named Mao Tzu-yiian, a native of Kiangsu, who had been 

a disciple of Ching-fan (d. 1128), a T’ien-t’ai master also inter

ested in the Pure Land doctrine. After ordination at the age of 

nineteen Mao began to concentrate on the meditation practices in 

the T'ien-fai tradition, but like bis master he also dabbled in 

Pure Land ideas. Inspired by the example of Hui-yiian in Lu- 

shan, he organized a White Lotus Society consisting of monks 

and laymen devoted to the restraint of the passions and the en

couragement of good karma. The group met regularly to utter 

invocations and sing praises to the Buddha and to hear confes

sions from the members. There were a few features peculiar to 

the society, namely, its membership included women and chil-
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dren, and the members were strict vegetarians at all times, fh 
also abstained from wine, onion, and milk. Mao himself 
called Master Guide of the White Lotus, while his followers 
were called transmitters of the way.

Another practice emphasized bv Mao was the recitation of the 
penancc every morning. It was held that this penance could 
destroy evil and remove the obstacles toward salvation. The 
that men and women mixed freely at the meetings of the society 
aroused the opposition of the Confucianists as well as the 
orthodox Buddhists, and the society was criticized as being a 
hotbed of debauchery. It was also criticized as being in league 
with demons, and as a result of these charges Mao was banished 
to Chiang-chou (present-day Kiukiang in Kiangsi) and the so
ciety banned. In spite of this prohibition, however, the society 
continued to exist and even to expand. Under the Mongo! Dy. 
nasty the ban was reaffirmed by decrees in 1281 and 1303. In 
1313, probably through the intercession of a layman, Hsiao 

Chiieh-kuei, and a Korean prince, the society was permitted to 
come out into the open to propagate its practices for a few 

years before it was banned again in 1322.
Under the Yiian one innovation took place. Whereas formerly 

only the image of the Buddha was worshiped at the meetings, 

now non-Buddhist deities made their appearance. Branches of 

the society w«re now to be found in Kiangsi and Fukien, with 

women from even noble families joining the group. Because of 

the ban by the government it appears that unlawful elements 

were now finding their way into the society, and from then on 

the White Lotus Society became involved in a number of rebel

lions under the Mongols. The extravagances of the Mongol court 

also spurred popular discontent against the alien Mongols. At 

any rate, a certain Pang Hu raised the banner of revolt in 1337 

in Honan, claiming that he was preparing the way for Maitreya. 

In 1351 another individual, Han Shan-tung, whose forebears 

had been members of the White Lotus Society, stirred up another 

rebellion in Honan and Chiang-huai, rallying people with the 

slogan, ^The country is in .great confusion, and Maitreya is 

coming down to be reborn.” His followers claimed that Han was 

the descendant in the eighth generation of the Sung emperor 

Hui-tsung» and therefore he should be the rightful occupant of
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t (|irone. Shan-tungs son, Lin-erh, was set up as the emperor 

. restored Sung Dynasty in 13^. The rebels all wore a 

^  ^chief and offered incense to Maitreya； hcnce they were 

metimes called Incense Army or Red Kerchief Bandits. For a 

^ 出。followers of Han controlled an area in north China 

filing from what is now Manchuria to northwest China. 

FiW丨 in 1362 Han Lin_erh was defeated by the Mongols, but 
0f the members of the Red Kerchief Bandits, Chu Yuan- 

ciiang> continued the rebellion and eventually deposed the 

Mongo*s-

Tl(e iviiJTE CLOUD SOCIETY

伽 re was also a third society, the White Cloud, which was 

ajs0 declared heretical and treacherous, although it was not in- 

volved in any insurrection against the throne. This society was 

founded by a monk named Ching-chueh (1043-1121?), a native 

of Honan, said to be the fifty-second descendant of Confucius. In 

his vonth he studied Confucianism but he soon turned to the 

Ipius Sutra and was so attracted by it that he became converted 

t0 Buddhism. His travels took him first to Mt Omei in Szechuan, 

thence to the famous Ling-yin Temple in Hang-chou in 1093, 

ĥere he lived in a White Cloud chapel at the back of the 

temple. It was here that he established the society in 1108 (taking 

the name from the temple in which he resided) for the express 

purpose of opposing the prevailing Chan School. It appears that 

the Cli'an was now merely preserving the form of their Ĵ ung-an 

without realizing the religious experience connected with it, and 

Ching-chiieh wanted to start something that was easy to practice 

and more intimately connected with life. He emphasized, there

fore, pure living, good worlcs. ancl a strong spirit of unity among 

members. He traveled extensively in the Chekiang area, spread

ing the society and building temples wherever he went. He also 

did some writing, but only a few titles have been preserved. His 

opponents charged that one of his writings contained ideas dis

obedient to the throne, and for this he was banished to Kwang

ling, probably in 1116. In 1121 he was pardoned, but he died 

soon after. His remains were buried in Hang-chou and a stupa 

and a temple, which later became the Ta-pVning-ssu，were 
erected on this spot.
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Because the White Cloud Society was opposed to the Chau 
School, it was criticized severely by the latter, who were able to 
influence the government to designate the society as her«ticaj 
Most of our knowledge concerning the society comes from the 
writings of the orthodox Buddhists, and one can rest assured 
that these writings were not complimentary. Vet in spite of this 
bias enough Is said to give a fairly clear picture of the activities 
of the society. Branches of the society were found mostly in 
Chekiang area„ each one organized under the guidance of a 
group leader. Members included monks and laymen, who met 
mornings and evenings to observe the precepts, recite the sutras, 
and offer incense； they abstained from meat and wine as well as 
marriage. In this respect they differed from the White Lotus 
Society, whose members had wives and children. However, it 
appears that membership included women, for one of the charges 
against the society was that members assembled at night and 
dispersed at morning, with no separation of the males and fe
males at the meetings. Just who the women were，if they were 
not the wives of the members, is not clear. In  the various places 
where the founder traveled and lived temples were establi*shed 
which served as headquarters of the local branch. In  the event 
of disputes involving members of the society, the whole society 
became a closely knit group dedicated to unified action for the 
protection of its members； it was willing to go to any length to 
influence local functionaries to render a favorable decision. The 
society not only carried on religious activiHear, but also engaged 
in public welfare acts such as road repair and bridge construction. 

Other than the fact that the members were vegetarians, and 
that there was free mingling of the sexes, there was nothing here 
that could be classified as unorthodox, but the contemporary 
Buddhist and Confucian writers branded the society as being 
in league with demons, said that its members were traitors and 
that it was merely using Buddhism as a pretext to deceive the 
ignorant masses. Tbe charge of treachery was unfair, however； j 
for, so far as is known, the White Cloud Society did not engage 
in any rebellious activities. It appears very likely that these 
charges were circulated by the dominant Ch,an School, whom the 
society dared to oppose. In spite of this opposition the society 
continued to flourish during the rest of the Southern Sung Dy-
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and into the Vtiau period, when it was BnaUy dissolved in 
1320 by 加  goverament because oi some alleged hauduW 
activities by 出® administrator-general o£ the @roup. Before it 
^ppearea. however, it did bequeath to posterity a noteworthy 
,̂ ,dCy in the Fu-ning-ssu edition o! the Chinese Tripttaka, 

^ Shed in 靡lisnes* ------------
Al細吨如 tbe Maitreya and White l̂ otus Societies based their
•gjns irt the first place on Buddhist ideas and practices, they 

0 developed into organizations which were outright rebellious
. . .•»*. Tr% a ai_» rlat«f --- w v

ĝ ,ops with no connection with Buddhism. Since they were a 
JiabiUty so far as Buddhism was concerned, they constituted one 
o( the impacts upon Chinese society which the Buddiiists were 

0BIy too happy to forget.
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RECESSION AND DECLINE; MING 
AND CH，ING DYNASTIES1

During the closing years of its reign in China the 
Mongol Dynasty had to contend with widespread 

discontent and rebelHon，caused very Jarg* by the 

prevailing antagonism among the Chinese to an alien 

ruling regime and by the arrogant attitude of some of the lam^ 

supported by the Mongols. In some instances the uprising %rere 

fomented by monks or by common people in the guise of monks2 

One of these rebel groups led by Chu Yuan-chang finally stlc- 

ceeded in overthrowing the Mongol Dynasty in 1368, and in its 

place he established the Ming (Enlightened) Dynasty.

According to the Maitreya legend an enlightened ruler (ming- 

toang) would arise in the world when the future Buddha 

descended to earth from the Tushita heaven. In all likelihood the 

term ming-toang was used because of the close relationship that 

existed between the Maitreya Societies and the followers of 

Manichaeism, which was called Ming-chiao by the Chinese be

cause of its emphasis on light. There even existed a Manichaeo 

text entitled Ta-hsiao ming-wang ch'u-shih (The Appearance in 

the World of the Major and Minor E'nUghtened Rulers), Thus 

Han Shan-t'ung, the leader of the White Lotus Society who re

belled against the Mongols In 1351, regarded himself as the 

Major Enlightened Ruler, and his son Lin-erh as the Minor En

lightened Ruler. Since Chu Yuan-chang was a member of the 

rebellious group that fought under tlie slogan of an enlightened

* We have decided to treat Buddhism during these two dynasties in one 
chapter, for the simple reason that events during the last five hundred yeaxs of 
decUne do not wanant devoting one chapter to each dynasty. In this com
prehensive chapter I shall emphasize only those outstanding individuals 
and dominant trends which tended to give some distinctive flavor to the 
religion.

2 An example of such an uprising occurred in 1327. led by a monk 
fronj Kwangsi named Ch.en CMng-m The Tebcllion in 1338 in Yuan-chou 
in Kiangsf was led by rebels who had the character fo (Buddha) painted 
on theiir backs, in Ihe belief that this rendered them impervious to injury 
by sharp weapons. In 1351 another revolt broke out in Honan, led by 
Han Shan-tung and his son Lin-erh, both members of the White Lohis 
Society.
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pearing in th« world, he called the dynasty he established 

n ̂ Ming ^ynasty* Presumably to indicate that he considered 
10 be 出6 authentic enlightened ruler connected with the 

知讲成 of Maitreya. By so doing he was able to win widespread 

t from the populace, who had been looking forward 

to the appearance of the future Buddha. However, Chu 

沙 ^ intimately the insurrectionist tendency of such groups as 

Maitreya and White Lotus Societies, and one of the first 

s he did after ascending the throne was to issue a decree in 

banning those societies.

As 出̂； first Ming emperor had formerly been a monk in the 

j|uang,c]iueli Temple in An-huj, his attitude toward Buddhism 

'vas on the whole, favorable, and he often convened assemblies 

f ^onks before whom he lectured on various Buddhist sutras, 

juch as the Prajndpdramita and the Lankavatcra. Ordination of 

rfje clergy was encouraged; 57,200 Buddhist and Taoist monks 

^  nUns were ordained in 1372, and 96,328 in 1373. Tlie number 

0f ordinations was increasing so rapidly that measures were soon 

taken by the tJirone to limit them. In 1387 ordination was for- 

bidden to those under twenty； examinations were also instituted 

to test the mental fitness of the candidates. In 1394 monks having 

wives were assembled in the capital to be examined on their 

understanding of the scriptures, and all those who failed were 

laicized, except those above sixty. Then in 1418 the throne de

creed that in each department no more than forty were to be 

ordained annually； in each prefecture, thirty; and in each district, 

twenty.
In spite of these measures  ̂however, the number of ordinations 

continued to increase, so that in I486 200,000 were ordained. In 

a way this situation was assisted by the contradictory policy of 
the dynasty. One notes, on the one hand, the measures taken to 

limit the number of ordinations. On the other, the same dynasty 

was actively promoting the sale of ordination certificates, thus fa

cilitating the process of ordination for those who desired it. For 

example, in 1414, because of a famine in Shansi and Shensi, the 

dynasty sold 10,000 blank certificates at a price of ten shih of 

grain each； the proceeds were used for relief of the needy.

Under the Ming Dynasty only the Lin-chi branch of the Ch'an 

Md the Pure Land Scliools remained active, tliough there wereC 4-35 }
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monks who continued to study the sutras. Temples were divided 
into three categories: (a) ch'an or temples devoted to medita- 
tion, (b) chiang, those concerned with instruction in the sutras 
and (c) chiao. The kst category, which was new, replaced the 
Vittaya temples of previous dyimstid The word chiao means 
înstruction/' but the temples so designated included not only the 

Vinaya temples but also those concerned with yoga and Tantric 
ceremonies, rituals for the happiness and welfare of the common 

people, or ceremonies for the deceased. In brief, such temples 

catered to the welfare of the common people; hence the monies 
residing in them were called **monks who respond to needs.” 

Ano îer distinct feature during the Ming Dynasty, initiated 
in 1S72, was the circulation of a registry of monks to all the tem

ples and monasteries in the realm. Whenever any traveling monk 
stopped at a temple, his name would be checked against the list 

in the registry, and if the name were not found there, then he 

was considered a fake and turned over to the authorities. Such 

a practice was undoubtedly initiated to prevent the temples 

from harboring lawless elements.

THE S C H E D U L E  OF ME R I T S  AND 

D EME R I T S

It was during the Ming Dynasty that the Buddhists took over 

from the Taoists a feature known as the schedule of merits and 

demerits, according to which the fate of an individual was deter- 

mined by the balancing of the merits against the demerits earned 

during his lifetime. Such an idea had existed for a long time in 

China and might be traced back to the Pao-p*u-tzu of Ko Hung 

of the Chin Dynasty. However, it became popular only with the 

advent of the Ming Dynasty, when its principles were set down 

in a work entitled Ytn-cfti/i-iw (Record of Silent Recompense)t 

written by a certain Yiian Liao-fan (1533-1606), who early in his 

life had a Taoist foretell his future. Tbe Taoist predicted that 

he would come out fourteenth in the prefectural examination, 

seventy-second in the district examination, and ninth in the cir

cuit examinations； that he would never have a son； and that he 

would die in his fifty-third year. The very next year after this 

prophecy he sat for the examinations, and the results were exactly

[436 }



MlbTG AND CHUSC DTNASTIBS

# predicted. This led him to be a fatalist, who believed that 
in his 班e had been preordained. Later he met a B«d- 

办执 monk wlio taught him the Buddhist doctrine of karma, that 
<?ne,s fate is created hy oneself and that happiness is attained 
flirotiĝ  ones own seeking. He called upon Yiian to perform 
meritorious deeds to build up his stock of merits, and concluded 
v̂ith a famous sentence, **Let all past die with yesterday, and 

let alt future be born today/* Yiian was struck by his earnestness, 
snd decided to do something about his fate. He repented of 

his sins, and embarked on a career of petfoming meritorious 
deeds, in the hope that he might win a high place in the metrth 
poll tan examinations. To his joy and surprise be finished first 

when he finally took them, even though the Taoist had also 

predicted that he would finish third. Many years later, after 

more accumulation of merits, he was able to sire 0 son and 
(fius again proved that the Taoist fortuneteller had been wrong. 

He did not die at the age of fifty-three but lived on for many 

more years after that. When he was sixty-nine, he wrote this 

>vork, the Yin^chih4ut as a book of instructions for his son. In it 

he called upon him to perform the following meritorious services； 

(tf) Encourage others to do good by one’s orni example, (b) be 

Joving and respectful in heart, (c) be sympathetic and helpful 

toward the strivings of others, (d) encourage people to perform 

meritorious deeds, (e) save people when they are in danger, 

(/) encourage and promote charitable activities for the common 

weal, (g) sacrifice wealth for the blessings of the people, (h) 

uphold and protect the true dharma, (i) respect elders, (/) have 

compassion and protect all living beings.

While Yiian explained the theoretical aspects of the system of 

merits and demerits, the Buddhist monk Chu-hung of the Yiin. 

cW Temple (1535-1615) seized upon it and developed its prac

tical application in his work Tzu-chih-lu (Record of Self-knowl

edge). He divided all deeds into two categories, meritorious and 

demeritorious. Under the first he listed: (a) loyal and pious 

deeds, ( i )  altruistic and compassionate deeds, (c) deeds bene

ficial to the Three Jewels, and (d) miscellaneous good deeds- 

The opposite of these four were classified as demerits. Under 

each category detailed schedules were listed for assigning merits
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and demerits for each deed. For example, uoder altruistic and 

compassionate deeds is found the following table:

To help a person recover from a serious illness 10 merits

To help a person recover from a slight illness 5 merits

To offer medicine to a sick person 1 merit

To help a sick man on the road to return home 20 merits

To rescue one person from the death penalty 100 merits

To rescue one person from bambooing 15 merits

To save the life of an animal that can do something 

in return (i.e., dog> horse, cow) 20 merits

To save the life of an animal that cannot do something 

in return 10 merits

To save a small animal 1 merit

To save ten extremely small animals 1 merit

On the opposite side, if one does not help a person in serious 

illness, he is given 2 demerits； if one kills another person, 100 de

merits. If the sum total of the demerits equals exactly the total for 

the merits, it is believed that the individual will die； if the de

merits at the end of life should outnumber the merits, then the 

offspring of the individual will suffer. This last point is peculiar, 

for it runs counter to the Buddhist doctrine of karma, and ap

pears to be an adaptation of the Taoist cKeng-fu or transmission 

of burden, whereby the misdeeds of the ancestors are borne by 

the descendants.

Those who believed in this system would count their merit 

points at the end of each day, and add them to the sum total 

already accumulated. When the total reached 10,000 merit points, 

then they believed that all their wishes would be fulfilled.

The practical ramifications of such a system can be easily 

seen. It encouraged and promoted altruistic activities, such as 

public service，private philanthropy, generosity, respect for the 

lives of others, and care for the needy, all of which were bene

ficial to society. It ran counter to a cardinal doctrine of Mahayana 

Buddhism, however, that an individual perform a meritorious 

deed for the sake of the deed itself and not for any reward to be 

derived therefrom. One can see how, under such a system, the 

individual would become more interested in his accumulation 

of merit points than in the performance of the meritorious deed.

R £ C l ' S S / 0 ^  A N D  D B C L i N E
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There was danger that the deed would no longer be motivated

bv impassion but would degenerate into something mechanical, 

primarily at the increase of merit points.

舡 ji result of Clm-hungs advocacy and emphasis, this system 

0f merits and demerits gained widespread following during his 

time, and might be considered as a good example of Buddhist- 

Xaoist mixture.

BUDDHISM A N D  CONFUC I ANI SM

It is likely that during this period Buddhism was accepted by 

a considerable number of Confucianists, For instance, among 

the twenty laymen listed as followers of Chu-hungt two attained 

such prominence in official life tfiat they were included in the 

biographical section of the Ming dynastic history，while nine of 

them achieved the chin-shih, the third degree in the civil examine 

tions which emphasized the Confucian classics. There were also 

some attempts by Buddhists to find some common ground in 

Buddhism and Confucianism. Yuan-hsien (1578-1657) considered 

and Confucius to be sages other-worldly and this-worJd- 

ly, and the inherent nature of man stressed by Mencius and 

Hsun-tzu to be likened to the chen-ju or Genuine Thusness of 

the Buddhists. Another monk, Chih-hsu (1599-1655), tried to 

show there was no fundamental difference between Confucian

ism and Buddhism. Confucius wrote that the ten thousand objects 

are united in oneself, while the Bud<lhists taught that the mind, 

the Buddha, and all sentient beings are mutually related. Again, 

the concept of the commiserated heart of Mencius embraces 

and protects all within the four seas, while the compassion of 

the Buddha includes the whole of the sentient world. One of the 

prominent Buddhist laymen of the Ch'ing period, Feng Ch'ih-mu, 

wrote that after Wang Yang-ming advocated emphasis on in

tuitive knowledge, the number of people who flocked to Bud

dhism was countless. Wang indeed wielded considerable influ

ence on later scholars. One of his disciples, Lo ]u-fang, practiced 

Cli’an meditation, while another follower became a disciple of 

the roaster Chu-hung.

M t N C  A N D  C l i ’ l N G
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BUDDHISM IN SOUTHWEST CHINA

During the Ming 0)Tiasty there was one area in the fax southwest 
in Yunnan and Kueichou» where the religion appeared to 
staged a revival.* One indication of this was the remarkable jn. 
crease in the number of Buddhist temples, shrines, and study 
halls in that remote area. For instance, in the vicinity of just one 
mountaio, the Chi-tsu-shan in Yunnan, one writer counted eight 

imposing temples, thirty-four small temples, sixty-five shrines 

and over one hundred and seventy study halls. The famous 

Chinese traveler, Hsu Hsia’k’e (1586-1641), who visited the 

southwestern provinces in 1638 and 1639, also attested to the 

large number of such Buddhist establishments. Moreover, out of 

the eight large temples noted above, four were equipped with 

libraries containing the Chinese Tripitaka. It is obvious that 

these were not isolated institutions but centers of learning.4

Two factors were probably responsible for this revival—firrt， 

the pioneer efforts of monks in opening and developing the 

area and, second, the flight of many learned Chinese to that 

remote area to escape from the conquering Manchus.

Yunnan and Kueichou were areas not opened to development 

until rather late in Chinese history, and even during the Ming 

period large segments were still inaccessible and untouched. 

Buddhist monks in their peripatetic wanderings over the face 

of China were among the earliest to reach some of these remote 

areas and to establish temples and resthouses for aid to travelers. 

Once such facilities came into being, other people soon followed 

to settle. Again Hsii Hsia-k'e has provided information about 

these pioneer establishments in virgin localities. Often he found 

that places which were described as unexplored had already 

been reached by monks; where roads were said to be nonexistent, 

he would find some monk who knew where such were to be

3 Ch'en Yuan, Ming-chi Tien ChUen fo-chiao k'ao (Buddhism in Tunrnin 
and Ktteichou During the Ming Dynasty), Peking, 1940, has brought 
together a mass of materials bearing on this revival.

* Because Yunnan and Kueichou were still sparsely settled during this 
period, the few schools which existed were usually found in the cities and 
towns. Under such circumstances the Buddhist temples often served as 
schools in the rural areas. One of the students met by JHsii Hsia-ke in 
such a temple school eventually earned his chin̂ shOt degree in 1640.
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i. in places where people said nobody lived, he would dis- 
temples already established and monks living 

No wonder be made it a point to be accompanied by 
as guides in his travels in the southwest, and to stay in 

访 whenever he had the opportunity.

1 It is a common phenomenon for people to relate tales of 

el0us deeds being performed in the pioneer development 
^  山故 countries and regions, often bv deities or remarkable 

jndividuak. Jn the case of the southwest of China it has been 

noiirfed out that the performers of such extraordinary deeds as 
Riding irrigation canals, channeling rivers, subduing poisonous 

^gons or man-eating tigers were invariably monks--another 

iDdication of their pioneer role.

As for the second factor, the migration of Chinese into tbe area, 

many educated Chinese loyal to the Ming Dynasty, including 

civil and military officials, forsook the hous^iold life to take 

refuge in the monasteries, and fled to the southwest with tbe 

approach of the Manchus. These refugees brought their religion 

、vith them, and the presence of such a considerable group of 

細nied and active adherents of the religion undoubtedly stimu

lated the development of Buddhism there.

LAMAISM U N D E R  THE MING DYNASTY

MeanwhiJe, what were the fortunes of Lamaism under the Ming? 

During the early Mongol period in Tibet the position of the 

abbots of the Sa-skya Monastery was upheld by Mongol arms 

and prestige. However, the Sa-skya abbots were unable to force 

the other monasteries to accept their authority. Dissent arose 

from those who were jealous of so much power concentrated in 

one monastery, and for the rest of the thirteenth century the 

history of Tibet was characterized by incessant sectarian strife. 

All the monks of the great monasteries had one thing in common, 

Iiowever. With their minds focussed on the acquisition of temporal 

powers, they began to pay greater attention to worldly pursuits 

am! pleasures； they became insolent and complacent, and their 

religion degenerated into exorcism and sorcery.

Amid such widespread decay of the church a reformer named 

Tsong-kha-pa《1357-1419) arose, who advocated a return to the

r  M i N G  A M D  C H 、t N G  D Y N A S T I E S
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traditional Buddhist way of life, a clearing away of witchcraft 
and magic, restoration of cclibacy, prohibition of meat and 

alcohol, a severe monastic discipline, and a strict curriculum for 

all monks. The sect wiiich he organized, commonly callcd the 
YeMow Sect because tlie members wore yellow robes and hat̂  

won immediate approval among the populace, who were fired by 

the fresh ideas and apostoJic zeal displayed by Jus folJowers.

Tlie rapid growth of tl】e YeJlow Sect inevitably evoked opposi
tion from the most powerful of the older schools, commonly called 

the Red Sect, As part of its strategy to reinforce itself for the 

struggle against the Yellow Sect, the Red Sect began to strengtli- 

en its ties with the rukrs of Gtsang in central Tibet. The Yellow 

Sect also made its moves for political alliances, but it went out- 

side of Tibet, to the Ordos Mongols, for support. The leader of 

the Ordos Mongols at this time was Altan Khan, who acknowl* 

edged obeisance to the Ming court and was given the title Prince 

Shun-i. The visit of tlie third Grand Lama of the Yellow Sect to 
Altan Khan was, tlierefore, not only to propagate the faith among 

the Mongols, but was based on more worldly considerations. 
On the occasion of this meeting, which took place in 1578, die 

third lama proclaim ed Lamaism and called upon the Mongols to 

accept it as their religion in place of their Shamanism. The lama 

then received from the Khan the title <4DaIai-lama" “dalar 

being the Mongol word for “ocean•” Thus the title of Dalai-lama 

or the Great Ocean Lama originated with the third lama of the 
Yellow Sect. As a result of this meeting cordial relations were 

established between the Yellow Sect and the Mongols一a fact 

which resulted in the rapid spread of the sect among the Mongols. 

One might say that during the thirteenth century Lamaism was 
in/luentia] in the Mongol court but not among the people； now, 

during the sixteenth century, it captured the allegiance of the 
common Mongols.

This close relationship between the Mongols and the Yellow 

Sect alarmed the Red Sect and the king of Gtsang, and the latter 

undertook to uphold Tibetan independence and oppose outside 

interference by rallying to his support all the older sects of 

Tibetan Buddhism. These activities of the Gtsang king in turn 

led the Yellow Sect to lean even more upon its newly won 

converts, the Mongols. In 1641 the latter, under Gusri Khan,
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invited to intervene in Tibet by the fifth Datai-lama, who 
'vefe , w eliminate the king of Gtsang as Ms political rival. In 
»v3fl nSl“ng campaign tlie Tibetan armies were disastrously de*

出e Gtsang king himself was captured and killed, and 
糾 he, next y e a r  th e  Y ellow  Sect w as trium phantly installed in 

扣 With the support of the Mongols, tie Dalai-lama now 
to his spiritual powers the temporal authority that went 

a •出 being the ruler of the land. Such a situation, begun in 1斜2， 

to endure to our own times.
玖 The M*ng rulers c o n tin u e d  the policy pursued by their prede- 

^ orSj Yiian, in supporting the abbots of the great lama 

^oflasterjes. This they did by conferring high honorary titles 
the leaders of the different schools. Unlike the Mongols, who 

primacy to one monastery above the others, die Ming 
® eaj  0ut their favors to several and thus assured that no one 

monastery or sect would become paramount in importance. 
、Vhile the lamas undoubtedly benefited from this imperial patron- 
夢  such benefits were not all one way. The Ming Dynasty, and 

lat坟細  Mancliu, undoubtedly patronized Lamaism out of one 
prjm3ry political motive—to use the high priests of the Tibetan 

religion to help them maintain control over the Tibetans and 

Mongols. By gaining the support of these high lamas, who wielded 
卿 endous power over their followers, the Chinese emperors 

hoped that they could effectively govern those border regions 

without the need of any costly occupying military force or civil 

administration. To a large extent such hopes were justified.

m a s t e r  c h u -h u n g

Of the outstanding clerics in the Ming Dynasty* Chu-hung united 

in his one person the two leading trends of Ming Buddhism—tbe 

harmonization of the different schools of Buddhism, speciScally 

Ch'an and Pure Land, and the inauguration of a lay movement 

m the religion.

Chu'liung was bom in 1535, After having lived the life of a 

householder, during which time he married twice (his first wife 

passed away w hen he was tw enty-nine), he entered the monastic 

order at the age of thirty-two, one year following the death of 

his mother. H is early  apprenticeship was spent under famous
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Tien-t'ai, Hua-yen、and Ch'an masters. On a trip to south China 
he was so struck by the beauty of tbe mountains and streams 
in the Hang-chou area that he built the Yiin-chi Temple there 
and remained in that temple the rest of his life. Hence he is 
sometimes called Chu-hung of Yiin-ch’i Temple. In this temple 
he attached the greatest importance to strict adherence to the 
Vinaya rules； he ordered separate quarters for those monks who 
were zealous and energetic, for the sick and aged, and for 
traveling derics. In one of his works he wrote that before the 
period of the Five Dynasties (907-960) observance of the ru]e$ 
of discipline was’ on the whole, strict, but afterward, with the 
increasing popularity of Ch'an, laxity arose，with the result that 
monks and novices were either ignorant or negligent of the 
Vinaya. It was for the purpose of purifying the sangha that he 
decided to reemphasize the disciplinary code governing the 

conduct of monks.
During his lifetime the Jesuits had already secured a foot- 

]iold in China, and had unerringly chosen Buddhism as their 
main antagonist in the battle for the souls of the Chinese. Chu- 
hung took cognizance of the Catholic arguments against Bud

dhism and wrote a treatise against Christianity entitled Tien- 
shuo ssu'pfien (Four Chapters on the Explanation of Ueaoen、、 

which consisted of two main themes—criticism of Christianity 

and refutation of the Catholic arguments against Buddhism. On 
the first point he argued that the Christian conception of Cod 

and heaven was rather naive, for, he contended, the Christian 

heaven was none other than the Tushita heaven of Buddhism, 

with the Cluistian Cod in the same category as the Tushita god. 

He based his contention on the Christian concept of Jesus as 

the son of God in heaven, who was then bom on earth to serve 

mankind, just as the Buddha resided in the Tushita heaven before 

rebirth on earth. Thus the Christian God was just one step above 

the gods of Indra heaven, but still far below the gods of the 

Brahma heaven. Therefore the Christian Cod was bat one, and 

an inferior one at that, among a host of superior Buddhist gods.

As for the criticism emanating from Catholic sources，the mis- 

sionanes had said that the Fan-tvang-ching (Brahma $~net sutra) 

taught that all sentient beings might possibly have parents in a 

different state of rebirth； hence it preached against killing, for
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. concei vabl y be that in killing and eating an animal one 
汉时 be kiting and eating his own parents. If this were so, 

h Catholic missionaries argued, then one should go further 
i say that one should not marry or employ another person, for 

加  wife or the servant might likewise be one of his parents.

Chu-hung replied that the main purpose of the discussion 
泊 the fan^wang-ching is to prevent people from killing sentient 

beiflgs. As for marriage, Confucius taught that it is permissible 
between people having different surnames; however, Chu-hung 
、vrote tlwt before this takes place, a soothsayer should be coa- 

t0 Bnd out whether or not the proposed party is a parent 
^  a ̂ jfferent rebirth. Marriage is a common custom among man- 

kifld，he wrote, and therefore the laws governing marriage arc 
t̂her lax, so that soothsayers and divination are permitted in 

the choice of mates. However, killing is the greatest evil, and 
therefore the laws governing killing are so strict that divination 

is not permitted.

m o v e m e n t  T O W A RD  UNITY AMONG

SCHOOLS

The outstanding feature of Ming Buddhism was the harmoniza- 

tion of tlie different schools, and in this movement Chu-hung 
played a leading role. Not only was he well informed on the 

VinayOj but he was also conversant with the doctrines of Hua- 

yen, Ch'an, and Pure Land. Chu-hung was not the first to advocate 

such harmonization of all schools； he had a number of predeces- 

50rs, the most important of whom was Yen-shou (904-975) of the 

Sung Dynasty.
Ohu-hung held that, in reciting and meditating on the Buddha 

Amitabha, one should not only focus the mind on the name 

but also the ultimate reality behind the name. Outside of the 

mind that does the meditation on Amitabha, there is no Ami

tabha； outside of the Buddha Amitabha meditated upon, there 

is no meditating mind. Here Chu-hung was but expressing the 

Ch'an slogan of the mind’s being the Buddha in another way. 

As for the ultimate reality behind the name, he called it the 

absolute mind, which is devoid of all passions and desire for 

existence, and free from illusions and disturbances. It is the



function of nien-fo to attain to this absolute mind. This recitation 

and invocation of the name of the Buddha is like the intense 

meditation advocated by Bodhidbarma and his Ch’an followers.

The necessity of an unperturbed and unified mind in practicing 

the dhyana exercises served also as a connecting link with the 

Tien-tai School, since the latter school greatly emphasized 

chih-ktian, concentration and insight. Moreover, the idealistic 

nature of both Ch’an and Pure Land thinking provided a com

mon basis for these schools to be harmonized with both the 

T,ien-t’ai and Ilua-ycn teachings. The T’ien-t’ai taught that all 

things arc the products of the mind, and that outside of the 

mind nothing exists. The Hua-yen School likewise held to the 

view that all events and things of the phenomenal world ntQ 

merely creations of the mind and hence are without actual cx* 

istence.

On the basis of these experiences and views commonly shared 

by the different schools of Buddhism, such Ming masters as 

Chu-hung, Tzu-po Chen-k'o (1543-1603), Han-shan Te-ch'ing 

(1546-1623), and Ou-i Chih-hsii (1599-1655) all were active in 

pushing the movement of harmonizing and unifying the schools. 

They wrote that though Ch’an and Pure Land followed different 

paths, their psychological attitudes were the same. When the 

Pure Land advocate sat down to practice nien-fo or utter the 

name of Amitabha, his mind was concentrated entirely on that 

one phrase to the exclusion of all other thoughts，all literature, 
and all the accoutrements of institutionalized religion. In this 

respect his mental attitude was just like that of the Chan prac
titioner concentrating on his kung-an. IIan-sban» the great Ch*an 

master, once wrote： “I concentrated on reciting the name Ami

tabha, day and night, without interruption. Before long Buddha 
Amitabha appeared before me in a dream, sitting high in the 

sky in tbe direction of the setting sun. Seeing his kind face and 
eyes radiant with compassion, clear and vivid, I prostrated my
self at his feet with mixed feelings of love, sorrow, and happi

ness.**6 When lie was thirty-four, he wrote that he spent a goixi 
deal of time copying the sutras, and with every stroke of the 
brush he uttered the name of the Buddha Amitabha. In his old 
age it is said that he recited the Amitabha-siitra every morning

RECESSION A N D  D E C L I N E

8 Chang, The Practice of Zen、 89.
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s uttered the name of Amitabha several thousand times each 

,ayt Such practiccs on the part of a great Ch，an master illus- 

how closely allied the Pure Land and Ch*an Schools were

ûiiog this period,
|0 出e works of Chu-hung is found liis belief that the }lua-yen 

(joctr|nc that the innumerable Buddha worlds may be found 
irl 0Qe speck of dust may be equated with the Pure Land idea 

伽t the Buddha lands of the ten directions are reflected in the 
gelled trees of the Western Paradise. Some Ch'an monks—for 

Ch u-shih Fan-chi (1296-1369) and CVu-slian Shao- 

^  (1404-1473) of the early Ming—practiced nien-fo diligently, 

^  it was Chih-bsii who wrote that all three teachings, Chan, 

^ 郎，and Vinaya, could be unified under the banner of nien-jo. 

Chih-hsii is also known for his compilation Yiie/i々 如 ng chtTt-̂ 'n 
(Know ing the Watj in Examining the Canon), in 43 chiian, a 

fgference book containing notes on the Chinese canon which 

serves more or less as an annotated bibliography.

LAy MO V EM EN T  IN BUDDHISM

The other movement in which Chu-hung was involved was the 

deveiopment of Buddhism among the laity. Through his influence 

as a Pure Land master and through his writings such as the 

fzu-chih-lu, many people began practicing nien-fo as well as 

following the moral principles involved in the concept of merits 
and demerits, even though they did not join tlie sangha. At the 

same tune the widespread degeneration of the sangha，which 

began under the Sung and continued tlirough the Yiian,众ept 

people from becoming monks, even though they were pious and 

devoted followers of the law. Besides, the system of civil sefrvice 

examinations, now operating smoothly and efficiently, attracted 

the best minds to the official service, so that there were few 

excellent people who cared to become monks. Under such cir- 

curastances the movement toward lay Buddhism arose during 

the latter part of the Ming Dynasty and was to continue through 

the next period, the Manchu or Ch*ing Dynasty. Such laymen 

embraced Buddhist principles and practices in their daily lives, 

they participated actively in the propagation of the dharma 

through their writings, they encouraged the printing and dis-
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tribution of Buddhist literature, but they preferred to remain 
as fiuddhist hymen and not monks.

During the early Ch'ing Dynasty one of the most promjoetit 
Buddhist laymen was P*eng Sibao*sbeng (1740-1796), also called 
Ch'ib-mu. In his early years he had specialized in the writings of 
the Sung Neo-Confucians, but after reading the works of Chu- 
hung and Chen-k*o, he became converted to Buddhism and spent 
the rest of his life serving as a pious and devoted layman. From 
these Hvo monks he acquired his predilection for the doctrines 
and practices of the Pure Land School, especially its emphasis 
on nien-fo. For him，there is no need for a Buddhist image while 
invoking the name of the Buddha. The very invocation itself 
conrtitutes the Buddha, the Buddha reaches us without coming, 
and we reach the Buddha without going to him. He also wrote a 
book entitled I-chPeng chueh4 lun (Trealise on the One Vehicle 
that Resolves Doitbts)y in which he strongly refuted the wrong 
views on Buddhism entertained by such Sung scholars as Ch'eug 
Ming-tao and Lu Hsiang-shan. Although he was a Pure Land 
devotee, he advocated harmonization of all the different schools 
of Buddhism as well as a synthesis of the three beliefs—Bud

dhism, Confucianism, and Taoism.
This movement toward 】ay Buddhism was to reach its highest 

point during the closing years of the Ch*ing Dynasty, when the 
leading ro]es in the religion were enacted by such people as Yang 
Jen-shan (also known as Yang Wen-hui, 1837-1911) and Wang 

Hung-yuan.
During tbe Tai-p̂ ing rebellion (1851-1865) Buddhism suffered 

one of its most crushing Wows. The T*ai-p’ing leaders, in their 
campaign against all idolatrous worship, wought their greatest 
damage to the Buddhist sangha by their wholesale destruction 
of Buddhist images, libraries and temples in all the areas which 
they overran. The revival of the religion after that holocaust 
was engineered mainly tlirough the dedicated leadership and 
activities of such men as Yang Jen-shan. With the destruction of 

the sutras the Chinese Buddhists found it difficult to obtain 

reading materials. To alleviate this shortage, Yang concluded an 
agreement with the Japanese Buddhist scholar Bunyiu Nanjio, 

who had just returned from Europe, through which he could 
obtain from the Japanese books to take back to China for publica-

R E C E S S I O N  A N D  D E C L I N E
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'^'yng to print and distribute the mass of literature lie thus 

jN.tained from Japan. All in all, it is estimated that during liis 

Let丨me he distributed over a million Buddhist tracts, comprising 
出 Hinayana and Mahayana texts. More than anyone else 

^  a was responsible for the revival of Buddhist literature 

^ g h  his publication endeavors.

\Vaug Hung-yiians contribution lay in his reintroduction of 

Esoteric Buddhism from Japan into China. He had studied in 

.flpan Q»der renowned Shingon masters such as Gonda Baifu» 

andupon his return to China he translated into Chinese a number 
^Japanese books dealing with Esoteric Buddhism. The Associa* 

tion for the Renaissance of Esoteric Buddhism which he organ* 
^  carried on an extensive educational program in south China, 

gjpecially in his native place, Chao-chou in Kwangtung.

This transition of leadership from the clergy to laymen was 

the culmination of the transformation from Hinayana to Maha- 

)ina. In China the degeneration and resultant weakness of the 

sangha hastened this process. Thus the role played by laymen 

in modern Chinese Buddhism has been mud) more impressive 

than that of the clergy. They were instrumental in the publication 
and dissemination of Buddhist texts, they stimulated a revival of 
Buddhist thought, they carried on the philanthropic and social 

activities of the Buddhist sangha, and they provided the leader- 
^ip of the religion during the modern period of stress and 

strain. In some instances they even officiated at religious services, 
and in so doing took over some of the duties of the monks. This 
movcmeDt toward lay leadership in the church was one of the 

most significant developments within Buddhism in recent his-

哼

THE MANCI IU EMPERORS AND 

BUDDHISM

While the lay movement was being pushed by the Chinese, 
the Xfanchu emperors were also establishing contacts with Bud
dhism, especially Lamaism.

Even before the Manchus penetrated the Great Wall to 
become the masters of China proper, it is likely that they already

MING AND CH' ING  O r N A S T i E S  

He o rg an ise d  the Chin-ling Sutra Publishing Center io
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had become acqtminted Lamaism fhrough the Mongol tribes. 

Like the Mongols before them, they favored this brand of Bud- 

dhism，which they felt was closer to the Shamanism they believed. 

A theory widely held by Japanese scholars contended that 

through this early contact the name of the bodhisattva M anjusri 

tvas1 i'nfroduc^d to the Alajnchus, who were called Ju-cheo at the 

time, and from the name of this bodhisattva the tribe derived 

the name Man-chout Manchu. Nurhachi, founder of the dynasty, 

was looked upon as an incarnation of Manjusri.

After their conquest of China the Manchu emperors continued 

to patronize Lamaism, with the added incentive that such a 

policy wouid aid tliem in winning the allegiance of the Mongols 

and TVbetans. On his part, the fifth Dalai-Jama also quickly 

assessed the changing political picture in China，even before 

the Manchus penetrated the Great Wall； for as early as 1642 

he had sent emissaries to the Manchu court in Mukden, After 

the Manchus were established in Peking, they extended a formal 

invitation to tbe Dalaî lama to visit Peking, which he did in 1652. 

No doubt the Ch’ing emperor did this in the full knowledge 

that this Dalai-Jama was his most powerful ally in establishing 

Manchu control over Tibet and MongoJia. To manifest their 

support of Lamaism> the early Manchu emperors, especially 

Kang-hsi, made numerous visits personally to Wu-t’ai-slian, the 

holy mountain of Lamaism, to pay their respects to Manju^n 

and the temples dedicated to him. Numerous lama temples were 

also constructed, vvith the largest and finest concentrated in 

such areas as Feng*t'ien, Peking, and Wn-t ai-shan. Those in 

Peking included such famous ones as Yung-ho-kung, Ch'ung- 

chu-ssu, and Iluang-ssu. Prosperous lama temples such as tlie 

Pai-ling-miao in Inner Mongolia and the Kumbum in Ch’ing- 

hai housed over five hundred and a thousand lajnas respectively. 

Moreover, living Buddhas also began to appear in alarming 

numbers； at one time over seventy-six of them were said to be 

living in various lama temples in north China and Mongolia.

In addition to tlieir interest in Lamaism the early Manchu 

emperors Shun-chih and Yung-cheng were also favorably dis

posed to the Chfan School, represented at this time by the Lin- 

cl\i branch. Shun-chih often invited Ch’an monks to the palace, 

and one of them, Yii-Iin, kept a record of his conversations with
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(Jje eniperor on points of Ch'an doctrine and practices. The most 
deeply committed to Ch’an Buddhism, however, was Yung-cheng 
,̂ 23l]735), who called himself the Perfectly-enlightened Lay- 
丄an. ^,e 、•“-hsiian yii~lu (Selected Imperial Sayings), in
nineteen chiian, which he finished in 1732, he has left behind 
8 record of his interest in and study of Ch'an Buddhism. So high 
^  opinion did he hold of his own competence that he even 
griticized the views entertained by Ch’an masters who liad been 
highly praised by his predecessor Shun-chib. In the same collcc- 
ffoij may be found the biographies and collected sayings of 
細nous monks, mostly Ch*an，but including one Taoist and one 
jBvman，none other tlian himself. He indicated that he had 
assembled the sayings of the masters for the purpose of popular- 

izing them among tlie people. The inclusion of a Taoist in the 
group might be an indication that he looked with favor on the 
harmonizing of Taoism and Buddhism. In addition to his CVan 

leanings he was also attracted by the writings of the Ming Pure 
Land master Chu-hung, who, as will be recalled, was a strong ad- 

yocate of harmonising Ch’an and Pure Land teachings. To this 

extent one may say that Yung-cheng was also interested in the 

movement to bring closer together the two dominant schools of 

Buddhism of his time.

During the thirteenth year of Yung-cheng*s reign (1735) worV 

was started under imperial auspices on the printing of the Bud

dhist canon, a task which was completed in 1738. This is the 

Lmg-tsang or Dragon Edition of the Chinese Tripitaka. Under 

the next emperor, Cli'ien-lung, was also initiated the tremendous 

project of translating the Buddhist canon into Manchu, an under

taking that was finally completed in 1790. During the second 

year of Yung-cheng, or 1724, the Peking edition of the Tibetan 

Tripitaka was completed with the printing of the Tanjur in that 

year, as the Kanjur had already been printed in 1700.

The Manchu emperors, like the Mongols before them, had to 

cope with a number of rebellions stirred up by the White Lotus 

Society. In addition to tlie slogan that it was preparing for the 

coming of Maitreya, the society added the nationalistic argument 

that it was aiming at the overthrow of the alien Manchus to 

restore the native Ming Dynasty. Its most formidable effort 

started in the year 1796, when it fomented a rebellion in the

[451 ]



R E C E S S I O N  A N D  D E C L I N E  

mountainous areas of Hupei； within the next few years the con
flagration flowed over into Honan, Shensi, Szechuan, and Kansu 
By arming and training the local militia, which served as self, 
protection corps for tlieir respective villages and towns, the 
Manchus were finally able to suppress the rebellion in 1805.

In 1815 the Manchus found another rebellion brewing in Hopei 
led by a Wang family in Luan>chou. The Wang household cir
culated a tract, the contents of which carried the familiar story 
of the three Buddhas of the past, present, and future. The Buddha 
of the past was Olpankara； that of the present, Sakyamuni； that 
of the future, Maitreya. The tract went on to say that Maitreya 
will soon be reborn in the Wang family. Wang went about 
holding meetings of the people in the surrounding regions, and 
soliciting contributions from them to prepare for the coming of 
Maitreya. He told the people that when the future Buddha 
actually descended on earth, all their contributions would be 
amply rewarded. One sees in this tract and the activities of the 
Wang family a good picture of the methods used by the White 

Lotus Society to win followers and support for a rebellion 
against the Mancluis. In this instance the revolt was not able 

to get under way because of the earfy discovery of the tract 

During the reign of K*ang-hsi (1662-1721), of the Chmg 

Dynasty, a census of the Buddhist sangha indicated that there 

were 79,622 temples and 118,907 monks and nuns.0 While the 

number of temples was the highest in history, the size of the 

monastic community was rather small, and the suspicion exists 

that the figures are not accurate. Statistics for the preceding 

Tang and Sung Dynasties were mucli higher, while during the 

early years of the Republic it was estimated that there were

740,000 monks and nuns. Whatever the size of the sangha, one

point is clear： moral and spiritual decadence was universal. Too 

many of tlie clerics entered the order not for the spiritual message 

of the Buddha or for religious discipline, but mainly to gain a 

livelihood. All too often they were the ones who failed to succeed

• Temples, officially constructed, large 6,073
” small 6,409

•’ privalcly ” large 8,45S
” •• ” small 58,682

Total 79,622

Monks, 110,292； nuns, 8,015； total, 118,907
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jticiety or who wanted to escape from society because of some 
财,mes com m itted. N o  w o n d e r, therefore, that numerous reslric* 

nnd measures against the order were issued from time to 
, e the Ch'ing emperors. For instance, a monk who married 

沙  punishable by eighty blows of the bamboo. Monasteries 
^  n0t to expand their facilities at will； the abbot of any 
紗 itution violating this rule would be bambooed one hundred 

the monks banished to the border regions, and nuns re- 

duced to servants in government offices. In 1646 a measure was 
^ued banning monks from living among the populace, and in 
^ 0  temples in Peking were prohibited from preaching to mixed 

within the temple precincts- In 1736 age limits were set up 

for entry into the order； boys must be at least sixteen and girh 
fourteen. In the eyes of the Ch’ing legal code monk5 and nurn 
tfere no different from the common people, for they had to 
reverence their parents and to participate in the ancestral 

funeral ceremonies； failure to do so would bring punishment by 
a hundred blows of the bamboo. The attitude of the Ch'ing 

emperors was well expressed in an edict of Ch#ien-lung, issued 

加 sixth month of 1739:
"The ruling princes of old often issued decrees calling for the 

screening of monks and Taoist priests. Certainly this was because 

there was indiscriminate mixture of the good and bad among 

the Buddhists and Taoists, Those among them who shut them

selves from the world to practice secretly the monastic discipline 

probably number but one or two in a hundred, while those who 

are idlers and loafers, joining the sangha under false pretenses 

just to seek for food and clothing, and those who are criminals 

and draft dodgers, fearing punishment and concealing them

selves to escape the clutches of tbe law, are probably countless.

*If one male does not farm, some people will starve； if one 

female does not weave’ some people will be co]d. The addition 

of one new monk means the decrease of one farmer. This group 

does not farm but it still eats, it does not weave but it still wears 

clothes. Moreover, it consumes choice foods and wears elegant 

clothing shamelessly, as if these were its proper due. Therefore 

the income of two or three hard-working farmers is not sufficient 

to satisfy the needs of one monk or priest. Since diese monies 

and priests waste the wealth of the people and contaminate the
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customs of the land, and since they are parasites in society and 
a disgrace to their religion, certainly they should not be per
mitted to increase in numbers without cease. However, since 
these religions have been transmitted for a long time and their 
followers very numerous，it is difficult to proscribe them at once. 
Therefore we command that the system of issuing monk certifi. 
cates be again practiced, so that there may be an investigation 
and registration of the monastic order now, for the ultimate 
purpose of gradually decreasing their numbers in die future. 
This is our intention in administering this business.”7 

In this edict the emperor repeated many of the arguments 
previously leveled against the Buddhists. However, he was mind- 
ful enough of the lessons of history to know that proscription was 
not the correct policy, and, consequently, lie sought to diminish 
the negative effects of the religion by decreasing the number 
in the monastic community. At the same time, for political and 
religious considerations involving the Tibetans and Mongols, 
the Manchu emperors embraced Lamaism and threw their sup
port to this brand of Buddhism. Lacking imperial support and 
already in a low state, the monastic community in Cliina during 
the latter half of the Ch’ing Dynasty dozed in a lethargic condi
tion, and this situation enabled devout laymen like Yang Wen- 
hui to emerge and assume the leadership necessary for the propa
gation of the religion. Their efforts resulted in a temporary re
vival under Tai-hsu during the early twentieth century.

T Tung-hua hsQ~lu, Ch’ien-lung 9th year, 17b-18c.



FORMS a n d  c h a n g e s ： t h e  

f oDERN  P E R I O D

1h e revolution of 1911 that toppled the Manchu Dynasty 

f l  and e sta b lis h e d  the Republic of China also brought in 

I 如 、vake a number of problems for the Buddhist sangha.
I ^ p 0]Io\ving the political revolution, an intelle^ual climate 

liered in th at w as unfriendly to  the interests of Buddhism. 

-  jntellectual leaders who emerged during tbe second and 

decades of the tw entieth century wanted to liberate the 

le from the shackles of all religions and the conservative 

G ^hinese culture. To them , the Chinese should be freed from 

hservience to the old literary, religious, political, and philo- 

w hical traditions. This movement of cultural reassessment, which 
^commonly called th e C hinese Renaissance, was led by many

-  who felt th at science was all-pow erful and all-sufficient and 

(OtiW solve all the problem s of life. Their aversion to religion 

^  reinforced by another development in the 1920's—the intro- 

ducrton and subsequent w idespread popularity of Marxist ideas. 

伽  Marxist condem nation of religion very naturally included 

Buddhism as its target. The attack and criticism against Bud- 

dliism from these tw o sources resulted in a number of dlscrimina- 

(0^ measures, such as special taxes and contributions being 

levied on tem ples, m onasteries being appropriated for use as 

track s and police stations, tenants on tem ple lands being en- 

couraged not to  pay ren t, or B uddhist images being destroyed. 

More serious was the Movement to Promote Schools with Temple 

Resources, prom oted w ith great vigor a t the time. Temples had 

been used as schools for a long time in China, but this was the 

first time that th ere  w as an organized movement to put the 

temples to this use. As a preliminary to this in 192S the govem- 

meot ordered a survey of a ll the temple resources in the land.

REFORMS OF T ’AI-HSt)

To combat these anti-B uddliist m easures there arose from within 

the ranks of the d ecad en t order a rem arkable monk who was

cHa p t e r  X V I I

[ 4 5 5  ]



R EF O RMS  AND C H A N G E S  

able to rally his disorganized fellow religionists and to initiate 
a program of reform within the church. This leader was Tai-hsu 
(1889-1947), who wrote* “Aroused by the destruction of temples 
‘ . ，I launched the movement to defend the religion, propagate 

the faith, reform the order and promote education.”1 His reforms 
called for a regeneration of the clergy, the rededicalion of Bud. 
dhist property for the benefit of the people, and the renewed 
study of Buddhist doctrines. On the national scale he organized 
a Chinese Buddhist Society in 1929, which in 1947 claimed
4,620,000 members. On the international scale lie encouraged 
contacts with Buddhists of foreign countries. To bring this about 

he toured the world in 1928, and in succeeding years sent students 

to study in Ceylon, Siam, and Japan. This interchange undoubt

edly strengthened the international character of Chinese Bud

dhism, and led to a new interest in Pali and Tibetan Buddhism.

In May of 1931 the proposal to promote schools with temple 

resources was presented at a national conference in Nanking. 

Tai-hsii issued a manifesto to the delegates of the conference, 

calling their attention to the fact th at m any tem ples had been 

illegally seized and converted to barracks and schools, and ask

ing for their return. He also em phasized the p art th at Buddhism 

with its emphasis on love and compassion could play as a uni

fying element in bringing together the five different ethnic groups 

(Chinese, Manchu, Mongol, Moslem, and T ibe tan ) in  the na

tional entity. As a result of this statement the Buddhists won their 

case; the principle of freedom of religion was reaffirm ed, and an 

order was issued calling for the protection of all tem ple property 

and prohibiting the seizure of such for any secular purposes.

In order to effect reforms within the order it was necessary to 
have properly trained leaders. To achieve this objective the Bud
dhists established a number of institutes, of which the most fa
mous were the Wu-cl/ang Buddhist Institute, started by Tai-hsii 
in 1922， and the Institute of Inner Learning, started by 
Ou-yang Chien in Nanking in 1922. About the same time the 
Buddhist Institute of Southern Fukien in Amoy and the Institute 
of the Three Times in Peking were established. That these 
institutes achieved some measure of success may be seen in the

1 W. T. Chan, Religious Trends in Modem China, New York, 1953, 56.
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mm)>eT of prominent clerics and laymen who became 
^  in the order during this period.
^ e r  die inspiring leadership of Tai-hsu and his fellow re- 

^  the Buddhist community began to show signs of intel 
resurgence. In 1923 lay Buddhist leaders undertook the 

of p°blishing the Supplement to the Tripitaka, in 730 
volumes, which had first appeared in Kyoto in 1905-1911 

扣 1933-1936 the Chî sha edition of the canon was repro* 

f c e i  泊 1,362 cian 幼己 570 stitched volumes. Rare items in the 

Edition found in 1934 were also published as tbe Sung彻 ng 
(precious Items Bequeathed from the Sung Canon). Eve& 

^meaningful was the appearance of Buddhist periodicals in 
^increasing numbers, many of which were started to refute 
細 anti-Buddhist literature of the period. During the years 
J0 .193S there were 537 works and 58 periodicals published.
Of the latter the Hai-ch’ao-yin (Sound of the Tide) was the most 

influential

rEVIVAL OF THE IDEALISTIC  SCHOOL

Probably the most significant development in the intellectual re- 
ĝence was the revival of interest in the Idealistic School. This 

revival was initiated by the publication in 1901 of the CKeng- 
fi：ei'shM«n shu-cki (Notes on the Completion of the Idealist 

Doctrine) of Kuei-chi, long lost in China bat brought back from 
japan. The leader of this revival was the layman Ou-yang Chien、 

the Institute of Inner Learning which he organized in Nan- 

jjjng in 1922 was the center. In this institute was assembled an 

illustrious group of Buddhist scholars to lecture on Idealistic 

philosophy to eager young intellectuals attracted by the sys

tematic and articulate arguments of the school. Another outsta&d- 
tng participant in this revival was Tai-hsii, with his center at 

Wu-ch*ang, which was a strong rival to Ou-yang's center in Nan

king. For more than two decades! starting with 1914, when he 

first became interested in Idealism, he tau^it and wrote on 

tk subject. Finally* there was Hsiung Shih-li, who formulated 

what he called the new Idealism.

Though all these thinkers lectured and wrote under the banner 

of Idealism, still there were important differences in their inter-
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pretations. An example may be found in the controversy between 
Ou-yang and Tai-hsii over the nature of tathatd. Genuine Thus
ness. In such an Idealistic text as the Awakening of Faith 
Genuine Thusness is conceived to be permanent and absolute* 
pure and perfect in its self-nature. At the same time it is also 

conceived to be connected with the world of particulars. There
fore Genuine Thusness is not only the noumenon but also phe
nomenon. This is, o f course, the logical outcome of the monistic 
position of Mahayana Buddhism with its identification of the 
two levels of truth. Genuine Thusness is therefore both tranq»i] 
and aroused.

Ou-yang objected to tliis view of Genuine Thusness. He argued 

that it remains always in a state of immobility, purity, and ab

soluteness, and cannot become involved in the world of multi* 
p!icity. To him the two worlds, noumenon and phenomenon, 
are separate; Genuine Thusness is absolute truth, ancl cannot be 

aroused from its tranquil state to maVe distinctions among things.
Tai-hsii, on the other hand, saw no objection to the identifica

tion of noumenon with phenomenon, of Genuine Thusness and 

the world of things. To him the mind is Genuine Thusness. As 

reality it remains as Genuine Thusness, but as function it is 

aroused and makes distinctions, and thus creates the world of 

imiltiplicity. In the words of one of his disciples, “As principle, 

Reality is not created, but as facts and functions, it is created."* 

While Ou-yang considered Genuine Thusness to be absolutely 

transcendental, Tai-hsii conceived of it as being both transcen

dental and immanent In this view T*ai-hsii remained within the 

tradition of Chinese Buddliism一that of harmonization and syn

thesis.
Hsiung Shih-Ii started out wiri) Buddhism but was soon in

fluenced by Neo-Confucian thought to arrive at the realization 

that ^principle and facts come from one source, and that the 

hidden and manifest are one thing.”3 Tims he experienced what 

Confucians called unity of reality and function. He followed the 

Idealistic School in explaining the origin of the external world. 

But whereas the school considered only the mind as real, and 

the object domain as void or empty, Hsiung declared that the

2 Ibid., 123.
* Ibid., 127.
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, and object domain constitute one unity. While the object
一 ain cannot be  cons ide red  to  be  independent, still it is not 

a0d in this respect he differed from the orthodox 

The latter say that everything in the phenomenal world 

used by seeds, that these seeds are real in themselves, tlif- 
from consciousness, equipped with energy to produce, 

^!crous, different, and independent from one another.
6 disagreed with this theory 0f seeds, for he held that 

e and effect (seed ancl manifestation) cannot be separated. 

-Iso proposed to explain how the energy in seeds can produce, 

jtis energy, he claimed, is voluntary and acts by itself; it is 
real in itself. To him, therefore, energy has two states—the 

办te of being itself as reality and the state of being expressed as 
一ettod. However, these two states are basically one,

伽 s position is different from that held by the Idealists. Ac. 

cording to them phenomenon is the result of germination by 
— 5，and these seeds are to be found in the Slaya. Hsiung called 

jjjjg phu*alism’ and he charged that such a view fails to imder- 

jtand that reality and junction are one. He therefore criticized 

如 Idealists, saying that although they conceived of Genuine 

Xfausness as the reality of the dharmas, they do not equate 

Genuine Thusness with seeds, nor do they look upon the seeds 

站 manifestations of Genuine Thusness. To the Idealists, there- 

f典  Genuine Thusness and the seeds appear to be two un

dated things.

This constitutes the main difference between Hsiung $ new 

Idealism and the orthodox school. For the latter all phenomena 

Jjave the energy of seeds as their cause, but at the same time 

there is Genuine Thusness> which is the noumcnon. Thus there 

appear to be two realities； whereas in Hsiungs system there is 

tilyone reality, for the active voluntary energy is Genuine Thus* 

aess itself. Again, in the orthodox system energy is plural̂  since 

there is a plurality o£ seeds in which the energy resides, whereas 

according to Hsiung energy is a complete unity. Finally, For the 

orthodox Idealists the seeds are the results of perfuming； hence 

they are not self-sufficient but require an external influence, 

HsiuBg maintains that the energy acts by itself and is self-suffi- 

cient. Because of these differences Hsiung called his system the 

new Idealism.
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REVIVAL OF THE PURE L AND  SCHOOL

While the discussions on Idealism were going on„ there was also 
a revival within the Pure Land School that sought to restore 
piety and faith among its followers in place of the formalism 
that had  developed over the centuries. Such practices as nien-fo 
the fingering of the rosary, and the chanting of the scriptures 
could very easily degenerate into merely perfunctory activities 

performed without any spark of vitality or religious sentiment 
behind them. The monk mainly responsible for instilling new life 
and meaning into these practices was Yin-kuang (1861-1940), 
who after his conversion to Pure Land pietism concentrate! on 

living a pure religious life based on faith, devotion, and holi
ness.

Yin-kuang carried on his teachings mainly in the provinces of 

Kiangsu and Chekiang, where he gained numerous followers 
and disciples. Endowed with great compassion, he believed and 

preached that salvation conies by faith alone一faith in Amitabha 
and faith in the realization of the Buddha-nature within oneself. 

According to one living witness, “To listen to him when he ex
pounds the mysteries of tlie living faith, that is something one 

never forgets, 4
Hiese efforts by Yin-kuang and his followers brought about 

an extensive revival of the Pure Land School. Lotus Societies, 
Nien-fo Societies, and others of a similar nature sprang up all 
over China, consisting of pious men and women who came to 
seek new meanings in the traditional practices, to elevate them
selves into higher planes of religious experience, and to satisfy 
their genuine religious aspirations. Of the four million or so lay 
devotees of Buddhism in China during the 1930’s, it is estimated 
that sixty to seventy per cent considered themselves to be fol

lowers of the Pure Land School. This was the harvest reaped by 

the reforms of Yin-kuang.

BUDDHISM UNDER THE P E O P L E ’S 

REPUBLIC

With the occupation of the mainland by the Chinese Com

munists in 1949, the Buddha sangha was faced with an ideology

*K. L. Reichelt, Truth and Tradition in Chinese Buddhism, Shnndmi. 
1934> 311.
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I j . 'vns openly materialistic and atheistic, and which branded 
1 J as an opiate and an escape from reality. The Communists

tj)at throughout its history in China, Buddhism was the 
^  j weapon used by the ruling class to keep the oppressed 
ip*0*11 -n subjugation. They claim that Buddhism, by its teach* 

the blessings and bliss of a future paradise, kept people 
in character ancl satisfied with their earthly status. They 

attack the Buddhist emphasis on mind and consciousness, 
^ J emn the idealistic Buddhist schools for advocating that 
•ncaualities and iniquities of the present world, sucli as op* 
on tyranny, and exploitation, are but creations of the mind

；connected with the evils of the existing social system, 

furthermwe，they criticize the Buddhist principle of harmony 
1(jd integration of extremes as being contrary to the basic prin- 
, |e 0f Marxian dialectics, the law of contradiction. Instead of 

出e idealistic interpretation of the world which practically all 

似 Buddliist schools in China embrace, the Communists insist on 

a materialistic interpretation that acknowledges no existence out- 

_  of the material world.
While the Chinese Communists are opposed to religion, they 

ijjo realize that such a religion as Buddhism has existed in China 

for a long time, and that it has exerted considerable influence 
•m past on many facets of Chinese culture. They know that 

even in their socialistic society. Buddhism still wields a pervasive 

influence over the actions, thoughts, and ideas of the Chinese 

masses. Consequently the leaders of the Comm\inist party and 

fpvemment do not think it is opportune to use force to wipe 

o«f Buddhism, for fear that such a violent action might lead to 

serious repercussions among the people. The Communists also 

claim that as the educational and cultural levels of the masses 

are elevated, and as more scientific knowledge concerning the 

nature of the physical world and of society is dissaminated, then 

belief in Buddliism will natvirally decline and eventuaily disap

pear without the authorities taking any direct action against the 

religion.

On such grounds, the Chinese Communists proclaim their 

policy of freedom of religious beliefs in China. But they also 

emphatically point out that the converse, the freedom not to 

hold to any religious belief, is equally important Some Com*
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munist writers have interpreted the latter to mean that it includes 
the right to oppose any religious belief. However, during 

early days of the regime on the mainland, the government did 

not take any overt action against Buddhism, and its attitude 

was on the whole conciliatory. For instance, two Buddhist rep

resentatives, Chu-tsan a monk and Chao Pu^chu a layman 

attended the first Political Consultative Assembly in 1949. It 1S 

conceivable that in the early stages of their power, the Com. 

munists had not yet formulated any definite plan of action.

In 1950，the Communist government made certain pronounce* 

ments which could be interpreted as paving the way for a new 

phase in its attitude toward Buddhism. On August 4, regulations 

were promulgated specifying that Buddhist monks, Taoist priests, 

fortunetellers, and soothsayers were religious workers, and hence 
were to be classified as parasites on society, since they did not 

engage in any productive work At the same time, abbots in tem、 

pies were singled out as a group and regarded in the same cate

gory as landlords, since they administered the large tracts of 

temple lands and lived on the sweat of the peasants. In these 

measures, one sees the attempt to set up class distinctions be
tween peasants and monks, and between monks and abbots.

In 1951 tbe second phase began with the inauguration of the 

land reform movement. As early as 1947, the Communists had 
already decidcd on the principle of depriving temples and mon
asteries of their property-holding privileges. Now tbe Peoples 

Republic carried out this provision by confiscating the land held 

not only by the Buddhist temples but also that of the ancestral 

halls. Whenever this happened, the Buddliist temples were de
prived of their main source of income for maintenance and the 
monastic order its means a£ livelihood. No longer would the 
monks be able to pursue their religious career of studying the 

scriptures and practicing meditation. Thus, while the stated ob* 

jective of the land reform movement was not to oppose Bud

dhism, the final result amounted to just that，for i£ the temples 

no longer had the resources to buy incense and oil and to support 

the monks in their religious activities, the religion could not very 

well be expected to carry on. Young monies and nuns were there* 

fore obliged to return to laity and marry, while those remaining 

in the order were required to engage in some productive activi*

R E F O R M S  A N D  C H A N G E S
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, and to undergo a period of reeducation to cleanse their 

Id s  of outmoded ideas concerning religion. As a result, monks

0  ^  t0 fanning, establishing handicraft industries such as spin- 

^  weaving, and sewing, opening vegetarian restaurants, plant- 

Jg tU, or teaming schools.

FORM ATION  O F  T H E  CH IN ESE  

bu p d h i s t  A S S O C I A T I O N

With temple lands confiscated and the sangha reduced in size, 

the Peoples Government proceeded to the third phase, the or- 

抑命atioft of th e  C hinese B uddhist Association. Throughout the 

ĵ ng history of the religion in China, the Buddhists have never 

ovgiinized into a nation-wide body； instead they have always 

been loosely u n ited  in local units. The Communists felt that such 

a situation could not be permitt^i to continue, and for the pur

pose of bringing together all the Buddhist clergy and laymen in 

China into one organization which could be supervised by the 

government，the Chinese Buddhist Association was organized in 

J953, In the winter of 1952, a preparatoiy commission met in the 

Kuang-chi Temple in Peking to draw up plans for the association. 

Over a hundred delegates representing groups from all parts of 

the country were present. The venerable monk Yuan-ying was 

chosen chairman. At this initial meeting, all plans for the forma

tion of the association were completed, and it was agreed that 

the formal ceremonies for the inauguration of the association 
would be held in the following year.

On May 30，1953, the Chinese Buddhist Association was offi

cially declared to be in existence in a meeting held in tbe Kuang- 

cht Temple. Yuan-ying was chosen president of the association, 

but he died in September of the same year, and Shirob-jaJtso, n 
native of Ch’ing-ha丨，was then designated to talce his place. Hie 
layman Chao Fu-chu was chosen secretary-general During the 
meeting, there were some uasuccessM attempts on the part of 

some monks to abolish the rules of ordination and discipIiDe, so 
that monks could marry, eat meat, and drink spirits as they 
pleased There were also some concerted efforts (o pervert the 
teachings oi the Buddha to conform to Marxian dialectics. Bud- 

dhism emphasized love and compassion for all sentient beings,

m o d e r n  p b h i q d
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and equality for all in the attainment of enlightenment. Now 
the supporters of the Communist ideology argued that these 
were not the guiding principles of Buddhism. They held that the 
Buddha in his lifetime was continuously involved in a strug^e 
against the heretics, that the battle lines between friends and 
enemies of the Buddha were clearly delineated. According t。 
the Marxists, the governing class in the feudalistic societies mis
interpreted this fnndannental nature of strife and controversy in 
Buddhism, and claimed instead that his guiding principles were 
love and compassion. The patriotic Buddhists of China should 
divest themselves of such feudalistic concepts and embrace the 
real spirit of Buddhism, that of strife and conflict.

According to the constitution, the purpose of the association is 
“to unite all followers of Buddhism under the leadership of the 
Peoples Government to demonstrate their love for the Fatherland 
and to preserve world peace.” In elaborating upon this purpose, 
the Communist press at the close of the initial sessions of the 
association circulated statements that the members were not only 
to support tlie Fatherland and preserve peace, but also to differ
entiate between friend and foe, to recognize clearly the thoughts 
and actions of the enemies of the people, and to search out and 

eliminate all enemy agents* spies, and counter-revolutionaries. 
As for financial support of the association, the constitution pro
vides that the expenses are to be met by voluntary contributions* 
but that if these should prove insufficient, then the association 
shall ask for financial assistance from the government.

The official mouthpiece of the association is the Hsien-tai 
fo-hstieh (Modern Buddhism)y a monthly that is the main source 
of our information concerning Buddhism in Communist China. 
The articles in it are generally of a popular nature, and only once 
in a while does one find an article that represents the results of 
serious research. A goodly portion of each issue is taken up with 

editorials and resolutions supporting the views and policies of 

the government. Very often the editorials had originally appeared 

in some official Communist organ such as the Red Flag or the 

Peoples Daily.

The association claims to represent 000 monks and 100,-

000,000 Buddhist followers. There is no i cation as to how these 

figures are arrived at. As a matter of fact, it is certain that the
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^  0f 500,000 monks is pure guess, for it appeared as early 
**^0 and as late as 1960, in spite of the number of monks who 
-j fled the country or who had been defroclced in the interval.

activities of tbe association are largely in the hands of three 
, ijyiduals, Shirob-jaltso, the president, Chao P'u-chu, tbe sec- 
^ ar̂f.geoeral and one of the vice-presidents, and Chii-tsan,
^ber vice-president.

According to the officers, the activities of the association consist 
t̂he following：
I To serve as liaison between the government and the fol- 

lowers of Buddhism. Through the association, the government 
础 piflke known to the Buddhists its plans and policies, and the 

can inform the government what their views and 

interests a r e .

2, To train Buddhist personnel. As long as the government 
pgnnils freedom of religious belief, the association plans to carry 
on its program of religious activities. To train the workers needed 
for such activities, a Chinese Buddhist Academy was established 
in Peking in 1956. The students in this academy are divided into 
two categories； one group would graduate after two years of 
study to become religious workers, while the other group would 
graduate after four years to become preachers and scholars of 
Buddhism, Just what is meant by the term religious worker is 

aot clearly specified, but some observers in Hongkong have sur

mised that this category refers to administrators of temples which 
are permitted to exist,

3. To promote Buddhist cultural activities. To this end the 

association assists the government in identifying and protecting 
Buddhist cultural institutions and objects. Some of the famous 

centers of Buddhist art in China, such as Tun-huang and Mai- 

dii-shan in Kansu, Yiin-kang in Shansi, and Lung-men in Honan, 

are designated as national treasures, and the government under

takes to restore and maintain the art objects found in these sites, 

According to the Communists, the art in these centers represents 

peopled art, conceived and executed by the common people, and 

sudi a glorious contribution of the common people to Chinese 

culture must be preserved. The government has also assisted 

financially in the restoration of some of the famous Buddhist 

temples, such ds the Pai-ma Temple in Lo-yang, reputed to be
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the oldest in China, the Ling-yfn Temple in Hang-chou, the 
Yung-ho-kung and Kuang-chi Temple in Peking, the Ta-tzu-en 
Temple in Sian where Hsiian-tsang carried out his translation 
projects, and the famous Buddhist temples dedicated to Manjusri 
on Wu-tai-shan. The association is also active in the work of 
studying and preserving the stone tablets containing Budclhist 
scriptures, found in Fang-slian in Hopei.

While the People’s Government proclaims a policy of preserv
ing historical relics and monuments, it often happens that the 
zeal of some local Communist cadres intent on opposing Bud
dhism Jed to just the opposite. A few examples of famous Bud
dhist structures being destroyed have been reported in the official 
Communist press. One concerned a pagoda in the Kuang-hui 
Temple in Hopei* built during the Chin dynasty and long re- 
gartled as an excellent example for the study of Chinese architec
ture; another was the Buddha hall in a certain Kuang-chi Temple 
in Hopei, constructed in the Liao dynasty in 1205； still another 
was the Buddha hall in a Hua-yen Temple in Ta-t̂ ung, also built 
during the Liao dynasty.

4. To encourage Buddhist international cooperation. The asso
ciation makes it a point to send delegates to all Buddhist interna
tional conferences, with secretary-general Chao P*u~ch，u invaria
bly as the chief delegate. In 1955 sucli delegations went to Japan 
and Burma; in 1956, to India and Nepal； in 1957, to Cambodia. 
In return, Buddhist representatives from the various Buddliist 
countries of southeast Asia are invited to China, where the Chi
nese Buddhist Association serves as their hosts.

Undoubtedly the association has carried out all these activUies, 
but it is perhaps correct to say that these activities do not con
stitute the raison dStre for the organization. The fundamental 
reason for the establishment and the continued existence of the 

association is that it serves as the agent of the government for 
the control and supervision of Buddliist followers in China. Bv 

placing at the leadership of the association a few key individuals 

who are fervent supporters of its policies and programs, the gov

ernment can wield effective control over the action of the associa

tion. From the articles of the constitution, and from tbe state

ments circulated in the Communist press at the time of its estab

lishment it is obvious that the members of the association are to

R E F O R M S  A N D  C H A N G E S
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flCer«ed not only with religious but also with political mat. 

tjie eyes of the government, the Chinese Buddhist Asso- 

is to be no diiTerent: from any other social action organiza- 

咖 00ennirt€<*  t0  從故 un^ er the Communists. As long as the 
神  sation f u l f i l s  治  p o l i t i c a l  r o le ,  it c a n  ca rry  on. T h e  best cvi- 

of this is to be found in die editorial policy of the journal 

/ ter« and >n numerous resolutions passed by Ac
concerning national and international issues. In 1056, 

^jociation supported the government in protesting against 

Angio-French invasion o£ Egypt. In I958t the association fol- 

如二 the government line in condemning the American and 

British landing of marines in Lebanon. In the same year* the 

R ation  issued a statement supporting the governments claim 

抝 the off-shore islands, and condemning American aggression in 

Taiwan. In 1938 the government launched the year of the Big 

Wp, and throughout the year, re^onal offices of tbe association 

voiced their support of the program and objectives of the govern. 

mtil  Then in 1959, the association came out in full and com- 

pi攸 support of the government in the campaign against the 

palai Lama and the Tibetans. It echoed faithfully the charge 

that the Tibetans who were resisting the advancing Communist 

annies were instigated by Indian, American, and British agents, 

wd that the Dalai Lama had been captured by reactionary ele* 

ntfnts and forced to leave Tibet against his will 

Besides serving as the agent of the government, the associat/on 

fulfills another very useful role in the realm of international 

politics. To the Chinese Communists, the rich and fertile countries 

af southeast Asia, Vietnam, Cambodia, Laos, Burma, and Thai

land, ofier a most tempting area for expansion of their sphere ol 

influence. In all these countries, Buddhism is the prevailing reli

gion. If ihe impression could be created in these countries that 

Buddliism is not persecuted but is permitted to function as a reli

gion in Communist China, then these Buddhist countries would 

oOt be suspicious and would be more favorably inclined toward 

the Communist giant to the north. To create this favorable image, 

the Peoples Government has permitted Chinese Buddhist delega

tions to visit the various countries of southeast Asia, ostensibly as 

representatives of the Chinese Buddhist Association but io 

reality as semi-oflScial emissaries, since no delegation can leave
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Communist China without official approval. At the same time 
the Peoples Government also extends a welcoming hand to visit, 

ing representatives of the Buddhist countries. Upon arrival in 

China, such representatives are received by officials of the Chi

nese Buddhist Association and taken on a tour of the temples 

in the metropolitan areas, in order to demonstrate that the Chi- 

nese Buddhists are enjoying freedom of religious belief.

One of the most powerful weapons used by the Chinese Bud. 
dhist Association to gain the good will of the Buddhist countries 

is a tooth of the Buddha, which the Communists claim was un
earthed in China. This tooth was loaned to the Burmese govern* 
ment for dispiay in Rangoon in 1955, and in 1961 it was exhibited 

in Ceylon,
These measures of the Chinese Communists have achieved 

some measure of success. For example, a group of Cambodian 
monks toured China in 1958, and on the eve of their departure 

from Canton, the leader of the Cambodian delegation announced 

to reporters that judging from what he saw，he sincerely believed 
that the Chinese Buddhists are enjoying freedom of religious 

belief, The display of the tooth in Ceylon also counteracted some 

o£ the unfavorable criticism aroused by the Communist invasion 

of Tibet.

The officers of the Chinese Buddhist Association insist that they 
are really enjoying such a freedom. They point to the temples 

that are still carrying on some semblance of religious services 

in such centers as Peking, Shanghai, Hang-chou, and Canton. 

Such temples and the monks living in them are to a large measure 

subsidized by the state. In view of what we have described, how
ever, it would seem that this freedom is considerably circum
scribed. The position of the government is that the followers of 
Buddhism will be left alone as long as they follow the o扭cial 
government line on all issues and abide by the pattern of coexist

ence, by which is meant that monks are not to cany on religious 

activities outside the temples, and the government is not to 

interfere with religious activities inside the temples. To the ex

tent that the Chinese Buddhist Association is permitted to exist 

only if it supports the government one hundred percent, to that 

extent the Buddhists have lost some of their religious freedom. 

A most revealing instance of such limitation occurred in 1959.
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that year the government initiated its campaign against the 

1̂1,^  以ma and the Tibetans, and once it did so，then a\\ the 

bers of the Cliinese Buddhist Association had to denounce 

^ mpalai Lama and bis supporters as reactionaries, and to 
tch their allegiance to the Pancben Lama wVo had the $up- 

-  o£ the government. It would appear from this instance that 
^  associati°n is no longer free to ŝ eak the message o{ the 
guddHa. the message of love and compassion, tolerance and

°°ln view of tbe policy of the People's Government toward Bud- 
i!Ksm» wbat are the prospects for the religion in the future? Some 

jtudents of Buddhism boldly prophesy that the religion is now 
. the last stage of its existence in China and that it witt not be 

糾  to survive the Communist pressures. They believe that the 

jangha which has carried on for a thousand years since the end 
o( the Tang dynasty, the visible symbol of a great tradition on 
細 wane, will soon disappear altogether on the mainknd. For 
the moment, as we look at the present state of Bud<lhism under 
細 Communists, we might be tempted indeed to agree with 
such a prediction. Yet the lessons of the past urge caution in any 

OToicĉ on 比七。the future. Buddhism is now subservient to khe 

interests of the Communist state，but this is not something flew m 
the history of the religion. Even when the religion was most 

powerJul and most popular under the Tang, it allowed itseW 

to be controlled and supervised by the secular authorities. Tem- 

ples and monasteries staged festivals at the imperial behest that 
had nothing to do w ith Buddhism. Monies and nuns were or- 

dained and defrocked by the state. Temples were constructed 

and maintained by the state and tbe monks residing in them 
were subsidized by the imperial treasury. Even under such super- 

vision and control, the resilience and elasticity of the religion 
enabled it to survive and prosper. The Chinese Communists are 

now doing some of the very things toward Buddhism which the 

emperors bad done in the past.

It is well to keep in m ind that even under the Communist 

regime, there still remain some of the outward symbols of the 

religion, temples, monies, the corpus of Buddhist literature, and 

the images of the buddhas snd bodhisattvas. There is still inter- 

ctoge between the Buddhists in Communist China and those
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of other countries. It is true that some of the ideas held by the 
Chinese Buddhists on the mainland and the actions which they 
have performed might not be acceptable to the Japanese, Bur- 
mese, or other Buddhists, but cordial relations still remain be
tween them. As long as such international exdiange and suĉ  
external symbols of the religion exist, even on a reduced scale, it is 
unlikely that the religion will be wiped out. The resilience and the 
endurance which have enabled the religion to survive controls 
and persecutions in the past may yet prove powerful enough to 
enable it to survive the Communist pressures of the present and 
to emerge in some different form in the future.



C O N C L U S I O N





tHe c o n t r i b u t i o n s  o f  

g l j D D H l S M  T O  C H I N E S E  CU L T U RE

B O U T tw o thousand years in the life of a religion 
have been surveyed in this text In sudi a sweeping 

history it has been impossible to explore all phases 

务一  of the religion； only the significant movements，im* 

wit episodes, and outstanding individuals involved have been 

pissed. We have shown the stages through which Buddhism 

-ed in attaining growth and gaining acceptance by the Chinese, 

^have also depicted the role played by the religion dudng the 

於iod of its widest acceptance. Soon after that apogee Bud- 
began to suffer from a rfaokening of intellectual and literary 

fervor; so that for the last thousand years, while the outward 
^ols of the religion continued to live, the inward dynamism

>vas n o  longer present.

gefore Buddhism declined, however, it made important con

tributions to Chinese culture, and even after it declined, it con- 
m ei to exert an influence over many facets of Chinese life— 
its thought literature, language, art, and science.

^ E O - C O N F U C I A N I SM

5̂ an intellectual movement Neo-Confucianism drew the at- 
(eotion of the t̂ 3ucated Chinese away from Buddhism back to 
the Confucian classics. However, this Neo-Confucianism was 
influenced by Buddhism in more ways than one. The Indian re
ligion had become so intimate a part of the intellectual make-up 
of the Chinese that it was impossible for the Sung thinkers to give 
Up Buddhism entirely. While the Neo-Confucianists used terms 
found in the Confucian classics, they interpreted those terms 
ia the light o f the dom inan t Buddhist atmosphere, and the Neo- 

Confucian system would be incomprehensible to one not familiar 

with the prevailing Buddhist ideas of the age.
An example of this may be seen in Chang Tsai's extension of 

the meaning of jen to embrace all under heaven. It is more than 
likely that in this extension the Buddhist conceptions of the

c H a p t e r  x v i n
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universality of life and the all-compassionate bodhisattva, ever 

ready to save all sentient beings, played a role.

Although tbe Neo-Confudan idealist Lu Hsiang-shan based his 

emphasis on the mind on the Book of Mencius and tlie Great 

Learning、one cannot escape tlie suspicion that he was influenced 

by Buddhist, especially Ch'an, tenets- Indeed, Lu and his chief 

disciple, Wang Yatig-ming (1473-1529), of the Ming Dynasty, 

were accused by their opponents of being Buddhists in disguise, 

this in spite of the fact that in a letter to a friend Lu criticized 
Buddhism severely for its selfishness and negation of life. The 

Cĥ an ScIjooI, witli its cardinal tenet that this mind is the Buddlm 

and that this mind intuitively and instantly knows what is right 

ancl wrong without depending upon external sources, very likely 

influenced tbe thinking of Lu and Wang. It is interesting to note 

that the controversy which raged within Buddhist circles—that 
of gradual versus instantaneous enlightenment—found its counter, 

part in the discussions of the Neo-Confucians, with Ch« Hsi rep

resenting the gradual rational approach and Lu Ilsiang-shan 

the intuitive instantaneous approach.
In their advocacy of concentration of mind the Neo-Confucian- 

ists also appear to have been influenced by the Buddhists. Bud

dhist mental discipline emphasizes, among other things, mind
fulness, meditation, ancl equanimity. Ch’eng Hao stressed these 

very things in his essay Tranquility in Human Nature. He wrote 
that tranquility means quietness in time of activity and in- 

activity* and that when the mind is excited* it becomes overactive 
and falls into uncertainty. He advocated concentrating the mind 
on one subject; when one does this, he said, the mincl is its own 
master, will not fall prey to external influences, and cannot be 

harmed by any enemy.
From Li Ao to the Cheng brothers the Neo-Confucianists aU 

liad their say about what constituted sagehood. Li Ao wrote 

that a sage is enlightened when he is master of his emotions. 

Ch'eng Yi also wrote that the sage is one who controls his emo
tions of joy, anger, sorrow, fear, love, dislike, and greed, and 

adjusts his expression to the principle of the golden mean. This 

Confucian preoccupation with sagehood was probably a response 

to the Buddhist emphasis on the attainment of bodhisattvahood.
There were also particular views held by the Sung philosophers
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miglU point to Buddhist influence. For instance, Chu Hsi 
111 that any object contains within it the supreme undivided 

*1T.inate as well as the particularizing principle which gives the 

u t iis individual character. Such an idea is close to the Hua- 

! (Ioctrine of interpenetration and intenziutuality, the all in one 
^  the one in all. Sbao Yung (1011-1077) in his cosmological 
^yjfltions had a theory that at the end of an epoch, which he 
5̂ jspanned 129,600 years, the present world system would come 

an end, to be replaced by another. Chu Hsi also shared in 

this vie'v* Sucli an idea was alien to the Chinese and was un- 
ticmbtedly influenced by the well-known Indian concept of aeons 
^  recurring world systems.
While pointing out these influences of Buddhism upon Neo- 

^^cianism , we must not make the mistake of overestimating 
加 extent of such influences. Though the Neo-Confuciamsts 

jtudied Buddhism and appropriated Buddhist ideas, the system 

which they constructed was distinctly Chinese in its emphasis 
on t]ie reality of the phenomenal world, the importance of the 
iiKjividual, and the value of social relations and responsibilities,
A fair verdict of history would therefore be that in this movement 
the Sung philosophers returned to their native Confucian tradi- 
tions via some excursions into the path of the Buddha.

BUDDHIST I N F L U E N C E  ON TAOISM

細  Confucianism was not the only system affected by Bud
dhism; Taoism was also subjected to its all-pervading influence. 
During the Han Dynasty Buddhism was able to gain a foothold 
on Chinese soil by allying itself closely with Taoism and borrow
ing from it, but in later centuries it was the Taoist turn to bor
row from Buddhism.

To begin with, the Taoists never had any idea of their system 
as a religion consisting of a body of doctrines and beliefs left 
behind by a master and preserved in a corpus of literature. It 
was only after Buddliism had come in and gained widespread 

acceptance that the Taoists took over from the Buddhists the idea 
of a religion. Once having made this initial appropriation, the 
Taoists decided that they might just as well go all the way in 
imitating the foreign model.
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First, the Taoists themselves admitted that they borrowed the 
practice of making statues and images from the Buddhists. The 
first Taoist images of their deities appeared about the middle of 
the fifth century under the Northern Wei Dynasty, with the 
deities flanked on both sides by Taoist saints.

It is in the field of literature that the Buddhist contribution 
to Taoism is most obvious. In the early stages of Taoism as a 
religion it was a relatively simple matter for the Taoists to build 
up a body of literature of their own. All they had to do was to 
group together those works branded as heterodox by the Con
fucians一works on alchemy, divination, hygiene, breathing exer
cises, and so forth一and attribute these to the founder of their 
re?fg/on, Lao-tzu. However, there was a limit to the supply of 

such literature and the Taoists would have faced a prolonged 

drought if no other sources had been forthcoming. Meanwhile, 
the Buddhist sutras were flowing into China in a never-ending 

stream, inciting the envy o£ the Taoists with their variety, scope, 

and imagination. To the latter this was an inexhaustible supply 

from which they could borrow and copy-~exactly what the 

Taoists did from the fifth century on. So hasty and slipshod was 

this wholesale copying that the Taoists left behind numerous 

traces of their unethical practice. In general it seemed that 

what the Taoist did was to take over a Buddhist sutra and then 

substitute Lao-tzu for the word Buddha whenever it appeared, 

but very often the copyist was not attentive enough to make 

all the changes. Consequently, in some of the so-called Taoist 

works, we find such passages as the following:

“Of all the teachings in the world, the Buddha’s teaching is 

foremost” (Hsi-sheng chingt Sutra on the Western Ascent).

“Our master is called the Buddha, who follows the incompara

ble teaching"’ (Wen-shibchuan, Biography of Wen-shik).

"The host of saints and immortals have already realized t}ie 

way of the Buddha** (Tung-hsiian chen-i ching, Sutra on the True 

Unity Which Penetrates Mystery).1

The most obvious of such borrowings may be seen in the biog

raphies of Lao-tzu that appeared during the Sung Dynasty* In

1 The foregoing quotations may be found in Tokiwa, Bukkuo to jukyd 
dakydt 529.531.

* The foUovviog are the titles o f the more im portant o f these biographies:
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of these biographies, the yu-lung-chuan (Biography of the 
e\Vho Resembks a  Dragon), we read that Uo-tzu was bom 
issuing fo油 r̂om 1 也池  of the Holy Mother, who was 

妙炉g to the branches of the plum tree at the time. As soon 
0 e'vas bom, be toolc nine steps and from each footprint lotus 
^vers sprang forth. At the time of his birth ten thousand cranes 
^ vered above in the skies, while nine dragons spat forth water 
一細 tbe newborn baby. After he was bom, with his left hand 
^nting to heaven and his right hand to earth, he uttered the 
^  that in heaven and earth only die Tao was supreme. Nine 
^vs after birth his body became endowed with the seventy-hvo 
^jor and eighty-one minor characteristics. The Holy Mother, 
,fter giving birth to Lao-tzu, then mounted a jade chariot and in 

daylight ascended to heaven.
It is perfectly clear that such a biography of Uo-tzu was 

toOang more than a retoucliing of a Buddbist source, very likely 
細  lalitavistara, w ith some changes in proper names here and 

細 re*

Having built up their body of literature, tbe Taoists then or- 
ganized it into a canon modeled, as one would expect, after the 
Buddhist Tripitaka, Consequently, the Taoist canon now consists 
oi three sections, w ith each section then divided into twelve 
categories.*

Chia Shaa-yUan (fl.XIOO), Yu-Iung-chaan {Biography of One Who 
feset血抑 a D ragon), 6 chtwin, r<ro^*oitgt 555,

M Hsieh Shou-hao (d. 1193), Hun-ytian sheng-chi (H ĉcrd of the 
p̂ nordial Soge), 9 chiian, Tao-toang, 551-553.
c\ T*«<-s?uing Lao-chun nien-pu yao-liieh (Outline Genealogy 

4 the Supreme Loo-chun), 1 chiian, Taâ tstmg’ 554.
匕 Ibid., hun-tjiian La<htza 决认-tech ( Historical Outline of

the Supreme Lao-tzus Life), 3 chuant Tao-tsan̂ , 554.
the of the &st, Vu-lung-cliMan, har)cs back io the legend of a visit 

supposedly made by Confucius to Lao-tzu. After the visit Confucius re* 
naAed to a Jriend that he Vnew that birds could fly, fishes could swiro, 
vissA\& /»uld run、but that aU these could be caught witb some device. 
Ki for the dragon, however, Confucius said that he was at a loss as to what 
to do, iot a dragon could mount a cloud and soar to the sMcs, Lao-tzut 
k  said, was like a dragon.

• The three sections of the Taoist canon are named Tung-cfccn {Under- 
SUnding, tbe True)* Tung-/i«tidn (Understanding tKe Mysterious), Twng- 
Aen (llnderstanding tbe Spirit). The twelve categories are fun^mcntal 
tttts, divine formulas, corament&ncSy efficacious diagrams, genealogies and 
(editions, rules of discipline, ritu成  pra过ices, manifold arts, nistories 
and anAa\s, hymns, and documents.
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Certain concepts of the Buddhists were also taken over by 
khe Taoists. An example of tin's was the concept of the bodies 
of the Buddha. During the Period of Disunity the Taoists l!ad 
already developed the ideA that the supreme Tao, in order to 
instruct deities and meu in the world, from time to time would 
assuzne a liuman form to perform this function. The historic 
Lao*tzu was but one of these incarnations. Such a Taoist idea was 
undoubtedly based on the Buddhist doctrine of the two bodies 
of the Buddha, the dharmakdya or the body of essence, whjch 
is the only true and real body of the Lord, and tJie nirmiinaicaya 
or body of transformation, which is the manifestation of (he 
dharmakelya on earth. In imitation of the bodhisattva, the all- 
loving and compassionate being, the Taoists brought forth a class 
of transcendent beings called t’ien-fsun, venerable celestials, con
ceived of chiefly as instructors and saviors. One of these celestials 
was said to have been eternally teaching and converting people 
since the beginning of time. The Buddhist concepts of karma 
and rebirth were likewise appropriated, as indicated in the fol
lowing passage: 'T!ie Taoist saints since countless aeons in the 
past , . . have all depended on the merits of their past lives to 
attain to the Tao of tbe present； they have without exception 
reached their present state through the accumulation of merits 
derived from thefr former careers. . . ,’，* This is in contrast with 
the earlier Taoist doctrine of the transmission of burden, accord
ing to which the merits and demerits accrued by an incJividual 
were manifested not in his future lives but were passed on to 
descendants of later generations. Finally, the Buddhist concept 
of the three worlds—the world of desires, the world of forms, 
and tlie formless world一was taken over in toto by the Taoists.

This brief summary will suffice to show how much the Taoists 
appropriated from the Buddhists in their views on cosmology, 
pantheon, literature, and doctrines. Instead of Taoism's swallow
ing up Buddhism, as was feared at the end of the Han Dynasty, J
the Taoists were themselves overwhelmed by the Buddhists. (

L I T E R A T U R E  j

In the realm of literature the influence of the Buddhist transla- j
tions, with their mixtures of prose and poetry, has already been !

4 Fa-lun miao-ching (The Mysterious Sutra on the Wheel of the Lew), 
7'ao-tsang, 177, 2a.
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oted. Als0 menHoned was the part played by Buddhist litera- 
 ̂ in promoting the vernacular as an acceptable vehicle o{ 
^ary expression, for the Ch'an masters wrote their Receded 

inRS in simple, direct colloquial language of the day.
I ^  tnore important is the contribution of the element of 

(rination to Chinese literature, 
is true tbat Taoist literature, such as the Chuang-isu, con- 

taine3 passages which showed that the Chinese were not lacking 
Jn imaginative powers’ but this aspect seems to have been re-
* ^  or neglected； so that the dominant Confucian literature 

on the whole, formal, narrow, restricted, practical, and
^.,'ng little to do with mythology. It emphasized the daily lives 
jjk! social duties oi the individual； it was strong in the recording 
of Historical facts, but weak in telling a tale. Along came the 
(^Iation of the Mahayana sutras, where the Indians allowed 
^  imagination untrammeled freedom with fanciful descrip- 
tions of the glories of heaven and the torments of hell, of world 
systems as numerous as the sands of the Ganges, of time and 
ĵ tce incomprehensible to the human mind. To the practical and 
ârth-bound Chinese this was indeed a staggering rnteilectua? 

experience. Such imagination may well be illustrated by a pas- 
sage from the popular Lotus Sutra, where the Buddha sought to 
cOTvev to his disciples the idea of the intcrva] oi time which had 
elapsed since his attainment of enlightenment： “Let there he the 
atoms of earth of fifty hundred thousand myriads of kotis [a koti 
is tea million】 of worlds； let there exist some man who takes one 
0f these atoms of dust and then goes in an eastern direction fifty 
hundred thousand myriads of kotis of worlds further on, there 
to deposit that atom of dust; let in this manner the man cany 
a'vav from all these worlds the whole mass of earth. • . . Now, 
would you think . . • that any one would be able to imagine, 
wfiighf count, or determine the number of these worlds? _ ., 
However numerous be those worlds, • • . there are not . . .  so 
many dust atoms as there are hundred thousand of kotis of aeons 
since I arrived at supreme perfect enlightenment,”5 
Exposed to such types of unbridled imaginative literature, the 

Chinese began to give freedom to their imaginahon again. The 
best example of How well the Chinese learned the art of story-

* Sacred Books of the East, 21,299-300-
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telling from the Indians may be found in the novels Hst-yû chi 
(Record of a Trip to the West) and the Feng ŝhen-chmn (An、 
nals of the Investiture of Deities)y both of the Ming Dynasty. 

The former is a fictitious account of the travel and adventures of 
Hsiian-tsang in his search for the law and the extraordinary 
exploits of his companions, the monkey and the pig, who helped 

him overcome all obstacles and dangers encountered during the 
journey. The other novel recounts the imaginary battles between 
the forces of the Shang and Chou peoples, in which even the 
gods participated, bringing with them the most ingenious weap
ons. So fanciful and unbelievable are these stories that the Chi
nese have a proverb to the effect that if one reads the Hsi-yu~chit 
he will never amount to very much, and if one reads the Feng- 
shen*ckuant he wiU tell lies all his life. This freeing of the Chi

nese mind under the influence of Mahayana literature enabled 
the Chinese to produce the rich, romantic, and imaginative 
literature such as the novels and short stories of the Ming and 

Ch’ing Dynasties.

LANGUAGE

In language new terms coined by the Buddhists gradually found 
their way into the Chinese vocabulary, and in the course of 
time they have been fully accepted by the Chinese, who never 
suspected that they originated from some foreign language. These 
new terms might be divided into two categories. Tl̂ e first com
prises those which are translations of Buddhist concepts. Ex
amples of these are k\hftai, sea of misery; hsi-t*ien, the Western 
Paradise； wu-mingt ignorance； chung-shengy sentient beings；卩m- 
tjiian, karma； cKu-chia, leaving the household life. The second 
category comprises those terms which are transliterations of 
Sanskrit words. Examples are ch’a-no、an instant, from kshana\ 
fat pagoda, from thiipa，which is a Pali word; p*u~say from bo
dhisattva； lo-hant from arhat or arahanj mo~lit jasmine, from 
tnaUikd', sengt a monk, from sangha.

PHO N O LO G Y

The introduction of the Sanskrit alphabet into China influenced 
phonological studies in a number of ways. In the first place.[478 ]
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e 拎 the practice o£ the fan-ch’ieh system or the using of two 

Vftracters to indicate the pronunciation of the tod  duiracler. 

•fradî 00̂  accounts say that this practice originated with Sun 
Yen of Wei Dynasty (third century), but it is more likely 

the method was already initiated during the waning years 

j  the later Han Dynasty and that Sun merely popularized it. 

Ilerctofore the Chinese had attempted to indicate the pronuncia- 

tion of a character by the use of homonyms, but in the fan-cKkh 

vstewi the initial sound of the first character is combined with 

final sound of the second to give the pronunciation. This 

pjethod was undoubtedly influenced by the Chinese experience 
^  the Sanskrit alphabet.

Closer acquaintance with the Sanskrit alphabet led to another 

innovation of great importance in phonology, namely, the formu- 

lation of the thirty tzu-mu or phonetic radicals by the monk 
Shou-wen during the latter half of the Tang Dynasty. Tbe thirty 

radicals were divided into the following categories： labials, lan- 

guak, gutturals, dentals, and glottals. Such a division could 

have been possible only if the monk was familiar with the dif- 

ferent divisions of the Sanskrit alphabet.

There is still another phonological contribution for whidi Bud- 

dhism is responsible, namely, the reconstruction of Chinese pro- 
nunciatioos of the past. Since the Chinese characta* is structural, 

the structure remains the same, whiJe the pronunciation is 

likely to change with the passage of time. There have been 
attempts to reconstruct ancient Chinese pronunciations through 

the study of rhyme tables and phonetic compounds, but such 
methods only show that the ancient pronunciations were different 
from those of the present, but do not indicate accurately how 

the characters were pronounced. There are two ways to find 
out such pronunciations； the first is to note the transcriptioos of 
Chinese into a foreign phonetic language, and the second is to 
DOte the phonetic transcription of some foreign language into 

Chinese. It is in the second category that the Buddhist texts 
have furnished us with considerable data of great importance. 

In the Buddhist sutras there are mantras or mystic syllables, the 

correct pronunciation of which was held to be extremely eflSca- 
cious. Very often these mystic syllables have no meanings at all； 
so when they were turned into Chinese, the translators merely
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transcribed them with Chinese characters. Such texts, belonging 
largely to the Tantric School, were very popular during the 
Tang Dynasty, While the pronunciation of the Chinese phonetic 
transcriptions have changed during the thousand or so years since 
the Tang Dynasty, the pronunciation of the Sanskrit has not, 
since it is a phonetic language. By comparing the Chinese trans
criptions with the original Sanskrit text, valuable data is derived 
to reconstruct the Chinese pronunciations of the T'ang Dynasty.

CITAN AND LANDSCAPE PA IN T IN G

In the history of landscape painting the works of the Sung 
masters are generally acknowledged to be the best, and in this 
type of painting we see the finest flowering of the Ch’an spirit 
in Chinese culture. To the landscape artist nature is to be con
verted to the plane of ideals; all mountains, trees, rivers, and 
lakes are but creations of the mind and subject to the law of im- 
permanence, In the Sung landscape mountains are to be seen 
as if Boating in the distance, having no real existence. Tlius the 
basic \fahSyana doctrine of emptiness is illustrated. As Grousset, 
the French Sinologist, points out, the painting by Ma Yuan of 
the solitary fisherman on a boat is probably the supreme example 
of this art. In the middle of the lake a fisherman sits in his boat, 
rod in hand. The boat is lost in the lake, whose banks are not 
visible; the water is indicated only by a few lines along the 

boat Al] the rest is emptiness.8
The Chan doctrine holds that Buddhahood or the spiritual 

essence of things may be found in man, animal, plant, flower, 

mountain, stream, and so on. The voice of Buddha may speak in 
the songs of birds, the silence of the mountains, the crashing of 
waterfalls, or the whisper of trees in the wind. The landscape 
artist spent his time in silent meditation on various aspects of 

nature, hoping to find the spiritual essence of things hidden 
under the cloak of outward forms. If the vision of this spiritual 

essence were to be recorded in paintings, it had to be done in the 

shortest time possible. Thus, in executing his paintings, the Ch’an 

artist manipulated his brush with the utmost freedom, speed, and 

spontaneity. There was no time for deliberation or hesitation； 

the inspiration of the artist moved his hand automatically.

® R. Grousset, Chinese Art and Culture, New York, 1959, 250.
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the Ch’an artist saw in flowers and plants a reprcsenta- 
of the Buddha essence, he aimed in bis painting of such 

抑，ts to express their spiritual significance rather than their 
°抑1 appearance. To accomplish this he sought to identify 

lVjth the object by intense conceDlration, The mental 
^  出us produced was then transferred to paper as rapidly 

l01!«issible. A favorite theme was the bamboo, whose upward 
35 jsyinbolized rectitude and whose inner emptiness iHû tratcd 
t̂ Buddhist ideal of vacuity. So it was said that the CKan 
匕  would paint bamboo for ten years, would literally bc- 

e a bamboo himself; but when he started painting bamboo, 
would forget that he was a bamboo and would manipulate 

Inrush at the mercy of his inspiration.

aST R O N O M Y  a n d  c a l e n d a r

lu the realm of science there are a number of fields in which 
出e Buddhist monks made contributions. In astronomy and 
calendrical studies, first of all, the Chinese were influenced by 
jnjian ideas during the Tang Dynasty. Yang Ching'fang, a pupil 
of Amoghavajra, wrote in 764: *Those who wish to laiow the 

jltioas of the five planets adopt Indian calendrical methods, 

can thus predict what Hstu (heavenly mansion) a planet 

、vi!I be traversing. So we have the three clans of Indian calendar 
eXpCrts， Chiayeh (Kasyapa), Chhuthan (Gautama), and 

Chumolo (Kumara), all of whom held offices in the Bureau of 

(̂stronomy.WT This passage indicates the responsible roles played 
by the Indian astronomers in the Chinese court. A member of 

tie K这yapa clan prepared the calendar of 665, while the first 

of the Gautama clan prepared the calendar systems for 697 and 

638. The greatest of these Indians was undoubtedly Gautama 

Siddhartha, who compiled a treatise on astrology in 729 which 

contained not only a translation of an Indian calendar but also 

the greatest collection of ancient Chinese astronomical writings. 

Hie last of the three clans, Kumara, was associated with the most 

famous of all the Tang astronomers and mathematicians, the 

Buddhist monk I-hsing (682-727).®

rJ. Needham, Science and Civilization in China, 3,252.
• As an indication of the importance of I-hsing, three whole chapters in
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The exact nature of I-hsings mathematics is not known, for 

all his works in this field are lost. But it was said that he once 

calculated the total number of possible positions in Chinese chess, 

a game played on a board consisting of seventeen rows with 

seventeen positions in each row. It was I-hsing who organized 

an expedition to the Southern Seas to observe and chart the 

stars in the southern skies not discernible in China. From the 

observations and charts of the southern consteUations made by 

the expedition, it would appear that the members went as far 

south as the southern tip of Sumatra. Even more sigDificant was 

another project that I-hsing organized to measure the latitudes 

in China, He and his coworkers did this by setting up nine sta- 

tions, stretching from a site near the Great Wall in Shansi to 

another in Indo-China, a distance of about thirty-five hundred 

kilometers. Along this line the shadows cast by the standard 

eight-foot gnomon at the summer and winter solstices were 

measured simultaneously； thus data of great importance in the 

determination of latitudes were obtained.

M E D I C I N E

From the very beginning Buddhism stressed the great importance 

of health and paid a good deal of attention to the prevention and 

cure of maladies. Indeed，the Buddha called his teachings a 

therapy for the ills of the world, and one of the important Bud* 

dhas in the pantheon was Bhaishajyaguru, the master of medicine. 

Among the Buddhist monies in China there were a number noted 

for their proficiency in medicine. Understandably, therefore, 

Buddhism made some contributions to medical science.

One of the basic theories held by the Indians was that the phys

ical body consisted of four great elements: earth, water, fire, 

and air. When these four elements were in proper equilibrium, 

health ensued, but when they were not, then maladies arose. 

This theory of the four great elements was introduced to China 

and adopted by the Chinese. This could be seen in the writings 

of one of the most eminent Tang physicians, Sun Ssu-miao (601?- 

682), who, although a Taoist, was interested in Buddhism and

C O N T R I B V T I O ^ S  O F  B U D D H I S M

the Ch*ou-fen chuon, a biography of astronomers and mathematicians com
piled in 1799 by Jusn Yiian, are devoted to him.
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nicVnamed by a contemporary as the "new VtoUtonr be.
^  interest in medicine. In his medica\ treatise Ch'iciv-

(Boo?c of Prescripiiotts Worth a Thousand GoW)

决讲 is a passage showing that h e  fully subscribed lo iW  Indian 
^  ot the four elements. Mote interestm^ Tnowever, are some 

f0uwi in the introduction to the work. Here he wotc 

^  • 0Tder to be a great physician one must i\ol on\y read the 
妙 (ucian a n d  T a o is t  w oiV s b u t  a\so th e  medical literature of 

£or only so could one understand tV\e virtues of 

如 compassion, joy, and impartiality. Then (oUowed a passage 

might be interpreted as containing dues to the BuddVxist 

'v. ence 0n tnedical ethics in China： UK gceat doctot vn heating 
山 ladies sh o u ld  p a c ^ y  h is  sp irits  a n d  attay b is ambitions, so tliat 

^•s without desire or seeking. He should first develop such 忘teat 

fve and compassion that, he should yearn to aUeviate tVie miseries 

玉 sentient beings. If  someone in an emergency should seeV his 

. he should not ask whether this one is ricH ot poor, 办 or 
old or young, beautiEul or ugly, enemy or friend, Chinese 

baibarian» stupid or intelligent^ but should regard him with 

ijnpartiality, and accord him  the same treatment as Vie wou\d 

油 friend，

Certain surgical techniques, such as Aaparotonvy ot lemovaV tA 

abdominal walls, trepanation or surgery of the skill, removal of 

cataracts, and inoculation for smallpox, all were inftvienced bv 

Indian methods.10
Still under the beading of science miglit be mentioned physical 

education. According to Buddhist traditions Bodhidharma was 

talten aback when he saw the weak and emaciated bodies of

• Ch'ien-chin yoo-fong, Tao-tsang% 800, 1,2b.
win this connkcction probably some remarks should be devoted to the 

biograpKy of the famous Hua 1*0 of the Han Dynasty, often tcfened to 
»s the fatlier of Chinese surgery because of Kis surreal exploits. These 
included a laparotomy with anesthesia, amputation or an infected portion 
o( the intestines, then suturing the opening and applyinc some ointmcnl to 
the wound. On anothct occasion he operated on the head of & patient. 
Tl̂ e exploits remind one of th« surgical accomplishments of the In^an 
physidan Jivaka, a conlempoTttry of tho Buddha, whose deeds were mftdc 
raown to the Chinese through the translations of An Shih-kao in the 
jwond century a.d. The earliest biography of !Iua To appeared in the 
Wd-chih of CK'en Shou (233-297), and this fact has led some scholars 
to conclude that tl\e operations reputedly performed by him were but echoes 
of those of ]waka» the information concerning which was introduced into 
China by the Buddhist missionaries.
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COKTRIBVTIONS OF BUDDHISM 

the monks in the Shao-lin Temple of which he was the abbot. 
Being a firm believer in the adage of a sound mind in a sound 

body, he taught the monks a style of boxing for self-defense as 
well ns for reinvigorating the body after a period of meditation, 
In this manner arose the Shao-lin style of boxing which became 
famous in later Chinese history.

R E L IG IO U S  L IF E

It is in the religious life that Buddhism wrought its greatest in- 
ISuence, This is as it should be, since it was as a religion that 
Buddhism was introduced to China. Through its pantheon of 
compassionate Buddhas and bodhisattvas who o£Eered refuge to 
those in need, its promise of salvation to all, its emphasis on 
piety and silent meditation, the colorful pageantry of its rituals 
and festivals, its restraint of the passions, its universality and its 
tolerance, tlie religious life of the Chinese has been enriched, 
deepened, broadened, and made more meaningful in terms of 
human sympathy, love, and compassion for all living creatures. 

Its doctrine of karma brought spiritual consolation to countless 
numbers. One by-product of the compassionate concern for all 
living beings was the establishment of charitable institutions such 
as hospitals, orphanagê ) dispensaries, resthouses, or homes for 
the aged. The deep emotional attachment to the religion en* 
couraged pilgrimages to famous mountains connected with Bud
dhism. Such famous mountains as Miao-feng Shan, Tien-tai 
Shan, or Wu-t*ai Shan were far away from the centers of popula* 

tion, but they were the goals of annual pilgrimages by devout 
Buddhists, for these pious journeys took the hard-working Chi
nese from the boredom of their everyday lives and provided them 

with a few days of carefree abandon on the open road, where 

they could enjoy the scenery and make new acquaintances from 
other parts of the country.

ADAPTATION TO C H IN E S E  

E N V IRO N M E N T

One of the primary reasons why Buddhism was able to make 
so many contributions to so many different facets of Chinese life
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th*山 ^ ter its  她 0d u ction and spread in China, it gradually 

inOTC and more Sinicize<3;咏at is to say, it adjusted itself 
抑  Chinese environment and, by so doing, ceased to be In- 

I  n Kence we have used the term Chinese Buddhism often

t : 拙 卿 邮 • 
flje outstanding example of such change and adaptation might 

^  scen in tlie establishment of such schools as the Tien-tai, 

p^e Land, and Chfan. The Tien-t’ai arose out of the Chinese 

0  in cJassification and compromise—classification by chron- 
(ogiCa) periods and compromise between Indian metaphysics

二  Chinese worldly thought by the doctrine of the threefold 

pulbs. Likewise, the Pure Land with its emphasis on faith and 

鉍  Cb^n with its doctrine of abrupt enlightenment were the 

(nitcQ神  乂 ^ ie Chinese bent for simplfcityj directness, and prac- 

tica|ity. Tbese were dejRnitely schools of Chinese Buddhism, not 

!nd如3 schools transplanted to China.

The Buddhist sangha in China likewise underwent significant 

transformations. During the Tang and Sung Dynasties themonas* 

leries through their ownership of land and their commercial and 

industrial installations participated closely in the economic life 

of the country, and thus played a similar role to that of the native 

landlords and the aristocratic families. Moreover, Buddhist tern- 

pics, organized and supported by the state，wee entrusted with 

細  performance o f religious ceremonies for the welfare of the 

mling house and the state, and as such might be considered as 

a sort of spiritual arm of the imperial govemjnenf. This was a 

feature found in China but not in India. Because of this, the 

sangha in China was subjected to a degree of control and super- 

yision by the state not found at all in the land of its birth, Sud) 

features as the granting of ordination certificates by the govern

ment in order to limit the size of the cJerical community, the sub

ordination of monk officials to the civil authorities* official ordina

tion through examinations administered by the government, com- 
pilation of a registry of monks* all were distinctive of the sangha 

in China.

In the course of time the various bodhisattvas took on Chinese 

appearances. Maitreya. the future Buddha> became Pu-tai, the 

Hemp-bag Bonze, the well-fed genial figure who greets visitors 

to the temple. Avalokitesvara was transformed into a female



C O N T R l B V T t O N S  O F  B U D D H I S M  

deity with her home in the Pu-t*o Islands off the coast of Che
kiang. while Mafijuiri became associated with Mt. Wu*t*al ia 
Shansi. Likewise, the stupa evolved into the pagoda in China, 
where it no longer was a burial mound to store the relics of the 
Buddha, but took the shape of a niultistoried building erected 
at strategic sites to ensure the spiritual wellbeing of a family or 
community. Finally, the antifamily and antisocial concepts of 
Buddhism in India were modified by the Chinese Buddhists, so 
that Jilia] piety was still a virtue to be observed, especially in 
the form of temples and pagodas erected and dedicated to the 
memory of deceased ancestors. By submerging some of its Indian 
characteristics and assuming certain features more congenial to 
the Chinese temperament and environment, Buddhism was able 
to make contributions to Chinese culture which no other foreign 
religion was able to match, and it is therefore no accident that 
the Indian religion, of all the foreign religions introduced into 
China, became the most powerful religious force in imperial 

China.
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GL O S S A R Y

|̂isheka

igaroa
jggrcgates

\kam?tha
Akdiobhya

邮
tlayavijnana
Amitabha

Amitayus

Amoghasiddhi

anag^m in

anâ aa
anatta

ftnicca

aAat

asaihskrita

Asanga

Astasaha^rika 

Prajnapaxamita 

Atrna (atta) 
.Wokitesvara

Avatamsaka

Bhagavad-gita

ordination  ̂mttiatioD 

religious teacher 
scripturcs

constituent elements of an individual, 

five in number： material body, sensation, 

perception, predispositions, consciousness 
name of the highest Buddhist heaven 
The Immovable One, name of one of the 

five jinas, presiding Buddha of the east 
storehouse

storehouse consciousness

Buddha of Infinite Light, presiding Bud>
dha of the Western Paradise
Infinite Life, another name for Amitabha
Infallible Success, one of the five jinas>
presiding Buddha of the nordi
nonretumer

Inhalation and exhalation 
absence of a permanent self 
impeimanence
one who has put an end to rebirth and 
attained enlî itenment. Arha(ship is the 
religious ideal of Theravada Buddhism, 
unconditioned
Mahayana philosopher of the fourth oen* 
tury, founder of the Idealistic School

Perfection of Wisdom in 8,000 Lines 
inner essence of man 
bodhisattva representing compassion； in 
China known as Kuan-yin； in Japan, 
Kannon
garland, tide of a highly idealistic Ma
hayana sutra
The Song of God, name of one of the 
most important of Hindu sacred scrip
tures
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bliiksbu
bodhi
bodhicitta
bodhisattva

Brahma

Candrakirti

cash

cheng-fu

ch*i
chih
chin-na

chin-shih

ch*ing

Chuang-tzu

dharanl
dharma

dharmadhatu

dhannakaya

dhyana
DTghanikaya

Diparikara

dukkha

GLOSSARY

monk
enlightenment
thought of enlightenment
the Mahayana ideal, one who is destined
to be enlightened
impersonal cosmic principle pervading 
the entire universe
most famous commentator of the Ma- 
dhyamika School, lived ca. seventh cen
tury
a copper coin, the lowest denomination in
Chinese cuxrency
transmission of burden, Taoist doctrine 
according to which merits or demerits 
are transmitted from ancestors to de
scendants
vital energy, matter 
concentration
ordination by purchase of monk certifi
cates
third and highest degree awarded to the 
successful candidate in the metropolitan 
examinations in China 
unit of measure of land, consisting of 

one hundred mou
name of a Taoist philosopher, also the 
title of a Taoist philosophical text 

mystic formula
teachings of the Buddha, elements of
existence, righteousness

the universal principle, the perfect and
absolute source of all truth

body of essence, the highest of the three
bodies of the Buddha

meditation

Collection of Long Discourses

The Light-maker, the earliest in a line of

Buddhas

misery, suffering, unrest
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ei.dtt«4garoa

tua t
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na
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I

t

vh
u
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v
e
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p

Ha
l

HO

Huang-Lao

î hanlika

jataka

jioa
karma

kannadana

ke-)i

M
k'ou-fen

Krishna

htan

kung-an

ko*shih

lakshana

Uo*tzu

Madĥ mika

Mahaprajnaparamita

Gradual Length Discourses 

ordination by favor of the cmpcror 

characteristics of the dharmas, name of 

the Idealistic School in China 

reverted to the original 

womb-element, name of an important 

mandala in Tantrism 

Lesser Vehicle

a non-Chinese people of Turkic origin 
conversion of the barbarians 

literally means “garlamls: name of a 

school in China, also title of Mahayana 

sutra
Huang-ti, the legendary Yellow Emperor, 

and Lao-tzu

one who is interested in the gratification 

of the senses
birth story, an account of a previous re

birth of the Buddha 

the victorious one 

deeds, acts
superintendent of works in a monastery 

matching the meaning 

ten million 

personal share
Indian deity, incarnation of Vishnu 

insight
a case» problem, or conundrum, posed 
by a Gh'an master to his pupils 

national preceptor，tide given to eminent 
monks in China 
marks, characteristics 
title of a Taoist work, also called Tao4e. 
eking； also name of a Taoist philosopher 
principle, reason
the middle pat]>t name of the Mahayana 

School of Buddhism 
the perfection of great wisdom, title of a 

Mahayana scripture
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Mahasnnghika

Mftlifisthnma
Mahavairocana

Ma)i5yana
manas

mandala
Mait/uiri
mano-vijnana
mantra
Nfantrayana

Mav'a
metta
Mithras
mou

mudra

Nagarjuna

Nalanda

nien-fo

nirmanakaya

Pali

p*an-chiao

Pandaravasini

pajona (prajna)

paramartha-satya

paratantra

g l o s s a r y  

name of a Hinayana school, the word 
means “the Great Assembly" 
bodhisattva representing force 

The Great Sun Buddha, the primordjal 
Budclha in Tantrism； chief deity ot Shin- 
gon School In Japan 
The Great Vehicle

the thought center, or self-conscfous 
mind
mystic diagram
bodhisattva representing wisdom 

the conscious mind, one of the six senses 
mystic syllables
the vehicle that depends on the mantras 
or mystic syllables 
name of the mother of the Buddha 
infinite love for all sentient beings 
Iranian deity representing light 

unit of measure of land, roughly equiva
lent to one sixth of an acre 

gestures of the hands and fingers 

Buddhist philosopher, second century 

a .d., founder o f the Madhyamika School 

famous Bttddhist center of learning in 

India
Invoking the name of the Buddha

body of transformation, the body in 

which the eternal Buddha appears 

among mankind

ancient literary language of India, the 

sacred language of Theravada Buddhism 

dividing the periods of teachings 

The One clad in white, name of female 

consort of the bodhisattva Avalokite£vara 

intuitive insight, wisdom 

absolute truth

dependence upon others, second level of 

truth in the Idealistic School



riojfljana
jinishpaana 

pCJ*̂

prap5
—鄉  iramUS

产tyekabuddha

preta
pudgala
gatnasambhava

d̂dha
$iddhannapUQ̂ ar1ka

^bdagamin

$amadhi

jamata

卿bodhi

$an)bhogakaya

sariisara
samskrita
samvfiti-satya
San-chieh-chiao
San-lun

sangha
Sanskrit

Sarvastivada

sole imagination, lowest \evel oE truth in 
the Idealistic School 
transfer of merits

complete, perfect knowledge； hig|hest
level of truth in the Idealistic School
the rules governing the conduct o( monks
essence, foundation
text of marvelous evenls
intuitive insight, wisdom
th e  p e rfe c tio n  o f w isdom , also the

nation of a body of Mahayana literature
solitary Buddha, interested only in )\\%
o w n  sa lv a tio n

h u n g ry  ghost

in d iv id u a l

Bom of Gems» one oi the five jinas, pTe-

sidmg Buddha of the south
faith

Lotus of the Good Law, title of a Ma

hayana sutra 

once-retumer

mental discipline, concentration 

sameness

omniscience of the Buddha 

body of communal enjoyment, the body 

in whidi the eternal Buddha appears be

fore the bodhisattvas 

endless round of rebirths 

conditioned

relative ttuth, phenomenal truth 

Sect of the Three Stages 

The Three Treatises, name of the school 

in China based on these three treatises 

community of monVs 

\itetary language of Hmdus 

name of a Hinayana school̂  the word 

means “the doctrine that all exists”
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Salvnsiddhi

seng-ts,ao
sha-men
sha-men-tung
shen-ling
shih
shih

sila
r̂amana

sramanera

sravaka

ssu-tu

sthavira

string o£ cash

stupa

Suddhodana

sukhavatf

Sumeru

sunva

^unyata

sutra

sva-bhava

tael

tantra

Tantraydna

Tao-te-diing

g l o s s a r y  

Completion of Trxiih, name of a Hina, 
yana treatise and the school based on that 
treatise
local sang}ia office
a monk, derived from Sanskrit sram&na 
chief of monks 
spirit, soul
mundane events, empirical experience 
a unit of measure of quantity in China, 
usually taken to be the equivalent of a 
bushel
moral conduct 
a religious recluse 

a novice

hearer, Hinayana adherent 

private ordination of monks 

elder

one thousand cash

sacred structure containing Buddhist 

relics or commemorating a holy spot, 

originally a funerary mound 

name of the father of the Buddha 

the pure and happy land, goal of the fol

lowers of the Pure Land School 

Hie sacred mountain of the Hindus, the 

center of the world and the supporter of 

the skies 

empty, relative 

emptiness, relativity, vacuity 

a religious discourse 

own nature, self-nature 

an ounce of silver 

esoteric literature

the vehicle that is based on the Tantras, 

the third and final interpretation of the 

Buddhas teachings

The Way and Its Power, fundamental 

text of philosophic Taoism
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Tfip]

-hsing

fllShiW

lpsnisWs

opasaka

upsamp->ada

tkausalyaapayai

Vaipi“ya

\rairocana

Vajrayana

a title of the Buddha, meaning "He Wm 
Has Thus Gone" W

truly so, genuine thusness, interpreted bv 

the Chinese Buddhists as the absolute 

mind that embraces the universe in its 
entirety

doctrine of the Elders, name of the 

school of Buddhism dominant in Ceylon, 

Burma，and Thaihnd "

unity, noumenon

abbreviation of Shih-ti ching4unt Treatise 

on the Sutra Concerning the Ten St<tgCs 

heavenly mandate

Heavenly Terrace, name of a school in 

Chinese Buddhism

name of a non-Chinese people of Turkic 

origin who established the Northern Wei 

Dynasty, 386-534

The Three Baskets, collection of the Bud

dhists scriptures 

postulant, probationer 

name of one of the Buddhist heavens, 

where the Buddha lives before his last 

rebirth on earth 

naturalness, spontaneity 

body of Hindu sacred literature that 

elaborate on the philosophical truth of 

the Vedas 

layman

full ordination of monk 

skill-in-means, one of the ten perfections 

of the bodhisattva

broad and equal, designation of a group

of Mahayana sutras

The Brilliant One, the most important

Buddha in Tantrism

the vehicle that has the thunderbolt as

its symbol
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Vasubandhu

Veda
viĥ raswwnin
Vimaiaklrti
Vimalaklrti-nird^sa

Vinaya
Vlthragua
wu

yab-yum

yung

g l o s s a r y  

Mahayana phiiosoplier of the fourth cen

tury, possibly fifth, one of the founders of 
tbe Idealistic School 
sacred literature of the Indians 
rector of a monastery 

name of a Buddhist layman 

title of a Mahayana sutra, the Sutro 
Spoken by Vimalakirti 

rules of discipline 

Iranian deity representing force 

nonbeing

father-xnother in Tibetan 
diversity, phenomenon



cH1 NESE n a m e s  a n d  t i t l e s

闲II漢

•妨 i安氪 
安玄 

V»*lo>«W 安 *集 

:如相安錄
wpin shou-i-ching 安級守寒級
:妨》.1«0安世高

办>oo鹈那 
相i麇
Cb» Jung 軸 
Ch'tn W
(ym-chiw i-chih 轉教一致 
Cbin-j*o 湛然 
Qiing Ch'ien 張，
Chmg-chw* 章敬
Chfing*d»'un chen-jen 畏春眞入
CM Heng張衡 
Chang Heng-ch*Q chi 银供银集 
Chsng Jung 级 
Ching Lien 圾速 
Ching Pm 贼 
Ch»ng-sun F«i 長孫肥 
OoftgT«i 張敏 
ChwgYtf® 裕 
Ch*e.hsiian-Mu 阳玄司 

> Kuei-chcn 趙 
>P'u-ch'u趙供初 

ch'en 臣
Cbcn-chtn 眞金 

Ch'cn Hui 雄班 
*en*jtn 眞人 
chen-ju 眞如 
chen-shih 眞資 
4en-ti眞旃 
d»en-vfo 眞我 
Cb'en Yiian 味垣

CVef̂ *chQ kuang-ming-ching

cb'cng*fu 承ft 
Ch'eng Hao 程R  
Ch*eng-kuan 沒観 

Ch'eng wei-ahih-lun 成唯放徐 

CVeng wei-jhih-lun shu-chi 
s 記

Cheng-wu-lun 正孩餘 

WengYi程頭

Cbaol
Chiol

cng-yi 
ch'ilR 
chi-sh* •砂 
Chi>t«ang 苗裔 
Chi*tsu-«han 霞足山 
CbiaH
Chia»hsiang 裏样 
Chi*-mu.yanR.le-«hth 嘉本供费 
ChU'pm慕賓 
Chia Sh«n*yuan H售用 
Chia-yeh mo-t'cng 埋 
Chianĝ Huai 江推 
Chiang Pin 錄  
Ch*ien*chin yao«fanK 千金¥ 方 
Chien-fu«tft*ao 隹曲葡 
chten-ssu 隹苟 
chien*wu 雄故 
ch*ien>yUan 乾元 
Chih-h*U 智旭 
Chih-i 獅  
Chih-li 知鼴
Chih-lou chia-ch'an 支餮如t  
Chih Miao-yin 獅 音  

Chih 支!S ft
Chih-p'an 志整 
Chih-shcng 有昇 
chih-shih 知亭 

chih-sui 值歲 
ChihTao-Un 支a 抹 
Chih-tsang 签藏 
Chih Tun 支通 

Chih Yao 支躐 
Chih-ycn 智 f t  

Chih-yen 智 ̂

Ch'm Chmg 秦聚 

Chin-kang-chih 金W智 
Chin-kang-cHing 金麻級 

Chin-kang-tmg-cbing 金恥站I  

Chin-kuang-ming-ching 金光明經 

chin-na 進納 

chin-shih 進士

Chin-shih-tzu chang 金费子#  

cWing 頃 

Ching-an 補安
Ch'ing-ching fa-haing*chinR AT淨法?i&  

Ching-chou KjW 
Ching-chiieh 渖煢 

Ching-fan 淨梵

成唯雄徐
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Ching-kuan 伊光 
Ch'ing-liang 獅  
Chin^ling 党嫌 
Ching-lu JBrjt 
Ching^lU-ching 汗律經 
Ching-ming 费明 
Chtng^sung 靖然 

CVing-fno KtM
ChinK-t'u tz’u-pehchi 伊土怒悲浓 
Ch'iu Ch*u-chi 丘逋嫌 
Chiu-hen丨•ching 
Chou 掲
Chou HsU-chih 馬續之
Ch^u-jen-chuan 期人傅
chou sha-men-t’ung 州沙P5较
Chou-shu i*chi 用{(異纪
ch'u-chia 出家
Chu-cb'Ueh 朱雀
Chu Fa-i竺法接
Chu Fa-lan竺法繭
Chu Fa-t»ai 竺 微

Chu Fa-ya £ 法雅
Chu Fo-nicn 玄#念

Chu H s i朱熹

chu-k'c 主客
Chu Lii-ycn 竺律炎

Chru>$an-tsang chi-chi 出三联K集
Ch'u-shan Shao-ch'i 楚山紹培
Cha-she-tun 俱舍按

Ch'u-shih Fan-ch'i 楚石梵琦

Chu SKuo-fo 竺朔佛

Chu Tao-ch'ien 竺迸 ®
Chti-tsan g 赞

Chu Yiian-chang 朱元琢

Chuang-Uu )&?•

Chiich-an 摩 

Ch’Oeh Kung-tse 两公則 

ChQeh-yuan f t范 

Ch'ung-chu-ssu 诶R 寺 

Chung>h$tang*$su 衆香寺 

Chung-hsing>$$a 中興寺 

Chung-kuan lun-su 中親接孩 

Chung*lun 中狳

CKJingning wan-shou ta-tsang 楽审瑰 

chung-shcng 衆生

cn-tu恩度

erh-ti-i 二 締

Fa-chao 法照 

Fa-chih-Jun $ 智$

Fa-ch^in 法飲 
Fa-chG-ch»ng 法句®

Fa-ho法和 
Fa-hsiang 法相 
Fa-kuo法果 
Fa•丨ang法朗 
Fa-lin法琳

Fa-Jun miao-ching 法M妙經
Fa-min法敏
Fa-shanR 法上
Fa-shun 法期
Fa-t*ai 法泰
Fa-isang 法蔵
F*-yao法播
Fa-y«n法眼

Fa-yUan chu-lin 法宛
Fa-yUan M in-chang 法宛雄林寒
Fan Chen  范供
fan-ch’ieh 反切

fan-pen 反本
Fan-wang^ching 梵
Fan Y c h范牌

Fei Ch'ang-fang 费:g  甩
fen-pieh 分別

Feng*fa-yao 事法要
Feng H s i 馮熙
Feng^shen>chuan 糸#傅
Fo-tao lun-heng 佛道故衡
Fo-tsu t'ung-chi # 粗 祀

Fu-chou K'ai-yUan-sau 皤州開元寺

Fu Yi 傅絞 (Han Dynasty)
Fu Y i 4 突 (T'ang Dyoasty)

Fu-yU顢裕

Hai-ch'ao-yin 海灌苷 

H*i•丨i 海理
Hii-ling-wang 海後王

Hai-yUn 海笛

Han Ch'ien 妹嫌

Han fa-pcn nei-chuan 谋法本內傅

Han L in 妹林

Han-shan Te-ch'ing ® 山德洧 

Han Shon-t*ung 韓山苗 

Han Yti «t愈 

Ho Ch*eng-t*ien 何承天 

Ho Shang-chih 何尚;£

Hou Chao 後趙 

Hou C h i后種 

Hou-Han-chi 後漢祀 

Hsi Ch'so 却扭
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驗 續 十 力

询 虜

f - 丄 ch_ 織憎傅 

_
L^n-chcng-yaan S 政院

HsOan-tse
蝴 n.wu K R

-  二  化胡經
u lv e n -c h in g c h ih .k u c i^ ® ^ & g t
_ n  Hsiian 桓&

Huanj?.chaehm*

Huang-fu 斑甫雄 

Huwg*^80 货老 
Huang•洲 辦  
HuW eng慈成 
Hui^i'ih 结持 
Uui.ch'ong 慈获 
Hui-jih S  日 
Hui-k^i 雜  
HuiVe窓可
Hui*kuan 
Hui-kuang 恝光 

Htti-Wn慈林 
Hui-neng 惩钜 
Hui.ssu 慈思

n _

-来决_
fti 

念
f
€

n 

{

義

m

t
 

a-
l

u

u r
-

4
 

■h
$

i

.
p

jcn-shcn 壬申

\ c C  激 織 慶  *c hsiang.

仁王埋

K'ai-shan 開接
K*ai-ytian 開速

Kiyiian shih-chiao-lu 照；
K -a i- y u a n - s su ^  祝邮錄

K’ang-chU 康g

K’ang Fa-ch*ang 康怯银
K'ang-lo 级槩

K ’ang Mcng-hsiang 康鉢 f

K ’ang Seng-hui 班佾食

K*ang Seng-yuan 本枏湄

kang-wci 辆锥

Kao Chiung 高费

Kao-seng-chuan 高佾傳

Kao Shu高榭
Kao Yiin 高允
ke-i m

Ko Hung葛洪

K o W u蛮吳 
K6ky6 Shoin
k'ou-cb'cng nien-fo □稱念佛 
K’ou Ch'ien-chih 宼嫌之 

kou.ching 垢_  
k*ou-fen D 分



L / S T  o p  C H I N E S E  N A M E S  
Lo-fou靥浮 
Lo Ju-fang篇汝芳 

Lo-yang chia•丨an-chi 沽譌如KtP 
Lu-chiang J9(江 

Lu Hsisng-shan 择象山 

Lu Hsiu-ching 抑 
LU-tsung 律宗

k*u.hst 苦海 
K u  H u a n麋歎
kku-ssu •司 
Ku-y*ng-tung 古® 湃 
Ku*n>ching>5u 觀嫌嫌 
Kuan-ihih-yin R 世咨 

Kuan-ting 灌頂 
Kuan-uu-t»ai 蒙自在 

Kuan*yin 摩昔 

Kuang-chi 庞濟 
Ku*ng«hui 廣患
Kuing-hung-ming*chi 庚弘明菜 

K ’uci-chi 孩笠 

Kuei-yang 消仰 

kung-an 公案 

Kung Ch’ung 窗崇 
kung-te fcn-ssu 功德填寺 

kung-te-5hih 功德使 
kung-te-yUan 功裨院 

Kup-ch'ing 國潸 
Kuo-fen-ssu SB分寺 
Kuo Tsu*shen 和耝深

Lan-ch^ng 息城 

Lao-tzu 老子

Lao-tzu k^i-t'ien-ching 老子09天級 

Lei Tz*u-«ung 浓次宗 

Leng-chia jcn-f#-chih 楞伽人法志 

l i理
Li»eh'eng 展城 

Li Chih_ch’ang 李志常 

Li Ch'Mco 李七®

Li P'ing-shan 李拜山 

Li-tai san-pao-chi JK代三齊E  

Li Tao-yiian K 道元 

Liang Ch*i-ch'ao 梁啟趄 

Liang-chieh A 价 

Liang Su 菜 •

Liang-tsou 梁筋 

Lieh-tzu 列子 

lien*she 雄肚 

Un-chi瞄濟 

Liu Ch*cng-chih 戮|程之 

U u  Ch*iu 到钆 

Liu Chun 到块 

Liu H»ihm-ching 典玄靖 

Liu Ping-chung 涮采忠 

Liu Shao-fu 典少府 

Liu S h ih W in g  期世淸 

Liu Y U 到裕

Lun fo>chiao-piao M 佛教表 
Lun-heng 投衡 

Lung-hsing-ssu 興寺

M a  Y t ta n 馬遠 
M «n>chou 滿洲

M a n ji Z flky6 卍 宇 舰  
Mao Tzu-yUan _ 子元 

Meng Fu

Mi-Ie ch*eng-fo-ching 谓勒成佛雄 
Mi-le-fo 彌 麯

pcn-yUan-ching 彌勒勘|

M ifto*fa lien^hua ch ing  hsuan>t MifeA 

荦理空供 * *
M iao-fa lien-hua-chinK wcn>chii Httr 

運華理文句 卿
Min-chih 物

MinR-chi Ticn-Ch'ien fo«chiao»k*ao 田 
季賊佛教玫 明

mmg-diiao 明教 

Ming-hsiang-chi 其祥記 

Ming-peo-ying-lun _ 報應ft  

ming-seng 名礆 

ming-tu 明度 

ming-wang 明王 

Mo*ho chih-kuan 摩河止|g 

mo-Ji m i  
mo-yu末有 

m ou软

Mou-tzu lUhuo-lun 牟子理惑餘

Nan-hai chi-kuei nei-fa-chuan 南洧赛 

歸內法傳 
Nan-shan 南山 

Nan-Sung Hu-chou 南宋湖州 

Nieh Ch'eng-yuan S 永遑 

nieh-p*an 道築 

Nich-p*an i-su 娜 義 孩  

Nieh Tao-chen S 道眞 

nien-fo 念佛 

nien-wei 孩植 

NQ-chen ^眞

M i- le p  u-sa 

本思經
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ffCKien 献®渐 

巧 ： 白 爲

^ ^ l o - m i - w 般若波羅宙多

O …

< a a n - c h i h « ^ S

^础 班 松 之
悲田

键

^Shao-5heng 彭紹升 
冗妒邮叫班狀藏 
S - U _ 耶律 
tfjYch皮莱 
Lvcn-lu S 廉錄 
rtjij-chcng-lui1 辯正餘 
gchiso-ch’i h 遇叶所抟 
^.hsisng 辑相 
pjjn-i^hing 瘀意經 
pjjfl.isung-l'111 辦宗餘 
pjtn-wen #文 
p*in-chia 頻 fll 

p'in-uo 贫i t  

j^.j-ang.tung 夾》洞 
p'ing-ch'i-chun 平齊郡 
pVhsG*m丨•丨u n 资須密按 
Po-lun百綸 
p̂ u-kuang 苷光
pu.k'ung chin-kang 不空金剛 

fu-ning 普¥  
pVss 菩
Pu>ui ho-shang 布袋和尚 
p'u-t'ung-yQan 眘通院

un-chieh 三界 

$u«chieh-chiao 三味教

*an.kan& =：_ 、

|an'kuo-chih 魂尹 

®an'Pao.lun 
San-PVlun ^

叫 三

8seng*ch^ T ^
Seng-Ch'0u 佾期 

scnĝ chu Hk̂±
卜 ch,iian佾拴 

卜 -fu f»»l 
^cn«-i«i 很 ft 
^ng-kUng 佾恭 

beng-!ang 佾朗 
seng•丨u 佾錄 

Seng.lQeh(S3&

r n«*sung 指离 
^eng-tao 报场；
Seng-ts'an 惟粲 
seng-ts'ao 佾曹 
Seng-yu 倌肋

shang-tso 上座 

Shao-k'ang 少康 
shao-lin 少林

Shao Yung 耶雍 
she肚
She-lun 拓输 

She-shan 攝山

Ssh: = S u n播 大 雜  

Shcn-hui 神舍 

Shen-kuang 神光 
shen-ling 神g  

Shcn-piwnieh-lun 神不浓迨 
shen-wo 神我 
shcng 升 

shih 堪 

Shih 釋

shih-chich-mcn 世界門 

Shih-chu-ching 十住經 

Shih-erh-mcn-lun 十二門沒 
Shih-hsien 師資 
Shih Hu石虎 

shih-i失择 

Shih-lao-chih 释老志 

Shih-p’ing-kung 始平公 

Shih-shih chi-ku-liieh 释氏楮古略 

Shih-shuo hsin-yii 世j{ ^S
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Shih>Kung>lu 十袖休 
Shih Tao-pao 釋值资 

Shih«ti ching-lun 十地枉汝 
Shih T*icn-hsiang 史天祥 
Shou-ch'un •存 
shou-i 守•一

5hou-pa chiao-tao, te-tAo pi-on 手把脚 

m»得到彼炸 
Shui*ching>chu 水經注 
Shukusattu-zAkya 箱剐蔵經 
Shun-* 典

Ssu-a-han mu*ch'ao-chich 四问 U  暮抄解
S»u-ch*i uu-fu<i$ang 思供资腰蔵

Ssu-ch'i yiian-chUeh-tsang 思溪H策蔵
ssu*chu 命主
Ssu-fen-lU 四分律

Ssu-ma司馬
s s u ^ t u 私度

S u E 财
su-ti俗締
Su-tsung 聃宗

Su Wei蘇威
Sui-shu 陏省
Sun C h o 孫搏

Sun Ssu-miao 孫思雄

Sung Kao^seng-chuan 宋髙播傳
Sung-shan 衡山
Sung>tsang i-chen 宋蔵遗珍
Sung T2u-h»ien 宋子 R
Sung-ttu Kuan-yin 送子親苷

塔
T W 大爱
Ta-ch'cng ch'i-hsin-Iun 大乘起僧输 
Ta-ch'eng i-chang j i  软
Ta-ch'cng ta-i-chang 大乘大義章 
Ta*ch*cng ficn hu sheng-ssu 天雄 

聖寺
Ta-chih-tu-lun 大管度结 
ta-hsiao ming-wang ch*u»shih 大小明王 

出世
Ta-hsing-kuo 大興國 
Ta-hsing-lun 餘 

Ta-pan nieh-p^an-cbing chi*chieh 大般 
酶 酿 解  

Ta-pan ni-yiian-ching 大級;泥湛經 
Ta-T*ang hsi-yU-chi 大庚西城記 

Ta-T'ang hsi-yii chMu-fa kao-seng, 
chuan放西埃求法高佾傅 

ta-tou大笠 
Ta-wan-shou 大离麻

Ttt-yiieh-chih 大月支 
Ta-yOn-ching 大雄級 
T'oi-ch âng-ssu 太ijf寺 
T’ai-hsa 太虚 
T'ai-p'ing-ching 太平經 
T*ai*shan 泰山

T* i l hS l¥ m s t t n nicn_p u yao'!Qeh
Taishft Daiz6ky6 大正大蔵經 
T'an-ch'icn S3|
T'an-ching 费靖 
T'an>luan 期K 
T'an-wu-tsui 爱無最 

T*an-yao f t  唯 
T'an-yen &延  
Tao-cho 道祥 
Tao-hsicn-lun 道K 驗 
Tao-h»in 遂侰 
Tao-hsUan 道宣 
T'ao Hung-ching 相宏聚 
tao*jen-t’ung 道人坑 
Tao-sheng 道生 
Tao-shih 道世 
tao>cc道徳 
Tao-te-ching 道德級 

Tao-yuan 道原 

tc-tao得道

Teng Ytian-ch'ao 部元f i  

t’i f l
ti-i-i-mcn 第一典P3 
T’i-wei Po-li提謂波利 

T’ien-chu 天竺 

t*ien-ming 天命

t'ien-shang shih shih-chien, shih-chien 
te-chien t'ien-shang 天上K世 细 曲  
得見天上 

TUen-shuo ssu-p'icn 天投四箱 

T'icn-t’ai 天台 

ti«n>t$o 典座 

t'ien*tsun 

tou斗

Tou Ch'ih 典嫌 

Ts'ai Mo 蔡誤 

TVaiYin 雜  

Ts'ao Ssu-wcn Ilf思文 

Ts'ao-tung 曹洞 

Ts'ui Hao 忸浩 

Tsun-shih 雄式 

Tsung-chih-yUan 總制院
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I 仰！ Chung-c^mg mu-lu 綷理眾极

•n»i宗密 
niPmgSS^ff 

橡餌
• j v f  lsa'*,icn ^an-hsia 杜 嫌 搞

p^^uc^ens^Dflift堪 成 佛  

ysj-eheft 柄  3® 

f\tog^w  佃 州  

辦 hsing E ft
j.jjsj*hsSto 稱玄
tu0|.hsaan chcn-Uching 期玄 « —級 
w hM h»a-lu束 華 續 綠  

站 u 柬 林 寺  

舞 ihun柬 山  

_<shcn拥 牌  

fang-rti 防 泰  

Tju^hih-tu 自 知 錄  

成 抑 自 然  

fj'a.min 结 ®

Qft>0U字母
lWpoChcn*fc> 紫柏昶可 

fj'0*pu ® 部 
Txu-tt'ong 子撖 

aVyfift 想®

wci-ch*a 进寒 
w c U h u 後戶 
W « “ l&eh 撕  
wei-po-»hih 在博士 
wci-ahiH 艰嫌
Wet-*HiV» crh*shih-tun (*•»— +法 
W e i SKou 软枚 —

w«i-shu 嫌咨 

Wei S*u-ch*i«n 麻観K
Wei Yuan-sung
Wcn-ch*cng-ti 

VCen.chQ 夂蓽 
W cn-hsiS-nu  文殊奴 

Wen-shih-chuan 夂始傅 
w u岛

wu-chin-Wai 無兹財 
wu-chin«tsang 無班％ 
wa-chin-wu 無班物 
W u-ehou-shfln 武揪山 
Wu-fenAVi五分供 
wu-\iang-k\iang 無置光 
wu-Wang^hou 供 m  

wu-ming 無明 

\vu-«hih*pcn S •失本 
wu*tc

wu-wci無爲

贫价热霣安 
伽咖王洽 
M  Ch’vmg 王充 

王浮 
佩Hou王候 
ffaijH«-chih 王•之 
TTiog fean 王:玷 
VfingHuai-ku 王饿古 
ffingHung 王弘 
ffjflgHunĝyiian 王弘场 
tTtnglicti 王練 
ffingMeng 王潰 
iJtog Min 2® 
fftfgTso王導 
ViflitTsft 王刚 
WmgTsun 王遵 
細gTu王度 
ftflffTwi 王敦 
ff«igYang*ming 王味明 
WwgYen
賓。8  (surname o f Tao-sheng) 

Hrij( (surname o f T&o-an)

Wd Cheng 典欲 

M i , 卿 雉 紙 雌

Yang-ch'cng 猫蛾 

Yang Hsiian-chih 塢街之 

Yang Jen•如 n 供仁山 

Yang S u 播素 

Yang Wen-hui 場文金 

Vao>kuftf)g 

Y c h »

Ycn-chou 奄州 

Yen Fu-t'iao f t浮搞 

Yen-shou 延英 

Y c n T iu n g iJ ^

Yin-chih-lu 险味嫌 
Yin Hao股浩 
Yin*kuang 印允 
yin-yiian 因 緣  

V让 C W 于 吉

Ytt-chia men*5ung*fa 柳念離 
yii-cVuan 玉衆 
Yii-fo玉嫌
YU-hsuan yii-\u 如 魏 嫌  

yu-kou vm*kou有垢 無 垢  

Yu-Vm玉林  

yU -lu語 嫌
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Yu-lung-chu«n Ifilt簿 
Yfl Ping庚冰 
YO.tto-lun 财 論  
YOan-chao 元照 
Yflmn-chia 元嘉 
yOan*ch'eng-shih 0 成寊 
YQan>hsien 元資 
YOan Hung 贫宏 
YOan Luo^faii 袁了凡 
yiian*3hen 宛申 
YUan-ying 98^ 
YUeh-chou 越州 
yUeh>chung 提衆

C H I N E S E  N A M E S
Yaeh-twng chih-tain 明蔵知沐 
Yaa-ch*i Chu-hung 雲 抹 宏  
YQn-cha 霉屏 
yan-hu丨雲華 
Vfln-men S5P3
yflo-*hou tung-tsu, chich-Iiu crh.»» 吻 

手動足，截流而度 *U *
yung 用
Yung-ho-kung 播和宮 
Yung-ming 永明 
Yung-ning 永寧

Z6ky6 Sboin联經咨院
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ABBREVIATIONS

The following abbreviations for names of journals have been used 

in this bibliography：
BEFEO BuUetin de / '£eote Frartfaise d*Extrime Orient

BSOAS Bulletin of the School of Oriental and African Studies

CSPSR Chinese Social md PoUiical Science Review

EB Eastern Buddhist

HJAS Harvard Journal of Asiatic Studies

HKSC Hsu Kaô seng-ehuon

IHQ Indian Historkol Quarterly

U Journal Asiatique

JAOS Journal of the American Oriental Society

JRAS Journal of the Royal Asiatic Society

KSC Kao-seng~chuan

MCB Meknges Chhtois et Bouddhiques

NS New Series

oz Ostasiatische Zeitsckrifl

SBB Satred Books of the East

SKSC Sung Kaô seng-chuan

sz Shigaku zasshi

TP T'outig Pao

ZOMG Zeitsdmft der Deutschen Morgenl&ndischen
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chapter o n e

I thc rndian background, T. W. Rhys Davids, Buddhist fndk, 
1903, though quite old, is still very useful. Other booU that 

[ Useful data are the Cambridge History of India, Mew York,

^  vol. 1 • chaps. 7 and 8; R. C . Majumdar (ca.), Tkt Age 0/  Imperial 

(vot 2  o f the series H istory and Culture c f India), Bombay, 1951, 

^  t and z； M . Hiriyanna, The Essentials o j Indian Pkib^phy,

j.otwioni *949*
For a critical essay on the biographies of the Buddha see E. Lamotte,

■ia 丨妙nde du Buddfia'  Revue l •他 toire de$ Regions, 134 “ 948},
, j jn the first part of this article Lamottc reviews the early biogra- 

0( the Buddha by £. Senart, tstai sur la Ugende du Buddha, 

^  1875; H. Kcm» Geschtedenis van het Buddhhme in indie, Haarlem, 
雜 ；H- Oldenberg, Buddha, sein Leben, seiw Lehre, seine Gemeiftde, 

jerliiu Among the recent books probably the most useful are 
gj Thomas, The Life of the Buddha as Legend and History, 3rd cd., 
Wdo/i,叫 9; A* Foucher> ^  办 Bouddha, Paris, 1949. Thomas 
W jjjs materials from the PSli and Sanskrit sources, while Foucher 

prided not only on the literary data but also on the evidence afforded 

Archeology and sculpture.

(}ood summaries of the Buddhist dhamma may be found in L, de la 
Vallte Fous$in, The Way to Nirvana、Cambridge, 1917; Bouddhisme, 

(Wflsur VHistoire de ia Dogmatique, Paris, 1909; H. Conte,Buddhism, 

^  cd„ Oxford, 1953; H. C. Warrex>, Buddhism in Translatms, 

一 issue, Cambridge, Mass., 1947; N. Dutt, Early Monastic Buddhism, 

jvols,, Calcutta, 1945; D. T. Suzuki, Outiines of Mahayana Buddhism, 

Ljndon, 1907; J. Takakusu, The Essentials of Buddhist Philosophy, 

Ifonotulu, 1947； N. Dutt, Aspects of Mahayana Buddhism, London, 

S. Dutt, The Buddha and Five After Centuries, 1957; Sangharak- 
拙a, A Survey of Buddhism, Bangalore, 1957; G. C. Pande, Studies 
gtAeOripns of Buddhism、AUahabad, 1957； Walpota Rabula, What the 

練 ha Taught、New York 1962. On the Hinayana arhat ideal see I, B. 
Hwner, Early Buddhist Theory of Man Perfected, London, 1936. On 
k  later development of the arhat see S. Levi and E, Chavannes, 
les Seize Arhats protectcurs de la loi/' JA t (1916), 2, 5-50, 189-304; 
M. \\\ de Visser, “The Arhats in China and Japan,” OZ (Apr.-Scpt
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1918)* 87-101; (Apr.-Sept, Z920'i92i), "6~i44- For ihe M ah2ySna 

bodhisattva see Har Daya丨，The Bodhisattva Doetrint in Buddhist 

Sanskrit Literature, London, 1932.

Buddhist literature is discussed in M. Wintcrnitz, History of Indian 

Literature C alcutta, 1933, vol. 2 (E nglish translation by M rs. S. K etkar 

and Miss H. Kohn); B. C. Law, History of Pali Literature, 2 vols” 

London, 1933.

On the triklya there is a very compictc bibliography in L . dc la 

Valine Poussin, La SM hi de Hiuan-tsang, Paris, 1929, 2, 762*813; see 

also his article, "The Three Bodies of the Buddha,1* JRAS  (1906), 

943-9 7 7 . A very illuminating discussion is provided by Paul Mus, 

Barabudurt H anoi, 1935, vol. 2. no. 1; Akanum a C hizcn, “ T h e T rip le 

Body of the Buddha/ 1 EB、 2 (1922), 1-29, is also valuable for tracing 

the trikSya doctrine.

For the bodhisattva Avalokitc^vSra there is the latest monograph by 

Marie-Th6rfesc de Mallmann, Introduction d V^tnde Avalokitesvara^ 

Paris, 194S.

General discussions of Buddhist thought may be found in E. J. 

Thom as, History o f Buddhist Thought, London, 1933; P . O ltram are, 

La Thiosophit Bouddhiquet Paris, 2923; O. Rosenberg, Die Probleme der 

buddhistischen Philosophies Heidelberg, 1924. On the meaning of dhamrna 

in  Pali there is the monograph by W . and M . Geiger, P ali Dhamma、 

M unchen, 1920. T . Stcherbatsky> The Central Conception o f  Buddhism, 
London, 1923, also discusses the w ord dharma、b u t he relies m ainly on 

Vasubandhu's Abhidharmakofa for his interpretations, so that his ideas 

may have to be used cautiously when we apply them to the word dhamma 

in the NikSyas.

On Central Asia the book by Hatani Ryfltai 羽溪了締，Seiiki no 

Bukkyo 西域O  彿教，Kyoto, 1914, is old but still useful. See also 

another article by Hatani, translated into Chinese by Hsii Tun-ku, 

"Hsi-yii fo-chiao chih yen-chiu*'西域佛教之研究，Ven-chtng hsiieh-pao, 

4 (1928), 653-702. On the Yavanas see Majumdar (ed.)» The Age of 

Imperial Unity, chap. 7; Cambridge History of lndiay 1, 540-562. For 

the Scythians the latest book by J, E. van Lohuizen-de Lecuw, The 

Scythian Period、Leiden, 2949, js very useful, especially for the exhaus

tive bibliography it contains. Other articles that may be consulted are 

R. D. Bannerji, “The Scythian Period of Indian History," Indian 

Antiquary, 37 (1908), 25-75; R. Ghirshman, **Fouilles de Begram,” 

JA 、234(1943-1945), 59-71. R, Groussct, In the Footsteps of the Buddha^
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1̂ 2, although dealing primarily with the Chinese pilgrim 

n4;ang, contains some very good accounts of Buddhism in Turfkn, 

#nd BaCWia.

CHAPTER T W O

the religious background in China during the Han period see Hu 

^or. "The Establishment of Confucianism as a State Reljgion during 

“an Dyansty,1* Journal of the North China Branch Royal Asiatic 

二><y_ (^9a9)> ; H . Maspcro, Les ReUghns CAiwww, Paris,

Le Taoism 、Paris, 1950; Fung Yu-lan, A Short History of 
^ esgPhilosophy% New  York, 1948 ； H , G . Creel, Chinese Thought from 
Cmf^ius t0 她 0 Tze-tung、Chicago, 1951; "What is Taoism,M ̂ AOSt 

.(1 9 5 6 ) ,  139-152; J . Needham, Science and Civilization in China, 
ftmbridge. 1956. vol. 2.

for Han Buddhism  the best general discussion in Chinese is ia T'ang 

yung-t*ung 浪用形，Han Wei Liang-Chin Nan-pei ch、m Fo-chiao-shih 
辨兩音洧北朝佛教史• Shanghai, 1938, chaps. 1-5. In  English there 

is the well-balanced account in  E. Ziirchcr, The Buddhist Conquest of
Ckina, Leiden, 1959, 1S-43.

Artictes dealing with the introduction of Buddhism into China are 

very numerous, and no attempt will be made to mention them alt here. 

We shall lim it our list to the more significant discussions. On the various 

w ditions which placed the introduction during or prior to the reign of 

Han Wu-ti see O tto  Franke, MZur Fragc der Einfiihrung des ButM- 

hismus in C h ina /1 M itteilungen de$ Seminars fu r Orientalische Sftracfm, 
(1910), 295-305; H . Maspero's review of the above article in BEFEO、 

10 “ 910), 629-636; 0 . Franke, “ D ie Ausbrcitung des Buddhismus von 

Indien nach Turkestan und C h ina ," Archiv fu r Reiigionudssensdtaft、 
12(1909), 207-220; Ohashi K aishun , “ D ie Spuren des Buddhismus in 

China vor Kaiser M in g ,”  EB, 6 (1934), 247-278, 432-477; 7 (1937), 

214-226 (the m a in  emphasis in  this article is on the “golden man”)；

H, H. Oubs, “ The G o lden  M an  o f Former Han Times," TP, 33 (1937), 

1-14; J, R. Ware, "O nce  more the Golden Man/* ib^ , 、34 (叫38). 

174-178. For a discussion o f  the Wei-lueh version of the introduction, 

cf. Edouard Chavannes, “ Les Pays d'Occident tTapris le Wei Lio,”  

A il、6 (1905), 51^-571; Paul Pelliot's review of the above article in 

BEFEO, 6 (1906), 361-400 (in which he also discussed various aspects 

of Han Buddhism); Sylvain Levi, “ Notes sur les Indo-Scythes/'J^, 

(1897), i, 14-20; "L es  M issions de Wang Hiuen Tsfe dans Vlnde/'
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ibid”  ( 1900), 1, 466-468; O. Frankc. * 'Bcitragc aus Chin-QucIIcn zur 

Kenntniss der Turkvolkcr und Skython in Zcntral Asicn," Abh. der 

kortig. prfttss. Ak. der Hris$. zu Berlin, (1904), 9ifF; Fujita Toyohachi 

藤田®八，“BuItfc.vS denrai ni kansuru giryaku no honki ni tsuite" 

佛教傅來*CM于*5•软略©本 S Z 史® 雜坊，37 (*926), 6 o ^  

620; Shigcmatsu S. JR松俊获，"Giryaku no butsuden ni kansuru ni-san 

no mondai to Roshi kakosctsu no yurai” 魏略O 佛傅K■關十石二H o  

老子化胡说O 由來，Shien史淵，i8 (1938), 1-25.

On the dream of Ming-ti the pioneer article exposing the legendary 

charactcr of the tradition is H . Maspero, “Lc Songc et FAmbassade 

de l'Empercur Ming,” B EFEO , 10 (1910), 95-130; other discussions 

are in Pelliot, “Meou-tscu ou Jes doutes lcv6s,” TP、zg (tgzo)t 385-396； 

Tokiwa Daijd 讲盤大定，"Kan-Min guhosctsu no kenkyu'* 澳明求法说 

® 研究，Toyo gakuho 來洋學報， io  ( 1920), 1- 49; Naba Toshisada 
那波利貞，“Hakubaji no enkaku ni kansuru gimon” 白馬寺O 沿革 fc 

關十5 疑問，Shirin 史林，5 (1920), i, 45-62; Matsumoto BunzaburO. 

松本文三邶，“ Kan-Min guho no kinen ni tsuite” 潢明求法O 紀年Kl躭 

V>Xt Sfiukyd kenkyii 宗教研究，NS, 4, 6 (1927), 115-133.

On the nature of Han Buddhism and the community of monies, cf. 

Maspero, Les Religions Chinoisest 65-83, 195-211； idem、Le Taoisme% 

185-199; “Communaut& et Moines Bouddhistes Chinois au II* et III® 

Si&des,” BEFEO, 10 (1910), 222-232;“LesO rigines de taCom m unaut6 

Bouddhiste de Loyang,M 225 (1934), 87-107; Ishikawa Hiromtchi 

石川傅逍， "Co-kan no Buklcyo ni tsuite” 後澳® 佛敦丨匕就V、*t, 

Shigaku 史取  18(1939), 43-75, 599-642 (where he has gathered together 

all the pertinent materials on Han Buddhism).

Studies on the Sutra in Forty-two Sections may be found in the above- 

mentioned articles of Pelliot and Maspero dealing with the introduction 

of Buddhism. Cf. also T ’ang Yung-t*ung, “The Editions of the Ssu- 

$hih-erh chang-ching,M HJAS、1 (1936), 147-155; Heinrich Hackmann, 

**Dic Textgcstalt dcs Sutra der42 Abschnitt/* Acta Orientaiia, 5 (1927), 

197-237; Wang Wd-ch*eng 王維誠 • ^Ssu-shih-erh-chang-ching Tao-an 

ching-丨u ch’iich-tsai chih y iian-y in "四十二M 道安經錄闕驶之原因 . 

Yen-cking hmeh-pao 燕京战報，i8  (1935), 147-152; Liang Ch’i-ch’ao, 

Liang Jen-kung chin-chu ti-î chi 猫任公近著策一輯，Shanghai, 1925- 

1926, 2, 10-13; H u Shih 胡適，Hu Shih lun-ftsueh chin-chu 胡適論學 

近著， Shanghai, 1935, 1. 177-197; Matsumoto B., Shijunishokyd 

seiritsu nendai k6” 四十二馆綞成立年代考，TdhS gakuho來方學報， 

Kyoto, 14(1943)，卜 In this chapter I  have used, with some modifica-
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the traJ^aUon of D. T. Suzuk\ in S\>ak\jt Snrmom 0/ a 
A狀  Chicago、1906  ̂ 3-11. The views of Sakaino Uyb 

% 籌洋 0n the sutra may he found in his book, Shim Bukkyo sM  

Toky°* l.93S’ ^ S7.
伽  itw^' complete discussion of Mou-tzu in a Europtan language is 

p Pelliot, "Meou-tseu ou les doutcs levfe；* TPy iq, 255-433. See 
的  the review of xh\s artide by L. Aurousseau in BEFjEO, (巧 22),
^  g where he divides tbe contents of tVic work into an earlier and 

l* \̂ver. In Japanese there is the exhaustive study by FukuiKojun 
银班、 所y5 ,w kisoteki kenkyS 逝数©签後的研究, Tokyo, 1952, 

sce also his article in Bukkyo shigaku 佛软史银、2, t (1951)̂

316* 2 J (1951)* Fukm conc\udes that the date of compilation

* yf0Jt.iz» was during the middle of the third century, after the 

station oC the Jui-ying pert-ch'inching in 222-22̂ , from wViich woik 

the compeer of Mou-tzu drew many of his passages. He does not 

jjcljeve that it is a spurious work. Other discussions may be found in 

I* to , TdyS gakuho, io, 16-26; Shina ni okeru. Bukkyo to

艾 热 於 行 h 怫 敬 匕锚敎 •益敎 , Tokyo, 19沪，％~uo; Liaiig Jtn- 

. (jjin-chu 2, 21-23; Y ii Chia-hsi 余窈编，"Mou-tzu U-huo-

妯  chien-t’ao” 牟子埋惑綸檢対，Yen-ching hsiieh-paot 20 (1936), 1-23; 

uu shih lun-hsiieh chitt-chu, 1, 151-154; Matsumoto B., “BSshi riwaku 

n0jutsMsaku nendai k5” 牟子理惑  ©  述作年代考，ToAo gakuho, Kyoto,

U (i9+0» 卜33* The latest discussion is by Chou I-iiang 周 良 ， 

^lou-mi li-huo-lun nien-tai-kW ' 牟子理惑泣年忾考，Yen-ching 

卿 • 36 (l 949)» x~l6 *

CHAPTER T H R E E

por a general discussion of this period the following sources arc 

useful：
1. Tang, Fo-chiao-shih, 12 1- 1S6 .
2. Yamasaki Hiroshi 山崎宏，Shina chusei Bukkyo no ttakai 支热中 

世佛敎® 展丨用 (hereafter cited as Yamasaki, Shina), Tokyo, 

1942, 50-187.

3 . Tsukamoto Zenryu 塚本審降 , Shim Bukkydshi kenkyU 支l i 佛致 

史研究》Tokyo, 1942, 18-56.

4. Michibata RydshQ 逍端良秀，Chugoku Bukkyoshi 中0 弗&史》 

Kyoto, 1 9 5 8 , 1 4 -5 2 .

The best treatment in English is by E. Ziircher, The Buddhist Conquest 

of China, 1 , 57- 253 .
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For the PrajAS literature Edward Con2e has contributed some valuable 
studies;

k Selected Sayings from the Perfeeiiott of Wisdom, London̂  1955. 
The introduction gives a good survey of the development of 
PrajM literature.

2. Vajracchedika PrajHSpdramitd、edited and translated, Rome, 1957.

3. Buddhist Wisdom Books、London 1958. Contains translations of
the Diamond Sutra and Heart Sutra.

4. Tht PrajUdpSramita Lit€raiuret Hague, i960.

5. "The Ontology of the PrajftapSramicS/* Philosophy East and West,

3. 2 (*9S3). > 17-130.

In Japanese the most exhaustive study to find out the original version 
of the PrajHdpSramitasutra is by Kajiyoshi Kdun 梶芳光運，Genshi 

hannyakyo no kenkyii 原始般若經®研究，Tokyo, 1944. In the Taisho 

Tripitaka the various Chinese translations of these sutras occupy 

voI«. 5-8.

For the Praj/iS School tn China the following discussions are helpful:

1. T ’ang, Fo-chiao-shih, 229-277,

2. W. Liebenthal, The Book of Chao, Peking, 1948, 146-166.

3. Fung, History of Chinese Philosophŷ  Princeton, 1953, 2» 343-258.

4. Imai Usaburd 今井宇三郎, **Rokka shichishQron no seiritsu” 六家

七宗雄O 成立，Nihon ChSgoku gakkaiho曰本中國承金報，y 

U95S)* 53-68- 

On Neo-Taoism good discussions may be found in:

1. Fung, A Short History of Chinese Philosophy, New York, 1959,

217-240.

2. Idem、History of Chinese Pkilosophyt 2> 168-236.

3. A. A. Petrov, Wang P“ His Place in the History of Chinese Phih~

$ophyt Institute of Oriental Studies Monograph X III, Moscow 

Academy of Scicnce, 1936.

For Chinese studies on Neo-Taoism see;

1. Liu Ta-chieh ®I大杰， Wei-Chin ssu-hsiang-lun 魏皆思想氣

Shanghai, 1939.

2. Fan Shou-k^ang 范# 康，Wei-Chin chih cH ing^m  魏普之淸談 t

Shanghai, 1936,

3. Ho Ch*ang-ch*un 賀昌群，Weî Chin chHng-Van ssu-hsiang ch'u-lun

魏晋淸淡思想初狳，Chungking, 1946.
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. . n Yitt-k^o 陳寅恪丨 T、ao Y iî m m g chih sm k̂sianf：yu tK in^ 

丨 t'an chih kuan-hsi 魄  98明之•思也與淸B liJS係, Chungking, 1̂ 45*

. "Hsiao-yao-yu Hsiang-Kuo-i cbi Chih Tun-i t’an-yiian” 

^ 逍^ 诹向邾 i 及女通接探涵 • Tsing-hua iwieh-pao捎 蓽 賴 ，u ,

% ( 1937) ‘ 3° 9^ 3H - 
丁*ang Yung-fung, "Tu Liu Shao Jcn-wu.chihM SW邳人ft苯

6 ^u-shu c h iia n  ®  班季刊, N S , 2 (1940)^ 4,-18.

Idem> "W ang Pi chih Chou“  Lun-yU hsitwi” 王蜗之用易途语新

7 漤，Tu-shu chi-k、ant N S , 4 (1943), 2^-40.

Ho Ch'ang-chrun, “WcUChin chih cheng yii ch'ing-t'an chih chY, 

猓普之政與淸淡之起* She-hui k^hsueh c h iia n 社金科學季刊,

i ( i 944)» 92 " x° 4*
ChVn Yin-k*o, “Chih Min-tu hs(ich-shuo k*ao"支憨度學挽考, 

9 CKing-eku Ts'ai Yiian-p'ti hsun-sheng liu~shih-m~shm trn-chi 

蔡元培先生六十五玫文粢, (1933).卜成

•fhc following articles in western languages arc also helpful: 

u g, BaU玆丨 4<Entre invoke nihiliste ct ivssion mystiquê Asiatwke 

Studien’ 2 (1948). 27-55*
2. W. Eichhorn, “Zur Chinesischen Kulturgeschichte des 3. and +,

Jahrhunderts/* ZDM G t (1937), 451-483,

3. D. Hoteman, "L es sept sages de la fo故  des bambous et la

soci^ti de leur tem ps/* TPt 44 (1956), 317-346.

^ K. Ch'en, “Neo-Taoism and the PrajilS School/* Ckiaese Culture, 

h ^ (i9S7)» 33-46*

On the relation between the aristocracy and Buddhism see Miyakawa 

Hisayuki 宮川尙志 . "Tdshin jidai no kizoku to BukkyS” 東若時代© 

S族i  佛教，Shina Bukkyd shigaku, 4, 1 (1940), 14-28; 4, 2, 58-76.

On Chih T un see;

1. Ziircher, Conquest, i ,  116-130.

t. Fukunaga KOji 潁永光司，“Shiton to sono shfli” 支迸 i  其© 周取 

Bukkyo shigaku, 5, z  (1956), 12-34.

3. T'ang, Ffhckim-shih, 177-180,

4* Pa…Denu^viile, La penetration du Bouddhisme dans ia tradition 

philosophique Chinoise广 Cahim  VHistoire Mondia(et 3, 1 

(1956), 19-38.

On kc-i see the following discussions:

1. T'ang, Fo^ehiao^shih, 234-238*



B t B L l O C R A P H t ^
2. Ftmg, History of Chinest Philosophy, 2’ 241-243.

3. T*a«g, "On Ko-yi, the earliest method by which Indian Buddhism

and Chinese thought >vcrc synthesized,*1' Hadhakrishnan; Com* 
parative Studies in Phihp$ophyy 1940, 276-286,

On Buddhism in North China under the Chin Dynasty see:

K A, Wright, “Fo-t’u-teng,” HJAS、11 (1948)̂  322-370.

2, Yamasaki, Shtna, 69-173.

On the controversy between Buddhism and the state see:

1. L. Hurvitz, "Render Unto Caesar in Early Chinese Buddhism/*

Sino-M tati Studies, 5，3/4, 2-36.

2. Kubota Rvoon 久保田 fit速 , Shina Ju  Do Butsu koshoshi 支那描道

佛交涉是 , Tokyo, X943» 78-88*

3. Idem  ̂ Shina Ju  Do Butsu sangyo shiron 支那偶道佛三教史論 ,

Tokyo, 1931, it^-126.

4. Tokiwa Daijfl 常盤大定，Shina m okeru Bukkyo to Jukyd Dokyo
支那K：於 i t 石婢数 i：谣教逍教，Tokyo, 1930, 56-63.

5. Ziirchcr, Conquest, t, 231-239.

On Kumarajiva see KSC、z\ Taish6t 50, 3303-3338； J . Nobel, 
Sitsungberiehte der Pteussischen Academic der Wtssensch<tftent Phil. Hist. 
Khsse, 1927, 206-233; Tomomatsu, JA 、219, 2 (1931), 135-274; 

Hatani RyStai, **Kumaraju no kenkyu*1 姆塚羅什€>研究，Getmm% t 

(igio)t 2141-1164; z (1911), 221-240. See also Tsukamoto ZenryQ, 

"The Dates of KuroSrajlva and Seng-chao Re-examined,” Silver Jubilee 

Volume of ihe Zittbun Kagaku Ken^usyo^ Kyoto, 1954, 568-*584» where 

the author proposes 350-409 as the dates for KumSrajtva.

O n  Scng-chao see his biography in  KSC、6; Taishot 50, 3653-3663. 

His main work, Chao~lun (在沒, is found in Taisho, 45, i5oa-i6ib. 

T he most exhaustive study of Seng-chao and the Chao-lun was carried 

out by a group o f Japanese scholars at Kyoto University, under the 

leadership of Tsukamoto ZenryCi， and published as the Jdron kenkyu、 

K yoto , 195 5 . T h e  book consists o f  tw o  parts. Part r is a Japanese 

translation and annotation o f the text of Chao-lunt while Part n  consists 

of seven articles written by Japanese scholars, all touching on the life 

and thought of Seng-chao. See also Konami Takuichi 木南卓一》 

■'Rikucho shiso ni okeru sdjo no ic h i"六 朝 思 想 丨 t 於 t t i  僧 荣 O 位 ffi, 

Toyo no bunka to shakai 東洋© 文化 2:社金• 4 (1954), 58-81. A transla

tion of the text into English was made by W, Liebenthal, The Book of

512



^  Peking. 1948. r9S PP. Parte we«  —  transJaicd in Fung, 〃細v
Pl" ' _ l,y、2, 坳 邓 ‘ Sec —  T,和g, PWW斷 紙  

;78-340- ,
ĵyTjgjfjuna and the MSdhyaitiika School the following workfarcuseful. 

for a biography of the founder, Nagarjuna. «c M. Walleser, "Thf 
Life of NSgarjuna from Tibetan and Chinese Source*," Hirth 
Annwersaty Volume, 421-455. Also, V. W. Karambeikw. "TV 

Problem of NSgarjuna,M Journal 0}IndiaK History, 30,1 (,9-2)(

21-33*

R a tio n s  of Madhyamika literature may be found in the following： 

x M. Walleser, Die mittlere Lehre da Nagarjuna naeh der Tibetisckm 

Version ubertragen, Heidelberg, 1911.

Jdemt Die mittlere Lehre des Nagarjuna nach der Chimischtn 

Yersion ubertragen, Heidelberg, 1912.

^  T. Stchcrbatsky, T he Conception of Buddhist Nirvana, Leningrad,

* ig z7 (translation  o f  chaps. 1 and 25 of Mddhymika-kdrikd and 

the commentary in PtasannapaM).

4. S. Schayer, 'Teuer und Brennstofr/* Rocznick Orjentalisfyczny,

7 (I 9 3 1)* 52 (translation o f chap. 10 of Pmamapadd).

5. Idem, Ausgewiihlte K ap ite i aus der Prasannapadd% Krakow, 1妇  j

(tran slatio n s o f c h ap s . 5, 1 2 -1 6  o f  Prasannapadd).

6. J. May, Prasannapadd M adkyamihomtii. Dcuze chapitres traduits
du Sanskrit et du Tibetain, 1959, 539 pp.

7. L. de ta Vallec Poussin, Melanges Ch. de Hurkz、Lefden, 1896,

3I3-320 {transition of chap. 24 of Prasmnapada).

8. £. Lamotre, “Le traits dc l'acte de Vasubandhu/* MCBy 4 (1935-

*936)» 265-288 (translation of chap. 27 of Prasannapadd).

9. J. 狀  dejong, Cinq chapitres de h  Prasannapadd、Paris, 1949

(translation o f chaps. 18-22 o f Prasannapadd).

瓜 G. TTuccit Pre-Ditmaga Buddhist Texts on L ^ic  from Chinese 

Soarces* Gaekwad Or、Series, 49, Baroda，丨9%,卜89 (translation 

of Po-lun into English),

u. E. Lamotte, Le traitd de la grande vertu de sagesse de Nagarjuna, 

Louvain, X944> J949* 2  vols, (French translation of chaps.卜30 

of the text Ta^chih-tu-lun).

The best discussion so far o f  the MSdhyamika School is found in T. 

R.V.Muni, The C entral Philosophy o f Buddhism, London, 1955. In
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Chinese there is a good summary by Tao-an 逍安，MSan-Iun-tsung 

shih-iun 三 Jfc宗 史 Chung-kuo fo*chiao*thih iun^eht 中換佛教史沒集 , 

Taipei» 1956, z, 442-463.

On the Tunhuang caves and their treasures see:

1. P. Pdliot, Les grotfes de ToMn^houangt Paris, 1914-1924, 6 vols.

2. A, Stcin» The Thousand Buddhas、Ancient Buddhist Paintings from
the Cave Temples of Ttmhuang、London^ 1921.

3. Matsumoto Eiichi 松本衆一，Tonkdga no kenkyii 欲迎班©研究 ,

Tokyo, 1937, 2 vols.

4. A. Walcy, W Catahgue of Pointings Recovered from  Tunhuang,

London, 1931.

5. Basil Gray and J. B. Vinccm, Buddhist Cave Paintings at Tunhuang,
London, 1959.

6. Lao Kan. “The Art of Tunhuang/' Chinese Cuhure, i r z {1957)

47-74*

7. Chiang Liang-fu 姿亮夫，Tun-huang, taen-hua pao~tsang

软煌俥大的文化资疎，Shanghai, 1958, 159 PP»

For biography of Fa-hsicn see Taishd, 50> 337b~338b; for his descrip

tion of foreign countries see Tcish6t 51, 8573-8660, The latter has been 

translated by J. Legge, Travels of Fa-hsien、Oxford, 1886; H. A. Giles, 

The Travels of Fa-ksien’ Cambridge, 1877,1923; A. Remusat, Foe Koue 

/Ct, Paris, 1836; S. Beal, Buddhist Records of the Western World、London, 

1885, “  introduction, 23-S3,

C H A P T E R  F O U R

Baste source materials in Chinese for the study of the foreign and 

Chinese Buddhist monks may be found in the following works of the 

Chinese Tripitaka:

1. Ck'u-san-isang-chi-chi 出三蔵IB集，ch. 13-15, compiled by Seng- 

yu 僧祐 of the Liang Dynasty. 

z. ^ai-yuan-skih-chiao-iu 關元釋教錄，ch. i-^, completed in 730 

by Chih-sheng 智昇 of the T'ang Dynasty.

3. KSC 高 佾 14 chtian by Hui-chiao 想眩 of the Liang Dynasty.

It covers the period from the Later Han Dynasty to ca. 519, 

and contains biographies of 257 monks, and mentions about 

zoo more casually. For a study of this work cf Arthur F. Wright, 

"Biography and Hagiography. Hui-chiaô s Lives of Eminent
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Monks,” Silver Jfubiiee Votumeof theZmbun̂ Kagaku-Kenl̂ usyii, 

Kyoto University, 1954,383-432, which contains aa up-to-date 

bibliography of the published materials on the work. A nam« 

index of the K SC  was first made by H, Hackmann, "Alphabc* 

tisdics Verzcichncs zum Kao-seng-chuan/' Ada Oritntaiia, 

t (1923), but a more complete one is to be found in the Shina 

BukkyS shigaku 支那佛教史舉， i (1937), 3 (1939), entitled 

“Ry6 kdsd den sakuin” 聪 3S ® 傅索引, compiled by Tsukamoto 

2enryQ 琢本黎餘  1 Iwai TaiiyS 思并描氣 and RyOchi Kiywhi 

搞池淸.

ffJCSC 續商佾傅，30 by Tao-hsuan 遒宜 of the Tang 

Dynasty. In  his preface Tao-hsiian wrote that the worfc was 

finished in 645» but in the content of the book events down 

to the year 665 were included. In chap. 4 (here is a!so a biography 

of HsUan-tsang, who died in 664. The author also indicated in 

his preface that the work contained biographies of 331 (or 340) 

monks, bcstdes mentioning z6o others, whereas actually there 

were biographiesof 485 people and casual mention of 219 others. 

These points prove that after Tao-hsiian had finished writing his 

preface, he kept on adding materials to his work until hi$ death 

in 667. In all, therefore, this work covers the period from the 

beginning of the Liang Dynasty down to 665.

5. SKSC 宋高僧傅，30 chiian, compiled in q88 by T$an*ning 资牟 

of the Sung Dynasty. It covers the period from the death of 

Tao-hsiian in 667 to 987, and contains biographies of 532 

individuals, besides mcntfoning【25 oth邮 ，

On Tao-an there is the monograph byUiHakuju, Skakt Doan kenkyii 

舶抜研究，Tokyo» X956* His biography in the KSC, 5; 50,

3510-35481 has been translated by A. Link, “Biography of Taosm,” 

TPr 46 (195S)，卜48. Sec also Zurcbcr, Conquest, 1, 184-204; T'ang, 

Fihthiaô shih' 187-277.

On Hui-yiian see:

1. Biography in KSC, 6; Taisho, 50, 3570-3616 (transfetcd fn(o

English in  Ziirchcr, Conquest, 1，204-253).

2, T'ang, Fo~chiao~shiht 341- 373 .

3, \V. Liebenthal, “Shih Hui-yiian's Buddhism,*1 JAOS, 70 (1950),
243-259*

4. idem, "The Immortality of the Sou? in China," Monumenta

N ippom ca, 8 (1952), 354~365*
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5. Takamine RydshQ 高寒了州，“Eon Chflgoku JddokyA no hnikci”

fitig中W J?土教O 背最，Ry&koftu Datgaku ronso IK谷大平笛裹, 

no. 243.

6. HongO T .本想沾世，"Rikuch6 mombatsu kizoku shakai to Eon"

六朝鬥閥* 族肚舍么站通，Ryukoku shidan艏谷史城，4 (【9S6),

35-54. Valuable for historical background.

7. Itano Chohacht, “Eon no shinfumcntsuronr> 栽iflo 神不城块

Toko gafaih6, Tokyo, 14, 3 (1943), 1-40.

For a critical edition of the surviving works of Hui-ytian see the 

latest book, KimuraEiichi 木 村 英 kenkyU 餘通研究，Kyoto, i960.

On Tao-sheng sec;

s. Biography in KSC、7; Taisho, 50, 3666-3673.

2. T'ang, Fo~chiao~shiht 601-676.

3. Fung, History of Chinese Philosophŷ  z, 270-284.

4. Liebenthal, “A Biography of Tao-sheng,” Mortumenia Nipponicat

11* 3 («95S)»

5. Idem、“The World Conception of Chu Tao-sheng/* ibid.、xz

(X956), 65^104; jz (1957), 2+1-268.

6. Itano Chohachi 坂野丧八，“D5sh5 no bus$h6ron” 道生® 佛性餘f

Shina Bukkyo sfiigakut zt z (Z938), 1726.

7. idem, “D5sh3 no tongosctsu seiritsu no jijQn 道生O 頓悟说成立

O 事•愦，Tdhd gakufid 東方绝揪, Tokyo, 7 (1936), 115-186.

CHAPTER FIVE

General discussions may be found in the following works: 

x. T'ang, Fo-chiao-shiht 415-486.

2. Miyakawa Hisayuki, Rikuck6 shukydshi 六朝宗教史, Tokyo, 194^

3 3 H
3. LiebenthaJ, “Chinese Buddhism During the Fourth and Fifth

Centuries," Monumenia Nipponica, 11, 1 (1955), 44-83.

4. Miyakawa H-, "Rikucho jidaijin no Bukkyo shink5n 六朝時代人

© 佛教信仰，Bukkyo shigakUy 4，z (1955), 1-17. Valuable for 

the list of worthies during the Six Dynasties who embraced 

Buddhism.

5. Ogasawara Senshu 小笠原宣秀，“Shina nambokuchO jidai Bukkyd

to shakai kyoka"支那南北朝時代佛教h 社 金教 化 RyUkoku 

shidan, no. 4 ,
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^ Enichi 谈扭站日，Chiigofcu nambokucho jidai no Bukkyd 
gakuftj'* 中 閱 南 北 朔 時 代 教 SiSi, t̂ ihon Bukkyd Gakkai 
ntittp3t t? (195^ 1-26.

for Prince Ching-ling sec also Ogasawara S., M>iansci BuUtyfl to

5huku ShiryS" 南齋佛敎 t  潘子良 Shina Buhkyo shigafut̂  3, z (1939),

6,外
0n Empcror、Vu 加  Liang Dynaaty sec:

“ Mori MikisaburS 森三樹三郎,Ry6 no BuUi 桨武帝■ Kyoto, 1956.

3 VamasaW» Shina, 188-336.

^ }Mathias Tchang, Tombeau des Liang, Var. Sinohgiques jV«. 3J, 
Shanghai, 19x2, 108 pp.

On 加  practice of she-sken, or renouncing the body, see Nabata Ojun 
"Shma ch(isci ni okeru sha$hm ni tsuite" •文热中世K■於妗石 

Otanigakuho 大谷轵報，iz, % (1931), 1-43.

por the controversy over Buddhism see:

j K. Chen, “Anti-Buddhist Propaganda during the Nan-ch'ao," 

HJAS, 15 (1952)，166-192.

\V. Liebenthal, “The Immortality of the Soul in Chinese 

Thought,*1 Monumenta Nipponica, 8 (1952)̂  327-397 (where 

the pertinent literature on the question of the destructibiHiy 

of tbe sou\ is translated).

3. Fung, History of Chinese Philosophy, 2, 284-292.

^ $tefan Balazs, “Der Philosoph Fan Dschcn und scin Trakiat 

gegen den Buddhismus/* Sinica, 7 (1932), 220-234.

5, Hou Wai-lu, et cetera,侯外银等，Chung~kuo ssu-hsiang t'mg*shih

中國思想通史，Peking, 1950 (for a presentation of the debate 

over the immortality of the sou) from the Marxist viewpoint).

6, Kubota, Koshoshi, 62-115.

7, Idem, Sangyo shir on t 51-109, 150-172.

gt Tokiwa, Bukkyo to Jukyot 65-106, 586-598.

Oda Teizo 太田涕藏，“ ShGhei myobutsuron no shinfumetsusetsu 

oyobi sono sangyo chowa shisS” 宗烟明佛Si®神不被說及乇® 

三教塊和思忠，Tokiwa hakase kanreki kinen Bukkyd ronso 常躲 

溥士S ® 記念佛敦論裳，1933. 7714.

I0< jdem, “Shina rikucho jidai no shamon fukei mondai" 支那六朝時 

代O  沙F5不敬問越, Skai^o kenkyii, 9, 5 ( l932)» 80-97*
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u . Tsuda Sdkichi 掸田左右吉，''Shimmcisu fumcisu no rons6 ni 

Uuitc” 神減不紱© » 爭 忆 躭 Toyd gakuho珉洋珙裉，崎 

x (1942) ,卜52: 29 , 2, 33*^°» 3°< 1 (^943). *4"95*

On the Nirt'iinosHtra in the south see T'ang, Fo~chiao-sh£ht 677-7 1^.

On the Satyasiddhi and San-lun see: 

t. Ibid” 718-765.

2. Yamakami Sogen, Systems o f Buddhist Thought、C a!cuttat 19 u .

172-209.

3. Kasuga Rcichi ■卷 B 禮探, "S hina jo jiu u  gakuha no ryiitai ni

tsuiteH ■*：那成實學淤©隆替《 ^ 、弋，Tohd gakuho, Kyoto, 

14, 2(1944). 129-155-

4. Yang Pai-i 播白衣， "Ch'eng-shih-tsung** 成實宗， Chung-kuo

fo*chiao^shih lun-chi, 2, 71 4 -7 2 9 .

On Paramartha see H K S C ，1; Taisho, 50, 4290-43 1 3;  J . Takakusu, 

B E F E O , 4  (1 90 4 ), 60 -65 ; P. Dcm i^viile, Bulletin de la M atson Franco- 

Japonaist, 2, 2 (1 92 9 ). 15-28 .

Source materials concerning the discussion on the immortality of the 

soul may be found in Hung-ming-chi 弘 明 來 ；Taishot 52.

There is a very important article dealing with the conccptof nation

alism in Chinese Buddhism which covers the entire period o f disunity 

and the Sui Dynasty: Och6 Enichi» “Shina BukkyQ ni okeru kokka ishikl" 

支那佛&忆於疗芯麻家# 雄，Tohdgahthot Tokyo, u t 3 (1940), 99-152.

C H A P T E R  S I X

The Uei-shu was the first dynastic history to devote a treati&e to 

Buddhism, and m thi$ treatise there is a rapid survey of Buddliism in 

China through the Northern Wei Dynasty. The emphasis was on the 

developments under the Northern Wei. It  was first translated into 

Gnglbh by J. R. W are and published in  T P , 3 0  (1933}, 10 0 -1 8 1 . Sincc 

th is  tra n s la t io n  w as  m a d e  a t a  t im e  w h e n  n o t  m u c h  w o rk  h a d  b e e n  d o n e  

in Chinese Buddhism, some errors were made which were pointed out 

by Chou 1-Liang in Shik-hsiieh men-paot 2* 4 (1937), 183-190, and 

Tsukam oto Z cn n ru in A siatic Studies in honor o f Tdru Haneda, Kyoto, 

1950, 635-^62 (in Japanese). This has led L. Hurvitz to make another 

English translation, Wei Shou on Buddhism and Taoism、Kyoto, 1956, 

which made use of extensive explanations and annotations prepared by 

Tsukamoto on the treatise. For a review of this translation by L. S. 

Yang and K, Ch’en see HJASt 20 <1957), 362-3S2.
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伽  mo^ authoritative treatment of Northern Wti Buddhism U to 

in Tsukamoto. Shina Bukkyoshi kenkyu, hokû hen 支那拥教 

^ 邦北® 篇* T o k y o , 1942- H ere are treated in great detail such 

< cctfl 站 lhc P°^cy o f the Northern Wei rulers toward Buddhbm,

叫 ie^ecution under Emperor Wu, the chicf of monks Tan-yao and 

the Sangha and Buddha households, the Yiin-kang caves,

^  .ous bandit Lung-men eaves, and the formation of the Pure 

 ̂ School, O f th ese、 the chaptcr on Tan-yao haa been tr»n&Ut«d 

£ ngtJ$h by G alen  E . S argent, “ T an -y ao  and his times," Monumenta 

,6  (1 9 5 7 ), 3 6 3 - 3 9 6 .  F o r a general discussion of the same period

亦 r “ g* P o-c— k '  4 8 7 - 5 4 5 *

On the persecution u n d e r  E m peror Wu see also: 

t Eber har d,  D as Toba Reich Nard Chinas, Leiden, 1949,

228-239-
^ Ch*en Yin-k’o, "T s ’ui Hao yii K’ou Ch.ien-chih” 崔•制魄 II之， 

Ling-nan hsueh-pao f t南學報，n  (1950) 111-134.

3 W ang Y i - t * u n g  王伊同  t MT s ’u i  H ao  kuo-shu  yU-»hih-iu  t t 浩臟書 

猓| | 班，Tsing-hua hsiieh-pao, i t 2 (1957), 84-101. 

for the early exam ples o f  Buddha images and the Yun-kang caves 

供  ̂ fi^uno Seiichi and Nagabiro Toshio, Yun-kang Caves, Kyoto, 1952™ 

邮6, 32 w hich com prise  the most complete record of the caves

jnd their contents. For the Lung-men caves and sculpture see the 

folume by the same authors, Ryumon sekkutsu no kenkyU 石庙©研 

究 Tokyo，1941, 4 8 2  p p . (1 0 3  plates and 28 inscriptions and 17 pp. of 

English). F irst th ere  is  th e  result of the study made by the authors of 

the cavw» j - 1 4 0 . T h e n  follow s Appendix i t 141-242, which consists of

1 long article b y  T su k am o to  Zenryu entitled “ Buddhism Under the 

Northern Wei Dynasty/* This article was reprinted later in its entirety 

m the Shina B ukkyoshi kenkyU, 35 5-609 . This is then followed by 

Appendix zt entitled "Lungmcn Epigraphy/' by Tsukamoio, Mizuno, 

ind Kasuga Reichi, which contains the texts of the inscriptions found 
in the caves.

Before the Japanese scholars published their works, the most impor- 

ani study made by a European is that of E. Chavanncs, Mission Archio- 

iogigtu dans la C hine Septentrionale, Paris, 1909-1915. Tome 1, Deuxieme 

pirtie (1 91 5 ), 2 9 4 - 3 1 9 , discusses Yiin-kang; 310-561 discusses Lung- 

men. T his scction contains translations of many ifiscripeions found in 

Lung-men. In  vol. x o f  the  p lates (1 9 0 9 ), plates 105-160 covcr Yiin-kang; 

plates 161-264 cover L u n g -m en .
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B i B L t O C R A P H Y

On monks and ordination under the Northern Dynasties sec Abe 

Kuniharu 阿部W治, hHokucha ni okeru do no kenkyfl” 北期 (C於 # 5  度 

O研究，Buddhist Sittiiies in Honor of Or. Tokiiva Daijd (in Japanese), 

(*933)» 卜21.

O n  the B uddh ist societies see:

1. T sukam oto , Shina Bukkyoshi kenkyQt 489-501.

2. Takao Gikcn 高雄義整 . “Hokugi ni okcru BukkyA kyddan no

sriritsiT北瑰K於叶冬怫教教圈©成立，Ryudai ronso « 大淦叢， 

no. 297, 1931.

3. Idem, "Hokugi BukkyO ky5dan no hat丨atsu"北魏佛教教W O發速，

in his book Chugoku Bukkyd shtron 中网佛教史論，24-36.

4. Ogasawara S., “Shina nambokuchd Bukkyd to shakai kydka

支银南北朔佛教 i  I t會教化. Ryukoku shidan, no. 10.

On the influence of Indian sculpture on Chinese Buddhist sculpture 

scej. Hackin, ct cetera, Studies in Chinese A rt and Some Indian Influences, 

London, 1938, especially chap. 2, "Indian and Other Influences in 

Chinese Sculpture,’* by Oswald Siren. Sec also A. Soper, Literary 

Evidence for Early Buddhist Art in China、Switzerland, 1959, 296 pp., 

where he has collected and translated numerous passages from Chinese 

sourccs pertinent to Buddhist art.

CHAPTER SEVEN

For the Northern Chou persecution of Buddhism see:

1. Tsukamoto, "Hokushu no haibutsu ni tsuite”  北周O 麻佛 te就 V、*C,

Tohogakuho  ̂Kyoto, 16 (1948), 29-101; 18 (1950), 78-111.

2. Idemt “Hotcushfi no shuky5 haiki seisaku no h5kai** 北周O 宗教费

毁政策O崩塊，Bukkyo shigaku 佛教史現，I (1949), 3-31.

3. Yii Chia-hsi 余 £風  “ Pei-Chou hui-fo chu-m ou-chc Wei Yuan*

sung” 北周毁佛主謀者術元故 Fu-jen hsueh-chih輔仁學坊，2. 2 

(J930. J-25*

On the Buddhist-Taoist controversy sec Wang VVei-ch'cng 王推坡， 

**Lao-tzu hua-hu-shuo fc'ao cheng** 老子化胡说考〗8, Kuo~hstieh chi-k*an 
ffl學季刊 • 4. 2 (1934), 44-SS- 

The various treatises put forth by the Buddhists in this controversy, 

such as the Erh-chiao-lun 二教論  and Iisiao~tao~lun 笑 道 氣  may be 

found in the collection Hwtg-ming-chi; Taishd、52. See also Tao-hsiian, 

**Cki-ku~chin fthtao lun-heng** 集古今佛道 2ft衡， Taishd、52. Yang 

Hsuan-chih, Lo-yattg chia-!o”-chi, is found in Taishd、 51,
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pof thc formation o f the S u i Dynasty see P. Boadberg, "The Rise 

. F,|| of the House of Yang’” HJAS, 4 (1939), 253-270. Taking h» 

mainly from the findings of Japanese scholars, A, F- Wright 

糾 v riucn an informative article on “ The Formation of the Sui 
ôJog)*»” published in J. K. Fairbank (ed.)( Chinese Thought and 

fmti饵細I  Chicago, I9S7-71-104. The most importantof these Japanese

jtudic*arc:  ̂ •
( yflmasaki Hiroshi, ,4Zui no K3so Buntci no Bukkvd chikokusaku"

晴© 拓狙文帝® 佛敎治网策， in his Shina chusei Bukkyo no 

tenkai 274-354*

， Idemt "Zuichd no Bukkyo fukkO ni tsuitc” 栴朔仍 W教後We 

• <?v>*C, Bukkyo shigaku、1, 1 (1949), 50-58.

 ̂ *'Shin-Q-k6 no shidajo"费£9^0四道队 T6yo gakuko,

32, 3 ( i9S °) . 53-65. 

f  i細 , “ YStei no  d6j6** 供帝逝堝 _ ibid., 34 (1952), 22-35.

? liitm , MZui no Yotci to tendai daishi ChigtM ? | ©播帝 i:天台大两 

, 智细 , Toyo shigaku row/ni 來 洋 史 紙  Tokyo, 1953,147-159.

6 Tsukamoto Z .( *'Kokubunji to Zui T6 no Bukkyd seisaku narabi 

' ni kanji” 阏 分寺 t 陏迸O 佛教政策並r  tc宫寺，Nisshi B«Wty5 

koshoshi no kenkyu 曰支怫教交涉史O研究, Tokyo, 1944,1-21.

了，Idm, "Zui no konan seifuku to B ukkyo"陏® iC南征取2:彿敎， 

Bukfyd bunka kenkyu 佛敦文化研究 , 3 (1953)* 1-24.

On the stupa building see also Sun Tsung-wcn 孫̂ 文，4*Jcn-shou 

扣•丨i W  仁f t 舍利塔. Hsien-tai fo-chiaa 现代佛取 i  (1958), 20-14.

CHAPTERS E I G H T .  N I N E ,  T E N

Because it was during the T'ang Dynasty that Chinese culture in z\\ its 
aspects was introduced into Japan, Japanese scholars have made Tang, 

China their foremost field of investigation. The stream of articles and 

books dealing with T'ang China literally became a torrent and Bud* 

dhism naturally shared in this increased interest, especially since it was 

Buddhism that served as the vehicle of cultural xransformation. There

fore there is an enormous list of research articles on Buddhism in T'ang 

China; only a few of these can be selected for mention in this biblio

graphy.

The best general discussion in English of popular Buddhism during 

thi$ period may be found in E. O. Reischauer. Enmn's Travels in Tang 

€kmQt New York, 1 9 5 5 ,1 6 4 - 2 7 \ . T h e  materials for thb book ate drawn

5幻
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mainly from the diary kept by the Japanese monk Ennin, which was 

aIso tninstated and published by Rcischauer； Ennin*t Diary、New York, 

1955. Useful discussions may also be found in A. Waley, The Heal 
Tripitaka, New York, 1952, and R. Groussec, In the Footsteps of the 
Bû Jha.

On the T'ang official policy toward Buddhism see:

1. Tsukamoto Z„ "Kokubunji to Zui TO no Bukkyd seisaku,”

NissAi Bukkyd koshoshi no kenH'Ht 21-47.

2. Lo Hsiang*Iin 耀香林，''T'ang-tai san>chiao chiang-lun-kW

讲代三教雄論考，Tung-fang wen-hua束方文化， i f 1 (1954), 

«5*97-
3. Ch’cn Yin-k'o, “Wu Chao yii fo-chiao"武思與佛教• Li*shih

yii~yen yen-chiu-so chi~k*an 應史播承研究所集刊，5, 2，137-147.

4. 丁’3ng Yung-t'ung, *'T*ang Tai-tsung yU fo-chiao’* 康太宗與

佛教，Hmeh-htng 轵衡，75 (1931), i~7*

5. Huang Shcng-fu 黄聲字，T%ang*tai fo-chiao tu i cheng麵chih chih

ying-hsiang丨孩代佛教對政治之肜窬, Hong Kong, 1959, 145 pp.

On Fu Yi and his anti-Buddhist movement see:

1, Ogasawara S., “T6 no haibutsuronsha Fu £ki ni tsuitc” 虚 ©揉佛

沒 者 博 突 Shina Bukkyo shigaku, 1, 3 (1937), 83-93.

2. A Wright, Journal of the History of ideas, 12 (1951), 33-47.

On the Hui^ch'ang suppression see:

1. Reischauer» Ennin、s Travelst 217-171.

2. K. Ch*en, “Economic Background of the Hui-ch*ang Persecution•“

HJAS, 19 (1956), 67-105.

3. Chia Chung-yao 铒猙猙. "T’ang Hui-ch’ang cheng-chiao ch*ung-

t*u shih-丨iao” 姐侖昌政孜ffi突史料，ShM uo, 4, 1 (1936). 

18-27- This contains all the pertinent official documents on the 

auppresston.

4. Kamckawa Shoshin IK川正信，“KaishS no haibutsu ni isuitc"

♦邕O银热&就、、弋、SJiinaBukkydshigakutbt 1 (1942), 47-68,

On T'ang laws and the sangha see:

1. Futaba Kenkd 二紫班番, **S6nirci no scnk5h5 to shite no d536* 

kaku" 佾尼令先行法  t L n ：®遒佾格，Ryukoku shidant 43 

(1958), 25-41.
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4|titSuki Kan’ei 秋月 « 暎 . “Tddai shukyft k«ih6 ni Itansuru 

* k#f̂ r t " 诺代宗教別法關十石管見，rd站 认 柬 方 純 4  

s {!95+)- :37-叩 - 
falcaoGikcn, “Chflgoku Bukky6 to kokka khifci” 中期» 教fc麵家 

) 逋成，in his ChSkogu Bukkyd shiron, 4^-53.

^ al(ino Tatsumi 牧野策  “Keigen j6hd jirui m  d6shakumonn 

* * .瓣元嫌法事類® 道轉門. Shakyd kenkyii, NS, 9, z (1932), 64-84,

• ylickibm  R" "Tadai s5ni fuhaikurwhinron"麻代(ft尼不拜君R 
y ' 綸 印 度 學 佛 教 举 研 究 ,2，2{I9S4), 

54*64.
porHsOan-wangsee Taisho, 50,22ib-28oa (translated in Beal, Lift of 

, ^.tsitng , London, 1911)； St. Julicn, Histme de la Vie de }!io跡  

| Paris, 1853； A. Walcy, The Real Tripitaka. The Tâ artg Hsi- 

jfdk/k『細 d ToishS, 51, 8680-9470. Translations may be found in 

•$t jufen, .Wmoirts sur Us Contr̂ es Ocddentaits, Paris, 1857-1858, 

' ^ ； T. Wartcrs, On Yuan Omang'i Travels, London, 1904, z vols.; 

0 t ̂ udSist Records, London, 1884.2 vols. Using both the biography 

^  thC Record, R. Groussct has written a fascinaiing account in In the 

細邮  gfthe BudJha. An attempt has been made by Chang Chun-mai 

to put together a bibhography of Hsiian-isang in Ms “Hsiian- 

政吨 liu-hsiich-sHih chih Yin-tu yu hsi-fang kuan*yu Hsiian-tsang 

如 •肺 chih m u- iu "玄奘留學時之®度铒g 方M於2：突襄作之目故 

f^yu Chung-kuo {3 由中換• 14, u  (1956}, 348-351. The biography of

I.ta'ng is found in SKSC, t ; Taisho, 50,71 ob-711 b. His Chi-kuei wi~fa 

fî aa is found in Taisho, 54, 204c-234a; Ch'iu-fo kaô stng-ckuan, in 

faiiltd, 51, la-iab. These works of l-tsing have been translated by 

Tiblwsu, Records of the Buddhist Religion, Oxford, 1896; and Chavan- 

蛛  Memoires sur les Religieux Eminents, Paris, 1894.

The most complete study in a European language of the economic 

jfiivitics of the Buddhist church in China is by Jacques G«rnct, Us 

■ispefts Kconomiques du Bouddhisme dans la SocUU Chinoise du V9 au Xe 

Stfde, Saigon. 1956. See the reviews of this work by A, Wright in 

Jmnai of Asian Studies' 16, 3 (1957), 408-414; D. W. Twitchett, 

•"The Monasteries and China's Economy in Mediaeval T'mes** BSOAS 

i9*3(*W7). 526~S49i K. Ch’en in HJASt 20 (1957), 733-740. See also 

“The Economic Background of the Hui-ch'ang Persecution/* 

嫌> i9 (*9s6)» 67-105, and L. S. Vang, “Buddhist Monasteries and 

Four Money-Raising Institutions in Chinese History,” ibid,, 13 (1950), 

»74-*9I-
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R t B Lt O GR A PH Y

The following arc two very important Japanese works which contain 

the manuscript materials discovered in Tunhuang and other sites in 

Central Asia pertaining to the social and economic activities of the 

Buddhist monasteries;

1. Sciiki Dunka Kcnkyilkai 西域文化研究會》̂Tonko Toroban shakai

kcizai shiryfl”  教 吐 办 ®社含崧濟史抖• fasc. i (vol, 2 0f  
Monumento Strindica), Kyoto, 1959.

2. Niida Noboru 仁并田辟》To So horitsu bumho no kenkyut 斑宋法

律 文 研 究 ，Tokyo, 1937.
In Chinese there h  an important study fay T*ao Hsi-sheng 掏希取 

T*ang'tai ssu-yuan cking'chi $hih~Iiao 讲代寺院經濟史料， （date un- 

known), which unfortunatcty was printed only in a limited number and 

is extremely difficult to secure now. However, the preface to the study, 

which contains the conclusions of T*ao, was reprinted in Shih-huo、 
5» 4 (*937)» 33-38, under the title Tang-tai ssu-yuan ching-chi kai-shuo 

进代寺院經濟概说.

Very good discussions arc to be found in the following:

1. Michibata K.t Tddai jiin  no keisaiteki kenkyu 旗代寺院<0經濟的
研究奢 Monograph No. 9 o f Bukf^fo H osei K e isa i Kenkyujo 

佛教法政經濟研究所，1934. 62 PP.

2. Inaba Kunzan 稻菜君山，"Kcizaijo yori mitaru Shina Bukkyoto

no chii” 經濟上J： 9見fc石支缈佛教徒<0地 位 (chap. 7 of his 

famous work Shina shakaishi kenfyS 支那社會史研究，Tokyo, 

1922).
3. Mishima Hajjme and Suzuki Shun 三岛一，鈴木後• "Todai ni

okeru jiin keizai" /If代K於汗石寺院經濟，in Sekai rekishi 

iaikei K界旗史大系，Tokyo, 5 (1934), 322_35I-
4. Mishima H., **To So jiin no tokkenka e no ichibetsu'* 庙宋寺院©

特搞化〜O—资，Rekishtgaku kenkyu 歷史祭研究，I, 4 (:934)» 

252-257-
5. Idem、“Td Sd jidai ni okeru kizoku tai jiin no keizaiteki kosh5

ni kansuru ichi k6satsu” 迸宗時代於沙石货族對寺院<0經濟的 

交涉Ki眺十石一考祭、Ichimura hakase koki kinen Toydshi ronso 

市村博士古稀記念來洋史总遂, 1933* h 59_1i83- A very import
ant and useful article.

6. Naba Toshfsada 那波利貞，"Ryd-ko k5” 戶考，Shina Bukkyo

shigaku, z, 1 (1938), 1-40; 2( 2, 27-68; 2, 4, 30-81 Important 

for account of privileges enjoyed by the temples and of the oil 

presses operated by the monasteries.

524



r .hib3ia R., "Shina Uukkyft shakai kcizawhi iwkci>)tvQfti 

V 邾佛教秕舍摊濟史©研究丨C躭“ 弋■ ibid., 2 <tW ). MI- 

,25. Good summary of the research done by Japanese tchotan 

on cconomic and social history.

Zehaku 玉沖足溥，“Td jidai no shakaishucki kAwtnu'*

8‘ 识時代(0狀會史的考寮> 兑 * 34 (*9*3). ^4-304. 333*364*

(he tt.arcr-powercd rolling mills sec:

/W-. 334*338* .
\tflba T., "BantO jidai ni okem Tonkd chiho Bukkyd jiin no tcngai 

3* • feciei iii tsuite"晚财時代忙於i于石頌沒地方梆教寺院O碾ft较资 

1C就0 文，T細 keizai ronso )KjS級濟論8, i, 3 (19̂ 1), 23-S1*

1, 4. 87*1141 2 ’ 2 吻 痛 •

n« the commercial activities see:

Michibata R*, “Shina Bukkyo jiin no kinyii nojigyd"支那fft教寺 

1‘ ’ 院©金級© 爭艮  Otani gakuhd, 14, * (1933)) 9**^9. A very 

good article concerning inexhaustible treasury.

Tsukamoto Z., "ShingyS no $angaiky6dan to mujinzd ni tsuitc"

Z' 掼行0 三陆教團h 無淑藏匕躭U ,  Shukyo kenkyU、3, 4 (丨926),

571-586.

Maba Tv <lTonk5 hakken bunsho ni yoru chubantd jidai no 

 ̂ Bukkyo jiin no sen-koku fuhaku-rui taifu ciri jigyo un'ei no 

jikkyS” 墩煌發見文飪忆柚石中晩斑時代教寺院©級ft布圮 

類贷附资利部槳運软0 霣況，Shinagaht支那银，io% 3 <丨94*)*

433-S瓜
 ̂ Katfl Shigeru 加藤繁• "To So jidai no soko ni tsuite*'旗宋時代O 

倉瘅lc就V、t ：, Shigaku, 4, 2 (1925), 69*̂ 4.

5 Mishima HM “TSdai jiko no kino no ichî ni ni tsuitc" 代寺摩O 

機能0 _ 二贮。 '/、乞》Ikeuchi hakase kannhi kinea Toyoshi 

r&nshu池內溥士通脬記念來洋史為來Tokyo, 1940, 857-875,

6. ieitfm, “S5rin ni okeru koji no shokugyS ni kansuru ichi kosatsu" 

进林*C於H*石腺司心联裳丨匕關一考祭，Katd kakase kanreki 

hinen Toyoshi shibetsu加藤博士通潜纪念朿洋史柒说， 1941. 

807-820.

Qn temples as hostels see Michibata, R” uShukubo to shite no Todai 

jiin” 宿坊么 t  ©庙代寺院, Shina Bukkyo shigaku, 2，1 (1938), 41-62. 

On temple lands the following articles are important:

1. D. C. Twitchctt, "Monastic Estates in T'ang China,” Asia Major, 

NS, 5 (1956), 123-146.



BIB HOGRAPHr  

The following arc two very important Japanese works which contain 

the  m anuscr ip t m aterials discovered in  T u n h u a n g  a n d  o the r sices in  

Central Asia pertaining to the social and economic activities of the 

Buddhist monasteries:

1. Seiiki Bunka Kcnkyukai 西WE文化研究金，“Tonfcd Toroban shakai

keizai shiryfi” 敦奴吐热番瓧含校濟史料， fasc. i (vol. z of 

Monumenta Sfrindica), Kyoto, 1959.

2. Niida Noboru 仁并WPS, To So horitsu bunsho no kenkyu,姐宋法

律文# 0 研究，Tokyo, 1937.

In Chinese there is an important study by T'ao Hsi-shcng 陶希既 

T*ang-tai ssu-yiian ching-chi shih-Hao 寺院經濟史料， (date un- 
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is extremely difficult to secure now. However, the preface to the study, 

which contains the conclusions of T ’ao, was reprinted in Shih-huo,

5, 4 (1937), 33-38, under the title Tang-tai ssu-yiian chittg-chi kai-shuo 

庙代寺院經濟概說 .

Very good discussions are to be found in the following:

1. Michibata R., Tddai jiin  no keizaiteki kenkyu 斑代寺院  O 經濟的 

研究， Monograph No. 9 of Bukkyo Hosei K eiza i Kenkyujo 

佛教法政娌濟研究所，1934. 62 pp.

2. Inaba Kunzan 相菜君山，*'Kei2aijo yori mitaru Shina Bukkyoto 

no chii” 經W上 i  見 支 那 佛 教 徒 © 地 位 （chap. 7 o f his 

famous work Shina shakaishi kenkyu 支那社含史研究，Tokyo, 

1922).

3. Mishima Hajime and Suzuki Shun 三 f t — , 玲木俊 ，**Todai ni

okeru jiin  keizai'* 丨 ■於 H* 石寺院經濟， in Sekai rekishi 

taikei lii：界歴史大系，Tokyo, 5 (1934), 322-351.

4. Mishima H., “T 5 So jiin  no tokkenka e no ichibetsu”  斑宋寺院O

特 描 化 — 符，Rekishtgaku 歷史摩研究， i ,  4  (1934),

252-257*
5. Idem、“Td So jidai ni okeru kizoku tai jiin no keizaiteki koshd

n i kansu ru  ic h i kdsatsu ”  M f尕時代K 於沙5 贲族對寺院® 經濟的 

交涉忙闕才 S — 考挤，Ichim ura hakase koki kinen Toydshi ronso 

市村博士古稀记念東洋史这遥 • i 933» A  very import

ant and useful article.

6. Naba Toshisada 那波利貞， “ Ry5-ko k 6 " 梁戶考 ，Shins Bukkyo 
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_ Michibata R.> '*Shina Bukkyd shakai kcizaishi no kenkyft ni tsuite" 

" i ：那梆教社 & 經濟史 O 研究丨;：钛 l 、t  ib id ”  j ,  2  (1 9 3 7 ) , i H -  

125. G ood su m m ary  o f  th e  research d o n e  by Jap an ese  scholars 

o n  e c o n o m ic  a n d  s o c ia l h is to r y .  

g ( T a m a i  Z e h a k u  玉并逛博，" T 6  j id a i  n o  s h a k a is h itc k i  k o s a ts u '*  

牌時代 O 社诗史的考祭，S Z 、3 4  (1 9 2 3 ) , 2 8 4 -3 0 4 ,  3 3 3 -3 6 4 .

O n  th e  w a te r -p o w e re d  r o l l in g  m i l l s  se e :

! . 麻 . 334- 33&

2. Naba T ., "Bantd jida i n i okeru Tonkd chihd Bukkyd jiin  no tcngai 

k e ic i  n i  t s u i te ” 晩班時代》c 於汁石墩垃地方佛教寺院 O 硪珀經资 

就 K ,  7*如  M W  }|*:亞經濟說策  i ,  3 (> 9 4 *)»  23 - 5 !；

i, 4* 87-1 1 4； 2 (1942), 165-186.

On the commerdal activities see:

t. Michibata R., “Shina Bukkyd jiin  no kinyu no jigy5n 支那佛教寺 

院 金 联 ® 事衆，Otani gakuhd, 14. 1 ( 1933)* 91- 129. A  very 
good article concerning inexhaustible treasury.

2. Tsukamoto 冗 “Shingyd no sangaikyQdan to mujinzo ni tsuite**

信 行 O 三辟教阐  t  無尨蔵 R i就 V、-C , S h u k y o  kenkyu, 3 f 4  (1 9 2 6 ) , 

571-586.

3 . N ab a  T ., " T o n k 6  hakken b u n sh o  ni yoru  c h u b an to  jid a i n o

B u k k y d  j i i n  n o  s c n -k o k u  fu h a k u - r u i  ta i fu  e i r i  j ig y S  u n *e i n o  

j ik k y S * 1 欲炖發見文飪丨c 據石中晩氓時代 O 佛教寺院 O 錢殺布圮 

類贷附铕利唞笫運贫 © 赏況，S h in a g a k u 支邦取， i o ,  3 ( * 9 4 0 . 

433-Si©*
4 . K a to  S h ig e ru  加躲繁，" T o  S o  j id a i  n o  s5k o  n i  t s u i t e " 唐宋時代 O

念啤  K：就  V>、-C. Shigaku、4, 2 (1925), 69-94.

5. M ish im a  H ., **Tfidai jiko  no  kino no ichi-ni n i tsuite”  0 代 寺 邮 O

機 他 二 Ikeuchi hakase kanreki kinen Toyoshi 

ronshii池内陴士還煦紀念柬洋史掄集，Tokyo, 194°* ^$7^75-

6. Jdemt “S5rin ni okeru koji no shokugyo ni kansuru ichi kosatsu"

泼林丨c 於汁 ;5 庳司<D職業(c關十5  —考察，Kato kakase kanreki 

kinen Toyoshi sh iise tsu加 藤 博 士 通 歷 記 念 來 洋 史 集 說 ， I 941* 

8 0 7 - 8 2 0 .

On temples as hostels see Michibata, R., "Shukubd to shite no T6dai 

jiin” 宿坊 t  1<文©康代寺院》Shina Bukkyd shigaku, 2，1 (1938), 41-62.

On temple lands the following articles arc important:

1. D . C . T w itc h e tt, “ M o n astic  E states in  T ’an g  C h in a ,n A sia  M ajor, 

NS, s (1956). 123-146.
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2. Michibata R.. **T6dai ni jiden sdden to s6ni no shiyQ %aisan”

坩代K 寺m W iQ i佾尼<0私(V财表，E iion gakuh6 奴山吊吼 v. 
>7 (>039) 20 PP.

3. Tamai Z., “T6dai no tochi mondai kankcnr* 麻代O  土地問迎管見,

S Z  33 597-633； 687-7 *3 ； 75fi-79°* A very useful

article.

4. Mori Keirai iftffi來，*'Tfi no kindenh© ni okeru s5ni no kyudcn
ni tsuite” 进O 均田法丨=：於(于冬佾尼o 铪 田 躭 K ,  Rekishigaku 

kenkyu 歷史學研究. 4* 1 (»93S)» 53~59. Important.

5. Fujii Kiyoshi m并讷, "Todai no jiry6 ni tsuitc"斑代O寺銪*c
oV、*C, Kambungaku 谈文堆• z (1953), 21-26.

6. Ho Tzu-ch'uan 何班企’ “Chung-ku ta^tsu ssu^yuan Iing«hu

yen-chiu” 中古大族寺院概戶研究,ShiA-huo, 3，4 (i93^)t 20^1, 

On Buddhism and Chinese ethics see:

1. Michibata R., "Todai BukkyG no ka^oku rinri” 斑代彿教© 家族

徐理， Indogaku Bukkyogaku kenkyu, i t 2 (1953), 21-28.

2. Ogasawara S.t “Chflgoku rinri to Todai BukkyO** 中两偷理 i  斑代

佛教，Bukkyd shigaku, 3, 3 (1953), 1-12.

3. Michibata ft., *JT6dai sdni fuhaikunshinron” 斑代信尼不拜君

親氧  Indogaku Bukkydgaku kenkyU、2, 2 (1954), 54-64.

On popular Buddhism and festivals during the T'ang Dynasty see:

1* Otani KSshd 大谷光照, txTddai no Bukkyo girer 唐代O 佛教儎箝， 

Tokyo, 1937, 2 vols. This book is by far the most complete and 

best study of Buddhist ceremonies and festivals in China. 

z. Makita Tairyfi 牧田締35, “ChOgoku ni okeru minzoku Bukkyo 

seiritsu no ichi k a t e j " 中阕K：於 民 俗 佛 教 成 立 遇 程 ， 

Kyoto Daigaku Jimbun Kagaku KenkyGjo sSritsu ni jugoshunen 

kinen rombunshu京都大果人文科學研究所創立廿五周年記念雄 

文集，1954，264-288.

3. Yamasaki H.( “Zui T6 jidai no Butto no saie” 陏旗時代O佛徒 

铒會，Shina, 732-764.

On the social and educational activities of the temples see:

1, Ch'iian Han-sheng 全澳昇，"Chung-ku fo-chiao ssu-yiian-ti tz’u- 

shan shih-ych"中古佛教寺院的慈善寧業，Shih-huo、i,4(i93S)» 
1-7.

2. Naba T.t “ChObantd godai no Bukkyd jiin no zokkd no za ni 

okeru hem bun no  enshutsu hdhd n i tsuite”  中晚庙五代。佛教
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冴陕©俗消®座丨[於汁石铤文出方法K■躭 K̂ nm £)m- 
gaku Bungakkai ronshU甲南大举文舉金雎集, % (叫 s) ,卜74. 

Idm , “ZokkS to hembtm” 俗讲 t  變文，Bukkyo shigaku, i. 2 

(1950), 60-72; 1, 3，73-91； 4. 39-̂ 5- A very detailed and
important study of ihe popular Iccturcs.

4. Jlsiang Ta 向述，“T 、ng-tai su*chiang k'aoH 斑代俗縳$  W»-

ching hsiieh-pao 燕京果報，:6 (1934), “ 9^32,

5, Ukmt “T’ang-wi su-chiang k’ao," Wen-shih tsa-chih 文史辗达，

3 3, 9t 10 (1944)  ̂40^60. This article, although bearing the same

title as the previous one, is m effcct a new article, containing 

much more material drawn from the Tun-huang documents. 

It therefore supersedes the previous one and is much more

valuable.

5 Cheng Chen-to 鄭阪釋 ’ Chung~kuo su-tcen̂ ksiieh shih 中期俗文 

银土，Peking, 1957* i» 180-270, Good discussion on the form 

and value of the pien-tveit,

7. Hu Shih 胡適，Pai-hua wen-shiiek shih 白話文播史，Shanghai. 

1934，l*
S. Jaroslav Prusek, "Narrators of Buddhist Scripturcs and Religious 

Tales in the Sung Period,** Archiv Orientahi, 10 (1938),

37S-389.
9. Yamasaki H., “Shina Bukkyo sciji no koseki ni okeruk5shi chfishu 

tairon” 女那佛数盛時O垅席1C於汁石讲陌联衆對编，Shina、 - 

731-

For collections of pien-tven in convenient forms there are the following:

1. Wang Chung-min (ed.)王 IE民，Tun-huang pm-wen chi S3[糊 S

文染 • Peking, 1957, 2 vols. This contains 78 items, including alt 

the important ones. The introduction by Hsiang Ta contains a 

good short summary of the pien-wen and su-chiang,

2. Chou Shao-liang 周紹良，Tun-huang piett-xcen hui-k 敦幽 i

文 i t 錄，Shanghai, 1954, 411 pp. Contains 36 items.

3. Arthur Waley, Ballads and Stories from Tun-humtg，New York,

i960，273 pp. A translation of the Mu-licn pien-wen is on pages 

216-235.

On the organized religious societies which played an inBueniial role in 

ihe dissemination of the religion a large body of literature exists， 

produced in the main by the discovery of many documents in Tun-huang 
describing such societies, 丁he articles by Naba Toshisada are especiaHy 

worthy of mention;
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1. Takao Gikcn, "Hokugi ni okeru Bukky5 kyodan no hattatsu4'

北欲艮於*t  *5 讲教教團O發述. in his Chugoku Bukkyo shiron 
24-36. 丨

2. Ogasawara S,, "Shina nambokucho BukkyO to shakai Icydka"
夹那麻北籾佛教七社• 教化，Ryiikoku shidan、no. 10*

3. Yamasaki H.( MZui To jidai ni okeru giyu oyobi h5sha ni tsuite*'
附姐時代亿於汗冬葙邑及法肚伫躭V、*C, Shina, 765-831.

4. Naba Toshisada, "Tfidai no shayQ ni tsuite” 斑代O社SfC就 [、•（

Shirin 史林，23 (1938), 223-265, 495~534» 729~793* ,

5. Idem, “Bukkyd shink5 ni motozukitc soshiki serarctaru chubanto

godaiji no shayO ni tsuite” 佛教倍仰贮基旁《組織甘?bitfe石中 

晩进五代時o A g K 就K ,  ibid” 24(1939), 49x-s62. 743-784.

On sangha administration see:

1. Yamasaki H., “Ky5dan no tSsei” 教 fflo統制，Shina, 473-674,

2. Hattori Shungai 服部後战，"Shina sokan no enkaku” 支那佾

沿革，Bukkyo shigaku, 2 (1912), 393-409, 466-475, 622-633.

3. Takao Gikcn, Chugoku Bukkyd shiron，24-30.

4. Idem, "Sodai ni okeru sokan no kenkyO” 宋代K於 t于 4 倌 研 究 .

Shina Bukkyo shigaku, 4, 4 (1941), 1-17.

5. Idem、"SSdai jiin seido no ichi kSsatsu” 宋代寺院制度©—考祭，

ibid>t 5» 2 (i94^)» 8-21.

6. Tsukamoto Z.» “T5 chOki irai no Choan no kudokushi'* Wf 中期以

來 ® 長安 ® 功徳使，Toko gakuhdy Kyoto, 4 (1933), 368-406.

7. Nogami Shunjo 野上俊靜，“Gendai no kudokushishi ni tsuite*'

元代© 功徳使司1C就V、、 Shina Bukkyd shigaku, 6, 2 (1942), 

卜11*

8. RyQchi Kiyoshi 沛池淸, "Mindai no sdkan” 明代O 份宫，ibid.,

4. 3 (1940), 3S-46-
9. Nogami Shunjo, “Gen nosensciin ni tsuite” 元 ® 宜政院丨二就K ,

Asiatic Studies in Honor of Dr, Haneda, Kyoto, 1950, 779-795.

10. Ogasawara S., **Shina nambokucho jidai Bukkyo kyCdan no tdsei” 

支那南北朝時代佛教教WO妹制,/?少碗认wfAzV仰 , no. 14,1934. 

ii- Idem, “Shina no sokansei ni tsuite** 支那僧宫制丨 

Ryudai ronso, no. 297. 

i2. IVIoroto Tatsuo 賭戶立雄，"Tosho ni okeru Bukkyo kvodan no 

t d s e i"唐初丨：：於汁 ;5 佛教教團© 統制，Biwka, 16, 6  (1952).

5*8



t i i B L l O C H A P H T

cH.XPTERS e l e v e n , t w e l v e

Qn the declinc of the dharma and the Sect of lhc Three Stag» see:

Takao Giken, “IVlappd shiso to Zui T6 sboka no taido"細 Siffi 

k 睛越 J控家O態度，in his Chiigoku Bukkyo shirott、54-̂ 6, ThU 

contains a good summary of all the diiTercnt views concerning 

the three periods of the law.

2. YOki Rcimon 結域令UH. "Zui T6 jidai ni okeru Ch&gokutcki 

BuUky5 seiritsu no ji]6 tvi isuitc wj k6satsu'* 陏 畤 代 1 二於汁5 

中阐的佛教成尔愤丨 Cov、t O 考察，Sihon Bukkyo Cahkai 

tterrtpo P 木怫教琪街年•報，19 (1954), 79-96. 

j. Yabuki Keiki 矢吹慶輝，Sangail̂ '6 no kenkyu 研究（

Tokyo, 1927. This is n\os\ exhaustive and amboriiative 

study of the sect.

 ̂ Review of Yabuki's book by A. Waley, BSOAS, 5, 1, 162-169.

^  Tsukamoto, “Shingy5 no sangaikyodan to mujinzfi ni tsuitc” 

信行O 三降教•脚匕無迪跑二。、、弋，Shukyo kenkyu, 3, 4 (1926), 

65-80. A good discussion of the inexhaustible treasury started 

by the sect.

6, Tokiwa Daijo, "Sangaikyo no bdtai to shite no Ka23nji*'三辟教 

, ©诋胎 i  U t O 家山寺，ibid” 4, j (1927), 35-56.

7, Yfiki Reimon’ "Shina Bukkyo no okcni mapp& shisd no koki"

支那佛教忆於 ( t石末法思想®興起，Toho gakuko, Tokyo, 6 

(I936)* 205-216.

On the Ko â School see:

The basic text of this school, the Abhidharmakoia, by Vasubandhu, 

has been translated into French by L. dc la Vallee Poussin, entitled 

! 'Abhidharmakoia de Vasubandhu、Paris, 1923-1931, 6 vols. This 

translation was based on the Chinese version by Hsiian-tsang. Short 

summaries of the views of this school may be found in:

1. T. Stcherbatsky, The Centrai Coneepiiott of BuMism, 2nd cd.,

Calcutta, 1956.

2. Yamakami, Systems of Buddhist Tkougkt, 109-125, 143-165.

In Chinese there is a good article on this school by Yang Pai-i 播白衣》 

•_Chii-she-tsung”  倶舍宗，Chung-kuo f<hchiao-shih lun-chi 中R 佛敎史 

涂集, Taipei, 2 (1956), 687-713.

On the T'ien-t*ai School see:

The basic text of this school, the Saddharmapitndarikat or the Lotus 

Sutra, has been translated into English twice, once from the Sanskrit
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by H. Kcm in Soured Books o f the Rast% Oxford, 1884, vol. 21, and 

once from the Chinese by W. \V. SoothiH, Lotus of tht Wonderful L<n»t 

Oxford, 1930. The best discussions in English of the doctrines of this 

school may be found tn B. Pctzold. “The Chinese Tendai Teachings广 

EB, 4, (1927-102S), 299-J47. and Fung, History of Chinese Philosophŷ

2, 360-386. See also:

] . Takakusu, Esstntials, 126-142.

2. Yamakami, Systems, 270-286.

3. R. C. Armstrong, 'The Doctrine of the Tendai School," EB,

3 (>W). 32-54-
4. \\\ Th. de Bary (cd.), Sources of the Chinese 7'radition, New York,

i960, 349-368.

In Chinese there is a long and very informative articic on the historical 

development of the school by Sun CKeng-hsin 孫正心，"T'ien-t'ai 

ssu-hsiang-ti ytian-yuan y\i ch'i t'e-chih'* 天台思想的溯源與其特質， 

Chung-kuo fo'chiaoshih furt-chi、2, 385-441. For biographies of Hui-ssu 

and Chih-i see HKSC、iy\ TaishS’ 50, 562c~568a.

On the Pure Land School see:

The basic texts of this school, the long and short versions of the 

SukhavGtivyuha  ̂ have been translated from the Sanskrit into English in 

SBEt vol. 49. Included in the same volume is an English translation of 

the Chinese version of the Amitayurdkyanasutra, prepared by J. 

Takakusu. The following literature bearing on this school is worthy of 

mention:

1. D. T. Suzuki, 'The Development of the Pure Land Doctrine," 

BB, 3, 285-327,

Z. K. Reichdc, Truth and Tradition in Chinese Buddhismt Shanghai, 

1927, 127-170.

3. Ono Gemmyd, “On the Pure Land Doctrinc of Tz*u-min»”

EB、5 (1930), 200-213.

4. D . T . Suzuki, A Miscellany on (he Shin Teachings of Buddhism、

Kyoto, 1949, 15X pp.

5. Idm t “Zen and Jodo, Two Types of Buddhist Experience,” EB,

4> 2 (*927)» 89-121.

6. Henri de Lubac, Aspects du Bouddhisme, Tome 2t Amida’ Paris,

J9SS. 356 PP*

7- W. Th. de Bary (ed.), Sources o f Chinese Tradition, New York. 

1 9 ^  374_386‘
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ĵ valokitrf''ara or Kuan-yin the follou-in̂  arc suggested:

L .Marie Thirisc dc Mallmann, Introduction ̂  retude d%AvclMd- 

varat Pa;is, 1948. This is the most detailed study yet made of 

thc bodhisattva in a western language. Iconography and 

historical origins of the dcitv and a linguistic analysis of the name 

are presented. The auchor atjues very strongly for Iranian 

influence in the development of the Sukhavathyuha and the 

ideas concerning AmiUbha and Avalokitesvara.

% N. D. Mironov, "Buddhist Misccllanca/. J凡4S, 1927, 241-252.
presents the data in favor of the name “Avalokitasvara.”

3 A. von Stacl Holstein, "AvalokitaandApalokita/'Z/jr^ 1 

350-362.

H. Maspero, “The Mythology of Modern China/* in J. Hackb, 

Asiatic Mythology, New York, 193a (?), 352-358.

5. D. T. Suzuki, "The Kuan-yin Cult in China," EB, 6 (1935),

339-353-
6. Eneyclopedid of Religion and Ethics, 2 ,256-261, by L. 4c la Valine

Poussin; 7, 763-765, by ], Takakusu.

7. Helen Chapin, "Yunnan Images of Avalokitesvara，" UJASt
8(19 44} , 131-186.

Jn Japanese probably the most complete discussion of this bodhisattva 

in all its aspects may be found in the Kmnoit zmku 奴音全染, in 8 vols., 

by various authors, published by the Yukosha in Tokyo. See also 

Tsukamoto, “Kinsci Shina taishu no nyoshin kannon shink6"近lit支 

那大衆© 女进親音俗仰》Yamaguchi Festschrift、 262-280; Kobayashi 

Taichiro小林大市郎，“Tddai no daihi kannon"斑代O大班觀音， 

Bukkyo geijutsu 佛敦扭術，i } 2。, 21, 22.

The literature in Japanese on the Pure Land School in China is 

voluminous. The following is a highly selective hst:

1. Ono Gemmye 小野玄妙，^Jimin Sanzo no Jodoky^ 慈愍三兹

淨土教■ G endai历 現 代 婢 教 , z (1925)* 1% 34~52i 毛成  

22、 i ;  2, 19, 32-53； 2’ 20’ 3<>-53J 3 (i926)- 21> 86-iio; 3，22, 

1 8 -5 1； 3» 刁，17- 62.
2. Ogasawara Senshu, Chugoku Jodokyoka no kenkyii 中阈沙土教家

O 研究，Kyoto, 1951. Traces careers of such Pure Land 

masters as Hui-yiian, Tan-luan, Tao-cho, and Shan-tao.

3. Sasaki Gessho 佐佐木月拽 , Shina J$dt>kyoshi 支那沙土教史, igij,

2 vols. This covers the whole/ield of Pure Land history in China.
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4. Shina Bukkyo shigaku 夂那拥教史舉• 1939, vol. 3，no. 3/4. This

entire issue h  devoted to the Pure Land School in China.

Among the articles the following deal with the historical development 

of the school:

a. Tsukamow, “Shina j5doky6 no tenkai” 支那作土教O展間，卜沐

b.Mochizuki Shinko 销月® 亨, "TSdai no JfidokyS** 讲代® 作土教,

37-56- •

c. Takao Giken* MSo igo no JSilofcyfi” 宋以後©作土教• 57-93.

丁he rest of the volume deals with the Pure Land as religious 

experience and with the teachings of such m asters as T*an*luan, 

Tao-cho, and Shan-tao.

5. Mochizuki, Shim J^do kydrishi 支那评土教理史，Kyoto, 伙

547 PP*

6. Tsukamoto, To chuki no Jodokyd 斑中期® 浓土教，Kyoto, 1933.

A very important book on Buddhism under the T’ang Dynasty, 

with special emphasis on the Pure Land School and the Pure 

Land master Fa-chao.

For biographies of the Pure Land masters see: T^n-luan, HKSCt 6; 

Taishd、50, 47oab; Tao-cho» HKSC, 20, TaishS、50, 5930-5943; 

Shan-tao，Taishot 51, iiQbc. See also the long article on Shan-tao by 

Iwai Hirosato 逛井大想，,cZendo den no ichi kosatsu'* 签游博o —考察> 

SZt 41 (1930), 57-94, 244*2S7, 446-482, 528-568, 916-^73.

On AmitSbha sec Yabuki AmidabuUu no kenkyd 阿彌陀佛？)研究, 

Tokyo, 1937. 474 PP- 

On the Pure Land School in recent times see Ogasawara S., **Chugoku 

kindai jddoky& no ichi kosatsu"中國近代浓土教®—考祭，Ryukoku 

shidan, 34 (1951), 7-15; “ChGgoku kindai Jodokyo ni okeru jissen” 

中阈近代淨土數丨匕於汁态赀践，Ryukoku shidan, 37 (J952)»卜1〗.

In Chinese the following article is useful: Li Hsiao-pcn 李孝本, 

"Chung-kuo ching-tVchiao shih” 中网纽土教史，Chung-kuo fo-chiao- 

shih fun-chi, 2, 552-619.

On the VijAanavadin School sec:

In Chinese the basic texts of this school are the following:

1. She ta*ch%eng~iun 撕大采氣  3 chaps., Paramartha's translation, 

Taisho, 31, 113(5-132c; Hsiian-lsang*s translation, Tmsho, 31, 

1320-1528.
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'  H&uau-tsang (tr.), Ch、ng wei.M ’fun 成难*氣 io— •，―  

31, ta-S9a-
3, IVei-shih san-shih-fttn sung 唯逢三十法站，(c hapv 紙

jv, 6oa—6ib.

^ ld<m, Wei*shih erh-shih-kn 唯遨二十氣 i chap., ibid., 3 ?, 746-77!). 

^  fa-chfeng chH-hin-lun 火乘起信氣  Paramanha's translation, ibid” 

3A 575b*s^3b » SifehSnandas translation, ibid” 3a* 5844-5910,

& Ju l̂ ch ia-ching  入彷伽經 , Gunabhadra’s tramlation, ibiJ., tO, 

48oa-5i4b; Bodhiruci’s translation, ibid., 16, 5140586*); 

Siksh5nanda*s translation, ibid” 16, 5876-6400-

7. Hsiian-tsang (tr.), Pien chung-pitn lun 辯 中 3 chaps., ib il,

31, 464b-477b.

Translations of the basic texts o f this school may be found in the 

following:

E. Lamotte, La somme du grand vihicuk, Louvain, 1938, 2 vols. 

Translation of the Mahdyanasamgraha.

2. !dm % 'l/Aiayavijftana dans la Mahayaftasamgrahatn MCBt 3 

(1939)* *69〜巧s- 

■j. C. H. Hamilton, Wei Shik Erk Shih Lun, New Haven, 1038.

Translated from the Chinese version of Hsiian-tsang.

4. L.de )a Va!I6c Poussin, Vijnaptmdtratasiddhi, La siddhi de Hsuan- 

tsang traduite et anmtie  ̂Paris, 1928-194S, 3 %rols.

五. D. T, Suzuki, Aivagho$hds Discourse on the Awdtening of Faith in 

the Mahdydnat Chicago, 1900.

6. Idem, The Lankavatara-sutrat London, 1932.

f, P. W. O’Brien, “A Chapter on Reality from the MadhyanlmnbhSga- 

fdstra** Monumenta Nipponuâ  9 (1953), 277-303.

8, T. Stchcrbatskv, Discourse on Dhcritmnatm bettceen Middle and

Extremeŝ  Moscow, 1936.

D. L. Frcedmann, Analysis of tht MiddU Path and (he Extremê  

Utrecht, 1937.

Discussions of the doctrines may be found in;

1. S. N. Dasgupta, ''Philosophy of Vasubandhu in Vimsatika and 

Triifisika,” W Q t 4 (1928), 36-43.

2* Fung, History of Chinese Philosophy、z、299-338. 

y Takakusu, Bssenliais, 80-95.
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4. Yamakumi, Systm K  210-217, 236-251.

5. D. T . Suzuki, Studies in the Lankdvatara-sutra^ London, x^ o.

6. Idem. “The Psychological School of MahSyina Buddhism,M

2 (1922). 105-128.

7. Rt Groussct, In the Footsteps of the Buddha, 295-326.

Concerning Vasubnndhu, one of the founders of the school, there is 

a good deal of literature, of which the following arc the more important:

j, ). Takakusu, "The Life of Vasubandhu by Paramartha,** TP、

5 (i9°4). 269-296.

2, Idem, “A Study of ParamSrtha's Life of Vasubandhu广 JRA Sy

i^ S ) s  33-53*

3, idtm、*'The Date of Vasubandhu,” Indian Studies in Honor of

Charles RocktveU Lanman% 1929, 79-88.

4. N, Peri, *'A propos de la date de Vasubandhu,*1 BiSFEO、11 (i^u )(

339-39®.

5. H. Frauwallner, “On the Date of the Buddhist Master of the Law

Vasubandhu,*' Serte Orientate Roma、in» Rome, J951.

For K，uei-chi, or Tz'u-cn, see Stanley Weinstein, “A Biographical 

Study of TzVen，“ Monumenta Nipponica, is (1959), x 19-149.

In Chinese there are two articles in the collection Chung-kuo fo-chin<b 
shih lurt-chi, vol. 2, which may he read: Yen-p’ei 浪培，*'Wci-shih 

s$u>hsiang yen-picn shiMiieh丨’唯旗思想浪W史略 ,464-508; and Mo-ju 

默如，“Wci-shih hsiieh kai-yao” 唯通取概要，509-551.

On the Avatamsaka School see:

There is still no adequate treatment of this school in a western 

language. A synopsis of the Avatamsakasiitrc may be found in EB、tt 1- 

147-155, 237-242, 282-290. General discussions may be found in:

1. Takakusu, Esserttiob% joS-125.

2. Fung, History of Chinese Philosophy  ̂2, 339-359.

3. Yamakami, SysUms、287-300.

4. Suzuki, The Essence of Buddhism、London, 1947, 41-56.

5. Nan-t*ing 南亭， “Hua、yen-tsung s h ih "華嚴宗史，Chung~kuo

f<bchho.$hih htn^chi> 2，347-384.

On Maftjusri and Wu-t^i-sKan in China see £tiennc Lamotte, “Maft- 

ju5rl/f TP, 48 (i960), 54-96.
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Ort [he Ch'an School sec:

The literature on the Ch*an School is voluminous. Xo attempt »Katf 
be made here to assemble an exhaustive bibliography. Only the mote 
valuable and significant contributions, especially by those scholars who 

consumed the original sources, are listed here. Moreover, $\n<x this is 

orimarily a historical survey, wc shall not list the numerous trausUtions 
0f Ch'an works. For such a list there is Ruth F. Sasaki, "A Bibliography 
J  T ranslations o f  Z en  (C h 'a n ) Works,** Philosophy East and Wttt,

io, 3h (*96o-j961). >49->66.

Xhe pioneer works in English on the Ch'an School arc those by 

j). T. Suzuki, of which the following arc the important ones; 

lt Essays on Zen Buddhism, London, 1927, 1933, 1934, 3 vok

2. .4 Manual of Zen Buddhism、Kyoto, 1935,

3. The Training of a Zen Monk, Kyoto, 1934.

4. Introduction to Zen Buddhism, New York, 1949.

|n recent years the following useful books have appeared:

1. H. D um ouiin , Zen, Geschichte und Gestatt, Bonn, 1959； English

translation by Paul Peachey, A History of Zen Buddhism, New 

York, 1963. A very good historical survey.

2. Chang Chen-chi, The Practice of Zen% New York, 1959. This work

is especially commendable, for Chang has presented a concise 

and systematic discussion of the doctrines and practices of Ch'an 

in simple English, free from the enigmas and digressions that 

abound in Suzuki^ works,

3. Lu K*uan-yii, Ch%an md Zen Teachings、London, i960, 1961,

2 vols.

On the development of the school in China Hu Shih has written a 

number of articles:

1. “Development of Zen Buddhism in China,” CSPSR, 15 (1931),

475-S<>5-

2. "Ch'an Buddhism in China: Its History and Methods/* Philo*

sophy East and West̂  3 (1953), 3-24.

3. “ P*u-t，i-ta-rno k ’ao”  菩提達摩考，Hu Shih toen-ts*un san-chi 胡逋

文存三粢，Shanghai, 1930, 449-465.

4. “Leng-chia-lsung k*ao” 坊伽宗考，Hu Shih lun-hsiieh chin-chu

胡適論學近著，i (Shanghai, 1935), 198-238.
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5. “ l*cng-chia shih*tzu-chi h s t i "彷伽蹄资妃序，ibiti.、i, 239-247

6. “Ho•丨sc W-shih Shcn-hui chuan"荷深大師神命(#, ibid., 1.
248-290.

7. Hhen-hui ho-shang i-chi 种金农丨辟道纸，Shanghai, 1930.

S. *'Hsin-chiao-ting-ti Tun-huang hsieh-pen Shcn-hui ho-shang 

i-chu liang-cliung"新校定的敦规窈本神金和尙迪茗兩糚.Studies 
Presented to Yuen Ren Chao on his Sixty-fifth Birthdtty、2 

(1958̂  8 2 7 H

9. “Shcn-hui ho-shang yii-lu-ti ti-san-ko Tun*huang hsieh-pcnf' 

# • 和尙通錄的笫三^8效设软本，Studies Presented to 7’《„? 
Tsô pin on hit Sixty f̂i/th Birthday, i960,卜31.

These articles of Hu Shih arc of primary importance, for they attempt 
to place the development of Ch'an in its proper historical setting in 
Chin3, and to show that the movement was not something apart but had 

close connections with contemporary Chinese thought.

Other studies of Bodhidharma may be found in:

1. Hayashi Taiun 林仿; "Botiaidaruma den no kcnkyS” 菩提速摩

傅® 研究，Shlkyo kenkyii, 9, 3 (1932), 62-76.

2. D. T. Suzuki, "ZenshC no shoso to shite no Daruma no zempo"

釋宗®初駔i  1 孓©途皞®神法，Gendai Shina Bukkyo kenkyit 

現代支那佛教研究，1936, 196-224.

3. H. Dumoulin, “Bodhidharma und die Anfange des Ch'an

Buddhismus," Monumenta Nipponica, 7, (1951), 67-83.

On Shen-hui see also:

1. J. Gernet, Entretien du Maftre de DhySm Chen-houeit Publications

de Vtcole Fran̂ oise d'EstrSme Orient、31, 1949.

2. Idem、“Biographie de Maitre Chcn-houei du Ho-tso，” JA , 239

(1951), 29-68.

3. W. Liebenthal, "The Sermon of Shen-hui/' Asia Major, 3, 2

(叫52),

On Hui-neng the sixth patriarch see：

1. Erwin Rousellc, “Das Leben des Patriarchen Hui-neng,** Sinica、

5 (1930X m - i9^

2. Wong Mou-lam, Sutra Spoken by the Patriarch, Shanghai, 1929.

This is a translation of the Platform Sutra of Hui-neng.

3. C. Humphreys, The Sutra of Wei-hngt London, 1934.
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 ̂ E. Rouscllc, Sinica, 5 (1930); 6 (1931); m (19)6). A German 

translation of the first six chapters of the same Plat/firm Sutr .̂
 ̂ \V. T . CUan (tr.). The Platform Scripture, New York, 19̂ 5- An 

excellent translation of the Tun-huang manuscript of tht sutra.

On the development after Hui-ncng there are two impoitant artidc» 

i>y Durnoulin
* t “Die Entwicklung dcs Chinesischcn Ch'an nach Hui-ncng im 

i4»ch*e des \Vu-men-kuan,° Monumenta Serica, 4 (1941  ̂40*72.

2 “Das Wu-men-kuan," ibid、、8 (1943), 4卜 102. Thii has been 

translated into English by R. F. Sasaki and entitled The Dc- 
veloffnent of Chinese Xent New York, 1953.

See also J. Blofield, The Path (0 Sudden Enlightenmenit A Treatise of 
"故 Ch'an School of Chinese Buddhism, by Hui-hai of the T'ang Dynasty, 

London, 1948; dc Bary (ed,), Sources of Chinese Traditiont 386-408; 
pong, History of Chinese Philosophy  ̂zt 386-406.

On Tantric Buddhism sec: 

probably the best general discussions at present on Tantric Buddhism 
are by S. B- Dasgupta, An Introduction to Tantric Buddhism, Calcutta, 

1950; D. L. Snellgrove, The Hevajra Tantra、London, 1959, J, 1-46; 

Snellgrovc, Buddhist Himalaya, New York, 1957, 51-90, Other studies 

which are valuable for the Indian background are:

1. B. Bhattacharyya, An introduction lo Buddhist Esoterismt Oxford,

I932*

2. H, von Gtascnapp, Buddhiuische Mysteriett, Stuttgartj 1940.

3. Idem、“Tantrismus und Saktimus,'* OZt 12 (1936), 120-133.

4. Idem, **Dic Enlstehung des Vajrayana/' ZDMC, 90(1936), 546-

572.
5. D. N- Bose, Tantras% Their Philosophy and Occult Secrets, Calcutta,

1946.

6. M . E liade, “ Yoga and Tantrism,” chaptcr 6 of his work, Yoga,
!mmortality% and Freedom, New York, 1958.

7* G - Tucci. Tibetan Pointed Scrolls, Rome, 1949, 3 vols,

See also R. H. van Gulik, Erotic Colour Prints of the Ming Period, 
Tokyo, i9S i»  3 vols*

For Tantrism in China the best study in English so far is by Chou 

Wiang, published in HJAS, 8 (1945), 241-332. Here may be found 

translations, with copious annotations, of the biographies of the three 

Tantric masters, Subhakarasiniha, Vajrabodhi. and Amoghavajra.
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C H A P T E R  T H I R T E E N

On the translations of the Chinese canon see Liang Ch，i_ch*ao, 

**Fo-ticn chih fan-iM 拥典之級來 Yin-pingshifi wen-chi, 60, 113-643; 

“Fan-i xvcn-t̂ i chih t'ao-lun*'翻 亦 文 ibid” 61, tib-3ia. 
The massive volume by the Japanese scholar Tokiwa Daijd» Go-Kan 
yoriSo Sei ni itaru yakkyd soroku 後澳上 *J 宋辩K：至冬課裡總錄, Tokyo, 

1938, 1013 pp. and 42 pp. of index, is an attempt to draw up a corrcct 

list of translations made by the foreign and Chinese monks on the basis 

of the numerous catalogues compiled by the Chinese. Probably the 

most important article on the compilation of the Chinese canon is Ono 
GcmmyS 小野玄妙，"Daiaokyd gaisetsu" 大蔵經概故 Jiussho kaisetsu 

daijiten佛丧解说大辞典，12, 1-197.

On translation techniques see Fuchs, **Zur tcchnischen Organisation 
der t)bcrsctzungen buddhistischcr Schriftcn ins Chinesische,** Asia 

Majoty 6 (1930), 84-103； K. Ch'cn, “Some Problems in the Translation 

of the Chinese Buddhist Canon/* Tsinghua Journal of Chinese Studieŝ  

NS, 2, 1 (1960), 178-188.

On the editions of the Tripitaka the most useful articles are Yeh 

Kung-cho 菜恭梯， “Li-tai tsang-ching k’ao-丨iieh” 歴代蔵經考格， 

Chang Cku-sheng chi-nm lun'Wen chi 張菊生祀念途文集，1937, 25-42； 

Tao-an 道安，"Chung-kuo tsang-ching i-yin shih” 中國蔵經澤印史， 

Chung-kuo fo-chiao'shih lun-chi 中國佛教史Si集，Taipei, 3 (1956), 

979-1016. The discussions in the Bukkyo daijii 佛教大辞焚，3, 3187- 

3190, and the Emychpedta Japonicat 6, 559-561, are also very helpful. 

On the Sung and Yiian editions see Lo Chcn-yti 羅振玉》Sung-Yiian 

skik-tsang kfatt-pen-k*ao 宋元釋蔵刊本考丨 1920; P. Demiiville, “Sur 

les Editions imprim^e$ du canon chinois广 BEFEOy 24, 181-2:8. 

Cl. £• Maitre, °Unc nouvelle Edition du tripitaka chinois," ibid” 2* 

341-51, and Nanjio, Catalogue, xn-xxvn, have also put together valuable 

notes on the different editions. See also Ono GemmyS^ “ SSdai Shikei 

Engaku zenin oyobi do h5bo Shifukuji shinchd nidaizdkyd zakkd” 

宋代思溪綑鷲禪院及同法资资輻寺新彫二大藏經雜考，Nikka Bukkyo 

Kenkyukai nempo 日華佛教研究金年報，3 (i93 )̂» 60 pp.; Suzuki, S. 

*'S6han zokyo no shohan to sono soshiki oyobi naiy5” 宋版蔵經 © 諸坂 

t  乇 ®組雄及內容, Bunka 文化, x, io (1943)1 20 PP* The Liao or Khitan 

edition is discussed in detail by Tsumaki Naoyoshi 奥木直良，“Kittan 

ni okeru dslzokyo choz6 no jitsu 0 ronzu” 契旦忆於石大蔵經彫造?)货 

旮綸十'  Tdyogakuhot 2, 3 (i9z2)> S d P -  As for the Chin edition the 

authoritative discussion is by Chiang Wei-hsin 蒋唯心, uChin-tsang
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. Q.yin shih-mo-k'ao** 金蔵彩印拾末考,Sunĝtsang îchen-hG-mtt 宋瘋 

=珍叙目，(JC93S) x"43* als0 0ch5 Enichi 供扭JK3 , MShituhuuu 
jt/nhan ^5ky6 o m ite"新出金坂联粧女見t ,  Toko gakuhS, Tokyo, $ 

(i935)» k83"3°®* 丁he Tangut edition is discus»cd in Wang Kuo-wci 
k和锥, ^Viian-k'an-pcn Hsi-hsia wen hua-ycn-ching ch•an•chiian,pa,, 

元到本’西 菜 文 賴 經 残 锘 跋 観 筮 集 林 (ffai-nfng Wang 
Ching^n hsien-sheng i-sh u )海丰王®安先生JS架, 9 (1940), 2丨, 22b-a3b; 
^ artgjing-ju 王靜如, MHo-h$i-tzu tsang-ching tiao*pan-klaoM 河西字 R  

班彭坂考，Hsi-hsia yen-chiu 西瓦研究, i (1932), 1-14; Ishihama Juniarfi 

石濱婢太紙 uSeikagoyaku daizdkyo ko*'西 裒 语 滿 大 藏 JiySdai 

餌大轮氣 2fi7 (*929)； Tokiwa Daij6t Ŝeika monji daizdlcya no 

cjlglcoku ni tsukite'* 西夏文字大欲經© 形刻 ICM、*C Tolto gakuho, Tokyo,

9 (1939)1 卜32. See also K , T. Wu, “Chinese Priming under Four 

Alien Dynasties；1 HJAS、13 (195°). 45卜457，5十 516; and K. Chen, 
“Notes on the Sung and Yuan Tripitaka," iW., 14(1951), 208-2:4. On 

the Ming editions sec RyOchi Kiyoshi 鉗池浓, “Mindai kokaza 

明代刻欲君* Tdhd gakuhd, Tokyo, 8 (193办  319-346. Oft the Korean 

editions see Ikcucfii Hiroshi 池內宏，“KSraichd no daizokydtf 高SI期?？ 

六联經，ibid”  13 (1923). 307-362; H  (叩 4), 9卜*3*>, 54̂~55反

CHAPTER FOURTEEN

On general accounts under the Sung Dynasty see:

1. Makita T., nChoso BukkySshi ni okeru Kaisu no wchiba” 趙宋

佛轶史贮於tt 石契湓©立圾，in his Chugoku kinsei Bukkydjki 

kenkyû  Kyoto, 1957, 134-168.

2. Idem, “Sannei to sono jidai1* S 寧 時 代 ，ibid” 96-133.

3. Idem，“Kimshu dokusai shakai ni okeru Bukkyd kyodan no lachiba'*

君主獨裁社舍》C於疗丕佛教教IS©立場■ Bukkyo bunka kenkyii, 
3 (l9S3it  63-80; 4  (1954), 77-94.

For a good discussion of the sangha and sangha administration under 

the Sung Dynasty see Takao Giken, Chugoku Bukkyd shiron, Kyoto, 1952, 

97-151; also Tsukamoto Z,, **S6dai no dogyoshikyo tokudo no seidb” 

宋代O S行試經得度9 制度, Shina Bukkyo shigaku' 5, 1 (1941)̂  42-64,

The best discussion of the financial djfEculties of the Sung Dynasty 

and of the measures taken to meet the crisis, especially those that have 

to do with the Buddhist sangha, are to be found in two articles by 

Tsukamoto Zenryu;

j. *'So chStei no zaiseinan to Bukkyd kyddan” 宋朝庭？)財政糖幺 

佛敎教團，Shukyo kenkyu, 7, 5 (J93°)» i-3°*
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2. “S5 no zaiscinan to BukkyO" 宋 政 雖  t  佛教t fCuxcnbora 
hakase kenreki kitten TSyoshi ronso, Tokyo, 193*. 549~504. 
Although the titles of the two articles 3rc almost identical, the 
contents are not; the latter contains much data not found in 

the former.

For a detailed study of the financial problems of the Sung Dynasty see 

Sogabc Shizuo &我部iff 雄, Sodai saiseishi 宋代財政史，1941. The most 
complete discussion of monk certificates under the Sung is found in 

Yiian Chen 级班，'Xiang-Sung tu-tich-k*ao” 兩宋度眺考•，Chung-kuo 

shê hut chiftg-chi-skih chi~k'an 中53社金經濟史集判, 7, 1 (i94+)»

7, 2 (1946),卜78. Other useful articles on the same subjcct are;

1. Fan、Vu 范午，“Sung-tai tu-tieh shuo” 宋代度牌說，Wen-shih

tsa-chih 文史雜达，2, 4 (1942), 45-52.

2. Sogabc Shi^uo, "S6 no dochd zafckS” 宋O度膝雜考，SZ、41,

6 (1930), 725-740.

3. Tsukamoto Z.t "D6kun Kotei to kumei dochd seisaku” 道君位依

fc络名度嫌政策》Shina Bukkyd shigakii, 4，4 (1941), 58-66.

4. For a discussion in English see K. Ch'en, “The Sale of Monk

Certificates during the Sung Dynasty/1 Harvard Theological 

Review, 49, 4 (1956), 307-327.

On the religious societies under the SungseeSuzuki Chiisei 給木中B7” 

<(S5dai Bukkyd kessha no kcnkyQ"宋代佛教結社O研究，SZt 52 (1941), 

65-98, 205-241, 303-333.

On harmony and rivalry between theschoolssee Ogisu Jundo 获須純迫， 

“S5da丨 ni okeru nembutsu-zen no choryu'* 宋代丨二於汁石念佛禅O 湖流， 

Ryukoku sht'datt, 44 (i95^)» 卜!

On Maitreya, the laughing Buddha, see:

1. F. Lessing, Yung-hô kung、Stockholm, 1942, 21-37.

2. Suzuki, EB, 6, 4 (1935), 32S-339.

3. Helen Chapin, JOASt 53, 1, 47-52.

On Chinese monks traveling to India during the Sung Dynasty see:

x. E. Chavannes, uLe$ inscriptions Chinoises/' Revue de Vhistoire 
des religions, 34, 23-34*

2. E. Huber, “L’ltineraire de Pelerin Ki-ye dans l’lmle，” BEFEOt

(1902), 256-257.

3. E. Chavannes, “L ’ltineralre de ICi-ye•” ibid. (1904), 75-81.
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So f®r, the best discussion of the interaction between Budilhnt and 

vre0-Confucianist thoughi may be found in Orson Chang, TheDnthf^ 

二 / of Neo-Coft/ucian Thought, Xcw Vork, 1957. The material in thi» 

book is drawn largely from this discussion.

c h Ap t e r  f if t e e n

(jn Buddhism under the Liao and Chin Dynastiĉ  sec: 

t Nogami Shonjo 野上俊I?, Ryo Kin no Bukkyo 雄金O彿教， 

Kyoto, 1953.
2 Kami。Katsuharu 神运 {私，Kittan Bukkyd bunkashi ko 32月供教 

文化史考》Dairen, 1937, 185 pp.

 ̂ K. A. Wittfogel and Feng Chia-shengf History of Chinese Society: 

Liao, Philadelphia, 1949, 291-309.

On Buddhism under the Mongol Dynasty see:

A good general discussion of the relations between the early Mongol 

khans and Buddhism may be found in the following works: 

i Kunishita Hirosato 固下大楚,(<Gensho ni okeru tcishitsu to zcns5 to 

no kankeint tsuite"元初lc於冲5帝室 籌 佾 i© 關 保 躭 v、*C, 

Toyo gakuhdy 11 (1921), 547-577; \z (1922}, 89-124, 245-249.

2, A. Waley, The Travels of an Alchemist, London,明 。5-33.

On the Yiian sangha administration see: 

t, Nogami Shunjo, “Gen no senseiin ni tsuiw” 元©这政院

Asiatic Studies in Honor of Dr, Naneda, Kyoto, 1950, 779-795.

2. Idemt “Gen no kudokushi-shi ni tsuite” 元©功德使 

Shina Bukkyo shigaku、6, 2 (1942), i-n.

On Buddhism in the Yiian capital see Nogami S., uGcn no Joto no 

Bukkyo*1 元®上部® 佛教，Bukkyo shigaku, i, 2 (1950), 1-/5.

On temple property see:

1. T ’ao Hsi-sheng, "Yiian-tai ti fo-ssu t'ien-yiian chi gban^-iien"

元代的佛寺田困及商店，Shih-huo、i (1935), 108-114.

2. Chu Ch'ing-yuan 鞠沾速丨 “YiiaiMai ti ssu-ch’an” 元代的寺產,

Shih-huo、1 (1935), 228-231.

On the Buddhist-Taoist controversy under the Mongols sec the 

following:

1. £. Chavanncs, “Inscriptions et pieces de chancellcrie Chinoiscs 

de l*£poquc mongole," TP、5 (1904), 366-404. This is important 

for the translation of the documents dealing with the controversy.
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2. Wang \Vei*ch*eng 王锥城 • “ Lao-tzu hua-hu-shuo k'ao-cheng'*

老子化胡坟考进，Kuo-hsiieh chi~k'ant 如 z (1934), 1-122. This 

is the most complete account of the famous controversy over 

the conversion of the barbarians. T he section dealing with the 

Mongol period may be found on pages 94-106.

3. Kubota R.( Sangyo shiron, 589-604.

4. !dm、Koshosk  ̂ 297-31 j.
5. Joseph Thiel, “ Der Streit der Buddhistcn und Taoisten zut

Mongolcnzeit/* Monuttmta Serica、20 (r96i)» x-8i.

On the secret societies the following articles are important:

1. P. Pelliot, “La secte du lotus blanc et la secte du nuage blanc,"

B E F E O , (1903), 3° 4' 3*7； ( r904)» 43 6- 4 4 ^

2. Shigcmatsu Shunsho ‘jfi松俊車，"T6 So jidai no Mirokukyo-hiM

唐宋時代O 彌勒教匪，Shien, 3 (1 93 *). 6 8 -103 .

3. !tiem% “S6 Cen jidai no Byakuun shumon1* 宋元時代O  白番宗門，

ibid” 2 (1930), 39-55- 

4 ‘ T ’ao Hsi-sheng, “Yiian-tai Mi-Ic Pai-Iien chiao-hui ti pao-tung** 

元代镅勒白蓮敎會的班動 , Shih-huo, 1，4 (i935)» 3^-39* l Sz" l 55'

5. Shigematsu S., “Shoki no Byakuren kydkai n i tsulte*'初期O  白蓮

教 舍 就  Ichimura hakase koki kinen Toydshi r&ns$t (1933), 

361-394. T his article was translated into Chinese by T*ao 

Hsi-sheng in Shih~huot 1 (1935X 143-151.

6. T’ao Hsi-shcng, “Ming-tai Mi-lc Pai-lien-chiao chi ch’i t*a yao-
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佛教玫, Peking, 1940.

2. Wu Han 吳难，"Ming-cbiao yii Ta-Mingti-kuo"明It與大明帝W,

Tsing-hua hsiieh-paot 13, 1 (1941)̂  49-85.
3. Wang Ch*ung-wu 王崇武, “Ming-cVeng-tsuytifo-chiao" 明成祖

與佛教 T Chunĝ kuo she-ftui chtng<hi shih chi-k*an 中两肚食 

史集刊，8, i (1949)i m

4. Mano Senryfl 間野泡描，"Mindai ch&ki no Bukkyo taisaku" 明代

中期O 佛教對策 , Otani shigaku大谷史取4 (1955), 14-23. 

j, Nogami S., “Minsho no sod6emcnn 明初©悄逍衙丨丨*1, Otani 

gakuhot 27, 1 (1948), 8-15.

6. Shimizu Taiji 淸水泰次，"Mindai ni okeru Butsudo no torishi-

mari” 明代 fc於叶石佛道O取締，SZ、40, 3 (1929), 1-48.

7, Tsukamoto, "Min Shin seiji no Bukkyd kyosci'* 明鹐玫治©佛教

去势 , Bukkyo bunka kenkyu 佛教文化研究, 2 (1952)* 卜i6.

On the relations among the three religions see:

1. Mano Senryu, "Mindai ni okeru sangy& shisd"明代It於沙石三

教思想，Toyoshi kenkyu 東洋史研究，12, 1 (1952), 18-34*

2. Shimizu Taiji, “Mindai ni okeru shukyo yugo to kdkakaku"

明代Kl於汁 5 宗教融合 i 功遇格, Shien史 軋 6, 3.

343



RlHl . tOGRAPHT  
On Master Han-shan see Chang Chen-chi. Tht Practice o f Zen, Kcw 

Vork, 1959.79-103. Sec also Ifan-sttm ho ĵen nictt、p、u tzu-hsii shih-iu-ut 
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Buddhist dharma. duration on earth, 

344-45

Buddhi$( schools, hamtonization of, 

404*<>S
Buddhist-Taoist controversy, under 

the Mongols, 421-25

Buddhist-TaoUt debate under 
Northern Dynasties, 184-Bs, 191

Buddhist^Taoisc mixture* during the 
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376-77; editions under Manchus, 
451

Chin.ling Sutra PubltshinR Center, 
449

Ching^chQeh, 431

ching^jen (pure people), 269-70

Ching-lu, 32

Ching-ming Temple, t6o 

Ching~t*u tz.u -p ei ch i, 34 8  

ChHng-c/iing fa-hsing-ching, tS6 

Ch*iu Ch'u-chi, 421 

Ch*iu Shih-liangt 256 

Chou HsO-chih, 107, 109, 110 

Chou Ulisng, 333

chQU ŝha-men-t'ung (regions) chief of 
m o n k s ) ,  152 

Chou^shu i^chi, 185 
Commissioner of Rctision (kung-te- 

shih), 25s. 256



concen tra tion  a n d  in s ig h t o f  T 'ien- Emperor W en  of Su i Dynatty, ut 
t1» i, 3 * ^ * 3  Y ang  Chten.

J S D E X

fucianism, poUcicô religious tys>

C o p p e r  • used  fo r  co inage . a6o;

p r o h ib it io n  o f  usage in  im ages, 261 

C o u r t  o f  State Ceremonial, 254 

C h u  F «- iP 64  

C h u  F a- t'o i, 56  

Chu Fa-ya, 68 
C h u  F o- n ie n , 8 i ,  io%

C h u  H si, 396 , 473 
Chu-hung, • 437-38; outstanding 

M in g  c le r ic , 443-47» c r itic ism  o f 

C hristianity by* 4 4 1 -4 5； role in 
h a rm o n iz in g  schoo ls , 445-47 ； role 

in  p r o m o t in g  la y  m o v e m e n t, 447 

C h u  S h u o - fo , 44  

C h u  T ao - c h ’ ie n , 64 

C h u  Y iia n - c h a n g , 43 x ； M in g  D yw w ty  

founded b y  434- 3S 
Ch、u•城n-tsang-chi.chi, 373 

ChQ-ch'U Meng-hsiin, 88 
Chu^she^tun, 385 
ChO - tsan , 4 6 2 ,4* S ；

C h 'U an - chen  sect, 421 

ChUeh*an» 192 
Ch’ttch Kung-tsc, 108 
C h u n g * k u a n , 414  

Chung*lun, 84.

D

450, 467, 469; meantnR 
o f  t it le , 4 4 2 ;  s p ir i t u a l a n d  tem poral 

r u le r , 443 
Daiabhumikasutrai&stTa, 183 
dependent origination, 9 
dharma assemblies, 125 
Dharmagupga' School» 241 
Dharmakara^ 338 
dharmakiya, 106 
Dhannakshema, 88, 114, 
Dhannanandi, 80 

Dhftnmraksha, 60, 89, 36s, 367 
DkySna (or Ch’an), meaning of, 350-

51
Disciplinary School, 301 

E

eightfold path, 6 
Emperor Hsiao-wen, 158 

Emperor Huan, 27 

Emperor Ming, 29-31

Emptror NVu (Liang Dvnuty), 
Buddhist activities of, 1̂ 4-38, 
Buddhist temple* built by, u$; 
dhamu auembliet convened by.
125； commenurieft written bjr,
125; Inexhautiible TrouurtM 
established bv, 126; ailed Im
perial Bodhisattva, 126 

Emperor Wu (Northern Wei), 
condemnation of monk«, 149; 
suppression of monks, 147*51 

Emperor Wu (Northern Chou 
Dynasty), attitude toward Budd
hism, 186-87； suppression of 
Buddhism, 19112 

Emperor Wu-t»ung(T'an/f Dynasty}, 
suppression of Buddhism. 226-33; 
destruction of Buddha imtges, 229 

Emp«ror Yang of Sui Dynasty, 
201-2

Empress Dowager Ling, i6 ^ it 
Empress Wu Chao, Buddhitt back

ground, 226； uturpstion of power, 
»o ; encouragement of Buddhiim, 
221-22; as incarnation of Maitreyt, 
428

«n*/u (ordination through ftvor of 
tmperor), 247 

Ennin, 227, 229, a6i, 277 
by CW-twng, 133

F

Fa-ch»o, 348-349 
Fa-ho, 96
FVhsi»ng School, 320-25 
Fa-hsien, 89; trip to India, 89*91; 

contributions of, 90； motive for 
trip, 91; scriptures obtained in 
India, 91

Fa-kuo, seUctcd as imperial adviser, 
146; regarded emperor as Tâ hS- 
gata, 146, 253 

Fa-lang, San-lun master, 132 

Fa*lin, 203 
Fa*men Temple, 225 
Fa.shun, 314
Fa>ts&ng» Hua*ycn master, 314, 317 
Fa*yao, master of Nirvituuiira, 129 
Fa-ycn, 357 
Fa-yU&n, 286 
Fa^yilan cAu-/in, 192, 219 

Fan Chen, 138’ 207; anti-Buddhist 
sentiments, 140; on karma, 141; 
attack on Buddht9t concept of 
soui, 141

551
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Fon.uartg-<hittg、444-45 

Fan Ych, 64 

F ang»kua^(hingt 99 

fang-ttng (broad tnd equtl), 306 

Fci Ch'ang-fang, 19a, *04 

Feng*fQ-yao、 7 ^ 7 3  
Feng Hsi. 153

F«ng Hsiao«p>o (also named HiQch 
Hutt-i). 920-21 

F€ng-shen-ehuan% 478 

fe^ivab. in temples, a75~85i cdc- 
bration of imperial birthdays, 27^- 
77; commemontion services, *77; 
lantern festival, 278； Buddha's 
birthday, 278-79; relics of Buddha, 
179-82; AU SouU’ Feast, 282-83; 
vegetarian feasts, 283-85 

liliii) piety, 179, 208 

Fo~too fun-heng，192 

Fo^tsu t*ung.chi、202 

Fo-t*u-teng» 79, 95, 332 

Fu Chien* 80, 82, ioz 

Fu Y i, memorial agsinst Buddhism, 
2 1 5 , *49

G

Garbhakoiadhfttu (World of the 
Womb Treasury), 342 

Genghis Khanr 415 

gradual doctrinc, 308

H

Hei~ch*ao~yint 457 

Hai-yan» 414-15 

Han-fa-pen-nei-chuan’  185 

Han L int 44 

Han Lin-erh, 43s, 434 

Han-shan Te-ch*ing, 446-47 

Han Shan-t*ung, 430, 434 

HanYU, memorial against Buddhism, 
a2S-*6; 394 

Harivarman, 129 

Harshft, 237

Hemp-ba^ Bonze, 405-7, 485 
Hinayana, 12

Ho Ch*eng-t#icn, 137; author of 
Ta-hsing-lun, 140 

Ho Chih-chsng, 361 

Ho Ch'ii-pinK* 28
Ho Ch’ung，73-76; establishment of 

nunnery by, 75 
Ho Shang-chUi, 122a 

hostels, 263

hPhags-pa, imperial prcceptor of 
kh&ns，419^30 

Hsi Ch*ao, 67; author of Ft,ig-fQ-ya。
70 '

Hsi-yu.chi、478 
Hsi Tso-ch'ih* 9 6 , io x  

Hsiang Hai-ming^ 42S 

Hsisnff K ^t, 48，184; memofU) 如 
Buddhism, 42; reference to hua. 
Aw, 51

Hsiao Ch*en, refutation of Fan Chen

Hsiao Tzu-liang, 121 

Hsiao-wu, emperor o£ Eastern Chin 

74 ,
Hsiao-yao Garden) 83 

Hsieh An, 68 

Hsieh Ch*eng, 184 

Hsieh Ling-yurj, xo8, 11^ , iz z  
Hsien»t<tifo-hsu«h, cdntenu of, 461 

Hsin-hsing, 297*̂ 98 

Hsiung Shih•丨i, new idealism of» 
457, 45S； view on tathatS,衫备巧分 

Hsu CK'ang, temple named after, 42 

HsU Hsia-k’c, 440 

HsU Hsiin, 68
Hsu Jung» memorial criticizing 

Buddhism by, 74-7S 

HtQ K a^seng<huant 192, 193, 248̂

35*
H$iian*chao, 234 

HsSan-ehettg^yOan, 419-20 

HsUan-tsang, discussed *35-38; 
r^ation，with T，ai-tsung, 218-19； 
objective in going to India, 235； 
route traveled^ 235-36; places 
visited in India, 13^^37; transla
tions by, 238; superiority of his 
translation, 368-69 

Hsuan»tsung, measiAcs to control 
Buddhism, 223 

Hsiieh Huai-i, zzo  
Hsiin Chi, 127; anti-Buddhist senti

ment of, 142； criticism of BudcU 
hism, 142-44 

H u Shih. 207
Jtua-hu’  doctrine of, so; region of 

origin, 51 

Hua'-hu-ching, 184, 422^2$

Hua-tu Temple, 299 

Hua-yen» c)a$si5cation of the Budd- 
ha’s teachings, 318-19 

Hua*yen doctrines, 316-20 

Hua*yen mo&tets, 314-16 

Hua-yen School. 313-ao
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Hufti-hai. 363 

Huan H»Uan, 76,77 

Hu&ng-fu M i,  t8s 

Koang'Ufto, *7
H a i-c h k«ng p ersecu tio n , econom ic 

factors . b e h in d , 2 2 7； re1iKtoa& 
factors involved, events lead
ing to、a m 。； extent of pcrtccu, 
tion, *30-3*;

213
l>umg, »« rouie by. 

tronsUtiom by,

/ WOEX

Huî ch'ao, 2zz 
Hui-chiao, 94 

Hui-k*e, 183，3S 卜5a 

Hui-kuan， advocation of gradual 
enlightenment, 120

Hui-lin. author oE 139,
207

Hui-neng, a is . 347. 355-S7 

Hui-sheng，177 

Hai>ssu, 303 

HuUwcn, 303

Hui-yiian., 138, ao6, 24S, 351; use 
of kt^yi, 6 9 ; defence of Sangha by， 
76-77; correspondence wiih Kum- 
Srajlva, io6;lifeof, io^ -i2；dkydna 
practices, to8; Pure Land prac
tices, 10S; and Amitabha cult, 
io6-S; writing oft 110-12; place 
in Buddhist history, 1 i z ； on 
karma, 139-40； relation with Pure 
Land Society, 34J

Hu“ yung» 104

Hung Hao, on Buddhism under 
Chin Dynasty, 413 

Hung-jen, 353 

Hung-lu*ssu, 254 

hungry ghost, 511

Huntington, Ellsworth, American 
geographer, 19

I

ieckantikas^ 115̂  116 

I-hsing, 481-82 
i^hsia-lant 136 

Uhsiian, 357-58

impermanence, Hsi Ch'ao^ treat* 
ment of, 71-72 

mdetcrminatc doctrine, 308 

Inexhaustible Treasuries, 264-67; 
nature of, 126; established by 
Emperor W u, 126; basis for, 265; 
pawnbrokingt 265 

Institute of Inner Learning, 456-57 

intuitive wisdom, 7

*17
3etutts, arguments cgsm tt B uddhum ,

444
JfljnajtrastUSita, 105 
Jurchens,辦

K

K、i*yiton Temple, x ^ , »73 
K'm-yScm thih-ehia<blut » j ,  373 
K'ang ChQ, 44 

K'ang Fa>di*ang» 64 
K'ftng Fa>\angt 69 
K'ang MenK ĥsiang, 44 
K'ang Scng-hui, t6 
K’ang Seng-yuan, 64 
Kanishka, King of Kushan Dynasty, 

xS

Kao Chiung, 198 
Kao-se»g~ckuant 94, 248ft 

Kao-tsu (T'ang Dynwty), 219;
measures against Buddhiim, 216 

Kfto Yiin, 153

karma, 4-5; Hsi Ch*ao，》ircaiment 
of, 70-71； Hui-yuan ttcatmcnt of,
IIO-IX

Kaiyapa, 176

ke.yi (matching the meaning), 68 

Khitans, 390 

Ko Wu, revolt of, (49 

Koden, 418 
Kosa School, 301
K*ou Ch'ien-chih, 147-48; goal of, 

147 
Krishna, is 

Kshitigarbha, 172 

Ku Huan, criticism of Buddhism,

136-37
Ku*yang*tui\gf 176 

k%u'tsu (steward), Z75 

Kum^ching^tu, 346 
Kuan-shih-yin, 340 

Kuan*ting, 304 

Kuan-tzu t̂sai, 341 

Kuan>yin» 340

Kuan-yin dad in white, 34 卜342 

ICuang-htatg-ming-chi、192

355



I N D E X

KubUi Kh«n» 415; assembly con- 
vcned by* 424 

Kuci-ytng, 357 

K'uei-chi* 330. Six 
Kumin^Wa, 103. W5» ao6； life of, 

81; trtnsUtions by, 81-83, 84; 
knowledge of Chinese by, 8 j; 
pertona) life« 83; tfarulation of 
yiHaya by. 91; corr«pondcncc 
with Hui-yiUn, ^•Jifem Ch'ang-  
»n, 169; method of tranalation, 
367-68; principics foUgwcd in 
tmn>iitions, 371 

kung.a/t, 350
kur^-u-yHan {merit cloistcr), 272 

Kuo>fcn Tcmplc» 21 9  

K u^ shih  (N ational P rcccptor), 83  

Kuo Tiu-shen, criticism of Uudd- 
hism» 137 

Kuyuk Khan, 415 
Kyoto Tripitaka, 377

L

Leiitavistara, 89 
Uma, meaning of, 417 
l^amnism, in T ib e t, 4 1 6 -1 7 ;  M ongols 

and, 4 1 8 *2 1 ;  u n d er t h t  M in s  
Dynasty, 441-43; under chc Man- 
chu^t 449-50 

lamas, special position under 
Mongols, 420-421 

landscape painting, Buddhist in* 
Auenc« on, 480-81 

language, Buddhist influence or\t 478 

L<inkdvatir<uutray 352 
Lttng-4ar>mat 417  

hao-tSH k'aU fien ching, 184 
Laughing Buddha, 40 5-8 
L ei Tz*u>tsunf；, xo6, 109, 110 

l i (ultimare principle), 317-19; 
Ch*enR Y i on, 396; Chu Hsi on, 
396-97 

Li Ao, 394 
Li ChM-ko, 414 
Li P'ing-ahan, 414 
Li Po, 350, 360-61 
Li^tai snn-pao-chit 204 

L i Tfto*yu8n, 169 

Li Tc-yQ, 277 
L iang-chieh, 357

Li00 Dynasty, sttitude toward Budd- 
htsm, 4o^~to； printing of canon， 
410

Ltn-ch), 357, 435; methods of» 359

literature, influence of Buddhm  
translnTions, 476-78; imaKinntton 
in» 477-78 

Liu Ch.cng-chih, 106, n o  
Liu Ch'iu, 64, 181 

Liu Chun. 45 

Liu H&uBn>ching, 229. 232 

Liu I-ch^ing, 68 

Liu l-min, 107

Liu Ping-chung, tlso named T*u- 
ts'ung, 415-16 

Liu YU t2t

Lo.yanfr, capital ot Northern Wei. 
159; Buddhism in, 159-63; Budd. 
Ki«t temples in, 159-63 

Lo-yang C hia-hn-chi^  ifio , 35 1  

L o tu s  S ociety , 107 

Lotus S u tra , 8 9 , 9 2 , 113, 3 0 4 , 34 1 , 
34a; analysis of, 378-82; reasons 
for its popularity* 381-82 

Lu Hsiang-shan, 397；丨tifiucncc by 
Ch'an, 47a 

L u  H stu-ching» 1 07  

Lun-fo^chiao.piao t 142 

Lung>hsing-ssu, 222, 223 

L u n g -m e n , 1 7 0 - 8 0 ;  n u m b e r  o f 
figures in, 171; dates of sculpture, 
171； inscriptions at, 171-76; 
Buddhist dieties found in, 172； 
concept of Buddha in, 17S 

Lti Kuang, S2 
LO-tsung, 301

M

Mddhyamika^k^rikdt 85 

MSdhvan)ika School, doctrincs of 
84-86 

MtadhyiSntavibhSgat 135 
Mafwparinirv6nasutrot 88> i8o 
MahSs0nghika» tztt 
Mahd^attva^jStaka> 176 
Mahasthamaprfipto, 172 
MahSvairoeanasiltra, 334 
Mahayana» doctrines of, 12-14 
MahSyanasarftgraha, 134, 183, 320 

Maitreya, 100, 17*, 173. X74. 176, 
45J~S2» 4 8 5； p o p u la r ity  d u rin g  
Northern Wei, 178; Future 
Buddha, 405 

Maitreya cult» 405 
Maitreya Society, 427-29, 434-35 
ManaSy 321*23 
mandala, 328-29 

Mangu Khan» 415,423
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I NDEX
M»nichac»n temples, 22S 
M »n\ chaci«m , a i j ,  +3,

a ^ 4 . 4 8 6； in terv iew * Vim- 
a laW rti, 3 8 3 -8 4； responstb ic  for 
name iVIanchu, 50

mantras, 3^7-28

M*ntrayftna_ 325

M « o  T *u - y tia n , 429-30

Maspero, Henri, 333
M as te r  o f  th e  P u r p le  R o b e , a 1 s . <n 6 :  

sale of, 393 9 *
medicine, Buddhist influence on.

48a-83 
M e n o n d e r , 17 

Meng Fu, 44 

mental disapline, 6 

merit cloistm, 272

Laughing Buddha, 405-7: 
embodiment of Chinese ideals, 
407-8

Miao-Ja lien-hua ching htGan-i, 304 

Miao-fa lien-hua ching wert-ehU, 305 

Ming^diidQ, 434

Ming (Enlightened) Dynastv, origin 
of name, 434~35 •

Ming-yuan» 239 

Mizuno, 169 

Mo^ho chih-kuan, 305 

MoggftUana, 282,芘88 

Mokshala, 60

monastic community, composition 
of, 24 s  

monastic garb, cost, 250 
monk certificate, 224, 248; purpose 

of, 243; sale of, 3 9 1 -9 2  

monk registry, 244 

m onks, census o f  m onks and nuns 
during K^i-yiiart era, 242; cate
gories of, 24*^43; private ordina* 
tion of, 24.2-43; official ordination 
of, 243^4； ordination through 
examination, 246-47; ordination 
through Imperial favor and pur
chase of certificates, 247-48; 
upkeep, 249~Si； property, 25;, 
252; heavy and light, 2S2 

mora) conduct, 6 
M ou-tzu, 53
Mou-tzu. Li-huo-tun, aiuheitticity,

36-37; contents of, 38-40; date 
of, 37-38 

mudrfis, 328 
Mukati, 414

Naxsbin, 169 
N fig ir jun*. 84 
\sj;a»cns, 17 
Nilsndi, 236
N'an^hm^ehi-hm- net •fa-dtuan, a於

Nanjio, Bunyiu, 44S 
N cO 'C onfucian ifm .m e duhiutSunt;, 

394-98; ChanK T u l 
CK'cng Broihen, 396-97； Chu 
H»5, 396-97; Lu Htiut|；*«h«nt 
397; «cimutu» from BuddKUm, 
471-73

Nca-Taoi»m, ducuwed in, 6i«6t; 
rapprochcment with Buddhiim, 
62-64 

Nestorians, 232 
Nestorian Christianity, 213 
nietffo, 346-47,34S; rcltttd to 

a”, 4+6 
niea-tca, 261
nirvana, concept 9-10; dUcuwion 

by Hui-yUan, 111 
NirvSna Siilra  ̂92,133, iS2；tnuuU- 

tioiu of, 113-14; conception o{ 
nirvina in, 114-15; popultrity in 
the South, 128^9 

Northern Wei Dynastŷ  245

0

Ogotai, 418 
oil presses, 262̂ 63 
oral transmis»ion of texts, 366-67 
Ou-i Chih'hsil, 446 
Ou-yang Chien, 456-58; on meaning 

of tathatS, 458

P

Pa-thih-i hua-Cut 424; contents of»

Padmasambhava, 416 

Pai-i Kuan^yin, 342 
paiace chap 由，z t i  
Pali canon, 11
p*an-dti<ui, (dividing the periods of 

teaching), 181; during Northern 
Wei, 181-82; Tien-t*ai iystem of, 
305-1 (; Hua-yen system of, 318-
19

Panchen Lama, 469 

Pandaravasini, 342 
Pang Hu, 43。
Pao-liang, master of iVjrvdna$v(rd, 

129

N
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R a tn a m a t i, 182 

re b ir th , 4-5  

R e d  S ec t ’ 442  

reties o f  th e  B u d d h a ,  279  

reHgious e d u c a t io n , in  tem p le s , 285-  

87
re lig ious soc ie ties, 175, 390-95 ； for 

a c q u ir in g  m e r its , 2 90 -9 1； types 

o f, 29 *-94

S

prai'Hd ( in tu it iv e  w isdom ), 

finition by Seng-chao, 87
8 5 ; de*

PrajAfi Sch oo l, Six H ouses a n d  Seven  

Schoo ls , 60 

PraifiS Sutras, development of, 58- 
59; doctrines taught in, 59-60,182

Pratyekabuddha, 115 

Prince Chin客•lingr» 121; promotion 
of Buddhism by, 123 

Prince HaMing of Chin Dynasty, 
412

Prince Kuang, 202; set also Yang-ti 
of Sui Dynasty 

Prince Ying» community of Budd
hists in his kingdom, 33

p,u-t,ung-yikm (common cloister)； 
263

Punyodayat 352
Pure Land, description of, 339

Pure Land School, 338-50; during 
Sung Dynasty, 39S, 402; revival 
under Republic, 460

Pure Land Suira, 133; Iranian in
fluences, 15; contents of, 338-340

P u re  L an d  triad, A m i(5bhat A valokt* 
tesvsro (representinglî ht), MahS- 
sthdms (representing force), 16

a-pan , a b b o t  o f  S a*skya  m onaste ry ,

Sa-skya m o n a s te ry，4 1S , 441 

SaddharmapunJarika (Kotus Sutra)
176, iSi, 307  _

sageho od , B u d d h is t  in f lu e n c e s , 472 

S a k y a m u n i, li fe  o f , 3-4 , 172, 174 ,17 5  

S a m a n tf lh h a d ra , 13 

S a m a n ta m u k h a , 341 

S an - Iu n  S c h o o l,  d o c tr in e s , 84-88 ; 

th ree  trea tises o f , S 4 ; d u r in g  

S o u th e r n  D y n a s t ie s , 131-34  

Sott-pao'lun, n o  

San*p、o-!un, 137

sangha, dccline of, 390-40 0 ; dcgenc* 
ration during Sung Dynasty, 390- 
g4； under the Sung, 400-402 ； 
census under Manchus, 452； 
restrictions under Mftnchu$, 453； 
edict of Ch'icn-lung against, 453- 
4 5 4 ;  see a h o  m o n a s t ic  c o m m u n ity  

Sangha and Buddha Household, 
scriptural basis’ 157; achievements 
of, 158; defects o f, 158 

sangha grain, 155-56 
Sangha Household, 154-58 
sangha-statc relationship, 75- 77 
Ssnghabhuti, 80 
Sanghadeva，80，105 

豸Sriputra. embarrassed by Vimala- 
h lr t i ,  3 8 4  

Sarvas(iv2dat iztt, Son 
SarvSstivadin literature, translated 

b y  K a s h m ir ia n  m o n k s ,  101 

saiori, 358

Satyasiddhi School, 120-131; tenets 
of, 130, 182 

schedule of merits and demerits, 
discussed in, 436-39; contribution 
of Yiian Liao>fan, 436-37; contri
bution of Chu*hung» 437-39 

schools, tendency toward unity under 
Ming, 445-47
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9ectct doctrinc. 308 
secret societies, 4%6-<̂o 
Sect o f  th e  T h re e  S tages , 397-300,

345
self, Buddhist conccpt of, 8-0;

Indian concept of, 7 
Seng-chao, d iscu sscd . 86; w ritings 

of, 8 7 - 8 8 .  2 0 9

玄 叹 (m o n k  a d m in is tra to r ) , * 54 , 

256
seng-chu ( d i i c f  o f  m o n k s ) , 254 

j3cn|f-ch，Uan, 131
S en g- fu , 352
S eng-lang, S a n -lu n  m aste r, 131, 14s 

seng-lu (m o n k  se cre ta ry ), 254 

Seng-sung, Satyasiddhi ma&tcr, 131 

Scng t̂ao, Satyasiddhi master, 130 
seng-tt*ao (sangha office), 152 
Seng-yu , 373

sha-mett-l'ung (ch ief of monks), 153, 
253

S h a n - c h o u , 286

Shan-tao, P u re  L and  m aster* 172, 
298, 34^-47 

shang-tso (a b b o t), 2 7 4  

Shao Y ung, +73 
She-ta-dt'eng-Iun, 385 

S h cn -h siu , S ix th  P atriarch, 353-5S 
Shen-hui, 3 53 , 3S4 

Shen-kuang (a lso  nam ed Hui-k*e), 

35*
Shen-miek-lun, 141 
shih (mundane events>» 3x7-19 
Shih-chu ching, 18a 
S/tih^erh-men lun, 84  

SKih-hsien, is»
Shih H u , 4 5 , 79, 80  

Shih4 ao-ehih, 253 

Shih L o, 79
Shih •shih chi-ku-liieh  t 193 

Shih^sung^lu, 100 
Shih Tao-pao, 64 
S hih -ti chin^-iun, 182 

S hih T 'ie n -h s ia n g , 4 1 4  

Shih-tsung (of Chin Dynasty), 
412-13

S hirob-jaltso, chairm an o f Chinese 
B u d d h ist A ssociation, 46 3 , 465

Shdtoku T a ish i, 201

Shou-wen、479

S h u n -ch ih , in te rested  in C h ’an, 

450-Si 

^ ik sh an a n d a , 3 1 4

知 abhadra. 236 
Southern Ch'an School, j&o 
soul, conccpt amonji Chinese Budd* 

huts, 46: diticuMion by Hui.yiim, 
Hi-ii

srdvaka, 114
SronK«btsan*sgam>po, 416 
uu»chu (rector), 274 
Stein, Aurcl, EngUsh archeolo{{Utf tq 
Su Wei, 198 
Subhakarssimha, 3J4 
Sud&nt, 176 
Suddna-jStoka, 176 
sudden enlightenment, 360; vcnu» 

gradual enlightenment, 119*20 

5ui•认 u» 204 
SukhSvatt, 338 
Sun Cho, 67
Sun Ssu-miao, interested in !ndi*n 

medicinc, 482-83 

Sun Yen, 479
Sung Kao'imi<huan} 24811, 337 
Sung.tsang i-ehttt, 457 
Sung Tzu-hsicn, 42S 
Sung«t2u Kuaix«yin, 342 
Sung Y&n, 177 
iunya (empty), 85

fiinya(4 (emptinm^ S9, ^S. 3̂ 7'. 
discussion by Kumfirajiva, 82； 
definition by Scng-cbao, 87; 
opposed by Nco-Con(ucianUt*, 

395
Suppression of Buddhism, I47~5*J 

191-192; 226-33 
Sutra in Forty^two Sections, date of, 

34-J6; nature of, 34, 5* 

Suvarnaprabhisa, 133, :77, *99

T

Ta-ch'eng ta-i-chans,重 06 

Ta-chih-(u-lun, 106,385 

1'a-hsing-shan Temple, 260 
Ta^shih-mant 423 

Ta-Tang Hsi-yu chi, 438 
Ta-T'ang hsi-yS ch'iu kao-teng* 

ckuan, 239 

Ta-ytin-ching, 2 丨 7 ,22 0 , z n  
Ta-yiin Temple, *21^73 

Tachikawa sect, 3^4 
T ai An-kung, on karma, 139 

T'ai^ch'ang-ssu (Court of Imperial 

Sacrifices), 2S4

575



t S O B X
h»ustiblc Treasury, 264-67; cla>ai- 
ficarion of. 273-74 ： internal ad. 
minUtracion» *74-?S； categories 
under MinR, 43^

T*«i-h9U, reform of, 456; protest 
a^ainsc Muuro of temples, 45今； 
orgsniution of Wu-ch'antr Insti
tute, 456; revivsJ of fdrah'st 
School, 457-58 

T 'ai-p 'ing^chit^t criticism o f Budd
hism, 5 1; boiYowinjps from Budd- 
hiamt 52

Rcbeflton, 448 
T*»i-tsu, first nder of (he Northern 

Wei, 145; attitude toward Budd- 
hi«m» 146 

T'ai-tsun? (T*«ng Dyna$ty). attitude 
toward Buddhism, *16-19;他 _~ 
tion« with HsUan-t$anR« 2tS 

Tai*hO D&iz6ky6, 365, 377 
T’wuching, »8t 
TTan-丨u w i,丨 83 , 343*44 
Tan-wu-ttui, 184
T'an-yto, disewwd, 153-58; estab

lishment of the Sangha andBuddha 
Households, 154 

T*a叫 Yung-t'ung, 123 
Tanguts, 390 
Tantra, 325, 326, 327 
Tontrayono, 325 
Tantric School, 325-27 
Tao-an, 6o, 78, 206, 3S“  biography 

of, 94-103; catalogue of sutras by, 
97-98; discussion of problems in 
translation, 97; rules of discipline 
established by, 9^-100； association 
with Maitre^ cult, 100; place in 
history of, 102-3; on problems 
of translation, 370-37*

T«o-choy Pure Land master, 172, 
345-46 

Tao.hsitrt-lun, 67 
Tao^hsUan, 192, 193, 301, 352 

tao>jen~t'ung (chief of monks), 253 

Tao-sheng. life of, 113-20; interest 
in MafiSparinirvSTfasfttra, 113-15； 
teachings of, 116-30; views on the 
true self} 117; views on sudden 
enlightenment, 119-20, 360 

Tao-shih, 292, 219 

Tao-te-ching, 186

Taoism, nature mysticism, 24; 
religion of $atvation, 25; Buddhist 
influence on, 473-76; image mak
ing, 474； literature, 474~75； doc- 
tnnes, 476 

tathata, 45S; debate over, 458-59 

temples, number of, 158-59; size of,
259; construction cost of, 259-60; 
commercial activities, 261-67 ； roll
ing mills, 261^62; oil presses, 
262-63; hostels, 263-64; Inex*

temple fand$, source* ot, 267-68; 
extent of, 269; cultivation of: 
269-71; tax exempt status, 371-7* 

temple slaves, 270-71 
Teng Yiian-ch^o, 229 
Theravgda Buddhism, it  
TheravAda. criticism of» 12 
Three Treatises, 84 

threefold truth of T'ien-t'ai, 31 卜 12 
T*i-toei Po^li ehing, 181 
T i'iun, 1S2
Tibetan Tripitaka, 451 

TUh-hsieh, 423 
tten-Uo (controller), 375 
T'ienshuo ssu-p、im , 444 
T，ien-t*ai School, 213, 303-13 
tyien^tsun, 476 
Tokyo Tripitaka, 376 
Tou Ch'ih, 187

(rsnslation, problems of form and 
style, 3^9-7* ； principles of, 370-7念 

translation bureaus, names of, 36711: 
organization of, 368 *

translation techniques, 365-^9 

Trapuia, z8i 

Ts’ai Mo, 137 

Tsan-ning, 337

Ts*no Ssu-wcn, refutation by Fan 
Chen, 142 

Ts*flo<tung, 357； methods of, 359 

Tsong>kha*paf reformer of Lamaism, 
441-43

TVui Hao, discussed, 147-50; objec> 
tivcs of, 148-49; opposition to 
B u d d h is m , 1 4 9； e x e c u tio n  o f 
monks ordered by, 150; violent 
death of, 150

T su k a m o to  ZenryiS, 8 6 , ” 4 ， 171

Tsung-li chung-ching  m u-/u, 9 7

Tsung>miv 248, 316

Tsung Ping, 107，n o

Tu Fu, 350, 360

tu-wei-na, 152, 253, 274

Tun-huang, cave temples in, 89; art 
in, 89 

Tung Chung-shu, 22 

Tung^lin-ssu, 104 

t'ung-hsing (postulant)»245 

Tzu-chih-iu, 437
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tju-tt'unff, 4«3 

T jt 'u -m in , 3 4 7 - 3 4 8  

Ti'u-po Chen-k'o, 446

U

Uiifhurs, 228 

UlUmbona, 28a 

Upanishads, 4

V

Vigrabodhi, 334 

VfljraySna, 325 

van GuJik, R . H ., 333 

Vasubsndhu Vi}5finavSdin (master), 
i35». *33, 301, 320

Vedas, 4

Vfesalii Council of, i2tt 
V ijftS n a v id in  S c h o o l , * 3 5  

Vim山 kfrti* Buddhisc layman, 92, 
133， 182, 208, 382-385 

yinUxltiltfrti-Nirdeia Sutra, 1 13, 209; 
contcnt^ of, 38Z-38S« translations 
of* 382 

VithiatikS, 134

W

Wang Ch'ia, 68 

Wang Chieh, 374

Wang Ch’unjz, critic of Han Con- 
fucianism» z z  

Wanp Fu, compilcrof Hua-hu-chinq, 
5 t ,  *8 4  

Wring Hou, 1*7 
Wanjf Hsi-chih, 68 
Wang Huai-ku, 428 

Wang Hsiin, m n  
Wang Hung, t2zn, 127 

Wang Hunp-yunn, 448-49 
Wanff Lien, 122/1 

Wanjj M in, i22»

Wang Tao. 64* 73 

Wang Tae, 428-29 

Wang Tu, memorial to Shih Hu, 

45. 8 0  
Wang Tnn, 64, 73 

Wang Wei, a68

Wang Yang-ming, influence by 
Ch'an, 47a 

water-powered rolling mills, 261 

Wei Cheng, criticism of Emperor 
Wu by, 127

Wei-lOch, de*cnption of Vn4tst ji-31 
v/ri-na, %S4 

ueMhih, 321,32$

W*i Shou, t86, 20J 

Wei YQin>tung, diicimcd, 187-94, 
memoritl preientcd by. 189-90； 
hi* part in penecotion of 574,191 ； 
verdict of BuddhUi hi»tori>n« 
conccminff. 192*̂ 4 

welfare activities of temples. a«s 

Wcn-ch'cng-ti, ctstoration of Budd- 
hUm by, 151-5̂

Western Insaiptitm, 395 

While Cloud Society, 431-jj 

White Lotu» Society, 429-31; rebel
lion under Manchus, 卜52 

White Tara, 342 

worldly truth, 85 

wu (cnUght«nment), 358 

Wu-ch'ang Buddhist liutitutc^ 456 

tau-ehirt-tuing (inexhaustible (r«M- 
ury), 264-67 

W u -t'a i-sh an .aiS , 271 • *7 $ , 477 ,284  

Wu Tao-tiu, 361

y
Yang Chien, formation of Sui 

Dynasty by, 194-9$; effomto win 
support of people, *95-96; revival 
of Buddhism, 196^ 8 ; uto of 
Buddhism h  unifying idcolog)*, 
199; construction of stupas by, 
200-201 

Yang Ching-fan^, 481 

Yang H$Uon«chih, 160,351; detcrip- 
tion of Yung*ning TcmpJe by, 
162; ruin$ of Lo-yang described 
by, 163

Yang Jcn-shan. 448-49 («t»o known 
as Yang Wcn-hui)

Yang Su, 198 

Yang Ta*vcn, 173 

Yang Wcn-hui, 448-49 

Yao Ch*ang, emperor of Later Ch*in 
Dynasty, 81 

Yao Hsing, emperor of Later Ch'in 
D ynasty, S i, 83 , 105, 254 

Yao-kuang Temple, 160 

Yellow Sect, 442 

Y en Fou*t'iao, 45 

Yen-shou, 404, 445 

Yen Tsung, on qualificationt of a 
translator, 371-72 

Yin-chih^u, 436 
Yin Hao，67

INDEX
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Yta-kutng, 460  

YS-hsiiatt yU-Jut 45 ■
Yu-iunji^huan, 475 

YQ Ch'aoHUi, a63
Y O  H u a n , 3 1 ; reference to  futa.hu, 51

YO Ping, 76
YO-tao^fun, 67

YO-wcn Ch'«n, 195
YQ-wen P in , 195

Ytt-wen W e n , tg s
Y<lan-chM. i2t
Y 0«n-hsient 439

YQan Hun^, 46
Y Q an  L ito> fiin , 436-37

YUch-chib, 17

yBeĥ chung (one who gladdens the 
m u lt itu de ) , 254  

YUeh^Uang chik-U int 447

Y U ffk a n g , d i t c tm c d ,  16^-70 ; mo>  

tivc» te*dine to carvin g of, !6s**66; 
foreign innucnce« on, 166; the 
Buddha legend in, 167 inscriptions 
on  im ages, 16S ; ob jec tives  o f  

do no rs  o f  im a g e s ,慕6 8 ;  v e rd ic t  o f  

G rou> sc t, 170 ; c o n c c p t  o f  Budd>  

hum in, 178 
YU n-kang figu res , fo re ig n  in fluences , 

16^-70 *
Y iin > m e n ( 357

Y u ng -chen g , M a n c h u  e m p e ro r , in *  
ter«st in  C h 'a n r 450-51  

Y u n g - n in g  T e m p le , 160  

Y u n g - n in g  T e m p le , d iscussed , 1 6 1 . 

6 3 ; d e s tru c tio n  o f, 163 , 352

Z

Zoroastna fts»  232  

Z u rv a n  A k a ra n ^ c . t 6
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