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STELLINGEN

De tegenwoordig door sommige Chinese historici geponeerde stelling dat
de Chinese overheid aanvankelijk welbewust het Boeddhisme heeft gepropageerd als "ideologisch wapen" berust op een eenzijdige interpretatie van
cen zeer gering aantal gegevens.

Het zou van belang zijn te onderzoeken of het proces van de doordringing
en adaptatie van het Boeddhisme in de Chinese cultuur bepaalde overeenkomsten vertoont met de doordringing van andere grote godsdiensten in andere
grote cultuurgebieden, met name van het Christendom in het Romeinse Rijk
en van de Islam in Iran, India en Zuid-Oost Azie.

Maspero's qualificatie van de groep subject-predicaat in het Chinees als
een attri butieve groep is onjuist (vgl. H. Maspero in Encyclopkdie frangaise,
Paris, 1937, Tome I, 2me partie, Le Langage, p. 1.40.16 sqq.).

De bewering dat het Chinees "geen woordaccent in engere zin" zou hebben
geldt in ieder geval niet voor het Noord-Chinees (vgl. Prof. Dr. A. W. de Groot,
Structurele Syntaxis, 1949, p. 28).

De classificatie van zinstypen op grond van positie-bepalende "partikels"
moet het uitgangspunt zijn van de structurele beschrijving van het klassiek
Chinees.

De doordringing van het Boeddhisme in Japan wijkt sterk af van het overeenkomstige proces in China, doch vertoont typische punten van overeenkomst
met de invoering van hct Boeddhisme in de "Barbaren-staten" op Noord-Chinese bodem sinds dc vierdc ceuw.

Yrina moge oorspronkelijk eerder "career" dan "vehicle" betekend hebben
(vgl. b.v. E. J. Thomas, History of' Budd/~istThought, p. 178), het blijft een
opmerkelijk feit dat het woord in Chinese vertalingen van de oudste tijden
af uitsluitend is weergegeven als "voertuig" (sheng).

Door haar verbondenheid met de Indianistiek is de Westerse Boeddhologie
nog steeds te zeer beperkt tot de bestudering van het Indisch Boeddhisme.

De bestudering van de oudere phasen der Chinese calligraphie en schilderkunst dient uit te gaan van een formele beschrijving en analyse van het beschikbare materiaal, zonder aandacht te schenken aan problemen van toeschrijving
en authenticiteit.
X

Het ontbreken van colleges in de geschiedenis van Oost-Azie is een ernstige
en steeds ernstiger wordende lacune in het academisch geschiedenis-onderwijs.
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PREFACE
It is difficult to decide whether a book on the formative phase of Chinese
Buddhism should be written by a Sinologue with some "Buddhological"
training or by a student of Indian Buddhism with some knowledge of Chinese.
Both ways of approach suffer from obvious shortcomings, and those who
choose one of them must be prepared to undergo serious criticism, probably
from both sides.
Yet, those aspects whch form the central subject of this study-the formation
of gentry Buddhism and the amalgamation of Buddhism with the main trends
of medieval Chinese thought-primarily
belong to the realm of Chinese
studies. Since I have consciously focused my own and the reader's attention
on the status and the role of the growing Buddhist church in medieval Chinese
society, the book is mainly intended for a sinological public, to whom, I hope,
it may be of some use. If, on the other hand, it would appear to contain some
points of interest for the students of Indian Buddhism and for those of the
historical and social sciences in general, this would be a source of great satisfaction for me.
The subject is vast and complicated, and it goes without saying that this
first attempt in a Western language to treat the growth and adaptation of
Chinese Buddhism over a longer period cannot claim to be colllplete or conclusive. The present study is a preliminary account, a report on work in progress.
The workers in the field are becoming more numerous, new ways of approach
are being opened, and future studies will no doubt invalidate much of what
has been written in this volun~e.
Many persons have directly or indirectly contributed to the preparation
of this book. First of all I want to express my gratitude to the late Professor
J. J. L. Duyvendak. His profound insight and extensive learning, and especially
his insistence on philological accuracy as a prerequisite for all historical
research, have inspired all who had the privilege to study under his guidance.
I also want to express my gratitude to the Trustees. the Director and the
Staff of the Sinological Institute, Leiden, who in various ways-more than
may be enumerated in this preface-have given me the benefit of their help
and advice; to Professor P. DemiCville (Paris) for the many unforgettable
hours devoted to those doctrinal aspects of Chinese Buddhism which have
received but scant treatment in the present study, but which I hope to discuss
more extensively before long; to my honoured friends Et. BalAzs (Paris) and
P. van der Loon (Cambridge) for their expert advice in the fields of social
history and bibliography; to my cornmilitones A. F. Wright (Stanford) and
L. Hurvitz (Washington) for the great help which their studies have been to
me; to Professor Cheng Te-k'un (Cambridge) for his interest and the archeological information lie provided.
Grateful recognition is especially due to the many Far Eastern scholars,
ancient and modern, my admiration for whom is not diminished by the fact
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that I never had the privilege to meet them personally. Like all students of
Chinese Buddhism, I owe a deep-felt debt of gratitude to Professor Tang
Yung-t'ung (Peking), whose works have become invaluable tools and guides,
to Professor Tsukamoto Zenryn (KyGto), and to so many other prominent
Oriental masters in the field.
I am also greatly indebted to the Netherlands Ministry of Education which
by a liberal grant facilitated the purchase of indispensable literature and the
publication of this book, and to the Netherlands Organization of Pure Research
(Z.W.O.) and the Centre National de la Recherche Scientifique which enabled
me to pursue my studies at Paris on several occasions during the years 1955,
1956 and 1958.
My warm thanks are due to my wife for her untiring assistance in typing
out the whole manuscript, in compiling the index and in facilitating the work
in so many ways.
Finally I wish to express my admiration for the way in which the firms of
E. J. Brill (Leiden) and Excelsior (The Hague) completed the printing of this
volume in so short a time.
Leiden, April 5, 1959.

E. ZURCHER.

INTRODUCTORY REMARKS
"Chinese Buddhism"
The present study is an attempt to describe the main aspects of the particular
type of Buddhism which developed in Southern and Central China in the
fourth and early fifth century AD.
It must be remarked at the very outset that early Chinese Buddhism is a
system sui generis, the result of an independent development which can only
be studied and understood in connection with the cultural environment in
which this development took place and against the background of the Chinese
world-view prevailing at the period in question. Consequently we shall have
to pay due attention to various cultural and social factors which have contributed to the formation and stimulated the spread of Buddhism in early medieval
Chinese society, before the purely doctrinal aspects of the creed can adequately
be described.
It is this social aspect that will claim most of our attention in this study,
but whenever possible we shall try to correlate this-up to now rather neglected
-side of Chinese Buddhism with contemporary developments in the field of
doctrine.
This stress upon the social environment is not merely a result of the author's
conviction that no religious movement, however unworldly, can possibly be
studied as a "history of ideas" pure and simple. It follows logically from the
nature of Buddhism itself. Buddhism is not and has never pretended to be a
"theory", an explanation of the universe; it is a way to salvation, a way of
life. Its introduction into China means not only the propagation of certain
religious notions, but also the introduction of a new form of social organisation:
the monastic community, the sangha. To the Chinese Buddhism has always
remained a doctrine of monks. The forces and counter-forces which were
evoked by the existence of the Buddhist Church in China, the attitudes of the
intelligentsia and of the governnient, the social background and status of the
clergy and the gradual integration of the monastic community into medieval
Chinese society are social phenomena of fundamental importance which
have played a decisive role in the formation of early Chinese Buddhism.
If the study of the social aspect is essentially a study in acculturation, this
is even more true for "purely" religious developments. Due to lack of material,
we shall not be able to follow more than part of these developments, for in
spite of the fact that the amount of data contained in the translated Buddhist
literature seems at first sight enormous, still, for an investigation of typically
Chinese phenomena in the field of the doctrine we have to depend on a rather
small number of indigenous texts. The ideas to be found there will strike the
student of Indian Buddhism as highly rudimentary and strange, and often
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as even hardly Buddhist. Small wonder, because adaptation implies selection.
From the very beginning, the body of the foreign doctrine was reduced to those
elements which by their real or supposed congruence with pre-existing Chinese
notions and practices were liable to adaptation and incorporation. The result
of this intense and continuous process of selection and hybridization is widely
divergent from the contents of the imported foreign scriptures which were
so faithfully copied, memorized and recited by Chinese devotees. These
scriptures merely formed the raw material on which Chinese Buddhists founded
their free speculations, and the many hundreds of early Chinese versions of
Buddhist scriptures-apital
sources for the history of Indian Buddhismteach us disappointingly little about the ways in which their message was
reinterpreted.
It must be remarked that even the Chinese monks themselves at this early
date were never confronted with Buddhism-of one school or another-as
an organic whole, a coherent discipline. The integral transplantation of an
Indian school to China (as happencd with Yogaciira Buddhism in the 7th
century) is a much later phenorncnon. The early Chinese monks, forced to be
eclectics by the circumstanccs under which the doctrine was presented to them,
had to base their opinions on a bewildering variety of MahByana and Hinayina
siitras, monastic rules, spells and charms, legends and scholastic treatises of
different epochs and schools.
The heterogeneous nature of the doctrine as introduced into China was of
course coupled with an all but complete ignorance about the cultural milieu
in which the scripturcs had originated. One of the most serious problems was
of a linguistic nature: only a few foreign dcdryas could freely express themselves
in Chinese, whereas before the late fourth century no Chinese seems to have
had any knowledge of Sanskrit. Thus the doctrine was only accessible to the
Chincse clergy through the distorting medium of free, lacunose and often
hardly understandable translations, the misleading effect of which was enhanced
by thc usc of Chincse terms which already had a definite philosophical value
and which consequently possessed a wide range of non-Buddhist associations.
All thcsc factors must have contributed to the thorough sinization of Buddhism
cven in clerical circles, to the formation of a Buddhism in Chinese guise, digested by Chinese minds, translated into Chinese patterns of thought.
One would be tempted to call this creed "early Chinese Buddhism" pure and
simple, as is generally done. But if we consider the nature and limitations of
the sources at our disposal, this appellation, however convenient,. ippears to
be a gross generalization. Like practically all works of medieval Chinese
literature, the early sources (to be mentioned below) were written by and for
literati, and deal only with one niveau, one segment of the immensely complex
phenomenon which was early Chinese Buddhism. As is proved by the very
nature of the doctrine which they contain, by their subtle and abstruse speculations on philosophical and moralistic subjects and by the refined and highly
artificial, over-stylized languagc in which these are expressed, their range of
circulation must have been restricted to a distinct, highly important but
relatively small part of the Buddhist population: the cultured upper class and
those monks who had obtained a literary education which enabled them to
take part in the cultural life of this class.
It is a discouraging fact that hardly any.*% is known about other, equally
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important, manifestations of Buddhism on Chinese soil during the period in
question. The earliest development of popular Buddhism in the various regions
of the empire, the growth of locally differentiated popular beliefs and cults,
the ways in which the doctrine was preached among the illiterate population,
the status of the individual priest, the social and economic functions of the
Church in rural communities and so many other subjects of vital importance
for the study of early Chinese Buddhism are hardly ever mentioned. The few
pieces of information which may be extracted from the stubborn material
are too vague and too fragmentary even for speculation. The earliest phase
of popular Buddhism has not left any documents or scriptures of its own,
nor has it given rise, like Taoism, to any spectacular religious or semi-religious
mass-movements strong or dangerous enough to be recorded by Chinese
officialhistorians.
Thus the scope of any study on early Chinese Buddhism is unavoidably
narrowed down by the nature of the source material. Unless an unexpected
discovery, like a second Tunhuang, comes to shed a clear light upon the life
and practice of the Buddhist Church and its lay devotees in the fourth century,
we must face the fact that we possess nothing but a torn-out chapter, the loose
leaves of which are lying pell-mell before us: scholastic speculations of learned
monks and cultured magistrates of Buddhist inclinations; a few polernic
treatises testifying of the clashes between the growing Church and the government authorities; recorded fragments of elegant conversation and spirited
debate between clerical and non-clerical literati; standardized biographies of
famous monks; polished introductions; a considerable amount of bibliographical information; a few letters and poems.
This fact, once realized, necessarily points to what seems to us the only
methodical approach to the study of the social side of early Chinese Buddhism.
Given the basic fact that the Buddhist Church from the beginning seems
consciously to have directed itself to the governing class-the central or local
authorities which the sarigha had to persuade either to help and patronize
the clergy, or at least to tolerate its existence-we shall have to focus our
attention in the first place upon the process of the penetration of the Buddhist
Church and its doctrine in the higher and highest strata of medieval Chinese
society. We shall have to investigate the various reactions which it caused in
these circles, to define the pro- and antiBuddhist attitudes and practices
Prevailing among the leading groups and to trace, in this perspective, the
doctrinal developments which, as a matter of necessity, bear the stamp of the
special circumstances under which this penetration took place. We shall see
how the beginning of this process, which is of paramount importance for the
history of medieval China, may be dated around the beginning of the fourth
AD, and how from that time onward the influence of Buddhism
madually manifests itself in many fields of Chinese culture.
It is in the course of this struggle for recognition that this form of early
Chinese Buddhism-the creed of the Buddhist intelligentsia-acquired its
characteristic form. Chinese Buddhism forms an extreme example of the general
phenomenon that new religions, especially if they are of foreign origin, are
never accepted as a new creed, completely replacing the old belief: it was
S u e m ~ o s eupon
d
and amalgamated with the main currents of contemporary
Chnese thought, i.e. Confucianism and the gnostic and ontological s p u -
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lations known as hsiian-hsiieh d 9 , "Dark Learning", to the Chinese (and,
most wrongly, as "Neo-Taoism" to Western scholars). As we have said
above, this applies to the cultured clergy as well as to the high-class layrren.
On the other hand, the opposition against Buddhism among the Chinese
intelligentsia prompted the defenders and propagators of the faith to devise
apologetic arguments tending to reconcile the Buddhist doctrine with traditional
Chinese thought, thus intensifying and stimulating the process of amalgamation.
Later on we shall have the opportunity to speak about the difficult question
whether and in how far this latter process represents a conscious application
of apologetic devices.
It is not only practical considerations of space which have led us to concern
ourselves mainly with the development of Chinese Buddhism in the South,
i.e. in the central and southern part of present-day China, then ruled over by
the Chinese Chin % dynasty. Since about 310 AD the whole of the North
was under the domination of non-Chinese dynasties, some of which strongly
stimulated the prosperity of Buddhism within their domain. But it is just
because of the close tics betwecn these "barbarian" rulers and Buddhism,
that in the North Buddhism, both as a social phenomenon and as a creed,
developed forms of its own and went its own ways, resulting in a picture which
differs considerably from that presented by the penetration of its beliefs in the
gentry society of Ccntral and Southern China. On the other hand, the isolation
of Chinese Buddhism, which in the South is one of the main reasons for the
radical "sinization" of the doctrine, was far less complete in the North.
Especially at the Buddhist centre of Ch'angan, situated as it was on the Chinese
branch of the trans-continental silk-road, this contact with "the West" (a vague
indication for the huge area between Tun-huang and Kashmir) was very
intensive. The result of this situation is that an adequate description of Buddhism
in thc North cannot be restricted to China alone, but that it must take thoroughly into account all that is known concerning contemporary developments in
Central Asia and in North-Western India-with all the thorny problems this
cntails. In order to limit the scope of this study in a manner which is justified
not only from the point of view of chronology but also from that of geography,
we have decided to make the development of gentry-Buddhism in the Chinese
South our main concern, paying only attention to the North whenever this
seemed necessary for a better understanding of events in the South.
"Gentry" and "Gentry Buddhism".
Not without hesitation we have decided to use the much-debated but
conveniently short term "gentry" when speaking about the cultured upper class
in medieval Chinese society, and to label the type of Buddhism described
above "gentry Buddhism".
English readers must be warned not necessarily to associate the term "gentry"
with large landownership. We define the members of the gentry as those
individuals who were entitled to fill the ranks in the magistracy, which implies
that they had had the opportunity to obtain the traditional literary education
which qualified them for an officialcareer and, consequently, that they belonged
to a family of some wealth and standing which could afford to have its young
male members devote several years to literary studies.
It is reasonable to suppose that practically all gentry families were to some
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extent landowners: in China, landed property has always been the normal
and favoured form of investment. It would, however, be wrong to regard
landed property as the exclusive source of income of the gentry as a whole.
Those who try to picture the gentry as a kind of feudal aristocracy do not
realize that those features, which they regard as characteristic of the whole
upper class, actually hold only good for a relatively small part of the gentry:
the men-/b f l Mj , the Great Families. These were the actual masters of the
empire, the ancient feudal clans which during the whole medieval period
virtually monopolized all political and economic power in the state: the Wang
clans from Lang-yeh and T'ai-yiian, the Hsieh clan from Yang-hsia, the Yii
clan from Yen-ling, and many others. These families owned ancestral domains
and estates of impressive size, cultivated by slaves and various kinds of serfs
and clients who were inscribed in the local registers of the population under the
name of their lord to whom they owed taxes and labour service. Already about
the beginning of the third century we hear about several estates of more than
10.000 people, and their numbers were furthermore increased by vagrants
(liu-min ,k k ) who secretly sought refuge to the feudal domains without
being inscribed (wu ming
A ). These consisted mainly of "drifting families"
(liu-li chih chia ,k!@ A 'g),i.e. small peasant families which had been forced
to give up their lands under the pressure of war, encroachment by great
land-owners and the burden of state-taxes and labour services which naturally
kept increasing in proportion to the loss of taxable land. However, the number
of these great families was restricted. No more than 68 families are included in
the genealogical tables of Wang I-t'ung's extensive study on the men-fa in
medieval China, 5 and the total number of members of these great gentry
clans who approximately belong to one and the same generation constitutes
only a small portion of the enormous body of higher and lower officials with
literary education which in the same period formed the bureaucratic apparatus
of the empire.
The gentry was, in fact, anything but a homogeneous group. It was divided
in a number of well-defined classes, from the ancient families (chiu-men 5 i'l,
kao-men 3 ?I, hao-rsu & %), which formed the highest nobility, monopolized
the top functions and maintained a strict exclusivity, down to the members
of cultured but relatively poor families, upstarts who seldom were admitted
to the company of the old gcntry families and had to fill the lower ranks in
the magistracy. It would certainly go too far to regard the middle and lower
grade officials (who naturally constituted the majority) as members of an
&lifeof feudal land-owners. Even if the family possessed a considerable amount
of landed property, the frequent shifts from one local post to another often at
enormous distances from the family base without any adequate means of money
transfer and, since the beginning of the fourth century, the occupation of
Northern China by non-Chinese rulers which virtually secluded those magiStrates who had fled to the South from their ancestral domains make it very
probable that a great number of the magistrates mainly or exclusively depended
upon their official emoluments and the numerous other, less official, ways to
enrichment which stood at the magistrate's disposal.
The basic characteriitic of the whole gentry class is and remains the more
Or less standardized classical literary education (during this period not coupledwith any kind of literary examination), qualifying for @ut not necessarily
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leading to) the career of a government official. Consequently we shall make
use of the words "gentry" and "intelligentsia" as almost synonymous terms,
the only difference in connection with our subject being that "intellige~tsia"
includes the cultured members of the clergy, whereas the term "gentry",
referring, by definition, to those who filled or were entitled to fill posts in the
official hierarchy, naturally does not. But at this point another problem arises.
The cultured clergy.
As we shall see, the late third and early fourth centry AD witness the formation of a wholly new type of Chinese intellectual dire, consisting of cultured
monks who, by a fruitful combination of Buddhist doctrine and traditional
Chinese scholarship, were able to develop the particular type of Buddhism
which spread among the upper classes and which we therefore have called
"gentry Buddhism".
Must we not assume that the cultured members of the fourth and early fifth
century Chinese clergy actually belonged to the gentry in spite of their special
social status and function, simply on account of the fact that their literary
education (irrespective of the way in which they had acquired it) enabled them
to share in contemporary gentry culture and even profoundly to influence that
culture? Must we not even suppose that the learned "Master of the Law"
who preached the doctrine in gentry circles and created an atmosphere favourable for the spread of Buddhism in these circles actually was a member of the
gentry, a potential magistrate from a good family who, after having obtained
the usual classical education, for some reason or other had chosen not to enter
the official career but to become a chii-shih, a "retired gentleman", of a new
type: a scholar-monk, nevertheless remaining in touch with the members of
his social class, extolling in their midst the doctrine which had given him the
opportunity to withdraw from the bustle of the world?
Or was he rather an upstart, coming from an illiterate milieu, who somehow,
in or outside the monastery, had acquired a degree of literary education
which brought him on a par with the cultured laity, and thus enabled him to
include the gentry in his missionary activities? To put the problem more
concisely: was the Chinese clerical intelligentsia originally recruited from the
gentry and consequently a part of it, or was it a kind of "intellectual proletariat"
and consequently its counterpart?
For an answer we have to turn to the "Biographies of Eminent Monks",
the Kao-seng chuan f @ 4) (compiled ca. 530 by the monk Hui-chiao Y q)
-a work which, in spite of some evident shortcomings, remains the most
important source for the history of early gentry Buddhism. 7
The first fact to be noted is that many among the famous monks of the period
in question are said to have lived in rather poor and difficult circumstances
before entering the order. Hui-yiian B rh is unable to buy candles and other
requisites for his study. Tao-heng & q lives in great poverty, sustaining
himself with painting and embroidery. Seng-chao
works as a copyist
in a bookshop; lo Hui-jui %. % is kidnapped, becomes a slave and is ransomed
by a merchant. 'l T'an-yung 8 8, has been commander in Fu Chien's army
and becomes a priest after having escaped from the massacre at Fei-shui k
in 383. l2 The upkaka Wei Shih-tu # t comer from a "cold family" $ fl,l3
Tan-chieh rt is said to have lived in great poverty. l4 Seng-tu @ II comes
@
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from a "poor and insignificant (family)", Is and Chu Fa-k'uang '1'- ,t #t works
in the field to sustain himself and his stepmother 18.
~ u lett us be careful. Poverty is one of the virtues of the priest, and, like the
biographies of magistrates in the official Chinese histories, l7 the Kao-seng
&uan shows a tendency to standardize the lives of its heroes according to
traditionally fixed patterns. The ideal monk is poor-in fact, he calls himself
"poor monk" 3 a, an appellation which does not seem to have any Indian
counterpart. At the beginning of his career he is despised, until an important
layman or Buddhist master recognizes his unusual talents. His knowledge and
wisdom grow fast, and seem to contrast with his insignificant bodily appearance.
He is able to memorize in a very short time stupendous amounts of texts without
forgetting one syllabe. He develops supernatural powers such as knowing
future or distant events, taming ferocious animals and conversing with spirits
and other non-human beings. He knows the date of his death beforehand;
his passing away is accompanied by visions and other supernatural events.
Hence we must take care not to attach more importance to general statements
about a monk's poverty than to the arcadic simplicity of the scholar's life
which is one of the stereotyped themes in traditional Chinese poetry.
However, even if we take no account of the trappings of hagiography and
stylistic enbellishment, we must still make out what is meant when the texts
say that a certain cultured monk came from a poor family. Is it the utter pauperism of a vagrant peasant family or the relative poverty of a small official?
Wei Shih-tu comes from a "cold home", but the term han-men, frequently
used in secular biographical literature, definitely denotes a relatively insignificant gentry family. In the same way Chu Seng-tu, who is said to have come
from a destitute family, was before his entering the order engaged to a daughter
of a member of the local gentry ( it ;12 r;; ) named Yang Te-shen $4 re fa.
T'an-chieh who was "dwelling in poverty" actually was, according to the
same biography, a younger brother of a prefect of Chi-yang ,M I%called
Cho Ch'ien $ .% .
At least in the cases of these three individuals it is clear that the statements
concerning the poverty of their families must be taken cum grano salis and
that we actually have to do with members (or rather ex-members) of modest
and relatively poor gentry families.
Secondly, it may be of some importance to note that a conspicuously large
number of monks entered the monastery as orphans. l8 The way in which
this fact is usually stated suggests a causal connection between the orphan's
helpless condition (which would certainly not be the case if the child came
from a rich family) and its entering in the order.
Thirdly, an argument ex silentio which, however, in this connection is of
great importance. Of more than 80% of the Chinese monks whose biographies
are contained in the Kao-seng &an the original (nonclerical) surname (and,
in a great number of cases, also the place of origin) are unknown. It is highly
questionable whether this would have been the case if many among them would
have belonged to illustrious families: in fact, the Kao-seng chuan devotes a
whole paragraph to a certain monk Tao-pao & q , who seems only to have
been mentioned there because he was a younger brother of the prime minister
Wang Tao 1 % (267-339).
I n the fourth place: among the ca. 80 fourth century Chinese monks who
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figure in the Kao-seng chuan we find only twelve individuals who appear to
have belonged to gentry families; in only six cases the family relation with a
certain magistrate or scholar is specified.
(1) Po Yiian .$ ,g and his younger brother
(2) Po Fa-tso $ it 17 (ca. 300 AD) are sons of a Confucian scholar named
Wan Wei-ta 3 ,& & (not mentioned in other sources).
(3) Chu (Tao-) ch'ien 2 Ilk],* (286-373) is a brother of the minister and
rebel Wang Tun 2: (266-324) 18.
(4) Shih Tao-pao i$ is a younger brother of the minister Wang Tao
J- 4 (267-330) 20.
(5j T'an-chieh :g fi is a younger brother of a prefect of Chi-yang
(Honan) named Cho Ch'ien 9 i t (not mentioned elsewhere) 21.
(6) Seng-lueh {$ 'k' is the son of an intendant of the Palace Gentlemen
( tt + $ - ) named Fu Chia {$& (not mentioned elsewhere) 22.
(7) Chu Fa-ya g ;t & (1st half 4th cent.) "as a youth excelled in secular
learning, when he had grown up he became well-versed in the principles of Buddhism"
jt- g & .M. J'B. 23.
(8) Chih Tun $ (314-366), the greatest propagator of Buddhism among
the gentry at the Southern capital, before he entered the order had
already connections with members of the highest families, notably
with Wang Meng .L i%(309-347) 24.
(10) Shih Tao-an iQ $ (312-385)' came from a family of Confucian
scholars a5.
(1 1) Shih Hui-yiian fi 3-A (334-416) went in 346 together with his maternal
uncle to Hsii-ch'ang and Loyang where he spent seven years in
literary studies
(12) Shih Hui-ch'ih if 3. & (337-412), younger brother of Hui-yuan ;excelled
in historical studies and literary composition 27.
s i r

This short list of the exceptional cases of monks who are known to have
belonged to the gentry includes practically all of the most illustrious names of
the history of Chinese Buddhism in the 4th century AD, and this fact allows
us to define more clearly the way in which Buddhism conquered the higher
and highest strata of medieval Chinese society.
The spread of Buddhism among the gentry was an almost exclusively Chinese
affair, in which the foreign missionaries hardly took part. It was accomplished
in the course of the fourth century by a restricted number of Chinese monks
of great fame and standing, whose names occur again and again in contemporary literature. Po Yiian, Chu Tao-ch'ien, Chih Tun, Chu Fa-ya* Shih
Tao-an, Shih Hui-yiian and Shih Huich'ih are exactly those masters who
have played a leading role in the propagation of Buddhism in gentry circles;
our list proves that all of them actually came from gentry families. They constituted. so to say, the cultural and social vanguard of the Church, consisting
of learned and highly respected "gentlemen-monks" who, whilst freely moving
in the milieu that was theirs by birth and education, could preach their version
of the doctrine with the authority of a Chinese scholar and with the polished
eloquence of a ch'ing-t'an adept. Traditional Chinese scholarship functioned
as a medium to bring the gentry in contact with the Church and its doctrinea fact which helps to explain much that is peculiar in early gentry Buddhism.
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However, the data which we have mentioned above seem to indicate that
provenance from gentry families was exceptional, and that the majority of the
most illustrious monks (even those whose lives were deemed worthy to be
included in the Kao-seng chuan) was of rather lowly origin. The cultured clergy
differed from the rest of the Chinese intelligentsia in that it was relatively free
from class discrimination-a fact which is of considerable interest for the social
history of class-ridden medieval China 28.
In this, the Chinese sangha was in accordance with the Indian Buddhist
tradition. Those who have accepted the tonsure and donned the monk's
cloak have become "ascetics belonging to the son of the s8kyas" (Srarnan*
Sikyaputriydh) for whom all worldly distinctions, including those of caste.
have ceased to be 28. The existence of castes in the world is regarded as a purely
secular and social institution, a hereditary division of tasks and labour which
had become necessary in the distant past; it does not possess, as in Brahmanism,
a religious significance or justification. A famous passage compares the sarigha,
in which all caste distinctions have vanished, with the ocean in which the waters
from the five great rivers lose their identity 3O.
We may therefore assume that the monastery, as soon as it became a centre
of learning and culture, must have been highly attractive to talented members
of lower class families whom it enabled to share to some extent i n the cultural
life of the gentry. There is ample evidence to the fact that in the fourth century
the monastery developed a secondary function as an institute of secular learning
and education. Tao-an, who in 323 became a novice at the age of eleven, must
have obtained at least part of his education in the monastery. 31 When T'an-hu~
Z .f# at the same age became a novice under Tao-an, the latter ordered him
to study the secular literature: "during two or three years he studied the classics
and the histories". 32 Another of Tao-an's disciples, Tao-li $ 3 , became a
novice as a young boy; since later in his life he was known as a specialist on
Lao-tzu, Chuang-tzu and the I-ching, we must conclude that he studied these
works (and expounded them) in the monastery. 33 The same holds good for
kg-liieh, who "mastered the six classics and the Tripitaka" after having
&t , who after having become a novice
joined the order, 94 and for Tao-jung
at the usual age of eleven was ordered by his Buddhist master to devote himsclf
to secular studies ( j k q).35 Seng-chi ff 3, one of Hui-yiian's disciples, studied
under his guidance Buddhist and non-Buddhist scriptures 36 at the great
Buddhist centre on Lu-shan where Hui-yuan is known to have expounded the
Confucian Rites and the Odes. 37
We may conclude that the new intellectual Plite, the cultured clergy, was a
group of a very heterogeneous nature. During the fourth century the actual
leaders of the Church were almost without exception converted members of
gentry families; the majority of the cultured clergy may, however, have come
from the lower strata of society. This means a novum in Chinese cultural
history: the monastic ideal which Buddhism had introduced into China as part
of its Indian heritage had created a new form of social organisation in which
(he rigid class boundaries of medieval China were effaced, and in which persons
~ f t h most
e
diverse origin were enabled to engage in intellectual activities. The
of the inonastery as a centre of learning and culture is closely
connected with this aspect of the monastic life.
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Early sources.
There is no Chinese text which is wholly or partially devoted to our subject;
the information concerning the penetration of Buddhism in gentry circles and
the development of gentry Buddhism has to be assembled from a great variety
of sources. Contemporary information is scarce, and for most of it we have
to depend upon the compilations of Liang and early T'ang authors, i.e. of the
sixth and seventh century.
The early Buddhist literature pertaining to our subject may be divided in
two classes: historical-biographical works and works of an apologetic-propagandistic nature.
A. Historical-biographical works

(1) The Kao-seng chuan ;t, # #) (T 2059), 14 ch., is by far the most important
work dealing with the early history of the Church. It was compiled probably
around 530 AD by Hui-chiao Y- 4% (497-554), and contains 257 major and 243
subordinate biographies of eminent monks from the middle of the first century
down to the year 519 AD. On account of its excellent qualities, both as a historical work and as a literary production, the Kao-seng chuan has become the
prototype of all later Buddhist biographical compilations. It must, however,
be used critically. The author has largely drawn upon earlier collections of
popular legends and tales; historical facts are often embedded in a mass of
hagiographic material and must, wherever possible, be confirmed by external
evidence preferably from non-Buddhist sources. For all data concerning the
KSC, its author, its sources and a survey of modern oriental and occidental
studies on this subject the reader may be referred to Arthur F. Wright's
excellent study "Hui-chiao's Lives of Eminent Monks" in the Silver Jubilee
Volume of the Zinbun- Kagaku- Kenkyiisyo, Kyiito University (Kyiito 1954),
p. 383-432.
(2) The Ch'u sun-tsang chi chi $ t: I<i$ , "Collection of notes concerning
the translation of the Tripitaka" in 15 ch. (T 2145; hereafter abbreviated
CSTCC) by Seng-yu dq & (435-518), first published in 515, and revised by the
author shortly before his death. 38 Among the eighteen works which Hui-chiao
in his postface to the KSC mentions as his sources, this is the only one which
has been preserved intact. As the title indicates, it is basically a description
of the formation and the contents of the Chinese Tripitaka, in which the author
has combined the information from various older' bibliographies, notably
the 7'sung-li chung-ching mu-lu $9.if h l U 4# compiled by Tao-an (3 14-385)
in 374 AD. In the last three chiian Seng-yu gives 32 biographies of famous
monks, mainly translators and exegetes. Hui-chiao has drawn upon these
biographies in compiling the corresponding sections of the KSC to such an
extent that large parts of many biographies show a practically verbatim
correspondence. Valuable, often contemporary, information is found in many
prefaces and colophons which Seng-yu has included in the other chapters of
his work. Ch. XI1 contains the table of contents of a now lost collection of
Chinese Buddhist literature, the Fa-lun ;I a,compiled shortly after 465 by
the scholar Lu Ch'eng %t ,2 (425-494), 39 in 103 ch.
(3) The Pi-ch'iu-ni chuan JL. i~ L 4 (hereafter abbreviated PCNC), the
"Biographies of nuns" in 4 ch. (T 2063) was compiled by Pao-ch'ang ( 4
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in 517 AD. It contains the lives of 65 famous nuns, covering the period from
the middle of the 4th century down to the year 516.
(4) The Ming-seng chuan % 8 4,one of the main sources used by Hui-chiao
in
the KSC, was also written by Pao-ch'ang. The original work,
soon supplanted by Hui-chiao's more extensive and better organized compilation, has been lost. It was begun in 510 and completed in 519. A number of
excerpts have been preserved in the Meisddenshd It 48 4! P
I by the Japanese
monk ShiishO :+ tf, who made these extracts in 1235 from a Ming-seng chuan
manuscript in the TMaiji at Nara, and in the same author's Miroku-nyorai
kanndshd lil $h -40 )- & B.t k . The value of these works as historical source
material is diminished by the fact that ShOsh6 in the selection of his topics
was led by his interest in certain religious themes, notably the manifestations
of the merciful power of the Bodhisattvas. The Meisddenshd has been published
in the Zoku-zdkyd (TOkyO), 11. 2, 7.1 ; all excerpts made by ShGshG have been
collected and discussed by Kasuga Reichi 4 13 f i $ in his "JOdokyO-shiry6
to shite no Meisden-shishichO MeisOden-yObunch6 narabi ni Mirokunyorai kann6chO dai-shi shoin no MeisOden ni tsuite" ;+ s jk & r;t t ~ R ~ #tm
fi $1 a&# $ t:7..~,Shiky6
Q d iP
# dt f . -5: W 4.f 44 .Cr) It d+ 4 l:QO+
Kenkyzl 2 &
., A i 2x11 (1936) 53-1 18 ; cf. A.F.. Wright, op. cit. p. 408 sqq.
B. Early apologetic and propagandistic literature
The penetration of Buddhism in gentry circles gave rise to a body of apologetic and propagandistic literature, some specimens of which have been preserved'.
These treatises, in which gentry Buddhism reveals its most characteristic
features, are generally of a rather poor literary and philosophical quality, but
of great value as contemporary documents bearing witness to the impact of
Buddhism on Chinese medieval thought and society.
The points of controversy were not the same in Indian and in Chinese
Buddhism. In Indian Buddhism a host of fundamental notions are simply
taken for granted: conceptions like karman, rebirth, universal suffering and
impermanence as well as the ideal of the religious life as a way to escape
from it, the cyclic development of the universe in terms of cosmic periods
(kalpa) and the existence of innumerable worlds (lokadhdtu), the efficacy of
meritorious works etc.-all these belonged to the general Indian world-view
of the period and were in no way characteristic of the Buddhist doctrine.
However, in China these points became strange innovations, often incompatible with well-established traditional notions in Chinese thought. The Chinese
devotees had to build up their own defense and did so, on the whole, with
@eat ingenuity.
On the other hand, the theory which in Indian Buddhism constitutes the
essence of the doctrine by which it is most sharply distinguished from other
schools of thought, viz. the doctrine of the non-existence of the permanent
ego (andtmya) was completely misunderstood by the Chinese, monks and laymen alike, before the 5th century AD. The Chinese (not unreasonably) were
unable to see in the doctrine of rebirth anything else than an affirmation of
the survival of the "soul" (shen H) after death (R % A). Thus we find !he
queer situation that in the 4th and early 5th century the Chinese B~ddhlsts
defend the immortality of the soul-a monstrous form of satkdyad.mli-
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against the attacks of traditionalists who hold it to be "annihilated" .A or
"transformed" ;L at the moment of physical death. 40
In general the argumentation in Chinese apologetic literature is stereotyped:
we find the same answers to the same questions repeated ad nauseam. The standard form is that of a dialogue between imaginary opponents; on the other
hand an important role is played by correspondence on doctrinal subjects.
The authors-quite often cultured laymen--carry out their "lay apostolate"
not by proving the superiority of the Buddhist doctrine and the monastic
life on their own grounds (their rather scanty knowledge of the doctrine
makes it improbable that they even could do so), but by trying to harmonize
Buddhist notions and practices with pre-existing Chinese conceptions. It is
very difficult to make out in how far the text of these apologetic treatises
represents the author's own ideas and convictions, and whether they really
reflect the level of their own understanding of the foreign doctrine. Generally
speaking, we may assume that the extreme hybridization displayed in this
type of literature was the result of a general process of borrowing and adaptation which was not consciously realized by the individual writers. Even
Chinese monks, for reasons which have been mentioned above, could only
have a vague notion about the original and (from an Indianist's point of view)
"pure" message of Buddhism, so that they, when preaching or defending
the doctrine in a literate milieu, could show their partisans or antagonists
no more than the same faint shadow of Buddhism which they had perceived
themselves.
There are, however, definite indications .that at least in some cases syncretism was consciously applied as a tactical device to elucidate the foreign
doctrine for the literate Chinese public through the medium of traditional
Chinese philosophy and literature. The various treatises in which Hui-yiian
(334-416) explains the meaning of karman, rebirth and the immortality of the
soul and defends the rights of the clergy (see below no. 6, 8, 9, 10, 1 1, 12, 13)
teem with quotations from and allusions to Lao-tzu, Chuang-tzu, the pseudoWen-tzu, the I-ching and other works of classical literature. But in his extensive
correspondence with Kumirajiva one looks in vain for even one allusion
to any Chinese scripture or the use of any terminology current in Chinese
philosophy (with the exception of the term yin-yang 6; 14,
which occurs only
once) 42-a curious fact which has already been noticed by the Russian sinologue J. S~uckijin his article "Ein Dauist im chinesischen Buddhismus"
(trsl. by W. A. Unkrig, Sinica XV, 1940, p. 114-129).
When still a disciple of Tao-an (3 12-385), Hui-yiian was especially authorized
by his master to use Chuang-tzu in explaining the meaning of certain Buddhist
terms, 43 whereas Tao-an in doing so merely allowed his favourite pupil to
continue the practice of ko-i 6 k, i.e. elucidating Buddhist terms,
numerical categories (shu *),with the help of notions extracted from traditional Chinese philosophy. It is expressly stated that this method, which
Tao-an himself had inaugurated together with Chu Fa-ya
,). 9 44 but
which he abandoned at a later date, 46 was created for the sake of "scholars
of distinguished families" h 2 + ;-, i.e. the cultured laymen.
One may even think of the words of Mou-tzu, who, when asked why he
only quotes Chinese texts instead of Buddhist sGtras in support of his arguments,
answers :
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"lt is because you know the contents (of the classics) that I quote them. If I
should speak about the words of the Buddhist sCltras and explain the essential
meaning of Nirvdgu ( k 5 ), it would be like speaking about the five colours to
the blind, or playing the five tones to the deaf". 46
~ o s works
t
of an apologetic and propagandistic nature are contained in
the collections Hung-ming chi ;L. djl !+ (T 2102, compiled by Seng-yu 17 44
probably between 5 15 and 5 18 ; 47 hereafter abbreviated HMC) and Kuang
hung-ming chi 14 +. a4 1P. (T 2 103, compiled by Tao-hsiian & 2 in 664; hereafter
abbreviated KHMC). The following treatises and documents are the most
important early specimens of this kind of literature.
(I) Mou-tzu + 3,Li huo lun i~5 a;HMC I 1.2-7.1.
A polemic treatise consisting of a supposedly autobiographical preface,
thirty-eight short sections of dialogue and a concluding paragraph in which
the imaginary opponent acknowledges the superiority of Buddhism. According
to Y u Chia-hsi (in his article on Mou-tzu mentioned below) the original title
of the treatise was Chih huo lun :i 5 3 , .: having been changed into j l on
account of a T'ang taboo. According to its preface the Mou-tzu (as it usually
is called) was written at the end of the second century AD by a Chinese scholarofficial of Buddhist inclinations in the extreme South of the empire (Ts'ang-wu
$ R in Chiao-chou 2 +ll); its authenticity forms an almost insoluble problem.
The early history of the text (if it had one) is wholly obscure; the treatise is
neither mentioned nor quoted anywhere before the second half of the fifth
century, when Lu Ch'eng /r ,'Z (425-494) included it in his collection of Chinese
Buddhist literature, the Fa-lun ,L (compiled shortly after 465; table of contents preserved in CSTCC XI1 82.3.29 sqq). From that time onward the Mou-tzu
enjoys a great popularity. Some leading scholars have rejected the Mou-tzu
as a spurious work, e.g. Liang Ch'i-ch'ao $ 9 E 48 ("a forgery made by
someone of the Eastern Chin or Liu-Sung period"), Tokiwa DaijG S 34 t; X , 4Q
according to whom the treatise has been concocted by the monk Hui-t'ung
4.d (ca. 426-ca. 478). The first scholar who denied the authenticity of the
present text was Hu Ying-lin .?d & & (born 1551) who in his Ssu-pu cheng-wei
supposed it to be "a forgery made by a scholar of the Six Dynasties,
XI dS L
the Chin or the Sung" (cf. P. Pelliot in TP XIX, 1920, p. 279-280). Other
scholars, far more numerous than these, are convinced of its authenticity and
regard it as an invaluable source of information on the earliest history of
Chinese Buddhism: Sun I-jang 14.5: X, b1 Yu Chia-hsi k A 44, 52 HU Shih
44 A , T'ang Yung-t'ung
fi %, a Henri Maspero 65 who has discovered an
unmistakable correspondence between the story of the Buddha's life as given
in the Mou-tzu and that found in the T'ai-tzu jui-yingpen-ch'i ching
3 Eh 4
(T 185, trsl. in 222-229) and who consequently assigns the work to the
second quarter of the third century; P. Pelliot in the introduction to his annotated translation of this treatise. 66 Finally most of these theories and opinions
are compared and re-examined by Fukui K6jun $1 1L b% in an extensive
Study on Mou-rzu. 67 Mr. Fukui comes to the conclusion that the treatise was
written around the middle of the third century AD. This is not the place to
repeat the many arguments pro and contra the authenticity of the MOU-~ZU,
a very complicated problem, the difficulty of which is greatly enhanced by the
remarkable fact that both parties are able to adduce rather solid and convincing
arlisuments in support of their conflicting opinions. The most important fact
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which pleads in favour of the authenticity of the present text is constituted
by the historical information contained in the Preface, which exactly agrees
with the account of the same happenings in the Hou-Han shu and Sun-kuo chih
without any trace of textual borrowing: two persons involved (the prefect of
Y"-chang and the governor of Chiao-chou) are not mentioned by name in the
Preface, but there they are said to be brothers; as has been ingeniously demon.
strated by H.Maspero (op. cir.) these magistrates occur separately in the
Son-kuo chih and Hou-Hun shu under the names of Chu F u it.c ;i and Chu Hao
c & . These sources say nothing about their familyrelationship, but the identity
of the surnames combined with the information furnished by the Preface of
Mou-rzu makes it very probable that they were brothers.
Personally we cannot share Pelliot's optimism in regarding this as a conclusive proof of its authenticity. It is true that "les faux chinois se denoncent
le plus par leurs incoherences", whereas "la preface est au contraire d'une
exactitude rigoureuse" (op. cit. p. 264), but this holds only good for clumsy
forgeries like those mentioned by Pelliot (ib. p. 265): if several modern scholars
have been able to connect the happenings described in the Preface with corresponding passages in the SKC and HHS, there is no conceivable reason why
a Buddhist scholar of the fourth or fifth century would have been unable
to work the other way round and build up a narrative based upon various
data extracted from these well-known sources.
In any case, the Mou-tzu did exist around the middle of the 5th century;
it is, moreover, one of the most detailed and interesting specimens of early
Chinese Buddhist apology. We shall therefore make use of it, gladly leaving
the final verdict as to its authenticity to other investigators. In our (provisional)
opinion the treatise was written considerably later than the second or even the
third century AD-the general nature of the work with its systematical and
highly developed argumentation (elsewhere only to be found in much later
specimens of this genre) points to the fourth or early fifth century as the date
of its production. Of the many anachronisms I may mention the following:
(1) in section V the "opponent" speaks about the enormous size of Buddhist
scriptures, no doubt referring to extensive sGtras of the vaipulya-type, but the
earliest specimen of these sfitras known to the Chinese is Dharmaraksa's
translation of the Paircavimsatisiihasrikd of 286 AD. (2) Section XV contains
an allusion to the Vessantara-jdtake, the earliest Chinese version of which is
contained in the Liu-tu chi-ching :: k $ % translated some time between
247 and 280. (3) There is abundant evidence that Mou-tzu in the account of
the introduction of Buddhism is inspired by the anonymous introduction to
the "Sctra in Forty-two Sections" (CSTCC VI 42.3), and although there is
no way to define the exact date of this introduction, the opening words
("Anciently, the Han emperor Hsiao-ming saw at night a divine man in his
A % & .N 1. -)
clearly demonstrate that it was
dream-" :j .I $1 2
written after the Han. But the author of the Mou-tzu seems to have been aware
of this, and in reproducing the opening lines of the "Introduction", he has
taken care to omit the word "Han"! (4) In section XXXV the opponent says
to have visited Khotan and to have conversed with Buddhist monks and
(other) priests; apart from the utter improbability of this story in view of the
politicll situation in China and in Central Asia in this m o d , it is highly
questionable whether Khotan was already known (in Southcrn China!) pr
a fcnw of ~udd-tusrnas early as the second antury AD.

*
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One more remark about the Preface. Tokiwa Daij6 has expressed the opinion
(op.cif. p. 95 sqq.) that "Mou-tzu" is an imaginary figure created by a later
author (according to him this was Hui-t'ung, see above) who provided this
Fan with an historical background by linking him up with some events and
personalities known from other sources. I believe that this view is corroborated
by the fact that the Preface is definitely not autobiographical but of an eulogistic nature. Who could believe that a Chinese scholar in writing a preface
to his own work would compare himself with Mencius, "refuting the (perverse
doctrines of) Yang Chu and Mo Ti", that he would say that he was entrusted
with a mission to Ching-chou "on account of his wide learning and great
knowledge", that he "has a complete understanding of civil as well as military
affairs, and the talent to react independently (to any situation)"? The Preface
is, in fact, an idealized description of the scholar-official who leads a retired
life far from the bustle of the world, repeatedly declines the official posts which
are offered to him, finally feels constrained on moral grounds to accept a
honorific mission, giving it up again when his mother dies, to spend the rest
of his life in study and meditation.
(2) Cheng wu fun ;1 +: 2 , anon., HMC I 7.1-9.1.
A refutation of a series of anti-Buddhist -arguments from a lost polemic
treatise which is partly incorporated in the text. The "capital Lo(yang)" is
mentioned ( j . ;$, p. 8.2.22) which would point at a date before the transfer of
the capital to Chienk'ang in 316 AD. However, in one of the last paragraphs
(p. 9.1.3) the death of Chou Chung-chih 131 .Ct 'b- is referred to; Chung-chih
is the tzu of the magistrate Chou Sung fl $ who according to his biography
in CS 61 2a-3b was executed ca. 324 AD, which date consequently forms the
terminus post quem for this treatise.
(3) Ming Fo lun ttl ,;IF. %G by Tsung Ping
ltsl (375-443), HMC 11 9.2-1 6.1.
An important treatise, partly in the form of a dialogue. In a colophon at
the end the author declares to have based his treatise on the ideas of Huiyuan 3. t.b (334-416) with whom he had stayed during fifty days on the Lushan. be However, the Ming Fo lun was written a considerable time after
Hui-yuan's death: at the end of his first letter to Ho Ch'eng-t'ien (see below,
nr. s), p. 19.1.6, Tsung Ping says that he is just writing this treatise, which
consequently dates from ca. 433 AD. It has partly been translated by W.
Liebenthal. 69
(4) Yii tao fun $id a by Sun Ch'o B !Q (ca. 300-380), HMC 111 16.2-17.3.
(5) Correspondence (five letters) between Tsung Ping (see above) and
Ho Ch'eng-t'ien k -6 X. (370-447) pro and contra the ideas of Hui-lin Y a as
displayed in the latter's Pai-hei Itcn c Z. 3 ; e0 H M C I11 17.3-2 1.3. The letters
have b a n written ca. 433 AD, cf. T'ang Yung-t'ung, op. cit. p. 422.
it by Hui-yuan .%A
( 6 ) Sha-men pu ching wang-de lun
tl T U i
(334-416). HMC V 29.3-32.2 = T 2 108, Chi sha-men pu ying pai su teng shih
1.9 T I ;T. a. $+ a, r $ 11 449.1.1-451.2.10. An important treatise in which the
author defends the right of the clergy not to pay homage to the secular rulers.
It was written in reaction to Huan Hsiian's anti-clerical policy. The work
consists of an introduction, five sections (the last of which has hardly any
with the problem in question, being an elaborate demonstration
Of the immortality of the soul) and a colophon (not reproduced in T 2108!
In which the work is stated to have been composed in 404 AD "during the
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disgrace of the Son of Heaven", i.e. during the short reign of the u s u r ~
Huan Hsiian (Jan. 2-Aug. 18, 404). An outline of the contents is given in
KSC VI 360.3.19 sqq; from the words in which the fifth section is summarized
it may be inferred that the present text of this section is incomplete. Some
parts have been translated by W. Liebenthal; 61 in the Liebenthal Festschrift,
Sino-Indian Studies Vol. V, Leon Hurvitz has given a complete translation of
this treatise under the title " 'Render unto Caesar' in Early Chinese Buddhism
-Hui-yuan's Treatise on the Exemption of the Buddhist Clergy from the
Requirements of Civil Etiquette".
(7) Keng-sheng fun i!. 3. by Lo Han & $- (second half 4th cent.), HMC
V 27.2.3. A treatise on reincarnation, followed by objections by the historian
Sun Sheng -~.t6 and an answer to these objections by Lo Han. W. Liebenthal
suggests 390 AD as the latest possible date. We must certainly go farther back.
In Sun Sheng's biography 63 it is said that he served T'ao K'an YJ 4R, who
died in 334, as an administrator ( 9 3 ) . At that time he was already an adult
(cf. the words at the beginning of his biography: ~xk # F 4 2 Z netc.),
and had, moreover, previously filled another office under Yin Hao. We may
therefore assume that he was not born after 304 64. Sheng had "crossed the
Yangtze" (no doubt between 310 and 315 when the Northern provinces were
conquered by the Hsiung-nu and a wholesale migration to the South took
place) when he was ten years old, which again yields 300-305 as the period
in which he was born. This, combined with the fact that he died at the age of
71 65 proves that this correspondence cannot be later than 376, and most
probably dates from before 373 when both Lo Han and Sun Sheng were in
office under the general Huan Wen )i_ .i(312-373). 66
(8) Sha-men t'an-fu lun II 11 rg ql: 1 by Hui-yuan :4 !, (334-416), HMC
V. 32.2-33.2. A short treatise "on the Sramana's dress which leaves (the left
shoulder) bare"; objections by Ho Wu-chi 43
C (?-410); answer by Huiy u ~ n The
.
fact that Ho Wu-chi is referred to as "the (General-) Commander
of the South" fir IR , proves that the letters were written between 409 when Ho
obtained this title and his death in 410.
(334-416), HMC V
(9) Ming pao-ying lun 91 96 R 3 by Hui-yuan Y
33.2-34.2. A treatise on karmic retribution, written in answer to a letter of
Huan Hsiian. Translated by W. Liebenthal in JAOS and Mon. Nipp., see
above, note 61.
(10) Sun pao lun 2 Y % by Hui-yuan, H M C V 34.2. On the three types of
karmic retribution. The treatise seems partly to be based on the A-pi-t'an-hsin
lun h ;CL % %(? Rbhidharmah~dayaddstra)translated in 391 by Sanghadeva
(== T 1550) on Lu-shan at Hui-yuan's request. English translation by
Liebenthal, see above, note 61.
(I I) Correspondence between Huan Hsiian i n x (369-404) and Wang Mi
(360-407) about the right of the clergy not to pay homage to temporal
rulers, d A g Q i *(eight letters). H M C XI1 80.3-83.2. Written earl) in 402.
(12) Correspondence betwccn Huan Hsuan and Hui-yuan on the same
subject (cf. KSC VI 360.3.4), H M C XI1 83.3-84.2. Three letters written in 402.
(1 3) Letter of Hui-yuan to Huan Hsuan "On the examination and selection
of the clergy"-* 4 M
r l 2. HMC XI1 85.3. Written co. 402 (cf. KSC V1
360.2.18).
(14) Letter (said to be of Chih Tao-lin
#, i.e. the famous Chih Tun
sL
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$, 314-366) to Huan Hsiian about the provincial registration of monks,
Chih Tao-lin fa-shih yii Huan Hsiian fun chou-fu ch'iu sha-men ming-chi shu
i
fi :t t+ E Pt -B t+i 4 2) ;+ 1'1 % ii %dated May 25, 399, HMC XI1 85.3.
of course the letter cannot have been written by Chih Tun to whom it is attributed in HMC. This, however, is no reason to regard it as a forgery: 6"he
letter itself does not contain any allusion to either Chih Tun or Huan Hsiian.
~t even begins with the words: "(We), the monks (plural! r l 4) in the capital
respectfully report-", whereas (in col. 4) the writers refer to themselves as
"(we), poor priests" 'd 3 3 .
(15) Feng fa yao ;i Q , "Convert's Vademecum" (title wrongly translated
as "Presenting the Essentials of the Dharma" by W. Liebenthal, The Book of
Chao p. 156 note 678). A kind of compendium of lay Buddhism by Hsi Ch'ao
y s (336-377), HMC XI11 86.1-89.2. See the Appendix to ch. 111, where a
translation of this treatise is given.
(16) Correspondence between Tai K'uei A & (?-396), Hui-yiian and Chou
Hsu-chih
Jlr F (377-423) about Tai K'uei's treatise "On the resolution of
doubtful (points)", Shih-i lun # f i r ;the text of the treatise is followed by
eight letters, KHMC XVIII 221.3-224.1. Chou, who was one of Hui-yuan's
lay followers on Lu-shan, cannot have been mote than 19 years old when he
wrote these letters. This is by no means improbable--his companion Lei
Tz'u-tsung 3 ;k P who took the Amitabha-vow in 402 (KSC VI 353.3.18)
was born in 386 and consequently was a sixteen years old boy when he joined
the circle of lay devotees on Lu-shan.
To sum up: The basic sources consist of historical works, apologetic treatises
and letters on doctrinal subjects; the last two categories are made up by the
forty documents listed above under sixteen headings. Most of these belong to
the period 380-433. Of the sixteen documents or groups of documents described
above only seven (nrs. 5, 8 , 9 , 10, 12, 13, 14) have wholly or partly been written
by monks (leaving aside the problem of the authorship of the Mou-rzu).
One (nr. 2) is anonymous; all other treatises and letters have been written by
laymen. Not listed are our additional sources: numerous works of secular
Chinese literature which in some passages, sometimes only in few words,
contain information on our subject. The titles of these works will be found
in the bibliography.

*
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AN HISTORICAL SURVEY
from the first to the beginning of the fourth century AD.

Fourth century Chinese Buddhism, and especially the characteristic type
of gentry Buddhism which at that time flourished on Chinese territory south
of the Yangtze and which forms the main subject of our study, was the final
stage of a process which actually must have started as soon as Buddhism made
its first converts among thc Chincsc intelligentsia. We do not know when
this happened. As we havc said before, the first clear signs of the formation
of an "upper class" Chinesc Buddhism, of the activities of gentlemen-monks
and of the penetration of Buddhism into the life and thought of the cultured
higher strata of society datc from the late third and early fourth century, and
there are several reasons to assume that this movement as a whole did not
start long beforc that time.
However, this does not mean that this subject can be studied without
constant reference to the earlier phases of Chinese Buddhism, and to the little
t period of incubation when Buddhism started to take root
we know a b o ~ the
in Chinese soil, tolerated and hardly noticed as a creed of foreigners, or adopted,
in a Taoist guise, as a new road to immortality. In this chapter the reader will
bc confronted with the main facts of the earliest phases of Chinese Buddhism.
On this subject much has already'been said by others, for it is a curious fact
that in Chinese Buddhism no period has been studied more thoroughly than
the one about which almost nothing can be known. Whenever possible, we
havc referred to or paraphrased the opinions and conclusions of previous
scholars in this field; most of all we are indebted to Tang Yung-t'ung who
in the first chapters of his Hun Wei liang-Chin Nan-pei-ch'ao fo-chiao shih has
treated this period in his usual masterly fashion. This survey merely serves as
an historical introduction to the later chapters; it goes without saying that
it only contains the outlines of a development which lasted more than two
centuries. Some aspects, like the earliest Buddhist "dhycina" techniques in
China in their relation to analogous Taoist practices, and the extremely
complicated bibliographical problems connected with the earliest translations
of Buddhist scriptures will only be mentioned in passing; an adequate treatment
of these subjects would require much more space than can reasonably be
allotted to them in an introductory chapter of this kind.
Buddhism in secular historical works.
It is an unfortunate circumstance that for reliable information concerning
the earliest period of Chinese Buddhism (apart from translation activities) We
have to rely mainly upon Chinese secular historical literature; as we shall
sat prestntly, Buddhist accounts of the introduction of the Doctrine into
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China are of a definitely legendary nature. This circumstance is unfortunate
because no kind of literature could be less suited to this purpose. Chinese
histo*ans are as a rule not interested in religious affairs as long as they have
no direct relation to politics or to government circles, and even less in the
religious practices of foreigners on Chinese soil.
his means that the few passages about Buddhism which occur in early
Chinese historical works are, so to speak, casual remarks made by the historiogapher in the course of his narrative. Apart from a few phrases in the Houg an chi, a fourth century history of the Later Han dynasty, none of these
passages were written or included with the intention of saying something
about Buddhism itself. In one case, Buddhism happens to be mentioned in an
edict of 65 AD, this edict being quoted by the compiler of the Hou-han shu
in connection with the dealings of an imperial prince. In another case it is
alluded to in a memorial criticizing the dissolute behaviour of the emperor.
A third time an extremely interesting description is given of the building of
a Buddhist temple by a Chinese magistrate, but here again the story is inserted
by the historian in order to stress the reckless squandering of money and labour
by this magistrate, and it is definitely not intended to picture the building of
a Buddhist sanctuary as such. The whole passage about Liu Ying's Buddhist
activities in 65 AD turns around the central fact of his voluntary redemption
of an imaginary punishment and the imperial reaction to this virtuous gesture;
if in that year the possibility of redemption of punishment would not have
been opened by imperial decree, the official history would certainly have been
silent about Liu Ying's religious zeal, and in that case Han Buddhism would
have begun for us one full century later, in the middle of the second century AD!
It follows that we must take care not to overestimate the importance of
these passages. They certainly do not indicate the beginning of Buddhism in
China, nor are they in any way representative of the spread of Buddhism at
the time they were written down. They are important as symptoms of conditions
which, by a fortuitous combination of external circumstances, happen to have
been recorded. The one conclusion of primary importance which they allow
us to make is that even at this very early period Buddhism had in some way
or other made contact with the upper strata of society, as is proved by the very
fact of its being mentioned in Chinese historical literature.
Apocryphal stories and traditions.
In later times the introduction and earliest history of Buddhism in China
h a m e a favourite theme of Buddhist apocryphal literature. Many of these
Stories obviously had a propagandistic function: they served to enhance the
Prestige of the Buddhist Church either by telling tales of its triumphant
entrance at the imperial court and the immediate conversion of the Chinese
or by demonstrating the early existence of Buddhism on Chinese soil.
We Propose to treat this subject in another connection (see below, ch. V);
we shall only say a few words about those traditions the apocryphal
character of which is less obvious, and which sometimes have been actually
lCQPted as historical facts by modern scholars. We shall mainly confine
Ourselves to an enumeration of the traditions in question, the sources, and the
reached by previous investigators.
The arrival of a group of Buddhist priests, headed by the Sr-0

20

HISTORICAL SURVEY

+-I k with a number of siitras at the capital of Ch'in Shih.
Shih-li-fang
huang-ti (221-208 BC). The First Emperor, unwilling to accept the doctrine,
immediately had them put in jail. But at night the prison was broken open by
a Golden Man, sixteen feet high, who released them. Moved by this miracle,
the emperor bowed his head to the ground and excused himself.
! 3.(1873-1929) appears to have been among the very
Liang Ch'i-ch'ao ;
few modern scholars who were willing to accept this tradition-a fact which
is remarkable in view of his otherwise over-critical attitude in dealing with
early Chinese Buddhism. His argument, viz. that Shih-li-fang could have been
one of the missionaries sent out by Aioka, is of course no longer tenable. 1
The story is very late, being for the first time attested in the Li-tai sun-pao chi
of 597 AD, the same work which credits Shih-li-fang with the
@ 4 ~ .L %
compilation of a cataloguc containing the titles of the works which he brought
to the Ch'in court ; the Ku-(ching) lu [H
i
I4% .
(b) Whcn in 120 BC the huge artificial lake of K'un-ming E 09 (in Shansi)
was dug (a genuine historical fact), a mysterious black substance was found
at great depth. The cmpcror qucstioned the famous eccentric scholar Tungfang Shuo g 4 about its origin, and the latter is reported to have answered:
"I do not know. But you may ask the barbarians from the West". When these
were asked the same question, they answered: "These are the ashes which
remain after the conflagration (at the end of a) kalpa". This is the form in
which we find this story e.g. in the late third century anonymous San-fu
ku-shih 2 M & $.
0.Franke regarded this as a proof of the existence of Buddhist monks
at Ch'ang-an in the second half of the second century BC. In his review of
0.Franke's article, Maspero has traced the various early versions of this
anecdote; he concludes that it is found for the first time in the Chih kuai A. tl
by Ts'ao P'i 9 st (second half third century), and here the story runs differently: since Tung-fang Shuo does not know the answer, the emperor deems
it unnccessary to ask other people. Later, when the foreign monks arrive at
Loyang under emperor Ming (58-75 AD), one of these gives the explanation
mentioncd above. The same version is found in the KSC, where it is Chu
Fa-Ian himself (cf. below, sub f ) who reveals the nature of the black substance.
This story is evidently based on the legend of emperor Ming's dream and the
arrival of the first missionaries at Loyang, and consequently it can hardly
bc older than the third century AD. T'ang Yung-t'ung (op. cit. p. 9) signals
a third version of this tradition, alluded to in Tsung Ping's Ming fo lun (ca.
433 AD, cf. above, p. I5 sub 3), where Tung-fang Shuo himself is said to
have solved the problem. l o
(c) Wei Shou 4 k k (506-572), the compiler of the Wei-shu, the history of
the To-pa Wei, states in the chapter on Buddhism and Taoism of this work
that the famous explorer Chang Ch'ien A f , who in 138 BC was sent to the
country of the Yiieh-chih and "opened up the West", after his return to China
reported on ~udahismin India, "and then the Chinese for the first time heard
about Buddhism". l1 The same tradition in an even more apodictic form is
repeated by Tao-hsiian in his Kuang hung-ming chi of 664 AD. la The story is
certainly apocryphal-as we shall see, the compiler of the Hou-Hun shu, the
history of the Later Han (hence before 446), even stresses the fact that Chang
Ch'ien in his reports on the Western regions never mentioned Buddhism.

"
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Chang Ch'ien (second half second cent. BC) plays also an important role in
the earliest versions of the legend of emperor Ming's dream (below, sub f
-an enormous anachronism, for this event was supposed to have happened
ca. 64 AD). However, since Wei Shou in relating this legend follows the
KSC where Chang Ch'ien does not figure, there seems to be no connection
between the two Buddhist traditions concerning the Han traveller.
(d) The famous golden statue of the Hun king which in 120 BC was captured
by the Han general Ho Ch'u-ping $F ik A in the region of Kara-nor, and which
in the earliest sources is named "the golden man (used by) the king of the
Hsiu-ch'u # C;B in sacrificing to Heaven", l3 has sometimes been regarded as
a Buddhist image. This no doubt erroneous interpretation does not seem to be
of Buddhist origin; it is already found in a gloss of the third century commentator Chang Yen &&. l4 But in somewhat later sources the Buddhist element
is further developed: the statue is brought to China and placed in the Kanch'uan palace +;Q
i $; it is more than ten feet high; emperor Wu (140-87 BC)
in sacrificing to it does not use animals, but merely prostrates himself and
burns incense before it, and "this is how Buddhism gradually spread into
(China)". l5
(e) Liu Chun %I 4- (died 521) in his commentary to the Shih-shuo hsin-yii
gives a quotation from the preface of the Lieh-hsien chuan j1 43r .C), a collection
of Taoist hagiography ascribed to Liu Hsiang $1 \$ (80-8 BC). In this passage
the compiler declares that he collected biographies of Immortals ( hA) to
a total number of 146,
"but seventy-four of these already occur in the Buddhist scriptures, and therefore
I have (only) compiled seventy (-two biographies)". l a
Different conclusions have been drawn from this passage, which does not
occur in the present text of the Lieh-hsien chuan. 0. Franke (op. cit.) on the
one hand does not believe in Liu Hsiang's authorship of the present text, which
in his opinion dates from the third or the fourth century AD, but on the other
hand he regards this early quotation as a reliable piece of evidence for the
existence of Buddhism in China in the first century BC. Maspero points out
that the Lieh-hsien chuan, falsely attributed- to Liu Hsiang, is in any case a
Han work, since it is twice quoted by Ying Shao f i 9 in his Hun-shu yin-i
ig 4 fi (2nd half 2nd cent.). That this passage does not occur in the present
text does not mean that it is a later interpolation: the text which we have now
is corrupt and very lacunose, and only a part of the original preface has been
Preserved. Maspero firmly believes that these phrases occurred in the original
Lieh-hsien chuan: "ce serait, avw le memorial de Siang Kiai, la plus ancienne
mention connue du Bouddhisme dans la litterature profane". l7 T'ang Yung" ~ n g(History p. 14) points out that the tradition is known to Tsung Ping at
beginning of the fifth century, but that it is already regarded as an interpolation by Yen Chih-t'ui L a(531-595) in his Yen-shih chia-hiin M k Y ,la
which opinion he shares.
From the early fifth century onward we find another highly improbable
tradition, according to which Liu Hsiang discovered in the T'ien-lu Pavillion
h a sixty chiirn of Sanskrit manuscripts of Buddhist scriptures which under
Ch'in Shih-huang-ti had k e n hidden in order to save them from the burning
the books ordered by that despot; l 9 Tsung Ping's theory of the lost texts
(which will be treated in Ch. V) may have been influenced by this tale.
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(f) A very famous story, the apocryphal character of which has only b e n
recognized in modern times, deals with the "official" introduction of Buddhism
into China under emperor Ming (58-75 AD). Instigated by a dream, he is said
to have sent a group of envoys (in the oldest versions headed by Chang Ch'ien,
who died in the late second century BC!) to the country of the Yiieh-chih in
order to procure the sacred texts. The date of the mission is variously given
as 60, 61, 64 or 68 AD. After three (or, according to one version, eleven)
years the envoys returned with the text (or the translation) of the "Siitra in
Forty-two Sections" w + 2 # 0:. They were accompanied by the first foreign
missionaries, whose names from the late fifth century onward are given as
?KaSyapa Miitanga
(var. & 3)$ #$ and ?Dharmaratna P it
For them
the emperor built the first monastery, the Pai-ma ssu >;1 4 4 ,at Loyang.
Maspero and Tang Yung-t'ung have subjected the many versions of this
story to a detailed analysis, which has led both scholars to conclude that we
have to do with a pious legend; we shall not repeat their argumentation. 20
Their final verdict is not the same: T'ang Yung-t'ung still envisages the possibility of a nucleus of historical fact behind this tradition (op. cit. p. 24-26);
Maspero on the contrary rejects the whole as a piece of fiction, a propagandistic
story full of anachronisms, which seems to have originated in Buddhist circles
in the third century AD, to be further developed in the course of the fourth
and fifth centuries and to reach its definitive form at the end of the fifth century.
All accounts of the dream of emperor Ming and the embassy to the Yiiehchih derive from one source: the "Preface to the Siitra in Forty-two Sections"
\g t
9 ?X R which at the beginning of the sixth century was incorporated
in the CSTCC. 22 This document can be dated fairly exactly. As is proved
by the opening words 4 IX & 4 83 $ ---"Anciently, the emperor Hsiao-ming of
the Hunw-, it is certainly of post-Han date. Moreover, since the author of
the Wei-liieh (mid. third century), who devotes a paragraph to Buddhism and
the earliest transmission of the doctrine to a Chinese envoy, does not breathe
a word about this legend, we may assume that it originated around the middle
of the third century AD, the terminus ante quem being furnished by the allusion
to the arrival of missionaries under emperor Ming in the Chih kuai (second
half third cent., cf. above, sub b).
(g) This theme has been developed much later into the story of a magical
contest between the first Buddhist missionaries and a number of Taoist masters,
supposed to have been held at the court in 69 A D under imperial auspices,
and followed by the conversion of the emperor, the ordination of several
hundreds of Chinese monks and the foundation of ten monasteries in and
around Loyang. This fantastic tale was set forth in great detail in a (now lost)
apocryphal work, the Hun fa-pen nei-chuan )% :t f rsl # , passages from which
have been preserved in later Buddhist treatises. The text probably dates from
the early sixth century. aS The Hun fa-pen nei-chuan is a rather clumsy fake
and has been recognized as such by all modern scholars, in contrast with the
legend of emperor Ming's embassy which by the gradual elimination of the
most glaring anachronisms and by the addition of "factual" details more and
more assumed the appearance of an historical narrative.

a.

;

Infiltration from the North- West.
In actual fact, it is unknown when Buddhism entered China. It must have
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slowly infiltrated from the North-West, via the two branches of the continental
silk-road which entered Chinese territory at Tunhuang, and from there through
the corridor of Kansu to the "region within the Passes" and the North China
plain, where in Later Han times the capital Loyang was situated. This infiltration must have taken place between the first half of the first century BCthe period of the consolidation of the Chinese power in Central Asia-and
the middle of the first century AD, when the existence of Buddhism is attested
for the first time in contemporary Chinese sources.
Buddhism among foreigners on Chinese soil.
~t first, it must have lived on among the foreigners who had brought it
with them from their home countries: merchants, refugees, envoys, hostages.
As has been said above, official history does not speak about the activities
of foreign groups or individuals on Chinese soil. The Confucian world-conception recognizes only one kind of relation between the inhabitants of the
barbarian wastelands and the Middle Kingdom: they are the people from afar,
who, attracted by the radiance of the emperor's virtue, come to offer their
"tribute of local products" as a token of their submission. A great number of
such "tributes "are mentioned in the Han annals; since all through Chinese
history this remains the standard form of trade with the Chinese court, we
may safely assume that also these early embassies had a mercantile aspect
besides their political function.
Certain data which we find in later Buddhist biographical literature allow
us to say a little more about this aspect of Han Buddhism; although these
data bear upon a somewhat later period (late second and early third century)
they picture a state of affairs which essentially must have existed earlier. We
learn how several important cicciryas did not come from beyond the frontiers,
but were born in China as members of non-Chinese immigrant families, or
that they joined the Order after having come to China as laymen, i.e. for other
than missionary purposes. The Parthian An Hsiian "i Z. was a merchant
who in 181 AD arrived in Loyang and afterwards joined the monastic community led by his famous countryman An Shih-kao
A . 2" The grandfather
of the Yiieh-chih Chih Ch'ien
had come to settle in China with a group
of several hundred compatriots under emperor Ling (168-190). In the first
half of the third century the famous Dharmarak~a(Fa-hu :t 9)was born in
a Yiieh-chih family which had lived for generations at Tunhuang.
Chu
Shu-Ian 2 & was the son of an Indian named DharmaSiras who had fled
from his native country and settled in Honan together with his whole family
at some date in the first half of the third century; Chu Shu-lan was born in
China. At the end of the second century we find among the translators at
Loyang K'ang Meng-hsiang & # , "whose forefathers had I ~ e n POP^^
from K'ang-chii", i.e. Sogdians. K'ang ~eng-huiB d $ was born early
ln the third century in Chiao-chih (in the extreme South of the Chinese empire)
the son of a Sogdian merchant. 2 g
Thus Buddhism was "unofficially" represented in China among scattered
families, groups and settlements at a rather early date, and there is,
Indeed, every reason to suppose that this was already the case before the
earliest mention of Buddhism in Chinese sources. This is furthermore
Confirmedby a very remarkable fact which so far seems to have capsd the
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attention of the scholars working in this field: accgrding to a passage in
CSTCC XI11 (biography of Chih Ch'ien; a later and slightly different version
in KSC I) a great number of Sanskrit texts of Buddhist scriptures circulated
in China at the beginning of the third century:
"He realized that, although the great doctrinc was practised, yet the scriptures
were mostly (only available) in 'barbarian' (a, in later ed. replaced by Jt, 'Indian')
language, which nobody could understand. Since he was well-versed in Chinese
and in 'barbarian' ( it) language, he collected all (these) texts and translated them
into Chinese".
The Buddhist scriptures which Chih Ch'ien collected in China were short
texts, only one being longer than two chuan, and of a very heterogeneous
nature. He collected these either at Loyang before he moved to the South
(ca. 220 AD), or more probably at Chieh-yeh st I;, the capital of Wu, where
he is said to have started his translation work in 222 AD. The number varies
according to the sources, ranging from 27 (in Chih Ch'ien's biography quoted
above) or 30 (Tao-an's catalogue according to CSTCC I1 6.3) to a maximum
of 129 scriptures (Li-tai SPC V and Ta-T'ang NTL 11). Later we shall revert
to Chih Ch'ien and the works translated by him; here the important point
was to show how, to judge from the passage translated above, Buddhism at
the end of the Han was still largely a religion of foreigners-ither
fresh
immigrants or persons of foreign extraction-among whom Indian or Central
Asian copies of Buddhist scriptures circulated.
c. The Chinese in Central Asia: Ching Lu and Pan Yung.
The spread of Buddfiism in China may also have been stimulated or facilitated to some extent by the-fact that, in the first decades before and after the
beginning of our era, a considerable number of Chinese officials must have
been active in military and civil functions in the Buddhist countries of Central
Asia. Most of these officials must at least have been aware of the existence
of that religion.
According to a tradition which goes back at least to the beginning of the
third century, a Chinese envoy to the court of Yueh-chih, the student at the
imperial academy Ching Lu jF: I (for which we find in later versions the variant
forms Ching Lu &., Ch'in Ching t X , Ch'in Ching-hsien 6 $ Z, Ching Ni
d
) was instructed in the teachings of (a) Buddhist sOtra(s) by the Yueh-chih
crown-prince in the year 2 BC. This story occurs for the first time in the
extremely cortupt passage on India from the Hsi-jung chuan s 44 of the
Wei-liieh &8,compiled around the middle of the third century by Yii Huan
.+. 6 , and q'uoted in P'ei Sung-chih's
% L commentary on the Sun-kuo chih
(Published 429 AD). 3e The phrase in question runs as follows:
"Anciently, under the Han emperor Ai, in the first year of the period Yiian-shou
(2 BC), the student at the imperial academy Ching Lu received from I-ts'un
s9
theenvoy of the king of the Great YUehchih, oral instruction in (a) Buddhist siltra(s)"
2 ,f. P< ..,I
.:, I;.. :i fl + 4 -+ 1 .2 t\
i. { t d t $jj
1.t i*r 4 3!i
.
If we accept the text as it stands, this doubtlessly means that dhing Lu
obtained this instruction in China, most probably at the capital, from a Yuehchih who had come to China as an envoy. Ed. Chavannes, who in his annotated
translation of the Hsi-jung chuan has devoted much attention to this passage,
I
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has proposed the following emendat ion, based upon two later parallel versions
of the story:
I*-the student of the imperial academy Ching Lu obtained a mission to the Great
Yiieh-chih. The (Yiieh-chih) king ordered the crown-prince orally to instruct him
in the Buddhist siitras" rd k a t'
i' 2 i j ,\. r X , i -- A ; 12 j 4
,

,

A=

1f Chavannes' reconstruction of the Wei-lueh text is correct, the situation
has changed completely : the scene is the Y iieh-chih court, where a Kushana
king (it is, in view of the extreme obscurity of the chronology of this dynasty,
impossible to define which one) orders his son to reveal the teachings of one
or more Buddhist scriptures to Ching Lu, who now is an envoy sent by the
Chinese court to the West.
Chavannes' solution is no doubt ingenious, but it is based, after all, upon a
rather subjective choice between various possibilities. Ts'un :t may well be
a mistake resulting from a fusion of A and T , but i l'r can hardly be explained
as a corruption of +; it could, however, be a mistake for the equivalent
shih it. It must be remarked that T a n g Yung-t'ung, after a careful comparison
of even more versions of the story than Chavannes had at his disposal, comes
to the opposite conclusion: the scene is China, I-ts'un is a Yiieh-chih envoy;
the account is probably based upon an existing Buddhist text transmitted by
I-ts'un which still existed at the time of the compilation of the Wei-liieh. It
is very significant that it was a Yueh-chih who explained or recited the sfitra(s),
in view of the important role which this people played in the propagation of
Buddhism in Later Han times. 34
Hypothesis upon hypothesis-all this is very dubious. No trace of a Yiiehchih embassy to China or of a Chinese embassy to the Yueh-chih in 2 BC in
the annals of the Han-shu; in fact, we have ample reason to question the historicity of the whole story. That a Chinese envoy could receive oral instruction
from a Yiieh-chih crown-prince, or that a Yueh-chih envoy could transmit a
sUra to a Chinese scholar is already none too probable, but if this tradition
after more than two centuries of silence turns up in some seven versions which
are partly unintelligible and in which neither the name of the Chinese scholar
nor the function of the Yiieh-chih nor the place of action appears to be fixed,
we are no longer allowed to use it as reliable material for historical research.
Another case is that of Pan Yung ~i 3 , the youngest son of the general
pan Ch'ao kg (32-102 AD), the great conqueror of the West who spent
more than thirty years in Central Asia. In 107 AD Pan Yung was charged
with an expedition against the Hsiung-nu; in 123 he became governor-general
ofthe Western Region ,a +& A c and spent the next years in military campaigns
In Central Asia. In 127 he was disgraced and imprisoned; he died shortly
afterwards. Even b e f o ~his first appointment in 107 he seems to have lived
in Central Asia together with his father, who in 100 AD sent him to the Chinese
that he might persuade the emperor to allow Pan Ch'ao to return
'0 China.
It may be significant that on that occasion Pan Yung went to
Lo~angin the company of a Parthian envoy. Now in the section on the
Region of the Hou-Han shu the compiler Fan Yeh (died 445) remarks
that no document of Former Han times speaks about the existence of Buddhism
ln India: the "two Han geographical monographs" (viz. in the Shih-chi and
the Han-sh~)are silent about it, and Chang Ch'icn (second half second cent.
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BC) only spoke about the heat and the humidity of the climate and about
the use of elephants in warfare:
"and although Pan Yung has mentioned the fact that they venerate the DuddhO
and(/or that reason) do not kill or attack (others),yet he has not transmitted anything
about the meritorious work of instruction and guidance (contained in) its essential
scriptures and its nobel doctrine".

It is very probable that the words of Pan Yung paraphrased here occurred
in some report or memorial on Central Asian affairs; since no writings by
Pan Yung have survived, we cannot say anything more. 39 Apart from the
very doubtful story of Ching Lu treated above, this remains the only known
case in which a Chinese magistrate in Han times appears to have been acquainted with Buddhism outside China, or at least to have been aware of its existence
and of one of its most essential moral principles.
d. King Ying of Ch'u: Buddhism at P'eng-ch'eng in 65 AD.
Around the middle of the first century AD Buddhism appears already to
have penetrated into the region north of the Huai, in as tern- ona an, southern
Shantung and Northern Kiangsu. The existence of foreign groups in this
part of the empire is easily explainable: the most important city in this region,
A , was a flourishing centre of commerce; 40 it was situated
P'eng-ch'eng
on the highway from Loyang to the South-East which actually formed an
eastern extension to the continental silk-route by which foreigners from the
West used to arrive. Moreover, in a north-western direction it was connected
with Lang-yeh iff J ~ Pin Southern Shantung, and to the South-East with Wuchun X t! and K'uai-chi 4Ag, aU important centres of maritime trade, which
via P'an-yu 4 4 (Canton) were connected with the trade ports of IndoChina and Malaya. We cannot exclude the possibility that some influx of
Buddhism took place along that way too, although Liang Ch'i-ch'ao's hypothesis that Han Buddhism was mainly of southern provenance and had spread
into China from these maritime centres is not supported by any reliable evidence
and therefore no longer tenable. 41
It is in this region that we find, in 65 AD, the first sign of the existence of
a Buddhist community of (no doubt foreign) monks and Chinese laymen at
the court of Liu Ying $1 &, king of Ch'u X , who was one of the sons of emperor
Kuang-wu (25-58 AD). Liu Ying had since 39 AD been enfeoffed as duke
(since 41 as king) of Ch'u; he lived from 52 till 71 AD at P'eng-ch'eng, the
capital of the kingdom which comprised the southern part of present-day
Shantung and the northern part of Kiangsu. According to his biography in
the HOU-Hanshu he was deeply interested in Taoism (Huang-iao 4 d ) and
at the same time "observed fasting and performed sacrifices to the ~uddha"
4 ,'i6 4 %< . a Thus in the first allusion to Buddhism in Chinese historical
literature we find already this "Buddhism" closely associated with the cult
of Huang-lao, i.e. the study and practice of Taoist arts which were supposed
to lead to bodily immortality, and which were much en vogue at the imperial
court and among the princes around the middle of the first century. '" T'anB
Yung-t'ung has rightly stressed the fact that both in the case of Liu Ying
(65 AD) and of emperor Huan (!66 AD) Buddhism is mentioned (a) together
with the cult of Huang-lao, and (b) in connection with sacrifices, and that
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among the Taoist practices in Han times a prominent role is played by various
sacrifices ?it% to gods and spirits to secure happiness and to avert evil. 45
In fact, in later times the term "heterodox sacrifices" ,i w , which in historical
literature is frequently used to designate such rites, has sometimes been applied
to the Buddhist cult. 46 TO Liu Ying and the Chinese devotees at his court
the "Buddhist" ceremonies of fasting and sacrifice were probably no more
than a variation of existing Taoist practices; this peculiar mixture of Buddhist
and Taoist elements remains characteristic of Han Buddhism as a whole.
In 65 AD emperor Ming decreed that all those who had committed crimes
warranting the death penalty were to be given an opportunity to redeem their
punishment. Liu Ying, whose loyalty to the central government was certainly
open to doubt (as we shall see, five years later he was deposed on account of
plotting rebellion) seems to have welcomed this opportunity to take some
preventive measures; he sent one of his courtiers to Loyang with thirty pieces
of yellow and white silk to redeem the punishment he said to deserve. In an
edict emperor Ming answered :
"The king of Ch'u recites the subtle words of Huang-lao, and respectfully
performs the gentle sacrifices to the Buddha. After three months of purification
and fasting, t,e has made a solemn covenant (or: a vow 9 ) with the spirits. What
dislike or suspicion (from Our part) could there be, that he must repent (of his
sins)? Let (the silk which he sent for) redemption be sent back, in order thereby
to contribute to the lavish entertainment of the updsakas (i-p'ic-sai (+' 3 $1 and
f ranragas (sang-men
7 1 )".
The text of this decree was sent to the various kingdoms in order to acquaint
all kings with this sample of Liu Ying's virtuous conduct. However, the fortune
of the king of Ch'u did not last long. There were rumors that he strove to gain
independence, that he had Taoist masters ( a + ) concoct prognostication
texts and favourable omens for him, and that he had enfeoffed persons and
privately appointed governors and generals. In 70 AD he was accused of
great refractoriness and impiety" a crime warranting the death penalty in
its most severe form. The emperor was still favourably disposed towards him
and changed the death penalty into a milder punishment; Liu Ying was
deposed and transfened together with a great number of his courtiers to
Ching-hsien ;f li near Tan-yang r 4 in Southern Anhui, where he still was
given a rather generous treatment. In the next year (71 AD), shortly after his
arrival at Tan-yang, Liu Ying committed suicide.
16

Buddhism in the region of P'eng-ch'eng in 1934194 AD.
The Buddhist centre at P'eng-ch'eng probably survived after Li u Ying's
removal. For more than a century we do not hear about it. But a passage from
the Son-kuo chih, corroborated by various other sources, reveals the existence
a Prosperous Buddhist community in that region at the very end of the
second century.
In 193 AD the notorious warlord Chai Jung i 4 entered the service of
the "governor" (and de @to autonornous ruler) of Hsu-chou, T'ao Ch'ien
who entrusted him with the transport of grain in the prefectures of
Kuang-ling fi & , Hsia-p'ei T xp and P'eng-ch'eng (all in present-day Kiangsu).
He did not keep this quiet and extremely lucrative position for a long time:
early in 194 his patron died, and Chai Jung moved with ca. ten thousand
' " 9
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partisans and a private army of three thousand horsemen to Kuang-ling,
where he murdered the prefect at a banquet. Shortly afterwards he attacked
Yii-chang (present-day Nan-ch'ang in Kiangsi), killed the prefect and took
his place. In 195 he was defeated by the ex-governor of Yang-chou, Liu Yu
gj 3 (151-195); Chai Jung fled into the mountains where he was killed shortly
after his escape. 4e
When Chai Jung was still in charge of the grain transport in the region
of Kuang-ling, Hsia-p'ei and P'eng-ch'eng, in which quality he actually
appropriated the revenues of these three prefectures,
"he erected a large Buddhist temple. 49 From bronze he had a human (effigy)
made, the body of which was gilded and dressed in silk and brocade. (At the top
of the building) nine layers of bronze scales were suspended, 50 and below there
was a building of several storeys with covered ways, which could contain more than
three thousand people, who all studied and lead 61 Buddhist scriptures. He ordered
the Buddhist devotees (4L # 3 ) from the region (under his supervision) and from
the adjacent prefectures to listen and to accept the doctrine ( % A ) (Those
.
people)
he exempted from the other statute labour duties in order to attract them. Those
who on account of this from near and afar came to (the monastery) numbered
more than five thousand.5a Whenever there was (the ceremony of) "bathing the
Buddha" (A*), he had always great quantities of wine (sic!) and food set out
(for distribution), and mats were spread along the roads over a distance of several
tcns of li. (On these occasions) some ten thousand people came to enjoy the spectacle
and the food. The expenses (of such a ceremony) amounted to many millions
(of cash)".

This text is of great importance, not only because it contains the earliest
description of a Chinese monastery, but primarily because it is one of the very
few cases in which the historical records allow us to get a glimpse of popular
Buddhism at a rather early date. The account, and especially the numbers
mentioned in it, are no doubt exaggerated. But the huge size of the building,
the mass communions and the wholesale charitative ceremonies presuppose
the existence of a large monastic community, the majority of which probably
consisted of Chinese monks. No translation activities are mentioned, nor do
we know what kind of scriptures were recited or studied. The fact that wine
was offered to the participants on festive occasions indicates that the Buddhism
practised at Chai lung's monastery was not of the purest kind. The building
was probably at Hsia-p'ei. b6
For obvious reasons Chai Jung never became the ideal prototype of the
liberal donor in Chinese Buddhist literature; on the contrary, in an early fourth
century anti-Buddhist treatise 66 he is triumphantly mentioned as an example
of moral depravity coupled with Buddhist devotion. In Buddhist sources be
is practically never referred to.
Buddhism or Loyang :first traces.

Much more is known about the other important centre of Buddhism in
Han China: the capital Loyang.
The fact that Buddhism at Loyang is not explicitly attested in reliable sources
before the middle of the second century does not mean that it did not exist
earlier (see our remarks at the beginning of this chapter). Consequently, we
cannot agree with Maspero who regards the whole "Church of Loyang" as
a latex offshoot of the "Church of P'eng-ch'eng". S7 The geographical situation
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such a hypothesis. It is highly improbable that Buddhism,
pleads
gradually infiltrating from the North-West along the caravan route from
central Asia, would have passed through Ch'angan and Loyang, the two
greatest urban centres in Northern China, without having settled there, and
that only after it had become popular in a region in Eastern China. it would
have returned to the West and have reached Loyang at the end of the first
century AD.
The Church of Loyang as an organised religious community with its translation teams and its famous Parthian and Indoscythian leaders does not appear
in reliable sources before the middle of the second century, but in view of
these geographical factors we are justified, even without scriptural evidence,
to assume that it existed in nucleo at least contemporary with and probably
even earlier than the community at P'eng-ch'eng. However, scriptural evidence
for this is not entirely lacking.
There is in the first place the significant fact that in the Hou-Hun shu passage quoted above the words upcisaka and iramana figure in the text of an
imperial edict. This can only mean that these Indian (or Central Asian)
Buddhist terms were known .and understood in court circles, and that they
meant something to the emperor, or to the literati in the imperial chancellery
at Loyang where the wording of the edict had been formulated. If this interpretation is correct, we may conclude that Buddhism was represented at
Loyang around the middle of the first century AD, and that it definitely not
was introduced into the capital from the Buddhist centre at P'eng-ch'eng
at the end of the first century.
In the second place, another slight indication of the same kind is furnished
by a few words from one of the most famous works of Han literature, the
"Poetical description of the Western Capital", Hsi-ching fu .ib $ M, by Chang
Heng X4r (78-130 AD)-the
first mention of Buddhism in Chinese belleslettres. When describing the wonders of Ch'angan, and in particular the seductive
beauty of the women in the imperial harem, the poet exclaims:
"Even (the virtuous) Chan Chi a or a Sramana-who could not be captivated
by them?" 69
The context in which here the term Sramana d ? l figures is of course quite
irrelevant, as is the fact that the word is used in a description of Ch'angan;
it is obviously a rhetorical figure which should not be taken literally.
According to his biography in HHS 89, Chang Heng began the composition
of the Hsi-ching fu in the pniod Yung-yiian (89-104 AD) and finished it ten
Years later; 60 at that time he was already living at Loyang. The importance
of this otherwise rather trivial phrase is that Chang Heng around 100 AD.
when active at Loyang, appears to have been acquainted with the term Sramae.no.
using it as he does in a poem written for the general cultured public of his
This again points to a fairly strong influence of Buddhism at the capital
around the end of the first and the beginning of the second century AD.

ne Siitra in Forty-two Sections.
Robably in the same period, in the late first or early second century. we
must place the composition of what is commonly regarded as the first Buddhist
wn~turein the Chinese language: the "SBtra in Forty-two sections" a -t
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# a , which according to a late tradition was brought to Loyang by two
Indian missionaries, She-mo-t'eng 18 Q lk (? K3Syapa Mitanga) and Chu
Fa-Ian r .L @ (? Dharmaratna), and translated by the latter in 67 AD. The
origin of this work is obscured by legend; however, in its original form it is
certainly very old, as it is already quoted in Hsiang K'ai's memorial of 166
AD. In spite of this, its authenticity has been repeatedly questioned. It is
a short work consisting of 42 independent sections; it is still an open question
whether it is a translation of a Sanskrit original or a Chinese compilation,
stylistically probably modelled upon the Hsiao-ching or the Tao-te ching. 62
The original work is certainly Hinayanistic in content. Of the different recensions of the text only the one included in the Korean edition of the Tripitaka
seems to correspond in general with the original text; all other versions teem
with later interpolations. 63 But even the Korean edition shows traces of a
later redaction: the earliest quotations from the "Siitra in Forty-two Sections"
do not correspond literally with passages from the present text
The Church of Loyang in the second h a u of the second century. Our sources.
$i
, at
The arrival in 148 AD of a Parthian missionary, An Shih-kao +
Loyang marked the beginning of a period of intense activity. Unfortunately,
our knowledge about the flourishing Buddhist community at the capital in
the second half of the second century is extremely one-sided: secular history
does not even mention its existence, and the information which we find in
Buddhist sources is almost exclusively concerned with the production of
translations of Buddhist texts. Biographical data such as furnished by the
biographies of translators in KSC and CSTCC are scanty and have to be used
with the great caution, owing to the mass of legendary material which has been
incorporated in these early sixth century compendia. However, the CSTCC
contains also a number of colophons and introductions which yield scanty
but early, sometimes even contemporary, biographical information.
In the field of bibliography, the situation is not much better; the evaluation
of the bibliographical material forms a serious problem. As far as Han time
Buddhism is concerned, the later catalogues are of no value whatsoever; even
#& i
of
in the most critical among these, the K'ai-yiian shih-chiao lu fR4 X, 8 $
730 AD (T 2154), the sQtras attributed to Han time translators are two to
six times as numerous as those mentioned in the oldest catalogues.
The earliest extant Buddhist catalogue is the CSTCC of the. early sixth
century; its bibliographical parts (ch. 11-V) are actually an elaboration of
still earlier catalogue, the Tsung-li chung-ching mu-lu 3 JY .&
u ak, completed
by Tao-an d n in 374 AD. 65 Thus Tao-an's catalogue has been virtually
incorporated into the CSTCC, and since Seng-yu usually specifies which works
were mentioned by Tao-an and which were added by himself, we are fairly
well-informed about the contents and organization of Tao-an's catalogue.
Tao-an's work was a product of sound scholarship by which he set an
example to all Buddhist bibliographers of later times-a major achievement
in a science which at that time was still in the first stage of development.
However, the excellent qualities of this catalogue and its comparatively early
date have led all later authorities to accept Tao-an's statements as unquestionable facts. Especially when dealing with Han time translations we must never
forget that, here as elsewhere, we have to do with attributions. Tao-an had
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perhaps access to some lists of translations drawn up by earlier bibliographers. 66
B~~ the bulk of the work was his own; it appears very clearly from his remarks
in his catalogue as well as from the later accounts of his activities in this
field, that in attributing certain sOtras to certain translators, he based his
verdict not only upon external criteria (colophons, translator's notes, introductions), but also and often exclusively upon stylistic features of the works
in question. Only in very few cases attributions can be corroborated by
contemporary or nearly contemporary material. In all other cases we have
to rely upon the attributions made by Tao-an and Seng-yu, which, it must be
repeated, cannot be accepted without some reserve. When dealing with the
most ancient period of Chinese Buddhism we shall of course pay no attention
at all to the ever-expanding lists of titles and the quasi-exact chronological
data furnished by later catalogues.
From the middle of the second to the first decade of the third century AD,
a number of Buddhist teachers and translators, foreigners of diverse origin,
were active at Loyang. The earliest sources speak of some ten dcdryas who
are said to have translated a considerable number of Buddhist scriptures
during this period (fifty-one, acc. to Tao-an's catalogue). Some early colophons
which have been preserved contain interesting details about the way in which
the work of translation was carried out. The master either had a manuscript
of the original text at his disposal or he recited it from memory. If he had
enough knowledge of Chinese (which was seldom the case) he gave an oral
translation (k'ou-shou
I?), otherwise the preliminary translation was made,
"transmitted", by a bilingual intermediary (ch'uan-i l'? :f). Chinese assistants
-monks as well as laymen-noted down the translation (pi-shou Z ,? ), after
which the text was subjected to a final revision (cheng-i 2 k , chiao-ring ik X).
During the work of translation, and perhaps also on other occasions, the
S i ) concerning the contents
master gave oral explanations (k'ou-chieh
of the scriptures translated. Explanations of this kind often appear to have
crept into the text; "translator's notes" figure in .most Chinese versions, and
at least one Han time translation forms an inextricable mixture of text and
explanatory notes. Sometimes, however, the glosses were kept apart as separate
works of exegesis. 68 Many early Buddhist commentaries were wholly or
mainly based upon oral explanations given in the course of translating a
certain scripture. The material funds for the work of translation were furnished
by laymen "who encouraged and helped" (ch'uan-chu che $4 I 4); the names
of two of such pious donors of ca. 179 AD have been preserved in a colophon. 7 0
As far as we know, this kind of team-work was for the first time extensively
Practised at the Buddhist centre(s) at Loyang. All through the history of
Chinese Buddhism it remained the normal method of translating Buddhist
Icriptures, but it is interesting to note that the system in its fully developed
form is already attested in Later Han times.
It is unknown how many monasteries (ssu 3 , cf. below) there were at
LOyang under the Later Han, or where they were situated. The existence
a "White Horse Temple", Psi-ma ssu a &, 4, at Loyang, which is traditionally regarded as the cradle of Chinese Buddhism and as the main Buddhist
in Han times, is not attested in contemporary sources before the Year
289 AD; its alleged foundation ca. 65 AD and its very name are intimately
Connectedwith the apocryphal story of emperor Ming's dream and the arrival
\?
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of KBSyapa Matanga and Chu Fa-lan at the capital. Although the formation
of' the legend (in the second half of the third century?) itself presupposes the
actual existence of a Pai-ma ssu at Loyang, there is no guarantee that this
temple actually dated from Han times. However, the name may be a later
invention, and the building which in later sources is called Pai-ma ssu may
well have been identical with the "Buddha-monastery", Fo-ssu *+ 3, mentioned
in an ancient colophon as the place where in 208 AD the text of the Pan-thou
san-me; ching & 1 I @ was revised. 72 There was furthermore the Hsiich'ang ssu ?: :3,mentioned in the same colophon (208 AD). As has been
convincingly argued by Maspero, (cf. note 57) this monastery very probably
was originally situated in the ancient mansion of a certain Hsii Ch'ang :i 4 ,
marquis of Lung-shu & dt who was a cousin of the famous Liu Ying, the
"Buddhist" king of Ch'u, and may thus have been a link between the Buddhist
colony at P'eng-ch'eng and the church of Loyang. As a monastery the Hsii
ch'ang ssu seems to have been of secondary importance; the colophon to the
Pan-chou sun-mei ching is the only text in which it is mentioned.
Hardly anything is known about the actual size and the internal organization
of the Buddhist community at Loyang. The most basic monastic rules were
probably transmitted orally by the first missionaries, and for the relatively
small number of monks and novices this may have been sufficient. In any
case, among the scriptures attributed to Han translators in early catalogues
the Vinaya is not represented. 73 In the earliest documents we find already
the basic terms for the various clerical ranks: Sramana (sang-men i f7, shamen ;$ t l ), monk ; bhik~u(pi-ch'iu jt 3); Sramanera (sha-mi ;+a), novice;
a'ca'rya (a-ch'i-li fi k $), master ; the use of the term Boddhisattva 4 L,
given to both monks and lay devotees, testifies of a touching optimism and
of a profound ignorance as to the real meaning of this appellation.
The missionaries at Loyang formed a very heterogeneous group. There
were two Parthians, the monk An Shih-kao ? d W and the upkaka An
Hsuan
.f ; three Yueh-chih, Chih Lou-chia-ch'ien (? Lokakgema) i S & 3 ,
Chih Yao ;L @ and Lokaksema's disciple Chih Liang
R ; two Sogdians,
K'ang Meng-hsiang B 2 df and K'ang Chii B i , and three Indians, Chu
Shuo-fo 2 4 (var. Fo-shuo
g ) , Chu Ta-li r
n and T'an-kuo Y e

+

+

*

The earliest and most famous among these masters was the Parthian An
Shih-kao, who is the first undoubtedly historical personality i n Chine*
Buddhism. It was probably he who initiated the systematical translation of
Buddhist texts and who organized the first translation team. In this respect
his importance is indeed very great: his translations, primitive though they
may be, mark the beginning of a form of literary activity which, taken
a
whole, must be regarded as one of the most impressive achievements of Chinese
culture.
His name is not very clear: apart from the first syllabe An, an ethnikon
which stands for An-hsi $ I (= Arsak, the Anacid kingdom of partbid*
it looks like a translation rather than a transcription. Bagchi's suggestion
Shih-kao = Lokottama is not supported by any evidence. 74' It may, however.
be a honorific appellation; in later biographies he is usually referred to as
An Ch'ing
it, with the tzu Shih-kao, where r ~ uobviously cannot be taken
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to mean a "style" of the Chinese type. The two names, Ch'ing and Shih-kao,
are attested in a document of the middle of the third century, 7 s but a still
older source speaks only of "a Bodhisattva hailing from An-hsi, whose name
(9)was Shih-kao". '13
According to a very early tradition, 77 Shih-kao had been a crown-princa
of Parthia who had abandoned his rights to the throne in order to devote
himself to the religious life. Afterwards he went to the East, probably as a
refugee, and settled in 148 AD at Loyang where he spent more than twenty
years.
Nothing more is known about his life; the stories about his peregrinations
in Southern China recorded in his biographies in CSTCC and KSC must
be relegated to the realm of hagiography. An Shih-kao has never been successfully identified with any Parthian prince figuring in occidental sources. BO
The futility of such attempts has been pointed out by Maspero; Parthia under
the Arsacides (ca. 250 BC-224 AD) was not a unified state but a conglomeration
of petty kingdoms, and An Shih-kao had probably been a member of a ruling
family in one of these little feudal domains.
It is still an unsolved problem which and how many translations may
safely be attributed to An Shih-kao and his collaborators. The number of
s c r i p t m ascribed to him by later bibliographers ranges from ca. 30 to 176.
The earliest available source, Tao-an's catalogue of 374, comprises 34 titles,
but four works out of these were only hesitatingly ascribed to An Shih-kao.
Of the remaining thirty translations nineteen have been preserved,
but
among these there are only four which on account of early colophons or
prefaces may positively be attributed to this patriarch of Chinese Buddhism. *
Neither these four nor the other fifteen works which with some degree of
probability may be attributed to him and his school show any trace of
Mahayana influence.
TOjudge from the nature of the scriptures translated, the two main subjects
of his teachings seem to have been
(a) the system of mental exercises commonly called dhydna (ch'an h f ) in
Chinese sources, but which is more adequately covered by the term "Buddhist
Yoga", comprising such practices as the preparatory technique of counting
the respirations leading to mental concentration (cindpdnasm(ti, 98 , t .S a);
the Contemplation of the body as being perishable, composed of elements,
impurn and full of suffering; the visualization of internal and external images
of various colours, etc. ;
(b) the explanation of numerical categories such as the six iyatana A A ,
the five skandha + a, the four rddhipcida IS L h , the five bala 1 B , the
four smrtyupasthdna
A etc.; short sfitras devoted to such classifications
form the bulk of the oeuvre attributed to him.
Some of the "dhy&a'* practices mentioned above, notably the dnipdnasmrti,
Outwardlyresembled certain Taoist respiratory techniques, and it has repeatedly
been stressed that the existence of such mental and bodily exercises in Taoism
must have largely contributed to the popularity of this aspect of Buddhism
ln the second century AD. Taoist influence is furthermore attested by the use
Of a number of Taoist expressions in rendering Buddhist terms in early translations- However, the importance of Taoist terminology has generally p e n
Overestimated: terms of undoubtedly Taoist provenance actually constitute

*
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a very small percentage of the Chinese archaic Buddhist vocabulary, the bulk
of which consists of terms which cannot be traced to any Chinese source and
which probably have been improvised by the earliest translators.
An Shih-kao's versions, and the archaic translations in general, are in several
respects highly interesting: for the general history of Buddhism, since the
approximate date of their translation often forms a terminus ante quem for
the existence of the Indian prototypes or for the stage of development of a
certain text at that date; for the earliest history of Chinese Buddhism, since
both the nature of the texts selected for translation and the terminology
employed in translating them reveal some basic characteristics of Han Buddhism; from a literary point of view, since they constitute a new and foreign
element in Chinese literature, the stylistic features of which strongly deviated
from and often even conflicted with the Chinese norms of literary composition; from a linguistic point of view, since the majority of these translations
teem with vernacular expressions and syntactic structures which, if studied
morc closely than hitherto has bccn the case, would yield much interesting
information on thc Northern Chincsc spoken language of the second century AD.
As translations, they arc gcncrally of the poorest quality. It is somewhat
surprising that latcr Chinesc Buddhist bibliographers, and especially Tao-an,
the great specialist on archaic translations, have praised the products of An
Shih-kao and his school as masterpieces and classical examples of the art of
translating. It is hard to scc on what criteria their appreciation was based, if
it indeed was something more than an expression of the traditional Chinese
veneration for thc work of the Ancients, the patriarchal, the prototype. Most
archaic vcrsions arc actually no more than free paraphrases or extracts of the
original texts, tccming with obscure and not yet standardized technical expressions, and coatcd in a language which is chaotic to the extreme and not
seldom quite unintelligible evcn whcn we possess Indian versions or later and
morc literal Chinesc translations of thc same scriptures.
An Hsiian and Yen Fo-t'iao.

+

An Shih-kao worked together with his countryman An Hsiian
2 , an
updsaka who in 181 AD had come to Loyang as a merchant, and who for some
not further specified "meritorious work" ( rh ) had obtained the Chinese
military title of cavalry commander ( M hf H),85 and with a Chinese from
Lin-huai g 1
1 (Anhui) named Yen Fo-t'iao 1~ .CI) m (var. Fou 3 -or Fu
t'iao), the first known Chinese monk. a~ An Hsiian translated together with
Yen Fo-t'iao the Ugradattapariprcchd (T 322, Fa-ching ching ;A & K ) ; the
attribution is confirmed by ~ ' a r ;Seng-hui
~
(mid. third century). This is
somewhat surprising because this sotra, a summary account of the career of
a Bodhisattva, wholly belongs to the MahByBna.
In spite of this, Yen Fo-t'iao regarded himself as a disciple of An Shih-kao,
whose virtues he extols in the preface to his "Commentary on the ten (kinds
of) understanding (explained on behalf) of the Novice" id, a + # # 'il fi
(CSTCC X 69.3), written some time after the master's death. 88 He seems to
have been converted to Buddhism at a very early age. Thus the coexistence
of Hinayiina and MahiiyBna, characteristic of early Chinese Buddhism as a
whole, is already reflected in the works of the "three inimitables", the two
Parthians and their Chinese collaborator, in the second century AD.
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LOkak~ema
The Mahgyana was mainly represented by a second generation of translators,
the most prominent among whom was the Indoscythian Chih Lou-chia-ch'ien
+ y ~ J L , "?Lokaksema the (Y ueh-)chihW,who arrived some twenty years
after An Shih-kao, during the period 168-188 AD. Among his collaborators
we find an Indian, Chu Shuo-fo 2 4 # , but also three Chinese laymen : Meng
F~
from Loyang, Chang Lien ;It& from Nan-yang (Honan), and Tzu-pi
4 JI (obviously not a surname) from Nan-hai (Canton).
Here, again, we encounter signs of Taoist influence. By a rare chance, the
names of two of these assistants have been discovered by T'ang Yung-t'ung
in the (unfortunately rather mutilated) text of two Han inscriptions dating
from 18 1 and 183 AD, where they are mentioned as devotees of a local Taoist
cult at Yuan-shih hsien R, A Y (Hopei); one of them, Kuo Chih fi #, tzu
Tzu-pi 3 9 , here bears the title of Libationer (chi-chiu .fP 31). @l
When dealing with Lokaksema, we again have to face the problem of earlier
and later attributions. Seng-yu mentions fourteen works; Tao-an twelve, nine
of which are marked as hypothetical attributions; of the remaining three,
two have been preserved:
T 224 Tao-hsing (po-jo) ching
fi fi Z ;ii (A~~asihasrikiprajfia'piramiti)
in ten ch. 82
(PratyutpannabuddhasarpnuT 4 1714 1 8 Pan-chou sun-mei ching & 4 2
khdvasthitasamidhisiitra)
According to an early fourth century source he would also have made the first
translation of the ~iiramgamasamidhisiitm (Shou-leng-yen son-mei ching
1# L I o & ) i n 1 8 5 / 1 8 6 ~ ~ . ~
This translation and that of the A,s/asihasrikti were based on manuscripts
brought from India by Chu Shuo-fo. These three siitras are among the most
basic scriptures of Mahiiyana literature; in the course of the third and fourth
centuries they were re-translated several times, and especially at that period
their influence was very great. The attribution of the first Chinese version
of these works to Lokakpema and Chu Shuo-fo seems to be well-established;
however, like so many early translations the original texts of the Tao-hsing
and the Pan-chou son-mei thing may have undergone some alteration
In the course of later redactions, and especially the two versions of the latter
(T41 7/418) pose problems of textual criticism which have not yet been
Solved. According to the same early fourth century source, two other still
Mahay~nasiitras were also translated by Lokaksema: T 626 fl IYI d r
(A~dtaiatrukaukrr~inodana)
and T 624, 1L i& iO. h 41
(I
(DrumakinnararijaP'ariprcchi);the latter work occurs in Tao-an's catalogue
the anonymous 'translations; 98 it certainly existed already in the first
half of the third century.
Lokak~ema is commonly credited with the introduction of Mahlylna
Buddhisminto China. His partial translation of the Ajlasdhasrikd marks the
beginningof a development which is of paramount importance for the subject
the Present study: when Buddhism in the late third and early fourth century
began to Penetrate into the life and thought of the cultured upper classes, it
esWially the doctrine of universal "Emptiness" as expounded in the basit
SCT1~turcs
of this school of Mahfiyfina gnosticism (Prajfitipiramitd, vitnab-
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kirri-nirdeja) that became popular in gentry circles, mainly on account of its
apparent affinitywith the prevailing hsiian-hsiieh speculations. The "dhyinoM.
trend initiated by An Shih-kao and his school remained important all through
the history of early Chinese Buddhism, but its sphere of influence was as a
matter of course more restricted to the monastic community. The cultured
laymen who were interested in Buddhist yoga practices are to be found as
lay-brothers temporarily staying at a monastery rather than as ch'ing-tlan
adepts at the mansions of the highest gentry.
Other early translators
Later sources speak also about a Sogdian translator named K'ang Chii p I,
contemporary with Lokaksema; he is for the first time mentioned in KSC. O7
When in 190 AD the powerful war-lord Tung Cho li $ burned Loyang
and removed the puppct cmperor to Ch'angan, the Buddhist community
survived the devastation, and at the very end of the second and the beginning
of the third century wc find still anothcr group of translators at work. The
Mahiiyana was represented by Lokakscma's disciple, the Indo-scythian
Chih Liang % 98 and thc lattcr's lay pupil Chih Ch'ien i 3 (alias Chih
Yueh I & tzu Kung-ming + 4 ), who later would become the most prominent
translator in the rcgion of thc lower Yangtze. Chih Liang probably transmitted
to him Lokakscma's translation of the Sziramgamasamtidhislitra of which
Chih Ch'ien would later make a revised and more polished version. There
were also the Indian Tan-kuo Y (? Dharmaphala) who is said to have come
from Kapilavastu and who worked together with his compatriot Chu Ta-li
2 A fi (? MahBbala) and the Sogdian K'ang Meng-hsiang. To this team we
owe the earliest cxtant Chinese accounts of the life of the Buddha: the Chung
pen-ch'i ching + ) fl (T 196) and the Hsiu-hsing pen-ch'i ching 6 43 F & 1
(T 184). g9
In the last decade before the final downfall of the Han and the foundation
of the Wei (220 AD) we lose sight of the Church of Loyang. Some of the leaders
fled to the South: Chih Ch'ien, who ca. 220 turns up at Chien-yeh, the capital
of Wu, and three Chinese laymen of the school of An Shih-kao, Han Lin 4 OC
from Nan-yang, P'i Yeh B X from Yingch'uan and Ch'en Hui tL 5 from
K'uai-chi, who around the middle of the century transmit An Shih-kao's
exegesis of the Andpan~sm~ri-"siitra"to the sinicized Sogdian preacher
K'ang Seng-hui & a 9 from Chiao-chih. loo
The Church of Loyang no doubt continued to exist under the ~ e(220-265)'
i
but it never regained its former glory. In the third century the centres of Buddhist
activity have shifted, first to Chien-yeh at the lower Yangtze, then to Ch'angan.
t4,

+

The imperial sacrice of 1ti6 AD; Hsiang K'ai's memorial.
There is no evidence of any connection between the Buddhist cornmunit~
and the imperial court at Loyang. In the famous memorial of Hsiang K'ai
which we shall treat below, a ccrtain kind of pseudo-Buddhist ceremony held
at the court is indeed alluded to, but it is very clear that here we have to do
with a basically Taoist ritual tinged with some Buddhist elements, a cult of the
type which already existed some hundred years earlier at the court of Liu Ying
There is no reason to assume that the performance of this ceremony was dlrectly due to the influence of the Buddhist community at Loyang upon the court*
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The event in question took place in 166 AD. In that year emperor Huan
(147-167) who, like many of his predecessors, was deeply interested in Taoism,
pcrronally prformed a suovetaurile to Lao-tzu in the Cho-yang ;4 8 palace
before a lavishly adorned altar; the vessels were made of gold and silver,
and the ceremony was accompanied by the sacral music belonging to the semiannualsacrifice to Heaven.
This was nothing exceptional; in fact, at least
twice in 1651166 AD sacrifices had been performed by imperial order at
Hu-hsien 3 # (Honan), the reputed birth-place of the sage. lo2 But Fan Yeh,
the compiler of the Hou- Han shu, elsewhere mentions the fact that the emperor
on this occasion performed a joint sacrifice to Lao-tzu and the Buddha, 103
and this statement is corroborated by a highly interesting contemporary
document: the memorial which the scholar Hsiang K'ai X)?t submitted to
the throne in 166 AD.
Hsiang K'ai came from Hsi-yin rS ?t(Southern Shantung); he was especially
well-versed in the astrological and cosmological speculations current in his
time (k itt ?4 * k).Shortly after his arrival at the capital he addressed
emperor Huan in a memorial of more than 1400 words, in which he gave an
extensive account of recent inauspicious portents by which Heaven showed
its disapproval with the conditions prevailing at court. Hsiang K'ai was the
spokesman of the scholars; the whole document is primarily directed against
the eunuchs, the "third force" on which the Han emperors came to rely more
and more in order to counterbalance the power and privileged position
of the Confucian scholar-gentry. At the end of his memorial (which almost
landed him in prison) Hsiang K'ai comes to speak about the emperor's addiction
to sensual pleasures :
"Moreover, I have heard that in the palace sacrifices have been performed to
Huang-lao and the Buddha. This doctrine (teaches) purity and emptiness; it venerates non-activity (wu-we; g &); it loves (keeping) alive and hates slaughter;
it (servcs to) diminish the desires and to expel intemperance. Now Your Majesty
does not expel your desires; slaughter and (the application of) punishments exceed
the Proper limit. Since (Your Majesty) deviates from the doctrine, how could You
(expect to) obtain the happiness resultinn from its (observance)? Some people
say that Lao-tzu has gone into the region ifthe barbarians and (there) has become
the Buddha.
The Buddha 'did not sleep three nights under the (same) mulberry tree', for he
did not want (by dwelling) a long time to give rise to feclings of affect~on:this is
the Perfection of spirituality (W). A heavenly spirit (
) presented him with
kautiful girls, but the Buddha said: 'These are no more than bags of skin filled
with blood', and he paid no attention to them any more. If one has reached this
degra of mental conantration ( 9 -) 1w then one is able to rzalim the Way.
Now the lascivious girls and the seductive ladies of Your Majesty are the most
of all the world, and the delicacy of your food and the sweet taste of
Your drink are unique in all the world. How would you then become equal to
Huang-Lao?" 10s

'''

*

Hsiang K'ai's memorial is illuminating in several respects. Firstly, it mentions
Jomt sacrifice to Huang-Lao and the Buddha performed by emperor Huan.
a?d at the same time very clearly demonstrates that here we have not to do
W'th "coun Buddhismw, but with court Taoism slightly tinged with Buddhism.
Seeondl~,it contains the first allusion to the so-called hua hu .*.
theory.
aEc0rd1n8to which the Buddha was nothing but a manifestation of Lao-nu

'
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(on this theory see below, chapter VI). Thirdly, the memorial contains two
quotations from the "SOtra in Forty-two Sections", which (a) proves that
Hsiang K'ai was conversant with the contents of this scripture, (b) furnishes
a terminus ante quem for the existence of the original version of this text, and
(c) demonstrates the considerable difference between the original text and even
the most archaic extant version, provided that Hsiang K'ai is quoting literally,
At the bepnning of his memorial Hsiang K'ai also mentions the "divine
books of Yii Chi" j z ,# 4 , i.e. the (original) T'ai-p'ing ching A
in 170
chiian, transmitted by the Taoist magician Yii Chi to his disciple Kung Ch'ung
$ # at Lang-yeh in Southern Shantung; under emperor Shun (126-144)
Kung Ch'ung had brought the work to the capital and had presented it to the
throne. In the last decades of the second century the T'ai-p'ing ching became
the fundamental scripture of the ideology of the Taoist movement of the
Yellow Turbans. lo6 We have seen that Hsiang K'ai himself came from the
same region (Southern Shantung) which was a stronghold of Taoism, and
this again testifies of the close connection between Taoism and Buddhism
in Later Han times.

+

Connectioris with the bureaucrac~b.
Although hardly anything is known about the relations between the Buddhist
community at Loyang and its immediate surroundings, it is clear that the Church
was not an isolated enclave of foreign culture. It depended upon and included
Chinese lay devotees, some of whom appear to have belonged to the cultured
class. Lack of documents makes it impossible to say anything about their
social background; they were most probably members of lesser gentry families,
lower-grade officials who in some way or other had made contact with Buddhism, presumably on account of their Taoist inclinations. As disciples of
the foreign dcdryas these cultured laymen seem to have taken part in the
practice of the religious life; as their assistants they noted down whatever
they understood of the Buddhist scriptures dictated to them; as revisors and
editors of the translated works they gave them the form in which they were
presented to the Chinese, occasionally introducing their own notions and
interpretations into the texts. Nothing more is known about their life, but we
may assume that, precisely because they were laymen, they may have formed
a link between the foreign clergy and the cultured Chinese public. However,
even if they may have filled subordinate functions in the government service,
their relation with the sarighu was a of private and non-official nature.
Another problem is whether the Buddhist community at the capital had
any official connection with the imperial bureaucracy, c.q. with the department
of Foreign Relations, the office of the Ta hung-lu id, a. This institution was
very important in Han times; it was, inter alia, charged with the care for and
control over foreign envoys and with the regulation of the ceremonial towards
foreign rulers. It was presided by the ta hung-lu (-ch'ing) f i :I&a[@],
one of
the nine ministers, who in Later Han times had a staff of fifty-five officials. lo'

The Chinese term for "monastery"
One fact perhaps indicates a certain connection between the ~uddhist
clergy at the capital and this institution: the peculiar use of the word ssu 4
for "Buddhist monastery". We can only partly agree with Maspero's theory lo'
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(already in 1921 suggested by btani but in the same article abandoned by him
in favour of a slightly different explanation) 'OD according to which s,ru ('zi,)
4 is a "phonetic loan" for the almost homophoneous ssu (*zil) # a "cult,
(place of) worship or sacrifice", which in some early secular texts (but, as
far as I am aware, never in Buddhist scriptures!) does figure alongside of 3 .
Even if i s would have been the original Chinese term for a monastery, Maspero's
theory still fails to explain how ssu 4 with its narrow and clearly defined
range of application (in Han texts it almost exclusively means "(government)bureau") could ever obtain such a strong Buddhist connotation that
it even completely supplanted the "original" term iil which on account of
its ancient cultic significance would seem to be much better suited to the
purpose. In another article Maspero has stated that the earliest occurence
of
as "Buddhist monastery" is to be found in the anonymous colophon
to the Pan-chou son-mei ching (208 AD) ; 110 however, we find it already used
in this way in one of the archaic translations attributed to An Shih-kao.
Whatever may have been the older term, in the case of ssu + it seems reasonable
to suppose that the meaning "monastery" was derived from the current use
of this word as "government office", and, more specifically, from the name of
what to foreigners must have been "the office" par excellence, the Hung-lu
ssu ,1.43,4
Unfortunately, in Han sources the department in question is not referred
to as Hung-lu ssu; 1 have been unable to find this term, which in later times
became the official name of the institution, in sources earlier than the sixth
century. This does not completely invalidate the explanation mentioned above;
the term Hung-lu ssu may have been current long before it was adopted as the
officialdenomination, and it is difficult to see in what other way the word ssu
would have come to mean "monastery".
The "system" of transcription.
4.

There is, however, another fact which also points to a connection between
the Department of Foreign Relations and the Buddhist Church, viz. the origin
of the Buddhist system of phonetic transcription.
From the earliest times the translators of Buddhist texts (and more especially
the Chinese literati who wrote down the translation) had to face the problem
of phonetic transcription of Indian proper names and Buddhist technical
expressions by means of Chinese characters-a script which by its ideographic
nature was (and is) much less suited to this purpose than any alphabetical
~fitingsystem would have been. In order to avoid the danger of confusion
and misunderstanding (which of course would have been very great if all
Chinese characters without distinction would have been used in this way),
the transcribers appear to have used a limited set of signs conventionall)
e m p l o ~ in
d phonetic renderings. For obvious reasons preference was given
those characters which seldom occurred in normal written Chinese (such
a. M.B.?B.f?. ) etc.). But on the other hand, quite ~ O n ~ m osigns
n
like A.
1 .
and :t are frequently found in Buddhist transcriptions. We Can
speak of a "system of transcription" for the earliest period; the fbreign
transposed into Chinese phonological patterns, are broken UP at
into syllable units, each of which is rendered by one of the% signsOne Chinese syllable may be written in various ways (*flan: 1. %. #. f l -
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*, *

Y . Y . W . ~ )and
, may stand for a great variety of foreign
; *b9&t:
sounds (b'ud, g or k : va, vci, pa, bci, pha, b h 1 vat, vajra, ova, upa, sphd, etc.),
The transcriptions of the individual words are not yet standardized (bud&:
+by~su.d'uo ;+ A ,id. .%
18, *b'j,lau.d'au If H ,*b*t
(-4)
#). But both in most
ancient phonetic renderings and in the highly developed and normalized
transcription systems of much later times we find the same marked tendency
to use a certain restricted number of characters for transcriptions purposes,
a conventional set of signs which could be used as phonetical symbols without
semantic value.
However, it is a notable fact that this primitive transcription system was
not a Buddhist invention at all; it can already be traced in secular literature
from Former Han times. We find it applied in the Accounts of the Western
Regions (Hsi-yii chuan) of the Hun-shu and Hou-Hun shu which together
contain some two hundred foreign words (mainly geographical names) in
transcription. More than eighty percent of the characters which are used
phonetically in these texts more than one time (viz. 77 out of 93) consists of
signs which regularly occur in "Buddhist" phonetic renderings. The great
number of rather exceptional characters which are thus shared by secular and
Buddhist transcriptions proves that coincidence is out of the question; we
must conclude that the Buddhist transcribers made use of an existing rudimentary system for rendering foreign sounds. We cannot give a satisfactory explanation for this fact, but one possible clue as to its origin may be founa in the
activities of the Department of Foreign Relations.
We do not know in any detail what kind of administrative work was done
in Han times at the Hung-lu bureau in dealing with foreign nations and with
foreigners on Chinese soil. It is, however, certain that there were several
interpreters in its staff lla and it is quite probable that here, in this administrative sphere, the first attempts were made to normalize the transcription of
foreign names, especially in the last decades of the second century BC, the
period of the first Chinese expansion on the continent and of the establishment
of Chinese military and administrative centres in the Western regions. It may
also be remarked that at all these centres a considerable number of interpreters
were employed by the Chinese residents; the existence of (Chinese?) "directors
of interpreters" ( 3 A ) is attested in Former Han times in no less than twentythree Chinese headquarters in Central Asia. 113 It remains obscure how the
transcription system developed in Chinese government circles (and most
probably at the Department of Foreign Relations) came to be used by Buddhist
translators.

Territorial expansion under the Loter Hun.
On map I all localities which have been mentioned in the preceding pages
in connection with Buddhism (centres of Buddhist activity as well as places of
orisin or prolonged residence of priests and lay devotees) have been marked.
Map I1 shows the main routes and trade centres under the Later Han; a
comparison of the two maps may illustrate how the penetration of Buddhism
took place along these highways to the East. It must be remembered that
Map I is based upon extremely fragmentary data, and that the empty spaces,
notably the one covering the North-Western part of the empire, do not n e w
d y indicate that Buddhism did not exist in these regions. In the first decade

Map I. Buddhism during the later Han (25-220 AD)

Map II. The main routea and trade centm in later Han times
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of the third century we find the first trace of Buddhism in the extreme South;
chiao<hou must have been a Buddhist centre, for it was here that the sinicized
sogdian missionary K'ang Seng-hui was born and joined the sairgha. The existence of Buddhism at Nan-hai (Canton) is less certain; it figures on the map as
the place of origin of one of Lokakgema's Chinese collaborators. It is of
course very probable that Nan-hai, the main centre of oversea trade, was
among the first places where Buddhism penetrated from Chiao-chou and via
the sea route.

Political and social changes.
The gradual disintegration of the Han empire had started at least as early
as the middle of the second century, when the power of the central government
was more and more undermined by the activities of competing factions and
cliques, by the bloody struggles between court eunuchs and scholar-gentry
and by the growing independence of provincial satraps. It was almost swept
away by the "rebellion of the Yellow Turbans", a large-scale revolutionnary
movement under Taoist guidance or in Taoist guise, which in 184 AD broke
out in various parts of the empire. The violent repression of this uprising and
the military intervention at court against the party of the eunuchs and their
shadow emperor (189 AD) marked the beginning of a period of unbridled
warlordism and political chaos. In the North, all power gradually passed into
the hands of the supreme warlord and "protector of the dynasty", Ts'ao Ts'ao
t f ( 1 55-220). By establishing military agricultural colonies which guaranteed
a regular supply of grain for his armies, by reducing the taxes, by reviving the
state monopoly on salt and by stimulating the repopulation of the deserted
countryside, this exceptionally gifted statesman, general and poet succeeded
in conquering and consolidating the whole of Northern China. He died before
his final aim, the unification of the whole empire and the establishment of a
new dynasty, had been realized. In the South, two independent centres of
political power had developed in the meantime. Liu Pei %I4 (162-222). a
scion of the Han imperial family, had entrenched himself in Shu, the presentSsuch'uan; at Wu-ch'ang, behind the formidable barrier of the Yangtze.
the "marquis of Wu" Sun Ch'iian a# was waiting for an opportunity to
throw off his allegiance to Ts'ao Ts'ao. On December 1I, 220 AD, the last
puppet emperor of the Han officially ceded the throne to Ts'ao Ts'ao's son
Ts'ao P'ei t I , who by that ritual act became the "legitimate" heir of the
and the first emperor of the Wei Q dynasty (220-265). Five months
later* Liu Pei at Ch'engtu assumed the title of emperor of Hap; in May 229
Ch'iian, since 222 in open conflict with Wei, proclaimed hlmself emperor
Of the Wu
dynasty, and moved his capital from Wuch'ang to Chienyeh d S
(Ihe Present-day Nanking).
In.
the North, Ts'ao Ts'ao (the factual founder of the Wei) had made.an
to strengthen the power of the central government by bulldllg
Up ? new corps of state officials selected on the basis of "talent only", and In
var!Ousways to curb the influence of the great families of land-ownefi. This
pollcy: continued by the first Wei emperor, was an anachronism; the structure
Of sOclet~had undergone such radical changes that all attempts to reestablish
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the centralized bureaucratic state-the ideal of the Ch9in.and Han rulerswas doomed to failure. The great families had managed to survive the decades
of civil war which had ruined the country and decimated the population,
They had been living on their fortified estates, under the protection of their
private armies, and they had even been able to extend their domains by appro.
priating land and incorporating into their service the numberless small peasants
and refugees who sought to enter their service as clients and serfs. This process,
which by some authors is qualified as a "refeodalization" of society, created
conditions which remained characteristic of medieval China. However, the
result was not a "feudal state" consisting of virtually independent regions
hereditarily ruled by enfeoffed aristocratic clans. With the unification of the
North, the hierarchy of state officials (which theoretically never had ceased
to exist) became effective and remained so; it was this very hierarchy itself
which became an instrument in the hands of a relatively small number of
high gentry clans, the members of which filled the higest civil and military
posts and thereby monopolized all political power in the state.
Under such circumstances, the fortune of the house of Ts'ao could not
last long. The great families, threatened by Ts'ao Ts'ao's dictatorial measures,
soon found a partisan in the powerful general Ssu-ma I 7 s7 +-i.(179-251),
who by a coup-d'itat in 249 became the factual ruler of the state. The power
of the great families was furthermore increased by the system for the selection
of government officials introduced either under Ts'ao Ts'ao or under Ts'ao
P'ei. This system was meant to secure a quick supply of candidates for the
magistracy chosen from the local gentry under government supervision; by
its simplicity it accorded well with the bold and experimental line of policy
followed by Ts'ao Ts'ao. Information concerning the character and capacities
of the candidate as reflected by the popular opinion was assembled by a magistrate called chung-cheng + a , who had to be a native of the candidate's
place of origin; this magistrate summarized his findings in a short "characterization" of the candidate's abilities, on the base of which the latter was assigned
to one of the "nine classes" t
:
.
of individuals. The verdict tended to be
decisive for the rest of his career. As might have been expected, the system
became a powerful instrument in the hands of the great families who thereby
found themselves in lasting control of the w,hole bureaucratic apparatus of
the empire.
In 265 AD Ssu-ma Yen 7 .& Z , a grandson of the general, dethroned the
last ruler of the Wei and founded the Chin dynasty (265-420). The state of
Han had already fallen in 263 ; the conquest of Wu and the unification of the
empire were only a question of time. Attacked by the Chin armies from the
West and from the North, Wu ceased to exist in 280 AD.
The role of Wu in early medieval history is very important; it marks the
beginning of the intensive "sinification" of Southern China* at that period
still a colonial region sparsely inhabited by the tribes of ''Southern ~arbarians",
where vast stretches of virgin soil were opened for cultivation by the primitive
method called huo-kmg shui-nou r M + f i , i.e, by burning the vegetation afd
flooding the land. In contrast with the purely continental state of Wei, which
was still connected with Central Asia, Wu was naturally directed towards the
South and the Sea-coast. The court at Chienyeh received products and used
labourers from the "regions beyond the mountains" (Kuangtung, KuanBsl
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and ~ ~ d ~ a h i nita was
) ; regularly visited by merchants and emissaries from
the Southern kingdoms of Fu-nan Y 4 and Lin-i f i k , and sent its own
envoys as far as Southern Cambodia. The rise of Chienyeh as a great administrative and cultural centre in the South paved the way to future happenings;
when some thirty years after the downfall of Wu the Northern provinces were
overrun by the Hsiung-nu armies and the exodus of the court and the gentry
to the South took place, it was again Chienyeh that became the seat of the
Chinese government in exile and the main centre of culture.
Changes in the field of thought.

The great social and political changes which took place in the late second
and early third century were accompanied and partly foreshadowed by an
intense activity in the realm of thought.
During most of the Han period, Confucianism, thoroughly impregnated with
Legalist notions, had served the government as the official state doctrine at
the exclusion of other schools of thought. It had provided the government
with a standard code of morals and ritual rules regulating the deportment
of and the relations between rulers and subjects. As taught by state-appointed
"scholars of wide learning" in the Great Seminar at the capital, it had served
to imbue future officials with the standardized moral principles deemed
indispensable for the fulfilment of their task: filial piety, integrity, loyalty to
the throne. The Confucian classics formed a sacred Canon, revealed and fixed
for all eternity by a superhuman Saint. Attempts were made to come to an
authoritative and orthodox interpretation of the canon by means of theological
councils held under imperial auspices. This interpretation was dominated by
cosmological speculations on yin-yang and the five elements, resulting in
stupendous systems of classification and interrelation of all phenomenaveritable orgies of scholasticism.
At the beginning of our era, the more rationalistic "Old Text" school which
challenged the validity of much of the traditional exegesis and which professed
to base its doctrihe upon the original, non-adulterated version of the classics,
had started to gain some influence; its resistance against the ideas of what was
henceforward known as the "New Text" school had gained full force in the
course of the first century AD. However, all theoreticians of the period agreed
In advocating the precepts of Confucianism as the only course of action to
be followed by the government: the revival of the institutions of the golden
past, strict observance of ritual rules and social duties, exaltation of the family
as the cornerstone of society, government by means of "virtue" rather than
by force or law.
When in the second half of the second century the centralized organization
the Han empire started to collapse, Confucianism lost much of its former
Prestige-it had obviously not succeeded in saving the world from disinteeation, or safeguarding the position of those groups whose fate was tied to
that of the central government. Disappointed members of the scholar-gentry
Startedto look for other ways and means. Thus we find a sudden revival of
var'O~sxh001s of thought which, in a combat of opinions not unlike that of
the
and third century BC, strove to replace or to modify the doctrine
that had failed.
ne
for order and peace pathetically manifests itself in a conspicuous
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revival of Legalism-propagating "government by means of punishments
and rewards" and "taking measures according to circum~tances"-~hi~h
anticipated and paved the way to Ts'ao Ts'ao's dictatorship. But we find also
a renewed interest in Taoist philosophy, advocating a return to the rustic
simplicity of primeval society without laws or prescribed ethics, and stressing
the pursuit of personal bliss by following one's inclinations and by a mystic
union with the course of Nature. Even Mohism and the ancient school of the
Dialecticians ( i d L 5 )regained some influence.
In the middle of the third century, the scene has changed again. T S ' ~ ~
Ts'ao's legalist policy had failed. Ideologically, the victory of the Ssu-ma clan
means the supremacy of Confucianism with its stress upon tradition, social
virtues and ritual. It was, however, the Confucianism of the Old Text school
which had gained the victory; the cosmological theories of the New Text
scholars no longer occupied the central position. Confucianism, once more
reduced to a system of social and political thought, was deprived of its overblown scholastic metaphysics, and this vacuum in Confucianism was in the
course of the third century filled by a set of ideas and notions which consequently never formed a "school" outside of or opposite to Confucianism. This
new trend in Chinese philosophy is known as "Dark Learning" (hsiian-hsiieh
i. 9 ) ;its origin is traditionally associated with the names of Ho Yen h 4
(?-249) and the precocious genius Wang Pi L % (226-249). Hsiian-hsiieh is
primarily based on the philosophy of the Book of Changes, mingled with ideas
extracted from early Taoist thought (notably from Lao-tzu and Chuang-tzu),
all of which was, however, subjected to a drastic reinterpretation. About
Ho Yen's role in the "creation" of hsiian-hsiieh not much is known. Wang Pi's
commentaries to the Book of Changes and to the Tao te ching became two of
the three most authoritative texts of "Dark Learning", the third one being
the Chuang-tzu commentary by Kuo Hsiang 53 .% (?-312) in which the author
incorporated most or all of the earlier commentary by Hsiang Hsiu \41
(223-ca. 300). Kuo Hsiang's work has remained the most comprehensive and
clear exposition of this line of thought (which, like most forms of Chinese
philosophy, never became a well-defined system or doctrine). Dark Learning
remained the leading way of thought among the cultured gentry during the
whole period which we propose to treat in this book. Not without reason:
hsiian-hsiieh appears essentially to be the philosophy (and, in many cases, the
intellectual pastime) of a refined and aristocratic leisure class, whose interest
has turned from the practical business of everyday life to gnostic and ontological
problems such as the relation between "original non-being" ( + A ) and the
world of phenomena, the presence or absence of emotions in the Sage, the
nature of music, the extent to which words can express ideas, and other subjects
of a highly speculative nature. We shall see how the popularity of such ''talk
about emptiness and non-being" was a factor of the utmost importance in the
development of early Chinese gentry Buddhism.

*

BUDDHISM
IN THE STATE OF WU, 220-284

AD.

Translators and translations.
The capital of Sun Ch'uan was situated from 221 to 229 at Wush'ang; in
229 Chienyeh became the seat of the government. Around 225 we find three
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guddhist translators working at Wuch'ang, and shortly after 229 two of them
to have moved to the new capital. This single fact may illustrate the
moststriking aspect of Southern Buddhisln in the first half of the third century :
its orientation towards the higher and highest strata of society, the government,
the court.
The two most important figures of Buddhism at Wu, the Indo-scythian
had
and the Sogdian monk K'ang Seng-hui g
up&aka Chih Ch'ien I
both been born on Chinese territory, and both had obtained a Chinese literary
education. A translator arrd a preacher-but how different from the first
pion~rsat Loyang! There we found culturally isolated dctiryas who in broken
Chinese tried to expound the principles of a "barbarian" creed in a world
of strangers; here we meet naturalized literati like Chih Ch'ien "whose talents
and learning were profound and penetrating, and who had completely mastered
the Buddhist and secular (teachings)" 114 and like K'ang Seng-hui who was
"widely read in the six (Confucian) classics . . . and able to expound the
of government, and who excelled in literary composition". 115
The two Indian masters who in 224 arrived at Wuch'ang were Vighna (Weich'i-nan kilt) and Chu Chiang-yen r R 2 (var. Lii-yen Z$ 2 ) . 116 According
to a tradition, for the first time attested in KSC, Vighna came from a Brahmin
family; after his conversion and ordination he had become a specialist in the
Agamas. 11' About his companion nothing more is known. Among their
collaborators at Wu-ch'ang we find the famous Chih Ch'ien, about whose
life and activities we shall speak below. Together they made a rough translation of the Dharmapada (Uda'navarga), entitled Fa-chii ching :i #, a collection of Buddhist verse the compilation of which is attributed to DharmatrBta;
the translation, which was made from an Indian original counting 500 verses,
consisted of twenty-six sections which roughly correspond to the PAli Dhamma~ada. The Dharmapada, which remained one of the most popular works
of Buddhist literature in China, seems already before Vighna's arrival to have
been accessible to the Chinese in a still older translation. The tradition which
tttributes a translation of this work to An Shih-Lao seems apocryphal, but a
in 700 verses in recent times transmitted by Master KO d t " is
mentioned in a very early "Preface to the Dhormapada" ;I tl d 6 .11' The
name of the author of this preface is not indicated; it is, however, practically
c%in that it was written by Chih Ch'ien. 120 This important document
Dvesa contemporary account of the work performed by Vighna, Chu Chiangyen and their Chinese assistants, and contains some remarks about the problems
Conn"ected
with the translation of Indian texts in general. It proves that the
t"nslaton had become aware of the fundamental difficulty inherent in all
Buddhist translation work: the alternative between producing a faithful and
but (amording to Chinese taste) unpalatable rendering, and sacrificing
'lter?lness to the demands of stylistic refinement and making a polished
vCrPon,a "Buddhism for Chinese Readers", adapted to the taste of the literate
Chinese public. By Chinese critics these alternatives are often associated with
distinction between chih 1 , "(crude) material" (im P ~ing
Y
y!mpli~it~
and sincerity, but also coarseness and boorishness) and wen t
The following
(suggesting elegance and formal attractiveness).
Passl@i~most interesting, as it shows both the attitudeof the Indian translator
'Owards
his work, and the reaction of his Chinese collaborators:

*
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"At first I objected against the wording (of this translation) as being unrefined,
(To this), Vighna replied: "As to the words of the Buddha, we are concerned with
their meaning, and do not need to adorn them: the grasping of the doctrine they
(contain) is not effected by adding embellishment. Those who transmit the scrip.
tures (in another language) must make them easy to understand, and the meaning
must not be lost--(only) then the work is well done." All those present said:
"Lao-tzu has said: 'Beautiful words are not reliable, reliable words are not beauti.
ful'. 122 Likewise, Confucius has said: 'Writing does not completely express speech,
nor does speech completely express the ideas'. ln This (correspondence) clearly
shows the unfathomable depth of the Saint's thoughts" . . .". lZ4

To Chih Ch'ien, Vighna seems to have spoken these words in vain. Somewhat
later, at Chienyeh, he and Chu Chiang-yen made a more comprehensive and
"polished" version of the Dharmapacla in 39 sections and 732 verses; it is this
version that still figures under the name of Vighna in the Buddhist canon
(T 210).
Chih Ch'ien.

+

Chih Ch'ien, also named Chih Yiieh i
(tzu Kung-ming
4 ) 125 was
the grandson of an Indo-scythian who under emperor Ling (168-188 AD)
had come to settle at Loyang. When twelve years old, he took up the study
of "barbarian writing(s)" 4 3 and mastered six foreign languages. 126 At
Loyang he became a lay disciple of his compatriot Chih Liang i k,who
himself had been a pupil of Lokaksema; 12' he consequently belonged to the
predominantly Mahiyana school of Buddhism represented by the Yiieh-chih
missionaries at Loyang.
Shortly before 220 he went to the South, first to Wuch'ang, after 229 to
Chienyeh. It is here that he started translating a considerable number of
Buddhist scriptures, the original copies of which he is said to have gathered
himself, most probably at Chienyeh. This fact, which implies of course the
existence of Buddhism in the lower Yangtze region at the beginning of the third
century, need not surprise us. The traditional view is that K'ang Seng-hui
(cf. below), who in 247 AD arrived at Chienyeh, was the first to preach the
doctrine in the region South of the Yangtze (Chih Ch'ien, being a upcisaka,
could perform the meritorious work of translating scriptures, but was not
authorized directly to engage in missionary activities). This tradition does not
seem to be based on fact. Buddhism must have infiltrated into the region of
Chienyeh either from the Huai basin in the North or from Wuch'ang along
the Yangtze. There is one additional fact which proves the existence of ~uddhist
clergy at Chienyeh several years before K'ang Seng-hui's arrival at the new
capital.
In his preface to the Shih-erh men ching .+ r j lb. (ca. 350 AD) la8Tao-an
tells how the ancient manuscript of this siitra was discovered by a certain
monk named Chu Tao-hu 2 it fl among the scriptures owned by a gentleman
at Tung-yilan t d (N.W. Honan); the manuscript bore a colophon which
read: "Copied in the seventh year of Chia-ho (238 AD), at Chien-yeh, in
C @, The ssu-li (or
house of Mr. Chou, the ssu-li" & c 1 c & $ w 3
ssu-li hsiao-wei ? f& &S() was the commander of the police troups in the
metropolitan area, a functionary of considerable importance. ~nfortunatelp
the historical records do not mention any person named Chou who fill4tlus
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port in the first half of the third century. If the colophon reproduced by Tao-an
is genuine-and we do not see any reason to question its authenticity-it
follows not only that the Buddhist clergy (who no doubt supervised the work
of copying) at that date existed at Chienyeh, but also that its influence had
already reached the upper classes, and that ddnapatis were found among the
highest government officials.
According to his biography in CSTCC and KSC, Chih Ch'ien would have
had an interview with Sun Ch'uan, the ruler of Wu (reigned 229-252).
"When Sun Ch'ilan heard about (Chih Ch'ien's) wide learning and extraordinary
wisdom, he immediately summoned him to court. When questioned about the
deep and hidden meaning (of certain passages) of the canonical scriptures, (Chih)
Yiieh (i.e. Chih Ch'ien) explained the difficult points with great versatility, leaving
no doubt unsolved. (Sun) Ch'iian was greatly pleased with him, and appointed
him as a scholar of wide learning (po-shih) charged with the instruction ofthe
crownprince, heaping favours and ranks upon him".

The KSC adds that Chih Ch'ien shared this function with Wei Yao .) 4
(originally named Wei Chao 4, ca. 200-273 AD), a famous Confucian scholar
and one of the compilers of the Wu-shu k 4 :
"but since (Chih Ch'ien) was a foreigner by birth, the Annals of Wu ( il .A. )
do not mention him . . .". laO
This story is perhaps not as apocryphal as it looks, in spite of the fact that
actually neither the Son-kuo chih nor any contemporary text contains any trace
of Chih Ch'ien's alleged career as a court official. As has been demonstrated
by T'ang Y ung-t'ung (History, p. 131) the crownprince in question was Sun
Teng 4 . q ' who was given that status in 229 and who died in 241. According
to his biography
Sun Teng was surrounded by a great number of scholars
and tutors whom he treated in a very friendly and unceremonious way; on
account of these relations the palace of the crownprince was commonly called
"the Numerous Scholars" 9 z (an allusion to the title of a chapter of the
Shu-ding). However, Chih Ch'ien can hardly have been there together with
Wei Yao who at that time was still at the beginning of his career; he became
a tutor to Sun Ho qj.& who was crownprince from 242 to 250, 138, herea as
Chih Ch'ien is stated to have left the capital after Sun Teng's death, i.e. in
O r shortly after 241 AD.
Chih Ch'ien's biography furthermore contains a quotation from a "Letter
'0 the monks" a
41 2 by Sun Ch'iian's successor Sun Liang 5 (reigned
f52-257)expressing his regmt at Chih Ch'ien's death. lnIf this letter is genuine.
It is another symptom of the connection between Buddhism and the court at
Chienyeh.
So, in or shortly after 241 Chih Ch'ien retired to the Ch'iung-lung shan
* (South-west of Wu-hsien fi #, Kiangsu), where he joined a (Chinese?)
master named Chu Fa-Ian 2 ;i. (I (? Dharmaratna). This detail does not
OECUr
in the KSC, which in all other respects faithfully copies the account of
the C S T C ~ The
.
,ason for this omission is probably that according to the
?''-known legend about emperor Ming's dream as set forth by Hui-chiao
In the first chapter of his KSC, a Chu Fa-Ian was one of the two Indian teachen
around 67 AD arrived at Loyang, so that the story. of Chih Ch'len's
P"soclationwith Chu Fa-lan around the middle of the third century must have
Zbcher

4
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struck Hui-chiao as a flagrant anachronism. On the other hand, Seng-yu',
CSTCC (slightly earlier than the KSC) does not mention the names of the two
first Indian missionaries at all; there is consequently no reason to doubt the
historicity of this passage. Nothing more is known about this Chu
under whom Chih Ch'ien "practised the five rules (for laymen), conversing
with nobody but monks";
he cannot be identical with the Chinese master
Yu Fa-Ian i JL.$8 who some fifty years later lived in about the same region. 13s
Chih Ch'ien did not return to the capital; he must have died under the reign
of Sun Liang, i.e. between 252 and 257.
In the period 220-252 AD (coinciding with the reign of Sun Ch'iian) Chih
Ch'ien translated a considerable number of scriptures; 1 3 ~he was, in fact, the
only important translator in Southern China before the late fourth century.
Of thc thirty-six works attributed to him by Seng-yu in the early sixth
century, twenty-three have been preserved. 13' The majority of these works
belong to the MahSySna; among the sOtras which were translated into Chinese
for the first time the most important was no doubt his still existing version of
the Vimalakirti (nirdeia) siitra
W 'k
(T 474)' one of the masterpieces of
Buddhist literature which in China has ever since been among the most highly
venerated works of the canon. Between the beginning of the third and the
middle of the seventh century it was seven times translated into Chinese, and
at least nine commentaries were written to it before the seventh century. The
Vimalakirtinirdeia played a very important role in the Buddhism of the cultured
gentry, to which this sOtra appealed both by its remarkable literary qualities
and by its abstruse and highly philosophical contents. Chih Ch'ien was also
the first to translate the fundamental scripture of the cult of Amitabha (Amitsyus) which in later times would come to play such a prominent role in Far
Eastern Buddhism: the Sukhavativyiha, A-mi-t'o ching Sil ?t& (T362).
We must also mention his translation of an account of the first part of the
Buddha's life, thc T'ai-tzu jui-ying pen-ch'i ching + ft & & (T 185)
which would remain the most popular work of its kind; it is another version
of the work which at the end of the second century had already been translated
under the title of Hsiu-hsing pen-ch'i ching .Ct li & 3L(T 184).
Chih Chien's translations are very free. All sources stress his mastery of
the language and the elegance of his style, but more often than not there 1s
an undertone of criticism directed against his habit of adding stylistic ornaments, of translating every word (including proper names) into Chinese, and
of summarizing the wording of the original texts with their long-winded
narratives and endless repetitions. 13' The urge to present the doctrine to the
literate public in a more palatable form is also manifested by his revisions of
existing translations. Thus he wrote a "streamlined" version of ~okak~ema's
Strarpgamasamddhisiitra, 1 3 ~a new translation of the ~,vlasdhasrikd-pra!~d~
pliramiU translated before by Lokakgema, 140 an enlarged edition of vi&naVs
Dharmdpada, a new redaction of K'ang Meng-hsiang's Hsiu-hsing pen-ch'j
ching, and perhaps also a more elegant version of the "Stitra in Forty-two
Sections". 141
Chih Ch'ien is furthermore said to have composed the first Chinese
hymns (fan-pai # 4 , tsan il), stanzas sung to an accompaniment of musical
instruments and inserted in the recitative of Buddhist scriptures (chuanmtu
H i ) . A work of his hand, entitled "Hymns consisting of correlated
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9 + Q,
sung in paise of the Bodhisattva". Tsanp'u-sa lien-chiiJan-psi 3 5 fi
in his biography;
it still existed at the beginning of the sixth
is
la. AS we shall see below, another (certainly apocryphal) tradition,
not attested before the middle of the fifth century, attributes the composition
of the first Chinese Buddhist hymns to the great poet Ts'ao Chih 3 M , king
of Ch'en-ssu PL J i. (192-232 AD; see below).

'"

K'ang Seng-hi.

In 247, a few years after Chih Ch'ien had left Chien-yeh, the famous Sogdian
monk K'ang Seng-hui k 4IB 9 arrived at the capital. He came from Chiao-chih
j t , the provincial capital of Chiao-chou in the extreme South of the empire
(near present-day Hanoi). His family had been living in India for generations;
his father, a merchant, had come to settle at this important commercial town.
At that time, Chiao-chih had already become a centre of Chinese culture.
Since the last decades of the second century a great number of Chinese officials
and literati had fled from the central and northern provinces to this prosperous
and comparatively peaceful region, where they must have formed a Chinese
elite in a practically autonomous area. But, besides the Chinese, other foreigners
must have been numerous as well. Already in the second century the route
followed by travellers from India and the Roman Orient went via Fu-nan i k 1%
(the region of the lower Mekong), Lin-i ;M L (Champa), Jih-nan e 1% and
Chiao-chou. la It was here that in 226 AD a merchant from the Roman Onent,
named Ch'in-lun f &, arrived, 145 The same king of Fu-nan who in 243 AD
sent an embassy to Sun Ch'iian 146 a few years earlier had charged one of his
relatives with a mission to India. 14' Thus, in this borderland half-way between
the centres of Chinese and Indian civilization, the intelligentsia must have
been exposed to influences from both directions. At Chiaochih the influence
of Chinese culture no doubt predominated: Shih Hsieh + 2 (177-266), since
204 governor of Chiao-chou, had become one of the great patrons of Chinese
culture in the South. But on the other hand we read how this satrap and his
brothers (whose family had been living in this region since the beginning
of the first century) had undergone the influence of their son-Chinese surroundings; wherever they went, they were followed, like real nabobs, by
musicians playing flutes, bells and drums and accompanied by several tens of
barbarians" (4I,)who walked on either side of their carriages and burned
incense. Another governor of Chiaoshou, Chang Chin. 1 s . went perhaps
even farther in his un-Chinese behaviour: "he abandoned the norms and
of the former Sages and abolished the laws and statutes of the Han,
and he used to wear a purple turban, to play the lute and to burn incense,
and to read heterodox and vulgar religious scriptures 9) & 5 f ; this, he said,
to the transforming influence (of his government)". 14'
K'ang Seng-hui befame an orphan when he was in his teens. After his
parents*death he joined the order-a fact which proves the existence of an
Organized Buddhist community at Chiao-chih at the beginning of the third
=?lu9. We do not know anything about his first masters whom he mentions
tw'ce with great atfection and veneration; it seems that they had died before
he,
to the North. 14. K'ang Seng-hui certainly knew Sanskrit, and he 6
to have excelled by his great knowledge of the Tripitaka (probably a
formula which must not be taken literally). But on the other hand,
(a
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he was "widely read in the Six (Confucian) Classics, and well-versed in astronomy, diagrams H1 and apocrypha $ ", which implies that he had obtaineda
Chinese literary education, and the truth of this statement is amply borne
by the nature of his writings. All this proves that in the extreme South a
hybrid form of Buddhism strongly influenced by Chinese notions had already
developed and that some kind of contact existed between the foreign clerO
and the Chinese cultured minority in that region. The famous propagandistic
treatise known as the Li huo lun if 6 %,%byMou-tzu /i 4 is perhaps a product
of this highly sinicized Buddhism, although in our opinion (cf. above, ch. 1)
it certainly does not date from the late second century as it professes to do,
and probably is not older than the fourth century.
Shortly after his arrival at Chienyeh (247 AD), K'ang Seng-hui seems to
have come in contact with the court and the reigning family. Unfortunately,
the sketch of his life as given in CSTCC ch. XI11 and KSC ch. 1 lS0 is obscured
by legend. According to thesc biographies he was arrested by imperial order
and brought to the court for investigation. Whcn asked to produce concrete
evidence for the truth of thc ncw rcligion, hc effected the miraculous apparition
of a Buddha-relic, aftcr which Sun Ch'uan built for him the first Buddhist
monastery at the Southern capital, the Chien-ch'u ssu d iCn 4. Sun Hao 4.d ,
who from 264 to 280 rcigccd as the fourth and last ruler of Wu, did not share
his grandfather's favourable attitude towards Buddhism; however, his plan to
destroy all Buddhist templcs was discarded after K'ang Seng-hui had eloquently
dcfended the right of cxistcnce of the doctrine. The biographies contain what
professes to bc a rccord of this discussion, which, if it were authentic, would
bc an cxtremcly intcrcsting document; it would e.g. be the first case in which
thc dogma of karmic retribution of good and evil actions is associated with
the Chinese concept of "stimulus and response" @. k in Nature, Heaven
automatically reacting to the ruler's virtues or sins by manifesting auspicious
or ominous portents. However, the whole story seems to be apocryphal.
Sun Hao's iconoclastic inclinations remained unshaken. When a Buddhist
image was dug up in thc park of the imperial harem, he had it moved to an
urinal and pcrsonally performed what he called "the (ritual of) washing the
Buddha" :t#, to the great hilarity of his courtiers. lnstantly struck with a
mysterious and painful disease, the tyrant submitted to the power of the BuddhaHe accepted the five rules, enlarged the Chien-ch'u ssu and ordered all his
courtiers to adore the Buddha. In 280 the state of Wu was conquered by
Chin, and in the same year K'ang Seng-hui died.
It is hard to say whether this piece of hagiography has any historical faundation. Two facts must be noted. In the first place, there was indeed a
cution of Buddhism, although it took place several years before Sun Hao'~
accession to the throne. It was, moreover, not directed against E3uddhisrn
only, but against "heterodox cults" in general. According to the biography
of Sun Lm ) k (23
~
1 -258)' this general
"insulted the gods (venerated by) the people. He then burned the shrim of
W U Tzu-hsU at Ta-ch'iao-t'ou 151; he also destroyed the Buddhist temple(s) and
had the priests decapitated". 15L

Sun Lin's drastic measures appear to have been directed against the p o ~ u ~ ~
Buddhist cult; the Chien-ch'u ssu is not mentioned.
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~ ~ ~ ~it is
d not
l yimprobable
,
that K'ang Seng-hui was actually connected
in some way with the imperial court during the last years of Sun Ch'iian's
,ign. We have already spoken about the tradition which makes Chih Ch'ien
fill a position at court. Sun Ch'iian seems to have ardently believed in the words
and practices of Taoist magicians. especially in his last years. In 241 AD Sun
Teng urges him "to cultivate the arts of Huang-la0 and diligently (thereby)
to nourish the light of the spirit".
Around the middle of the third century
there was a "divine man ( ;H A ) named Wang Piao i A , who roamed among
the people, speaking and drinking and eating just like other men". In 251
sun Ch'iian summoned him to court, had a house built for him outside
the Ts'ang-lung gate and from time to time sent courtiers to him with presents
of wine and food. Wang Piao used to speak with the emperor about future
happenings like floods and droughts, "and his words often came true"; it
was this "divine man" who in 251 AD told Sun Ch'uan to change the name of
the era into t'ai-yuan. High officials and generals used to visit him and to
ask for good fortune ( :$d$). In 252 Sun Ch'iian died and Wang Piao fled from
Here we have a Taoist counterpart of K'ang Seng-hui who,
the capital.
according to his biography, also used miracles to impress the ruler and who
equally felt compelled "to restrict his teachings to (adducing) superficial proofs
of the (reality of) karmic retribution". 1 5 5 In view of these facts it is indeed not
improbable that K'ang Seng-hui was attached to the court as a kind of
"Buddhist magician", as also repeatedly happened with other Buddhist
masters in the course of the fourth century.
K'ang Seng-hui's activities as a translator were rather limited. The canon
contains two collections of avaddnas ascribed to him: Liu-tu chi ching i: R $ K
(T 152) 15' and (Chiu) Tsa p'i-yii thing !a] & q 4 1 (T 206; l b 7 the latter
work, however, is not mentioned in the oldest catalogues. Tao-an furthermore
mentions a work called Wu-p'in g
in five chiian and ten sections (p'in),
perhaps a version of the A~[asdhasrikdprajfidpdramitd? It had already been
lost at the time of Seng-yu. 1 5 8
K'ang Seng-hui's Buddhism formed a continuation of the Northern school
of An Shih-kao, An Hsiian and Yen Fou-t'iao with its stress upon dhydna.
Together with a certain Ch'en H ui # .2 from K'uai-chi he wrote a commentary
the An-pan shou-i ching, the basic scripture of this school, which, in spite
Of its title, has none of the characteristic features of a sQtra;its contents closely
agree with the section on &@dnajmrti in scholastic treatises like Sarigharaksa's
Yoga~drabhtimiand the ~ a h d v i b h ; i ~169
a . The text of the present An-pan
shou-ithing (T 602) is mixed with an ancient commentary, which probably
consists of Ch'en Hui's and K'ang Seng-hui's explanations and of glosses
added by T ~ o - a n(312-285). K'ang Seng-hui also wrote a commentary to the
(Maha~ana)
Fa-ching ching
n translated by An Hsiian and Yen Fo-t'iao
His prefaces to these two commentaries have been preserved (cf. note 149);
'hey
a few interesting remarks about his own life: how his parents
when he was a boy, his excessive grief at the death of his masters (at
Chlaoshih), the years of war and chaos during which it was almost impossible
'O practise the religious life, his p e a t joy at meeting three adepts from the
Schoolof An Shih-kao.
From a doctrinarj. point of view, the most interesting documents are no
doubt the introductory sations to five of the six parts of K'ang Seng-hui'r

:.
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~ i u - chi-thing
1~
A R $ $f (T 152)-the
section on the prajfidpciramitd has been
lost-which were written by ~ ' a n gSeng-hui himself. leO His connection with
the "dhydna" school appears already from the fact that the fifth section, a
detailed description of the four stages of trance, is about as long as the other
four introductions taken together.
Two other very early commentaries have been preserved; the quotations
from Buddhist scriptures which they contain point to the middle of the third
century as the date of their composition and to Wu as their place of provenance,
The "Commentary on the Yin-ch'ih-ju ching " K J+ A 4t(T 1694) wholly belongs
to the Hinayanistic "dhydna"-school founded by An Shih-kao, whose talents
and virtues are extolled in the preface to this commentary. In the canon the
work is attributed to "master Ch'en"
or Ch'en Hui, the same man who
together with K'ang Seng-hui wrote the commentary on the An-pan shou-i
ching, but in the preface the author calls himself Mi 'e. About his identity
or that of his master nothing is known; many glosses are headed by the words
"the master saysw--( t+ i ). "The master" may be K'ang Seng-hui, as among
the thirteen works quoted in the commentary we find an "Explanation of the
An-pan", An-pan chieh li. 92 44, which probably refers to K'ang Seng-hui's
commentary on the An-pan shou-i ching mentioned above. It must be noted
that the work in question-a commentary to a Hinayanistic scripture-refers
many times to Mahayana texts in order to elucidate passages from this "satra";
we find, inter alia, three quotations from the Ta-ming-tu ching
d R#
(A~!asa'hasrikd prajiidpdramitd) and one from the Vimalakirtisiitra, both
translated by Chih Ch'ien. lsl
The same may be observed in the second commentary: the anonymous
glosses which are contained in the first chapter of Chih Ch'ien's Ta ming-tu
ching (T 225). They are very probably a product of the same school as the work
mentioned above: the same scriptures (both Mahayana and Hinayana) are
quoted, and most glosses are introduced by "the master says-". The terminology and style shows that this "master" was either a Chinese or a thoroughly
sinicized foreigner. lg2 A detailed study of the three oldest Chinese Buddhist
commentaries which have been preserved would be an important contribution
to our knowledge of the doctrinal aspects of this earliest phase of Chinese
Buddhism.
To judge from the quotations contained in these two commentaries, the
following works seem to have been the most fundamental scriptures of Southern
Buddhisrll around the middle of the third century:
A. An-pata shou-i ching (T 602)' Yin-ch'ih-ju ching (T 603), Tao-ti ching it jc fl
(T 322 ; ~ ~ r a ( d a t t a ) (T 607 ; Yogdcdrabhzimi), Fa-ching ching it
paripycchd), all very early products of the school of An Shih-kao at LoyanB.
B. Tun-chen ching t. (var. q ) 4 %, i.e. the Tun-chen-t'o-lo so-wen ju-lai
sun-mei ching 4k L K IP m M C k I rL fL(T 624, ~rurnakinnarardjaparipycchd), probably translated by Lokaksema.
C. To-ming-lu ching k Q I
(T 225 ; A~@siihasrikd p'p'), Wei-mo ~hing
3L R a (T 174; Vimalakirtinirdeia), Loo-mu ching & b. (var. Lao niijen
ching t h O , T 559; Mahallikcip~rip~cchci),Hui-yin (sun-mei) ding
%- t? [ A Y I*
(T 632, Tatha'gataj5dnamudrasamtSdhi)and Liao-Pen
)
sheng-ssu thing ? ? t .a (T 708), all translated by Chih Ch'ien.

*
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(T 210; Dharmapada), also referred to as "the
Stanzasw( $ 8 ) ; translated by Vighna and enlarged and revised by Chu
~hiang-yenand Chih Ch'ien.
E. Chung-hsin ching .P ?1 (var. Chung-hsin cheng-hsing ching 2. a r y ,
T 743), an anonymous early third century version, in the Li-tai sun-pao chi
(597 AD) and later catalogues wrongly attributed to the late fourth century
translator Dharmaratna Z t B @I.la
s

+f

s

Buddhism in the state of Wei, 220-265 AD.

if the main trends of the development of Buddhism at the Southern capital
are reasonably clear, the same cannot be said about the history of the Buddhist
centres in the Northern empire, where we are seriously handicapped by lack
of source material. Nothing at all is known about the period from the last
decade of the Han to the middle of the third century, and the little information
which is available for the next two decades is only to be found in rather late
sources. As far as the translation of scriptures is concerned (it must be remembered that this is the only aspect of early Chinese Buddhism about which
we are sufficiently well-informed) the Wei seems to have been a period of
non-activity. The earliest bibliographers (Tao-an and Seng-yu) do not list any
names of translators or works translated during this period. The Kao-seng
chuan and the later catalogues speak about a few foreign masters: the Indian
Dharmakgla (in the earlier sources curiously transcribed as T'an-ko-chia-lo
t fi @ a), the Sogdian K'ang Seng-k'ai ,I 4t 4k (? Sanghavarman), the two
Parthians T1an(-wu)-ti f
(? Dharmasalya) and An Fa-hsien f :t Q
(? Dharmabhadra). lsQ They all arrived in or shortly after 250 AD at Loyang,
which at that time still must have been the stronghold of Buddhism in the
North. Only a few translations of minor importance are attributed to them.
The only notable fact which probably has more than strictly philological
significance is the sudden appearance of several treatises on monastic discipline
which mark the beginning of the introduction of the Vinaya in a written
form into China. As Masper0 has rightly remarked, ls5 some code of monastic
rules-notably those pertaining to the ordination of monks-must have been
known in China, at least summarily, before that time, probably by oral transmission, and the statement of the Kao-seng chuan that before Dharmakila's
arrival the ordination ceremony simply consisted of accepting the tonsure
sTms incorrect. However, it may well be that the oral transmission of the
Knaya rules and the regular ordination of monks had by that time fallen into
disuse because no foreign i ~ i r qualified
w
to ~ e r f o r mthese tasks were present
the capital, a hypothesis which is corroborated by the complete silence of
Our Sources over a period of some forty years during which no translation
activitiesare reported. The lack of competent religious leaders may have
resulted in such a disorderly state of affairs as is pictured by the Kao-seng
chuan :
There were monks who had never been ordained ( # iS ) and who only by their
tomure distinguished themselves from thc profane) when performing lMthe
(ceremoniesof) fasting and conreorion (of sins) they imitated the (non-Buddhist)
Sacrificial rites (
*..107
In any caw, the translation of these works around the middle of the third
c e n t u r ~Proves that at that time in the Buddhist colony at Loyang the n a d
6L
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was felt for a stricter and more detailed formulation of the rules for the religious life. In 250 AD Dharmakala made a Chinese version of the Prdtimokpa
of the Mahasiirighikas, Seng-ch'i chieh-pen
4+ iih 01 F ; shortly afterwards
K'ang Seng-k'ai translated the Kormavricani of the -Dharmaguptaka school,
T'an-wu-re lii-pu tsa chieh-mo .L Fi I2 H I$ % d l (T 1432) probably from a
Prakrit original, and another version of the same work was made by T'an-ti
in 255 : Chieh-mo CB B (T 1433). 168
There is no reliable evidence of any contact between the Buddhist Church
at Loyang and the cultured upper classes there. The existing translations of
this period show no traces of the influence of the Chinese literary tradition;
on the other hand, not a single allusion to the existence of Buddhism has so far
been found in the works of the great philosophers, poets and prose-writers
of the Wei. Yii Huan's confused and almost unintelligible account of Buddhism,
no doubt based on third century source material, clearly demonstrates the
all but complete ignorance about the history and contents of the doctrine in
official circles.
Later Buddhist literature contains some allusions to the existence of contact
between Buddhism and the imperial family of the Wei; none of these sounds
very convincing.
One of these traditions mentions a letter by Ts'ao Ts'ao, written in reply
& (late second century) in which he is said to
to the scholar K'ung Jung IL
have spoken about the Buddhist faith. 169 Nothing more is known about the
contents of this letter which does not occur in collections of Buddhist documents like the Hung-ming chi and which is never quoted in Buddhist apologetic
literature, although it appears to have existed around the middle of the fifth
century when it is mentioned for the first time. In view of this, Ts'ao Ts'ao's
letter must very probably be relegated to the realm of pious forgeries, apocrypha
and false attributions.
According to a second tradition, the great poet Ts'ao Chih Q M (192-232),
the fourth son of Ts'ao Ts'ao, was not only a fervent admirer of the doctrine
but also the creator of Buddhist hymns (fan-pa; 3~ +. ). In one of the last
years of his life, when he was sent to Tung-ko L 8 (Shantung), he once visited
Mt. Yii .+ and was there inspired by the singing of heavenly voices to cornpose more than three thousand pieces of fan-poi, of which impressive number
only forty-two were transmitted to posterity. The tradition is obviousl~
apocryphal. Ts'ao Chih, who is known to have shared his father's sceptical
attitude towards the practices of Taoist masters, was certainly not the man to
be deeply interested in the doctrine which at that time was still so closel~
affiliated with Taoism. In a recent article Mrs. Whitaker has shown that the
earliest form of the legend-one of the two versions which are to be found in
a fifth century collection of tales of marvels, the I-yuan S jZ by Liu ~hing-shu
Id %,bc -is definitely of Taoist provenance. The earliest known ~uddhist
version (equally found in the I-yuan), which by its very form betrays its later
date, is merely an adaption of a Taoist story in which, for propagandistic
purposes, the name of the famous poet and king of Ch'en-ssu R E was used
to enhance the prestige of the Buddhist Church. 170 This was not the first time
that the person of Ts'ao Chih became the subject of a Taoist
story : KO Hung 3 :& (ca. 250.ca. 330) in the second chapter of his Pao-D'Utzu
gives a so-called quotation from a treatise by Ts'ao Chih entitled Shih i lun
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A m * in which the latter declares himself fully convinced of the miraculou,

powers of the Taoist adepts. ''I Although it is possible that this Shih ; /uu
is one of the lost works of Ts'ao Chih (of his collected works, which according
to the sui-~huching-chi chih counted thirty chiion. only about one third has
b n preserved), the contents of this treatise contrast strangely with his very
critical and ironical remarks about such Taoist practices in his famous Pienlo, lun Srl d 3 (which on account of these has even been included in the
Buddhist Kuang hung-ming chi). 172 Hence it seems more probable that the
shih-i lun quoted by KO Hung was a Taoist forgery, intended to make the
illustrious poet a champion of Taoism.
A third tradition according to which emperor Ming of the Wei (227-240)
erccted a large Buddhist temple at Loyang, is not found in sources before the
middle of the sixth century (the earliest one being the "Section on Buddhism
and Taoism" from the Wei-shu by Wei Shou & k , 502-572 AD) and is of no
value whatsoever.
111. THEWESTERNCHIN(265-317

AD)

The political scene.
For a few decades after the re-unification of the empire the powcr of thc
Ssu-ma family remained unshaken. The reign of emperor Wu (265-290), the
first Chin ruler, was a period of order and relative prosperity, a short interlude
between the turbulent age of the Three Kingdoms and the dark times which
were lying ahead. After the conquest of Wu (280), the empire had been reunited
under one central government, and the ruler's position at that lime seems to
have been strong enough to undertake various important reforms such as the
introduction of a new system of taxation by "household levies" ( I :rl) of the
whole population including the "barbarian" tribes in the outlying trrritorics.
Other measures taken by the Chin government testify of the influence of the
great families and of the desire of the ruling family to keep the power of these
rival clans within certain limits, at the same time, however, recognizing and
ln~titutionalizin~
the latter's privileges, i.a. by a fixation of the amount of
landed property allowed to government officials, and of the maximum numbers
Of. Protegees and clients which magistrates were allowed to attach to their
PlJvate household. 174 Another a s p a t of the ever-growing influence of the
ar'stocracy behind the Confucian facade appaars from the fact that the Great
Seminar ( n 9 ), where future officials were deemed to receive their literary
education,had proved to be a complete failure since its reestablishment i n
and that the importance of this Han time institution was soon overshadowedby the "Academy for young noblemen" ( + 't ) ; this exclusive
co!lege
already enlarge. and reorganized in 278. two years after its establlshment. 176
f The relative strength and prestige of the court at Loyang are also apparent
rOm the frequent contacts between the Chinese government and the rulers
Of the countries of Central and South-eastern Asia in the period 265-290.
hear about embassies and tribute from the Western Region, notably
lromShan-shan ( & ( , Lop nor), Khotan, Kucha, Qarasahr ( 31& ) and Fer'aria, in the years 271, 283, 285 and 287, and about emissaries from the
Southern states of Lin-i (Champa) and Fu-nan (the region of the lower Mekong)
2249176
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in 268, 284, 285, 286, 287, and 289. 17' In 285 AD a Chinese ambassador was
sent to Ferghana to confer the title of King f upon the ruler of that country; 178
around the same time emperor Wu appears to have entertained friendly
relations with the kingdoms of Shan-shan, Khotan, QaraSghr, Kwh2 and
Kashgar, the kings of which had been given Chinese titles.
Equally significant
is the fact that in the year 290 the rapid succession of foreign embassies comes
to a sudden end; from that date to the unglorious end of the western Chin
the annals do not mention one single case of official contact- between the Chinese
court and the surrounding states.
We can only summarily trace the course of events during the twenty years
following the death of emperor Wu which led to the complete dislocation and
final breakdown of the Chinese government in the Northern half of the empire.
The process of disintegration took place in three distinct phaes:
(a) The struggles between rival clans at the court. In the last years of emperor
Wu's reign several members of the Yang M clan (as usual, near relatives of
the empress) had come to play a dominating role in government affairs. In
291 it came to a clash between the Yang and the combined forces of the
Ssu-ma and Chia I f clans, headed by the empress Chia who acted as a regent
for the young emperor. The extermination of the Yang family marked the
beginning of the supremacy of the Chia, but after a successful revolt (300)
the surviving members of the Ssu-ma applied the same procedure to empress
Chia and all members of her family.
(b) The banishment of the emperor and the usurpation of the throne by
one of the Ssu-ma princes led to an internecine war on an unprecedented scale
between the imperial princes who as virtually independent military governors
of great parts of the empire disposed over huge armies, partly recruited from
the non-chinese frontier tribes. The war between the Ssu-ma brothers lasted
at least six years (301-307); it ruined the country and decimated both the population and the members of the imperial family. The familiar signs of disintegration appeared: collapse of the central government, decentralized military
control of the provinces, famine, large-scale banditry and messianic-revolutionary peasant movements.
(c) For the first time in recorded Chinese history, the vacuum was filled by
a force from beyong the frontier. After years of preparation the completely
sinicized Hun ruler Liu Yuan 4.j ;rl (?-310), since 290 "supreme commander
of the five Hsiung-nu hordes", assumed the title of "king of Han" :&I
(304)
and started the conquest of the realm of his alleged ancestors, the emperors
of the Han,dynasty. Operating from bases in Western and Southern Shansl,
the Hsiung-nu armies, supported by local bandit leaders and Chinese rebels,
gradually conquered the greater part of Northern China. The fall of the two
capitals Loyang (31 1 ) and Ch'angan (316) made an end of the Chinese sovereignty in the North for almost three centuries. In the North-West, the province
of hang-chou 3. *I (Kansu) became an independent kingdom hereditarily
governed by members of the Chang N family (the "Former Liang", 314-376);
in 304, the governor of Ishou & ++I(N. Szechuan) made himself king (in 306
emperor) of the state of Ch'eng A (304-347), comprising Szechuan and the
greater paR of Y iinnan. However, during the whole medieval period it is the
South-Eastern part of the empire, the former territory of Wu, which remains
the stronghold-the word is rather euphemistic-of the "legitimate" Chinese

HISTORICAL SURVEY

59

dynastieswhich from now on follow each other in rapid succession. During
the last years of the Western Chin, when the Hsiung-nu invaders and their
ravaged one city after another, many magistrates relinquished their
posts and fled to the South. The members of the metropolitan gentry who
managedto survive (30.000 of them are said to have been massacred by the
H U ~ Swhen Loyang was taken in 31 1) did the same. Ssu-ma Jui $, since 307
stationed at Chienyeh as military governor of the Southern provinces, surrounded himself with prominent members of the exiled gentry; in 317 he assumed
the imperial title at the new capital, the name of which was changed from
Chienyeh to Chienk'ang 6 4 (Eastern Chin, 31 7-420).
Buddhism under the Western Chin ; general remarks.
The sudden flourishing of Buddhism in Northern China in the period 265300 AD is directly connected with the close communications which existed
tietween that part of the empire and the Buddhist countries of Central Asia.
We have already mentioned the successive embassies which in this period
reached the Chinese court; the reassertion of Chinese authority in the Western
Region under emperor Wu (265-290) is furthermore clearly attested by the
official documents excavated in Central Asia. lsO The relative prosperity and
political stability of the country favoured the development of international
trade and traffic; in the main cities in Northern and North-eastern China
there were important colonies of foreign merchants who entertained a regular
correspondence with their firms and colleagues in their home countries. The
region of Tunhuang (W. Kansu), the gateway to China and a main commercial
centre with a mixed Chinese-"Barbarian" population, had become even more
prosperous and economically independent since the introduction of improved
agricultural techniques and irrigation around the middle of the third century. la'
Chinese Buddhism in the second half of the third century bears the stanlp
of these developments. The places from which Buddhist activities are reported
are all main cities situated along the Eastern extension of the continental highway: Tunhuang, Chiu-ch'iian, Ch'angan, Loyang, Ch'enliu. About the spread
of Buddhism among the rural population no information is available; as usual,
!he sources restrict themselves to a summary account of translation activities
ln the cities. In fact, for all we know early Chinese Buddhism was from the
Outset a distinctly urban phenomenon: it was in the cities that foreigners
and that the Church found its donors and devotees. Around the
middleof the third century Central Asia, once more made accessible, is explored
by the first Buddhist travellers from China who go there in search of sacred
Seri~tures;
the inflow of preachers and texts from the oases of Central Asia
leads to translation activities on an ~n~recedented
scale. Tunhuang is drawn
w"hin the sphere of Chinese Buddhism by the foundation of an important
Buddhistmonastery, actually a branch of the community at Ch'angan.
Around 300 the picture changes. War and chaos spread over the country;
to and from the West are blocked. The years before and after 300
witness three events of outstanding importance. In the first place the gradual
penetration of Buddhism in a number of the higher and highest gentry clans
lnceludingthe reigning Ssu-ma family, a process which must have started
lhe last decades of the third century. Secondly, at the time of the exodus to
the South and the establishment of the Eastern Chin at Chienk'ang, this

'he
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hybrid high-class Buddhism is transplanted to the Lowcr Yangtse region
whereit soon comes to play a dominant role in the intellectual life of aristocracy
at the Southern capital; its characteristic ideas and practices, which form the
main subject of our study, will occupy US in later chapters. In the third place,
we observe the penetration of Buddhism at the court of the Hsiung-nu ruler
of the Later Chao dynasty, Shih Lo 7. En (319-333), an event which marks
the beginning of a particular, "Northern", form of Buddhism, a kind of state
church which in many respects--even in its most scholarly and artistic pursuits
-was closely connected with and supervised by the rulers of the successive
non-Chinese dynasties. State-sponsored Northern Buddhism would in later
times exert a great influence upon the development of the Buddhist Church
after the reunification of the empire in 589.
Thus the main lines stand out with sufficient clarity; for the history of'
Buddhism in the fourth century, both in the North and in the South, an evergrowing wealth of information is available. But the history of the Buddhist
Church before ca. 290 is still for ninety percent a history of translations.
Translator's biographies, colophons and catalogue entries give a rather detailed
(though not always reliable) account of the formation of the Chinese Buddhist
canon, but they seldom contain data of a broader historical significance.
Chu Shih-hsing at Khoran.

A highly interesting event opens the history of Chinese Buddhism of the
second half of the third century: the journey of the Chinese monk Chu Shihhsing % -t- 41 to Khotan. It is the first recorded case of a Chinese leaving ahis
country in quest of Buddhist scriptures, and the first clearly localized Chinese
account of Buddhism in Central Asia.
Chu Shih-hsing came from Ying-ch'uan id. 1 ' 1 (near Hsu-ch'ang in E. Honan),
where Buddhism may have penetrated at a rather early date; we have already
seen that one of K'ang Seng-hui*~Chinese Buddhist teachers or informants
hailed from that city. Chu Shih-hsing must have been born in the first half
of the third cen:ury. After his ordination he went to Loyang where he studied
!he A$!asdhosrikd prajfidpdmmitd, at that time only accessible to the Chinese
In the crude and sometimes hardly intelligible version of Lokak~ema,the
Ta+hsing ching + t r
It seems that Chih Ch'ien's polished version of that
"ripture (the Ta ming-ru thing Q ,I ?L) was not yet known in the North.
At Lo~ang,the students of this scripture must already have heard about the
*isten= of a "more complete" text of the PrajCdpdramitd, i.e. of one of the
"expanded" versions, notably the one in 25.000 Slokas (Pa5cavimiarisdarrikd~*p').It must be noted that the ~~{asdhasriki,
which modern scholarship tends to regard as the earliest version upon which the later developed
texts are based, was according to early Chinese Buddhist scholars nothing
but an extract, an anonymous condensed version made from a more comprehensive original text. 18%
When, probably in 260,la Chu Shih-hsing undertook the arduous journey
lrO? Lo~angto the West, he did so with the cancrete and well-defined
Ob~wtive
which would also inspire most of the later Chinese Buddhist travellers:
'O Securecertain canonical texts needed for the better understanding or practice
Of lhe religion at home. In most cases, and certainly in the most illustrious
One* the desire to visit and adore the holy places of Buddhism played a
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secondary role; the word "pilgrim" with its strong connotation of worship,
longing and devotion is hardly appropriate to denote these travelling monks
who, according to the Chinese standard expression, primarily went "to obtain
the doctrine", .L .
Chu Shih-hsing did not need to travel very far-he succeeded in finding
the Sanskrit text of the Prajriipbramitd in 25.000 verses 184 at Khotan ifl,
the largest kingdom on the Southern branch of the silk route. It may well be
that the fame of Khotan as a centre of Buddhism had already reached the
Chinese capital, although we do not know of any Khotanese preacher or
translator active in China before Chu Shih-hsing's departure.
The early history of Khotan, like that of most Central Asian kingdoms,
is only known fragmentarily. The accounts in Chinese and Tibetan sources
about the foundation of the state and the introduction of Buddhism (which
event is placed in the first half of the first century BC) are largely legendary; ln5
the first datable trace of Buddhism at Khotan is the famous kharosthi manuscript of a PrBkrit version of the Dharmapada, the main part of which was
acquired in 1892 at Khotan by Dutreuil de Rhins and Grenard, and which
seems to date from the second century AD. le6 Scanty, but reliable and accurately dated information is found in the sections on the Western Region in the
Chinese histories. The hegemony of Khotan over the Southern Central Asian
oasis-states seems to have begun in the second half of the first century AD,
when a dynasty of military rulers broke the power of Yarkand (So-chii 5 $1
and extended their authority over thirteen states along the Southern silk route,
from Ching-chiieh rb liz (Niya) Westward to Kashgar (Su-le ~ l b ) .la7 The
importance of Khotan during the Chinese campaigns in the West is attested
by the fact that it became the headquarters of the Chinese governor-general
from 77 till 91, lea and, in the second century, by the repeated efforts of the
Chinese government to prevent a further expansion of Khotanese power in
an Easterly direction. leg Under the Wei (220-265) Khotan appears to have
maintained its dominant position, being in control of the whole Western
section of the Southern highway. lS0
The accounts of Chu Shih-hsing's journey (the earliest of which dates
from the first years of the fourth century) lgl contain the first mention in
Chinese sources of the existence of Mahiiyiina Buddhism at Khotan. The
flourishing of the Mahiiyiina at Khotan is abundantly attested by other somewhat later events. Moksala, who in 291 translated the 25.000 p'p', was a Khotanese; so was Gitamitra who a few years later (296) arrived at Ch'angan with
another Sanskrit copy of the same scripture. Around the beginning of the fifth
century Chih Fa-ling
.F *( found there the text of the smaller recension of
the Avurumsaka (T 278), lQ2 and Fa-hsien, who in 401 spent three months at
Khotan, describes the large Buddhist community consisting of tens of thousands
of priests, most of whom belonged to the Great Vehicle, a creed also sponsored
by the ruiing family. Ie3 I t is therefore quite probable that at the time of Chu
Shih-hsing's arrival in or shortly after 260 Khotan was already the stronghold
of Mahayiina in Central Asia, in contrast with the predominantly ~ i n a y P n i s ~ l ~
Northern centre of K u c h ~ .
According to his biography, the Chinese monk met opposition from the
part of the Khotanese adherents of the Small Vehicle who wanted to prevent
him from sending the text of the Mahayha scripture to Chiila. They even
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tried to persuade the king to forbid the sending of this pernicious "Brahmin
book- ( + '1 I ) to China. Chu Shih-hsing. fearing an embargo, then asked
permissionto subject the work to a fire-ordeal: this having been granted, the
manuscript was thrown upon a blazing pyre and emerged intact from the
ashes, to the dismay of the vanquished Srdvakas.
lfthis story would have any historical base, it would clearly indicate that
around the middle of the third century Hinayiina Buddhism prevailed even
at Khotan, and that the MahZiyZina still was the creed of a despised minority. 194
~ u the
t whole story is rather suspect. The immunity to fire of certain sacred
scriptures (which, like the equally indestructible relics of the Buddha's body,
partake of the qualities of the everlasting dharma contained in them) forms
a well-known theme in Chinese Buddhist hagiography: another copy of the
25.000 p'p' is reported to have miraculously survived a conflagration in China
in the early fourth century: l g 5 the same happens to a SPramgama~.amddhir8tra
somewhat later, l g 6 and to several sacred texts which remain intact during the
great fire at P'u-pan % *k(Shansi) in 43 1. l g 7 Most of all, the story of the ordeal
at Khotan is reminiscent of the supernatural contest between Buddhist and
Taoist masters in the presence of emperor Ming in 69 AD, decribed in the
well-known Buddhist forgery Hanfa-pen nei-chuan ;1 ;L Q 19#(above, note 23).
Nevertheless, the tradition may be early; it may have been transmitted by
a certain monk Fa-i ;L A , one of Chu Shih-hsing's (Khotanese?) disciples
who after the latter's death went to China and who there gave an eye-witness
account of the equally highly miraculous phenomena which had accompanied
the master's cremation. 198
Chu Shih-hsing is said to have died at Khotan at the age of 79.
The Church at Ts'ang-yuan and the translation of the 25.000 p'p'.

We possess a considerable amount of accurate information concerning the
further vicissitudes of Chu Shih-hsing's text in China. At Khotan Chu Shihhsing had made a copy of a Sanskrit text consisting of ninety sections ( 3 .
Parivarta) and more than 600.00()"words" d (here no doubt used in the sense
~f"syllables",i.e. some 20.00() ilokas); 199 according to Hui-chiao, the original
written on birch bark leaves ( k 3 , bh~rjapattra)was at the beginning
of the sixth century still preserved in a monastery at Y ii-chang X t (the modern
Nan-ch'ang, Kiangsi). 200 In 282 Chu Shih-hsing sent his Khotanese disciple
Pu?~adhana(?)
with the Sanskrit manuscript to China. according to one
version together with nine other monks. 20-z After having stayed three years
at Lo~angand two years at Hsii-ch'ang, Punyadhana finally arrived with the
Precious text at Ts'ang-yiian 9 I near chien-liu H $ (N.W. of K'aifeng.
Honan) at the Shui-nan ssu m ,q 4 . It was here that in 29 1 the Khotanese
Mok@a @ S (var. 6 g r) and the sinicized Indian upciraka Chu Shu-Ian
- qstarted to prepare the Chinese translation which, in accordance with
of the first parivarto, was given the title of Fang k u a n ~thing br L
!$
The scripture of the emission of rays" (by the Buddha as a prelude to his
Preachingthe p'p*). The oral translation was written down by two Chinese
laymen;"all worthies from =slang-yiian", i.e. prominent devotees and donors.
are said to have encouraged and supported the translation of the work which
p h a p s more than any other scripture would come to play a dominant role
Inthe fornation of Chinese Buddhist thought.
I.'
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In about 376 Tao-an compared the text of the Fang-kuang ching with the
then newly rediscovered version of Dharmaraksa and made a synoptic edition
of both texts, the preface of which has been preserved. Here Tao-an describes
the great impression which the Fang-kuang ching made upon the Chinese
literate public and furthermore alludes to an event which, if our interpretation
of it is correct, is of particular importar~ce:
"Wheil the Fang kuang (chiug) thereupon appeared, it widely circulated in the
Chinese capital (Loyang),and hosts of "retired gentlemen of tranquillized mindsw
(i.e cultured lay devotees) made copies of it. The upadhyaya Chih ( 1 R L ) at
Chung-shan P a sent people to Ts'ang-yuan to have i t copied on pieces of silk,
When (this copy) was brought back to Chung-shan, the king of Chung-shan and
all monks welcomed the sOtra (at a place) forty li South of the city, with a display
of pennants and streamers. Such was the way in which (this scripture) became
current in the world". '03
Buddhism seems to have taken root at Chung-shan (the modern Ting-hsien
;r )). in central Hopei) at least as early as the first half of the third century;
several monks active in the period 250-350 had Chung-shan as their place of
origin. 20q However, as regards the venerable Chih, no Chinese or foreign
master with this erhnikorl or religious surname is known to have lived at
Chung-shan. 205
More important, however, is the problem of the identity of the king of
Chung-shan whose act of veneration is mentioned by Tao-an. I n view of the
historical data it seems reasonable to suppose that this king was the Chinese
imperial prince Ssu-ma Tan 4 4, k,before 277 AD king of Chi-nan ,hill,
who at that date was given the status of king of Chung-shan. 206 We know
that he actually lived at Chung-shan, for in the same year an imperial edict
compelled the princes to leave the capital in order to reside permanently in
their fiefs, much to their displeasure. 207 According to the Chin-shu he died on
October 9, 292 AD, 208 i.e. very shortly after the completion of the Fang
kuang ching. The translation of this scripture had lasted from June 28 till
December 3 1 , 29 1 AD; 209 the copying of the text at Ts'ang-yiian and its
solemn reception at Chung-shan can easily have taken place in the nine months
between the completion of the Fang kuang ching and the death of the princely
devotee. This event is one of great historical significance: it is the first symptom
of Buddhist influence on the Chinese imperial family.
The role of the Buddhist centre at Ts'ang-yuan in the textual history of the
Fang kuung ching was not yet finished. After a few years the circulating coPles
had become full of errors, variant readings and lacunae as a result of frequent
and careless copying. The desire to produce a complete and authorized version
of this basic scripture prompted Chu Shu-Ian and one or more Chinese monks
to undertake a second redaction of the text. This was done with the care and
conscientiousness of traditional Chinese scholarschip : the revision was based
upon five different Chinese copies and the Sanskrit original; it was executed
in another monastery at Ts'ang-yuan (the Shui-pei ssu ~)cjt 3 ) and took five
months (Dec. 10, 303-May 22, 304) to complete.
The KSC adds an important
detail: since Mok~ala'soriginal translation was not divided into chapters (6).
and the sections ( A , parivarra) bore no titles, the redactors divided the text
into twenty chiian and added section headings. 21' The present text of the
Fanip kuang thing (T22 1) also shows these features and is therefore very probably identical with the revised edition of 3031304 AD.
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For more than a century this translation remained the most clear and
comprehensiveexposition of the PrajfiBpBramitB doctrine which was available
to the Chinese; both the Fang kuang ching and Lokaksema's Too-hsing ching
finally fell into disuse when in the first decade of the fifth century Kumarajiva's
versionsof the A~lasdhasrikdp'p' (T 227, 408 AD) and of the Pan'cavirniatis&arrikbp'p' (T 223, 403-404 AD) together with the enormous ~ ~ d h ~ a m i k a
commentary to the latter scripture (Ta chih-tu lun 8 $ a,T 1509, 402-405
AD) at one stroke outmoded the work of the previous translators in this
field. But in the meantime Chinese Buddhism had crystallized, and in intellectual Buddhist circles in the fourth century indigenous schools of speculative
thought had arisen, all of which were primarily based upon different interpretations of the older versions of the Prajfidpdramitd, notably the Fang-kuang
ching and Tao-hsing ching. Here we must note the remarkable fact that the
highly polished and very "Chinese" version of the A~!asdhasrikti p'p' made
by Chih Ch'ien, the Ta ming-tu ching A 4 d &, does not appear to have
played any role in fourth century Chinese Buddhism, although, as we have
seen above, it is regularly quoted or referred to in the earliest Chinese commentaries of the first half of the third century.
During the Western Chin, Loyang, the ancient stronghold of Buddhism
in Northern China, was overshadowed by Ch'angan, where the Buddhist
community shortly after the beginning of the dynasty entered on a period of
unprecedented development. In the centre of all this activity stands the greatest
Buddhist translator before KumBrajiva, the Indo-scythian Dharmaraksa
(Fa-hu ;L 3 , active ca. 266-308).
Fa-hu had been born around 230 AD at Tunhuang, where his family had
been living for generations. He joined the order at Tunhuang under an Indian
master whose alleged name, Chu Kao-tso z f ti, sounds more like a honorific
(the =me appellation was later given to thc Kuchean Srimitra in the early
foufihcentury at Chienk'ang). !a1' This is the first time that Buddhism is menin connection with Tunhuang, although it logically follows from the
geographical situation that it must have existed much earlier in that region.
Aceording to the practice which seems to have become popular just a r ~ u n d
this time, "3 Dharmarakqa adopted his master's ethnikon Chu I("the Indian")
as his religious surname, although in some documents he is still referred to as
Chih 1 ("the Yiieh-chih") Fa-hu. 214
Dharmaraksa'~life forms another example of the thorough acculturation
O(non~hinese
individuals living in the border regions of the Chinese empire.
Like K'ang Seng-hui, Dharmarak~aprobably came from a wealthy merchant
fa?il~ which could afford to give its young members a Chinese literary eduqtlon; beside his knowledge of Buddhist literature he was "well-read in the
(Confucian) Classics, and generally familiar with the words of the Hundred
(of Chinese philosophy)". ""Like
Chu Shih-hsing, he afterwards
? Out to collect the texts of sacred scriptures in the countries of the W a t ;
In
of his extensive travels through Central Asia (and perhaps also
India) he is said to have acquired a wading knowledge of thirty-six language.
Tb
IS
certainly exaggerated : the number thirty-six is obviously derived from
Ihe (non-spccified) "tkrty-rix countries" which according to various Han
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time sources together formed the Western Region at the time of emperor
Wu (140-87 BC) 216 and therefore simply denotes "all languages of Central
Asia".
When he returned to China with a great number of texts he travelled via
Tunhuang to Ch'angan, making his translations as he went. Once at Ch'angan
the "Bodhisattva from Tunhuang" as he soon was called 'I' entered a period
of enormous activity. Tao-an mentions 154 works translated by Fa-hu, Seng-p
159 (the number 149 gven in Dharmaraksa's biography in CSTCC seems to
be a mistake for 159; for unknown reasons the KSC attributes 165 translations
to him). 21e Of this imposing oeuvre a little less than one half has been preserved
(72 out of the 159 mentioned by Seng-yu). As usual, later catalogues are more
liberal in their attributions (210 works in Li-tai sun-pao chi, 175 in K'ai-yh
shih-chiao lu etc.). Tao-an's list is no doubt reliable; no less than twenty-nine
entries in his list contain dates of translation, which proves that at least in
these cases his attribution was based on early dated colophons. He may also
have had an older bibliography of Dharmaraksa's works, either the one said
to have been compiled by the translator himself,
or, more probably, the
catalogue made by one of Dharmaraksa's close collaborators, the Chinese
laymen Nieh Tao-chen A d I; which was mainly devoted to the works of his
master. 220
If the dates furnished by Tao-an's list are representative of Dharmaraksa's
oeuvre as a whole, we may conclude that the periods of his greatest activity
were 284-288 (57 chiian, 30 of which in 286) and 291-297 (36 chiian, 26 of which
in 291). Howcver, more important than these fragmentary indications are
the many dated documents (colophons and introductions), mainly preserved
in CSTCC, which contain valuable information concerning the circumstances
under which Dharmaraksa made his translations. 221
By his biographer Dharmaraksa is given the honour of having contributed
morc than anyone clse to the conversion of China to Buddhism. 222 This may
bc an ovcrstatement, but it is undoubtedly true that it was he who made
from the hitherto rather insignificant Buddhist community at Ch'angan the
major Buddhist centre in Northern China, thus laying the foundations of the
work which, some seventy years after his death, would be resumed by Tao-an
and completed by Kumarajiva and his school. At the same time, he appears
to have greatly stimulated the activities of the Buddhist communities at Loyang
and Tunhuang. Finally, some of the most prominent figures of early fourth
century Southern Buddhism were directly connected with Ch'angan. and
there is every reason to suppose that the typical hsiian-hsiieh Buddhism which
flourished at the Southern capital was, in fact, a direct continuation of ideas
and practices which had developed in the circles of intellectual monks and
gentry devotees at Ch'angan and Loyang, in and around the school of Dharmaraksa.
He appears to have remained in touch with the Buddhist centres in the West,
probably as a result of his former travels. In 284, when he was staying at
Tunhuang, an updsaka from Kashmir named (Hou) Cheng-jo HI & f brought
him a copy of Sarigharakw's Yogdcdrabhu'rni which he translated in collaboration with his Indian guest; 2* in the same year a Kuchean envoy furnished
him with a manuscript of the Avaivartikacakrasu'rra. 2% In 286 he obtained
at Ch'angan the Sanskrit text of the 15.000 p9p' from the Khotanese fnOnk
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Gitamitra,225 in 289 at Loyang an incomplete copy of the Paramdrthasamvrtiw i-Iif a from a "Sramana from a Western country",'*6
ltyMirdeja
in 300 the text of the Bhadrakalpdvaddna from a monk from Kashmir. 227
In addition to this, Dharmarak~aappears to have regularly travelled from
one ~ ~ d d h i centre
st
to another. Around 265 he came from Tunhuang to
ChYangan,which became his usual place of residence; in 284 we find him at
Tunhuangwhere he with a staff of Chinese and non-Chinese collaborators
translatedtwo important works; 228 in 289 and 290 he was at Loyang; 22e in
294 he made a translation at Chiu-ch'iian :A (central Kansu) which indicates
that he was again on his way from or to Tunhuang. 230 The connection between
Dharmaraksa's school and Tunhuang, his native town, was especially close.
Around 280 his Chinese disciple Fa-ch'eng .L ihad gone from Ch'angan to
Tunhuang where he founded a large monastery and energetically propagated
the doctrine among the population of that region; 231 when Dharmarak~a
visited Tunhuang he no doubt stayed in this monastery. Like the mother
Church at Ch'angan it must have been a translation centre too: the fifty-nine
anonymous translations mentioned by Tao-an as "Separate sotras from the
Liang :f. (i.e. Kansu) territory" were very probably products of Fa-ch'eng's
school at Tunhuang. 232
Our sources speak only about the translator Dharmaraksa; incidentally
recorded facts like those mentioned above reveal something of the other
aspects of his life and work, the work of the itinerant preacher, organizer and
supervisor of the Church.
According to his biography, the master fled with his disciples from Ch'angan
to the East in or shortly after 304, when the war between the Ssu-ma princes
had reached its climax and Ch'angan had become the temporary capital of
the dictator Ssu-ma Yung and the powerless emperor Hui. He did not come
farther than Min-ch'ih ;a ic (near Loyang); there he fell ill and died at the
age of 77. As has already been pointed out by T'ang Y ung-t'ung (History, p. 16 I),
Dharmaraksa's death must have taken placc after 308, the year in which he
translated the Lolitavistara, probably still at Ch'angan. 29 However, we cannot
with T'ang Yung-t'ung's conclusion that Dharmaraksa did not go to
East at all, but probably returned to his place of origin, Tunhuang. T'ang
bases this assumption upon two facts: (a) the East, which probably means
Loyang9was in these very years ravaged by war and therefore would not have
chosen as a place of refuge, (b) the survival of the text of the Kuang-tsan
chrng in the Tunhuang region supposedly indicates that Dharmarakp at the
end of his life retired to that place.
It is true that Loyang in the last seven years before its complete destruction
by the Hsiung-nu armies in 31 1 was repeatedly the scene of war and plundering.
But
Buddhist activities went on: ca. 306 the Indian monk, physician
and thaumaturge Jivaka 8
came to Loyang, and he is even reported to
have
his surprise and dismay at thc lavish adornmcnt and splendour
Of the Buddhist edifices at the capital.
According to a rather late tradition,
the Hsing-sheng monastery
+ at Loyang was built around the same
year'
Even as late as 310 the famous Fo-t'u-teng n III :P, future courtof the
rulers,
at Loyang. ="And, after all, nothing
'nd'cates that Loyang was Dharmarakga9s final destination when he went
to the East.
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As to the Kuang-tsan ching (Dharmarakv's version of the 25.000 P ' ~ ' ) ,
the fact that this text till the second half of the fourth century remained hidden
at Liang-chou (Kansu) does not prove anything; the monastery of Fach'eng
at Tunhuang was, as we have seen, a branch of the Church at Ch'angan, and
it is only reasonable to suppose that copies of Dharmaraksa's translations
were kept there as well as at Ch'angan. The Kuang-tsan was made in 286
at Ch'angan, and we have already noted that Dharmaraksa himself very
probably visited Tunhuang in 294. In the turbulent years of the Hsiung-nu
conquest, when so many scriptures, Buddhist as well as secular, were lost (the
sack of Loyang in 3 1 1 passes for the third "burning of the books" i n Chinese
history) the Kuang-tsan disappeared from China proper, but remained in
circulation in the comparatively peaceful region of Tunhuang. But around
340 at least a part of the Kuang-tsan could still be studied in the region of
Shansi and Northern Honan. 237
According to Dharmaraksa's biography, his school at Ch'angan counted
several thousands of disciples, somc of whom had come from a great distance
to study under him ; they included both members of the gentry and of the common people (-t- P).Although this looks like a series of commonplace laudatory
formulas, it cannot bc doubted that there were quite a number of literati
associated with Dharmaraksa's school; we find such persons in his immediate
surroundings. Here again we arc struck by the important role which the cultured
laity played in the monastic life and especially in the work of translation.
Contemporary colophons contain the names of twenty-five of Dharmarakqa's
disciples and collaborators at Ch'angan, Loyang, Tunhuang and Chiu-ch'uan;
at least seven among them are laymen. His closest collaborator was a Chinese
scholar, Nieh Ch'eng-yiian b, brb, who figures in six colophons as the person
who notcd down ( 3 2 ) thc oral translation. He also made a polished version
of the Ch'ao jih(-ming) sun-mei ching 2 e id] 2 % N first translated by Dharmaraksa, uR and in spite of their non-clerical status he and his son Nieh
Tao-chcn 63.A have been accorded the honour of a biographical note in
the Kao-seng chuan. 239 Later catalogues credit Nieh Tao-chen with a great
numbcr of translations (K'ai-yiian SCL: 24; Li-rai SPC: 54), but none of these
are mcntioned by Tao-an or Seng-yu. a"0
Among Dharmaraksa's non-Chinese collaborators we find Indians, one or
two Kucheans, a Yueh-chih, a Khotanese and perhaps also a Sogdian."
Somc twenty names of donors and interested laymen are known: most interesting is a list of donors of non-Chinese origin on a colophon from Tunhuang
(284 AD). Only one among these is clearly a Chinese, which proves to what
extent Buddhism was still a religion of foreigners in this cosmopolitan frontier
district at the Western border of the Chinese empire.
Another noteworthy
fact is that we find two Chinese monks, Chu Te-ch'eng i (L h and Chu
Wen-sheng 'J i mentioned among the donors at Ch'angan; their typi-lly
Chinese personal names make it highly improbable that we have to do with
Indian (Chu) laymen living in China.
They may have k e n members (or
rather ex-members) of rich families who materially contributed to the work
of translation. The private possession of money by monks seems to have b e n
nothing unusual: Dharmaraksa himself is said once to have lent a sum of
200.000 cash to the head of an aristocratic family (r k) at Ch'angan, who
wanted to test the master's largesse, and who afterwards was so much impressed
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by the *Isy way in which Dharmarakp parted with his money that he was
,o,vtrted to Buddhism together with a hundred membm of his household.
story sounds somewhat apocryphal, but the very existence of this tradition
proves that the handling of large sums of money by monks was a not uncommon
practice.
~ h ~ ~ ~ translations
~ k w ' and
s the classics of the Mahtiyycina in China.
The products of Dharmaraksa's school form an important stage in the
development of the technique of translation. His versions are more literal
than those of any of this predecessors; the Chinese Buddhist terminology
employedin them has become more comprehensive and specialized. On the
other hand, the attempt at literalness makes his translations at times rather
obscure and difficult to read. In general, they still lack the natural fluency
characteristic of the works of Kumiirajiva, who in this respect has never been
equalled. It must, however, be remarked that the stylistic and literary qualities
of Buddhist translations must largely be ascribed to the Chinese redactors
of the texts. This was certainly the case with Kumiirajiva; the awkward style
of Dharmaraksa's versions may have been caused by the very fact that he was
bilingual and therefore less dependent on his Chinese collaborators.
One of the most important among the host of scriptures translated by
Dharmaraksa was the first complete version of the "Scripture of the Lotus
of the True Doctrine", Saddharmapundarikasitra, 2 t 55 (T 263). The
Lotus sutra, with its doctrine of the one Buddha-vehicle which to all believers
opens the way to Buddhahood, with its stress upon the eternity and omniscience
of the Buddha, and with its extraordinary wealth of images and parables,
$0011became one of the most venerated and fundamental scriptures in Chinese
Buddhism. As a kind of esoteric revelation it held a special position among
the Mahiiyiina scriptures, 245 a view which found its final expression in the
Tien-t'ai school in the second half of the sixth century, where the doctrine
ofthe Lotus sutra came to be regarded as the highest fulfilment of the Buddha's
teaching, the fifth and complete exposition of the Truth.
We know some interesting details about the circumstances under which
Dharmarakgt made the first complete Chinese version "%f the Saddharmap~darikaand about the first reactions of the Chinese public. 247 The translation
Wasmade at Ch'angan in the short time of three weeks (September 15-October
286); Dharmarak)a7s command of both languages also appears from the
lact that he "recited (the translation) whilst holding in his hands the Indian
Original" t L 4 ) .t (he is the first translator about whom this is reported).
He was assisted by three Chinese assistants ( 2 2) among whom we find, as
Nieh Ch'eng-yuan. The original Sanskrit copy was probably kept at
Ch'angan;it seems still to have existed at the beginning of the seventh century.248
The translation was revised by two non-Chinese experts, the Indian monk
Chu Li 2 A and the Kuchean up&aka Po Yuan-hsin I I- 4 ; a second
took place in March 288. In 290 the stitra already circulated at Loyang
it at once caused great interest. On November 18, a group of Chinese
laymen went with the newly copied manuscript to ~ h a r m a r a k w(who at
least
the spring of 289
at psi-ma ssu at Loyang) and discussed
"Ith him the essential purport of the scripture. Only a few days afterwards.
at the fortnightly fast-day assembly of November 3, a special mwting was

'
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held at which the siitra was explained and recited during a whole day and whole
night; at that occasion the text was revised for the third time. 250
Dharmaraksa's translation of the Lotus siitra completed the series of the
five MahByBna scriptures which more than any other texts were destined to
exert a profound influence upon the development of early Chinese Buddhist
thought : Prajfidpirrrmitd, Siramgarnasamiidhisiitra, Vimalak irt inirdeia, Sad.
dharmapundarika and Sukhdvativyziha. The fact that Dharmaraksa made new
versions of all these works-four of which had already been translated
previously-indicates how much he adapted himself to the interests and
demands of the Chinese public. Thus, in addition to his Lotus siitra, he made
a complete version as well as a summary ( PI ) of the Vimalakirtinirdeia, and re.
translated the StiroTgamasamddhistitra, the Suki~dvativ~riha
and the 25.000p9p'.
The latter translation, entitled Kuang-tsan-ching x, 3 f i , was based upon
a manuscript brought from Khotan by a certain Gitamitra & r, I (elsewhere
written ~ t 1t) t);251 the text was translated by Dharmaraksa and Gitamitra
in 286. As we have already noted above, the Kuang-tsan ching (T 222) was lost
during the wars which ravaged the central provinces at the beginning of the
fourth century; in Liang-chou-probably at the Tunhuang branch of Dharmaraksa's school-it remained in circulation, and it was from this region that
in 376 Tao-an received a copy of this work. 252 Like most of Dharmarak~a's
versions it was (according to third century Chinese standards) a very literal
but far from lucid translation, and Tao-an needed the help of Moksala's
Fang kuang ching to make it more understandable. 253
Other translators of the Western Chin.
Besides Moksala, Chu Shu-lan and Dharmaraksa there were several other
translators active in the North. Not much is known about them, and in the
earliest sources they are hardly mentioned. Thus Tao-an only speaks about
four works translated in the period 290-306 by Fa-chii ,i t ~ a, monk of unknown
origin, and about two others translated by Fa-chi. together with the Srama?a
Fa-li' ;i i . Seng-yu states that Fa-li made a great number of translations
which were lost during the troubles of the yung-chia era (307-3 13) before they
had been copied and put into circulation, a remark which is repeated by H i chiao in his Kao-seng chuan. 255 Still later bibliographies have made Fa-chu
rather than Fa-li the target of their wild attributions: no less than 132 works
figure under his name in the late sixth century Li-tai SPC, which number is
reduced to 40 in the somewhat more critical K'oi-yiian SCL. 266 It may of
course have happened that some works were rediscovered at a rather late
date, but Seng-yu's silence about Fa-chu remains puzzling. Tao-an's catalogue*
our invaluable guide for the earliest period, gives out around 300 AD; although
Tao-an compiled it at Hsiang-yang in 374 and probably added new entries
till his death in 385, he did not include any works translated after the end of
the Western Chin. The fact that so many texts had been lost or had become
inaccessible in the first decades of the fourth century may have been the primary
reason why he never brought his catalogue more up-to-date.
Among the other minor translators of the late third century we shall only
mention the Parthian An Fa-ch'in ; , ;L a (equally ignored by Tao-an and
Seng-yu) who according to Li-tai SPC and later sources in the years 281-jo6
translated five works, i.a. the Aiokardja'vadcino (A-yii wang chuan 14 1 i4 p
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20421, the legendarized history of emperor ASoka, which, as we shall see
below,was destined to play a very peculiar role in early Chinese Buddhism.
~ i ~ ~wel may
l y mention some symptoms of Buddhist activity in the extreme
south, shortly before the beginning of the Western Chin, in 256 AD. a certain
mdo-scythian Chiang-liang-chieh I ic I & is said to have translated the
Fa-hua san-mei ching .& 3 2 ak a at Chiao-chou. He and his Chinese assistant
Tao-hsin & # occur only in late sources; his translation in six chiion can
hardly have been identical with the anonymous version of that title in one
chiion mentioned by Seng-yu. 267 Chiang-liang-chieh is perhaps the same person
as the ~hiang-liang-lou-chih3 $- ? r who in 28 1 (var. 266) made a translation
of the Shih-erh yu ching t
d 4% at Kuang-chou (Canton), but this is far
from certain. 258
The formation of gentry Buddhism.

In the late third and early fourth century we find the first unmistakable
signs of the formation of an intellectual clerical Clite consisting of Chinese or
naturalized foreign monks, creators and propagators of a completely sinicized
Buddhist doctrine which from that time onward starts to penetrate into the
Chinese upper classes. Although the information available for the period
prior to ca. 290 AD is so scarce that it would be unwise to make apodictic
statements in this matter, yet there are several facts which point to the years
290-320 as the period in which this supremely important development took
place.
In the earliest Buddhist biographical sources (CSTCC, KSC) the number
of reported cases of contact between the clergy and the Chinese cultured
upper class before 290 AD is negligeable, whereas in the biographies of late
third and fourth century monks such facts are mentioned in ever-increasing
numbers. It might be argued that this is still due to the scarcity of biographical
data for the first period of Chinese Buddhism. However, secular literature
Presents the same picture. It is true that of early medieval Chinese literature
only a small part has survived, but this part is still of considerable size and
may be deemed representative of the whole. As far as the period after 300 is
concerned, the Chin-shu (and the still extant fragments of the earlier histories
On which this seventh century compilation is based) contain a fair amount
information on gentry and court Buddhism, whereas Buddhism is not even
to in the chapters dealing with the first half of the dynasty. In the same
way, Buddhism is scarcely mentioned in the Sun-kuo chih, in P'ei Sung-chih's
to it or in the considerable portion of the Shih-S~UO
hsin-YU
which is devoted to the words and activities of third century aristocrats. The
holds good for third century philosophical, speculative and artistic
where we do not find any clearly recognizable traces of Buddhist
'"uence- That the authors do not mention Buddhism or any of its aspects,
they must have been aware of its existence by that time, proves
that
though rapidly spreading in another segment Or another level
Ofsociety,had not yet penetrated into the gentlemen's life: it was still some'h'ng lying outside the sphere of their activities and interests.
Anotherargurnenrum ex silenlio, which is even more significant, is furnished
by Our bibliographical sdurces. One of the most characteristic products of
gentry Buddhism is the extensive apologetic literature (mainly considing

'arne
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of short polemic treatises and letters) which developed as a result of the
discussions and more or less hostile contacts between Chinese cultured monks
pr+ or anti-Buddhist literati and government authorities. A number of S U i
extant works of this type has been enumerated above (Ch. I); moreover, we
are still enabled to obtain an impression of the size and the developments of
this form of literature from the table of contents of the Fa-lun ;L B by LU
Ch'eng .s: (compiled shortly after 465 AD; table of contents preserved in
CSTCC XI1 82.3 sqq.). Now it appears that this huge collection of purely
Chinese Buddhist literature, which comprised no less than 103 chiian, did not
contain a single document earlier than the beginning of the fourth century. e59
This, I think, definitely proves that the first beginning of what we have called
gentry Buddhism took place at the very end of the third and the beginning
of the fourth century, i.e. that it was a product of the turbulent decades of
the wars between the Ssu-ma princes and the conquest of Northern China
by the Hsiung-nu. It seems that before this date Chinese Buddhism, in spite
of the apparent enthusiasm of its adherents and the impressive amount of
translated scriptures, still was an enlarged version of the creed practiced at
Loyang in Later Han times; a "heterodox" but tolerated cult adhered to by
more or less sinicized foreigners, by a part of the illiterate population and by
a comparatively small number of literate and semi-literate individuals about
whose social background nothing is known, but who certainly did not belong
to the higher and highest magistracy.
Finally we may adduce an interesting passage from Huan Hsiian's "Answer
to Wang Mi" (402 AD) in which the dictator clearly states that the practice
of Buddhism in the highest circles was at that time still a comparatively recent
phenomenon :

.*

"Formerly, there were among the people of Chin hardly any Buddhists. The
monks were mostly barbarians, and, moreover, the (Chinese) rulers did not have
contacts with them. It was only therefore that (the government) could tolerate
their local customs, and did not restrain them (in the practice of their creed). But
nowadays the rulers and highest (dignitaries) venerate the Buddha and person all^
take part in religious affairs: the situation has become different from former
times-". 2"

That Huan Hiian's statement that Buddhism had only recently become the
religion of the upper ten was not a result of his anti-clerical feelings is proved
by the fact that the Buddhist scholar Hsi Ts'o-ch'ih 3 Y L (died ca. 383)
in a letter to Tao-an (dated 365) voices the same opinion:
La

More than four centuries have passed since the Great Doctrine spread to the
or private
East. Although there sometimes were rulers in the border regions
individuals ( L + ) who became devotees, yet (in general, only) the ancient teachin@
of China were practised by former generations-". 282

One could easily suggest several key dates in the periodization of early
Chinese Buddhism: the introduction of Mahaylna scriptures at the end of
the second century; the activities of Tao-an at Ch'angan (379-385), or the
arrival of Kumarajiva at Ch'angan and the subsequent introduction of M1dhyamika scholastic literature (402). However, such schemes would reu''
from a purely philological approach which treats the history of a religion as
a history of texts. If we attempt to describe the development of early Chinme
Buddhism as one aspect of the social and cultural history of medieval Chinaf
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,
cannot but conclude that the years around 300 AD constitute the turning
point par excellence. The penetration of the doctrine into the highest gentry
circles virtually determined the course which Chinese Buddhism was to follow
in the next decades: it paved the way to the victory of Buddhism in its conquest
of China.
In the last decades of the third century several factors must have stimulated
this development. In the realm of thought, Dark Learning reigned supreme;
with Hsiang Hsiu and Kuo Hsiang, who were active during this period, it
had enteredon its last creative phase. In gentry circles there was a most vivid
interest in philosophical and metaphysical problems and discussions. Just as
second century Taoists dicovered in the Buddhist practices of trance and
meditation a new and more effective road to immortality, so some late third
century literati found in the foreign doctrine of the void a new yet strangely
familiar way of thought. Needless to say that their interpretation of thc doctrine
was coloured and distorted by their own cultural background, by the onesided selection of topics, by the very language in which it was presented to
them. Mahayana concepts like Gnosis (prajn'd, 3 , 4 ), the Void (s'iinyatd, P ),
Stillness (Jdnti,
and Expediency (updya, t j ) naturally and imperceptibly
merged into their hsiian-hsiieh counterparts of Saintliness (?), Emptiness
( h ) and Non-being ( G ) , Tranquility ( A?) and Non-activity ( & 4 ), Spontaneity
( 5 P ) and Stimulus-and-response ( 8.4 ). To the cultured classes the Mahayha
-and most of all the Prajfigparamita doctrine-must have appealed just
because of this seeming familiarity: because it handled what seemed to be the
same fundamental concepts, at the same time, however, placing these ideas
In a new perspective, giving them another and deeper significance, and surrounding them with the halo of a supramundane revelation. Thus Buddhism
appeared to agree with Chinese thought in stressing the inexorable Way of
Nature which is both the source and the motive power behind all existence and
which mechanically gives every being its natural allotment. But in Buddhism
this concept-the universal law or rather process of karmic retribution-was
a different meaning: that of a moral principle working through the
mechanical and inexorable too, but resulting from and consequently
on man's individual course of thought and action. In the same
Buddhism not only changed the morally indifferent Way of Nature into
an instrument of supra-mundane impersonal Justice, but also brought this
'On=pt to its logical conclusion by introducing the dogma of rebirth, or, as
the Chinese generally interpreted it, the "immortality of the soul". "Emptiness
and Saintly wisdom", "the retribution of sins" and "the immortality of the
"~I"-these were the most basic and most controversial principles of fourth
and
fifth century Buddhism, and we may assume that these were also
the elements which first attracted the attention of the cultured Chinese public.
.?'ye was, of course, the devotional aspect. Not much is known about
'ldeof early Chinese Buddhism. Simple faith and devotion may have played
role in the popular cult about which hardly any information is available.
Among the sophisticated Buddhist gentlemen of the fourth century, both
and laymen, we very seldom hear emotional outbursts about the Buddha's
love and compassion. Their Buddhism has a distinctly rational and
lntel'eetualflavour; its ideal is not the quiet surrender to the power of a SuPrsaviour, but in the first place the realization of Chuang-~ZU'S
"equallt~
I$)
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of all things", the pursuit of the wisdom of the sage who "reflects" 03
phenomena without ever leaving his state of trance-like non-activity, a wisdom
which in these circles is vaguely equated with the hazy concepts of nirvdna
prajfid, sarnatd, tathatd and bodhi all merged into one. In another Chadtc;
we shall have ample opportunity to adduce characteristic examples of this
hybrid Buddhism which came into being as soon as the Chinese intelligentsia,
Too-te ching in hand, set out to find its own way in the jungle of Buddhist
metaphysics.
Such may have been the main ideological considerations which around the
end of the third century suddenly turned the attention of the cultured pentry
towards the foreign doctrine and which in some cases may have induced them
to don the monk's cloak and to "go forth into the houseless state".
But of course, ideological factors were not the only ones. The times were
out of joint, and, as usual in a period of war and political turmoil, the official
career was beset with hardships and danger. The monastery offered a hidingplace not only to tax-evaders and homeless vagrants, but also to "retired
gentlemen", literati who tried to keep clear of the official career. To the traditional ideal motives for such a course of action (to hide one's talents, the
preservation of moral integrity, the arcadic life in unison with Nature) the
Buddhist community added a new type of ideological justification: the noble
life of the Sramana who, like a recluse, keeps far from the bustle of the world
to work for the emancipation of all beings, Hence we often find the monastic
life identified with the ideal of the "dwelling in retirement". In the same way,
the many cases known from secular history in which the government "summons
hidden talents" to enter the state service are matched by the frequent attempts
of rulers or magistrates to entreat or even to force prominent monks--clerical
literati-to leave the order and to become officials.
Thirdly, as we have already pointed out, all higher positions in the hierarchy
being monopolized by the aristocratic clans, the official career did not offer
much prospect to members of poor and relatively insignificant gentry families,
to whom the doors of the upper ten would always remain closed. Many of
these people may have turned to the monastery, which soon became a centre
of learning and culture, there to develop and to apply their literary, philosophical or artistic talents.
Finally, after the exodus to the South in the first years of the fourth century,
the status of the Buddhist church in that region may likewise have played
an important role. If the traditional accounts of the activities of Chih Ch'ien
and K'ang Seng-hui contain at least a nucleus of truth, we must assume that
in the region of Chienyeh a close relation had existed between Buddhism and
the court of Wu. In 3 1 1, when Loyang was conquered by the Huns, only
thirty-one years had passed since K'ang Seng-hui's death and the fall of Wu,
and it may well be that both courtiers and court-Buddhism still lingered at the
ancient capital, since 307 the residence of the Ssu-ma prince who in 317 was
to become the first emperor of the Eastern Chin. The courtiers and magistrates
at Chienk'ang consisted only partly of refugees from the North, and the
popularity of Buddhism among the resident Southern nobility may also have
stimulated the spread of Buddhism soon after the establishment of the Eastern
Chin.
Once the first contacts between the clergy and the gentry have been made1
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influence of Buddhism suddenly becomes manifested in many fields.
~~~k~ come to take part in ch'ing-t'an discussions and to visit the imperial
court and the estates of aristocratic families as preachers, chaplains, advisors
and friends. Priests expound the meaning of Confucian Rites, write commentaries on LOO-tzuand Chuang-tzu, answer questions about literary composition,
politinand antiquities, and maintain a regular correspondencc with influential
laymen in which they express their opinion on doctrinal and other subjects.
We find them compiling important biographical, bibliographical and geographical works in which they display the usual encyclopedic knowledge of
Chinese literature and history. As "gentlemen of leisure" they cultivate .the
arts which form an integral part of the scholar's education: they compose
five-syllablepoems (shill : i ) , four-syllable eulogies (tsan ;d), elaborate introductions (hsu 17 ), inscriptions (ming h z ) , treatises (lun 2%) and prose-poems
(fu ~:h)inthe extremely ornate and formalized style belonging to this genre,
whereas several of them are known as expert calligraphers.
At the same time, the cultured public becomes widely interested in the new
doctrine. They become patrons of the Church, found monasteries and temples,
supply the sarigha with money, food, building materials, statues and various
objects for the cult; sometimes they pay the expenses of the translation of
sacred texts. Only a few cases are known in which members of the highest
aristocracy become monks. Most of them are either interested outsiders or
formal Buddhist laymen who, whilst "staying in the family" (tsai chia :,%),
i.e. in active association with all forms of social life, have been willing to
accept the five rules for the laity (not killing, not taking whatever is not given,
no unchastity, no falsehood, no intoxicants) and the three additional rules
to be observed during the period of fasting every fortnight. A visit to a monastery in order to pray, to burn incense, to listen to a sermon or to converse with
learned monks becomes a regular practice; on the other hand, famous preachers
are not seldom invited to deliver a sermon or to take part in a debate outside
the monastery, quite often at the imperial court. Devoted laymen stay during
some time, even for some years, in a monastery where they take part in thc
cult and assist in the translation of scriptures. Sometimes rulers and magistrates employ monks as advisors in secular matters or even request them
give up their clerical status and to become officials. During the fourth
Buddhist themes begin to play a role in contemporary art and literature;
Bntlemen-painters not only execute murals in temples and monasteries, but
a's0 render Buddhist scenes in portable hand-scrolls to be kept in the scholar's
The practice of chanting Buddhist stitras (fan-pai 4 4 ) is drawn
'Ithin
the sphere of Chinese musical art.
this takes place in little more than a century, from the first recorded
traces of gentry Buddhism in the last decades of the Western Chin tosthe
bcpnningof the fifth century. The course of this process and its most characteraspects will be treated in the remaining chapters of this study. Our historical
of the preceding period will be rounded off by presenting the little we
know ?bout those late third century Buddhist monks and literati who by their
ac'v'tm and social contacts appear to have been among the pioneers of
gentry Buddhism.

76

HISTOFUCAL SURVEY

Po Yiion and Po Fa-tso.
No doubt the most important among these was Po yuan 8 d, better kllowa
by his n u Fa-tsu .t. 4 ~ . He came from a cultured milieu: his father was a
Confucian scholar named Wan Wei-ta d ,fi J , from Northern Honan; a
"retired gentleman" who had declined all offers of official posts which the
provincial govgnment had made to him. Po Yuan's younger brother, who
later became t h i monk Po Fa-tso ;.I +;,in this respect continued tho family
tradition; he refused to accept an appointment as a "Scholar of wide learning"
( .;* ) at the academy at the capital. Both brothers were much attracted by
Buddhism, and after much deliberation Wan Wei-ta allowed them to join
the order.
At Ch'angan, where Dharmarakqa's school at that time was most flourishing,
Po Yiian built a vihcira (49 ), where, according to his biography, "the monks
and laymen who came as disciples to obtain his instructions nearly numbered
a thousand". 2g4 It is not known who was Po Yuan's master; to judge from
his religious surname it must have been either a Kuchean or a Chinese iicdryo
who had adopted this name. It would be tempting to bring the personal
religious names of the two brothers, Fa-tsu ,r M and Fa-tso L. r; , in connection
with that of a certain Po Fa-chii *t. E who was one of Dharmaraksa's
collaborators. 285 Religious "styles" (rzu) are seldom found, but there is at
least one other case in which a connection seems to exist between the personal
appellation of a master and that of a disciple: Chih Ch'ien (above, p. 481,
tzu Kung-ming 4 , is said to have been a disciple of Chih Liang, tzu Chiming ~ 4268.The fact that Po Yuan made several translations and comequently appears to have known some Sanskrit also points to a relation between
his school and that of Dharmaraksa; his period of activity (reign of emperor
Hui, 290-306) coincides with the latter half of that of Dharmaraksa, hen
this master inter alia translated the ~iramgamasomdd/~isitra
to which Po Yiian
is said to have written a commentary. 267
PO Y iian is the first Chinese master known to have entertained personal
relations with the highest gentry, notably with a powerful member of the
imperial house. In 304 the notorious king of Ho-chien .;j M i and prime
minister Ssu-ma Yung 1 4 Y (?-306) abducted the powerless emperor He
from the capital and entrenched himself at Ch'angan together with the members
of the highest aristocracy. Ssu-ma Yung was a friend and admirer of Po Yuan
with whom he used

+

"to discuss the Way and its Virtue ( t:
morning or a tranquil night". am

4%) whenever there was a quiet

The other worthies took also part in these ch'ing-?'an sessions:
"At that time, the Western court (at Ch'angan) had just been establishd,and
there were many (magistrates) of eminent ability 269. Gentlemen of eloWncc
no
(
2 i-) all acknowledged the superiority of his far-reaching intelligena .
1'

Shortly afterwards Po Yiian left Ch'angan, seeing that the political situation
was becoming more and more dangerous. Here again his connation "lth
the highest circles becomes apparent: he went to the West in the company
of Chang Fu 5L* who in 304 had been appointed governor of ch'in-~~'"
(Eastmn Kansu). This relation led to his death which was as tragical as it was
characteristic: the governor, struck by the abilities of this gcntleman-mOnkp
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orderd him to return to the secular life and to enter his service. Po Yuan refused
md was whipped to death.
Other elements from PO Yuan's biography seem apocryphal, e.g. the prediction of his violent death, and the attack on Chang Fu's residence at T'ienrhui kc undertaken by Tibetan tribes to avenge Po Yuan's execution, after
they take hold of his remains to bury them in st tip as,^^ reported in
CSTCC and KSC.
Another tradition, probably based on historical fact, speaks about his
discussions with the Taoist master Wang Fou i .; concerning the priority
or supremacy of Buddhism over Taoism. Wang Fou, repeatedly vanquished
by his adversary, is said on that occasion to have composed the famous
"Scripture of Lao-tzu converting the Barbarians", Lao-rzu hua hu ching
t + 46 91 ?L , for which see ch. VI.
Less is known about the life and activities of Po Yuan's younger brother,
Fa-tso. He seems to have followed his brother to the West and to have been
in relation with Chang Kuang %. t., governor of Liang-chou $ ++I (Northern
Ssuch'uan). When the latter heard about Po Yuan's refusal to leave the order
and about his execution, he tried to do the same with Po Fa-tso, with the same
result: in or shortly after 306 Fa-tso was killed. 272 He was the author of a
commentary on the Fang kuang ching and of an essay entitled "An Elucidation
of the Basic Principle", Hsien rsung lun $4 ;, i::b which is still mentioned in
the Chung-ching mu-lu of 594 AD; 273 it is the first Chinese Buddhist treatise
mentioned in our sources.

"'

Liu Yuan-chen and Chu Tao-ch'ien.

We have already mentioned the important role played by the cultured laity
in early Chinese Buddhism. It seems that around the end of the third century
a Chinese scholar Liu Yuan-chen Ti L Si was active at Loyang as a Buddhist
teacher. He was the master of a young nobleman, a younger brother of the
minister and rebel Wang Tun
(266-324), who in the early part of the
Western Chin would become one of the most famous figures of Southern
gentry Buddhism: Chu Tao-ch'ien r a ;a (tru Fa-shen ;i :i! ; 286-3741. To
ludBe from the type of Buddhism preached and ~ractisedby his illustrious
pupil. he must have been a kind of society teacher expounding a mixture of
hsiion-hs~eh
and Buddhism. This is confirmed by an "Eulogy on Liu Yiianwritten by the well-known Buddhist scholar Sun Ch'o 4 (ca.
3m380) in which he is praised for his mystic insight, the refinement of his
! a n g u ~and
e the wisdom of his teachings. Like most poems of this genre,
".does not yield any concrete information concerning the person in question.
L'u Yiian-chen must have been quite famous in Buddhist circles in the early
lourth Century: in a letter written by Chih Tun (314-366) to a (further quite
uknown) "Monk from Kao-li ( a .aJ k ) " , Chu Tao-ch'ien is recommended
being "a disciple of Master Liu from Chung-chou .r "i ".
And in the
decree of 446 AD in which emperor T'ai-wu of the Toba Wei dynasty
Orderedthe execution of all monks and the destruction of all Buddhist buildings
a"d O ~ J W SBuddhism
,
is described as a monstrous forgery, which had h e n
c O n c from
~ ~ ho-tru, Chuang-tru and some "empty talk of Western barbs"'s
no one else but Liu Yiianshen and a certain Lii Posh'iang 5 (a a.
I have bwn unable to find more about this teacher; it may bc that there was

*

"'

"'
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some family relation between him and the Liu Yuan-mou YJ R ?$. who is
mentioned as a donor at Loyang in a colophon of the year 289, a77 but both
the surname Liu and personal names beginning with Yiian are far too frequent
to make this more than a guess. In any case, he was not the only Chinese lay
scholar who at that time devoted himself to Buddhist studies: in the period
290-306 we find the layman Wei Shih-tu I t 1 t 4 , a member of a family of
impoverished literati from Chi-chun .a9 (S. W. Shansi) who composed an
extract of Lokaksema's version of the Aslasahisrikd p'p'. 2 7 8
Chu Shu-lan, Chih Hsiao-lung and K'ang Seng-yiian.
Another famous Buddhist updsaka, of Indian extraction but born in China
and completely sinicized, was Chu Shu-lan r b a , whose role in the translation
of the Fang kuang ching at Ts'ang-yuan we have already mentioned. Chu
Shu-Ian was born at Loyang from an Indian family; the detailed information
which the CSTCC furnishes about the history of his family seems to come
from a late source and is probably apocryphal. 2 7 9 Chu Shu-Ian knew Chinese
as well as Sanskrit, and was widely read in Chinese literature and history.
In spite of his Buddhist education and the inspiring example of his two maternal
uncles who both had become monks, he led a life of drunkenness and debauchery. He regularly drank four or five gallons of wine, sleeping off its effects
at the roadside. In his drunkenness he once broke into the yamen of the prefect
of Loyang, thereby making such a noise that he was discovered and thrown
into jail. In this rather unofficial way he made contact with Yueh Kuang Y 1
(?-304), one of the famous ch'ing-t'an adepts and drinkers of the period, who
at that time was prefect of the capital district, 2e0 and who was much impressed
by the quick-wittedness and rhetorical skill of his excentric prisoner. "'
Chu Shu-lan made a translation of the Vimalakirti-nirdeia and probably
also a new version of the Siiramgamasamidhisiitra.
Chu Shu-Ian's drunkenness and offensive behaviour, though condemned by the Buddhist biographers
who have hastened to insert a highly improbable story about his later return
to a respectable way of life, reflects another important aspect of early medieval
culture: spontaneity, anti-ritualism, eccentricity, freedom from and disregard
of the generally accepted codes of conduct, an ideal which at that period.is
expressed by the word fa Lt. Here we see how a naturalized Indian Buddhist
by leading or cultivating this unconventional way of life conforms to the
ideal of untrammeled freedom which was so much the fashion in certain
gentry circles in the third century AD-the classical example is of tour*
the club of the Seven Sages of the Bamboo Grove-and how by doing this he
gains the esteem of the ruling class.
Another example is furnished by the Chinese monk Chih Hsiao-lung
I:
from Huai-yang :b II (E. Honan), who specialized in the study of the Prajiapdramitd. In his biography he is characterized by the standard expressions
which serve to describe the talents of the ch'ing-r'an adept:
"When (still) in his youth, he was highly esteemed for his refined deportment;
in additon to this, his countenance had a noble and lofty expression, and in dw
cussion his exalted words were adapted to the demands of the moment". *
Chih Hsiao-lung entertained close relations with two of the most famous
members of the intellectual elite at the capital. One of them war Juan Chan
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hd from Ch9en-liu(?-ca. 3 13). a great-nephew of the famous Juan Chi kl)
(21(-~263);like most members of this family he was a great eccentric, famous

'"

br his bans mots and his skill on the lute.
The other was Yii Ai fi fi from
yingsh9~an(262-31 1). who belonged to one of the most prominent families
of the period. He was a friend of Kuo Hsiang (above, p. 46). and, like him,
great authority on Loo-tzu and Chmng-tzu.
Like other groups of famous gentlemen in earlier and later times, Chih
~~iao-lung
and his friends were popularly called "the Eight taw .,d. The
implicationof this name may be exemplified by what is said about one of the
gatherin@of another group of illustrious persons at the beginning of the fourth
century who had also been given this name:
"Hu-mu Fu-chih C9 % M 2 , Hsieh K'un
(280-322), Juan Fang Zit it
(7-330),Pi Cho Y $ , Yang Man
f , Huan I & 4 (275-327) and Juan Fu k 9
were sitting together naked and with dishevelled hair in a closed room; they had
already been drinking for several days. (Kuang) I k& (Hu-mu Fu-chih's protcgee
whom they had not seen for years, arrived and) was about to push the door o;en
and to entcr, but the guardian did not allow him (to come in). He thereupon
stripped himself outside the door, put off his hat, (crept) into the dog-hole and
looked at them, shouting loudly. (Hu-mu) Fu-chih was startled and said: 'Other
people definitely cannot do so. That must be our Meng-tsu (i.e. Kuang 1)'. He
immediately called him in, and together with him they (went on) drinking day and
night, without stopping. Their contemporaries called them 'thc Eight fa' ".

,

-+

We do not know whether gentlemen-monks like Chih Hsiao-lung ever
can hardly suppose so. On the other
hand, we must be careful not a priori to regard these practices (examples of
which could easily be multiplied) as outbursts of perversity, organized by
members of a degenerate aristocracy. For such reasons it was never condemned
by the Chinese, not even by the Buddhist clergy. The cult of the bizarre and the
emphatic disregard of morals and etiquette, where all means, including wine,
drugs and sex were used to provoke an ecstatic feeling of freedom, fulfilled
a very real function in medieval gentry life with its extreme artificiality, its
rigid class distinctions and its complicated code of social behaviour. If viewed
from this angle, the fact that Buddhist monks occasionally associated with
these elements from the gentry as soon as Buddhism had started to Penetrate
Inlo these circles, without ever raising their voice against this Sodom and
G0mora, becomes less remarkable than it seems at first sight. The cult of the
bizarre with its wholly Taoist background eventually penetrated into the
Chinese clergy itself, where the gentry ideal of eccentricity and individual
fredom merged into that of the .roaming priest and thaumaturge who stands
Outside and above the rules and standards of the world. The result is the
monk", a figure who frequently appears in the history of Chinese
Buddhism.-Finally we must mention another sinicized foreigner, the monk K'ang
Senk~uan 4 t r , whose name indicates a Sogdian origin. Like Chu Shu-lan
chih Hsiao-lung he had specialized in the study of the Prajiipiramiri
(Fang kuang ching and Tao-hsing &ing). About his activities in the North
"O''"g more is known ; at some date after 326 he went to the Southern capital
(Chienk*ang)where he became one of the most influential personalities of
Buddhism.
took part in sessions of this kind-we
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So far our historical survey, which contains the main facts known
the earliest history of the Buddhist Church in China apart from translation
activities. In the last pages we have treated the first traces of a new and highly
important development. In the following chapters we shall try to followthis
development in various directions and in various regions of the empire, until
its completion in the early years of the fifth century.

BUDDHISM AT CHIENK'ANG A N D IN THE SOUTH-EAST,
ca. 320-420.

The "troubles of the yung-cbia era" and the exodus to the South, 304-3 17.
The internecine war between the Ssu-ma princes, the resulting political
vacuum, the general chaos and misery in the northern and central provinces
and the signs of volcanic activity in the deeper layers of society seemed to
announce the final downfall of the Chin dynasty. However, at the beginning
of the fourth century this "normal" course of events was interrupted by the
~nterventionof a new power: that of the immigrated foreign tribes who by
that time were living in the northern and north-western provinces of China
proper, and who there had come to form a considerable part of the population
as a result of more than two centuries of infiltration. This infiltration, which
had been permitted and sometimes even encouraged by the successive dynastic
rulers, had. been most intensive in present-day Shansi and the region of Ch'angan; in a document of 299 AD the number of foreigners settled in the latter
area is estimated at half a million, i.e. about one half of the total population. 1
Among the many different ethnic groups which in this way had established
themselves on Chinese territory, the Hsiung-nu were the most important and
dW2erous. From the Ordos region the Hsiung-nu had penetrated as far as
Southern Shansi, whereas the Chieh $8,originally a Central Asian branch of
'he Hsiung-nu confederation, were concentrated in south-eastern Shansi.
Two branches of the proto-Mongolian Hsien-pi .b, F had entered via the
Nonh-east (the region of Liao-ning) and the North-west (Kansu); the protoTibetan Ti A and Ch'iang k, tribes from the Lop nor region and western
Kansu, had infiltrated from the West and were living in great numbers in
eastern Kansu, Shensi and Ssuch'uan.
Little is known about the way in which these colonies of immigrants lived
"Ong
the Chinese population and about the extent to which they had adapted
themselvesto their new surroundings; we can hardly assume that they continued
Iheir original way of life as herdsmen and stock-breeders in a predominantly
'Oarian country, and many of these frontier-people may already have undergone a certain degree of sinization even before they moved into China. Once
they had become oppressed minorities. Some texts allow US a glimpse
Of their miserable existence as pauperized foreigners, despised by the Chinese
pub!ic and ruthlessly exploited by the local magistrates who used them as
Or Conscript labourers and who even enriched themselves by
them as slaves. It is of fundamental imporlance that even under these circumshnces many foreign groups in China had preserved their original tribal
Organisation. Both the Hsiungnu and the Chi&, who were the first eventuall~
to Found independent states in Northern China, had maintained their aborWnat
Zurche,
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cs 97 enumerates no less than nineteen "hordes" la of immigrated
Hsiung-nu $'who all have their own settlements and do not mix with each
otherv,each horde being under the command of an aristocratic family whose
hereditarily filled all leading positions.
~t is evident that because of this they could easily become an extremely
dangerouselement within the state, as soon as a competent leader would be able
unite the different groups (not necessarily belonging to the same foreign
people)under his command and, by comb~ningthe old tribal institutions
with elements of Chinese organisation, to change the existing foreign enclaves
into fmmidable centres of military power. This is what actually happened in
the last decades of the third century, when a completely sinicized Hsiung-nu
nobleman, Liu Yiian TI : q , had become the leader of the five Hsiung-nu
hordes of Shansi, in which position he was officially recognized by the central
government. Before that time, Liu Yiian had served as a page (c.q. as a hostage)
at the court at Loyang where he had some influential friends, one of whom,
a certain Wang Mi 2 31,was later to play an important role as one of Liu
Yiian's generals in the conquest of the North. The reorganisation of the Hsiungnu state was carried out with the help of Chinese specialists, gentry renegades
who in this time of chaos and danger went over to Liu Yiian in great numbers.
Nationalism was strong among the Huns; there were various patriotic
movements among them, directed towards the restoration of the empire of
Mao-tun 2 4 , the famous chieftain of the second century BC whose descendant
Liu Yuan claimed to be. But the political disintegration of the Chinese empire
in the late third century opened wider perspectives: Liu Yuan propagated
the ideal of the restoration of the Han dynasty, a policy which he justified
by pointing to the bonds of marriage which once had amliated the ruling
family of the Huns to the Han imperial house.
Another point of importance is that the Hsiung-nu troops in China had
become thoroughly familiar with Chinese military methods and strategy
during the civil wars between the Ssu-ma warlords, who had not hesitated
(0 rely upon Liu Yiian's assistance i n their work of mutual extermination,
and who, moreover, had often reinforced their own armies with foreign
mercenaries and slaves. Campaigns like that of 304 AD, when Liu Yiian
with his Hsiung-nu troops defeated an army of Ssu-ma T'eng 11 'I (which
Itself mainly consisted of Hsien-pi and Wu-huan soldiers), must not only
haveenhanced the fighting power of the Hsiung-nu, but also have opened
their eyes to the extreme weakness and instability of the Chinese government.
However, most important of all is the fact that the Huns in their final war
largely relied upon Chinese internal revolutionary movements.
the pMsant revolts which i n this period arose in rapid succession in different
Pans of the empire. Due to a lack of competent leadership and organisation,
these were mostly bound to remain ephemeral convulsive movements in spite
spread. Unlike the campaigns
Of their vehemence and enormous
Of the Huns who operated from firmly consolidated military bases after many
Preparation, they were spontaneous uprisings of the rural population.
led by desperadoes, "magicians" or adventurous local magistrates who tried
'9 channelthe released energy and to use it to their own ends. Like Liu Yban
h'?x'f,some of these demagogues professed to "restore the Han dynasty".
It Is evihnt that the Hsiung-nu and their confederates used and stimulated

'
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such movements in the course of their great offensive which started in 304
I t is certainly no coincidence that in 306 Liu Yuan's old friend and
Wang Mi gave the sign for a large-scale revolution which broke out in Shantung
and rapidly spread over Hopei and Honan; Wang Mi openly united his
forces with those of Liu Yuan in 307, but we may assume that he was backed
by him before that date. In the same year (307) a mixed Chinese-"Barbarianv
revolt, led by the Chieh chieftain Shih Lo 2, @ and the Chinese Chi Sang 3 5
broke out in Shantung and Honan; both leaders soon joined Liu Yiian.
We shall not treat in any detail the kaleidoscopic events of the next years,
the conquest of most of Northern China and the final downfall of the Western
Chin. events which the Chinese historians usually refer to as "the troubles of
the j-un\g-rhiuera " k? z k (307-3 12). In 3 10 Liu Y iian died and his brother
Liu Ts'ung 'S.142 (310-318), the Attila of Chinese history, continued the war
of conquest. In 31 1 the Hsiung-nu took Loyang and massacred the population;
famine ravaged the ccntral provinces. Ch'angan was twice taken and devastated
(3 1 1 and 3 16), the last emperor of the Western Chin captured and killed
shortly afterwards.
The fall of Loyang (31 1) dcfinilively broke the resistance of the Chin:
shortly before the four Hsiung-nu armies closed the siege around the city,
and
"eighty to ninety percent" of thc metropolitan gentry-magistrates
courtiers-fled away, most of them to the South. The fall of Ch'angan in the
same year sealed the fate of the dynasty. The region of Ch'angan was completely deserted; within the city no more than a few hundred families tried
to make living. Thc news of the fall of the imperial city and of the Chinese
empire spread over the whole continent and had repercussions in the trade
centrcs of Central Asia. The fear and agitation of the moment are reflected
by the words which the Sogdian merchant Nanai Vandak in June/July 313
writes to his employer at Samarkand:
". . . And, Sir, the last Emperor-so they say-fled from Saray (Loyang) because
of the famine. And his fortified residence burned down and the town was (destroyed).
So Saray is no more, (a)Ngap(a) (Yeh) is no more! . . . (They) pillaged the (land)
up to N'yn'ymh and up to (a)Ngap(a), these Huns who yesterday had been the
Emperor's property! . . . And, Sir, if 1 wrote (and told) you all the details of how
China fared, it would be (a story of) debts and woe; you will have no wealth from
it . . . . 6
In 3 19 Liu Y ao $ i dfi , Liu Ts'ung's successor, moved his capital to Ch'angan,
thus triumphantly completing the work of Liu Yuan by establishing the central
government at the ancient capital of the Han emperors. Still, he changed the
name of the dynasty from Han to Chao 3. However "auspicious" this symbolic
act may have seemed to be, the westward shift of the capital gave Shih Lo the
opportunity to strengthen his position in the East and indirectly led to the
fall of the Hsiung-nu empire ten years later.
Chao, like the other "Barbarian" empires which succeeded it in Northern
China, suffered from inner tensions and conflicts which could easily disrupt
the structure of the state: the necessity of adapting the Hsiung-nu aristocratlC
form of government-essentially a family affair of the leading clan-to the
task of ruling the empire with its bureaucratic organisation, the constant
rivalry between the Hsiung-nu leaders and those of the other foreign groups
under their rule, and the delicate position of the rulers towards the Chinese

gentry which they had to use at all levels in the administration of the governat the same time trying to curb its power and influence. As a res~lt,the
fint foreign empires in Northern China were short-lived, very unstable and
eccdusively relying upon military despotism and terrorisation as the
only mans to maintain their power during the few decades of their existence.
Already in 319 the Chieh general Shih Lo established a rival kingdom in
the North-west with Hsiang-kuo X !r (near the modern Hsing-t'ai if in
Southern Hopei) as its capital; after ten years of war against Liu Yao he
destroyd the "Former Chao" in 329 and assumed the imperial title. This
dynasty,- the "Later Chao" (329-350)' ruled by the Shih family, is known in
the Chinese annals as a period of sheer terror, especially under Shih Lo's
successor Shih Hu
)k (333-349). It came to a dramatical end in 350, when
Chinese rebels headed by a Chinese adopted grandson of Shih Hu in an
unprecedented explosion of racial hatred massacred not only the Shih family
but also all the Chieh people who fell into their hands.

.,,&

The establishment of the "Eastern" Chin and the great jbmilies.
At the time of the conquest of the North, the region of the lower Yangtzethe ancient territory of Wu-became a place of refuge for the emigrating
gentry, just like a century before, during the troubles at the end of the Later
Han (cf. p. 36 above). At Chien-yeh, the ancient capital of Sun Ch'iian
(near the modern Nanking), the king of Lang-yeh Ssu-ma Jui 4 4 & had
resided since 307 as "General-Pacifier of the East" and military governor of
Yang-chou and Chiang-nan. The great exodus from the North began around
310, and especially the fall of Loyang in 31 1 drove enormous numbers of
displaced persons to the South. Here they came to form the nucleus of the
new government apparatus which was built up at Chien-yeh under relatively
peaceful conditions, as the Hun rulers in the North were still engaged in various
campaigns and in the consolidation of their new territory, and the mighty
barrier of the Yangtze compensated for the military weakness of the South.
The central figure at the new capital (now re-named Chien-k'ang B b 1,
undisputed leader of the exiled gentry and the actual organisor of the government was Wang Tao
$ (276-339)' 4 a member of the Wang clan from
Lang-~eh.
He soon exercised dictatorial power. It was he who in the years
'IO-317 laid the foundations of the new regime by attracting the best elements
the fugitives from the North and by gaining the support of the leaders
the local southern gentry, members of distinguished southern familler
whosefathen had been high magistrates under the Wu, and who were at
far from friendly disposed towards the newcomers who threatened to
push them out of their privileged position. 7
In 318 Ssu-ma Jui assumed the title of emperor (emperor Yiian. 318-322).
The restoration of the Chin in the South marks defacto (though not "officially")
Ihe &ginning of the period of the division between North and South. In peat
haste the building up of the bureaucratic apparatus was completed:
less
Ihan 200.000 officials a n said to have been appointed in the year 318the whole period of the "Eastern" Chin (3 1 7-420) the Great Families
"'gned supreme. The power of the Ssu-ma, who with their incessant warfare
still dominated the last dcfades of the third century, had completely
dnndled away, and the government had b o r n e in fact a find of oligarchy

7
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exercised by the leading members of a few great families who pushed, fought
and replaced each other in a never-ending struggle for power. The emwar
exerted a purely nominal authority; only six out of the fifteen emperors of
the Eastern Chin reigned longer than six years, and many of them were only
children when they were placed upon the throne by the leading faction of
the moment. Outside the capital, in the outlying provinces, the Ssu-ma had
even less influence. Here the close relatives of the emperor, enfeoffed as "kingsu
5 , were usually dominated by the local warlords who in their quality of
"military governor" (one of the most important and most coveted positions)
were in control of large parts of the empire. Only one of these kings (Ssu-rna
Tao-tzu, cf. below) has come to play an important role in the political history
of the Eastern Chin.
Hence the history of the fourth and early fifth century may be divided in
a number of well-defined periods, each characterised by the supremacy of a
certain clan.
LEADING FAMILIES

EMPERORS

I. ca. 310-325 Supremacy of the Wang .L

Yuan 307(3 17)-323
Ming 323-326
(Wang Tao, Wang Tun)
Ch'eng 326-343
ca. 325-345 Supremacy of the Yii 6
(Yii Liang, Yii Ping, Yii I)
K'ang 343-345
3451346 Ho Ch'ung breaks the power of the MU 345-366
Yii and promotes the Huan fi and
Ch'u 43
11.
346-373 Supremacy of the Huan A4
Ssu-ma I 366-371 (deposed)
(Huan Wen)
Chien-wen 371-373
373-385 Supremacy of the Hsieh 'kl
Hsiao-wu 373-397
(Hsieh An)
385-403 The faction Ssu-ma Tao-tzu versus
the junta led by Huan Hsilan $5 3.
111. (Intermezzo: 4031404 usurpation and abortive foundation of own dynasty by
Huan Hsiian; Liu Yii drives out the Huan and restores the Chin)
4-04-420 Supremacy of the Liu 9.1
An (cont.) 404419
(Liu Yii)
Kung 419420
(In 420 Liu Yii deposes emperor Kung and founds the (Liu) Sung dynasty,
420-479).
This scheme does not only hold good for the political history of .the period*
AS we shall see, the early history of gentry Buddhism, especially that ofthe
capital and the region to the East of it, is closely connected with the ups and
downs of the leading families. We shall therefore describe the Buddhism of the
Soilth-East in accordance with this chronological table. However, before doing
so, it will be necessary to give a brief survey of those aspects of fourth centurY
gentry culture which are most intimately connected with the development
of gentry Buddhism.
Ming-chiao A .& and Hsuan-hsiieh #. Q .

TWO~ n d ofs thought play a dominating role in the intellectual life of the
cultured classes in medieval China.
One of these is closely relatcd to the practical problems of government, and
S~WSSSthe primary importance of social duties, ritual, law and characterolofl

latter as a means to define the capacities of individuals so as to realize
emtjvedistribution of functions to be "allotted" ' to them, and thus
harmonire"name", ming 2,and "reality", shih 'C). This mixture of Confucian md Legalist notions and precepts is therefore generally called ming-chiao,
dmrine of Names". It represents the more conservative and realistic
in medieval Chinese philosophy.
The other trend of thought is characterized by a profound interest in ontologicalproblems: the quest for a permanent substrate underlying the world
starting from the assertion that all temporally or spatially limited
phenomena, anything "nameable", all movement, change and diversity, in
ail "being", is produced, manifested and sustained by a basic principle
which is unlimited, unnameable, unmoving, unchanging and undiversified,
and which therefore can be qualified as "non-being". The basic problem is
be relation between this "fit ndamental non-being" (pen-wu 3) and "final
being" (mo-yu A 4 ) , a relation which is described as that of "substance"
(1'; .Al) and function (yung p9 ). This implies that "being" and "non-being",
though different, do not form a pair of mutually exclusive opposites. In the
words of the Too re ching, which is one of the basic scriptures of this school,
"they emerge together, but have different names" (TTC I), and this unity is
"the Mystery of Mysteries, the gate of all wonders" -i; 4 a 6. S iP? (ib.).
Hence these speculations are usually called Hsiian-hsiieh 3; 9,"the Study of
the Mystery" or "Dark Learning". It represents the more abstract, unwordly
and idealistic tendency in medieval Chinese thought.
Ming-chiao and hsiian-hsiieh cannot simply be regarded as two rival schools
of thought. In many cases the two trends appear to have Seen adhered to
simultaneously, one serving as a kind of metaphysical complement to the
other. Sometimes we find the on tological doctrine of hsuan-hsiieh interpreted
as the basic truth, the "substance", with the wordly teachings of ming-chiao
as its temporal manifestation, its "function" 9-a concept of two levels of
truth which foreshadows the Mahayina notion of samvyti and parambthasatycl. Finally, in the most comprehensive and clear expression of early medieval
phlloso~hy, Hsiang Hsiu's (or Kuo Hsiang's) commentary to Chuang-tzu,
mlng-g-diao
and hsiian-hsiieh are completely harmonized and amalgamated.
E s ~ i a l l since
y
hsiian-hsiieh is still sometimes regarded as a kind of revived
?Oism, it is useful to remember that Dark Learning was both created by and
intended for literati, i.e. politicians and state officials, and definitely not by
masters, hermits or cave-dwelling mystics. l o The theories of thinkers
like Hsi K'ang &* (223-262). who with their quest for immortality and their
'Yrerne anti-ritualism are much nearer to the spirit of Taoism, hardly fall
'Ithin
the sphere of Dark Learning, whereas the Taoist ph~losopherpar
excellenceof this period, KO Hung $ ig (ca. 250-330), is clearly opposed to
hsm-hsiieh and ch9ing-tvon.11
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The ~~eng-shih
era (240-249).

The first phase in the development of Dark Learning is connected with the
of a numbrr of literuti who were active in the second quarter of the
!'lrd
century: Chung Hui at (225-264)- Ho Yen 4 P (?-249) and Wang Pi
'? (226-249). l a The stafiing-point of their speculations was that of Chinese
phl'Osoph~
in general: the concept of (he Sage Ruler who by means of his

wisdom and supernatural insight and by conforming to certain cosmic
ciples is able to make the affairs of the whole world run smoothly and auto*
matically, without any intervention or conscious exertion on his part, Their
particular representation of the Sage Ruler was that of the I-ching, the ancient
divinatory handbook with its 64 hexagrams symbolizing various situations
its cryptic explanations of these symbols and their individual lines, and it;
appendices; the study of the I-ching was much en vogue in the first half of
the third century.
In the earlier Han Confucianism, at the time of the vast scholastic syste.
matisations, the exegesis of the I-ching with its concept of the Sage Ruler as
the one who "anticipates Heaven (i.e. the course of destiny) and Heaven does
not deviate from (what he has foreseen)" and who "respectfully conforms to
the timing of Heaven" l3 had been dominated by cosmological speculations;
both the course of Nature and the position of the Sage Ruler had been described
and explained in terms of yin-yang and the interaction of the Five Elements.
When in the third century Han scholasticism was gradually supplanted by a
new type of exegesis striving to grasp the basic meaning or principle (li je) of
the canonical scriptures, these passages acquired a new significance. Since
the Sage Ruler was represented as guiding the world by means of his insight
into the nature of all developments ("transformations"), an attempt was
made to define this fundamental principle (which enables the Sage to anticipate
the course of events) as the immutable unity which underlies all change and
differentiation, or as the condition of rest which is the source of all movement.
Thus in Dark Learning the new approach to the theme of the Sage Ruler as
contained in the I-ching naturally led to the study of ontological problems;
the connection between ontology and political philosophy was never completely
lost.
The notion of such a permanent substrate was found in the I-ching itself,
viz. in the passage from the Hsi-tz'u appendix which says:
"In the Changes there is the Great Ultimate (t'ai-chi
the Two Modes (yin and yang)". l4

i, & )

which produces

Whereas in Han times this t'ai-chi was interpreted as the amorphous ''primeval
ether" biian-ch'i L Ik) which existed before the formation of all things, thus
assuming a temporal relation between the original unity in chaos and a later
differentiation, the new interpretation changes this temporal relation into a
logical one. Now the Great Ultimate is the immutable substance manifested
in the world of change, just as the unity (the number one) is prmanentb
present in all different numbers.
The revival of various ancient schools of philosophy in the first half,of
the third century was accompanied by a general tendency towards hybridization
and combination of elements from different schools. A fusion of confucian
state doctrine and revived Legalism res~dtedin ming-chiao, and the I-chi*!
exegetes of this period found a corroboration of their views in the writings
of the ancient Taoist philosophers, notably Lao-tzu and Chuang-tzu The
decisive step was taken when the concepts of "substance" versus "function"
(unity VS. Lvmity, rest vs. motion) were identified with another pair of conceqts
which originated from quite another sphere of thought, viz. the ancient Ta0.lS1
ideas 0f "non-being*' ( W U a) and "being** b~ 4). This fusion of 1-chlng

speculation^ and some (drastically reinterpreted) elements from Taoist philo,phy

is characteristic of Dark Learning; yu and wlu became the most basic

.,mS in these theories. In fact, the main interest of the adepts of Dark Learning
is often described in contemporary literature as "to talk about being and
non-being", "to speak about emptiness and non-being" and other slightly
pejorative expressions of this kind. Yu and wu are regarded by the historian
a, the very essence of the thought of H o Yen and Wang Pi:
"They established the .theory that Heaven and Earth and the myriad entities
have "non-being" as their root; as to this' "non-being", it is (in their view) that
which "opens up all beings and completes the task", I s and which is present everywhere: yin and yurt: rely on it to transform and produce (everything), and the
myriad entities rely on it to realize their forms . . .", l7
and the fourth century 1-ching commentator Han Po 34 44 says in his gloss to
"(The alternation of) one yin and one yang is called the Way":
"What is the Way? It is a term for "non-being", which is all-pervading and
from which all originates. It is still and unsubstantial, and cannot be expressed by
any symbol. Whenever the function (y~mng fl ) of "being" is accomplished to the
utmost, then the achievement of "non-being" is manifested". l "
Time and again the fact is stressed that no words, names or symbols are able
to express "the silent and supreme non-being" which constitutes "the mind
of Heaven and Earth", l g for all terms necesarily define, they "fix" Al or
"associate" ("tie", P ) the speaker's mind to particular objects, whereas the
"Mystery" L , though provisorily denoted by words like "the Way", "nonbeing" or "great", is all-embracing and therefore undefinable. E.g. Wang Pi
ad Tao te ching I :
(text: "This unity i~ called the Mystery, the Mystery of Mysteries"): . . . "But
the Mystery is "darkened" 2 ;20 it is silent non-existence from which both "beginning" and "mother" (the two aspects of the Way) have emerged. Since we cannot
give it any (specific) name, therefore it is unutterable. "This unity is called the
Mystery" (the text says), but that we when speaking about it give it the name of
Mystery" is only because we have to choose an appellation of that kind, although
(actually) this cannot be done. When giving it such an appellation, we must not
fix it on the single (idea of) "mystery", for then this would be a name (among
this would be far beside the truth. That is why (the text) says "the Mystery
of Mysteries".
Wang Pi ad TTC 14:
66

66

We might be inclined to say that it is non-being, and yet all entities are completed b~ it; (on the other hand) we might be inclined to say that it is being, and yet
One cannot perceive its form1*(cf. his nearly identical gloss to TTC 6 ) .
Wang Pi ad 7TC 2 5 :
"Way";
"1 do not know its proper name, but I call it by the appellation
.
lf
to make a n a m for it, I should say 'Great"'): "This is because we
(have to) select the most compnhensive (''greatq*)of all appellations that can be
pronounced. , . . But if this (term) "Great" becomes associated with (a notion
Of ..definite object), then there will inevitably be distinction, and if there is dis'nct'on, then it fails to express the ultimate (truth). Hence (Lao-tzu) says: "if
to make a name for it . . . .
stress on the inadequacy of all verbal expression is characteristic of
hsu@'-hsiieh;the relation between words and reality (important both in ming9,
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and in irs"an-hsueh) gave rise to various theories and disputes, centering
around the basic problem whether words can completely express ideas 2. or
"principles" 8 , or not. Both parties could rely on excellent scriptural evidence,
Those who, like Wang Pi, held that "words do noi completely express the
ideas (of the Sage)" 2 T i 4. could refer to the famous passage from the
I-ching :
"Writing does not completely express speech, nor does speech completely
express idess", 01
whereas the opposite view could be defended by means of another passage
from the same I-ching appendix:
"The Saint established the symbols (of the I-ching) in order thereby completely
to express the ideas. and appended the explanations ( & ) to these in order thereby
completely to expre5s (their meaning) in words". 22
The standpoint that words are an incomplete expression of an inner reality,
an outer manifestation of a hidden source, had far-reaching consequences.
The person of Confucius himself and his teachings were interpreted in this
way, Confucius being the Sage who inwardly realized ("embodied" %) the
ultimate reality of non-being 23 and who outwardly expounded an expedient
teaching, a mere set of ad hoc rules intended as an answer to the practical needs
of the times. This standpoint seemed to find support not only in the I-ching
and in the Taoist philosophers, but also in certain puzzling Lun-yii passages.
This concept of "hidden saintliness" and the expedient character of the canonical teachings came to play an extremely important role in the development
of gentry Buddhism, where it became amalgamated with the Mahayfina
concept of updya.
The Chuang-tzu commentary of Hsiang Hsiu; Kuo Hsiang.
The next step in the development of Dark Learning is an attempt at reconciliation of the two trends mentioned above: of the gnostic speculations
propagated by Wang Pi and other "partisans of non-being" 3 3 , and the
theories of the more realistic adherents of the Doctrine of Names, "those who
exalt being" % + . 25 The world-view contained in the famous Chuang-tzu
commentary by Hsiang Hsiu 136 (ca. 221-ca. 300), completed and edited by
Kuo Hsiang -It .R (died 3 12) is essentially a combination or a compromise
between these two diverging standpoints. Such a procedure necessarily meant
a radical reinterpretation of the ancient Taoist scripture, and the new exegesis
of Chuatig-tzu was no doubt a reaction to the theories of anti-Confucian,
anti-ritualist literati like Juan Chi kl (210-263) and Hsi K'ang 4 6 (223-262)
to whom Chuang-tzu had always been the great prophet of their ideals of
untrammeled freedom, anarchy and ecstasy. 27 The Hsiang-Kuo cornmentaw
forms the classical expression of Dark Learning in its last creative phase just
before the impact of MahayBna Buddhism upon Chinese thought.
The starting-point of Hsiang-Kuo is purely rning-chiao: it is the basic
concept of fen W , "share, allotment". 2s Every being has its own inborn
"share" ol capacities, skills, inclinations, preferences, ideas and desires which
predestines him for a certain well-defined position in life, a certain environment, a certain task. No being is identical with any other, hence all fen are
different. The ideal way of life is that every being lives in perfect hmonY

with his own natural "share" and within the limits which nature has imposed
him. This is Hsiang-KUO'Sinterpretation of the Taoist ideal on "nonativityv 5 3 : here WU-wleisimply means to live in strict accordance with
i n d i v i d ~ ~nature,
l
smoothly and "automatically", without striving
to break through the barriers of one's proper "allotment".
The Sage (who, as always, is represented as the ideal ruler) is the one who
by means of his supernatural wisdom is able to act in accordance with the/en
of all beings, which implies that he himself stands above all their differences.29
)--nature
He is universal and all-embracing like nature itself ( A . fi
which is the source and totality of all "allotments" alike. Hence the Sage
(ruler) stands above all judgments, opinions, emotions and moral standards,
for all these are limited notions, only valid for certain individuals in certain
situations. Notions like "good", "true", "beautiful" and "this" denote for
each individual that which agrees with or belongs to his own particular "share";
for the Sage all these distinctions have been obliterated, and his mind is a
perfect blank.
(text: "Only by (holding to) the axis one may grasp the centre of the circle,
in order to respond to the endless (changes)".)
comm.: "(The notions of) right and wrong are moving around, following each
other in an endless succession; that is why they are called 'the circle'. The 'centre
of the circle' is emptiness. He who regards right and wrong as a circle and graps
the centre of it will be devoid of (the notions of) right and wrong. By being devoid
of (the notions of) right and wrong, he can respond to right and wrong, and since
right and wrong are endless, therefore his reponses will also be endless". 30
(text: "Similarity and dissimilarity are (ideas) similar to each other, hence (my
words) are not different from theirs").
c ~ m n t . :"(The Sage) after having abandoned right and wrong again abandons
his (intention of) abandoning. Abandoning and abandoning again, he reaches
the point where there is nothing to be abandoned (any more). Then, without
abandoning, there is nothing which is not abandoned, and right and wrong have
automatically ceased to be". s2

,,

This impassive, transcendent unity with "Heaven" or with "Nature" is
denoted by the term ming 1,"obscured, effaced". Since the Sage (ruler) is
free from all discursive reasoning, his activities are not conscious attempts
improve the world, but reflexes a, automatical responses to the stimuli
which reach him.
Therefore, being without conscious thought he mysteriously reponds, and follows only the stimuli (which reach him). Floating is he, like an unmoored boat
whichgoes East or West without any personal (effort)".33
I6

Hence he remains unaffected by his own apparent activities, which are called
"tra~es", chi &, the ever-chanpng outward manifestation^ of his inner
which is "that by which the traces (are made)", so-i chi fi d ',g .
Ths fundamental distinction is elaborated in numerous passages of the
Chmntg.tzu commentary.
'hat, however, is this "Heaven" or ''NatureW which underlies all divenity
:nd which is realized by the Sage in his inner nature? The concept of wu
- le NCant" as a permanent substrate-the basic assumption of Wang P!Is ?Ost emphatically rejected. There is no substrate at all; there is nothing
'lllch
divmity but the principle of diversity itself, and in this all

things are one. This is the great paradox on which Hsiang-Kuo's ontology
is built, and which makes them certainly belong to the school of the "exaltation
of Being". "Being" (as a totality) can simply not have been ''producedWat
all, for "non-being" is by definition unable to produce anything, and any
other way of production supposes the previous existence of "being". 35 Hence
the conclusion: all "being" is generated "automatically", everything is self.
produced, all beings are spontaneously what they are. The process of transformation is "lonely" Sk.,i.e. without any substrate or creative power;a@
there is "no thing which can cause the things to be things, nor can the things
cause themselves to be things". 37 "Heaven" or "Heaven and Earth" have
no permanent substance: "Heaven-and-Earth is the general name for the
myriad entities, which form the substance '% of Heaven-and-Earth".
Each
individual thing is the way i t is, each thing is "so" ?! , and this is the essence
of the Way. 39 Therefore the Sage is not one with any "fundamental nonbeing", but he is mystically "effaced together with the things" A& ;la 'l:.'O
In the field of political and social thought Hsiang-Kuo's conclusions are
in accordance with their ontological theories. They reject quietism, abandonment and mystic reveries in the realm of "non-being". Mundane affairs (the
official career) are and must be the only field of human activity, and in this
field the ideal of spontaneous "non-activity" can be realized, provided all
individuals are enabled to live and to act in strict accordance with their natural
capacities and limitations. 41
There is no doubt a strong deterministic or fatalistic tendency in the concept
of fen 9.Hsuang-Kuo fails to give any motivation why the different "allotments" are as they are, why some individuals are "spontaneously" born as
kings and others as beggars, some as sages and others as fools. Their determinism clearly reflects the medieval gentry ideal of a society with rigid class
distinctions:
"Each has his basic allotment + h' which he has obtained as his inborn nature;
nobody can escape from it, and nobody can add to it". 42
"He who is esteemed by (the people of) his time is the lord; he whose talents
are not in accordance with (the demands of) the times is the subject. (Their positions
are) like those of Heaven which is naturally high and Earth which is naturally
low, like the hands which are naturally above and the feet which are naturally
below. How could they ever change places?" 4a
"The universe is very large; things are very numerous. But whatever we meet
with is comprised therein. . . . What we do not meet, we cannot meet. What we
meet. we cannol but meet. What we do not, we cannot do. What we do, we cannot
but d o . . .". 44
I t is exactly here that Buddhism came to fill one of the most serious lacunae

with its theory of universal retribution (karrnan and rebirth) which supplld
an ideological justification for this seemingly haphazard distribution
"natural shares". For the early Chinese Buddhists the cosmic justice of karman
remained a "natural" or "spontaneous retribution" d E LI , a term which
we find already used-in
a somewhat different sense-in the C h ~ a n g - ~ ' ~
commentary. 46

ch9ing-tan.

The term "Pure Conversati~n", ch'ing-['an 14 3 , 46 denotes a special type
of rhetorical discussion about philosophical and other subjects which was
much en vogue among the cultured upper classes since the third century AD.
had originated in the same period and the same intellectual sphere which
had produced ming-chiao with its emphasis on characterology and its orient,tion towards the individual. At that time, the more or less formalized discussion
of the character and the abilities of individuals had a very concrete and practical
functionin the political life. Since the early third century the practice of
~*~haracterizing"
(mu il ) pcrsons, i.e. describing their special talents and
shortcomings in a short formula belonged to the task of the chung-cheng
+i , the magistrates for the selection of officials (cf. above, p. 44). The latter
based this verdict either on personal observation or on the public opinion
about the persons in question. On the other hand, by means of their characterizations or by publicly discussing the qualities of individuals (single
persons, members o f a certain family, persois from a certain region eti.),
prominent magistrates could influence public opinion, advertise their partisans,
expose the faults of their opponents and even propagate their own virtues.
In the fourth century we still find various examples of "characterization"
being used for political purposes.
However, in accordance with the general line of development of medieval
Chinese thought, the themes of such rhetorical discussions soon became less
concrete and practical, and more theoretical, philosophical and aesthetic;
Dark Learning came to exert a dominating influence. At the beginning of the
fourth century ch'ing-('an meetings had already become a refined and very
exclusive pass-time of the highest gentry, a kind of salons where the upper
ten held their more or less philosophical debates and rhetorical contests and
displayed their ability in coining bons mots and in expressing some theme in
elegant, abstruse and laconic words. Not much has been left of the proceedings
of such meetings: our main source, the Shih-shuo hsin-j.ii d ici i T ? % with its
invaluable commentary, 4' contains only the most essential points (some bans
mots, brilliant remarks and smart repartees, famous "characterizations",
cpnclusions) or describes in few words the general course of a session and the
circumstances under which it took place.
There is, however, a literary genre which became very popular during this
ve'Y Period and which in its form very probably reflects the way in which such
debates were held: the many little treatises in dialogue form on theoretical,
~hiloso~hical
subjects. It is significant that from the fourth century
Onwardpractically all Buddhist apologetic and ~ r o ~ a g a n d i s t itreatises
c
have
Ihe form of a dialogue between the author (the "host*' i) and an lmaglnary
O?ponent (the "guest" $), in which both parties alternately formulate their
'lews and objections, the "opponentv finally declaring himself vanquished
lnd
We shall see how Buddhist priests came to play an important
"k in ~ h ' i n g - r 'meetings,
~~
and how Buddhist ideas and theories soon came
'.be fashionable topics of discussion, and it is very probable that these treatises
'lth their highly sophisticated dialogue and their constant use of elegant
bonr mots and other rhetoric devices form a literary exPresslon
Of such debates as there were actually held in the gatherings of the cultured
monks and the "eloquent worthies" of the time.
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AS we have said above, the "characterization" o f persons remains one
the central themes o f ch'ing-fan, even in t h e fourth century and thereafter
w h e ~ lthe debaters were much occupied by m o r e philosophical or aesthetif
subjects. However, these later "characterizations" a r e also extremely stylized
a n d polished; they appear t o have been drawn from the political into the
artistic-literary sphere. T h e practice o f mu h a d developed from a professional
routine into a rhetorical art, a n d it seems t o have been mainly the desire to
display ability in formulating them a n d insight in h u m a n nature that caused
this practice t o remain o n e o f the basic elements of ch'ing-fan. 4 s Some examples:
"His Excellency Wang (Tao, 276-339) characterized the Grand Commandant
(Wang Yen) as 'a pure mountain of piled-up rocks, a steep wall eight thousand
feet high"'. 4@
"The Gentleman of the Palace Yii (Ai, 262-3 1 I ) was characterized by a cotltemporary as 'excelling in arrogance, well-versed in self-concealment"'. 50
"The Prime Minister Wang (Tao) said: 'The perfect purity of Tiao Hsieh!
The rugged loftiness of Tai Yen! Pien Hu. like a soaring mountain-peak!"' 51
"The General Commander-of-the-West Hsieh (Shang, 308-357) said of Wang
Hsiu: 'His writings are full of surprises; he cannot help being original"'. 52
"Liu T'an (mid. fourth cent.) said of Chiang Kuan: 'Unable to speak, but able
not to speak"'. 53
"Huan Hsiian (369-404) asked the Grand Ceremonialist Liu (Chin): 'How am
I in comparison with the Great Preceptor Hsieh (An)?' Lui answered: 'Your
Excellency is high, the Great Preceptor deep'. 'And how (am I ) if compared to
Your Honour's uncle Wang Hsien-chih?' He answered: 'Haws and pears, oranges
and lemons all have their own good taste!"' 54
Around this central topic other themes a r e grouped: the cult of the hott mot
in general, the smart repartee, the ability t o sketch a situation in a few wellchosen words :
"When the General Chastiser-of-the-West Huan (Wen, 3 12-373) had repaired
the city-walls of Chiang-ling and (had restored them) to great beauty, he gathered
his guests and officials to look at them from the ford in the river, saying: 'Whosoever
is able to characterize these walls will be rewarded'. (The famous painter) Ku
K'ai-chih who was present as a guest characterized them, saying: '1 gaze from
afar to walls upon walls-vermillion towers like the clouds a t dawn'. Huan rewarded
him with two slave girls1*.55
'
When Ku K'ai-chih returned from K'uai-chi, people asked him about the
beauty of mountains and rivers. Ku said: 'A thousand peaks rivalling in height*
ten thousand rivulets competing in flowing forth. Herbs and trees grow over the%
hiding them from view like clouds that rise and obscure the rosy sky at dawn"'.
"In a poem by Kuo P'u (276-324) it is said: 'In the wood, no tree is still no
river halts its flow'. 5 7 Juan FOU said: 'The immense loneliness and desolation
(suggested by these lines) are really beyond words. Whenever I read these verses*
my spirit and body transcend the,melves"'. 68
''Wane Hui-chih ( d ~ e d388) went to His Excellency Hsieh (An), who asked him:
'What would you say about seven-syllable poems?' Wang immediately answered
(in two seven-syllable lines), saying: 'Now rushing forward like a noble
then softly drifting like a swimn;ing duck'." 59
But conversation usually took a more philosophical turn, being devoted
t o such favourite topics a s the qualities of h u m a n nature, the relation between
6

and "capacitir
, problems of ritual a n d decorum. the explana,ion and hidden purport o f the symbols of the I-rl~ing,the relation between
wordr and ideas, the presence o r absence of emotions in the Sage a n d other
qub,ects, most of which clearly belong t o the field of Dark Learning The
shih.shuo hsjn-yu contains several lively accounts of such debates which were
,,,iously known as "dark conversation" 2. 1: , "to analyze principles" fi j f ,
6btodiscuss principles"
?e o r "to talk about emptiness a n d non-beingW;
:3 +.
The origin of this kind of conversation was traditionally associated with the
,ilpng-shih era I c , the time when the first great representatives of Dark
Learning (notably Wang Pi a n d H o Yen) were active (240-249 AD).
6bWhenthe General of the Interior Yin (Hao, died 356) came to the capital as
a senior secretary of His Excellency Yu (Liang), the Prime Minister Wang (Tao)
held a meeting for him. His Excellency Huan (Wen), the Senior Secretary Wang
(Meng), Wang Shu and the General Commander-of-the-West Hsieh (Shang) were
all present. 'The Prime Minister himself stood up, loosened the curtains, and with
h ~ fly-whisk
s
at his belt he said to Yin: 'To-day I will personally converse with
you to analyze principles'. Thereupon they engaged in 'pure conversation' and
did so until the third watch (of the night). The argument went to and fro bctween
the Prime Minister and Yin, and the other gentlemen could hardly participate in
it. When both parties were satisfied, the Prime Minister sighed, saying: 'In former
discussions we never knew how to trace principles to their source (as we have
done now); as to (our ability in handling) words and illustrations we did not
yield to each other. The sounds of the cheng-shih era must have been like this and
nothing else"'. 6'
"The General of the lnterior Yin (Hao), Sun Sheng, Wang Hsieh (and other)
distinguished speakers gathered in the mansion of the Prince of K'uai-chi. Yin held
a discussion with Sun about 'whether the symbols of the I-chirtg transcend visible
shalxos'. Sun's words were methodical, his ideas sublime. (Yet,) all who were
Present disagreed with the principles of Sun's (discourse), but nobody was able
to defeat him. The Prince sighed and said indignantly: 'Let us have Liu T'an come
here, for he will surely be able to put that fellow in his place!' In the prospect of
Liu's coming, Sun found that (his argumentation) became already less (convincing).
When L ~ uT'an had arrived, he let Sun himself state the basic principle (of his
dacourse). Sun repeated his (former) words in outline, but felt that they had
much better before. Then Liu spoke about two hundred words, a terse
and stringent refutation, after which Sun's argument was (definitively) broken.
?he whole audience at once applauded and laughed, and praised him for a long
time". 62
3
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As we shall see below, the practice of ch'ing-t'an was one of the most
Important factors in the spread of Buddhism in the circles of the highest gentry.
.

During the reign of the emperors Yiian (317-323) a n d Ming (323-326)
'hedomlnati"g position of the Wang family from Lang-yeh remained unshaken.
T faction was led by Wang T a o (above, p. 85) a n d by his cousin Wang
If*@66-324), a hard a n d despotic figure who together w ~ t hWang T a o
the new government in the South
ad Fslsted emperor Yiian in
lndIn winning the support of the local gentry. Under this emperor the power

ne

of the Wang was at its zenith, Wang Tao regulating all civil affairs as a prillK
Minister, and Wang Tun being in supreme command of the army as a Generalissimo, The state of affairs is aptly illustrated by the contemporary dictum
"The Wang and the (Ssu-)ma share the world" i .$ X k T . a Empror
Yuan made some feeble attempts to curb the influence of the Wang by relying
on some of their enemies among the gentry leaders, notably Tiao Hsieh ;I
and Liu Wei h. In 322, when Wang Tun's power reached its climax, they
were sent with an army to punish him as a "rebel". Wang Tun routed the
imperial armies (323) and established himself at the strategical Wu<h'ang
fi : (0-ch'eng 3 fa, Hupei) from where he dominated the capital as a dictator,
He personally appointed the highest magistrates and confiscated the tribute
sent to the court from the provinces. A second expedition in 324 led to a war,
which, however, was suddenly ended by Wang Tun's death in the same year.
All this seriously undermined the position of Wang Tao whose role in this
affair was open to suspicion-it is indeed unthinkable that Wang Tun could
ever have realized his plans without the backing of his powerful cousin. Wang
Tao remained the grand old man at the court, but after 324 he was more and
more overshadowed by Yu Liang k ?
(289-340),
i
the leader of the Yii family
and their partisans. He was a brother-in-law of emperor Ming (323-326), and
this relation greatly contributed to strengthen his position. In 326, when
emperor Ming had died, Yu Liang's sister in her quality of empress-dowager
became a regent for the four years old emperor Ch'eng. She presided the
government together with Wang Tao, Yu Liang and Wang's partisan Pien Hu
S , but "the great and important matters were all decided by Yu Liang".
An attempt to break the power of the Yu was made in 327 by the gentry
leader Su Chun a&, but it failed (328). The rivalry between the Wang and
the Yu factions grew more and more intense; shortly before Wang's death
(339) Y u Liang even tried to persuade the other gentry leaders to undertake
a punitive military action against him, but the heads of the other factions,
who for obvious reasons preferred a divided and unstable rule to a one-man
dictatorship, refused. 65 The highest power remained in the hands of the Yii
until shortly before the middle of the fourth century. Besides Yu Liang (who
died in 340, one year after his great rival), the most important representatives
(296-344) and Yu 1 91 (died 345). The latter succeeded
were Yu Ping
Yu Liang in 340 in his most important functions: military governor of six
provinces, General Pacifier-of-the-West and governor of Ching-chou; like
Wang Tun had done before, he dominated the capital from his military headquarters at Wu-ch'ang. Yu Ping succeeded him in 343; in the same year the
Yii placed their puppet, emperor K'ang, on the throne, in spite of the machinations of the Intendant of the Palace Writers Ho Ch'ung .(? (292-346).
But from that year onward, Ho Ch'ung's star was rising. He had been an
old partisan and protegee of Wang Tao who had once tried to persuade 15
court to make Ho Ch'ung his successor in the function of Prime Minister,
and the activities of Ho Ch'ung in the years 343-346 may safely be regarded
as a come-back of the Wang faction under another name.
Ho Ch'ung's chance came in 345 when Yii I died. He put the two years Old
emperor Mu upon the throne and became himself regent; his own niece was
made empress. The power of Ho Ch'ung lasted till his death in 346; his role
was very important. Politically, because he sponsored the general Huan We"

*

+
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4 (312-373) who in 345 obtained all functions of Yii I and who was to

dominate the next

decades, and, more especially for our present subject,
kausc he ~erhapsmore than any other contemporary statesman contributed
to the flourishingof Buddhism at the southern capital. As we shall see below
this fact had again serious political consequences. We may therefore take
y e a 346 as the end of the first period : the initial phase of gentry Buddhism
in the South-East, during which Buddhism begins to penetrate and to take
root in the highest strata of society.

thd

~ h ~ f i r r "Eminent
st
Monks" at the southern capital and in the South-East.
The first flourishing of Buddhism at the southern capital is closely connected
with the supremacy of the Wang clan from Lang-yeh, at this period led by
Wang Tao and Wang Tun. No other family has done so much for the benefit
of the Buddhist church in the fourth century; no contemporary family counted
so many prominent lay devotees among its members.
The favourable attitude of this family of king-makers towards the new
doctrine was naturally reflected by the attitude of the court. Emperor Yuan,
who still made a conscious attempt to oppose the dictatorial aspirations of
the Wang, had already some contacts with at least one of the leading Buddhist
masters of his time, whereas emperor Ming (323-326), under whose reign
the power of Wang Tao and Wang Tun reached the highest point, appears
to have been the first Chinese monarch with outspoken Buddhist sympathies
and interests. In our opinion, the pro-Buddhist attitude (the origin of which
is obscure) of this family, coupled with the most prominent position of the
Wang in the first decades of the fourth century, forms the key to and the
actual starting-point of the succesful spread of Buddhism among the aristocracy
of the capital and the South-East.
This special connection between the Wang clan from Lang-yeh
and
Buddhism is furthermore attested by the fact that at least two of its members
-both belonging to the nearest relatives of the two leaders-were priests, an
fact which in the fourth and early fifth century does not occur in
any other of the great families.

''

I , a Younger brother
One of these gentlemen-priests was Shih Tao-pa0
fang Tao, whose ordination is mentioned in KSC:
When young he was enlightened in his mind, and (decided) to withdraw from
'he world and to say farewell to (its) splendour. ~lthoughhis relatives and old
' ~ d reproved
s
and tried to stop him, nobody could hold him bafk. He bathed
in perfumed water (to purify himglf), and when about to accept the tonsure
he PomPosed a g i r h i , saying: *who knows how a stream of a myriad miles / wiU
'Pnng from the turning over of a (single) cup?' Later he became fwno~~s
for his
Scholarlyactivitiesw.66
T a ~ - ~way
a ~ of
' ~conversion has a literary flavour which is characteristic
O f s t h e changed atmosphere in which these early gentry monks moved. The
life had obtained a new significance: the ideal of the wandering
who "goes forth into the houseless state" to eliminate "the sorrows
Of blfih.disease, old age and death" has merged with that of the retind
'ntwscholar who prefers the "hidden life" of study and artistic pleasures
(6
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to the restless and hazardous career of the government official. The purity
of the ascetic life is associated with the moral integrity and rustic simplifity
which traditionally belong to the ideal life of the retired gentleman.
Chu Tao-ch'ien.
Much more important than this little-known brother of Wang Tao was his
cousin, the younger brother of Wang Tun, whose religious name was chu
[Tao-]chqien E ; l i it? , tzu Fa-shen ;L i l (286-374).
Like Shih Tao-pao,
he had entered the monastery in his youth, at the age of 17 (in 303 AD), when
the family was still living in the North. He studied at Ch'angan under the
famous but mysterious Liu Yuan-chen (cf. above, p. 77); his religious*surname
points, however, to a master of lndian origin (chu 2). At that time, in the last
years before the destruction of Ch'angan by the invading Hsiung-nu, the glory
of Dharmaraksa's school was still lingering there; in 308 the "Bodhisattva
from Tunhuang" was probably still active at Ch'angan (cf. above, p. 67),
and this chu may indicate that Tao-ch'ien was one of his disciples.
Around 309 he becamc already famous for his explanations of the Lorus
sitra and the larger Prajficiparamitd and for his rhetorical skill:
"his subtle words wcre influential and his fame penetrated the court in the western
(capital). His bearing and cxprejsion were grave and dignified . . .". 'O
Here he conversed alrcady witil the Gentleman of the Palace Huan Ying
45 $;.
who laid the foundations of the later supremacy of the Huan family;
later, at thc southern capital, his son Huan 1 @ $ would also be among the
acquaintances and admirers of Chu Tao-ch'ien. Thus the activities of this
gcntleman-monk actually reach back to the very last years of the Western
Chin-thc period when other monks like Po Yuan, Chu Shu-Ian and Chih
Hsiao-lung were active along the same lines and in the same region (cf. above,
P. 76 sqq).
At Chienk'ang, where he must have arrived at some date in the second
decade of the fourth century, hc soon became the most prominent priest and
propagator of the faith at the court and among the metropolitan aristocracyHe was greatly honoured by the emperors Y iian (3 17-323) and Ming (323-326)
who allowed the "gentleman from beyond the world" J 91 t +, as he was
called, to move freely within the palace in his priestly attire. 72 His success was
closely connected with the dominating position of his cousin Wang Tao and
of Yii Liang, and with the imperial patronage. When, in his old age, he was
criticized by people of a younger generation, he used to remind them of hls
high relations in the past:
"(Chickens with) yellow bills must not criticize old gentlemen! There was a
time when I used to be a companion of the emperors Yiian and Ming, and
Their Excellencies Wang and Yii!" 73
The KSC mentions also his friendship with Wang Tao's partisan Ho Ch'~"g
who would come to play such an important role as a defender of the fallh
in 340 AD. And the close connection between Chu Tao-chien9s missionary
activities and the ups and downs of the leading clans is furthermore illustrated
by the fact that shortly after 340, when the last of his protectors (Yii Liang)
had died and the anti-Buddhist Y ii Ping had come to dominate the
Chu T~o-ch'ien with many of his followers and other prominent priests left
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[he capital to settle elsewhere. Chu Ta0-ch'ien went with his disciples into the
mountains of Shan $1 (near the modern Sheng 4-hsien, Chekiang), where
we shall meet him again in our account of the earliest Buddhist communities
in the region of Wu and K'uai-chi.
Chu Fa-i and K'ang Fa-ch'ang.

Another protegee of Wang Tao was the young scholar-monk Chu Fa-i
, j ~R (origin unknown; 307-380 AD), a disciple of Chu Tao-ch'ien and,
like him, a specialist on the Lotus sctra. His biographical note in the KSC
records the incident which led to his ordination and which is again very
characteristicof the new intellectual climate in which Buddhism from now on
developed: Chu Tao-ch'ien, who met the boy when he was twelve years old,
was struck by his intelligent remark aboui a certain puzzling Lun-yii passage,
and therefore advised him to become a priest! 74
it IIA whose skill
Then there was the ch'ing-t'an adept K'ang Fa-ch'ang
in debate is praised in KSC; 7 5 it is illustrated by a passage in SSHY, 76 which
shows him in "pure conversation" with Yu Liang. His preoccupation with
ch'ing-tan, notably with the rhetorical art of "characterization" (cf. above,
p. 94) of well-known contemporaries appears also from the fact that he wrote
a work entitled Jen-wu (shih-i) lun /
[ G ] 2% which, to judge from a few
quotations preserved in the SSHY commentary, 7 7 appears to have been
devoted to such characterizations. One of these passages contains his verdict
on his own capacities ("self-characterization" was a common practice):
"Sharp intelligence endowed with spirit; talented speech in pervading elo3 8 $ 94. Like all these monks, K'ang Fa-ch'ang was an
quence" 4jC @
immigrant, a refugee from the battlefields of the North. According to KSC,
he had crossed the Yangtze shortly after 326 together with two monks, both
prominent representatives of the new clerical intelligentsia.
-

.i.

Chih Min-tu.

One of these was the scholar-monk Chih Min-tu i 52 3 , 78 about whose
contacts with the southern aristocracy no details are known. He came, however,
Certainly from a cultured milieu: he did important work as a bibliographer
lndWas, moreover, an independent thinker whose name is connected with
One of ofhevery first indigenous schools of Buddhist philosophy. Chih Min-tu
'Ompiled one of the first known bibliographies of Buddhist scriptures, the
Ching-luntu-lu ,t % l IL. Like Tao-an's catalogue (cf. above, p. 30)' it no
!Ongerexists as an independent work, but some of its contents have been
lncor~oratedin the bi blioeraphical chapters of Seng-yU'S CSTcC. wherever
Ihey could serve to fill the lacunae in Tao-an's catalogue. Tao-an hlmse!fl
who at the time of the compilation of the Ching-lun tu-/u was still living In
Ihe North, seems never to have been acquainted with this work, which. like
'I'
bibliographical lists of this kind, was soon supplanted and rendered
Obsoleteby the more comprehensive catalogues of the sixth century. At the
end the sixth century it had already disappeared. "
aspect of Chih in-tu's literary activities is formed by his synoptic
$- of the different Chinese versions of certain important MahPyPna
'"ptures: the Vima/akirli-njrde,ia and the ~ ~ r a r ~ g a m a . ~ a m d ~ i i the
~ i . ~PreNtr~,
faces of which have been preserved. 80 Such works were, however, not primarily

*

undertaken for philological reasons; they had a peculiar and very important
function in early Chinese Buddhism. AS long as no foreign master was present
to give his oral explanations (and, as we shall see, in the South foreign masters
were very scarce until the very end of the fourth century), the Chinese exegetw
only try to get as near as possible to the original meaning by critically
comparing the various existing Chinese translations of a certain scripture,
In accordance with a custom which is attested from the early third century, a
one of the versions was taken as the basic text (the "mother", a), to which
the other texts, if deviating, were appended sentence by sentence (the "child",
4 ) ;minor differences were not listed. 82 None of these works has survive.,
but the earliest catalogues mention several other synoptic editions compiled
by clerical literati in medieval times. 83
Chih Min-tu's theory of the Non-existence of Mind.
Chih Min-tu is furthermore known as the founder of one of the so-called
"schools" ( g.:? ) of early Chincsc Buddhism. The term "school" is misleading;
more appropriate is the word i 4 (opinion, interpretation, theory) by which
they are often referred to in thc earliest sources. All these "theories" were in
fact different branches of the hsiian-hsiieh interpretation of the MahiyHna
doctrine of universal "Emptiness" ( 9 , Sinyatd), the illusory nature of all
subjective and objective phenomena. Although the tenet of the "emptiness
of all elements" ( it. 2 , sarvadharmaiinyatd) is by no means wholly absent
in the doctrine(s) of the Small Vehicle (which primarily stresses the nonexistence of a permanent ego, + A , andtmyq), this Emptiness became one
of the most fundamental dogmas of the MahiiyBna. It is this concept which
is expounded at great length in the remarkable class of MahByina literature
called "the Perfection of Wisdom", Prajn'tiprirarnitd, a group of scriptures of
differcnt date and very different length (in its last stage of development ranging
from one syllabe to 100.000 or more stanzas), most of which are more or less
expanded or condensed forms or rearrangements of two basic version^.^
As a wholc, this literature professes to reveal to its students the nature ofthe
gnostic wisdom ('n, prajiiid) of the Bodhisattva, the last and highest of the
Six Perfections (pdramird) which the latter acquires in the course of his career.
The inner realization of the undefinable "own-nature*' ( a k , svabhiva) of
all phenomena which is called "Emptiness" is not susceptable to description
or definition in any terms. In order to adumbrate the highest truth of "~uchnesg
(+, tathati), the Prajfidpdramitci uses the means common to all mystic literature: the negation and the paradox. Its essential function is to break down
and to eliminate all ideas and concepts without thereby giving rise to new
(and inevitably false) forms of mentation. The fact of the emptiness of all
phenomena is here simply stated without any attempt at motivation. Thye
is no trace of the subtle method of logical analysis which leads to a
ad absurdum of all possible assertions, such as we find in Mgdhyamika sch0lastlC
literature. The same formulas of negation are applied to all elements of the
preudo-personality, the four great elements, the six sensory faculties togethn
with their objects etc., but also to the very notions expounded by this literature:
Buddhahood, Enlightenment, Nirvea and Wisdom itself. No concept*
clinging" to something, no "name" is left standing; when the last barner.
that of attachment to the idea of Emptiness itself, is broken, the yogi mer@
Lb

"True Nature of all Elements" ( I L dharmarci, J ,L # u
, Sinya), "inactive"
(?),,rvadharmcr-hhriro-l~k~a~a)
which is "empty" (
( L C ,opra~ihita)."subtle" (ct , s i k ~ u ) "uncharacterized"
.
(+. a , dnimitta),
datera ~ u all
t these terms are mere "conventional appellations" ( . F , pm,iap,i, saqketa), which must never give rise to any mental representation,
ugraspingMor attachment. All this is never brought forward in a system,tical or coherent fashion ; the earlier works of the Prajn'aparami!d literature
form an amorpho~sand ever-expanding mass of formulas repeated ad nauseam,
an endless litany of negation, in which the ideas mentioned above are, so
to speak, floating around in suspension, before settling and crystallizing in
the scholastic treatises of Ntigiirjuna and his school.
In the fourth century the Chinese were only acquainted with the two basic
texts of this type: the version in 8.000 stanzas (As!astihasrika p'p') and the
one in 25.000 stanzas (PaicavitnSatisahasrikd p'p'), both existing in various
Chinese versions. The rise of the first "schools" of Chinese Buddhist thought,
mainly based on the Prajfidpdramird scriptures which were by far the most
influential works of the Buddhist canon in the fourth century, was stimulated
by three factors: (I) the obvious resemblance between the doctrine of Emptiness
and certain basic notions of Dark Learning, (2) the chaotic, diffuse and frequently cryptic way of presentation of this doctrine which called for systematization and re-statement in more intelligible terms and which left room
for widely divergent interpretations, and (3) the terminology of the early free
and rather primitive translations of these scriptures with its use of traditional
Chinese philosophical terms like "being" 4 and "non-being" 3 , the "Way"
4 ,"spontaneity" B , "nature" 41 etc., and the wrong associations evoked
by such terms. The first known of these "theories" is the so-called "theory
of the non-existence of mind (or mentation)" IL. 3 &, the origin of which is
connected with the name of Chih Min-tu.
For a detailed discussion of this theory the reader may be referred to the
studies of Ch'en Yin-k'o, T a n g Yung-t'ung and W. Liebenthal; the available
information concerning this and the other early "theories" is extremely scanty,
and much remains obscure. In general, the problem for these exegetes was
what the scriptures exactly meant with their statement that "all matter (or
the elements, or the skandhas) are empty". One of the basic passages of the
Fyg kmng thing & L t t , the late third century Chinese version of the Paficavl~fatisdhasrik~
p'p*, says
The Bodhisattva, when practising the Perfection of Wisdom, does not perceive
thcexisten~eof a Bodhisattva; he docs not perceive (any) appellation f nor docs
he Perceive the Perfection of Wisdom. None of these does he perceive, and he
Perceives nor practises (them): why is this? '*Bodhisattva" is empty; a p ~ e l !t!On~
are Iikeuise empty. In emptiness there are not the five skondo ( 5 k the
'lve Dark oner", i.e., the five elemnu of the pseudo-personality) . . . The five
'ka"dho are identical with emptiness, emptiness is identical with the five skandha.
Why' b a u u they ars mere appellations . . . In actual truth nothing is born and
nOthng is extinguished; there is no attachment and there is no detachment. If the
Bod%attva procads in such a way, then he d m not perceive binh, nor d m he
Prmve extinction, attachmnt or detachment. Why? Because he regards (or:
treats') emptiness m the d b m a ~... Ha d m not perceive the appellations of all
dhormu, and bscpw them is nothing which he perceives, t h d 0 r 6 he docs nGt
enlP
(mything) . . .*' , 88
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To some Chinese exegetes it was a difficult problem whether this "emptiness"
klonged to the nature of the "things of the outer world", i.e., to an objatis
condition, or to "the mind of the Sage", i.e., to a subjective experience,I,
this Siinyati an ontological fact, or does it denote a state of mind (or rather
the state of no-mind)-the inner Void which is the mind of the Sage? Chih
Min-tu, not aware of the fact that there is no question of such a pair of alter.
natives in a doctrine which most emphatically rejects all duality and distinction
of opposites, seems to have chosen the second interpretation. He recognized
matter ( & , rfipa, the first of the five skandhas) as a real entity endowed with
objective existence, whereas the term "emptiness" according to him refers to
the mind of the Sage which is "non-being" P in so far that it is free from all
conscious thought, desire and attachment. I n attributing a real existence to
the phenomena of the outer world, Chih Min-tu's theory seems to be related
to the trend in Dark Learning known as "the exaltation of being" 4 $ (cf.
above, p. 90); his ideas closely resemble those of Hsiang Hsiu/Kuo Hsiang
about the inner "emptiness" and mental immunity of the Sage in his contact
with the world of "being". 87
The theory of the "non-existence of mind" was much attacked and even
calumniated, 88 but it persisted at least till the early fifth century. Then it
shared the fate of the other early "schools" and was swept away by the new
ideas revealed by Kumarajiva and his school at Ch'angan.
Foreign Masters in the South : K'ang Seng-yiian.
It is unknown whether any great number of foreign monks emigrated to
the South together with their Chinese colleagues or disciples. In any case, the
role played by the foreign element at the southern capital is insignificant if
compared with that of the Chinese scholar-monks mentioned above. In the
first half of the fourth century we find only two prominent monks of nonChinese origin mentioned in our sources, but even so, one of these, K'ang
Seng-yuan & 48 i l , was completely naturalized.
K'ang Seng-yuan had come to Chienk'ang together with K'ang Fa-ch'ang
and Chih Min-tu. According to his biography, he was of "Western" origin
(his name K'ang, if not a religious surname taken over from his master, points
to a Sogdian origin), but he had been born at Ch'angan; "although his face
was that of an 'Indian' U , yet his speech was truly that of China". Like
most of his prominent colleagues he was specialized in the exegesis of the
smaller and the larger version of the Pr~jn'dpiramitd.After his arrival at
Chienk'ang, he entertained relations with Yin Hao (died 356), who would
become one of the leading politicians in the years 346-353, and with whorn
he debated about secular and Buddhist scriptures, ' 0 with Yii Liang and with
Wang Tao, whose joking remarks about his un-Chinese appearance provokd
one of his famous bons mots. Like Chu Tao-ch'ien, he withdrew from the
capital around 340, most probably on account of the anti-Buddhi~tattitude
of the leading faction at the court (see below). The foreign ch'ing-t'w adept
with the "deep-set eyes and protruding nose" retired to a vihira in the yiichang mountains A $ ,L (S. Chekiang) where he was soon surrounded by a
host of disciples and admirers. The S S H Y contains a probably contemporary
description of this idyllic hide-away which demonstrates how much the mo

career and the gentry ideal of the "retired life", religion and the cult
Nature had already become amalgamated:
of
when K'ang Seng-yuan lived at Yu-chang, he had established his vihdra
several tens of miles away from the city-walls. It leaned against the mountain
and bordered on the long river. Fragrant woods stretched before its porches
and halls; pure rivulets flowed around the rooms and pavillions. Then he dwelt
there at ease, studying and explaining (the scriptures), and hoping to taste the
flavour of the (true) principles. His Excellency Yii 82 and other people often came
, Ce

to visit him . . .".

"

About the doctrinal aspects of gentry Buddhism in the first phase we know
haidly anything, apart from the few fragments about Chih Min-tu's theory
mentioned above. It is probable that Chu Tao-ch'ien himself had some contact
with Chih Min-tu and his ideas, as one of his disciples seems to have been
a propagator of the latter's theory. 94 But for more information we have to
wait till the second phase, the period which comprises the activities of Chih
Tun and his disciples in the South-East, and those of Tao-an and his school
at Hsiang-yang. In any case, it is clear that the Buddhism propagated by the
first gentry monks at Chienk'ang was already a mixture of Dark Learning
and Buddhism, expounded to an interested but hardly understanding public.
jrimirra.
In the midst of this process of hybridization stands the remarkable figure
of the dhiragi-master Srimitra [+I/ &
, like a foreign enclave in
Chinese gentry Buddhism, the only known really foreign master who in this
period moved in the highest circles at the capital and who was treated there
with great veneration. 95 According to an early tradition 96 he had been a
Kuchean prince who had given up the throne in order to become a monk.
Having drifted to the South with the stream of Chinese refugees in the yung~ h i oera (307-312), he had been "discovered" at Chienk'ang by nobody less
lhan Wang Tao who introduced him into the inner circle of the metropolitan
aristocracy.
Here Kao-tso X li , "(the master of) the High Seat", as he was called by
his admiren, took part in rh'ing-t'an meetings where he was generally esteemed
lorhis spirited replies (given by means of an interpreter) and his stylish behaThere is no reason to assume that he actively propagated the doctrine
Or that his great popularity was primarily based on religious considerations.
On the contrary, he was regarded as a venerable curiosum, and the anecdotes
deallng with his presence at the southern capital have that slight tinge of the
b'zane which is so characteristic of medieval gentry culture. Srimitra did not
SpeakChinese, or feigned to be unable to do so, but he used to amaze
hosts.by anticipating the sense of their words before they had been translated
-a kind of "silent understandingv rr which was one of the ~hing-t'anidealsHe a's0 amazed them in a more professional way: being a dhcirani specialist.
he excelled in chanting spells and magical formulas which. according.to his
biography,never failed to be eflective, Be is, moreover, credited with the
lransdation of three collections of spells*99 and the art of chanting these was
transmittedby him to his (Chinese?) disciple Mi-li &R loo the Same Person
Whosee?s to have compiled or concocted a vinayo for nuns which was attacked
as heretical by the masters Chih Tun (314-366) and Chu Fa-t'ai (320-387). lo'

+
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Among Srimitra's friends and admirers we find the most prominent Prsons
of the period : Wang Tun, Wang Tao, Tao's rival Y ii Liang and his pa*ipn
Pien Hu, the general Huan I who had also contacts with Chu
Huan 1's son the future dictator Huan Wen, and the future emperor Chien-wen
Little more is known about him. Perhaps there were more men like him:
a rather obscure passage in SSH Y which describes a meeting held in the mansion
of Wang Tac speaks of several "barbarians" 41 A who were among his guests,
and it is not improbable that these were foreign monks. lW Though not, as
far as we know, esteemed as a great preacher, Srimitra certainly contributed
indirectly to the spread of the doctrine in gentry circles. The foreign ascetic
with his halo of authority and magic was a new element in these circles, and
admiration mingled with curiosity prepared the way for the acceptance of the
creed. According to his biography, Wang Tao once exclaimed: "Among
foreigners you are the only one!", to which Srimitra smiled and replied: "If
I were like you gentlemen, why should I be here?" lo3 The same surprise at the
excellence of something non-Chinese and even a denial of China's moral
superiority is to be heard in an eulogy on Srimitra written by Wang Tao's
grandson Wang Min 1 ni (351-398) :
"Hence (people of) an excellence which is superior to that of their generation
will at times be born among those ("barbarians"), and (people) of talents which
rise above the crowd will match (these "barbarians") among us here. Therefore
we may know that eminence and greatness are bestowed by Heaven: how would
this depend on being Chinese or "barbarian"? lo4
In the period 335-343 Srimitra died, more than eighty years old. He was
buried near the hill where he had always practised his religious exercises.
Emperor Ch'eng (326-343) ordered the building of a caitya (2.1Q ftl) at this
place-this is the first time that such an act of devotion of a reigning emperor
is mentioned in the early sources.
The beginnings of Court Buddhism.

But already before the reign of this monarch the influence of Buddhism
appears to have reached the person of the emperor-a fact which must considerably have enhanced the prestige of the church and its doctrine.
We have already mentioned the contacts of emperor Yiian (3071317-323)
with Chu Tao-ch'ien, the younger brother of the formidable generalissimo
Wang Tun. Apart from these contacts, we find no other symptoms of emperor
Yiian's favourable attitude towards Buddhism mentioned in early literature.
Fa-lin iL ul says in his Pien-cheng lun (626 AD) that the emperor founded
the Wa-kuan R 6 and Lung-kung #j monasteries at Chienk'ang, where
he lodged a thousand priests from Tan-yang and from the capital. lo' This IS
certainly wrong: Wa-kuan-ssu was founded ca, 364, i.e., under the fervently
Buddhist emperor Ai, by imperial order as a result of a request submitted
this emperor by the monk Hui-li 3 b . log About the foundation of a LungLung-ssu by emperor Yuan nothing more is known; the monastery is not
mentioned in early literature.
There are some clear indications that emperor Ming (323-326) became a
devout Buddhist. Fa-lin reports that he founded the Huang-hsing f * and
Tao-ch'ang ;L J monasteries at the capital; 107 this again is not corroborated
by earlier sowces. At the beginning of the fifth century the ~ a o - c h ' a n e ~ ~ ~

, ,,

of the famous monasteries at the capital; here Gunabhadra lived
from ca. 41 5 till his death in 429, 1°"nd it was also here that Fa-hsien translated the Mah6parinirvdna-sitra in 4 17-4 18. lo'
According to Pi-ch'iu-ni chuan emperor Ming was also an admirer of the
nun T ~ ~ - j u nilgd who is credited with the conversion of emperor Chien-wen
3 7 1 . 1 1 0 However, Tao-jung's biography contains such a wealth of legend
and hagiography that it seems preferable not to rely too much on it. I n fact,
according to Fa-yiian-chu-lin,"' the whole story appears to have been copied
from the Ming-hsiang chi P Z,the late fifth century collection of miraculous
and edifying tales by Wang Yen 1i L . But one very early document speaks
in highly praising terms about emperor Ming's devotion. Hsi Ts'o-ch'ih 5' 4 &
(died ca. 383) says in his "Letter to Tao-an" (dated 365):
" . . . The Majestic Ancestor emperor Ming, whom Heaven truly had endowed
with virtue, was the first (monarch) to revere this Way. With his own hands he
painted the image of the Tathigata ; his mouth enjoyed the sweet taste of sumlidhi.
His observance of the (lay) commandments was stricter than that of a mountain
recluse, and by his (understanding of) the Dark Primordial (principle)he abundantly
realized the non-origination (of all dhrmas). (Just as) when "the great earth is
roaring (in a storm) and all apertures respond by angry sounds", 11* thus all gentlemen of worth and wisdom (were inspired by the imperial example and) reverted
to the True (Doctrine)". 113
As is always the case with this kind of literature, it is difficult to make out
what can be regarded as factual statements and what as traditional features
of stylistic embellishment. Hsi Ts'o-ch'ih seems to say that emperor Ming
had painted one or more Buddhist images, that he accepted the five rules for
laymen, and, moreover, that he had been the first Chinese emperor to do SO.
The rest is rhetoric, and should not induce us to imagine the pious ruler as
practising samddhi or even realizing the anu/parrikadharmak~dnti.
Somewhat more can be said about the emperor's iconographic pursuits.
Emperor Ming is known to have been an able painter (we are just in the period
when painting is becoming one of the occupations of a gentleman). In the
oldest preserved treatise on painting, the Ku-hua p'in-lu -3 Z
by Hsieh
Ho 344 (ca. 480), he is placed in the fifth class, with the qualification
He is inaccurate in rendering the formal likeness, but has much spirit and
v ~ U ~and
~ Yhis, brushwork is of excellent quality".
According to Chang Yen-yiian 116 he had been a pupil of Wang I
876-322), a cousin of Wang Tao and a general under emperor Yiian, who
painted Buddhist s a n m (to my knowledge, the first gentleman-painter
lo do so). Eight scrolls by emperor Ming were still preserved in the first half'
of the Sui. "'The portrait .of
the sixth century in the imperial
gave rise
IheBuddha painted by the emperor in the Lo-hsien hall
'O a controversy around 332, some six years after his death. Then the (evidently
Pr+Buddhist) king of P*eng<h9eng,~ s u - m aHung 'I 4 u (died 342), proposed
an imperial order should be given to compose an eulogy (sung ~) On
"ls painting, since its bneficial influence supposedly had saved this hall from
The Grand Ceremonialist Ts'ai Mo $11( (281-356) remonstratd*
SaYlngthat
Buddhism is the vulgar c& of barbarians, and not in accordan= with the
rs~lationsof the canonical scriptures",
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after which the plan was discarded. 1' However, private enterprise seems nor
to have been forbidden, and a "Eulogy on the Lo-hskn Hall" by the poet
Yu Ch'an &MI, a distant relative of Yu Liang, has been partly preserved, lie
Under emperor Ch'eng (326-343) the only sympathetic gesture of the court
towards Buddhism mentioned in early sources is the erection of a shrine on
the grave of Srimitra (see above). 11' The latter part of his reign marks a decline
of Buddhism at the capital, which was most serious shortly after 340. The first
great patrons of the Church, Wang Tao and Yii Liang, had died, and the
government was dominated by the regent Y u Ping (cf. p. 96 above). During
this period the centre of Buddhist activities in gentry circles has shifted to the
region of K'uai-chi
4% (in the present Chekiang). Chu Tao-ch'ien disappeared
from the capital :
"When the emperors Yuan and Ming had passed away (326), and Wang (Tao)
and Yu (Liang) had also died (339, 340) he hid his traces in the Shan mountains
21
((South of K'uai-chi), in order to escape from (the troubles of) the times.
Consequently those who followed him to seek instruction came to settle in the
mountain monasteries (of Shan)". lZ0
Around the same time the most famous gentry monk of the capital, Chih Tun
(314-366, cf. below), then still in his twenties, went from the capital to the same
region, only to return at the beginning of emperor Ai's reign (ca. 362) when
the situation had become more favourable. 121 These monks and their disciples
found a fervent admirer in the king of K'uai-chi. Ssu-ma Yu 9 5 1 , the
future emperor Chien-wen (reigned 371-373). We have seen how around the
same date K'ang Seng-yuan moved from the capital to his idyllic vihira in
the mountains of Yii-chang.
The biographical sources (KSC and CSTCC) say nothing about the reasons
or this sudden aversion of the leading Masters of the Doctrine against staying
at the capital. However, if we turn to other sources-a set of documents
preserved in HMC-it becomes quite clear what had happened. Buddhism
had become involved in a conflict between two leading factions at the capital,
and exactly in 340 AD it had given rise to a serious controversy in the highest
circles.

+

The controversy about the autonomy of the sarighu of 340 A D.

340 AD, the power of the Yii R faction led by Yii Ping i * and Yii
*YiiInwaswas
at its zenith. As we have seen (above, p. 96), the supremacy of the
the result of the growing impopularity of Wang Tao after the abortive

rebellion of his cousin and of the machinations of his rival Yii Liang with
whom he shared the highest power. We have already stressed the p u l l a r
connection between gentry Buddhism in its first stage and the Wang clan,
and it is only natural that the Yu leaders were opposed to the growing influence
and popularity in government circles of the creed fostered by their rivals.
Yii Liang had still been friendly disposed towards prominent priests like ChU
T~o-ch'ien, K'ang Fa-ch'ang and Srimitra, but as soon as he had died,
Ping decided to take measures against the power of the Church in his qualltY
as regent for the young emperor Ch'eng. Naturally his proposed measure
met with opposition of the former Wang faction which was now led by the
old partisan and nearest collaborator of Wang Tao, Ho Ch'ung (cf, above*
P. 96), the statesman who on the one hand successfully undermined the power
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of (he yij and on the other hand actively stimulated and patronized the
church, especially after his final victory in 345.
The point of controversy was the fact that the Buddhist church claimed the
ight ''not to pay homage to the (temporal) ruler" a $4 I , i.e., to form an

autonomousorganization not subjected to the authority of the secular government. We shall treat the general nature of this conflict, which is one of the most
essentialand characteristic features of Chinese Buddhism, in another chapter.
After a long discussion, Yu Ping's plan was discarded. This happened also in
the year 403, when the usurpator Huan Hsuan 14 again intended to submit
the sorigha to his authority, and then it was again a leading member of the
Wang clan who succesfully defended the right of the inonks to remain a
brotherhood which is not of this world, clear proof of the intimate connection
between the ups and downs of the Buddhist Church (especially that of the
capital) and the political struggles and conflicts between the leading gentry
clans and factions.
The documents in question, 122 a full translation of which is given in the
appendix to this chapter, do not mention the names of Yu Ping's partisans in
this controversy. One of them must have been Ts'ai Mo $3. (281-356), who
began his career in the serviee of Yii Ping; he rose under his rule to the highest
functions, and shortly after the elimination of the Yii as a political power
(345/346) abandoned all official functions, after which he was disgraced in
350 and reduced to the rank of a commoner. 123 We have already mentioned
his anti-Buddhist attitude in the year 332, when he characterized Buddhism
as a "vulgar creed of barbarians". Moreover, Ts'ai Mo figures among the great
enemies of Buddhism in Tao-hsuan's "black list" of persecutors in KHMC.
The documents contain the names of four of Ho Ch'ung's partisans. What
is known about them confirms our opinion that we actually have to do with
aconflict between two political factions. One of them, Hsieh Kuang B P , has
not been identified. The second person, Ch'u Hsia a R le5 (275-341), in 340
first vice-president of the State Secretariat (headed by Ho Ch'ung himself)
had been one of Wang Tao's close collaborators; already in 327 he had become
a Palace Attendant. lZ6 Ho Ch'ung had intimate relations with the Ch'u family,
es~ecially
with Ch'u P'ou
R, the father of emperor K'ang's consort empress
Ch'u, and Ch'u Hsia was again an uncle of Ch'u P'ou. About Ch'u Hsia's
Buddhistsympathies nothing more is known, but both the empress and her
father were Buddhists.
Ch'u Hsia's colleague, the second vice-president of the State Secretariat
Chu-koHui 3 1 & (284-345) 127 had also been one of the most prominent
col'aboraton of Wang Tao; he held the high function mentioned here since
321 AD.
Feng Huai l i is less known. He has no biography in CS, but a few words
Ibouthim occur in the SSHY commentary which quotes the. "Genealogical
register of the Feng familyw .A A #: . 128 According to this not~ce,he held the
high function of Grand Cenmonialist and the honorary title of General-whoprotect~-the-~ountry
(1 1g, yi f . His Buddhist sympathies or relations are
lttested by S S H Y IB/19a, which shows him in discussion with the famous
monk Chih Tun at the Pai-ma monastery at Chienk'ang.
Yu
starting-point is the universal nature of secular government. based
human relationships, the "grand
On the Confucian doctrine of the
d l ,
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pattern of regulations and laws" which "shall not be discarded under
present dynasty" (first edict). This world of human relations must not
consideration for what lies beyond this world", nor "allow the rabble to disregard the laws" (ib.). None of the ancient sage rulers has ever "allowed
foreign customs to interfere with the administration of government, or big
and empty talk to become mixed with (the ruler's) work of transformation"
(second edict). Order and respect for the government are the very foundation
of the state: "all basic principles of government are comprised by these" (ib.),
No power may stand beside the one and absolute authority of the ruler: "there
can be only one (principle of government); if one makes it two, disorder will
be the result" (ib.).
The monks have nothing extraordinary, they cannot claim special privileges.
They are "just people (subjects) of the Chin" (first edict). Their doctrine is
useless, "something far-away and vague and indistinct", and nobody can
make out whether the Buddha actually exists or not (ib.). "But even if it would
be true, even if it would be real-then one would still have to realize it in
one's spirit, and to cherish it in one's heart, and nothing more" (ib.).
Everybody is free to believe in the doctrine, but religion and practical affairs
must remain separated: "if they practise it personally or within their family,
that may be done. But it will not be allowed to practise it in the state and
at the court" (second edict). Statesmen must give up their personal preferences
for the sake of the State, which means submission and order. Hence they may
delight in Buddhism in their private conversation, "but in discussing matters
of government you must stress the importance of the basic regulations of the
State" (first edict).
The words of Yii Ping are characteristic of the attitude of the anti-Buddhist
members of the gentry as a whole; they give us an impression of the immense
ideological and practical obstacles which the Buddhist Church met when it
began to penetrate into the higher strata of society and to attract the attention
of the ruling classes.
We cannot help feeling that the counter-arguments brought forward by
Ho Ch'ung and his partisans are rather feeble. As usual, they invoke the authority of historical precedent: former emperors have never decided to curtail the
liberty of the monks, and there is no reason to deviate from this course (first
memorial). The government has good reason to stimulate Buddhism, for it
is highly beneficial to the State. In the first place because it stresses virtue,
like Confucianism; Buddhist laymen will be good law-abiding s u b j ~ t s for
,
their "five prohibitive rules virtually assist the ruler in exerting his transforming
influence" (second memorial). The earnest observation of the. monastic
discipline is a counterpart of the secular rules of Rites and decorum (third
memorial). Secondly. because of the supernatural influence of the Buddhist
cult: "the blessings invoked (by Buddhist priests) will always be profitable
(to the state)", and the clergy displays a touching loyalty to the throne. for at
every religious ceremony they pray for the well-being of the State, "wishing
that it will enjoy abundant happiness: their feelings (of concern) are simply
without limits" (third memorial). To take measures as proposed against th:
clergy means to destroy the doctrine. But the "custom of cultivating goodness,
-which is Buddhism-is essential to the well-being of the state; for tlus
reason the statw quo must be preserved (second memorial).

ch*ung9s sponsorship of Buddhism.
After having broken the power of their rivals, the Ho and their allies the
to stimulate Buddhism at the capital. Ho Ch'ung had friendly
Chyu did
relations with Chu Tao-ch'ien and Chih Tun ; he is, in fact, the first real devotee
whom we meet among the members of the highest officialdom. According to
his biography "he loved the (doctrine of the) Buddhist scriptures, had Buddhist
monasteriesbuilt on a magnificent (scale), and entertained hundreds of Sramo(in doing so) he wasted enormous sums of money without grudging, but
he would give nothing to his relatives and friends, even if they had fallen into
povnty". 12' According to the Chin yay-ch'iu % +4 i t , a (now lost) fourth
century history of the Chin by Sun Sheng -3S (ca. 302-373), quoted in the
sSHY commentary, 13"''when Ho Ch'ung was (governor of) Yang-chou
(i.e., in 343-345 AD) he summoned both officials and common people for labour
duties (to construct Buddhist monasteries), and spent tens of thousands on
rewards for meritorious work (on these projects); therefore he was ridiculed
by all people near and far".
Some mocking remarks about Hu Ch'ung's devotion have been transmitted.
"Ho Tz'u-tao ( i . e . , Ho Ch'ung) used to go to the Wa-kuan monastery 131 where
he paid homage (to the Buddha) most zealously. Juan Ssu-k'uang (Juan Yii k%,
ca. 300-360) said to him: 'Sir, your ambitions are greater than the universe, and
your valour surpasses that of (the heroes of) past and present.' Ho Ch'ung said:
'Why do you suddenly praise me to-day?' Juan replied: 'I am trying to become
governor over a few thousand families and I still cannot get it. You are trying to
become a Buddha, is that not grand'?" '32
The two Hsi (Hsi Yin LS )Q and Hsi T'an i# 6) were Taoists, and the two
Ho (HoCh'ung and his brother Ho Chun 45 Y ) were Buddhists; both tried to
bribe (their respective deities) by means of money. Hsieh Wan M 51 said: 'The
two Hsi flatter the Tao; the two Ho fawn on the Buddha ' 1.' ' 133
Ho Ch'ung's younger brother H o Chun was also a fervent Buddhist, a retired
scholar
who accepted not one of the posts which were offered to him. and
'
didnothing but chant Buddhist scriptures and built monasteries and temples '* .131
He was the father of empress Ho, the consort of emperor Mu.
Shortly before his death, H o Ch'ung founded the first nunnery at the southern
at the request of the nun Ming-kan si A who had crossed the Yangtze
'lth
some ten other sisters. H o Ch'ung, then Minister of Works, greatly
honoured her and gave her one of his mansions which was named the Chien-fu
q$ $. lss Here he also lodged another refugee, the nun Hui-than
?' from P'eng-ch9eng, who had arrived in 344. Some years later, in 354,
niece,empress Ho, founded another nunnery, the Yung-an-ssu * i ? (later
"the monastery of empress ~ 0 4.5" 4) for the nun T'an-pei 4 .I3'
She was not the only female devotee in the surroundings of the young
emyror (who was only two years old at the time of his accession in 345;
he d!ed in 361 at the age of eighteen). Empress Ch'u, a daughter of HO Ch'ung's
Pan'san Ch'u P'ou *( R , was one of the most powerful persons at the Court
and played an important role in the palace intrigues during the reigns of five
emperors till her death in 384. She had been the consort of emperor K'aW
'343-345), and acted as a regent for the emperors Mu (345-361) and Ai (362"1, for the deposed ruler Ssu-ma I $ (366-371) and, from 373 to 3761 for
emma~ s i a o - w u(373-397).
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It was the empress-dowager Ch'u who in 361 summoned to court the monk
Yij Fa-k'ai + ;t. M,famous for his medicinal skill, in order to cure the emperor.13a
In 345 she founded the Yen-hsing nunnery JL S? 3 for the nun Seng-chi 4 C . u s

at the capital she ordered furthermore the erection of the Ch'ing-yiian rnoAa,
tery ;S 3 , 140 renamed Lung-kuang-ssu 4L X. -ri ca. 430. 141 Fa-lin attributes
the foundation of this famous temple to emperor Ai, under whose reign it
may indeed have taken place. 142 At the time of the deposal of the unfortunate
Ssu-ma I by the dictator Huan Wen (cf. below) in 370 AD, "the empress.
(or, according
dowager happened to be in the Buddha-hall burning incense"
to another source, "reading a sotraw).I" Thus the activities of Ho Ch'ung
and his allies the Ch'u appear in several ways to have consolidated the position
of Buddhism at the imperial court. The important role of nuns must be noted;
the imperial patronage of nuns around the middle of the fourth century forms
the beginning of their influence upon the court and the government, an
influence which around the beginning of the fifth century had assumed dangerous proportions.

The supremacy of the Huan, the Hsieh and Ssu-ma Tao-tiu. The main political
facts.

The second half of the fourth century is a period of military activity: repeated
attempts to recover the northern provinces from the foreign ennemies, and,
internally, military dictatorship of the Huan f i clan and attempts undertaken
by the generals of this family to usurp the throne.
I n his policy to suppress the Yu faction Ho Ch'ung relied on a family of
upstarts with military proclivities. The Huan, powerful land-owners from
Ching-chou, could not boast of a noble pedigree; the prominence of the house
of Huan began with the general Huan I 45 # (276-328), and in spite of later
attempts to supply it with a genealogy reaching back to Han times, it was
still regarded as a family of parvenus. 145 The Huan did their work thoroughly;
already in 345 the two leading members of the Yii family, Yii Fang-chih lR 5
and Yu Yuan-chih d P L , were transferred to Yii-chang, 146 and afterwards
Huan Wen thinned out the Yii at various occasions. 14' But in the same Year
345 Huan acquired a number of military and civil functions which at once
made him the most powerful man of the empire, a position which he would
hold till his death in 373. Also after this date, when at the capital and in the
South-East a new faction was ruling at the court, the power of the Huan
remained unshaken in the central provinces, and a "come-back" of the Huan
led by Huan Wen's son Huan Hsiian resulted in 404 in a succesful coup d*dra'
and the establishment of the very ephemeral Ch'u at dynasty.
The court first tried to oppose Huan Wen by relying on Yin Ha0 bir*
backed by Ch'u P'ou, the regent Ssu-ma Yii 4 and the famous calligrapher
Wang Hsi-chih i & L , a nephew of Wang Tho. Yin was destined to lead the
opposition and to counterbalance the power of the dangerous general9and
he played this role till the complete failure of his policy and his disgrace in 353v
Both parties tried to win the great prize which would give them immorta!
fame and forever silence their opponent, viz. the conquest and "liberation

[he North, which would put an end to the "national humiliation" of the
exiled gentry.
In 350 there was a splendid opportunity. Shih Hu's empire had collapsed,
the reigning family had been massacred together with more than 2
0
membersof the Chieh people (cf. above, p. 85). The whole North was again in
disturbance: warlords of different nationalities, surviving members of the Shih
clan and generals of the north-western Hsien-pi state of Yen fought over the
corpse of the "Later Chao" empire. But the favourable situation did not last
long; soon the vacuum was filled again. In the years 350-352 Yen conquered
the north-western provinces, established its capital near present-day Peking,
threw off its theoretical allegiance to the Chin and became an empire, reigned
by the Hsien-pi family of Mu-jung # S . In other parts of the former Chieh
empire two families of generals became prominent, both of proto-Tibetan
(Ch'iang Jt) origin: the P'u
and the Yao 4%. In 350 the leader of the P'u
defeated his rival, changed (in accordance with an oracle) his name into Fu
6 and made himself "Great Military Governor, Generalissimo, Great Shan-yii
A ;L# $ f. !& 6' (S It Y =i & i . In 352 his son
and King of the Three Ch'in"
Fu Chien @ E became emperor of the State of Ch'in ("Former Ch'in" $1 t );
his territory comprised the central provinces and the Wei basin, with Ch'angan
as its capital. Yao Hsiang A#&, the leader of the Yao, teniporarily went over
to the Chin. As a general in Chinese service he waited with his army for an
opportunity to grasp the power in the North.
At Chienk'ang the government hesitated to invade the North in the critical
Years 3491350, and thereby lost a unique opportunity for military action. Also
in the years 350-352, Huan Wen-the only great general of the fourth century
-desperately tried to obtain permission from the central government to attack
Fu Chien, whose power was rapidly growing. However, the court was afraid
and did not answer to his petitions.
In 352 the central government attempted a counter-move; Huan's rival
Yin Ha0 obtained the order to hold a military campaign in the North. This
became a complete failure, mainly because of the unbelievable fact that the
of one of Yin Hao's armies was entrusted to the Tibetan Yao
Hsiang. In 353 Yao Hsiang suddenly attacked Yin Hao, routed his armies
and went over to Yen; the unfortunate generalissimo returned to Chienk'ang
w!th the remnants of his troops. This debacle sealed the fate of Yin Ha0 and
ha faction at the court. The triumphant Huan Wen demanded his punishment,
and the court had to give in; in the same year (353) Yin Hao was reduced to
in Tung-yang
Ihe slate of a commoner and banished to Hsin-an .H
Chekiang) where he died in 356. "From that moment the highest
both at the court and outside (the capital) all came into the hands
of Huan Wenw.148
In 354 Huan Wen at the head of his armies went to the North, where he
was to spend the next years in campaigns against Yen and Ch'in. His prestige
and Popularity among the Chines population in these regions was constantly
"'lng,
especially in 356 when he expulsed the armies of Yen cormlanded
by y a ~&ang, and triumphantly recaptured the ancient capital Loyang.
half a century of foreign occupation. The description of this
liberationCampaign" testifies of both the military prestige of Huan Wen
and Of the awakening nationalism of the rural population :
of

*
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"The people vied with each other in welcoming (the troops) with cattle and
wine. Men and women stood at both sides of the roads to look at them; old
(who could remember the time before the foreign conquest) said with tears in
their eyes: 'We had never expected to-day again to see the official army'!" 140
Huan Wen attempted at once to exploit his prestige in the North by proposing
to move the capital from Chienk'ang back to Loyang, but this plan was
discarded by the government which seems to have been well aware of his
~ntentions.The true motives of Huan Wen's patriotism appear from the fact
that, when this plan failed, he immediately abandoned the North, so that
Fu Chien in the years 357-376 could conquer the northern provinces without
meeting much resistance. In the period 360-373, Huan Wen consolidated his
position by ruthlessly persecuting his ancient ennemies the Yin and the Y".
However, at the same time a new faction was formed by mcmbers of the Hsieh
family, generals who had made their career in the service of Huan Wen: Hsieh
An -3f t , Hsieh Shang # I $ , Hsieh I ?# $ , Hsieh Wan 5)sS . Huan Wen's
closest collaborator and spokesman at the court was Hsi Ch'ao I$% (336-377),
about whose decotion and knowledge of Buddhism we shall speak more in
detail below. It was the much-feared Hsi Ch'ao who together with Huan Wen
planned the latter's usurpation of the imperial throne. An attempt to do this
by deposing the young Ssu-ma I i j k 3 in 371 failed. The next puppet emperor
Chien-wen (37 1 -373)' a scholar and ch'ing-t'an adept with Buddhist sympathies,
was probably expected to yield the throne to Huan Wen, but the whole scheme
was ended by the latter's death in 373.
The power at the court went over into the hands of Hsieh An and his faction,
where we also find the still active empress-dowager Ch'u (above, p. 109).
Again, the prestige of the leaders of the Hsieh was established by military
feats, which, however, this time were of a defensive character. The ruler of the
Former Ch'in, Fu Chien, who since 376 was master over all the Northern
provinces and in control of the caravan routes of Central Asia, decided to
take the final step towards the reunification of the empire. Already in 379
the strategical cities of Hsiang-yang & f& and Shun-yang 1.14 M (the modern
Kuang-hua X. k in Hupei) had fallen, and other armies of the Tibetan state
advanced into the Huai region. But when in 383 the great offensive came,
and more than a million Ch'in soldiers in four huge armies marched to the
South, the most unbelievable thing happened: at the Fei-shui ie*, a southern
affluent of the Huai, it came to a battle between the Ch'in and the Chinese
armies, during which panic broke out among the Tibetan troops and ther
confederates. lSO The massacre and chaos which followed virtually marked
the end of the Former Ch'in empire, on the ruins of which Yao Hsiang, at last
victorious, founded the state of the "Later Ch'in" 4 k t (384-417).
When Hsieh An returned after his great victory, the tide had turned aginain.
Within his own ranks a new faction had been formed which now dominated
the capital and the court. It was .led by his son-in-law Wang Kuo-pa0 3and his cousin, the king of K'uaithi, Ssu-ma Tao-tzu q .&, 4 +, who was One
of the constant companions of emperor Hsiao-wu (373-397). As a result oftheir
machinations, Hsieh An and his partisans soon lost their foothold at
capital; he retired to the fortified town of Kuang-ling fl. lk (near modern
Chiang-tu i11). Kiangsu) North of the Yangtm, where he remained till
death in 385.

From that time onward all political power in the South-East and at the
,,pi(al was monopolized by the combination Wang Kuo-pao (and his nephew
Wang ~ ~14)
i and
j Ssu-ma Tao-tzu (and his son Ssu-ma Y iian-hsien .$ .'.t )
who togetherterrorized the court. Little cliques and factions crowded around
the two dictators and their imperial victim in order to obtain their share in the
,npraedented corruption and squeeze. However, resistance against Ssu-ma
~
~and his
~ clique
- wast built~ up in~ the central provinces of the Chin territory,
under the leadership of ambitious magistrates and generals like Wang Kung
~6 , Yin Chung-k'an hZ4t 4, Hsi Hui W tk (a relative of Huan Wen's collaborator Hsi Ch'ao), Wang Mi L a (a grandson of Wang Tao) and others,
who were secretly backed by the terrified emperor and the empress-dowager.
The centre of the opposition was Ching-chou (roughly corresponding to
modern Hupei) where Yin Chung-k'an was governor since 392. Here, at his
residenceChiang-ling i l !k where the domains of the Huan family were situated,
he was soon overshadowed by a local potentate, Huan Hsuan 45% (369-404).
The latter was the son of the famous Huan Wen who in 373 had almost succeeded in dethroning the Chin dynasty. Talented, very rich, feared by his partisans
as well as by his opponents and especially by Ssu-ma Tao-tzu who tried to
keep him in a low position and away from the capital, Huan Hsuan was
possessed by the ambition to restore the glory of the Huan family and to
complete the work left unfinished by his father.
In 396 the tension grew stronger: Ssu-ma Tao-tzu and Wang Kuo-pao had
emperor Hsiao-wu killed and replaced by an imbecile boy who could not
speak or undress himself and who had to be constantly nursed by one of his
relatives; he is known as emperor An ("reigned" 397-419). In 397 a military
liga was formed under the leadeiship of Wang Kung, Yin Chung-k'an and
H u n Hsiian who demanded the execution of Wang Kuo-pao. Ssu-ma Tao-tzu
pew afraid and had his companion killed. Huan Hsiian's power increased;
In 398 he succeeded in obtaining the post of governor of Chiang-chou; in
399 he made use of an inundation which had disorganized the adjacent province
~~Ching-Chou
to attack and to kill the governor Yin Chung-k'an and to annex
hls territory. One year later (400) he was confirmed by the court in his position
WVernor of Chiang-chou and Ching-chou and military governor of eight
provinces.From now on he was practically master of the empire; the central
governmentremained only in control of Yang-chou (Chekiang and southern
K1ang~u)
which in these very years was ravaged by the armies of the warlord
and Taoist "magician" Sun En 32.(d.below). This war with Sun En gave
Huan Hshn the opportunity for his military intervention at the capital in
which in our survey will mark the beginning of the third and last phase
the Eastern Chin.

We have seen how in the second half of the fourth century the central and
"'Crn parts of the Chin empire formed two spheres of influence, the capital
and the region to the East and South-east of it (the "Eastern Region * L " ,
I"'
S. Kiangs~and Chekiang) being under the jurisdiction of the court, whereas
Ihecentral Provinces, notably Chiang-chou and Ching-chou (roughly equivalent
lo Present-dayKiangsi and Hupei) were mostly dominated by semi-independent
"raps and military dictators. The Buddhism of this pcriod bears the stamp
Zi11cha
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of this development. At the capital and in the East new Buddhist
arose which were closely connected with the imperial court, the metropolitlo
aristocracy and the political life at the capital. But at the same time other
very important communities developed in the central provinces under t~
patronage of the local gentry, communities which were only indirectly connat.
ed with the court. Ideologically they were more independent and creative, and
at the same time more open to influences from the North : H ~ i a n g 84
- ~ ~ ~ ~
(on the Han river in northern Hupei) in the period 365-379, the Lu-shan
(between Chiu-chiang % i l and Hsing-tzu X4- in northern Kiangsi) after
ca. 380, and the capital of Ching-chou , Chiang-ling i l i!C. The clerical leaders
at these centres (Tao-an $ % at Hsiang-yang, Hui-yiian ?-A at the Lu-shan)
and many of their disciples came from the North. Their doctrinal views
represent an amalgamation of Northern Buddhism with its stress on devotional
practices, trance and thaumaturgy and based upon the translated scriptures
of the archaic period of which it is a direct continuation, and the more intellectualized Southern gentry Buddhism with its peculiar mixture of Dark
Learning and Mahaylna notions and its ontological speculations based upon
the Prajr'idparatnita and the l/it?tulakirti-nirclriu. The latter creed, which
remained en ro,qut* at the capital and in the Eastern Region, repeatedly underwent the invigorating influence of these other centres. Elsewhere the spread
of Buddhism wcnt on, the first comtnunities being established in isolated
Ssllch'uan and in the far South, on the Lo-fou-shan
; $ A near Canton,
where Buddhist elcmcnts pcnctrated into this stronghold of Taoism.
In the North, Buddhism went its own ways. About the period 310-380
hardly anything is known apart from the activities of thaumaturge Fo-t'u-tent
,# $I i2 (died 319), court-chaplain of the rulers of the Later Chao, and his
school: there is no information about the fate of the two main centres of third
century Buddhism, Cil'angan and Loyung, in these years. When in 379 the
Tibetan ruler Fu Chien order3 Tao-an to come from the captured city of
Hsiang-yang to Ch'angan, a new chapter in the history of Northern Buddhism
begins, characterized by a renewed influx of missionaries, scriptures and ideas
from Central Asia and India, huge translation projects, state patronage and
supervision, and the emergence of a body of scriptural and scholastic literature
(both Hinayana and Mahiiylna) together with a new method of exegesis and
a new translation technique. I n the first decades of the fifth century some elements of Northern Buddhism become gradually known in the south; especially
at the Lu-shan where Hui-yiian entertained close relations with ~urnlrajiva'~
school at Ch'angan. Around 416 political conditions in the North brought
about the disintegration and dispersal of the Buddhist community at Ch'angan.
For the third time since the end of the Han a mass-emigration of monks lo
the South took place. and the propagation of the new ideas and theories resulted
in a complete re-orientation of Southern Buddhism and, eventually, in the
rise of Chinese schools.
The history of Northern Buddhism in the late fourth and early fifth centuTY
is an extremely complicated subject which can only be adequately treated I"
a separate study. I n such a study not only the situation at Ch'angan and In
the North-west must be taken into account, but also contemporary develop:
menu in Central Asia and India, the penetration of Buddhism into the Hsien-P'
empire of the Toba Wei in the North-east and at the court of the Korean
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kingdoms of Koguryc and Silla, and, in general, the attitude of the foreign
rulers towards the Buddhist church and doctrine and the motives behind ,hi,
attitude. In the following chapters we shall therefore speak only about tho%
aspects of Northern Buddhism which are directly connected with contemporary
events in the South.
Here, in the Yangtze basin, Buddhism becomes firmly rooted in the circles
of the highest gentry. We find the devotees among the magistrates and generals
in active service as well as among their counterpart, the retired literati who
try to keep away from the troubles and dangers of the official career. The
first type predominates at the capital and .in the East, the second at the centre
on the Lu-shan which develops a remarkable secondary function as a meeting.
place and refuge for young aristocratic laymen.
Chih Tun (Chih Too-tin), 314-366.
In and shortly after 340 AD-the year in which the controversy about the
position of the clergy took placc at the court-several leading monks went
from the capital to the Eastern Region (southern Kiangsu and Chekiang),
mainly to the mountains of K'uai-chi and Shan P.1 (near the present-day Sheng
4ic district South of the Bay of Hangchou). This was until the very end of the
fourth century a comparatively peaccful country, seldom disturbed by rebellions
and warlordism. Buddhism seems to have penetrated into the Eastern Region
at a rather early date, for, according tu a tradition mentioned above (p. 49),
already shortly bcforc the middle of the third century Chih Ch'ien had withdrawn from the capital to the mountains of southern Kiangsu. We find in
the fourth chapter of the KSC a whole series of biographies of prominent
monks who in the second half of the fourth century were active here, or at the
capital which they occasionally visited or where they, sometimes at the invitation of the court, came to live for a longer period. Like the illustrious Chu
Tao-ch'ien (above, p. 98). who went to K'uai-chi shortly after 340, they all
belong to the new type of "gentleman-monk", specialized in exegesis (ikr!!
adepts of Dark Learning and ch'ing-t'an, well-versed in the polite arts and ln
secular literature. The most famous and most representative of these monks
was Chih Tun Ad (314-366), better known under his tzu Tao-lin
Chih Tun's original surname was Kuan I.
His family came from the
ancient Buddhist centre of Ch'en-liu ~ ' s "in eastern China and "had been
Buddhist since generations". According to another tradition, mentioned In
KSC, he came from Lin-lii StS., the modern Lin a-hsien in northern.HonanBefore his ordination he studied the Prajn'dpdrarnitd in a monastery in the
Yii-hang mountains .ti&LI (N. Chekiang); he was ordained in 338. Already
before that date he had some acquaintances among the highest gentry; his
biography mentions Wang Meng L i$. (ca. 309-347) who admired him excessively and compared the young hsiian-hskh scholar to Wang Pi, 151 Yin Jung
R C , an uncle of Yin Hao, and Hsieh An, who was living at ~'uai-chias a
"retired gentleman" without employment, and who is said to have praised
the novice Chih Tun for his easy way of studying and cursory reading of lhe
scriptures (an ideal which is characteristic of this period). lb2
After his ordination (338) he went to the capital where he assembled a host
of prominent friends and devotees around him: Ho Ch'ung, Wang ~ a o ' s
son Wang Ch'ia L i* (323-358), Yin Hao (?-356) and others. However,
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aGo,nt of the earlier part of Chih Tun's life in KSC is muddled;
in fact,
whole biography is a collection of short episodes, some of which occur
independentlyin SSHY and in other sources,
and the exactness of the
c~ronolo~ical
arrangement of these fragments is open to doubt.
I,, my case, Chih Tun's first stay at the capital did not last long. In his
prefaceto the "Poems on (the observation of) the Eight Fasting (Command,,tS)*, ,, a # he describes how he held a fasting ceremony at Wu-hsien
$4 (S. Kiangsu) together with "the general of the cavalry Ho (Ch'ung)"
+jg# and twenty-two others, monks and laymen. HO Ch'ung had the
of general of the cavalry since 342, and in 343 he must have been living
in the region of Wu in his quality of governor of Yang-chou. 156 At that
time Chih Tun had already left the capital for the East, where he remained
till 362.
In these years he entertained close relations with a group of aristocrats
who either privately or on account of their official position were active in this
region and who all belonged to the partisans of Hsieh An: Hsieh Wan <Hs,
at Wu-hsing % A since 358; Hsieh An i@fQ(320-385), Wang Hsi-chih
&2
(321-379), Hsu Hsun $759, Sun Ch'o 443 (ca. 300-380) and the king of K'uaichi, Ssu-ma Yu 4 .% Z , i.e. the future emperor Chien-wen (320-372), at K'uaichi. Chih Tun first lived at Wu, and afterwards in the Shan mountains where
he founded two monasteries with several hundreds of disciples. 157 However,
he was a regular guest at the mansions of the grandees mentioned above,
and most of the anecdotes in which Chih Tun figures in SSHY bear upon his
activities at K'uai-chi and at the near-by Shan-yin lk t where Hsu Hsun
later founded one of his monasteries, probably for Chih Tun. 158
It is in these lively anecdotes that we see Chih Tun as a "gentleman-scholar"
of the purest alloy, as he moved among the prominent laymen of his time.
After ch'ing-t'an fashion he "characterized" his contemporaries and was
"characterized" by them :

"Master (Chih Tao-)lin said: 'Wang Ching-jen (Wang Hsiu L*) is a man of
surpassing apprehension'."
46

Master Lin said: '(Whenever) you m e t (the governor of) Ssu-chou (i.e.,Wang

H u ~ h i h14 L ) , startling and surprising (words) come one after another. He
causes one to be unable to stop, and yet all day long to be oblivious of one's
fatigue'," 1 6 0
6.

Someone asked Master Lin: 'How is Wang Hu-chih in comparison to the two
Hsieh (Hsieh An and Hsieh Wan)?* Master Lin said: 'He surely may scramble
Up along An and carry Wan in his arms'." '13'
''Wang Hsi-chih. . . said in praise of Master Lin: 'brilliance of capacities,
Spiritual eminence9." 162

We see him take part in the cult of the bizarre: how he always kept a number
horses at his monastery, saying to those who remarked that such was not
according to the rules: "I, poor monk, delight in their noble spirit".
and
how he once clipped the wings of some cranes which he had obtained from a
to let them grow again when the birds looked sad.
AS a "gentleman
Of
he excelled in coining bans mots and making praising or pungent
la' Many passages descrih his activity in ch'ing-t'an meetings where
Of

'"

he took part in discussions o n Buddhist a s well assecularsubjects. Someexampla.
.
.
"Chih Tao-lin, Hsu Hsun and other people were assembled in the study o f h
king of K'uai-chi (the future emperor Chien-wen). Chih (Tun) acted as Maskr,the Doctrine, Hsu (Hsun) as the Antagonist.
Every time when Chih (Tun) hd
explained his opinion all those present were fully satisfied, (and yet) every time
when Hsii (Hsun) retorted with a n objection, the whole audience applauded and
danced (with enthousiasm). But they only sung the praise o f the two specialistsl
without dismrning the gist of the principles involved". 16'
"The Buddhists (generally) have difficulty in explaining the meaning of the
Three Vehicles. Chih Tao-lin analyzed them in such a way that the Three Vehicles
became clearly distinguished. Those who were sitting below and listening (to his
words) all said that they could explain it. When Chih (Tun) sat down below, and
(the others) discussed the subject themselves, they could just reach two turns (to
speak), but at the third turn they became confused (and could not go on). Although
(Chih Tun's) disciple: transmit his new exegesis, they have never grasped (its
meaning)". l s e
"Chih Tao-lin and Yin Hao were together a t the mansion of the prime minister,
the king (of Ku'aichi, i.e., Ssu-ma Yu, the future emperor Chien-wen). The king
said to the two men: ' l e t us try to hold a debate (between you both). But (in
discussing the theme of) "talents and natu~e",l g a Yin Hao is nearly as stlong as
the Hsiao-han Pass. You, Sir, be careful!' At first, Chih (Tun) broached a different
subject to keep away from him, but after some four turns he had walked into
(Yin Hao's) trap. The king patted him on the shoulder and smiled, saying: 'This
is really his forte: how could you ever compete with him'?" 170
"Chih Tao-lin, Hsu (Hsiin), Hsieh (An) (and other) persons of eminent virtue
were assembled at Wang (Meng)'~home. Hsieh (An) looked around and said to
the others: 'To-day we form what may be called a select meeting. Since time passes
and cannot be retained, this gathering will surely not be lasting. Let us together
speak and chant to sketch our feelings!' Thereupon Hsii (Hsiin) asked the host:
'DO YOU have a Chuang-tzu?' He just obtained the one chapter entitled "The Old
Fisherman". l7' Hsieh (An) looked at the title, and then let all participants one
by one hold a discussion (about its contents). Chih Tao-lin was the first to do so,
and spoke some seven hundred words by which he set forth the purport (of the
text) in a refined and beautiful way. His able and elegant (exposition) was quite
remarkable, and the whole audience praised him . . .".
We see how h e acts as a n arbiter between the contending parties when the
discussion becomes t o o personal
a n d h o w h e loses his temper when being
vanquished in debate. 174 Beside signs o f veneration a n d admiration the S H Y
contains several traces of his less pleasant contracts with members of the
highest gentry-pisodes
which naturally do n o t figure in his biography In
K S C : aversion t o his physical ugliness, contempt a n d ridicule, especlall~
a b o u t his priestly state.
"All wanted Juan Yil to go with them to Master Lin, but Juan said: '1 should
like to hear his words, but 1 hate to see his face'."
"Wang Hui-chih went to visit Hsieh Wan. Master Lin was already present
among tho guests, by whom he was regarded with great veneration. Wang
'Don't you think that Master Lin's appearance would be still more impresire
if he had kept his beard and hairs intact?' Hsieh replied, 'Lips and teeth n s d
other; one cannot d o without one of them. What has the tonsure to do with splrltua'
enlightenment?' Master Lin grew vary angry and said, To-day this (insignificant)
person of mine ''13 begs to cast off you two gentlemen'(as my friends) .r * 177

'"

each

.

&'WhenChih Tao-lin had gone to the East and had seen Wang Hui-chih and
his brother (Wang Hsien-chih), someone asked his opinion about the two Wang
(brothers)at his return. He answered: '1 have only seen a swarm of white-n=ked

and heard their noisy cawing'."
'*WangTan-chih and Master Lin could absolutely not get on with each other.
Wang called Master Lin a 'treacherous sophist', whereas Master Lin said about
Wang, 'With a scholar's hat on his greasy face and a single garment of (?) coarse 179
cloth he walks behind the carriage of Cheng K'ang-ch'eng, laOholding the T ~ ~ under his arm. I wonder who this bag of dust and dirt may be'!" 181
"Since Master Lin did not (want to) be acquainted with Wang T'an-chih, the
latter composed a treatise 'About the fact that monks cannot be regarded as
eminent gentlemen', the general purport of which was that 'The eminent gentleman
is characterized by a mental freedom which is harmonious and joyful. The monk
pretends to be beyond the vulgar, but he is, on the contrary, restrained by (his
own) doctrine; he cannot be said to have reached the spontaneous realization of
his natural feelings'." le2
"Wang I-chih despised Master Lin. (His father) Wang Shu said to him, 'Don't
imitate your elder brother (Wang T'an-chih)! Your elder brother himself is not
equal to him'." 18s
Wang T'an-chih, in spite of the anti-clerical purport of his essay, entertained
relations with other priests, as we shall see below. His personal antipathy
against Chih Tun may have been strengthened by the fact that Chih Tun was
one of the great Chuang-tzu specialists of his time. Wang T'an-chih himself
was a staunch Confucianist, an admirer of Hsiin-tzu and Yang Hsiung, and
he shared the opinion prevalent among the traditionalists that the study of
Chuang-tzu and the pursuit of the ideals of untrammeled freedom and individualism advocated by this philosopher were directly responsible for the moral
and political decay of his age.
Chih Tun's exegesis of the chapter "Wandering at Leisure", H s i ~ o - y a o - ~&&,
~
the famous first chapter of Chuang-tzu,
seems to date from his early years. According to a passage in SSHY, he
discussed the meaning of this chapter with Ho Ch'ung's partisan Feng Huai
.+ monastery at Chienk'ang, le5 i.e.,
(cf. above. p. 107) at the Psi-ma
very probably during his first stay at the capital in the years 340-343. Some
Years later, when he came to K'uai-chi, he likewise won the esteem of Wang
Hsi-Chih,then governor of K'uaishi, by expounding at his request his ideas
aboutthis chapter. 1 8 q h i s discussion must have taken place before 353, in
which Year Chih Tun a s one of Wang Hsi-chih's regular guests "'was present
a Poetical rh9ing-fan gathering at the latter's estate 188-the same mmting
!hat was immortalized by Wang Hsi-chih in his elegiac "Preface to the Collect'On
Poems composed at) the Orchid Pavilion" I f 17, which would
one of the classical examples of literary composition, and, as written
down
himself, a t the same time the most famous work of Chinese calligraphy-la' We shall have to say a few more words about Chih Tun's Chuang-ku
exegesisbelow, when speaking about his activities in the field of Dark Learning
and Buddhist thought.
In 362, when emperor Ai ascended the throne, Chih Tun was ~ ~ ~ m o n e d
the capital by imperial order-something which from this period onward
a regular practice. Here he remained till ca. 365, at the time when
Hpan Wen's
power readhe* its highest point. He does not seem to have enter'Incd
any relation with the dictator himself, but Huan Wen's ~
~
m
m

a

+

i

a t the capital, the much-feared Hsi Ch'ao, was one -of his most prominent
lay adherents. At the capital Chih Tun expounded the smaller version of the
Prajn'a'pdramita' ( 4 h 41) in the Tung-an t* monastery, where
"clerics and laity were filled with admiration, and courtiers and private persons
gladly submitted (to his words)". lsO
Shortly before emperor Ai's death, in 365, he wished to retire again to the
mountains of the "Eastern Region". It is characteristic of his semi-official
position a t the court that he apparently needed the emperor's sanction to leave,
and therefore followed the regular bureaucratic procedure in applying for
his retirement. He addressed the emperor in an official memorial requesting
to be permitted to withdraw from the capital; the text of this curious document
has been preserved in his biography in KSC. lel The actual request is here
preceded by a long introduction in which Chih Tun gives his views on the
monastic life, the relation between the temporal ruler and religion, and the
way to reach the ideal state of perfect government in accordance with the
hsiian-hsiieh principle of "non-activity".
In the first paragraph of his memorial Chih Tun stresses the virtues and
purity of the monastic life:
I, Tun, lg8 bowing my head, say: Devoid of talents I have presumed to long
for the manners (of one living) beyond this world, and I have been unable to whip
(my horses) on from the rear, thus failing to realize the sp.iritual transformation.
The righteous duty of the Sramana is modelled after the saintliness of the Buddha:
it is to cultivate (?) purity lg3 and to revert ,to simplicity, to eliminate the desires
and to return to the Origin. By wandering in the wide expanse of the empty mystery
he holds to the principle of "Saintliness Within", and by maintaining the purity
of the Five Commandments he matches the transforming (rule) of "Kingliness
Without". lS4 Attuned to the music which has no sounds he finds harmony in
contentment; earnestly practising the (virtue of) piety which consists of tenderness
and lm, he does not even do harm to the wriggling creatures (in the earth):
cherishing feelings of loving care and compassion he is always distressed about
(any) lack of altruism k ".
After this curious mixture of Dark Learning Buddhist morality, Confucian
ethics and rhetoric, Chih Tun explains the attitude of the monk towards the
ruler, and vice versa. In his words we still hear an echo of the controversy of
340 AD, which had taken place during Chih Tun's first stay at the capital;
his arguments closely agree with those brought forward at that occasion by
his friend H o Ch'ung:
Ib

He (the monk) cherishes a submission (to law and authority) which is not
outwardly manifested, thus from afar guarding against (the evil c o n ~ u e n w ~
former lives. He draws upon an integrity which is not connected with any (officla')
status. thus acting with (seeming) insubordination and yet not regretting it.
1s why sage kings. though endowed with the supreme dignity of "facing the South *
all feel respect for his noble deportment and acquiesce in his unconventional waysy
aoccrtain his (innel ) feelings of submission and allow him to abstain from the formal
acts of reverence. Thus (such rulers) have caused (the creed) to prospel
age after age"
Then comes a most interesting passage in which Chih Tun commends ~ u d d ~ ~ .
to the ruler as the means to strengthen the position of himself and of the reigning
dynasty. AS we said before, this was written when Huan Wen's power was at
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rnnith, andd,in spite of Chih Tun's connections with Hsi Ch'ao, he seems to
have entertained very close relations with the leader of the anti-Huan faction,
~ ~ An., 19s~ Of hcourse he could not speak freely, but the implicit warnings
,ddressed to the emperor-as usual, disguised as historical allusions-are
wy clear. The emperor must practice Virtue and hold to the Truth, and not
listen to the slanderous and dangerous talk of other persons. The situation is
it was in Confucius' times, when the authority of the state of Lu had been
by the three great families of Meng(-sun)
iul, Shu(-sun) &[a] and
Chi(-sun) $141, the latter of whom did not hesitate to usurp the royal or
ducal privilege to perform the sacrifice to the T'ai mountain (cf. L Y 111. 6).
But the emperor must remain the only sacred ruler: only he is entitled to sacrifice
to Heaven. He can prevent some (non-specified) subjects from "undertaking
personal actions" and maintain his position by means of the mystic power
which is the result of the practice of Virtue (which, in this context, naturally
refers to Buddhism). Universal happiness will follow, and the fortune of
"the Great Chin" will be safeguarded forever. All this is the essential meaning
of the following piece of rhetoric:
I humbly beg Your Majesty to regulate and adjust the two powers (of yin and
yang) and widely to expand the perfect transformation (of beneficial government),
toremove the "evil imprecations of (the liturgist) Ch'en Hsin" lg6 and to follow the
great plan (of Virtue) which was "the prayer of Ch'iu", l B 7 to keep away from the
mud of small by-ways and trot the level highroad with a free rein. Under such
circumstances "the T'ai mountain will not be defiled by the (sacrilegious) sacrifice
of the Chi clan", and, (as a result, the gods) "will attain Unity and thereby become
divine". lo8 It is only upon the Round Hill that the (legitimate) ruler may Perform
the sacrifice (to Heaven), 199 and, (as a result), "he will attain Unity and thereby
be the sovereign" forever . . . If the ruler is (a true) ruler, then his subordinates
will have no occasion to undertake personal actions; if the gods are (true) gods,
then no prayers (or: 'spells') will enhance their divinity. The mystic virtue (of ruler
andgods) will merge and spread, and the people will obtain their invisible protection.
The immensity of the universe will become an abode of fortune and happiness;
the mighty realm of the great Chin (dynasty) will be a dwelling-place of supreme
and all-pervading (virtue). 800
But how can the practice of government, which includes the administration
punishment, be harmonized with the precepts of Buddhism, the
fintof which is "not to kill"? A basic dilemma, for which the Chinese concept
the ruler's " n ~ n - ~ ~ t i provided
~ i t ~ " a most convenient solution. Already
FO-"~-teng
is reported to have said to the Hun ruler Shih Hu, when the latter
I" )43 AD was killing some of his relatives with his own hands: "The rule is
Ihat One s h o ~ l dnot personally inflict chastisement, for this would run counter
lhe (principle of) compassion. How could it be that the emperor with his
Own hands administers a punishment?" 201 The laws must be applied, and the
application of capital punishment in accordance with justice has no evil karmic
for the ruler, At another occasion Fo-t'u-teng said to the Hsiung"!'tyrant, when the latter declared to see no way to keep the country quiet
Without
killing: "Worship of the Buddha on the part of the emperors and
k'lngS.hesin their being reverent in their persons and obedient in their hearts
1n glorifying the Three Treasures, It lies in not making cruel oppressions
killing the innocent, AS to the rogues and irresponsibles whom the
C1vlllzmg
influence does not reform, when they are guilty of a crime, they must
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be put to death, and if they are guilty of all evil deed, they must be punished
you should execute only those who should be executed and punish
those who should be punished" . . .lrn The same problem forms the subjat
of an interesting conversation between emperor Wen of the Liu-Sung dynasty
and the Indian preacher Gunabhadra in 431 AD. 203 In the same way, Chih
Tun says in his memorial:
"Be constantly non-active, and the myriad beings will revert to the origin;
hold to the Great Image, 204 and all the world will move on spontaneously. AS to
the regulations of the State (such as) the application of capital punishment, there
are the various authorities in charge of these. If (Your Majesty) grants one his life
without (the awareness of) being kind, then the beneficiary is automatically favoured,
and (on the other hand), if you kill one without (the awareness of) anger, then the
culprit is automatically executed (without any karmic consequences for you). In
this way you will (be able) far and wide to apply the instruments of the State
(/L\ x) in order to satisfy the demands of the gods, and to hold the scales in order
perfectly to measure what is dim and obscure. This is what is called: 'What does
Heaven speak? And yet, the four seasons move thereby'!" 205
Quite in accordance with the official procedure, the emperor granted Chih
Tun permission to leave by an edict. The description of the farewell party
given to Chih Tun by the leading members of the metropolitan aristocracy
(in KSC, and more extensively in SSHY) shows his enormous popularity
and at the same time delightfully illustrates the intentional disregard of etiquette
which was en vogue in these circles:
"When Chih Tao-lin returned to the East, the worthies of the time all saw him
off (at a banquet) 206 at the Cheng-lu pavilion. 207 Ts'ai Hsi had arrived first, so that
his seat was near to that of Master Lin. Hsieh Wan came in later and sat down
somewhat farther from him, and when Ts'ai had stood up for a moment, Hskh
moved to the latter's seat. As soon as Ts'ai had returned and saw that Hsieh had
occupied his place, he lifted Hsieh up together with his cushion, threw him over
the ground and sat down again on his own place. Hsieh's cap had fallen off.He
slowly stood up, shook his clothes and went to his mat. His facial expression was
very calm, and nobody (could) notice any anger blocking up (his mind). He sat
down quietly and said to Ts'ai: 'Sir, you are a strange man. You almost broke
my face'. Ts'ai answered: 'Sir, as a matter of fact, I did not mind your face'.
Thereupon both men paid no attention any more to (this incident)". 20s
''Such was the way in which he was venerated by the worthies of his time",
the KSC adds. 20B
Chih Tun returned to K'uai-chi; he died in the Shan mountains in 366 at
the age of fifty-two.210 His scholarly friends at the capital became his biographers: Hsi Ch'ao wrote an essay R about him, the famous confucian
historian Yuan Hung X.X. (328-376) wrote a laudatory inscription 4 8 ,
certain Chou T'an-pao
f $ an eulogy 3 , and Sun Ch'o "characterized
him in his collection of epigrams the Too-hsien lun & t 'Ji where he put him
on a par with the great Chuang-tzu commentator Hsiang Hsiu.
His fame as
a preacher and scholar was still alive when, some years after his death. the
painter-"recluse" Tai K'uei fi&(died 396) passed along his grave at Ku'alchi and said:
"Though the sounds of his virtue are still near, the trees near his mmb
already grown d e w . We may only hope that the spirit # remains forever, and
does not perish, sharing the fate of the material (body) 2 ". 21z

a

Chih Tun's teachings.
~ i k his
e senior contemporary Chih Min-tu, Chih Tun is known as the founder
of one of the so-called "~chools" of early Chinese Buddhism. Like the other
.~whools",
it was a particular method of exegesis (i 4 ) to define the concept
of
2 as found in the Mahiiyiina stitras, and the relation between
this Emptiness and the phenomenal world, the latter being comprised by the
term "(visible) matter" & (rfipo). The exegesis connected with the name of
Chih Tun is known as that of "Matter as Such" or "Identity with Matter"
n.&&, Of his writings 213 in which this theory was expounded only a few
fragments have survived, all of which express the same fundamental idea in
almost identical wordings. E.g. :
"The nature of matter is such that matter does not exist by itself. This being so,
it is empty, although (seemingly existent as) matter. Therefore it is said that matter
is identical with Emptiness, and again (on account of its seeming existence) different
from Emptiness". 214
"I hold that 'matter as such is Emptiness, and that matter does not (need to)
be eliminated (in order to reach) Emptiness'. 215 These words express the highest
(Truth). Why is this? The nature of matter is such that matter does not exist by
itself; 21C it is empty, although (seemingly existent as) matter. In the same way
knowing does not know by itself, and is therefore always tranquil, although
(seemingly active as) knowing". 217
"Those who speak about matter must only (realize) that matter is matter as such
(without any substrate). For how would matter be dependent on anything which
causes matter to be matter
L in order to become matter?".
,411 this is none too clear. The idea seems to be that matter (as pars pro toto
for the five skondhas, i.e., the sum of all subjective and objective phenomena,
hence also the "knowing" in the second fragment) exists "as such", i.e., it
lacks any permanent substrate, any sustaining or creative principle which
'Causes matter to be matter." In this Chih Tun's theory forms an amalgamation
of secular and Buddhist thought. Hsiang Hsiu and Kuo Hsiang already
categoricallydenied the existence of a creative power or a permanent substance
behind the "things" a:"There is nothing which can cause the things to be
Ihings" Ih !# 3 PL Ik.
All things spontaneously exist by themselves. Chih
Tun's theory represents a Buddhist elaboration of this idea. According to the
Buddhist principle of interdependent causation, "matter" and "knowing"
('-e-, the skandhas, which, unlike Hsiang-Kuo's "things" $J, include all mental
phenomena)do not exist "by themselves". In fact, they can neither be pro"Ounced to be existent nor non-existent; they exist as ephemeral moments
the Process of causation, links in an eternal chain of cause and effect which
has no other substantiality than that of causation itself. According to Chlh
Tun,!his principle of causation, this conditional state is what is meant by
Empt!ness.Hence Emptiness is not anything apart from "matter", a substrate
which "matter" would be a manifestation. is simply identical with matter:
Matter does not need to be eliminated in order to reach ~mptiness".
Strictly speaking, Chih Tun's exegesis comes closer to the Hinay3nistic
of view than (0 that of the Mahnyrna principle of universal Emptinessis a considerable difference between his interpretation of Emptiness as
beIngethe
conditional nature of all "matter" (i.e., the principle of"comblnatlon
Of Prlmar)' and secondary causes", hetuproryayoxrimogri 18 ?kfi $1 and the
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Mahly3na concept of Emptiness which reduces all phenomena and notions
including that of causation itself, to a phantasmagoria. For this reason chi;
Tun's theory was severely criticized by Seng-chao in the early fifth centuryfor
not being drastical enough; according to this first Chinese Madhyamika
specialist, Chih Tun saw only the conditional and causal nature of all phenomena, but did not realize the complete truth, viz. that conditionality and
causality themselves are mere names without any underlying reality.
All this can only give us a very hazy picture of Chih Tun's teachings. Much
more informative than these few cryptic fragments is Chih Tun's "Preface to
a Synoptic Extract of the Larger and Smaller Versions (of the Prajfipciramiti)"
.I. 14 JL 3P k ) f i which has been preserved *'-an
important document
which allows us to define more exactly Chih Tun's position in Dark Learning
and early Buddhist thought.
In accordance with the custom of describing the essential purport of a
scripture in the opening lines of the preface, Chih Tun first defines the Projlidpdramita' as the transcendental Wisdom by which the Saint attains "the highest
non-being" S
which is beyond being and non-being, the mystic state of
non-perception in which he is able to realize the unity of all things:

.:

+

"The Prajiiiparamita is the deep treasury of 'All Wonders', 222 the mysterious
origin of all Wisdom. It is the path followed by spiritual rulers, the (mystic) reflection
*, achieved by the TathBgata. As a scripture, it is that which (teaches) the empty
expanse of the highest non-being, the tranquil absence of things. It (realizes) the
absence of things in the things (themselves) and therefore it is able to equalize
all things; it (realizes) the absence of knowing in knowing (itself) and therefore
it is able t o make knowing function". a03

However, this insight is not sufficient. The student must eliminate all concepts, including those of prajiid itself and of the ten stages of the ~odhisattva's
career which lead to Buddhahood, for all these are mere conventions, provisional marks to guide the student's mind, to be discarded as soon as they have
served their purpose :
"The terms for the Ten Stages arise from n nomenclature which belongs to"
a still insufficient (understanding); the (concept of) prajiid-knowledge is born from
a name which is (only) the outward manifestation & of the doctrine. heref for?:
when words are used, then "names" are born; when the doctrine is Prov1sionally established (by words), then knowledge becomes associated
definite things). Thus knowledge 18 (as expounded in the scriptures) is assoclad
with definite things, whereas the (highest) Reality % remains unmanlfsd;
"names" 2 are born from objects, 225 whereas the (highest) Principle d is
words. Why is this? The highest Principle is dark and (empty like) a ravine,,'
which (everything) is reduced to a state of being nameless. The state of
nameless and beginningless constitutes the Substance of the Way 3 2
whereas
(the realm of the Saint's manifested activities) where 'there is nothing that may
done, and nothing that may not be done'"@ constitutes the attentive (attltudc)
'#or the Saint. When the Saint by this principle of (compassionate)
rcsponds to the movement (of the world), then he cannot d o without ex^^^^^'^^
(his doctrine) in words". 227
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All this is a Buddhist elaboration of ideas which we found already In the
works of earlier hsijon-hsiieh thinkers: the necessity to "forget the S Y ~
in order to grasp ideas" (Wang Pi), or to see through the ad hoe rules of the
doctr~ne,the Sage's "traces" &, in order to reach his inner wisdom, "that by

~

~
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which the traces are made" 94 VA3 (Hsiang-Kuo). It is a clear example of
hybridization, where the Buddhist pattern of prajfia (inner Wisdom) versus
upbvo rmoyens salvifiques") has merged with the Chinese distinction of the
inner mind of the sage and his ever-varying precepts and teachings.
Chih Tun's terminology is much influenced by that of Hsiang-Kuo. In this
preface we even find the same peculiar use of so-i . . . fi kx . . ., "that-bywhich.. ." in various combinations; expressions of this type are characteristic
~siang-Kuo's philosophical vocabulary, there as here serving to denote
the"substan~e", the source, versus its outer manifestations (cf. above, note 34):
"One must clearly see that-by-which (the Saint) expresses (!he Truth in words);
one must understand that-by-which he speaks. For when the principles are obliterated (in mystic comprehension) then all words are discarded, and when the (idea of)
Enlightenment has been forgotten, then Wisdom is complete". 228
"To preserve (Wisdom) by (consciously trying to) preserve it G ? %'i is not
(the right way) to preserve i t ; to long for Non-being i7, ? %! is not (the right way)
of non-being. Why? (Such people) only know that non-being is non-being, and
nobody knows that-by-which it is non-being fl S ; they know that to prejerve
(Wisdom) is to preserve it, and nobody knows that-by-which it is preserved
VY;~
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The central topic in this mixture of Mahiiyana doctrine and hsiian-hsiieh is
the person of the Saint or Sage dL h , the Perfect Man E h , still represented
as a ruler, but as one of superhuman proportions. He is the personification
of Wisdom, the cosmic ruler who leads all beings to their destination by means
of his compassionate teachings. He stands above and beyond the world of
change $! to which by means of his teachings he responds as an echo; the
acts by which he interferes in the world of change are automatical reflexes
which in no way influence his immovable and unchanging "substance" which
is wisdom and appeasement. His realm is not that of change but that of absolute
Truth, detached from all phenomenal existence and discursive reasoning.
This thruth is denoted by the term fi iP "order, principle", one of the basic
terms of the Chinese philosophical vocabulary which had already been used
by several authors since pre-Han times with different shades of meaning.
but which here (as far as we know for the first time) acquires a new and more
significance, the Chinese concept of cosmic or natural order having
with the Buddhist notion of transcendental Truth, Suchness (lalhat4-230
T h l ~major contribution of Buddhism to Chinese thought, which had far"hing
consequences, is for the first time attested in the following very
Important passages:
Hen@ Truth fP is different from (the world of) change 9 , and change is
d i R e ~ nfrom
t Truth; the (manifested) doctrine is different from the Substance
Wisdom. the inner mind ofthe Sage), and Substance is different from the doctrine.
Therefore the myriad changes and transformations (of the phenomenal world)
all place outside the (realm of) Truth, for how would there be any movement
In the spirit
(of the Sage)? It is just because it has no movement that i t can
enddless]~
respond to change. . . . Therefore it is on account of the (world of)
change that the doctrine has been left (to us by the Buddha), and it is %;sue of
the Provisional nature (of the doctrine) that Truth has been blocked".
. For a myriad (different) sounds may cause a bell to reverberate, and (the bell)
?Ir get hold of all (the= different sounds) by one and the same reverhration;
(ln the Same way) the myriad kings may stimulate fi the Saint, and the Saint will
6L
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also respond to them by (one and the same shte of) stillness 22. Hence it is rlcl
that, just as the (different) sounds are not the same as the reverberation,the words
(of the doctrine) are not the same as (the inner wisdom of) the Saint". 232
"(People) only know that the doctrine is created by the Perfect Saint, but
do not know that-by-which he (expounds the) doctrine . . .". 233
The ideal state is one of mental lethargy in which all emotions and conscious
thought have been eliminated, the utter "forgetfulness" 2. of the Saint. Here
Chih Tun comes near to Chih Min-tu's theory of the "non-existence of (conscious) thought", for also to him the concept of "non-being" & or "enlptinessv'
seems to have been an inner experience:
"In utter non-being 3 3 (eyen) the Mystery has been forgotten; because the
Mystery (i.e., the highest Truth of non-being) has been forgotten, there is no men.
tation 3.;., ". 234
This is the state in which, as Chih Tun says: "being and non-being are naturally
obliterated together, and the low is no more since the high has been forgotten"235
-the ideal which here is denoted by terms like "obliteration of the spirit" $;f$,
"absence of mentation" 4? 3t.and "utter obliteration" T 3.
The evaluation of Chih Tun's ideas forms a difficult problem. The Buddhist
element seems-here at least-to be restricted to the notion of an Absolutum
beyond the limits of discriminative thought, an equivalent of tathatd rendered
in hsiian-hsiieh terminology by expression like, "utter non-being" Z 3 , the
"Mystery" -i; , "Truth" or "Order" :2 etc. The importance of this fact can
hardly be overrated; it represents the beginning of a new phase in Chinese
thought. When viewed against the background of early medieval thought,
it proves to provide a new starting-point in the ancient controversy between
the "partisans of non-being" and "those who exalt being" (cf. above, p. 90)
by introducing a new and higher concept which formed the synthesis of both
conflicting view-points. Here "being" and "non-being" are interpreted not as
a pair of correlates, one being the function or manifestation of the other, but
as two aspects of the same arcanum which embraces and transcends both.
As Sun Ch'o
one of Chih Tun's prominent lay followers, says: "(On
the one hand) it is non-active W 5 and therefore empty and still and spontaand
neously (existing), and (on the other hand) universally active R 7.
therefore spiritually transforming the myriad kings". u6 Although this
synthesis of "being" and "non-being" on a higher plane of truth is not quite
without precedent in medieval Chinese thought-some passages in Wang Piqs
Tao te ching commentary seem to foreshadow this development *'-it
Was
most emphatically stressed and elaborated by the Buddhist thinkers from the
middle of the fourth century onward. It is not enough to note that there was
a reorientation in speculative thought; the basic fact is that speculative thought,
notably hsiian-hsiieh, had by this time become the field of activity of a new
type of people, the cultured clergy, of which Chih Tun is a prominent example.
Up to that time. Dark Learning-and philosophy in general-had been created
and practised by literati, i.e., real or potential members of the bureaucracy1
and ideal government and the means to realize it remained the central thernes
of their speculations, however unworldly these may smm to be at first sight*
With the rise of the clerical intelligentsia in the early fourth century, hJiianhsiieh was transplanted from the bustle of worldly affairs into the relative
seclusion of the monastic life, and here for the first time it k a m e detached
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problems of social and political thought, to be amalgamated with
from
certlin elements of Mahiyina Buddhism. This detachment from problems of
thought and this stress on spiritual values and religious experience,
,nprccedeitedin Chinese history. is directly connected with the ideals, the
theory and the practice of the monastic life. The autonomy of the religious
in the Confucian state has been of momentous importance socially
and intellectually;the emancipation of metaphysical thought from social and
oolitical philosophy, never realized in the circles of secular literati and politicjans, took place and could only have taken place in the a-social and un-political
which the sarigha claimed to be. Thus the beginnings of metaphysical
:bought in China are as much a social as a spiritual phenomenon, being
organicallyconnected with the whole position and role of the Buddhist community in medieval Chinese society.
It is difficult to say in how far the writings of scholar-monks like Chih Tun
must be regarded as typical products of the monastic life. I t is not impossible
that these statements about the bliss of mystic annihilation and freedom from
conscious thought, however rhetorical and hackneyed they may be, form the
literary expression of certain religious experiences. The role of "r/hyana",
which during the earliest period of Chinese Buddhism formzd the most important aspect of the religious life, had certainly become less predominant i n
fourth century gentry Buddhism in the South-East. As we shall see below, those
masters who at that time and in that region were specialized in dhyana practices
moved in quite a different atmosphere; they had, as far as we know, no direct
contact with the leading gentry monks like Chih Tun, and hardly any with
the cultured laity. However, meditation and trance belong to the regular
practice of the monastic life, and, moreover, Chih Tun appears to hav: devoted
some attention to these techniques, since he wrote a commentary to one of
the basic dhyana scriptures of the archaic pcriod of Chinese Buddhism. the
An-~anshou-i clzing ki '+ 3. $$238 The definition of "emptiness" as an inner
points in the same direction. That this was indeed his interpretation
clearly from a passage of the F ~ n g
fa yao i). 8 , a treatise written by
Chih Tun's lay follower Hsi Ch'ao WB, about which we shall speak more i n
detail below. Hsi Ch'ao says:
is an expression for 'having forgotten all feelings'; i t is not a term
lor (somethingspatial like) an officeor a house. 'Nan-being' is actually non-bcing
land no more): if one preserves the (notion of) non-being, then one is impeded
and limited (by it). (The same holds good for) 'being', which is actually 'being'
(and no more). But if one forgets both (king and non-being), then there is mystic
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of his poems Chih Tun himself describes this experience as the state
matter-as-such @ & is spontaneously empty, emptiness and being
mingle their manifested traces, and both obliteration X and know led^
become free from reflective activity9*.240 Passages like these are not rareand again the picture is obscured by a profusion of rhetoric verbiage
and 'lterary dichbs, and we shall probably never know to what extent they
Or express any real personal experience.
Chlh Tun's world-view, like that of the 0 ther prominent gentry monk,s
a"d laymen of the South-East, was no doubt predominantly intellectual:.it
"ursuit of Wisdom rather than a devotional creed. The liitter aspect Is*
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however, not quite absent. In KHMC X V we find a number of "eulogies" 7
by Chih Tun, extolling the qualities of several Buddhas and Bodhisaltvas
rhetorical products with little content and even less inspiration. Howev;
one of these is devoted to the object of Buddhist devotion par excellence'
the Buddha of the "Western Paradise", Amitgbha. The eulogy is preced4
by a short introduction in which Chih Tun speaks about the happy country
of the West named An-yang 4
"Peaceful Nourishment" (Sukhlvali)
where this Buddha of Infinite Light resides among those who by his grace
have been reborn in this paradise to enjoy .eternal bliss. To the Chinese scholar
Chih Tun, Sukhgvati seems to have been an ideal society, a kind of Buddhist
counterpart of T'ao Y iian-ming's utopian peach-garden :
"in this country there is no arrangement of royal regulations, ranks and titlej,
The Buddha is the ruler, and the three Vehicles are the (state) doctrine". 241
More interesting are, however, the last phrases of this introduction:
"Whosoever in this country of Chin, in this era of sensual pleasures, 242 serves
the Buddha and correctly observes the commandments, who recites the Scripture
of Amitibha, 243 and who (furthermore) makes a vow to be (re)born in that country
(of SukhBvati) without ever abandoning his sincere intention, will at the end of
his life, when his soul passes away, be miraculously transported thither. He will
behold the Buddha and be enlightened in his spirit, and then he will realize the
Way. I , Tun, born at this late time, (can only) hope to follow the remaining traces
(of the doctrine), and I do not dare LO expect that my mind is bound for that
spiritual country. Hence 1 had a painting made by an artisan, and erected this a
manifestation of the divine (power); respectfully I look up to the noble appearance
(of this Buddha) in order to confront myself with Him whom (1 adore like)
Heaven*'.244
Apart from a late tradition which connects the beginning of the Amitabha
cult with the name of the early third century Buddhist scholar Wei Shih-tu
483 *d (cf. above, p. 78), M 6 this is the first mention in early literature of this
kind of ceremony in which the devotee takes refuge in the saving power of
the Buddha Amitfibha and before an icon of this Buddha makes a solemn
VOW to be reborn in the Western Paradise. The same kind of devotional cult
coupled with icons and mental concentration we find around 370 AD at
Hsiang-yang where Tao-an assembled a number of his disciples before an
image of Maitreya and made a vow to be reborn in the Tu8ita heaven.'"
and in 402 AD on Mt. Lu where Hui-yiian performed an analogous ceremony
with 123 lay followers before an image of Amitabha. a47
Finally something may be said about Chih Tun's interpretation of Chuang
tzu's first chapter, "Wandering at Leisure'' ;la 3 (cf. above, p. 1 19)- Th's
chapter consists of some ten parables, all of which serve to illustrate (he
contrast between the great and the small, the supreme freedom of the Taoist
adept and the narrow views of those who suffer from "mental blindness and
deafness", who are fettered by utilitarian considerations and by the rules Of
society and who therefore cannot follow h m in his "wandering at leisure"It is a glorification of the Taoist Oberrnenrrh as opposed to the "small man'"
of the world: the giant bird P'cng which soars up to the
versus the cicadn
and the quail which laugh at him and go on hopping around amom the
brushwood; the superior hermit Hsii Yu versus emperor Yao, the wise master
Lien Shu and the pedestrian and unklicving Chien Wu; the mighty yak
a..
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is as large as the clouds across the sky, but which cannot catch mice"
the nervous weasel which leaps about for its prey and finally dies in a trap.
There can be little doubt that Hsiang Hsiu and Kuo Hsiang in their famous
have completely misunderstood or falsified the basic purport of
[hir &apteraTo them, each being, great or small, noble or base, Roc or quail,
has its own natural "share" 5f of qualities, capacities and inclinations. Success,
happiness,order and, eventually, the realization of ideal government all depend
on the extent to which each individual is able to live in accordance with the
,,pacities and limitations which nature has "allotted" to him. The sage har
his share, and the fool has his; both will realize perfect "freedom" and be able
to "wander at leisure" if they live "proportionately" and adequately, and do
not force themselves to become other than they arc.
Chih Tun was known as a Chiang-tzu specialist; we have seen how he
discussed the meaning of the Hsiao-yao yu chapter with people like Feng
Huai at Chienk'ang and Wang Hsi-chih at K'uai-chi (above, p. 1 19). According
to his biography in KSC,
"At the Pai-ma ssu (at Chienk'ang) he used to talk with Liu Hsi-chih $01 4: 2
(unknown elsewhere) and others about Chuang-tzu's chapter on 'Wandering at
Leisure'. (Someone) said: 'Everyone following his own nature is to be considered
as (wandering) at leisure'. Chih Tun objected: 'This is not true. The nature of
(the tyrant) Chieh and (the robber) Chih was to destroy and to harm, and if one
regards following one's nature as the realization (of perfect freedom), then (their
way of life) would consequently also be "wandering at leisure".' Then he withdrew
and composed a commentary on the Hsiao-yao chapter which was unanimously
admired and followed by all literati and experienced scholars". P4s
Chih Tun's commentary on the Hsiao-yao chapter has unfortunately been
lost. It is not listed in any bibliography, but at least at the beginning of the
seventh century it must have still been in existence; a few of Chih Tun's glosses
are quoted by Lu Te-ming fi @. (Lu Y iian-lang Sfi R 84,550-625 AD) in his
C h w g - f z u yin-i & 3 4 A. 249 There is furthermore a passage from his HsiaoYo0 1~ d % 3,
quoted in the commentary to SSHY IB,'19a, which may serve
give US an impression of his new interpretation. Here Chih Tun most
rejects the opinion of Hsiang Hsiu and Kuo Hsiang. For him
'he ideal is the Perfect Man f A , symbolized in Chuang-tzu by the giant bird
P1en13;the Saint who "avails himself of the right (course) of Heaven triumphantl y ~and roams around endlessly in perfect freedom"; this is "the highest
"tisfaction"
L , different from the vulgar kind of happiness which is the
result of following one's nature, a mere "being satisfied by what (seems)
ratisfactory(to each individual)" , t ?'r X .
It is necessary to vim, Chih Tun's interpretation against the background
Buddhist thought. In the first place, Hsiang-Kuo's essentially non-moral
conce~tion
of a society in which every member is justified to lead any kind
life, provided (hat his actions agree with his "natural" talents and inclina'lOns~ obviously rnili tates against the Buddhist picture of a universe dominated
by.
law. Secondly, the rigid deterministic pattern of Hsiang-Kuo's
phllOsophy
according to which "what we do not, we Cannot do; what we do*
Wecannotbut do" is irreconciliable with the Buddhist idea that the human
Pcrsonalit~
is susceptible to improvement, and that Saintliness, the State
Chlh 'run's "Perfect Manw, can be reached by means of a process of mental
discipline, moral ity and devotion.
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The latter point was, indeed, regarded as characteristic of Buddhism,A
passage in SSHY, which contains a (rather cryptic) remark about Buddhism
by Chih Tun's patron. emperor Chien-wen, significantly begins with &
words "According to the Buddhist scriptures, Saintliness can be reached by
spiritual purification ( ;iiU # 4 )". 260
The highest "Perfect Man" is the Buddha. Not the Man but the Myth; in
the works of early Chinese Buddhist authors, just as lokottaravcidin as their
Indian Mahayinist contemporaries, the Buddha is the embodiment of Truth
the completely dehumanized abstraction of Wisdom. The eternal 13uddh;
residing in his dharmakdya has merged here with the ideal of the hsiian-hskh
Sage who "embodies the Way" ,Bk . A remarkable sketch of the Buddha
~ a k ~ a m u n i 'life
s in hsiian-hsiieh terminology, written by Chih Tun as an
introduction to an "Eulogy on the Buddha", has been preserved; 251 it is to
some extent analogous to other philosophical-poetical descriptions by early
Chinese Buddhist authors such as we find in the Mou-tzu and in Sun Ch'o's
Yii tao lun. 252 A translation of thc main part of this introduction will be found
in the Appendix at the end of this chapter; in view of the extreme artificiality
and intentional obscurity of the style, the translation is at times hypothetical.
Chih Tun's most prominent lay,followers.
Chih Tun's biography in KSC speaks of his "hundreds of disciples", but
only a few of these monks are mentione< by name in our sources; we shall
revert to them below. Much more is known about his lay followers. The main
sources (KSC and SSH Y) show him conversing with somc thirty-five persons,
practically all well-known members of the highest gentry, with whom he had
more or less regular contact during the twenty-five years of his activity at the
capital and in thc "Eastern Region". In most cases the relation between these
people and the Buddhist master may not have gone deeper than a rather
superficial social contact in ch'ing-t'an circles without any far-reaching ideological consequences. However, some of these gentry leaders appear to have
been much more deeply affected by the doctrine and the way of life of which
Chih Tun was the representative; in these cases conversation with, and
admiration for, the famous gentleman-monk is coupled with an intense interest
in, and some knowledge of, the Buddhist doctrine. It is important to note
that most of these devotees were at the same time leading figures in the political
life. The powerful general Huan Wen is not among them; the few contacts
which he appears to have had with Buddhist preachers 2" seem to have .been
very superficial, and, as we havc seen above, there is some ground to suppose
that Chih Tun himself was opposed to his dangerous dictatorial policy On
the other hand Hsi Ch'ao a+% (336-377), one of Huan Wen's closest calla
borators. was a personal friend and devoted follower of Chih Tun. The other
prominent dcinapatis around Chih Tun, who, like he, were active at the capicn'
and in the South-East, were Ho Ch'ung (cf. above, p. 109) Yin Ha0 gb
(died 356). Sun Ch'o &# $! (ca. 300-380). Wang Ch'ia i iS (323-358). Hsii
Hsun 1TSP (dates unknown; mid. fourth century), and finally Chih Tu""
illu~triouspatron Ssu-ma Yii 7 .i$ 3 , king of K * ~ ~ i - ~who
h i , entertalnCd
friendly relations with Chih Tun and Chu Taosh'ien before and during his
short reign as emperor (Chien-wen, 37 1-373).
Yin
had already made acquaintance with the sinicized sogdian (?)

pnacher K'ang Seng-yiian # at the capita! (cf. above, p. 102). However,
most intensive contact with Buddhism seems to date from the dark last
of his life (353-356) when he had been disgraced, reduced to the rank
commoner and banished to k i n - a n in Western Chekiang at the instigation
ofhisrivalHuan Wen (cf. above, p. I I I). According to the SSHY he studied
[hm the different versions of the Prajfiidpdamitd, and seems to have done
this most attentively; in these texts he had found several hundreds of obscure
passages, the meaning of which he wanted to discuss with Chih Tun (who at
that time was living in the Shan mountains, some hundred miles North-East
of sin-an). He never succeeded in obtaining the master's explanations. 2"
Another passage tells how Y in Hao at Hsin-an "greatly read Buddhist scriptures", and understood all of their con tents except the numerical categories
(i,p., groups like the five sknndhas, the twelve niddnas etc.), and how he asked
for information concerning these points whenever he met a Buddhist monk. Z56
His death in 356 soon put an end to his serious Buddhist studies. In spite of
his interest in the new sources of wisdom which he had discovered, his critical
attitude towards the scriptures and the doctrine of Buddhism seems to have
remained unshaken. The SSHY reports how he remarked upon seeing a
Buddhist sQtra:"Truth R must still be higher than that there!". 256 Elsewhere
we read that he objected against the literary form of the Prajiidpdramita'
scriptures (and nobody who is familiar with these will blame him); to his
taste the larger version (Moksala's Fang-kuang ching $X B?f) was too prolix,
and the smaller one (Lokak sema's Tau-hsing ching 447 ?f ) too concise. He
preferred to study the Vimalakirti-nirdeja jft3 ;', ?g with which he became
acquainted after having read the larger Prajfiparamito', and which he probably
read in Chih Ch'ien's early third century version (T 474). 257
The popularity of the Vimalakirti-nirdeja, one of the most admirable
~roductsof Buddhist literature, among the fourth century Chinese intelligentsia
Is. easily
.
explainable. In the first place this sijtra is a kind of dramatized expoSltlon of the doctrine. The different dialogues between various groups of
Personages (the Buddha an J the Srdvakas and Bodhisattvas, each of these
again telling their own conversation with Vimalakirti, the conversation
betweenVimalakirti, MafijuSri and the other Bodhisattvas etc.), ably strung
logether in a Rahmenerz=hlung with an ever-changing scenery, have been used
'O treat a great variety of doctrinal subjects. We find long passages about the
Wonderful
power of the Buddha and the Bodhisattva, about the superiority
the Mahaylna over the Small Vehicle, about the transcendent nature of
the Buddha-body, about the concept of non-duality, etc. On the other hand,
these subjects are treated as variations and illustrations of the one basic
of the whole s8tra: the loving and saving power of the Bodhisattva
who, like Vimalakirti himself, voluntarily undergoes the "disease of existence"
lor the sake of all beings. Hence this scripture may be regarded-and has
lnd,=d been
a real compendium of Mahlylna doctrinewhy it remained one of the most venerated and influential works
Of the Buddhist canon in the Far East, and, at the same time. why it never

bec
B Irnethe favourite scripture of any particular school in later Chinese
uddhism~as happened to other Mahayha sutras with a more specificdoctrine

lnteredaround one basic theme, such as the Lotus Sitra, the MahiparinirvliflaS ~ k h d v ~ t i ~and
~ f ithe
h ~treatises of the Sun-fun school.
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In the second place, the Vimalakirti-nirdeja possesses some special features
which must have been very attractive to the cultured Chinese public i n medieval
times. The dialogue-since the earliest times the literary form of ~ ~ d d h i ~ ~
scriptures-is handled here with extraordinary skill. By the arrangement of
themes in ascending order of emphasis, both the narrative as a whole and the
individual sections of dialogue have a certain dramatic tension which is sadly
lacking in practically all other Buddhist canonical works. To the fourth
century Chinese intelligentsia this must not only have appealed because of its
literary qualities as such; to them the whole situation described in the main
part of the siitra-the conversation between Vimalakirti and his guests-must
have been strangely reminiscent of their own rhetorical meetings devoted to
the discussion of more or less philosophical themes. Vimalakirti, the famous
householder (or, in Chinese, chii-shih G,
"retired scholar"!) of VaiSili,
rich, honoured and well-vcrscd in debate, resembled their own ideal of the
eloquent ch'ing-t'an adept ; his "skill in expedient means" applied to save all
creatures in accordance with their special nature and needs closely agreed with
the "responding" activity of the ltsiian-hsiieh Sage; Vimalakirti's famous
moment of silencc as the most adequate expression of the Absolute came
near to the hsiian-hsiieh concept of the ineffability of Truth and the ideal of
"silent understanding"; thc frequent and able usebf the paradox and of short
enigmatic statemcnts corresponded with similar practices in ch'ing-t'an.
For all these reasons the Vimalakirri-nirdeia soon became one of the most
influential scriptures in gcntry Buddhism. Yin Hao studied it; we have already
secn how Chih Tun's formulation of the fundamental identity of Matter and
Emptiness was primarily based on a passage from this sutra. Chih Tun and
Hsii Hsiin debated about its meaning at the mansion of the king of Ku'aichi ; 2 5 9 around the same time we find the theme of "the silence of ~imalakirti"
already used as a metaphor in polite conversation, 260 and Hsi Ch'ao quotes
it several times in his Feng fa yao. Finally Vimalakirti was the subject of one
of the most famous works of the painter Ku K'ai-chih h$ f&L(345-411)All this seems to indicate that the work was "discovered" by the cultured
public around the middle of the fourth century AD.
About Yin Hao's Buddhist studies only some isolated facts are knowna
Somewhat more can be said about the Buddhist or pseudo-Buddhist idear of
Sun Ch'o Yfi (ca. 300-380). a partisan and protegee of Wang Hsi-chih He
was famous as a composer of short epigrams and eulogies, the former. genre
being a literary and highly stylized counterpart of the current usage of "chap
acterization" of persons. Some of his written miniature portraits of fam0?'
mmks have been preserved as quotations, mainly in KSC: fragments o l
"Eulogies on Monks of Fame and Virtue" 43. .i8vr l &, ' ' ~ h a r a c t e r i z a t l ~ ~ ~
of Monks of Fame and Virtue" A & i$ r'] @
! tl ,and "On Monks and worthie{'
t $6 , the latter being a critical evaluation of, and a comparison betwee"*
some well-known clerical and secular literati of the recent past, arranged
pairs. 282
More important from a doctrinal point of view is his short treatise entit'::
"An Elucidation of the Way" .Pi&$$ which has been preserved in HMC.
With its hsiinn-hsiieh terminology, its highly sophisticated language and its
extreme hybridization of Buddhist and traditional Chinese ideas it forms a
curious example of the type of "Buddhist Dark Learningv which Was just
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at that time coming into vogue in these circles, and which Sun Ch'o must have
absorbedat meetings and discussions between learned monks such as the one
,t Wa-kuan ssu described in SSH Y IBi I8a-b, where Sun Ch'o is stated to have
been present.
The basic theme of Sun Ch'o's Yii fa0 tun is the reconciliation of the unworldly
and a-socialBuddhist creed with Confucianism with its stress on social virtues:
the essential unity of "what is beyond the world" 5 91 and "what is within
the
3 T$ . In the first section the. author criticises the narrow-mindedness
of vulgar literati who hold that "the highest Virtue is exhaustively illustrated
bg Yao and Shun, and the subtle words (of Truth) are completely expressed
by Loo-tz~cand the I-thing", and who therefore remain blind to "the wonderful
purport (of the doctrine) which reaches beyond this world, and the mysterious
reflective (wisdom of the Saint) who dwells 'in the middle of the circle'." 2M
The highest truth is that disclosed by the Buddha. But what is "Buddha"?
Sun Ch'o gives a conveniently wide explanation which is still surprisingly
correct: "'Buddha' means 'one who embodies the Way"' 4 .& 3 af L 8 A ,
i.e., one who has realized the Truth. But his further paraphrase brings us back
to hsiitm-hsiieh: "It is the one who reacts to the stimuli (of the world) fi.# in
all-pervading accordance (with the needs of all beings); the one who abstains
from activity 3 4 and who is yet universally active & ;r. .A ". In other words,
the Buddha is the "non-active" saintly Ruler whose "transforming influence"
is extended everywhere without any conscious exertion on his part, and who
automatically reacts to the needs of the world without being involved in it.
The Buddha is the cosmic ruler in his double aspect of rest and motion, wisdom
and salutary activity, Nirvdna and Updya: "Being without activity, he is empty
and still and spontaneously (existing); being universally active, he spiritually
transforms the myriad beings". In these two lines the essence of early gentry
Buddhism is comprised, as far as the purely doctrinal aspects are concerned.
Then there is the concept of inexorable justice, the existence of the "natural
Law" of karman which is the cosmic counterpart of worldly government:
This is the never-changing rule of (all) monarchs, (the principle) shared by
(111) leaders in government". B U ~k a r m n works more faultlessly and adequately than its earthly replica, and in order to prove this, the effectiveworking
k0rm.n is illustrated by means of several examples from Chinese history
-a favourite theme in Buddhist apologetic and propagandistic literature.
?nd an indispensable one in view of the important role of historical precedent
'Chinese thought.
In
way Sun Ch'o reaches his main conclusion: "(The Duke of) Chou
and Confucius are identical with the Buddha; the Buddha is identical with
(the Duke of) Chou and Confucius! (The difference in) names merely denotes
Ihe inner and outer (teachings)". By manipulating Hsiang Hsiu's distinction
between "(manifested) traces (of the saint)" and M r*b "(the Saint's
Innernature) by which the traces are made", the author reduces all contrasts
Buddhism and Confucianism to a mere difference in expedient meansThe "traces", i.e., the manifested doctrines of the Confucian sages and of the
Buddha*diverge on account of the different circumstances under which they
revealed and to which they were adapted, but the inner nature of these
the source and motive power of their teachings, is one and the same;
%, i.e., "Buddha".
sl''
m n e ~llature is the fact of "being
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The latter part of the treatise consists of a long argumentation by which
the author tries to prove that Buddhism, far from rejecting the ideal of ~ i l ~
Piety 4, constitutes the highest perfection of this virtue.
~t is interesting to note that syncretism, the tendency to harmonize various
doctrines, was applied by Sun Ch'o as much to Taoism as to Buddhism.~ h , ~
appears most clearly from a short fragment of his "Eulogy on Lao-tzu" I + I
quoted in Ch'u-hsiit~hchi, where he applies to the Taoist saint almost the same
words which are used in his Yii tao lun about the Buddha: "Old (Mastn) L,
is non-active, and yet universally active. His Way is identical with that of Yao
and Confucius, but his (manifested) traces are still more divine and extra.
ordinary". 265
Wang Ch'ia 1is' (323-358) was the third son of Wang Tao; around the
middle of the fourth century he was living in the East as governor of Wu-hsing
% $ (N. Chekiang). He also had some contact of a doctrinary nature with
Chih Tun. The table of contents of Lu Ch'eng's Fa-lun mentions some pieces
of correspondence between him and Chih Tun about the latter's treatise
Chi-se yu-hsiian lun $17 P, & -L 3 in which Chih Tun had expourided his theory
about the relation between "Matter" and Emptiness. One of these documents,
a letter by Wang Ch'ia, has been preserved in KHMC. M6 AS is usually the
case with this kind of literature, the letter mainly consists of polite phrases
and clichds. Wang Ch'ia asks for further explanations about the Master's
theory, in order to guide him through the jungle of conflicting opinions, for
it has come so far that "the discussions about 'being* and 'emptiness' are
chaotic and widely divergent, and (we), later pupils, are lingering and full of
doubt, and nobody knows how to decide (in this matter)". I t is interesting
to note that he, as a true Chinese scholar, demands "scriptural evidence"
4iiZ
, for although the Master in his "Guide to the Tao-hsing (chindo
-18 fC has admirably elucidated the "emptiness of matter", it is not Yet
clear to him where he has obtained it: "I do not yet know whether the text
of the scriptures is such that it contains any clear indications (as to Your
theory)--or
did you obtain (this insight) 'outside the symbols' (of the written
text) and expatiate on it by means of analogy?"
Hsii Hsun 3 3 267 was one of the great ch'ing-l'an virtuosi and the most
of his time. 2m Around the
famous composer of five syllable poems k
middle of the fourth century he lived as a retired scholar at ~'uai-chiHe
belonged to the group of aristocrats around Hsieh An ana Ssu-ma Yu,who
by material support enabled him to continue his idyllic recluse life-a remarkable custom of which we find more examples in the fourth century. a60 He
figures at ch'ing-?'an meetings at the mansion of Wang Meng i ig-oN
chih Tun's oldest friends-and as one of Chih Tun's guests at the Western
Monastery \% 4 at K'uai-chi; 2 7 0 another passige (translated above, P.
shows Hsii Hsiin and Chih Tun as antagonists in a doctrinal tournament O"
a Buddhist subject (according to the commentary this was the vima1akBtinirdeja) at the mansion of Ssu-ma Yu.
The most important devotee and student of the Buddhist doctrine among
Chih Tun's lay followers was no doubt Huan Wen's powerful confidant
Hsl Ch'ao *)A2 (336-377). He was mainly active at the capital (where he terrP
Tun,
r i d the court), and here he must have become acquainted with Chlh
His intense admiration for Chih Tun is especially mentioned in his biographyv

*
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appears also from his "letter to a friend" preserved in KSC, 2p2 in which
extolj the master's virtues. On the other hand Chih Tun esteemed Hsi
Chqaovery highly, and used to speak about him i n very praising terms.
Hsi Ch'ao's family is very interesting from a religious point of view, as it
influenced by bot h Taoism and Buddhism. I t is of course probable
was
that here the Taoist sympathies of the family prepared the way to Buddhism;
the Wang clan from Lang-yeh, which had also some fervently Taoist members
and which played a role of paramount importance in the earliest history of
gentry Buddhism, forms an analogous case. Hsi Ch'ao's father, Hsi Yin
a d (313-384). was an adherent of the Taoist "doctrine of the Heavenly
Master" k EL+$, and no doubt a highly valued member of the Taoist community,
for he was extremely rich. 274 However, his Taoist sympathies did not prevent
him from consulting the famous Buddhist physician-monk Yii Fa-k'ai -7 il. Z
when he was ill. 275 Hsi Ch'ao's paternal uncle Hsi T'an kt 8 is also said to
have been fervently Taoist, 2 7 6 although his personal name (T'un dharma)
seems to have some' connection with Buddhism. This is certainly the case
with Hsi Ch'ao's nephew who had the purely Buddhist name of Seng-shih
;Qj& ("Satighadiina"); in 377 the latter succeeded the childless Hsi Ch'ao
as the head of the family. 2 x One of T'an's sons, Hsi Hui LP 5. (died 403), is
mentioned in KSC as a friend of the monk Tao-cheng A % ,i.e., the former
magistrate of the (Tibetan) Former Ch'in and patron of Buddhism, Chao
Cheng b 3 . 'L7A Thus we have here again a clear case of Buddho-Taoist
"family-tradition", which may have been one of the most important factors
in the early spread of gentry Buddhism.
Hsi Ch'ao is, as far as we know, the only one among these gentry-devotees
whose euvre included a considerable number of writings on Buddhism.
We know the titles of no less than fourteen documents, mainly correspondence
on doctrinal matters with Buddhist masters and laymen; some of these were
polemical, defending Chih Tun's views against other theoreticians. 27g
One of his most important writings, a long treatise entitled Feng jL.yao
) d 9, "Essentials of Religion", has fortunately been preserved in HMC
X1[l 86.1-89.2. It is an extremely valuable text, a kind of Buddhist catechism
'Omposed by a prominent layinan of the earliest period of gentry Buddhism.
It shows to what extent these persons understood or (what is at least as imporhnt) misunderstood the message of Buddhism, what topics they selected as
the most significant points of the doctrine, which scriptures they used to read
and how they integrated this newly acquired knowledge into their traditional
'hlnese world-view. In view of the importance of this document for the doctrinal
h l s t o r ~of early Chinese Buddhism, a complete translation of the Fengfa Y ~ V
has been given in Appendix B at the end of this chapter.

-

other prominent lirerori who both made their career in the service
Huan Wen may be mentioned here: Lo Han q? (ca. 310-280; b i o ~ (302-373; biogr. CS 82). Lo Han was a hsuan92) and Sun Sheng
hsueh scholar of some renown; Sun Sheng is mainly known as an histonan:
+ 9k in 20 eh. and the Chin
included the Wei-shih ch'un-ch9;u
yang-ch'i~% N
in. 32 ch. L~ Han wrote a short treatise on rebirth. the
Kenesheng lun & 'j-3,which has been preserved in H M C V together with
Of

''?,

a letterwith objections by Sun Sheng and Lo Han's answer (for these documents

above, p. 16, nr, 7). Of Lo Han no direct contacts with Buddhist monks

are known; Sun Sheng appears to have known Chih Tun ( S H Y l ~ / l 7 ~ ~
However, we can hardly regard either the one O? the other as a ~ ~ d d h , ~ , .
Lo Han tries to reconcile the process of transformation as expounded in
Hsiang-Kuo's Chuang-tzu commentary with the theory of the survival of the
"soul" @ after death. His argumentation has nothing Buddhist; since the
world, taken as the sum total of all limited entities (%), forms a self-contained
unity which undergoes neither increase nor decrease, it follows that there must
be a kind of "conservation of energy", as we would say. Life (i.e., "soulsM)
is continually devoured by death, and if these souls would not in some way
survive and come back in other forms, the souls in the world would have
already been "used up" long ago. It is clear that in this curious "scientificu
justification of the theory of rebirth the Buddhist element has been reduced
to a minimum; the author seems to have heard a b ~ u the
t mere fact of rebirth,
without having the slightest notion of its doctrinal implications--even the
concept of karman is not mentioned! Rebirth is something to be welcomed;
the Buddhist conception of the endless mass of pain and suffering connected
with all existence is not touched upon.
Sun Sheng's objections are of the most traditional and stereotyped kind;
when the body disintegrates, the "soul" must be dispersed together with it.
It is probable that Sun Sheng belonged to the anti-Buddhist camp; in any case
he was anti-hsiion-hsiieh. This attitude appears from a fragment of his Wei-shih
ch'un-ch'iu 280 where he attacks Wang Pi, and still more clearly from his proConfucian and anti-Laotzu essay entitled Lao- tru i-tsvnfan-hsun ik 3 ,C F 4 5 3which, though included in KHMC V, contains no trace of Buddhist influence.
We must also mention another retired scholar, Hsieh Fu #.kt, who had
been born in K'uai-chi where he continued to live. According to a fragment
of the Hsu Chin yang-ch'iu ?#, # j . 2e1
~ he "venerated and believed in (the
teachings of) the Buddhists. At first he entered the T'ai-p'ing mountains
(S.E. of Shao-hsing, Chekiang) where he lived for more than ten years, applying
himself to (observing) the long fasting (periods) and entertaining (the sarighd"
He was a protegee of Hsi Ch'ao's father Hsi Yin, the "Taoist" -another
example of the coexistence and amalgamation of both religions in this family,
It is very probable that Hsieh Fu had personal contacts with Chih Tun.
although the sources do not mention these. In the table of contents of the
Fa-fun (CSTCC XII) we find mention of five letters written by Hsi Ch'ao to
Hsieh Fu, and of the latter's correspondence on doctrinal subjects ({ti ;L B,
2 <it) with a priest here called "the monk Chih" I.&. A , var. "the monk Yu"
ha A.The first reading could refer to Chih Tun (although Lu Ch'eng in
his titles regularly mentions Chih Tun as "the master of the doctrine" 8 4
and not as a mere "monk"), whereas "the monk Yu" could be Chu Fa-yU
Z i). a , one of Chu Tao-ch'ien's disciples in the South-East. Hsieh Fu dso
entertained correspondence with one of Hsi Ch'ao's protegees, the famous
r~luse-painterTai K'uei f i b ,likewise a Buddhist, whose melanchol~remark
at the grave of C h h Tun we have mentioned before (above, p. 1221, anitw:i
no doubt also belonged to the circle of Chih Tun's acquaintances.
.
these documents have been lost; all that remains of Hsieh Fu's writings lS
a preface to his commentary on the An-pan shou-i &ing $ 7 d . d (the same
scripture on which Chih Tun had written a commentary) which has been
included in CSTCC,
and a single line from a letter to Hsi Ch'ao quoted

~i shan9s commentary to the Wen-hsiion: 2' "The Highest Truth < @ is
,till and mysterious, and is not to be illustrated by words or symbols". This
dictum, which is found with minor variations throughout early Chinese
Buddhist literature, aptly illustrates what many cultured devotees of Chih
Tun's time sought in Buddhism : a new attempt to define the Mystery, the Way
that cannot be spoken about and the Name that cannot be named; in other
words,a new approach to precisely the same concept which for more than a
century had been the central topic of indigenous hsiian-hsieh thought.
~f the adepts of Dark Learning were primarily attracted by the philosophical
side of Buddhism, other devotees or interested laymen stressed the value of
its moral teachings. In fact, the writings of the early Buddhists in their accounts
of the Doctrine testify of two different conceptions of Buddhism which closely
correspond to the more speculative (hsuan-hsiieh) and the predominantly
moralistic-ritualistic ("Confucian") trends in secular Chinese thought. Hsi
Ch'ao's Feng-fa yao (translated in the Appendix to this chapter) clearly
belongs to the latter genre: the philosophical element is very insignificant,
and Buddhism is primarily described as the doctrine of the retribution of
good and evil deed; and ofcompassion, moderation and purity. Another good
example of this almost purely moralistic appreciation of Buddhism is the short
description given by one of Chih Tun's acquaintances, the famous historian
Yiian Hung A'i: (328-376 AD) in his Hou-Hun chi Zk jr%ii.2e5
Here no word
about the inexpressible arcanurn which is emptiness and non-being: Yiian
Hung defines Buddhism as "the doctrine which has the cultivation of goodness
and tenderness as its principal tenets". Its adherents "do not kill living beings,
and apply themselves to the pursuit of purity and tranquillity". It teaches
rebirth and the retribution of all acts, and therefore "they value the practice
of good deeds and the cultivation of the Way, as means to refine their spirits",
for these practices eventually lead to the cessation of rebirth and to Buddhahood.

Monastic communities in the South-East ; colleagues and disciples of Chu
Tau-ch'ien and Chih Tun.
Since ca. 340 the famous Chu Tao-ch'ien (286-374; cf. above p. 98 sqq.1
Was living with his numerous disciples in the Shan mountains in northern
Chekiang, where he spent the last thirty years of his life; his activity in the
"Eastern Region" was only once interrupted by a short stay at the capital
Underemperor Ai (362-366), when he had been summoned to the court in
Order to expound the larger Projzdp&amitd. At his mountain retreat at Yangshan fillil'll the Buddhist gentleman-scholar transmitted his hybrid teachings
monks and laymen :
, Sometimes he expounded the vaipuha (-slitr~s,
i.e., the Prajlripdrat~lif~).
somef.'mes he explained Lao-rzu and Chuang-rzu, so that for all those who followed
and revered him the Inner and Outer (teachings: Buddhism and secular ~ h i l o s o ~ h ~ )
were combined and harmonized". 286
On the base of such an amalgamation of hsiian-hsiieh and Prajfidparamiru
he must have developed his own method of exegesis, his "theory" which in
sources is called "the Variant School of Original Non-being" $
One singlefragment of a further unknown treatise by Chu Tao-ch'ien has been
'Rnsmltted. Here the relation between "fundamental non-being" $- ;-a, ("the
(6

"

shapeless emptiness out of which the myriad things are produced") and the
phenomenal world is described as a temporal one, matter or the "four *ell
elements" (mahdbhrira lo h : earth, water, fire and air) being the product^.
of original non-being. 287 Later authors (Seng-chao, Chi-tsang) severely
criticized this theory as being utterly un-Buddhist and heterodox. We shall not
speculate here about its meaning and background; the extreme scantiness
information defies all attempts to give more than a purely hypothetical interpretation.
Chu Tao-chien's nearest companions and disciples closely resembled their
illustrious master in their way of living. At the community at Yang-shannot
only Buddhist but also secular literature and art were cultivated.
;F,288
Here we find the first known Buddhist biographer Chu Fa-chi 2 :fi
who compiled the "Lives of Eminent Buddhist Recluses" ,$ S i+ ?7 R, according
to LTSPC VII (74.1) a little work in only one chiian, written during the reign
of emperor Hsiao-wu (373-397). 289 The SSHY commentary contains some
long quotations from this work which was devoted to the lives of prominent gentry monks like Chu Tao-ch'ien, Chih Tun and other represensuggested by the word i 5
tatives of the ideal of "noble retirement"
"untrammeled, free and unconventional" in the title. The work was used by
Hui-chiao in compiling the KSC, and it is mentioned as such in his preface.
The fact that in one of the existing fragments Chih Tun is stated to have
died at Loyang, and that in another passage the author does not seem to know
the original surname of his own master Chu Tao-ch'ien 290 does not inspire
much confidence in its accuracy and reliability.
Another monk in this community, K'ang Fa-shih & ;i). 2 Zg1-his religious
surname indicates that he was not a direct pupil of Chu Tao-ch'ien-was not
only an exegete A$, but also an able calligrapher. He is, in fact, the first
"calligrapher-monk" known in Chinese history. At this time calligraphy had
already become a polite art practised with more or less success by most of the
prominent literati and statesmen ; the earliest lists of famous calligraphers
contain the names of such illustrious personalities as Wang Tao, Wang Ch'ia,
Yii Liang, Hsi Yin, Hsi Ch'ao and Huan Hsiian. It is only natural that the
practice of this skill or art flowed over into the monastery as soon as the doctrine and the clergy came to play a role in the life of the cultured upper classes*
K'ang Fa-shih is said to have held an artistic contest with K*a% Hsln
H, one of the greatest calligraphers of his time. K'ang Hsin was a foreigner,
probably of Sogdian origin; however, his activities as a calligrapher prove
that he was completely sinicized. As far as we know, he was not a monk.
earliest references to him are found in the Ts'ai ku-lai neng-shu Jen-mmg
O -6 L j; Z hi%by the calligrapher Yang Hsin 4- t (first half fifth century;
edited by Wang Seng-ch'ien 1(t d , late fifth century) and in Want3 Spy;
ch'ien's Lun shu '*;$. 292 In the former work K'ang Hsin is called a "barbanan
44A. and we find K'ang Hsin and K'ang Fa-shih (here called "the
Shih" %'&A) treated together in one paragraph in the Lun shu. 293 This is
to my knowledge the only place outside KSC where K'ang Fa-shih is mentioned
as a calligrapher.
Copying out the text of Buddhist scriptures, in itself a meritorious religious
work regularly stipulated in Buddhist canonical literature,
a new
field for calligraphy, in which the satisfaction of piety and the joy of artist'C
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work were combined. K'ang Fa-shih's calligraphed manuscripts of sfitras
highly valued; 2H the same is said about copies of Buddhist sitras
by Hsieh Fu (above, p. 136) and by a certain HsiehChing 213who
is further unknown. 295
Then there was Chu Tao-ch'ien's pupil Chu Fa-yu 2 i). 2 , whom the master
fipaially instructed in "Abhidharma". '13 It remains obscure what kind of
~bhidharmatext(s) is meant; we must probably think of the short excerpts
and sfitras containing series of classified terms and concepts
"numbersw,
as they were called), such as had already been translated by An Shih-kao and
his school. The monumental Hinayanist surnmae theologiae, which were not
known to the Chinese before the very end of the fourth century, are of course
out of the question.
Chu Fa-yu excelled in memorizing these difficult and extremely technical
texts; interesting are the words which Chu Tao-ch'ien is said to have spoken
to his scholastic-minded disciple:
"To be able to recite whatever had (once) passed one's eyes-(that gift) was
praised by the Ancients. If Siikyamuni would once more arise (in the realm) of
the Great Chin, he would certainly choose you as one of the five hundred" ( i . e . ,
as one of the 500 arhats who according to tradition recited by heart and compiled
the Buddhist canon after the Buddha's decease, at the "council" at Rsjagyha). 2e7
Chu Fa-yu probably entertained some contact with Hsieh Fu (cf. above, p. 136);
later he founded his own monastery in theShan mountains, the Fa-t'ai ssu iL .3 .j!
Activities in the field of speculative thought are reported of Chu Tao-chien's
disciple Chu Fa-yiin :
; ;). & who excelled in the study and exegesis of the
larger PrajrSdpdramita ($A Sk 4%). He seems to have been the same person who
in later sources 298 is called Chu Fa-wen
jt. i$, and who there is credited
with the introduction of the "theory of the Non-existence of (conscious)
Thought"
'cc k , which had somewhat earlier also been propagated by
Chih Min-tu (cf. above, p. 100). Nothing is known about the relation between
these two theoreticians or between their ideas. Of Chu Fa-wen's (or Chu Fayiin's) treatise "On the Nan-existence of Thought"
5 3 only one short
passage is known in two slightly different versions, both fragments being
quoted by Anch6 (cf. note 298) from a probably sixth century anonymous
(the Shun-men hsijan-i f y i: k) which in turn quoted Fa-wen's essay.
Herethe idea is developed that the tenet of the "non-existence" of matter 1s
Only taught in the scriptures as an expedient means, a pious trick, in order
to
(the activity) of the inner mind (of the student)", and that existence.
'lng endowed with visual form, must have reality. "Non-being1' (i.e., Emptiness) is not an objective fact, but merely denotes the mental state when ''"the
299
Ihlngsof the outer world are no longer present among the inner feelings .
Much less information is available about disciples of Chih Tun. The two
mastersthemselves no doubt knew each other. According to a well-known
i n SSH Y , Kao-i sha-men duan
and KSC, Chih Tun once sent a messenger
to Chu Ta0-ch'ien and asked the latter's permission to buy a small mountainnear the Yang mountain from him (or, more probably, from Chu Taochlen's monastery on that mountain, as the actual Owner of the grounds).
Chu Tao-ch'ien sent the messenger back with the famous answer
"When YOU come, you shall have it at once. Who has ever heard about ch~?',":
hermits like) Chao-fu and " s ~Yu buying a mountain to live in retirement.
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Later Chih Tun wrote a letter to a certain "monk from K 0 g u r ~ 6 " ; l ~ ~ ~
(the first mention of Buddhism in connection with this Korean kingdom)
part of which is quoted in KSC; here he extols the virtues and talents
Tao-ch'ien, mentions his former missionary activities at the capital and
describes his present life of teaching and exegesis on the Yang-shan. 301 Finally
we find Chu Tao-ch'ien together with Sun Ch'o present at a debate between
Chih Tun and an unknown monk from the North, but this debate took plaR
at the capital in the Wa-kuan monastery, i.e., in the years 3641365, when both
masters were at Chienk'ang. 302 All this proves that Chih Tun and Chu Tao.
ch'ien knew each other rather well, and there may have been regular contacts
between these two centres of gentry Buddhism.
However, very little is known about Chih Tun's disciples; the sources contain
a few names of monks, and little more than that. We hear of a certain Fach'ien &$!, Chih Tun's very gifted companion, who died shortly before the
master, i.e., ca. 365. Chih Tun, who esteemed him very much, was broken by
grief; the story as told in SSH Y even implies that the loss of his dearest friend
caused his own death. Here again the power of Chinese literary tradition
becomes manifested, for at the death of his friend. Chih Tun wrote a kind of
philosophical elegy entitled Ch'ieh rvu chang rL 6 using traditional literary
themes to suggest his feelings of distress and loneliness. A similar clichireaction is attributed to Chu Fa-t'ai at the death of one of his favourite disciples. 303
One of Chih Tun's pupils, whose name is unknown, was the author of a
commentary to the Siraritgamasamdnh.is~tra,the preface of which has been
preserved in CSTCC.
The commentary consisted of Chih Tun's glosses,
noted down and edited by this monk who in the preface states to have obtained
the master's oral explanations. The preface gives a short description in hsknhsiieh terms of the purport of this still very influential stitra. Before concluding
with the traditional remarks about the author's awareness of the shortcomings
of his work and his hope that later experts may come to fill the gaps and
correct the mistakes, the anonymous commentator praises Chih Tun's wisdom
and insight, and mentions in passing the basic subjects of his teachings:
"The brilliance of the Sramana Chih Tao-lin's religious mind d.1~surpasses
that of (any person of) former generations; his spiritual insight has sprung from ha
heavenly (natural) constitution. By the superior clarity (of his intellect) and Penetrating understanding he mysteriously reflects upon (the truth of) the ''EmptinYs
of Matter" k 2 (cf. above, p. 123); starting (his investigation) from the destlnY
(as determined) in the past, he orderly exposes (the meaning of) the Three Vehicles
(cf. above, p. 118)". 305
The masters of Yiian-hua ssu.
In the fourth century AD there was in the Shan mountains another antre
of gentry Buddhism, different from and even rivalling with those of
Tao-ch'ien and Chih Tun, but as much as these entertaining close relations
with the cultured laity. This was the Yiian-hua monastery li # 5 , founded
early in the fourth century by Yii Fa-Ian f a from Kao-yang 1 f& (northern
Hopei) and his disciples Yii Fa-k'ai i ;L 111 and Yii Tao-sui -f I!-&The sources say nothing about Yii Fa-Ian's teachings (about his dater
Ch. 11 note 135). However, his two famous disciples were both specializd
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p r o j ~ ~ P ~whereas
~ m i t ~Yii Fa-k'ai also studied the Lotus slitra, and in
they may have followed the example set by their master. On the other
$,,d, yij ~a-Ian's biography speaks of his great endurance and energy in
ascetism and dhyina in the mountains. Most interesting is his last
journey; after having settled on the Shih-ch'eng shan 3 fi A in the Shan
mountains, he felt the urge to obtain more complete copies of the scriptures
and to be instructed in the doctrine in its land of origin. At some date between
325 and 335 he set out for India together with Yii Tao-sui; it is worth nothing
that in doing so they took the southern route, via Chiao-chou. At Hsiang1," &#- in Indo-China both master and disciple fell ill and died; Yii Tao-sui
was then only thirty years old. With the northern monk K'ang Fa-lane
d l ) , @from Chung-shan (cf. ch. 11 note 204) who somewhat earlier went to
Central Asia, they are the first known Chinese "pilgrims" after the pioneer
Chu Shih-hsing. Most of the earliest Buddhist travellers did not go farther
than the Buddhist centres at the Central Asian oases; Yii Fa-Ian and his
pupil are, as far as we know, the first pilgrims who tried to reach India.
Yii Tao-sui had been a real gentleman-monk of the type of Chih Tun.
He was, beside an expert on the Prajfidpdrimatd, "a clever debater"; after
good ch'ing-t'an fashion he had been "characterized" by his master 30%s
"noble and simple, refined and sincere, with the manners of the Ancients"

2 # l H k 4 * A ~ a ..

Moreover, like the more famous Yu Fa-k'ai, he was an able physician,
"good at (preparing) medical drugs", which seems to have been a tradition
in this school. From the earliest times of Chinese Buddhism, medical art was
closely connected with the work of foreign missionaries, 307 but among Chinese
monks Yii Tao-sui and Yii Fa-k'ai are the first who are said to have excelled
in medical science.
Yii Fa-k'ai (ca. 310-370) was Yu Fa-lan's most brilliant disciple. Around
362, shortly after his successful escape from the hands of the metropolitan
police (cf. note 138). he enlarged the Yuan-hua monastery of which he had
become the head since his master's departure. He was one of the most famous
physicians of his time, and various anecdotes about his medical cases are told
I n the sources.
Quite in accordance with the principles of Buddhismprofesses essentially to be a "therapy"-he used to justify his medical
Profession as "to elucidate the Six Perfections (pdramitd) in order to eliminate
Ihe (mental) disease of the four evil ones (wd:
the kleias, the skandhas,
death and the god Mara), and (at the same time) to investigate the nine kinds
of pulsation h K in order to cum the maladies of wind and cold, and thereby
3". 309
benefitoneself as well as others - how would that not be permissible.
Yii Fa-k'ai professed to transmit the art of the early fourth century Indian
310
Ihaumaturgeand missionary Jivaka px who ca. 306 had come to Loyang?
but his diagnosis and therapy were essentially Chinese. I n any case. this
served to open the doors of the highest gentry to the preacher
In the words of Sun Ch'o, "propagated the doctrine by means of (medical)
art
%,&(the term shu-shu, normally reserved for various other, mainly
ma?tlc*arts, here evidently refers to medicine). Among his lay patrons we find
Hsleh An. Wang T'an-chih (for whose less arnica1 relations with Chih Tun
above, p. I 19) and, some years later, emperor Ai (reigned 362-366)at the YGan-hua kuand at the Ling-chi" ssu i 3 which he founded
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Yii Fa-k'ai developed his own "theory", by which he came inlo
conflict with Chih Tun and the latter's theory of "Emptiness of Mattet"
"Matter as such". This tension between the two main centres of gentry ~ ~ d d h .
ism in the South-East led to vehement debates between the Buddhist masten
and between their respective lay adherents.
Yii Fa-k'ai's theory is in later sources called the "School of Stored (Imprs.
sions of) Consciousness"
$ $ . As usual, the theory was embodied in a short
treatise; of this work, named "On the Double Truth of Delusive C~nsciousne~~~
g % 2 3 , one passage has been preserved :
"The Triple World is the abode of the Long Night X & (of birth and death);
conscious thought .b% is the primary cause of the Great Dream (of existence).
All (impressions of) existence which we now perceive are seen in that dream. But
as soon as we awaken from the Great Dream and the Long Night grows light,
then delusive consciousness becomes extinguished, and the Triple World (is realized
as being) all empty. A t that time (the mind), fully enlightened, 'has nothing from
which i t is born, and yet there is nothing which it does not produce'." 311
Various factors in this theory may be distinguished. Chih Tun emphasized
the idea that the absolute as the immanent reality in all phenomena is to be
found in the phenomena as such ( $PC),
so that the latter do not need to be
eliminated in order to reach the absolute ( AI
)-a standpoint which
clearly foreshadows the MBdhyamika tenet of the virtual identity of samsdra
and nirvana, samvrti and paramartha. Yii Fa-k'ai in his theory stressed
another aspect of Mahayha thought: the idea of rntiyi 17 k, the utterly
illusory nature of all dharmas. In doing so he uses the simile of the Long
Night (dirghardtra, here literally translated and interpreted as X R , although
the Sanskrit word, esp. as an adverb dirghara'tram, is commonly used to denote
"(for) a long time"): the long sleep during which all beings are lost in anxious
dreams. Y u Fa-k'ai may also have been inspired by the famous series of
similes (upamdna $j , normally nine or ten) which in MahByana literature are
often used to suggest the illusory nature of all dhmmas: "like a magical illusion
1)., a dream ?, an echo 1,
a shining (reflected image) fi: , a shadow I , a met*
morphosis k ,a bubble + \t it, an image in a mirror hk + 8 ,a mirage 8s)k,
the moon reflected in the water
4 . 312
In opposition to this Long Night in which consciousness (ihere probably
for vi~fiuna)creates a world of dream-images, Yii Fa-k'ai poses the state of
mental enlightenment .t,bodhi, which term is here literally interpreted as
awakening" from the dream. Thus "awakened" to truth, one passes from the
night of illusion into the realm of reality which is that of Emptiness.
We must not underestimate the Chinese element in this theory. as the dream
is a favourite theme not only in Buddhism, but also in Taoism. parallel w"!
the expression "Long Night", the author uses the term "Great Dream
which is no doubt borrowed from the famous passage in the second chapter
of Chuang-tzu :
"I-low can I know that the dead do not regret their former clinging to life?Th$
who dream of carousing may in the morning wail and weep; those who dream
wailing andweeping may in the morning go out to (enjoy themselves with) hunUng'
When dreaming, they do not know that they are dreaming; in their dream
even (try to) interpret their dreams. Only when they are awake, they real1%that
they dreamed. Thus there is (also) a Great Awakening k t , and only then we
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know this Great Dream. . . . C o n f ~ c i ~
and
s you are both dreaming. That
you haming is also a dream. This saying may be called a paradox . . .". 313

all early Buddhist theoreticans, Yii Fa-k'ai still recognizes the existence

a pmnanent spiritual principle # in man, which is polluted and darkened

by [he influences of the world. This base of future enlightenment is to be
and liberated from the fetters of the body, and eventually it will be
mystically "darkened" f: on a higher plane of existence, but not extinguished
&. Tsung Ping Z M (375-443), whose Ming fo /un 7
J or
,,( 433 AD) shows the influence of Y u Fa-k'ai's ideas, 314 still holds that the

dhrmakiya i t 4 means "pure existence of the spirit" without any material
,upport.315 Y u Fa-k'ai's "awakened" spirit is merely another way of stating
this basic concept in early Chinese Buddhism, a form of dtmagrdha which
only very slowly yielded to the more "correct" Buddhist views expounded
by Kumarajiva and later teachers.
There seems to have been an intense rivalry between the schools of Chih
Tun and Yii Fa-k'ai, enhanced by their geographical proximity; during a
certain period both centres must have been situated at the Shih-ch'eng 2 ih
mountain in the Shan region, Chih Tun at Chi-kuang ssu ;tq%4 and Yii
Fa-k'ai at Yuan-hua ssu. We read how "Yu. Fa-k'ai used to quarrel with
Chih Tun about the (latter's) theory of "Emptiness of Matter"; (at these
debates) Ho Mo .CIS!F (elsewhere unknown) from Lu-chiang I%irelucidated
yii Fa-k'ai's objections, whereas Hsi Ch'ao from Kao-p'ing % 'i formulated
Chih Tun's explanations: (the documents pertaining to this controversy)
have all been transmitted". 3l6 Another passage speaks of a quarrel between
Chih Tun and a certain Fa-wei i L & , a disciple of Yu Fa-k'ai who was sent
(in K'uai-chi) where Chih Tun at that time
by his master to Shan-yin LLI
expounded the smaller version of the Prajricipiramiti, probably at the mansion
of ssu-ma Yu. 317 Chih Tun's most important lay helper was Hsi Ch'ao:
YijFa-k'ai counted among his partisans the elsewhere unknown HO Mo,
and probably also Wang T'an-chih, whose opposition to Chih Tun may have
Personal than ideological motives. The correspondence between Hsi
ch'ao and Yii Fa-k'ai mentioned by Lu Ch*eng318was no doubt devoted to
Ihls subject of controversy; the documents referred to in the passage which we
translatedabove may have been these letters.
Somewhat later, in the second half of the fourth century, another learned
monk named Chu
2 ; j . # 319 was also active in the Shan region,
at the Ko-hsien shan 1
A , where he led the idyllic life of a scholarly recluse.
He
to Converse with the well-known retired gentleman K'ung Shun-chlh
!L*2
whose life forms another good illustration of the gin-shih R*
mentioned in his biography.
Like Chu Fash9ungand other
"by nature loved the beauty of mountains-and-water"; he roamed through
Ihe
of K9uai-&i, refused all official posts which were offered to
and devoted himself together with Chu Fa-ch'ung to "wandering beyond
(Ihe
of) men** 9E i a . The poetic words jn which they described their
pleasums (quoted in KsC) eloquently testify of the new function and
Pm'ficancewhich the monastic life had obtained in gentry circles. Fa-chVung
l r n p O ~ nast an expert on the Lorw slirra. He was, as far as we know*the
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first Chinese who wrote a commentary on this scripture: the Fa-hu, iSlhu
:L & ~ tin; four chiion, which, like practically all early Chinese ~ ~ d , - j h i ~ ~
commentaries, has been lost.
Masrcrs of Hu-ch'iu shun and Jo-yeh shun.
Finally we must mention two other centres of Buddhism in the region
East of the capital : the Hu-ch'iu shan k.h A North-West of Wu (suchou,
S. Kiangsu), and the Jo-yeh shan 2
(South of the modern Shao-hsing
Chekiang). The most prominent Buddhist master, active at both centres, wa;
Chu Tao-i 2 h (ca. 330-440); 3r2 as a disciple of Chu Fa-t'ai 2 iL a he had
been living at the capital during the period of ca. 370 to 387. Chu Tao-i himself
came from Wu, and like so many of his clerical and lay contemporaries, he
seems to have preferred the life in this country of mountains and streams to
the bustle of the capital. When the prefect of Tan-yang ,3 # (East of Nanking)
was ordered by the court to bring him back to the capital, he remonstrated in
a curious letter of protest (cf. below), after which the authorities left him in
peace.
He spent some years at the Jo-yeh shan together with another scholarly
recluse, the monk Po Tao-yu (see blow). The prefect Wang Hui i* (the
youngest son of Wang Tao) built for him the Chia-hsiang monastery
and made Tao-i the head of it. Here the scholar-monk, who, like most of his
prominent colleagues, "was fully conversant with the inner (Buddhist) and
outer (secular) teachings", explained the scriptures, stimulated the making
of images and statues, 323 maintained a strict monastic discipline and attracted
a great number of disciples from different regions, on account of which he
was called "the general surveyor ($br3$ = karmaddna) of nine provinces". 11
was probably here that he developed his "theory" which in later sources 1s
called the "School of (phenomenal) Illusion" U k$. In the only fragment of
his treatise "On the Double Truth of the Spirit" j+ -- 3 which is known,
he states that all phenomena (iL, dhorrna) are illusory and form the"woddly
truth" d 3 , whereas the spirit
as the base of wisdom and enlightenment,
is not "empty" but. on the contrary, the principle of the highest truth (1. -,a);
but for the bbspirit" there would be nothing which would "become enllghtened".
NO further information is available, and for us it is difficulttos*fn
how far this theory differed from other contemporary methods of exegensv
Towards the end of his life Chu Tao-i returned to his native Wu, and
ca. 400 at the Hu-ch'iu shan.
Around the same time we find at the Hu-ch'iu shan the psalmodist Chih
T'an-yiieh
f 1,326 one of the last preachers of Indo-scythian ongin In
China. Little is known about him. His family lived at the capital; as W e
see below, he was at some date in the last quarter of the century summonedlo
court to become the teacher of the pious emperor Hsiao-wu (reigned 373-3?7)'
Chih T'an-yiieh introduced a new way of chanting Buddhist verse wh'ch
11able
became very popular; he composed a number of Buddhist hymns in six-sy
lines ?. < i 4 which were still current at the beginning of the sixth century
At Jo-yeh shan we find since ca. 365 the monk Chu Fa-k'uang 2 ,A 4.
(327-402). 327 His family was of northern origin, hailing from the very ancieflt
Buddhist centre Hsia-p'ei I.3) in northern Kiangsu, but living at Wu.
Fa-k'uang had contact with Hsieh An before he came to the region of K'Ual'
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chi and %ttled at Jo-yeh shan. His activities form an interesting combination
medical-exorci~ingpractices and Buddhist devotion. The latter aspect
from the fact that he was a specialist on the Lotus sltra and the
aPPe
S,,kh~va[ivyih~,
always reciting these two scriptures wherever he went. At
~~~~h Shan he kept in his monastery a statue of the Buddha Amitabha (made
artisan named Chu Tao-lin ^l iL #), probably as an object for
by a
mental concentration. On the other hand, he knew a great number of "divine
spellsMof curative power, and healed many patients during a pestilence in the
eastern provinces. At Jo-yeh shan he conversed with some of Chih Tun's
lay followers, notably Hsi Ch'ao and Hsieh Fu. Under emperor Hsiao-wu
(373-397) he was summoned to the capital, where he died in 402.
Another interesting figure at Jo-yeh shan is the monk and "retired scholar"
Po Tao-yu $ 3 k ,32e also native from the East (from Shan-yin h t near
K'uai-chi), whom we have already mentioned in connection with Chu Tao-i.
His biography speaks about his skill as a calligrapher and about his idyllic
life in the mountains. He invited Chu Tao-i to Jo-yeh shan, and there they
roamed around, "enjoying themselves with (Buddhist) scriptures and calligraphy" 4% $ 6 4%. These words denote already to what extent the monastic
ideal had been modified and even secularized. Still more clearly this is expressed
in the letter of invitation sent by Po Tao-yu to Chu Tao-i as quoted in KSC:
"Only now I have found the opportunity to roam freely through the mountain
forests, and to let my mind indulge in the (study of) Confucian and Buddhist
literature. Everything which touches my emotion becomes a poem! I go over the
mountain peaks to gather medicinal (herbs), and I consume them in order to escape
from disease-all this is abundant joy. The only thing which I regret is that I do not
spend these days together with you. So I have made a poem, which runs as follows:
"Chains of mountain-peaks over thousands of li;
the slender forest girds the tranquil ford.
When the clouds move on, the distant mountains fade away;
When the wind comes, the wild-growing brushwood becomes (even more)
inaccessible.
The thatched roof (of the hermitage), hidden away, is not visible,
but from the sounds of chickens I know that there is someone (living there).
When 1 slowly walk on along the path
I see firewood left behind everywhere (by the recluse).
And then I know that, after a hundred ages,
there are still people from primeval times. '''

The anachoreres.

In the immediate neighbourhood of all these gentlemen-monks, and yet
both Practically and doctrinally moving in a different world, there were what
We
call the "anachoretes"; the "old men in the mountains" who in
cave! and solitary mountain hermitages perpetuated the tradition of d h ~ i n a
Practices, thaumaturgy and shamanism. A few passages in KSC allow us some
g'lmpsesof the life of these masters who together with small groups ofdisci~les
themselves to trance and ascetism, meanwhile stirring the imagination
Of
Population by their alleged supernatural powers and their occasional
m'ss'onar~
activities among tigers and local mountain spirits.
Therewas the dhyina master Po Seng-kuang $! fl L who used to remain in
trance during seven days at a
Fifty-thrcc years long he lived on the
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first Chinese who wrote a commentary on this scripture: the &-hun i-shu
q (R in four chiion, 301 which, like practically all early Chinese ~ ~ d d h i ~ ~
commentaries, has been lost.
Musters of Hu-ch'iu shan and Jo-yeh shan.
Finally we must mention two other centres of Buddhism in the region
East of the capital: the Hu-ch'iu shan k fi
North-West of Wu (suchou
S. Kiangsu), and the Jo-yeh shan i Y A (South of the modern shao-hsing;
Chekiang). The most prominent Buddhist master, active at both centres, was
Chu Tao-i T d .f (ca. 330-440); 322 as a disciple of Chu Fa-t'ai 2 iL. k he had
been living at the capital during the period of ca. 370 to 387. Chu Tao-i himself
came from Wu, and like so many of his clerical and lay contemporaries, he
seems to have preferred the life in this country of mountains and streams to
the bustle of the capital. When the prefect of Tan-yang ?
t lI
(East of Nanking)
was ordered by the court to bring him back to the capital, he remonstratedin
a curious letter of protest (cf. below), after which the authorities left him in
peace.
He spent some years at the Jo-yeh shan together with another scholarly
recluse, the monk Po Tao-yu (see below). The prefect Wang Hui i$ (the
youngest son of Wang Tao) built for him the Chia-hsiang monastery t;r+l
and made Tao-i the head of it. Here the scholar-monk, who, like most of his
prominent colleagues, "was fully conversant with the inner (Buddhist) and
outer (secular) teachings", explained the scriptures, stimulated the making
of images and statues, 323 maintained a strict monastic discipline and attracted
a great number of disciples from different regions, on account of which he
was called "the general surveyor ($b* = karrnaddna) of nine provinces". It
was probably here that he developed his "theory" which in later sources is
called the "School of (phenomenal) Illusion" u .k6 . In the only fragment of
his treatise "On the Double Truth of the Spirit" ; 3 which is known,
he states that all phenomena (iL, dharmu) are illusory and form theUworldly
truth" d i b , whereas the spirit j+, as the base of wisdom and enlightenment!
is not "empty" but, on the contrary, the principle of the highest truth ( f -.A);
but for the "spirit" there would be nothing which would "become enllgh!
ened". 324 NO further information is available, and for us it is difficulttoseefn
how far this theory differed from other contemporary methods of exeges's.
Towards the end of his life Chu Tao-i returned to his native Wu, and dled
ca. 400 at the Hu-ch'iu shan.
Around the same time we find at the Hu-ch'iu shan the psalmodist
T'an-yueh L -lk 8,
one of the last preachers of lndo-scythian ongln In
China. Little is known about him. His family lived at the capital; as We
see below, he was at some date in the last quarter of the century summoned to
court to become the teacher of the pious emperor Hsiao-wu (reigned 373-3?7''
Chih T'an-yueh introduced a new way of chanting Buddhist verse w h d
~lable
became very popular; he composed a number of Buddhist hymns in
326
1
.
Y t! which were still current at the beginning of the sixth century'
At Jo-yeh shan we find since ca. 365 the monk Chu Fa-k'uang ";id
(327-402). 3" His family was of northern origin, hailing from the very ancient
Buddhist centre Hsia-p'ei
ffi in northern Kiangsu, but living at
Fa-k'uang had contact with Hsieh An before he came to the region

<+

"'

Chih

~~$2:

chi and settled at Jo-yeh shan. His activities form an interesting combination
medical-e~~r~i~ing
practices and Buddhist devotion. The latter aspect
from the fact that he was a specialist on the Lotus siitra and the
aPPe
Sukh~vati,ly~ha,
always reciting these two scriptures wherever he went. At
~ ~ ~han
. he~ kept
~ inh his monastery a statue of the Buddha Amitiibha (made
by a clerical artisan named Chu Tao-lin Z IL K), probably as an object for
mentalconcentration. On the other hand, he knew a great number of "divine
spellsv of curative power, and healed many patients during a pestilence in the
eastern provinces. At Jo-yeh shan he conversed with some of Chih Tun's
lay followers, notably Hsi Ch'ao and Hsieh Fu. Under emperor Hsiao-wu
(373-397) he was summoned to the capital, where he died in 402.
Another interesting figure at Jo-yeh shan is the monk and "retired scholar"
Po Tao-yu $ d! &k, 328 also native from the East (from Shan-yin A
near
K'uai-chi), whom we have already mentioned in connection with Chu Tao-i.
His biography speaks about his skill as a calligrapher and about his idyllic
life in the mountains. He invited Chu Tao-i to Jo-yeh shan, and there they
roamed around, "enjoying themselves with (Buddhist) scriptures and calligraphy" +Sr $ t]
These words denote already to what extent the monastic
ideal had been modified and even secularized. Still more clearly this is expressed
in the letter of invitation sent by Po Tao-yu to Chu Tao-i as quoted in KSC:
"Only now 1 have found the opportunity to roam freely through the mountain
forests, and to let my mind indulge in the (study of) Confucian and Buddhist
literature. Everything which touches my emotion becomes a poem! I go over the
mountain peaks to gather medicinal (herbs), and I consume them in order to escape
from disease-all this is abundant joy. The only thing which I regret is that 1 do not
spend these days together with you. So 1 have made a poem, which runs as follows:
"Chains of mountain-peaks over thousands of t i ;
the slender forest girds the tranquil ford.
When the clouds move on, the distant mountains fade away;
When the wind comes, the wild-growing brushwood becomes (even more)
inaccessible.
The thatched roof (of the hermitage), hidden away, is not visible,
but from the sounds of chickens I know that there is someone (living there).
When I slowly walk on along the path
1 see firewood left behind everywhere (by the recluse).
And then I know that, after a hundred ages,
there are still people from primeval times. '*@
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The anachoretes.

In the immediate neighbourhood of all these gentlemen-monks, and yet

and doctrinally moving in a different world, there were what
"both practically
call the "anachoretes"; the "old men in the mountains" who in

caves. and solitary mountain hermitages perpetuated the tradition of dhl'dna
practices, thaumaturgy and shamanism. A few passages in KSC allow us some
''lmpses of the life of these masters who together with small f l o ~ p sof dlsci?les
devotedthemselves to trance and ascetism, meanwhile stirring the imaglnatlon
Of. the Population by their alleged supernatural powers and their occasiona1
mlsslonar~
activities among tigers and local mountain spirits.
There was the dhydna master Po Seng-kuang $ # L who used to remainin
lrance during seven days at a stretch. Fifty-three years long he lived O n the
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Shih-ch'eng mountain in his hermitage, the Yin-ch'iu ssu &k+ which had
been built for him by his disciples. He died ca. 397 at the age of 110; his body,
purified by ascetism, did not decay, and several decades later it was still sitting
in its posture of meditation. 330
There was also the contemporary thaumaturge and exorcist Chu T ~ ~ - ~ ,
2 &, who, like Po Seng-kuang, entertained regular contacts with ferocious
animals, mountain spirits and Taoist immortals. At some date duringthe
period 376-397he was requested by the court to avert the influence of an
star". After five days of exorcising (probably by chanting dhdronis; no details
are given) a "spirit-child" in a blue garment appeared and informed him of
the fact that the evil power had gone. He died ca. 390 in his mountain cave. 331
Miraculous stories of the same type are told about the dhydna master
Chih T'an-Ian L % from Ch'ing-chou f ++I(Shantung), who at the end of
the fourth century settled in the Shan mountains, and later moved to Shihfeng 9 (near the modern T'ien-t'ai k t in W. Chekiang). 332
All this obviously belongs to another level of Chinese Buddhism. It is the
mixture of Buddhist elements not with Irsiian-hsiieh and gentry ideals but
with Taoist religion and other popular cults-the mixture which from the
earliest times down to the prcsent day has formed the Buddhist or pseudoBuddhist creed of the illiterate population. Here no direct contact with the
cultured laity, no Dark Learning nor ch'ing-t'an, no scholastic, literary or
artistic activities, but tales of miracles and ascetism, trance and ecstasy which
are signally absent from the biographies of fourth century society-monks
like Chih Tun and Chu Tao-ch'ien.
In the North, under the foreign rulers, the shamanistic aspect remains
very important even in the highest circles; it completely dominates the courtBuddhism preached by Fo-t'u-teng and other missionaries around Shih Lo
and Shih Hu, and even at the much more sinicized courts of the Former and
Later Ch'in (Fu Chien and Yao Hsing) the magical power of both the priest
and of the great Spell which is the doctrine itself are much more emphasid
It cannot be doubted that the South has been more creative. Here the fourth
century forms the heroic period of Buddhist speculative thought, "exegesis"
(k*), whereas the North from the last decade of this century onward lS
characterized by an enormous activity in the field of translation (which actually
from Han times onward had been a typically northern phenomenon, Chih
Ch'ien-of
northern origin, but active in the South-being the only imponant
exception). The later "exegesis" which came to flourish in the school of K u m l
rajiva at Ch'angan in the first decades of the fifth century is no doubt spectacular
and extremely important for the later history of Chinese Buddhism, but the
originality of the ideas manipulated by thinkers like Scng-chao remains a
problem. They had certainly undergone the stimulating influence of the new
literature translated and orally elucidated by Kumlrajiva, but their basic
ideas and concepts as well as their method of argumentation still forrn a
continuation of the earlier types of Buddhist hsiion-hsiieh such as developd
by Tao-an at Hsiang-yang and no doubt from there transplanted to Ch:a?Pn'
These basic ideas and patterns of thought which remain charactenStlc
Chinese gentry Buddhism as a whole appear for the first time in the wriungs
of the Buddhist theoreticians of the South-east around the middle of the fourth
century, whose lives and activities we have briefly described in the foregoingpages'

*

I,, the meantime, other forces were at work at the capital Chienk'ang.
There, in the immediate surroundings of the emperor and the seat of the
a.tral government, a typical southern court-Buddhism developed. It became

,,, and more entangled in the intrigues of the leading cliques and factions
the court, and around the end of the founh century it appears to have

dndconsiderable political power and influence. This again leads in the first
ycnrs of the next century to a renewed clash between the Buddhist Church
and the secular government, represented by the dictator Huan Hsiian.
~t the same time, less politically tainted theoreticians and preachers carry
on the work of exegesis along "Chinese" lines, developing and propagating
"theories'* like their colleagues in the Eastern Region, who also occasionally
come to stay in the large monasteries at the capital. The doctrinal development
of metropolitan Buddhism is repeatedly stimulated by influences from the
other Buddhist centres in the central provinces.
Buddhism at the capital and at the court in the second haw of the fourth century.

Of the no doubt very numerous metropolitan clergy only a few persons
are known to us by name. Apart from people like Chu Taoch'ien, Chih Tun,
Yii Fa-k'ai and other monks who lived outside the capital but who occasionally
came to preach there, there are two prominent Buddhist masters who spent a
considerable part of their life at Chienk'ang, and who played an important
role in the development of metropolitan Buddhism. These are Chu Seng-fu
tk (ca. 300-370) and Chu Fa-t'ai Z it ih (320-387); both were of northern
origin.
Chu Seng-fu 333 was a refugee from the North who had arrived at Chienk'ang
in the second decade of the fourth century. The KSC must be wrong where it
reports that at that time he already took up his residence at the Wa-kuan SSU,
for this monastery was not built before 363/364. It is probable that after that
date he moved to the newly founded monastery where Chu Fa-t'ai alsc came
live after 365, and that it was here that the debates between the two masters
'OOk place. Like practically all prominent gentry-monks of the period, he
Was a specialist in the Prajfiipiramitd (Fang-kuong ching X k%. and Tao''lng ~hingd43 L),and his explanations of these scriptures were highly
"loernedby the monks at the capital. "Master (Seng-)fu's way of studying the
(of the Prajfi@&amjli) is most excellent, and none of US can match
(in this)", as a certain monk Tao-sung 3 % wrote in a letter a to Tao-an,
Who at that time was probably still living in the North.
Chu Seng-fu was mainly active in the field of exegesis; he wrote commentaries
On lhe
mentioned above, and took an active part in the doctrinal
d'sputm of' his day. A theory (unknown from elsewhere) is said to have been
?pular in clerical circles at Chienk'ang at this time, according to which "the
sPmt has a (material) form #, and its (substance) is merely more tvonderful
:T('
refined) than that of the myriad things (of the visible world)".
O
this view, Chu Seng-fu developed in his treatise "On the FormlessOf the Spirit" # & 43 & the theory that the spirit #, being wholly without
Om and immaterial, is an
principle, diffmnt from and 'ylng
beyondthe realm of limited entities, ~6 ~y this he is said to have vanquished
the
ma!mialist" heretics among the clergy at the capital.
who
Chu Seng-fu seems to have made a great impression On Chu

?
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shortly after 365 arrived at Chienk'ang with a great number of disciples,It is
quite probable that Chu Fa-t'ai's own version of the "theory of Fundamenlal
Non-being" C P & (about which nothing specific is known) was influenced
by or resulted from their debates at the capital which he mentions in a letter
to Tao-an. 331 That Chu Fa-t'ai was influenced by Chu Seng-fu's ideas (in
which, to judge from the only surviving fragment of his treatise, the concept
of the "spirit" ;ib was of great importance) is the more probable since chU
Fa-t'ai is said to have expounded Chu Seng-fu's theory in several letters to
Tao-an: the documents in question had already been lost at the beeinning
of the sixth century. 337
Chu Fa-t'ai (320-387) 33a came from Tung-kuan f! % (the modern 1-shui
ifi% in central Shantung). As a young man he had studied together with
at Yeh under the famous thaumaturge-missionary Fo-t'u-teng, the (probably
Sogdian) court-chaplain of thc Hun rulers Shih Lo and Shih Hu.
I n or shortly after 349 he left Yeh and followed the then already famous
Tao-an on his peregrinations through the northern and central provinces,
When Tao-an with his host of followers finally fled to Hsiang-yang (365),
hc sent Fa-t'ai with more than forty disciples to the capital with the significant
words: "At that place thcre arc many gentlemen $ 3 who appreciate the
refined manners H ik (of the cultured priest)". 339
At Ching-chou (near Chiang-ling i 1 & in Hupei), Fa-t'ai fell ill, and was
respectfully treated by thc governor Huan Huo 340 and attended by Hui-yiian,
whom Tao-an had scnt for this purpose from Hsiang-yang. The delay at
Ching-chou was, moreover, enlivened by heated debates between a certain
Tao-heng aif, an adherent of the "theory of the non-existence of (conscious)
5% and Fa-t'ai's favourite disciple T'an-i
- ; on the second day
thought"
of the dcbatc Tao-hcng was vanquished by T'an-i and by Hui-yuan who also
took part in it.
According to the relevant KSC passage, the hsin-wutheory
was much en vogue especially in the region of Ching-chou. Ching-thou was
the stronghold of the Huan family for several generations, and Huan Wen:s
son and successor Huan Hsuan seems indeed to have been a partisan of this
theory. 342
Shortly after 365 Fa-t'ai and his disciples settled at the newly founded
Wa-kuan ssu at Chienk'ang; here he must have met Chu Seng-fu (see above)
who made a great impression on him. Fa-t'ai soon became very popular at
the capital and at the court. His (apparently public) explanations of the
Prajriapa'ramitu were attended by the emperor (Chien-wen, 371 -37% the highest
nobility and the courtiers as well as by thousands of other people who came
from all the Eastern Region to hear his lectures. Chu Fa-t'ai is again one Of
those masters who in later sources are said to have developed a particular
"theory"; in his case the "Variant School of Fundamental on-being"
d is mentioned. About this theme he actually exchanged some letters 'lth
Hsi Ch'ao, 343 but we have no more information about his activities in this
field. Nor is anything specific known about his efforts (alluded to in
contemporary colophons in CSTCC) to obtain better texts of the monaStlC
rules for monks and nuns. This care for and interest in monastic organization
which he had in common with his former companion Tao-an appeafi
kuan
from the fact that, soon after his arrival at the capital, he enlarged the
S ~ from
U
a small temple to one of the most important monasteries at chlenka"'
1~
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doingthis he defied with great courage the hostility of Ssu-ma Tsung q 5, g
,on of the King of Ju-nan j* h, whose mansion happened to border on thd
and who therefore sabotaged the work of construction. "5
Beside Buddhist studies also secular learning flourished in his school. His
dircipls T'an-i and T'an-erh
were experts on Lao-tzu and the /-ching,
in which field they are said to have been equal to Hui-yuan. M 6 Among his
pupils we find also the young Tao-sheng I*,
who later, in the first decades
ofthefifth century after having studied under Kumarajiva, would become one
of the leading Buddhist thinkers of the time.
In the third quarter of the fourth century, Buddhist elements started to
become regular features of court life at Chienk'ang, no doubt as a result of the
pro-Buddhistattitude of Ho Ch'ung and his partisans of the Ch'u clan around
the middle of the century (cf. above, p. 109). It is in this period that it
became customary for the court to invite famous preachers to explain
Buddhist scriptures (notably the Prajfidpdramitd) for a select audience of
courtiers and high magistrates, sessions which were not seldom attended
by the emperor in person.
Under emperor Ai (362-366), whose reign marks a great development of
court Buddhism, several famous preachers from the Eastern Region were thus
invited to return to the capital. Chih Tun came to expound the smaller version
of the Prajn'dpdramird at the Tung-an monastery in 362, and stayed there for
three years (cf. p. I 19);at his departure for the East he was provided by imperial
order with all travelling requisites.
Also around 362 an imperial decree
ordered Chu Tao-ch'ien to return to the capital in order to explain the larger
version of the same scripture (Moksala's Fang-kuang ching) in the palace, 349
and at the same time the monk-physician Yu Fa-k'ai, who four years earlier
had unsuccessfully attempted to save emperor Mu's life, was summond.to
the court to hold sermons on the A~!asdhasriki, after which he ~ & c h l y
rewarded by the emperor with money, silk, a carriage, and summer and winter
garments. 350
Such invitations sent by the court to prominent monks seem sometimes to
have had a more or less compulsory character, an official "order" which was
~~course
incompatible with the freedom of the monk from all worldly duties
the old problem of the relation between the autonomy of the religious
life and the totalitarian Confucian state! A typical case is that of Chu Tao-i
(P 144).At some date after 387 the prefect of Tan-yang was ordered by the
'Our[ to summon Chu Tao-i, then living at Wu, to go to the capital, much
'O Ta~-i's
displeasure. He wrote a letter of protest in which he tried to convince
Ihe authorities of the fact that eminent recluses must always maintain their
freedom of movement, and that those who have chosen the rellglous
'Ife
be left in peace, the more so, since the co-urtjust now actively stimulated the flourishing of Buddhism. "For if now (the government) demands that
lhey be inscribed in the registers, and puts them to work together with the
Population
then it is to be feared that the itinerant worthies will
I
Ong for the (lonely) cliffs at this age of saintly (government), and that those
who (like Immortals) rise lightly
will majestically depart. never to
After this letter the order was cancelled. 351
well-known monasteries at the capital were founded at this time.
Around364 the monk Hui-li $ l, asked the emperor's permission to build

*

(a?),

a small monastery at the site of an old pottery factory at the capital, and this
became the nucleus of the famous Wa-kuan ssu &'b 4 , which, further enlarged
by Chu Fa-t'ai, developed into one of the main Buddhist centres in the south.
East. 36a
Another monastery, the An-lo ssu
4, owed its origin to the visionary
dreams of the monk Hui-shou &! 2 . When he arrived at the capital (ca. 365)
he saw himself in his dreams repeatedly building a monastery in the privat;
park of Wang T'an-chih at Chienk'ang, and did not fail, though after some
hesitation, to report the workings of his subconscious mind to the owner of
the park. Wang T'an-chih allowed him to build a little chapel in the garden.
Hui-shou remained active, for as a result of further prophetic dreams the domain
of the An-lo ssu soon comprised the whole garden of Wang T'an-chih, to which
the adjoining parks of the prefect of Tan-yang Wang Ya 3-9,
the prefect
of Tung-yen Liu Tou *#I M and the prefect of Yu-chang Fan Ning 2"zfere
added in due order. In the early sixth century, when Hui-chiao compiled the
KSC, it was still one of the most splendid monasteries at the capital. 353
Emperor Chien-wen (Ssu-ma Yu sl 6 4 , 320-372) before as well as after
his accession to the throne was much interested in Buddhism. We have already
mentioned his contracts with and admiration for masters like Srimitra (p. 104),
Chu Tao-chien and Chih Tun (p. 106, 1 17, 1 18. 130) ; he was also a friend of Chu
Fa-t'ai whom he repeatedly invited to explain the A~?ascihasrikdat the palace. 354
Under his short reign we find the first known case in which the Chinese
court uses the exercising power of the Buddhist priest in order to avert an evil
omen or to evoke an auspicious sign ( f o ~
another probable connection between
Buddhist practices and the ancient Chinese belief in portents see the data
concerning the alleged "relics of ASoka" given below, ch. V). In 372 the
emperor ordered the prefect of T'ang-i 32 (the present-day Liu-ho .:' $ near
Nanking) named Ch'ii An-yiian J $4 to go to the Buddhist master Chu
F a - h a n g (cf. p. 144) at Jo-yeh shan in order to inquire after his health and
at the same time to consult him about the means to eliminate the baleful
influence of an "evil star" a$.This phenomenon had occurred on February
18, when "Mars receded into the constellation T'ai-wei". 3b5 The ominous
portent had made a great impression on the emperor, to whom it was an obvious
sign of the approaching usurpation of the imperial throne by Huan Wen, the?
at the height of his power. He discussed its meaning with Hsi Ch'ao, and It
may well have been this fervent Buddhist who persuaded the emperor to
consult Fa-k'uang. 3 6 V e have seen how some years later, under emFror
Hsiao-wu (373-397), an analogous request was directed to the exorcist Chu
T'an-yu 2 t k (p. 146). Both emperor Ai and emperor Chien-wen also made
use of the magical practices of Taoist masters (the former's death was even
caused by an excessive dose of Taoist "elixir of immortality"); here again
both creeds exist side by side. 3" However, Chien-wen's interest in B I J ~
was primarily philosophical; he was a well-known ch'ing-t'an scholar who
excelled in "Dark-Learningv.368
According to Fa-lin, 36B emperor Chien-wen ordered the building Of,:
sanctuary of great size and beauty "at (the site of) the old Ch'ang-kan ~ a g ~ ' ! ~
Ch'ang-kan %
was the name
i of a suburb a few li south of Chienkang'
old Ch'ang-kan ssu is mentioned in KHMCa" in a probably legendary
account of the finding of a miraculous statue as early as the hsien-lto era

**
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(~~6.335).
ca. forty years earlier than Chien-wen's reign. The new temple
mentionedby Fa-lin must be identical with the three-storied pagoda where
to KSC361 the monk Hui-ta Y d discovered several relics of the
Buddha.
However,
it was under emperor Hsiao-wu (373-396) that Buddhism scored
--its greatest successes at the court. The emperor was only ten years old at his
accession;till 376 the (pro-Buddhist) empress-dowager Ch'u (p. 109) acted as
regent. The emperor's principal consort empress Wang (360-380) had the
clearly Buddhist personal name of Fa-hui ;L?& ("Dharma-jiift"). 362 She was
younger sister of the general Wang Kung i$
(died 398) who under this
emperor became very influential at the court, and of whom it is said that
&'hefervently believed in the Buddhist doctrine; he made the people pay (additional) taxes and perform statute labour in order to build and adorn Buddhist
temples, striving to make them grand and impressive, so that both gentlemen
and common people signed in anger. Even when going to his execution (in 398)
he still recited Buddhist sijtras". 363
At the death of Chu Tao-ch'ien in 374 the emperor (c.q. the empress-dowager
Ch'u) decreed to contribute 100.000 cash to his funeral. 364 Both the act and
the amount of money given at such occasions seem to have become customary
in this period, for when in 380 Chu Fa-i (cf. p. 99) died, the emperor bought
for 100.000 cash the Hsin-t'ing hill % ;); i l to bury him, and had a threestoried pagoda erected on his grave, 365 and in 387 he contributed again
100.000 cash to the funeral of Chu Fa-t'ai. 366 Several other favourable acts
towards Buddhists and Buddhism are reported of emperor Hsiao-wu: an
Invitation sent to Chu Fa-i in 375 to come to the capital, 367 complimentary
letters to Tao-an and to the n u n Ling-tsung +$, ""sis order to build a threestoried pagoda at the site of a small temple near Ch'ang-kan ssu in 391. 369
However, the greatest triumph of court Buddhism happened in 381 :
''in the first month of spring (February-March 381) the emperor for the first
time (formally)accepted the Buddhist doctrine (i.e.,the lay precepts). A vihdra was
established within the palace, and monks were invited to dwell in it". 370
This statement about the emperor's official conversion is corroborated by
Ihe KSC. where it is said that emperor Hsiao-wu at the beginning of his reign
invited the sinicized Yiieh-chih T'an-yiieh
a (cf. p. 144) to the capital
where he subsequently "received from him the five rules for laymen 6 A.
and honoured him as his master". 371 Likewise he is said to have "served"
Ihe Chinese master Chu Fa-k9~ang2 i t (327-402; see above, ib.) whom he
summonedto the capital. 372
It
have been after the establishment of the vihara within the palace
Ihat some Buddhist scriptures found their way into the imperial library. .In
any case we read in the table of contents of the Ch'i-lu -L*, and early blbllographical work by Juan Hsiao-hsii &i&&
(523 AD, preserved in quotations
KHMc)
in which the author gives the number of books mentioned in still
ear''er catalogues, that according to the (fourth century?) Chin hung ching-pu
+, 41) there were Buddhist scriptures in the Chin imperial library amounting
Sixteen b'rolls" (chiun)-a negligeable quantity on a total of 20.935 chuan!
But even in the first half' of the fifth century, when Buddhism com~letely
the intellectual life at the court, we find that according to the
pf-kossu-pushUmu-/u
I# a w + a ,# of 431 AD (quoted ib.) the Buddhist

,
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scriptures in the palace library amounted to no m'ore than 438 chcun o n ,
total of 15.074 chiion. 373 This is symptomatic of the fact that the chinese
cultured upper class, in spite of its interest in Buddhist ideas and theories
never seriously studied Buddhist canonical literature. People like Yin Hao'
Hsi Ch'ao and Hsieh Fu were rare exceptions at least in the fourth and
century; it is highly questionable whether among the hundreds of interested
and even devout hearers of the lectures of Chu Fa-t'ai and Chih Tun there was
a single one who had ever taken the trouble to read or study the texts explained
to them.
Emperor Hsiao-wu's devotion must have definitively consolidated the
position of Buddhism-as a doctrine and as a religious o r g a n i ~ a t i ~ ~ - ~ t
the Chinese court. In spite of some interruptions and ephemeral anti-Buddhist
movements it was to be successful in maintaining this position for at least
four centuries.
A remarkable happening, known from various independent sources and
of unquestionable historicity, proves that the fame of emperor Hsiao-wu as
a dharmardja had already reached what was to the Chinese the very limits of
the known world. In or shortly after 395 the king of Ceylon (Shih-tzu kuo
&.)a = Simhala), apparently impressed by the emperor's religious zeal,
despatched the Sramana T'an-mo-i 4 # 44 (*d7dn-mud-.isk = Dharmay~kta?)~"
to the Chinese court with a valuable Buddha-statue of jade, four feet and two
inches high, to be presented to emperor Hsiao-wu as a token of his cordial
feelings. 375 For unknown reasons the journey lasted more than ten years,
so that the precious gift was eventually offered to emperor An some time
during the i-hsi era (405-418), several years after Hsiao-wu's death. This mission
marks also the beginning of Sino-Singhalese relations.
We do not know how the news of the emperor's conversion had reached
the Singhalese court. The first Chinese known to have visited the island was
Fa-hsien, who at the end of his stupendous journey stayed there for more
than a year (412-413). It was here that he finally succeeded in obtaining a
Sanskrit manuscript of the Mi-sha-sai lii
;.h $ # (? MahiSdsakavina~ay
T 1421); 376 the fact that at Anuradhapura he saw "a merchant make an
offering of a white silk fan from China" does of course not prove that there
had been any official relations between the two countries before 3951405.
In any case Fa-hsien arrived at Ceylon many yean after the date on which
the Singhalese envoy is supposed to have departed.
However, ten years is an enormous time for a journey (no doubt by sea)
from Ceylon to Chienk'ang, even in the fourth century AD. 377 It seems much
more probable that this number is the result of a chronological computation
made by the Chinese historians, ten years being the minimal time between
the death of Hsiao-wu (for whom the present was destined) in 396 and the
first year of i-hsi (405). the era during which the envoy was known to have
arrived (if we take into consideration the Chinese custom of including the
year from which one starts counting, i.e., 396). In doing so they of course
overlooked the fact that the Singhalese court had no conceivable means
obtain up-to-date information about the decease of a Chinese emperor, and
it seems very probable that the mission started a considerable time after the
year 396. 378
As we have seen in our historical summary (p. 1 1 3), during the last decade of

firti

~ ~ i ~reign
~ and
- ~in ~the' first
s years of emperor An (397-418), the court was
,ompleteIy dominated by the clique of An's uncle Ssu-ma Tao-tzu 9 4 &+
(364-402), whereas the opposition was represented by a military junta led
by Huan Hsiian
(369-404) who finally succeeded in overthrowing Ssu-ma
Ta0-t~"and his faction in 402.
ssu-ma Tao-tzu was an ardent Buddhist, and the exuberant way in which
he manifested his devotion and the very dubious role which the Buddhist
clergy came to play in the sordid intrigues of the various factions account for
much of Husn Hsiian's later conspicuously anti-clerical policy.
"At that time (ca. 388), emperor Hsiao-wu did not personally take part in the
affairs of the government; he only caroused and enjoyed himelf with Tao-tzu,
conversing with old women, 378 nuns and monks in a very familiar manner . . .
Moreover, (Tao-tzu) revered and believed in the teachings of the Buddha; his
excessive waste in spending (money for religious purposes) made life intolerable
for the common people . . .". 380
In 389 the general Hsu Yung 3-9exposed in a memorial the evil practices
prevailing at the court, in which he denounced the role of the clergy in most
emphatic terms :
"Monks, nuns and wet-nurses 381 are vying with each other to enter into the
cliques and parties . . . I have heard that the Buddha is a spirit of purity, farreaching intelligence and mysterious emptiness. He has based his doctrine upon
the five (lay) commandments (such as) those prohibiting intoxicating drinks and
debauchery. But nowadays the devotees are vile, rude, servile and addicted to
wine and women . . . Monks and nuns crowd together and, though relying on
(the prestige associated with) their religious dress, they are yet unable to observe
even the most elementary rules of the five commandments, let alone the (more)
detailed and subtle (rules for the monastic life). Yet, deluded people vie with each
other in revering and serving them. Moreover, they oppress and pillage the ~ c o ~ l e ,
considering the collection of riches as wisdom, which does not agree with the
(Buddhist) principle of liberality". 382
The texts speak repeatedly about the influence of nuns. It must be remembered
that the first nuns at the capital had been patronized by Ho Ch'ung and his
partisans around the middle of the fourth century, and that the first nunneries
!here had been founded by the empresses Ho and Ch'u (above, p. 109). This
indicates that from the beginning there had been a close connect~onbetween
Ihe metropolitan nunneries and the court, notably the imperial harem.
. The most striking example of the influence of the clergy at the Chin court
I" the last decades of the fourth century is furnished by the activities of Miaoy'n *a, a nun of unknown origin, who under Hsiao-wu and An Came to
an important role in the intrigues of the various cliques. According to

her biography

"she Possessed a wide learning on Buddhist and non-Buddhist subjects. and
ex"lled in literary composition . . . Together with the emperor, the Great
('.e., SSU-maTao-tzu), the (oficials) of the inner palace and the (court) lirerarr
383
she used to hold dirusions and to compose literatun . . . .
I 385 SSU-maTao-tzu made her an abess over more than a hundred nuns i n
# $ which he had founded for her.
the C h i e n - ~ h i nmonastery
~
'hat time onward
'bpeopleof talents and virtuous conduct, clerical as well as non-clerical*depend*
On her to obtain advancement. She r s i v e d innumerable gifts (from them', and
9-
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her wealth upset the capital. She was revered and seived by rich md poor alib
--more than a hundred carriage3 and horses (of visitors) stood daily at the
(of her monastery)". 3*5
When in 398 the plan was made to appoint the powerful general Wang Kunl
f 6 to the post of governor of Ching-chou, Huan Hsiian feared that thisrival
would prove to be an obstacle to his own plans, and so he sent a rnesseng~t~
Miao-yin. asking her to persuade the emperor (or rather Ssu-ma Tao-tzu)lo
appoint the weak and inexperienced Yin Chung-k'an k # d (?-399) in his
place. Thc plan succeeded, and in November 398 Yin Chung-k'an became
governor of Ching-chou, soon afterwards to be attacked and killed by Huan
Hsuan who annexed his territory. 386
Likewise, when Wang Kuo-pao .i 'B (?-387), who belonged to Ssu-ma
Tao-tzu's clique, felt that his position at the court had become hazardous,
he made his partisan Yuan Yueh-chih R it.^ send a letter to Miao-yin in
which she was requested to extol Wang Kuo-pao's loyalty to the throne in
the presence of the mother of the crown-prince. The intrigue eventually had
success, although it cost Yuan Yueh-chih his head. 387
THE LAST PHASE:
HUANHSUAN'SUSURPATION A N D THE RISE OF LIU Yii

(402-420

AD).

Slm En.

In 399, a war between the court clique of Ssu-ma Tao-tzu and the military
leaders in the central provinces led by Huan Hsiian had been averted by Ssu-ma
Tao-tzu, partly by force of arms, and partly by an official recognition of
Huan Hsiian's authority in these provinces (cf. above, p. 155). But at the same
time there was another enemy who more and more undermined the power of
the central government in the only part of the empire still under its jurisdiction,
the region East and South-East of the capital: the pirates and popular armies
of the "magician" Sun En.
This movement had been started in the eighties by Sun T'ai a h . a Taoist
master from Lang-yeh, and it had immediately found many adherents not
only among the rural population in the Hang-chou region, but also among
the local gentry. Sun T'ai had even been introduced to emperor Hsiao-wu (j7)397) by Wang Ya i h , who shared the emperor's interest in both Buddhism
and Taoism. The emperor made Sun T'ai prefect of Hsin-an # $ (W.
Shun-an $ 2 , Chekiang) where he built up a semi-religious, semi-military
organization not unlike that of the "Yellow Turbans" who two centuries
earlier had effectively broken the power of the Han empire. In 393 he mobilized
his armies and was about to move to the West "in order to punish (Sju-ma
Tao-tzu's rival) Wang Kung*', when Ssu-ma Tao-tzu, not convinced of the
Pure intentions of his curious partisan, had him and his sons arrested and erecuted. Sun T'ai's nephew Sun En %% fled with his army to the Chusan archipelago from where he organized raids on the mainland from the lower YangBfze
up into Kuangsi. In 399 he occupied the region of K'wi-chi; the ~ o ~ u l ~ ' ' ~ "
revolted, killed its magistrates and joined Sun En's " ~ ~ n ~ - I i v esoldiers
d"
En
( k.l )whose number in a few days increased to a hundred thousand Sun
proclaimed himself bbGeneral-Chastirerof the East" and rnarched to the capit?''
This led to a veritable "protracted war", during which Sun En again
again

&kated the government armies in swift campaigns, succasfully avoiding
all counter-atta~k~
by retiring with his troops to the islands before the coast.
During this war the name of Liu Yu PI&, a commander in the army of the
Chin general Liu Lao-chih $,I 2 r ,is mentioned for the first time; some twenty
years later he was to ascend the throne as the first emperor of the (Liu-)Sung
dynasty.
~t is the classical pattern of a dynasty in the last phase of its decline. Just
like in the last decades of the Han, the eventual breakdown of the dynasty
was brought about by the combined forces of an organized large-scale revoluiionary ~novementand the ensuing disintegration of the bureaucratic apparatus in one of the most basic areas of the empire; just like then, the future
king-makers were military adventurers who made their careers in the campaigns
against the "rebels". And finally, just like Tung Cho's abortive rebellion in
189 AD had paved the way to Ts'ao Ts'ao's eventual victory, in the same way
Liu Yu's rise to power was preceded and indirectly caused by Huan Hsuan's
l~nsuccessfulattempt to dethrone the Chin and to found a new dynasty. This
happened in the years 4021404.
Huan Hsuan's coup d'e'tat.

On June 28, 401 AD, Sun En suddenly appeared at K'uai-chi with a huge
army and ca. thousand "towered battle-ships", and sailing up the Yangtze,
he met the army of Liu Y u in the immediate neighbourhood of the capital.
Huan Hsiian, since 400 governor of Ching-chou and military commander
or eight provinces, saw his chance. He marshalled his troops, proclaimed his
intention "to protect the emperor" and marched to Chienk'ang, in spite of the
fact that in the meantime Sun En had already been defeated and driven back
to his islands. Huan Hsiian's victory was ensured when the only capable
Chin general, Liu Lao-chih, who had been sent against him, went over to
H u n with all his troops (March 31, 402). Huan Hsuan victoriously entered
the capital and had Ssu-ma YGan-hsien and, somewhat later, SSU-maTao-tzu
himself executed (April 27). He then appointed his relatives and his nearest
collaborators Wang Mi I $ % ,Yin Chung-wen h2b+ a and Pien Fan-chih
f k to the most strategic posts, and retired to Ku-shu W f h , the modern
Tang-t'u 9 in E. Anhui. From there he exercised dictatorial power, personally deciding the most important affairs, and leaving the routine of the adminIStrationof government in the hands of his trustees at the capital.
Hsuan was at first hailed as the great liberator by the courtiers and
Ihr metropolitan gentry. However, his popularity soon waned, mainly on
of conditions which it was beyond his power to change. On the one
hand the gentry were impoverished as a result of the war with Sun En and,
after 402, with his successor LU Hsun
who continued the raids on the
mainland. On the other hand they suffered from the intrigues. factionalism
and corruption in the ranks of Huan's partisans. His own attempts to improve
the government organization by a stream of proclamations and edicts on the
most trifling matters, his severity in degrading and banishing officials for
mistakes, and his indulgence in luxury (he is one of the first known art
C?"e~tor~
in Chinese history) had made him impopular even before his usurpatlOn, and many members of the gentry, who foresaw Huan's line of policy*turned
him to Liu Yii, who was still engaged in fightiug the pirates of Lu Hsiin.
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Huan Hsiian did not wait long. On October 16,403 he had himselfappointcd
prime minister M O and King of Ch'u Y; on December 20, emperor A,
abdicated and gave the State Seal to Wang Mi, to be handed over to H~~~
Hsiian and on January 2,404, Huan arrived at Chienk'ang to ascend the throne
as the'& barperor of the Ch'u 2 dynasty. He ennobled his famous father
Huan Wen posthumously as emperor Hsiian-wu '$R,but he had some
difficultyin filling his ancestral temple with the required number of illustrious
forbcars (cf. note 145). The deposed emperor An was banished to H ~ i i n - ~ ~ ~ ~
$$ (N. of Huang-mei 3?fi in S. E. Hupei).
Huan's "Ch'u dynasty" did not last longer than three months. Liu Yii,
well-aware of the favourable public opinion about himself, soon took the lead
in a conspiracy to eliminate the dictator and "to restore the Chin dynasty".
When the insurgents reached Chienk'ang with a small army mainly consisting
of their private troops, Huan Hsiian fled with some of his nearest relatives and
collaborators, first to the ex-emperor at Hsiinyang, and from there to Chiangling (Hupei), forcing the debile boy to go with him. Again defeated by one of
Liu Yii's generals (June 1 l), he abandoned the emperor and fled to the East.
Not far from Chiang-ling he was killed by one of his own officers, at the age
of 35 (June 20, 404 AD). Many of his partisans fled to the "Tibetan" empire
of the (Later) Ch'in in North-West China, where they came to fill high posts
in the government; others continued to fight in the central provinces, where
the authority of the government-from now on dominated by Liu Yii
-was only slowly re-established. The resistance of the Huan lasted till 406 AD.
In spite of their violence and kaleidoscopic movement, all these happenings
were actually no more than superficial shifts of power from one faction to
another but analogous group. The base of medieval society, the power of the
great clans, remained unshaken. This is most clearly demonstrated by the fact
that Liu Yii, when he came back at Chienk'ang, did not dare to take any
measures against the man who had been the most powerful partisan and
trustee of Huan Hsiian, Wang Mi. Liu Yii immediately appointed him director
of the State secretariat and to the very important post of governor of Yangchou. The shadow of the great Wang Tao (above, p. 95). Wang Mi's grandfather.
was still there; in spite of all ephemeral political changes and disturbances,
the Wang clan of Lang-yeh which once had created the Eastern Chin, which
had ~nvestedHuan Wen with dictatorial power and which had assisted he
son Huan Hsiian in dethroning the emperor, now again took part in restoring
the dilapidated house of Chin and, in the meantime, in preparing the rise
of the new dynasty.
The conflict betwren Church and State in 4031404 AD.

The intermezzo formed by Huan Hsiian's coup d'klal is therefore hardly
relevant from a political point of view. The reason why we have treated It
i n some detail is that Huan Hsiian was one of the few dictators who consciour'y
tried to apply a consistent anti-clerical policy, which brought him into conflict
with both the ecclesiastical leaders (notably with Hui-yiian) and with the ProBuddhist members of his own faction. This forms the second known clash
between the temporal and the clerical spheres of influence (the first one havlng
taken place in 340 AD, cf. above, p. 106). The basic point of controvmY was
the same in both cases; although this time the dispute about the jramaflaS

,ot paying homage to the ruler went farther and deeper than in 340 AD, and
it was accompanied by other clearly anti-clerical measures, yet the
church again won the duel. There is one document which proves that Huan
~ ~ i i ~attempts
n*s
to select the clergy and to put an end to its intrigues and
cornption has been in vain. In H M C VI we find a apologetic essay entitled
Shih lun .%%, composed by the monk Shih Tao-heng &% as a reaction
apainst another treatise written i n 405 AD by two magistrates at Chienk'ang,
ii which the authors had described the Buddhist clergy as one of the
"five subversive elements" 5 # of society .388 The imaginary opponent in
~a~-heng's
essay gives us a vivid description of the behaviour of the metropolitan clergy at this time: we see them engage in commercial activities,
accumulate riches, sell drugs, practise soothsaying and physiognomy etc.
[cf, also below, Ch. V).
Since the life and thought of one of the main antagonists, Hui-yiian, falls
outside the scope of this chapter, we shall treat the whole development of the
controversy of 402-404 A D in the next chapter.
The last years of the Eastern Chin (405-420).

The "restorer of the Chin", Liu Yii, inevitably became Huan Hsiian's
successor. Unlike Huan Hsiian, who had directly aimed at the throne at
Chienk'ang, he imitated the example of the great Huan Wen, i.e., before
realizing his final aspirations he attempted to enlarge his already immense
prestige and martial fame by extensive campaigns in the North. Like those of
Huan Wen, his military successes were short-lived but spectacular. In the North,
the political situation favoured such an undertaking. The many self-styled
kingdoms and empires founded and precariously maintained by the various
Hsien-pi, Hsiung-nu and proto-Tibetan ruling families were constantly at
war with each'other. In the East, the rapidly expanding state of Wei 8 , since
398 an tmpire under the Hsien-pi clan of T'o-pa, undermined the power of the
successor states of Yen i&, (ruled by members of the Hsien-pi clan of MU-j~ng),
whereas in the West Yao Hsing &%, the capable ruler of the "Tibetan"
empire of (Later) Ch'in &&, was engaged in fighting the armies of the Hun
chieftain Ho-lien po-po q,$ 3~$A, who had founded the state of Ta-hsia E
I n northern Sha.lsi and who was now attempting to overrun the Wei basin.
In a first successful expedition against the "Later Yen" in 408-410 AD,
Liu Yii effectively broke the power of the Mu-jung rulers; however, he had
'Ohasten back to Chienk9angwith his armies, when Lu Hsiin (cf. above, P. 155)
after having marched Northward through Kiangsi from his bases in Kuangtung,
had reached the lower Yangtze region and threatened to occupy the capital.
L1u Yii's great chance came in 416, when the political disturbance at Ch'angan
after the death of Yao Hsing enabled him to hold a large-scale expedition
'pinst the Later Ch9in empire. The campaign lasted till 41 8. Liu Yii even
SurpassedHuan WenVsformer achievements by capturing both Ch'angan and
Loyang, but as soon as the main force had baen withdrawn, the defense
and both cities were taken by the Hun troops of Ho-lien Po-po
Who came to fill practically the whole vacuum left by the Later Ch'in.
nus, when Liu Yii in 418 returned to Chienk'ang as a triumphator, the
of these huge military operations had already been ~ndone-But. as we
before, it is quite probable that the psychological effect of his glorious
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campaigns was more valuable to him than the unrealistic ideal of an effative
and lasting conquest of the whole North.
Once returned at the capital. Liu YU soon took the last steps. In 419 he had
emperor An murdered and replaced by An's brother, emperor Kung b , who
in 420 yielded the seal of state and the imperial dignity to Liu Yij, henceforward emperor Wu of the Sung dynasty (reigned 420-422).
There are some indications that Liu YU entertained relations with the
clergy. He seems to have honoured the monks Hui-yen %k and SenOtao
#+ ; 389 the KSC mentions his admiring remarks about Hui-yiian, 380 and
among the persons who shortly before his accession fabricated "favourable
omens" we find also a monk, the iramana Shih Fa-ch'eng
i L # from Chi.
chou. 391 Nothing is further known about his attitude towards the religion,
and no devotional activities like the founding of monasteries are reported
about him. The same holds good for the person of the emperor. The sources
do not attribute any pro-Buddhist activities to emperor An in the years 404-419,
apart from a complimentary message to Hui-yiian (404 AD) which figures
under the name of this feeble-minded "ruler" in the KSC.
Emperor Kung, the last ruler of the Chin dynasty, reigned only seventeen
months (February 2, 419-July 6, 420).
"(Emperor Kung) deeply believed in the Buddhist doctrine. He (ordered the)
melting down of 10.000.000 cash to make a sixteen feet tall bronze image (of the
Buddha), and personally went to meet it (whcn it arrived) at the Wa-kuan monastery
(at Chienk'ang), following it on foot for more than ten li". 382
On November 13, 421, little more than one year after he made him abdicate,
Liu Yii gave orders to have the ex-emperor killed. The dramatic scene at
which the Chin imperial lineage came to an end forms another example of the
influence of Buddhism among the members of the Ssu-ma family.
"When (the guardsmen) handed the poison to (the former) emperor Kung, he
was unwilling to drink it, saying: 'The Buddha teaches that he who commits
suicide cannot return to a human body'. Thereupon they smothered him under a
padded bedcover".
Concluding remarks.

Here we shall end our survey of the developments of Buddhism in the
eastern part of the Chin territory and at the capital. As far as the im~erlal
sponsorship of the Buddhist church is concerned, it may be useful to sum up
our findings as follows.
I n early and reliable sources we hardly find any evidence of contacts between
the Buddhist clergy and the imperial family before 300 AD. After that date
Buddhism was successfully propagated at court by a relatively small numb
of cultured Chinese monks who themselves partly belonged to gentry fam~l!~'
Both emperor Y Uan and emperor Ming (3 17-325) stimulated these activities;
the latter is reported to have accepted the lay commandments. After an interval
of about forty years, during which only a few pro-Buddhist actions are reported
on the part of the imperial family and when the centre of gentry ~ u d d h i I"s ~
the South has shifted to K'uaishi, there is a spectacular revival of cou"
Buddhism at the beginning of emperor Ai's reign (362); after that date the
Buddhist cult forms an integral part of court life. In 381 emperor Hsiao-wu
is converted, and a vihira is established in the palace. The last forty years of

dynasty (380-420) are n~arkedby the increasing political influence of the

I~

church at the imperial court, a remarkable role being played by women:
co,wted empresses, court ladies and nuns.
we have found the following types of contact existing between
In
,himperial family and the clergy during the period in question:
conversation, discussion and debate; ch'ing-t'an discussion and
pactice of literary composition;
(2) listening to sermons and expositions of Buddhist scriptures (notably
the Prajfiipdramitd) at court;
(3) correspondence with monks and nuns;
(4) donation of money and statues; foundation of stopas and monasteries;
(5) conversion, acceptance of the lay commandments; visits to temples
and monasteries;
(6) consultation of monks in case of disease or inauspicious portents.
(1)

APPENDIX A
DOCUMENTS CONCERNING T H E CONTROVERSY O F 340 AD,
Chinese text in HMC XI1 79.2.12 sqq and in Chi sho-rnPn
pu-ying pai su teng-shih $ jab f7 4 @. $446 3$ $ T 2108 I
443.3.18 sqq.
(Inboduction).
In the .;ixth year of the hsien-k'ang era of the Chin (340 AD), when emperor Ch'eng
was still young, Yii Ping, acting as a regent, considered that the Sran~anasought to
fulfill their duty of reverence to the ruler. The lntendant of the Masters of Writing
Ho Ch'ung and others proposed that this should not be done. The matter was referred
to the Board of Rites for a detailed discussion, and (there again) the opinion of the
Scholars of Wide Learning agreed with that of H o Ch'ung, whereas the (officials of
the imperial) Chancellery, x t i n g on a hint of Yii Ping, opposed this. Then the Intendant of the Masters of Writing H o Ch'ung, the Vice-presidents of the State Secretariat
Ch'u Hsia and Chu-ko Hui, and the Masters of Writing Feng Huai and Hsieh
Kuang memorialized to the effect that the Sramanas should not (be compelled) 10
pay homage (to the ruler).
(First memorial).
"The Intendant of the Masters of Writing (with the honorary titles of General)
-who-leads-the-Army and (General)-who-pacifies-the-Army, the Urban District
Marquis 2, your servant (Ho) Ch'ung,
The Knight in Irregular Service in Constant Attendance, the first Vice-president
[79.2.201 of the State Secretariat, the Earl of Ch'ang-p'ing, your servant (Ch'u) Hsia,
The Knight in Irregular Service in Constant Attendance, the second vice-president
of the State Secretariat, the Earl of Chien-an, your servant (Chu-ko) Hui,
The Master of Writing, the Marquis-within-the-Passes, your servant (Feng) Hualv
The Viscount of Ch'ang-an, provisionally acting as a Master of Writing, Your
servant (Hsieh) Kung say:
The Epochal Ancestor emperor Wu by his superb intelligence changed the manpale
(and founded the dynasty), and the Majestic Ancestor emperor Ming with his salnt'y
wisdom was absorbed in mystic contemplation. 3 How could it be that the)' would
not have changed the (custom of) bending the knees as regards the Sramaws of
time? However, they did not make them alter their (particular) rnethod of cultivatrng
virtue, for this is how (the ruler) agrees with the aspirations o f all men. In our humble
opinion, the p r e d e n t established by the former emperors must be followedd"
is the most righteous solution.

'

Vr

(Edict promulgated by Yii Ping on behaH of emperor Ch'eng).
"From of old, the myriad regions .(of the world) have ;ifferent customs, and.the"
religious practim are hard to distinguish. For one who encompasses all P ~ ~
(doctrines) in one comprehensive view, there is indeed nothing remarkable (I" this
state of affairs). How much less should one attach importance to such (oUtjvard
acts of) decorum as kneeling and bowing!
we must, however, r a l i r s the original inkntion of the ancient rulers. the reson
why they attached importance to these (acts of reverence). For how could

~

'
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rnnly fond of the (sight of) this crouching and bowing, this idle display of
bMlding the knees! T h i s is certainly not the case.
The hierarchical order of lord and subject derives from the respect which the son
u,l,,l owes to his father. The establishment of laws and regulations, the veneration for
,ites and r a n k ~ , - h ~could
~
these be in vain? They surely have their reasons. Since
they have their reasons, why should we depart from them? For is the establishment
of (const) names and rites not (in accordance with) human feelings?
Moreover, does the Buddha really exist, or does he not exist? If the Buddha exists,
then his doctrine will prosper anyhow. If he does not exist, (adhering to his precepts)
has no sense at all. But even if one goes on believing it to be true, it is something from
beyond this world. May then this world (of human relations) show consideration for
whatlies beyond this world, (permitting people) to violate their bodies, to go against
their normal duties, to change the codes of ceremonious behaviour and to reject
the doctrine of (correct) names? That I doubt very much.
The doctrine of names (Confucianism) has its origins in the past; a hundred
generations have faithfully adhered to it. At the very dawn (of history) its splendour
has been greatly (manifested), but in later ages (men) have been hesitating and
irresolute (as to its superiority)-this irresolution is an evil, the causes of which are
difficult to define. But now, (the Buddhists say), we must long for something far-away
and vague and indistinct, we must abolish the Rites on one morning, throw away our
doctrine at this moment, and allow the rabble to disregard the laws-this again is
something which I doubt very much.
1.101 And even if it would be true, even if it would be real-then one would still have
to realize (the Buddhist doctrine) in one's spirit, and to cherish it in one's heart, and
nothing more. The grand pattern of regulations and laws should not be discarded
under the present dynasty. All such (monks) belong to the people (i.e., the subjects)
of Chin. As to their talents and wisdom, they are not above the average. But if they,
on account of the abstruseness of their theories, use their apparel to commit insubordination, to arrogate to themselves the haughty behaviour of a foreign lore, and
to stand upright before the Lord of Ten Thousand Carriages (the emperor)--that
again is something which I cannot accept.
You, gentlemen, are all "vessels of the State" (capable magistrates). In your
(Private)conversation you may fathom the deep and subtle (principles of Buddhism),
but in discussing the matters of government you must stress the importance of the
basic regulations of the State. If you do not act in this way-what more can I then
say about it?"

'

memorial of Ho Ch'ung, Ch'u W,
Chu-ko Hui, Feng Huai and Hsieh Kung).
'I . "(We have received) the edict as quoted above. Your servants, stupid and short"&kd, are unable (adequately) to appreciate the Saintly intention (of the imperial
Order),or to proclaim its great meaning. Respectfully perusing this brilliant edict, w e
were trembling with fear and agitation; together we have forthwith investigated Its
(conknts)in all detail.
there is a Buddha or not is a question which your servants are Certainly
'''leablc to settle. But if we investigate the xriptures which he has left k h j n d and
Peoetrateinto their essential meaning, (then it appears that) the five prohlbltlve rules
thc,Buddhist layman) virtually a s i s t the ruler in exerting his transforming (civilIUng) influence. (The Buddhist doctrine) despise; the idle splendour of fame and
?puwon, but values the obscurity of good works done in Secret. The practice
becording to Buddhism) lies in forgetting one's =If, and in grasping the Purs
and wondefl~lstate of mental concentration.
in Han t i m s down to the ~ r c J c n day,
t
the
Monover, since its first
(nuddhl~t)
doctrine, though subject to prosperity and decay, has never been corrupted
weird and evil practices. As a spiritual doctrim (M,&) it h a lasted longer than
(-

Zhcha
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my other ( c r d ) . Whereas (malicious) imprmations are harmful, the blessing
invoked (by Buddhist priests) will always k profitable. Your servants in their
dn-rity really wish (by such blessings) to add their single grain of dust to the soarin[
~'ai-shan,and to moisten it with their single drop of dew; (they wish) with
insignificant prayers to contribute to the perfection of the imperial sway,
NOW as soon as (the monks) would be ordered t o pay homage (to the ruler), their
doctrine would be destroyed. As a result, the custom o f cultivating goodness would
be abandoned at this time of Saintly (government), and vulgar practices10 would
become a constant rule; this would certainly cause (this glorious time) to be obscured
by sadness and fear. It is bcaause of this that your servants venture to feel uneasy,
Your servants are ignorant and stupid; how would they with their one-sided views
dare to question Your Majesty's sagacity? l1 They merely consider that in the course
of three eras (Han, Wei and Chin) these people (the Buddhist monks) have become
[80.1,10] even more wise and intclligent; if now n o restrictions are imposed on them, then the
laws of the statc will suffer n9 harm, and (moreover) the road to the mysteries (of
the Buddhist doctrine) will not be blocked. For this reason (your servants) again
display their naive sincerity and be2 that You will grant Your (renewed) consideration.
Respectfully submitted".
(Second edict of Yii Ping issued on behalf of emperor Ch'eng).

"I have examined the purport of (the memorial in which) you have expressed
your feelings.
Dark and abstruse matters can certainly not be expressed by words of metaphorical
value, but, generally spcaking, they consist of l2 the great and constant regulations
for (the relation betwcen) men and spirits (gods $+ ), and as such they may again
be roughly divided into various (kinds).
In general, although the hundred rulers (of the past) in creating rules and laws
have made these more primitive or more refined according to the exigencies of the
times, yct none of them has ever allowed foreign customs to interfere with the administration of government, or weird and extravagant talk to become mixed with (the
ruler's) work of transformation. We can hardly assume that the Saintly (rulers 0;
antiquity wcre not intelligent, and that the (so-called) Saints of this degenerate age
are cndowed with grcater understanding.
Morcovcr, the trifling l4 virtues of the five (Buddhist) commandments-how
it that tt.cy roughly imitate the (Confucian v i r t u e of) the human relationships, and
yet on the other hand dispense with (the basic virtue of) decorum and respect dueto
the sovereign? Important are the Rites! Great is (the power of) ~ e s p e c t !,411 basic
principles of government are comprised by these. It is not so that the Lord Of Ten
Thousand Carriages (the emperor) desires t o be venerable, nor is it so that the common
180.1.201 people of the countryside desire t o be low. But if (the distinction between) hi& and
low is not clearly exposed, the ruler's civilizing (activity) will become confused.
there can be 7;ly one (principle of government); if one makes it two, disorder I'
be the result.
This is the way in which the ancient sages have established rules and administyd
the empire; it is necessary to have no doubts concerning this. Persons of many.s~ded
abilities may select (what is good) from a wide range (of different doctrines),
may always practise it entirely. l6 If they practise it personally or within their
that may be done. But it will not be allowed to practise it in the state and at thecou*'
IS this not a far-sighted (course of action)?
To judge from your memorial, you arc actually also unable to make out
(the Buddha) exists or not. But even if you could, 1 would still maintain that ( B ~ ~ ~
must not interfere with government affairs. How much less can both be practise
if (the Buddha) does not exist at all?"
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wmoriaI of Ho Cb'ung and his partisans).

"*lthough your servants, stupid as they are, d o not understand the far-reaching
rt (of this edict), yet, in view of their respectful attention day and night and of
P"'?)"
(heir desire to comply with l 8 the ruler's melsures, how could they stick to their
narrow views and recklessly confound the great (human) relationships? They only
considerthat from Han and Wei down to Chin times nobody has ever made proposals
to deviate (from the status quo, i.e., to bring the sarigha under government authority),
and yet (the distinction between) high and low as well as the regulations and laws
have at no moment been harmed.
NOW the Sramana's observation of the monastic rules is very attentive, and as
the practice of their rites they are completely uniform. l o Their sincerity in
11
&serving these rules being such that they will sacrifice their lives without regret
(rather than break their vows)-how would (such diligent people) venture to be lax
in matters of decorum and resm-t with regard to their bodies? We have always
noticed that (the monks) when burning incense and saying prayers always put the
Ruler (la $L) first (among those for whom they invoke blessings), wishing that He
will enjoy abundant happiness: their feelings (of concern for the Ruler) are simply
without limits.
(The principles of) serving one's superiors and exalting (the virtue of) submission
are derived from man's natural constitution; they are the most essential form of
rites and ceremonies, which (in their case) consists of maintaining the "Law" (it)
with a concentrated mind. That is why the Saintly rulers of former times have (always)
allowed them to continue (their way of life) without changing it.
"Allembracing is the net of Heaven; its meshes are wide, and yet nothing is
lost". Your servants earnestly consider that if (the monks) are not ordered to pay
homage, the law will not suffer any harm from it. Grant them this favour in accordance
with what is profitable t o them, so that nobody, wise or fool, will dare not to be
sincere. Then, above, (the emperor's rule) will be beneficial like Heaven that covers
and Earth that sustains (all beings), and below there will be those who concentrate
upon the cultivation of what is good.
Diligently we submit again our stupid and shallow ideas, requesting the favour
of Your consideration".

APPENDIX B
HSI CH'AO'S FENG-FA YAO b ih*

("Essentials of Religion").

Chinese text in HMC XI11 86.1 sqq.

The profession of faith (triiarana).
The 'Threefold Refuge ( LQ $$) consists of taking refuge in the Buddha, in the

-

twelve classes of scriptures ( + $$ $ ) and in the bhiksu-sarigha, i.e., in the Buddhas of the three times of past, present and future and of the ten directions (of the
universe), in the doctrine of the scriptures of the three timcs and the ten directions,
and in the sarigha of the thrcc times and the ten directions. At every occasion of
worship and repentance of sins onc must always surrender oneself full of devotion
(to this triad), 22 at the same timc cherishing thoughts of tenderness towards all
living beings and wishing that they obtain emancipation. What in a foreign language
is called nun-wu
(namah) is in Chinese called "to surrender one-self to . . .". a3
(The word) "Buddha" is in Chinesc rendered by "awaken(ed)"
24 "Sangha" is
in Chinese "the groupw% .

e.

The fives Rules (paiicaSila) and their karmic consequences.
The Five Rules (of the Layman) are as follows: ( I ) not to kill, nor to make others
2 5 (2) not to rob, nor
to make others rob, and always firmly to persist in this to the end of one's life; (3) not
to commit (acts of) unchastity, nor to make others commit such acts, and always.. .
(4) not to commit falsehood, nor make others commit falsehood, and always. . .
( 5 ) not to drink wine, nor to use wine as a gift, and always. . . If the wine is used
as a medicine, the dosage must be weighed, the main point being that it must not
provoke drunkenness. Drunkenne;~ is accompanied by thirty-six evils, 26 and the
scriptural teachings prohibit it most strictly. One who does not kill will have a long
life; one who refrains from robbery will have lasting prosperity; one who is not
unchaste will be pure; one who commits no falsehood will always be respected
and trusted by others; the spirit of one who is not drunk will be clear and orderly.

[86.2.1] kill, and always firmly to persist in this to the end of one's life;

The period of fasting. 27
O n a having (decided to) practice the Five Rules, (the updsaka) must ob*rve the
three (long) fasting periods in a year and the six monthly fast-(days). The three
(86.2.101 (long) fasting periods in a year are from the first to the fifteenth day of the
the fifth and the ninth month. The six monthly fast-(days) are the 8 t h the 14th9
the 15th the 23rd, the 29th and the 30th of (each) month.
On all fast-days meat nor fish should be provided; (the devotee) must (only) at
before noon, and when noon is past, he is not allowed t o taste any kind of swat
smelling and delicious food. (During these periods of fasting) he cleans his
and thinks about the Way. Surrendering himself to the three venerable on? (the
Buddha. the Dharma and the Stwigha), he repents of his sins and reproves hlrn?lf'
and practips the four thoughts of general, (i.e., all-pervading, love and C O ~ P ~ ~ ~
d
lg 5
. He keeps far from the (women's) apartments in order not to be ensnarel
by the six pass~ons.(On those days) he must not b a t (people or animals) ythOn
whip or a stick. or use abusive language; he must not drive in a n ox-cart or r'dc
horseback, or carry arms.

"
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for female (devotees, upisiki), they moreover must abstain from the uss of
pdume, flowers, cosmetics and other ornaments; with proper minds and d m n t
thoughtsthey must strive to preserve (the female virtues of) softness and submission.
When fasting, the devotee must perform this for the sake of all who have passed
away or who are still alive, for his acquaintances and relatives, as well as for all
living beings. In all these occasions he must use this (fasting) to extend his sincerity
and by hidden thoughts move and stimulate (their minds). * W n c e (their) minds have
been moved and stimulated, they will forever avoid sin and suffering. Therefore
loyal and filial gentlemen exert themselves to the utmost (in observing the fast-days)
in order to do the meritorious work of helping all together; it is not merely for his
own sake.
,g,2,~)1
During the fast-days he must exclusively concentrate his thoughts on the vision of
'
the Mystery and recite the words of the Doctrine. If he is unable to practise (the
contemplation of) Emptiness, he must perform the Six Remembrances.
Tbe Six Remembrances (anusmyti) and the Ten Good Works (kuSala-karmini).

The Six Remembrances .A .Z-9 30 are : to remember the Buddha ,%#- to remember
the scriptures 23%, t o remember the sangha 'S# , to remember charity && , to
.
remember the Rules %fi and to remember the gods
What does "to remember the gods" mean? The practice of the Ten Good Works
(6.below) and the Four Thoughts of General (Compassion) form a way of conduct
which corresponds to (the will or the status) of the gods (or: of Heaven). Moreover,
he must to the best of his power strive to help all beings.
The Ten Good Works -t&
32 are the following. With his body he must not commit
or unchastity ;$ ; in his mind he must not be envious
the sins of killing S, robbery
&I spiteful .& or foolish 4 ; in his speech he must not be false $ 2 , specious @ is,
double-tongued Z%4 or foul-mouthed %
What is meant by "not killing"? (The devotee) must always be compassionate
(even) to crawling creatures (like vermin); even when he is much vexed by them he
will never do them harm for his own profit. In general, if any living being is in danger
or distress, he must d o his utmost to help them; whether they be in the water or on
the land, he will make them gain their (proper) element. He shall not accept any
(meat of animals) that may perhaps have been slaughtered for his sake.
What is meant by "robbery"? In general, taking whatever is not one's own, irres186.3.1~pective of the size (of the object), as well as being impure in the administration of
One's office-all this is called "robbery".
What is meant by "unchastity"? All bonds and fetters are generally called "unchastity". As applied t o sensual desires, it means that outside the regular relation
marriage no offenses (of this kind) may be committed.
Envy" means "jealousy". If (the devotee) sees the good points of another man,
if he sees that the other is virtuous, he must always rejoice on his behalf, and not have
feelings of contention, hatred and jealousy.
means that the mind harbours anger which lies hidden and coagulam
within,
LL
Foolishness" means to have no faith in the great doctrine and to be sceptical
and dignorant as to the scriptural teachings.
What is meant by "falshood"? It is to represent something non-existent as some'lung that exists, and so t o fabricate vain assertions.
What is meant by "smcious languagcv? It is ghb-tongued s ~ c h refined
,
and
adorned, flowery but untrue.
What is meant by "being double-tongud"? It means to say different thin@ k f o m
fa= and behind oris's back, and to speak about B in the p r e s n e of A (and
6'

LI

vICe- versa).

What is meant by "being foul-mouthed*? It means abusive 1aWWR or, as
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[86.3.10] say, t o speak about (someone's) shortcomings so that other pcople will take your

words and use them t o blame (the person in question).
~ 1 these
1
ten (evil) things must not even for one moment arise in (the devotee'd
mind and thought. These then are the Ten Good Works; they are also (to be regarded
as) the Ten (prohibitive) Rules: the Five Rules (above p. 164) regulate the (acts of) th
body, whereas the Ten Good Works serve t o restrain the mind.

The five gati.
A more or less strict (observation of these) matters is followed by a more or less
heavy (karmic) retribution. The whole universe" taken together is called the Triple
World L T ; 35 within the Triple World there are five modes of existence
g a r i a ) : (I) gods, (2) human beings, (3) animals, (4) hungry demons 38, (5) (inhabitants
of) the hells. Those who fully observe the Five Rules obtain a human shape. Those
who (in addition) perform the Ten Good Works are (re)born in the abode of the
gods j;T , and even those who fully observe one of the Five Rules still do not fail
to become human beings. But among these there are differel~cesbetween high and
low, and between the long-lived and those who die prematurely: all this depends
on the number of Rules which they have observed. 3.7
The opposite of the Ten Good Works is called the Ten Evil Works, and those who
have committed them all will enter Hell. Those who have been violent and oppressive,
who have not taken to heart faithful remonstrances, who have had many venomous
thoughts, and who have been striving for their personal (well-being) whilst cheating
[86.3.20] others 38 either fall as low as domestic animals or as snakes and vipers. Those who
have been stingy and covetous and only interested in gain, and who have always been
anxious lest they would not have enough descend t o (the state of) hungry demons.
Those whose sins have been somewhat less serious or numerous, but who have often
cherished dark and egoistic (thoughts), and whose feelings have not been honest
and fair all descend to (the state of) demons and spirits; although they may enjoy
a little happiness, they cannot avoid suffering and pain. These (three spheres of
existence) are called the Three Paths I 9 and also the Three Evil Courses. 39
The five skandha. 4o
(Visible) matter & , painful or pleasant sensation fi @ , thought-and-memory
5.3., birth and passing away (of mental phenomena) TTt and recollection 2fi are
called the Five Dark(ening) elements .L . 4l
In general, all things of the outer world which have form and can be seen are
(called) "matter".
When losing them one feels distressed: this is "painful sensationv& ; when
obtaining them one feels happy: this is "pleasant sensation" (lit. "tickle") 8 .
TO think in anticipation of what has not yet taken place is "thought"3 ; afte'
wards to recall what has already happened is called "memory" E. . 42
The rise of a thought is "birth" ; when a thought passes into memory and is ext'nguished, this is "passing awayw.
Whatever once in the past has involved the mind is stored away and not forgotten:
h i s is ."rrcolkction". After having passed through a sucfesion of kolpo~,r~ollect'On
will st111 sprout again in the heart. Although one is ignorant about its origin, yet
lin@rs at its root. At hrst, it secretly develops from something infinitesimal, but in
[87.1.11 the end it becomes (huge) like mountains and valleys. That is why the student
strive to be attentive in whatever he practises.
Five C o v ~ i n g(sins) 5
are ( I ) desire-and-lmdness @ i$ , (2)
spite Bd %- (3) ignorance 4.k , (4) wrong views j#
, (5) dalliance $ilk
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Taken separately, "desire" means lust; "lewdness" means to be permanently
*
addicted to themWhat appears o n the outside is "anger"; what coagulates within is "spite".
a b ~ ~ ~ ~ r a niscto
e " be found by fetters, to come into conflict with true principles,
and to be perverse and deluded. Ignorance is the root of the causal (process of) birthand-death; all fetters begin with ignorance.
The terrible torments of hell are often a result of spite, for, as a scripture says,
latheguilt of one who kills another in a sudden fight is still (relatively) light, but for
him who secretely plots with venomous thoughts, the punishment will accumulate,
eon after eon, and there is no hope (or "final term") of emancipation". 44

The six ciyatana.

45

The Six Feelings 14 , also called the Six (factors of) Decay F.k or the Six
Desires 5. hx are:
the eye perceiving matter El 2 & ; the ear perceiving sound lj 2 # ; the nose
~7.1.1ojperceiving odour 4 2 5 ; the tongue perceiving savour 2 2 w k ; the body perceiving (tangible qualities like) fine-and-smooth i) .B ?lB;# ; the mind perceiving
recollection. This "recollection" is the same as the dark element (skandha) of
recollection mentioned above. 4 0
The five Dark (Elements) and the six Feelings are the origin and root of (the
cycle of) birth-and-death, and the source of all sin and suffering. The method to
eliminate them is set forth in the scriptures.

The mind; its dangerous and elusive nature.
I t is said in a scripture: "The mind makes (one a) god, the mind makes (one a)
human being, or (an inhabitant of) hell, or a domestic a n i m a l 4 v e n the (state of)
one who has gained the Way ( $4 f,) is a result of the mind". 4 7
Each and every thought that springs from the mind is subject to retribution; even
if the fact (or act) has not yet been realized, the hidden response (of karman) has been
built UP in the dark. Now feelings and thoughts are swiftly moving around; suddenly
and abruptly they appear (one after another) in a continuous succession, and stimulated by an insignificant motive they a t once expand throughout the universe. (Future)
punishment and happiness, (bodily) form and destination ( j&
gati)-there is none
which does not spring from them; fortune or disaster, shame and regret are decided
In a angle moment. That is why he who practises the Way is always "careful of himself
when being alone"
in regard to his mind: he guards against (evil thoughts) when
are still minute, and he is aware of their first beginning. Using the perfect principle
!of the doctrine) as his bulwark, he always remains in control of what is fundamental
'"order to restrain what is secondary. He does not rashly form thoughts about matters
whichhave not yet taken shape. How could he merely be concerned about "(manifested) words which go out of his house so that (the people) from a thousand miles
respond to them", 49 o r how could he, in view of the fact that "nothing is more
'""l01 visible than what is s c r e t w , 60 be only watchful over his bodily (actions without
to restrain his thoughts)?
. It is said in the separate version of the Shih-erh men ching $ SI -t rf 4%: "What
IS good in a man should always be kept hidden, but what is evil in him must always
expossd". 61 It must be remarked that the superior man " d m not set
mind either for anything, or against anything", 52 and having committed errors
will not be satisfied without having repented them. Quite rightly he leava to
C"cum~tiIn~es
whether he should be active or hide himself; how could he consclously
"m for hiding or manifesting (his person)? But the application of the m c h i n g
Buddhism) should probably bs restricted to the common affairs (of a v e r a s
PCOple).

-

k
he
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works must be done in secret; sinful deeds must be confessed.
~f we investigate the way in which the natural principle (of karman) functions
in punishing or rewarding (all actions), it appears that the more (the good or evil
intention) leaks out the lighter (its retribution) will b ~ and
, the more (the intention)
is inwardly accumulated the heavier (its retribution) will be. When its traces have
become manifested in the world of men, then the invisible response (of kPrmon)
will certainly become less.
Moreover, to boast of one's goodness and to make a display of merit is the
desire of all beings; to hide one's defects and to gloss over one's faults is the common
practice of all kinds of creatures. If good works become manifested, the outward
act is displayed, and, as a result of such a display of outward acts (of goodness), a
good reputation is built up. But if the feelings become entangled by (considerations
of) promotion and degradation 54 and a good reputation is built up on the outside
(to earn the praise of the world), then greed will come to fill up the inner mind.
Moreover, "he who is a superior man among human beings is still a small man
before Heaven". 55 HOWmuch more (is this true in the case of) those in whom the
[87.2.11 virtue of altruism has not yet become perfect and whose fame is in excess of reality!
They will most certainly suffer punishment in the dark and hidden (hereafter). Unless
one's virtue is complete one will certainly have one's shortcomings. 56 If one lays bare
(these shortcomings) and makes them publicly known, then (these) will be dispersed
together with the acts. If one engraves (one's erroneoils thoughts) in one's heart,
and outwardly cultivates a honest appearance 5 7 in order to avoid other people's
criticism and to receive and gather the praise of the world, thereby violating the
Heavenly principles-would in such a case one's offense against nature not be even
more serious? Therefore Chuang-tzu also says: "He who commits evil in secret will
be punished by demons and spirits". 58
Moreover, man's feelings are such that he will not be ashamed for the principles
(which he violates) but for other people. If his faults are brought to light, disgraa
will come, and from disgrace shame is born; (thus) his state of mind will be near to
repentance, so that the evil has no chance to accumulate. If, on the other hand, (his
faults) d o not come out, he will on account of this never change his course. If furthermore his offenses against Heaven fill (the mind) within, and he is in constant fear
that they will become manifested without, then he will be tormented by a myriad
anxious thoughts, and his ingenious precautions (against discovery) will have to be
more and more complicated. For the rest of his years he will have to devote all
(87.2.101 energy to this (policy of self-concealment), but in the end disaster from Heaven and
material troubles will suddenly overcome him together. All h i s is the result of
guarding against the first sprouting (of the seeds of evil) or carefully attending to Its
beginnings, and of concealing one's faults and making a display of goodness.

Stressing the good qualities of others.
I t is said in the Cheng-chi chhg f fi : "You may only speak about anober"
hundred good points; you must not speak about his one fault". 58 If we speak about
another man's goodness, good thoughts will be born. If we s p a t about his la!'
we give rise to thoughts of resentment, and such thoughu, though small at first,w"'
gradually combine and accumulate. Thus one (thought of) goodness creates innumerable (thoughts of goodness), and one (thought of) evil creates innumerable (though'
of) evil.

Karmic retribution does not involve the relatives of the sinner.
l"he Ancients used t o say: "The flourishing of (a family of) military spfialists
docs not last longer than three generations",
and (the general) Ch'en p'ing *)
also said : "Since I have often devised secret strategems, my sons and grandans w'll
not w~wr". The instruction t o be &rived from (such syings) is ~ u l y

"
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However, (karmic retribution works otherwise): the (tyrants of)
bily
~ h ' iand ~ h ' uenjoyed their (royal) heritage for many generations, whereas (sages
like) Yen (Hui) and Jan (Keng) never obtained a glorious recompense from their
ofrpriw(both having died prematurely). All this is clearly evident from factual
(in history), and we d o not need any deductive reasoning to elucidate this.
Moreover, Kun 3) was banished whereas (his son) Y u f, was raised (to the rank
,,fminister); tadpoles and frogs (though related) have different forms. 84 That the
f12a
four punishments "'0
not extend to (the culprit's rclatives) has been a constant rule
for a hundred generations. When a sage monarch rules the world there are already
no excesses (in the application of punishments)--how much less (do they occur)
in the mysterious response of Nature! Not to take the circumstances into consideration, but to cause punishments and rewards to be applied in a disorderly way so
that good and evil are without distinction is to violate the true principles most seriously.
Moreover, when the Ch'in instituted the punishment involving the whole family
~9 &I , 66 the (actual) perpetrator was still regarded as the principal (criminal),
and only after the principal criminal had undergone punishment, it was inflicted on
the others. (However), not to have the offence visited on the person (of the offender),
but to have the disaster extend t o his relatives-that would be a way of legislation
not only intolerable to the sacred scriptures, but also certainly rejected by (the legalist
philosophers) Shen (Pu-hai) en Han(-fei tzu). Hence it is said in the Ni-huan ching
;ki5 4% : "When the father has done wrong, the son will not suffer in his place; if
the son has done wrong, the father will not suffer either". 6 i (Karman is such that) the
one who does good automatically reaps happiness, and that he who does wrong
automaticslly undergoes its baleful results. How perfect are these words! They agree
with the heirt and accord with reason.
But if we investigate the origin of the secular teaching (concerning collective
punishment), is it not so that, when the circumstances are not taken into consideration,
whilst everybody is arrested without stopping at the single person (of the evildoer),
the warning and the fear are all the greater as the number of those who are affected
is larger? Therefore (the ancient rulers) concealed the real motive, laying it up as
in a Cm,
and always set forth its common (application) as a menns to control those
i87,3*11who are only little advanced. (Such a procedure) did no harm to the (deterrent power)
of punishment and admonition, and was in accordance with what is suitable. Those
who long for (man's well-being) must pay no attention to accidental matters and
understand the profound leading principle and hidden intention (of the ~313~s).
But there are those who hold on to the letter (of the law) without adapting themselves
to the changes, who blindly follow the doctrine without understanding the circumS%ces (of which it is an expression), and who regard this as the faithful observation
~ f r l g hprinciples-is
t
this not (purely) external?

"

'he inevitability of karmic retribution.

The relation between (future) punishment and perverseness and between (future)
and complianw (with virtue) is that of an inevitable and never failing

'ol"

raponse. For one who is ignorant of this principle, right and wrong will have no
fixed positions, and his mind will have no standard to abide by. If we test this In
Our Present life, where we find that even boundless sincerity is seldom confirmed
and that the absence of (any )transgression of the right principles 1s not
clearly manifested by a factual (reward), must we then not ascribe this to
in Past (lives), and t r a a (their results) in a future existence? Therefore he who
?tlsntivel~studies the principle (of korman) comes to the conviction that (retribution.
is hard to impose upon; he rejects (~o-called)factual
shadow and echo,
e V ' d e nand
~ abides by what is unseen. He understands "how vast and wide the net
Of Heaven is",
and therefore he e x p s a (the eventual fulfilment of his karman) from
bt which lets nothing =cap, naliling the continuity of the course of destiny. (In
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this way) he blends (the causes and e f f ~ t of
~ )a myriad eons into one momink
comprises the three times (of past, present and future) in one mysterious unity, and
up the final (outcome of his deeds) as that which simply must come. HOW wauld
he ever change his opinion because of (the fact that retribution may) be more or less
clearly perceptible (in the present life), o r that it may tarry a long time before (uinp
place)? This (firm belief) is the very first root and essence of faith, and the deeply-felt
expectation of the mind which (is bound to) karman.
Antidotes against self-complacency, desire and anger.
It is said in the Shih-erh-men ching
;- I'q +%: "Whenever (the devotee) imagines
himself to be correct and good, he must consider how his own body is no more than
a collection of (organs such as) liver, bowels, stomach and lungs, and of bones,
blood, excrement and urine-what good things are there in it? Then again he must
contemplate the evil and decay in other people's bodies all in the same way". '0
If thoughts of desire arise, he must consider how a t birth he did not bring with
him his valuable possessions, and how a t death he will not take them with him either.
In the vicissitudes of life in which he is tossed around, it is difficult to keep them even
(for one day) from morning till night. His body will not last long, and things have
no permanent owner. (Therefore) he ought, at this very time, t o practise benevolence
and kindness, to help the poor with money and the sick with medicine, and joyfully
to strive, to the end of his days, to care for and to help (all beings).
If thoughts of anger arise, he must produce a n intense (feeling of) equanimity
(87.3.201
% % , at the same time maintaining the ten prohibitive rules ( + , i.e., theTenGood
Works, cf. above, p. 165).

+

~

The virtue of Equanimity (ksdnri).

It is said in the Ch'a-mo-chieh ching & & 9% *'_:"Of all the (virtues) practised
by the Bodhisattva, that of Patience (
lit. "to endure humiliation", k~cinli)js
the greatest. If he is scolded and abused he will be silent and not answer; if he IS
beaten and punched, he will undergo it without joining issue. If he meets with anger
and hatred, he will face (his opponents) with tenderness; if he is slandered. he w!l
not think about the evil (of their words)". 71 It is also said in the Fa-chu ching ih '4"7:
"The patient heart is like earth; the practice of forbearan- is like a threshold": "
This is because (the earth and the threshold) hold the dust and receive (all) impuritles9
and always (patiently) bear being trodden upon.
It is said in the Ch'eng-chi. ching
$ if: "If the other commits the four ( 0 ~ 1
transgressions towards you, then (this will serve t o make you) realize the yim
s ~ c hand
, You must answer him with good and affable words, with sinmrltl' and
simplrclty". 73 The "four transgressions" are those mentioned above (P. 165)* 'jz'
being double-tongued, foul-mouthed, false and specious.
In general, if the other meets me with evil and I answer with goodness, then his
hean. if not made of wood or stone, will certainly be moved by truth. (This being
I should only be afraid not to dwell constantly (in this attitude) and not to accumula;
[88.1.11 (the merit resulting from this) by propagating it. For if in all matters One thinks
patlena, then the (need for) repentance of sins will disappear in the present and a
blissful reward will appear in the future. It is said in the Hsjen-de te ching (t 4
:'What is uncomfortable to yourself, never inflict o n others"; 74 ( t h m wodL
~f referring to the common (morality), constitute the (Confucian) ~ r i n c ~ p l @
''Loyalty and Consideration" -&$,75 and if enlarged t o their highest ( ~ P P ~ ~ ~
they convey the sense of the four kinds of general (i.e. universal sympathy) cll 4.
The four brahmavihdra.

z.&,

What are thew four? Love 6, Commiseration 3,Joy h and protection &
What is m a n t by "Love"? It is t o consider all beings and my own person On thc
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same footing and to be considerate towards others; to desire to give rest to all;
to extendone's love (even) t o the insects and to cherish feelings (of sympathy for all)
without distinction.
What is meant by "Commiseration"? It is with universal love (qg)to save all,
with telrs like rain and a heart full of pity; it is the urge to do real works of merit
performedin secret, and not only to have the (good) intention (to do so).
What is meant by "Joy"? It is to be cheerful and gentle and to give without regret.
What is meant by "Loving Protection"
? It is to excel in saving all kinds
(of beings) with appropriate means; to serve as a ford or bridge for the whole world;
to strive to be of assistance to all.
Not rebirth in Heaven, but Nirvdna the highest goal.

,I.I.IO]

He who is able to practise the four general (feelings described above) is the most
venerable in the triple world. However, unless one can darken his mind in (the highest
Truth) which "gives no sign"
j t , one is still in the (domain of limited) "numbers"
a ,77 which necessarily must come to an end. That is why the Pen-ch'i ching +;ti$f
says: "Although the gods lead a blissful existence, yet when their (share of) happiness
has been exhausted they also lose it. However exalted they may be, if they do not
know the Way, their doors face those of hell". 78 It is also said in the Ch'eng-chu
ching: "Happiness has its pain, has its end, has its toil, has its going and returning",
and the Ni-huatt ching says: "In the five gati there is no rest, only 'non-being' ( 3 ,
or
"non-activity" .$.$ = nirvdna) is happiness".
Impassivity and insight into causation prepare the way to Nirvana.
It is said in the scriptures that the devotee must first abandon the eight worldly
: gain and loss, slander and fame, praise and ridicule, sorrow and joy.
things 3
When hearing good things he does not rejoice ; when hearing evil things he does not
fear. As his faith is naturally firm, neither obstruction nor encouragement are able
to move his will; as the principle of Truth is (deeply) rooted in his heart, the things
of the outer world are unable to affect his thoughts.
Moreover, (he knows that) whatever occurs in the present is necessarily a rcsult
of past causes, and that the mysterious operation of past causes is in truth (inexorable)
like (the succession of) the four seasons: their coming cannot be halted, their going
cannot be stopped. He must submissively acquiesce in it, and joyfully complete (his
task). He must energetically strive to increase his understanding of the Way, and
train himself to set a term t o all wrong thoughts, 82 for only by elimination of bodily
retribution he will obtain the great peace.
Now Truth being rooted in his mind, its retribution will become manifested in
factual (results), just as the shadow is straight when the body is upright, or as the
echo is Concordant when the voice is melodious. This is the mysterious response
whichm'nes spontaneously-how could there be any (conscious agent) who makes
lt happen? 83
he who makes his mind tally with the spiritual Way $+amust certainly
in the expectation of gaining full understanding of the truth. 8 . In devoting
!'lrnself to the realisation of what is far-reaching and great, and In emptying
(mind) and rectifying his o m psrson, he may have no hope to obtain any help
from without: it can neither k obtained by humble and disgraceful (practices) nor
extoned by impassiond striving. m i s is the key to be placed in the heart; the student
must keep this (constantly) in mind.
\

l'

+

''

m* of devotion.
(But now) so-ne
may hold that, the retribution of thoughts being inevitable
like shadow or echo, one must only s&ive for self(-cultivation) and no m o ~ and
,
tha has nothing t o d o with (tbcult of) what is dark and abstruse. Now lf we
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investigate why the doctrine originally was established, we could say that it
make (pople) realize (the need of) striving for self (-cultivation). But for the doctris,
nobody would understand the method of self-cultivation, and since this undentandiq
is a result of the doctrine, therefore the merit (of this self-cultivation) is derivd from
the supernatural way (of the Buddha). Our joyful emotion, once born in the hean
must necessarily express itself in actions, just as when the singing is not suficien;
(to express our feelings) it has to be combined with gestures and dancing. a Hence
our feelings of worship and veneration (for the Buddha and his doctrine) are, strictly
speaking, not required by reason j!f, but the emotions cannot d o without them,
( ~ umere
t
self-cultivation is not enough): we must let ourselves go and, profoundly
realizing the intention of the doctrine, forget (all other) considerations and be joyful,
[88.2.1] with the intention to attract others by means of our own (example), and to enlarge
ourselves so as to comprise all. That is what makes firm the will of those who have
recently begun to wade through the stream (of the religious life), and what gives
determination to their inner thoughts.
Suffering and decay.
It is said in a scripture: "Birth is suffering, old age is suffering, disease is suffering,
death is suffering. T o be united with that which one hates is suffering; to be separated
from that which one loves is suffering; not to obtain what one seeks is suffering". 8s
Being (subjected to) all these forms of suffering, we must deeply think about the
process of causation, at the same time being well aware of Mira's tricks; we must
open up (our understanding) by far-reaching contemplation, and enlarge it by means
of the (four) thoughts of universal (sympathy).
Moreover, this brief life passes like (the glimpse of a horse galloping) past a fissure
(in the wall); although the vicissitudes (of our lives) may be different, yet in the
end we are (all) reduced to dried and rotten (bones), a8 and the amount of our successes
and failures is certainly not worth calculating. If we thoroughly understand the various
ways (of fate), then this heart (which clings t o the world) will automatically ceasetobeMoreover, as long as one has not yet entered into the way, joy and sorrow alternate!
collection and dispersion (of fortune) come and go, wisdom and foolishness go hand
in hand. That is why a scripture says: "If one is safe, there will be danger; if one
obtains, there will be loss; being together will (be followed) by separation and birth
[88.2.101 by death*'. @O For this is the constant condition of nature, the fixed final term which
is due to come (for everything). If we expand this (idea) and (are able) to rest content
with it, then our path will be smooth wherever we go.
Vimalakirti says: "All dharmas are born from and shaped by thought"
Hen@
when the first signs have become active (in the mind), the factual (result of thoufit)
will follow as a response. When ideas arise there is sorrow, when they
is none. Once the thoughts are appeased, (our ways) will be smooth whatever hap?:$
and once the emotions are obstructed, we shall be unimpeded wherever we go.
It follows that the sourcc of (all) impediment lies in ourselves and not in the outer
world. For when fear arises in the heart, then the hostile forces from without "I'
take advantage of (our weakness), and when this happens, the inner fear will a?p
mulate more and more. For if one is afraid to lose, one is capable of doing anythms.
That is why a xripture says that "if a strong man is afraid, then the demons get
chance". But if one is really able to ratrain one's mind by r e s o n , so that thenatura
bastion is made strong inside, then men and demons will find no crevice (to get
by?, and the process of causation will cease by itself. he myriad phenomena of
existence will have no power to bind; all evil will be unable t o attack.
Impermanence.

@'
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The four (aspects 41) what is not permanent @%e the following: (1) imprmpnoMs

h, (2) suffering f , (3) emptiness '2, (4) impersonality A1 4 .
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mat forms change from young t o old, and that (as time goes on) hills become
vales and vales become hills, is called "impermanence".
'That flourishing and decay alternate, and joy at its summit must turn into grief
is
"suffering".
That a]] the myriad (phenomena of) being finally return to non-being is called
llemptine~~".
That the spirit @ has no constant abode, but shifts and changes without ever
stopping is called "impersonality".
A scripture says: "dwelling in a place of delusive joy, he realizes the retribution
of certain suffering". Thus (one may) infer the supersession (of things or states) by
one another from this, and see clearly how joy is followed by sadness-therefore when
dwelling in peace (one must) think of danger, and be "vigilant at night" g7 amidst
66worldlysplendour". 9% deep understanding of (the universal nature of) suffering
iscalled "to see the truth (of suffering)" ,b! <;Q(: this is to realize that to have (conscious)
thought %j,U means to have obstructions, and that whenever there are (such) obstructions, there will be suffering. 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 power are, the more painful-if (viewed in the light) of truth-are
(the results of) the pleasures in which his senses delight.
Therefore a scripture says: "The triple world is all suffering; there is nothing
enjoyable in it", and again: "All beings of the five guti are together in one vast pri3.1) son". O9 When the mind is fettered by 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 impermanence?" One
of them answered: "That even for the time of one day (life) cannot be preservedthat is impermanence". The Buddha said: "You are not my disciple". Another said:
"That it cannot be preserved even for the time of one meal loo-that is impermanence".
The Buddha said: "You are not my disciple". Another said: "That after a (single)
exhalation without response lol one has already passed to a later moment-that is
impermanence". The Buddha said: "You are truly my disciple". lo*
NOW the clear evidence for (the reality of) impermanence is daily displayed before
our eyes, and yet innumerable generations of men go the same way, no one ever
understanding its (true nature). Without a single moment's rest they harbour plans
(intended for) endless ages, and since they are (only) afraid lest they will not take part
in (worldly relations). '03 they are lax and negligent in all (other) matters. If one in
this way (attempts to) advance in virtue, then the result will be that "no basketful
(ofearth) is thrown (to raise the mound)"; lo4if one in this way (attempts to) regulate
the mind, then one will be indolent in one's study.
'* 105
lo] Therefore gentlemen who (practise) the way give heed to "a single inch of time
and regret its passing away; they always exert themselves to whip on the laggards
In a struggle with time. As the days are not enough, disorderly thoughts and (their
evil) retribution have no opportunity to arise.

fi 106 are: (1) Liberality # ( d i d , (2) Observance
' h e six Transcendent Virtues
the rules) It (Jila), (3) Forbearance ,&& (k*inti), (4) Progress 4 (l1irya).
Concentration
.G (dhyina), (6) Wisdom % 8. (pra~fii).
('1 & a Mental
.
Liberalityw is to be able to dispcrw whatever one has accumulated in order to
bsn6t
a(
and to help all beings.
O+Crvance" is assiduously to maintain the Ten Good Works and to keep Out
d e ~ r a v lby
t ~ means of sincerity.
F?rhcarance" is thou& offended not t o enter into alterc~tion,and dways to
OXe1
humbling oneself t o others..

-
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"Rogresl* is diligently to perform the work (of salvation) from morning till
evening, without flagging.
"Mental Concentration" is to be intent upon guarding one's thought, uld to
regulate the multitude (of thoughts) by restraining them.
AII thore five (virtues) are practised with (conscious) thought 1 .e; (heno) fiey
are called the "worldly pZramitd" &a. TO k t them merge into "universal oblivion*'
5 l o 7 is called the "Wisdom of the Way" &. 2.(prajiia, gnosis).
Emancipation through prajii.
It is said in the Pen-ch'i ching: "The (masters of) the ninety-six (heretical) doctrinesI08
all believe in the creeds (which they propagate), they are all joyfully contented with
life log-who knows how deluded they are?". 110
Now to rejoice about success and to hate failure, to take pleasure in existence and
to be distressed about death is the common error of "the boy who forgot his way
[88.3.20] (home, and settled elsewhere)", 11' a feeling which is shared by all beings. But the
unseen power makes (everything) secretly fade away, and it cannot be held back by
loving attachment; it responds t o every (action) which it comes to face, and how
could it be controlled by a (conscious) application of wisdom?
That is why the student must turn his mind towards the root of (the process of)
transformation and direct his view towards the mysterious principle 2 , Z . Enjoy
it and taste it, and all thoughts will automatically be discarded. When thought is
discarded, there is forgetfulness 2-,
and with forgetfulness, causation ends. When the
causal (process of) retribution has ended, one enters into No-birth $%'2, and since
(in that state) one is not born, therefore one is able not to die. 112
Therefore the P'u-yao ching P @ 4% says: "There is nothing from which he is
born, and there is nothing to which he does not give birth. Among all that has been
borne by him, there is nothing which (in fact) has been born". 113 The Ni-huan thing
says: "If the mind is at rest then there is neither death nor birth. The mind is the
seed, the actions are the soil, their retribution are the fruits, each being in accordance
with the kind of seed that has been planted. When the time has come, they are born,
and nothing can stop them". 114 When one has planted (the seed of observing) the
ten Rules (of the) Good works, 115 then one is rewarded by birth (in Heaven), ashas
been set forth in one of the preceding sections. If one furthermore has planted the
dhycho, of universal (sympathy) and of the four (kinds of) emptiness
\g
then one will occupy the most exalted position in the realm of the gods. The
L ,
meaning of the "four kinds of emptiness" and of dhydna (in general) is contained
t89.1.11 several scriptures.

;I)

#'?

The Nirvapa of the Arhat and of tbe Budalha.
He who from the first to the eighteenth heaven 117 performs meritorious works
in accordance with circumstances, who in ever-increasing numbers plants (the 4'
of) the (realiration of) Impermanence, of dhytina and of the (Four Noble)
and who turns the back on Being and clings to Non-Being--(such a person) obtains
the Nirvana of the Arhat.
But if one is neither afraid of activity
nor attached to the contemplation Of
Emptiness 2% if all principles are effaad ("darkene&'$) and One dobc not
hold to or rely upon anything, then one doc^ not plant any ("seeds") at all, and siy
one does not plant, one is not subjected to retribution. The vast emptiness
d l a r d i n g (of all notions)-that is t h i Nirv&a of' the Buddha. "~irvdfla"is cabd
L L n ~ n - ~ t i ~ Li
i t y4* *in Chinese, and also "extinction (in tb)b y o n d Wifig.

Tmths'

Heretical teachings.
Vimalakirti says: "Those six (heretical) teachers regard the exposition ofU,their
biased views as the (true) Way. To follow the six tcachers means to clrng
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(vuious)~ i e w s it
; means t o fall into the Extremes; it means to c o r n into the Eight
it is not the doctrine which makes free! from birth-and-deathv. 11'
Dificu]t
Even if one has often tried to practise the mental state of mystic ("forgetfulness"),
yet the slightest (mental) c0mmotion makes one equal to those six teachers and
aw one to be impeded, like they are, by one and the same (false notion of) Being.
much more is this the case with those who (positively) desire to produce biased
views, who hold to (the idea of) a n ego in order to resist the (universal) transformation!
~ etheir
t
merit (resulting from good works, &) l
x higher than mountains and longer
1,101than streams, and let them have the most exalted position in the triple world-yet,
by relying on the whirl(poo1 of "Being") they will in the end fall into sin and suffering.
HOW could they ever obtain the great accomplishment of the "pacification of the
spirit" $ $+ , and the mystic equality 2 & which is tranquil?
b6Emptinessw an inner experience which transcends both being and non-being.
It is a universal principle that whatever lives must have (either good or bad) feelings.

If one does not dwell in goodness, then one certainly dwells in evil. He who begins
to practise the Way must therefore have some foothold; such a foothold is necessarily
derived from "being", and "being" is necessarily bound up with grief. Hence a sQtra
says: "No one will ever succeed in building a palace in the Void". 120 The paradise of
the Buddha is not to be obtained in (the contemplation) of Emptiness. Hence the
five ("worldly") piramiri and the four (feelings of) universal (sympathy) can never be
discarded; one must only, whilst maintaining their practical application, discard
the obstreperous thoughts (of attachment to them). Whenever (in daily life) "taking
one's refuge in the Buddha" (above, p. 164) one must (at the same time) realize that,
as to the Buddha, there is no question of "taking refuge"; whenever (observing)
the Rules, (he must likewise realize that) there is no merit whatsoever in observing
them. 121
(If that is done), then the Truth (realized by) dhyina and the Five Dark(ening)
elements (skandha) will both be effaced ("darkened" '$) ; the secondary function and
the contemplation of the fundamental will together be obliterated. Although one will
still make a display of all (possible worldly) activities, it will merely be "practising
Emptiness within (the realm of) Emptiness" '2 .P I? '?.
Someone might object: "In (the practice of) Emptiness there are no activities
(possible), for activity is the opposite of Emptiness. Does activity not mean the loss
of Emptiness?"
(To this I reply): "'Emptiness' is an expression for "having forgotten (all) feelings";
it is not a term for (a space to dwell in, like) an office or a house. "Non-being" is
non-being (and no more): if one preserves (the notion of) non-being, then
One 1s impeded and limited. (?'he same holds good for) "Being", which is actually
being (and no more). But if one "forgets" both (being and non-being), then there is
mystic understanding (or : "emancipation"? %.# ).
Thus (for the sage) "being and non-being" issue from the heart, 122 and he is not
attached to the things of the outer world. Although the objects and images are
dlspla~edin his practical u s (of the doctrine), as soon as the stimuli cease (to make
him.act),then the principles are effaced. How would he be one who first extlngulsh=
brig" in order to attain to "non-king9*, or one who would gradually diminish
(all activity) in order to reach total elimination?
From this point of view we may say that "being" (as such) docs certainly not
"nsJ'itute an impediment; to regard "king" as an impediment militates against pe
buic principle. One must go against the current and return to the root; by rel~lng
(of Wisdom) is automatic all^ attained.
On what is fundamenbl, the
Thus the profound course of the Bodhisattva la9is "held together by one pervading
Pr'nci~le":l* he realilcs how the myriad images (of the phenomenal world) Ire
fonver effaced; he mysteriously 1-ds (all beings) availing h h S d f of their situation.
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He knows the primary emptiness of whatever principles he comes to face,
grasps them by (understanding) their identical nature. He is aware of
the fact that the four material elements are devoid of a self;
he harmonim ,he
(illusory) matter with the fundamental truth
and discards them both. Sine b
knows the spontaneous nature of all views, he leaves no traces ih although he is active
the
~89.2.1) In the profound scriptures of the "extended" kind 3 $ (vaip~lya)~~7
times (of past, present and future) are often merged into one, but the present is never
said to belong to "being". From this we may infer the purport of (what 1 have called)
"to practise Emptiness within (the realm of) Emptiness". 128

"'

"'

APPENDIX C
C H l H TUN'S INTRODUCTION T O HIS
"EULOGY ON AN IMAGE OF T H E BUDDHA SAKYAMUNI"
Chinese text in KHMC XV 195.3-196.2

(The Buddha's birth and early years).

The way "to establish others (in Virtue) 1 2 consists
~
of Love 4: and Righteousness
foundation of Love and Righteousness is that what is meant by the
Way & and its Virtue @..
Anciently, at the end of the Chou dynasty, 130 there was a great Saint named
Buddha; he was the crown-prince of the Indian king Suddhodana 41 i $ of the Sikya
(clan).As it was customary to adopt the name of the mother's clan, he was surnamed
Gautama. 131
He respectfully continued the spiritual lineage (of former Buddhas) in order to
"undertake the great task", 132 and relied upon the inherited fragrance of superior
wisdom ;
he absorbed the great transforming influence of (the country of) "equilibrium and
harmony". 133 and partook of (king) Suddhodana's magnificence. '3.1
He was born from (his mother's) right side: "when still a babe he could talk". '35
Actually (one who is endowed with) "the nobility of Heaven" 136 will regard the
absence of (worldly) ranks as honourable; truly, one who abandons official emoluments will find satisfaction in having no need of them-thus he occupied his high
Position, "being full of sorrows at night", 13' and regarding the purple court as a
temporary lodging-house. lS8
Pining away 13@ in his princely palace, he finally decided to stretch his wings in
the beyond. 140

R ; thus the

(His departure and quest for Enlightenment).
Suddenly he went forth, in a lofty manner, to make a tour of inspection through
thesuburbs and the neighbouring fields.
Four times the imperial gates were opened; three times he perceived ( h e signs of)
disease and pain.
K.Jnml When the bard 141 sharpened his words to stimulate his mood, he willingly a m ~ t e d
(them) and did not oppose.
He Sought for the "Great Plan" 142 among the adepts, 143 but sadly realized the
""less waste of labour here performed. la4
nen "the day dawned", I45 the long march was made; he dwelt in seclusion and
tranquillity.
He abandoned the costly jewels of his princely rank in order by independen? to
he took off the full splendour of his dragon attm.
to a higher state,
barbring it for the coarse g a r m n t of the mountain caves.
n e friends who had escorted him returned from the cliffs, b u t - h , "more unyielding
tht Stone (that fan be turned)", 147 r a t e d in "the lo* w h t ~ hbelongs 10
la~n~'*.
148
'pnading

the VOW, 140

herbs he sat down upright; repressing (all worldly) thoughts he made
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He regulated the course of his respiration by practising dndpina, and co"n:ed
(his in- and exhalations from one) to ten in order to control his mind;
he combined lS0 the eight marks 1 % of the fourhold calculation ,a I ,
applied the two (kinds of) "following" (the breath)
easily tracing its circuit;
he cut off the two moments of "speeding and welcoming" & 2 , and obtainedthe
wonderful concentration by (fixing his thought upon) the point of his nose;
he discovered the hidden flowers of the three kinds of appeasement jk , and
penetrated into the four kinds of contemplation la
blending them to one, 151
The five dark elements lS2 were dismissed and made to return to their place of
origin ; 1" the six emotions 154 became empty (idle) in the silent forest.
He cooled the burning desires of the five internal (organs)
and emptied his
great mind (which belonged to) the Grand Element. lS8
He bathed in gnosis (prajiid) in order to advance in Virtue, and immersed himself
(196.1.1) into the seventh stage 15' to bale out its mysteries.
He caught the dark fish in thc (occan of the) Six Perfections, lSR"abandoning the
fish-trap" 1 5 when
~
he had rc~chedmaturity. leO
\

a,

a,

(His Enlightenment).

(Thus) he effaced the accumulated habits lel of a myriad eons, and equalled "the
innate wisdom" (of the Saint) le2 at this very age,
closing up the five impurities
in order to grasp the light, he succzeded the six
(previous) Buddhas l M in order in a subtle way to transmit (the doctrine). le5
(His glorified body) was sixteen feet tall, l e 8 and it bore a round halo; whilst
instructing and converting those who (walk) in the dusk, lo7 his complexion had the
(shining) beauty of red gold. lea
He moved around, rising up into the void, going far away like a "flash of lightning";
lee the eight tones (of his voice) 170 diffused their fragrance; easily and joyfully he
displayed the brilliance (of his light). 171
(His cosmic power).

'"

In his mysterious vision (of events) even "before their first symptoms", 173his
in
greatness surpassed that of the Six Positions (in the symbols of the I-chiflg);
displaying "the allembracing completeness" 174 (of his teachings), his transfornu;!
influence was superior to that of the Three Sovereigns and the Five Emperors:
The measure of his (inner) Emptiness was more capacious than the great void,
(the range) covered by his spirit was wider than Heaven and Earth. 1 7 7
The "ease and simplicity" (of the operations of yin and yang) 17' rely upo"
(his power) to form their substances, the "great harmony" (of the dual powers)'"
adopt its excellence from (his nature).
The round achillea stalks (used in divination) symbolize the tranquil lit^ of
spirit, whereas the square hexagrams (of the Book of Changes) express the univemlitY
of his wisdom.

(Hb teachings).
He demonstrated how happiness remains u the moult of accumulated blwinq
(kto*
in the past), he traced (present events) back to (their causes in)
lives, In order to regulate the actions (of men) :
[1%.1.10] sometimes he bound them tightly by the (commandments) of virtuous an
duct,
minetims he k t them loose by means of the Way of Emptiness.
He made clear how the body is tossed around in its "daily renewal,,,180 and
(the full realitation) of the highest mystery in the endlessness (of ~ i r v i w ) . , ,n
His exmll-,
(itself) like blue, made blue the (inferior) indigo (of others)'
performed a hundredfold purification to lead them to stainless (virtue).
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He guided all bcings and made them return to the true principle, opening up the
closed region beyond (the realm of) Yao and Confucius;
the cight hundred million (articles of the doctrine) 1" go express the
he
highest truth, and caught thereby, as in a net, all (sezular) scriptures to establish his
canon.

He adopted the three kinds of non-being 2 S (as expounded) in the Too-hsing
1eJ and (therzby) continued the teachings of (Lao) Tan (Lao-tzu) and (Chuang)
thou (Chuang-tzu), still increasing their abstruseness.
His divine transforming influence was manifested in the Western Region, like
the brightness of dawn rising from the Valley of Sunshine. lf15
The people, gazing from afar to his luminous (example), began to act (accordingly),
like a melody attuned to (the note;) klrng and shang. lee
~t that time, the scope of his (insight into) the invisible and inaudible reached
farther than the teachings of (Fu) Hsi;
the greatness of his supernatural power
surpassed that of the August Hsien. ls8
By the abundant splendour (of his wisdom) he soared far beyond (the Duke of
Chou and (thc mythical cmperor) T'ang (i.e., Yao); by the flavour of his githds he
was superior to (the sage3 from) Tsou and Lu.
This may truly bc called the highest form of divine transformation, the most
venerable course of action for emperors and kings.

(The Nir vdna).

When he had passed the age of "following his heart's desires", loo he effaced his
traces in Nirvdna.
Now the Perfect Man is active or inactive in accordance with the (exigencies of
the) times; he may vanish here to emerge there (wherever his presence is needed).
]
(Thus the Buddha's) manifestation disappeared from the Realm of Forbearance, lo'
and darkness returned to Kapilavastu. lg2
The profane, adhering to (the false notion of) permanence, were bewildered and
amazed (at his death), but he firmly adjusted (their views) by means of (his words
but the inexorable process of) preservation-and-decay. lg9
As to the nature of his supernatural enlightenment (the following fact must be
remarked).
The Triple World was steeped in distress, desolate as if the rivers had been turned
over, ruined as if (the vault of) heaven had fallen down.
The black-haired people shared the darkness with the eternal night; the mystic
river disappeared together with its dried-up ford; the six ferries
were torn away
when the mountain-peak collapsed; the three Vehicles
lost their reins when the
axle broke. lee
The disciples wept blood and (almost) lost their minds; all animate creltures
felt grief and agitation.
Now one whose way is exalted (necessarily provokes) a baser response, and (the
followers had been (fettered by feelings of) love and praise (for their
F l e r ) . Therefore they w e p e d without hcing expcctcd to do so: is that not because
It 1s easy to forget the whole world, but difficult to make the whole world forget
Omif"107
?

'"

THE CENTRES AT HSIANG-YANG, CHIANG-LING AND LU-SHAN
AND THE INFLUENCE OF NORTHERN BUDDHISM.
After having followed the rise of gentry and court Buddhism in the eastern
part of the Chin empirc, we shall now close the historical part of our study
by tracing the development in the three other main centres of Buddhism of
Chin territory: the community led by Tao-an & at Hsiang-yang
(on the Han river, in northcrn Hupei) which flourished in the years 365-379
AD, the less spectacular but also important contemporary centre at Chiangling ,lE(on the Yangtze, in southern Hupei) and the one at Mt. Lu &A
(N. Kiangsi) from its establishment in ca. 380 until the death of its founder,
Hui-yiian %. & (337-4 17).
The most important fact concerning these centres is their northern origin.
They have some characteristics in common by which they sharply contrast
with the typically Southern hsiian-hsiieh Buddhism described in the previous
chapter. At Hsiang-yang and, somewhat later, at the two other centres which
had close historical connections with Hsiang-yang, we find a maryed devotional
tendency combined with the use of icons, a stress on dhyina whic -1 is practically
absent in the gentry Buddhism of the South-East, and an heroic effort to
become free from the entanglement of Chinese traditional thought in order to
understand the real message of Buddhism. These peculiarities can largely be
explained by the northern origin of the most prominent members of these
communities and by the close relations they continued to maintain with the
North. Together, these centres form a branch of Northern Buddhism transfend
to central Chinese soil, and there grafted on the southern creed with its stress
on literary studies, polite arts and philosophical speculation, both secular
and Buddhist; their creed is essentially a fusion of Northern dhydna and Southern praj6a'pdramitd, sharply distinct from the by-products of the chjng-t'?
salons and the scholar's studio which flourished at Chienk'ang and K'uaislu
In order to understand the background of the beliefs and practices cunent
in these centres we must consequently pay some attention to the development
of Northern Buddhism in the third and early fourth century, at the risk."
breaking up the unity of this chapter and of confusing the reader by forcing
him to divide his attention. However, Tao-an's activities at Hsiang-Ya?g Fan
only be understood if viewed in connstion with the earlier phases of his life'
his formative years at Yeh and his pengrinations through the North- After
the Hsiang-yang episode, when T a ~ - ~was
n living at the Northern capita1
Ch'angan, he took part in building up a school of translators and exegeter
a school which, after a short interval, would become the seat of Kumgra! 'iva's
unprecedented activity in these fields. In its turn this northern school contlnU
ed
to exert a profound influence on Hui-yiian and his followers on Mt. Lu.Thus,
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our treatment of Northern Buddhism will be as concise as possible,
we shall be obliged several times to leave our basic subject in order to inves-

tigate the contemporary development of the creed in the occupied northern
provinces.
Our description of events in the North can be less detailed than that of the
subjecttreated in the last chapter, as this was to a great extent terra incognita,
to be carefully explored and mapped out. In the case of Tao-an and Hui-yuan,
we are on firmer ground. Arthur F. Wright's excellent study on Fo-t'u-teng 1
gives us an impression of the peculiar intellectual atmosphere in which Tao-an
spent the early years of his religious career as a disciple of that master-thaumaturge at Yeh. The biographical material about Tao-an, admirably treated by
Tang Yung-t'ung, has recently become the subject of various important
studies; some aspects of Hui-yuan's life have been adequately treated,
although the monograph which this great patriarch undoubtedly deserves
bas still to be written. After all that has been said on these fascinating but
extremely complicated subjects by eminent specialists, we shall gladly follow
them non pari passu, wherever possible refer the reader to their studies for
questions of detail, and only treat more extensively those aspects or facts
which have received insufficient stress or which seem to have escaped their
attention.
Buddhism at Hsiang-kuo and Yeh, ca. 312-349.
In the first half of the fourth century we find, as might be expected, a great
concentration of Buddhism at Hsiang-kuo ft 14 (S. W. of Hsing-t'ai it?a,
S. Hopei) and at Yeh Xf (near Lin-chang & i), S. Hopei), the successive
capitals of the powerful (Later) Chao [#]&j
, the empire of the Chieh rulers
Shih Lo b L (reigned 319-333) and Shih Hu F I R (333-349) (see p. 85).
most prominent priests of the early fourth century in the North like
Chu Fa-ya E iL&, Chu Fa-t'ai 2 iL;k, Tao-an etc., had been disciples of the
famous (probably Kuchean) master Fo-t'u-teng # Q iL (died 349).
Unfortunately, our knowledge of the vicissitudes of the Church in the
provinces, occupied by "barbarian" dynasties, is extremely fragmentary for the period 320-380. About the conditions at the once flourishing
centres at Ch'angan and Loyang hardly anything is known; practically all
information refers to centres in Hopei, some of it to Shansi and
Shantung.
Fo-t'u-teng (died 349) was the courtshaplain of the two Chieh rulers
mentioned above, and one of the most interesting and bizarre personalities of
at Loyang in 310, just before the
Chinese Buddhism. He had
eom~lete
destruction of the city by the invading armies of Liu Ts'ung (cf. above,
P. 84), and had soon left this withered vine to join the powerful rebel and
future monarch Shih Lo.
a gcneral-his first important devotee and
promor--he was introduced to the "barbarian" warlord, an intelligent but
illiterate man who had begun his career as a slave, and who was
impressed by TengYsmagic and mantic arts, especially by his gift to
the isrue of his battles, He kept him with him, also after his final victory
of the imprial dignity in 330, and took actively part in the
and
U@ous cult with all members of fiis family. Under Shih Hu 033-3491. a
Psycho~athwhose nign
one of unprecedented terror, Teng's position
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k a m e higher and higher, especially after the transfer of the capital to yeh
( 3 3 3 , when excessive honours were heaped upon him. I n these years he entertained close connections with the ruling family and many members of the coun
and he was surrounded by several hundreds of disciples, some of whom ar;
said to have come from Central Asia or even from India.
The most conspicuous fact in all this is the rapidity of the spread of Buddhism
in this world of half-sinicized "barbarians" and their Chinese personnel, the
more remarkable if we compare it with the slow and painful progress of the
Doctrine among the upper ten and at the court in the South. Here around
312 AD the first contact was made with Shih Lo and some people in his
nearest surroundings, and twenty years later or less it had come so far that
"Shih Lo had most of his young sons brought up in a Buddhist temple" and
that "on the 8th day of the fourth month of every year he went to'the temple,
bathed the Buddha (cf. ch. I1 note 53) and made a vow on behalf of his foster
son". A few years later Fo-t'u-teng is proclaimed "great jewel of the State",
several temples have been built already at Hsiang-kuo; a at Yeh hundreds of
priests people the town, and at the emperor's order Buddha-statues are made
in a gorgeous display of wealth. The explanation appears clearly from the
biographical data: on the one hand superstitious reverence and fear for the
strange old man who could reveal both his past lives and the date of his own
death, and who produced blue lotus flowers from his alms-bowl, dragons
from dried-up sources and his own intestines from a hole in his chest; on the
other hand the utilitarian motive, the practical value of a shaman who predicted
the outcome of military operations, detected conspirations and cured diseases.
Fo-t'u-teng was by no means the only person to perform this role; beside
him we find other masters of this type. There was Shan Tao-k'ai 7 (rar.
8 ) $ W , a Chinese master from Tunhuang, l o an enthousiastic practitioner of
Taoist arts such as abstention from food, moving at great speed and contact
with spirits; like Fo-t'u-teng, he was an expert physician, being specialized in
diseases of the eye. In 346 he appeared at Yeh, and afterwards settled at the
near-by Lin-chang; he was much honoured by Shih Hu,and cured the ophthal*la
of one of the emperor's sons. Shan Tao-k'ai went to the South shortly before
the fall of the dynasty, to Hsu-ch'ang $ 7 3 (central Honan), later (in 359 AD)
to Chienk'ang, finally to the Lo-fou shan iY J, near Canton where he spent
the last yean of his life as a hermit, thus having traversed the whole of C'hlna
from the extreme North-West to the far South-East. Another thaumaturge
of a purely Taoist type (in spite of his alleged Indian origin) was Chu Fo-t'iao
, 11 one of Fo-t'u-teng's disciples at Yeh, who is said to have exercised
24
power over ferocious animals, and who after his death was seen as an ImmortaI
roaming through the mountains of Ch'ang-shan t J., (W. Hopei) where
had settled. Upon investigation of his grave it appeared, after good Taols'
fashion, that his mortal body had dissolved, leaving behind its garments
sandals. l2 In secular history we find the name of a certain SramoZla W"c h ~ n
g k , who seems also to have been a kind of oracle and political adviser in
the service of Shih Hu; around 348 he warned the Hun ruler that the
of the barbarians was waning, and advised him "to make the people Of Chin
toil in order to repress their life-force". 13
Thus, in view of the series of magic feats and miracles which forms his
~ ~ O W P ~weY can
, only see in Fo-t'u-teng a great propagandist, who had
@
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,&her the opportunity nor the intention -nor, perhaps, the capacities-to
,gage in exegesis or in translation work. Although his biographer declares
that FO-t'u-teng, in his profound wisdom, refrained from speaking about the
dsper matters of religion, using magic as a means to convert the ruler and
thereby to relieve the misery of the suffering population, and although some
modern authors seem to share this standpoint, l4 there is no indication at
all that Fo-t'u-teng in his inner mind or in the inner circle of his disciples was
another man, a great teacher expounding the principles of the prujiidpdramitd.
His greatness is that of the .indefatigable missionary, the practical propagator
of the faith in its most elementary form by the most simple and adequate
means which appealed to the mass of an illiterate population. His task was
massconversion-the
sources speak of the 893 temples and monasteries
built at his instigation, of the wholesale conversion of the "Jung rt. and hfo @
barbarians" who had never been in touch with the doctrine before, of the nearly
10.000 disciples instructed by him. Already at the beginning of his activities
under Shih Lo it is said that he made "almost all the barbarians and Chinese
In Chung-chou .)- Ibl worship the Buddha". The enormous spread of the Doctrine among the population was no doubt the reason why the two palace
writers Wang Tu 1- iji and Wang Po i in a famous memorial demanded
the prohibition of the Buddhist cult (cf. next chapter), and their qualification
of this cult as "lewd sacrifices" ;, 1: (often implying imprecations against
the emperor and other treacherous designs) is understandable when we realize
that one of the many leaders of rebellious movements against Shih Hu proclaimed himself to be "the Crown prince of the Buddha", and declared "to
come from the country of the Great Ch'in (here vaguely := the extreme West)
in order to be king of the Country of the Small Ch'in (China)". l5 Although
we certainly cannot speak here of a revolt led by Buddhists, yet it is evident
that the choice of this queer title was expected to appeal to the mass of the
Population.
It is furthermore probable that Fo-t'u-teng introduced a more complete
set of monastic rules; l6 he seems also to have taken the initiative in establishing
the order of nuns on Chinese soil. l7
Only a few of Fo-t'u-teng's innumerable disciples are known to US by name.
Among them we find some who later became the most prominent teachers
and exegetes of their time; we have mentioned their names before (p. 18 1).
either came from cultured Chinese families (Tao-an is said to have
klonged to a family of Confucian scholars), l 8 or had in any case received a
literary education. In view of what we said above, it is highly improbable that
the exegetical methods and philosophical theories for which they later became
lamour had anything to do with Fo-t'u-teng's teachings, although Tao-an
In his later works several times mentions his former master most affectionately.
We do not know what other sources of inspiratio11 were available at YehIt lS
probable that there were some older elements from the school of
Dharmaraksa which had come to Yeh, like the master himself, after the sack
Of the two capitals by the Hun armies. In fact, the biography of Fo-t'u-teng
as one of his followers the name of F a - S ~ O.k
U6 , whereas a certain
Chu Fa-shou 2 it 6
figures as one of ~ h a r m a r a k ~ a 'disciples
s
in a
of the year 294,lQand Tao-an himself states to have met at Yeh the
learned monk Po Fachii $?, ;L L, whose name is also found in a colophon
to Dharmarakga's version of the Lalitavistara, translated in 308 A*.
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Very little is known about the activities and ideas of the clerical intelligenrrio
among Fo-t'u-teng's disciples at Yeh. The main source is the biographyof
c h u Fa-ya i iL O in KSC IV, which contains the following famous and
puzzling passage :
"Chu Fa-ya was a man from Ho-chien ;474 (Hopei) . . . 20 In his youth he
excelled in secular studies 3\$, and when he grew UP he became well-versed in
the tenets of Buddhism; young members of gentry families k 5 $A? all adhered
to him for information and instruction. Since at that time the disciples who followed
(Fa-)ya were all well-versed in the secular canons, but had not yet become con.
versant with the principles of Buddhism, (Fa-)ya together with K'ang Fa-lang
and others then took the numerical categories )& of the sQtrasand
& JL
matched these with (terms from) secular literature, as a method to make them
understand; this was called "matching meanings" (ko-i & &) . . . (Thus) he alternately explained the secular canons and the Buddhist scriptures; together with
Tao-an and Fa-t'ai he used to explain the doubtful points which they had assembled,
and together they exhaustively (studied) the essentials of the siitras". 22
The problem is what kind of "matching the meanings" of Buddhist and secular
scriptures is meant here. It cannot ~ e f e rto equations like bodhi = tao 3,
arhat = chen-jen &A, nirvdna = wu-wei &.4 etc., translation devices which
are already characteristic of the earliest Chinese versions of Buddhist scriptures,
and which could not even be recognized as "equations" by people like Chu
Fa-ya who were unacquainted with the original texts. On the other hand, it
can hardly refer to a more general method of expressing Buddhist ideas in
terms of Chinese philosophy (primarily derived from Lao-lzu, Chuang-tzu and
the I-ching), the usual interpretation of ko-i. Tao-an himself later became
opposed to ko-i and is said to have abandoned it as "deviating from the
principles (of Buddhism)"; a Kumlrajiva's disciple Hui-jui g$c says that the
adherents of his method "diluted" and "perverted" the doctrine, a" and one
century later the procedure known as ko-i had so completely disappeared that
Seng-yu, the compiler of the CSTCC, appears not to understand the meaning
of the term any more. But nevertheless, the practice which is commonly
supposed to be ko-i, viz. the presentation of Buddhist ideas in terms of Lao-lzu*
Ch~ang-tzuand the I-ching, is abundantly attested not only in Tao-an's later
works, but also in those of Hui-jui and other members of Kumarajiva's school.
We can hardly assume that these authors did not know what they were talking
about, and SO we cannot but conclude that they refer to a particular method
of exegesis. We must stress the fact that it was an explanation of shih-~~**
numerical categories, probably those found in the archaic dhydna and &hidhor.
ma treatises and scriptures which were so much en vogue in the North and
which were so eagerly studied by Tao-an in the first phase of his career.
Tao-an and his followers in the North, 349-365 A D.
Shih HU'S death in 349 and the ensuing struggle for power led to a sta!
of affairs which in Chinese sources is ;ightly called "the troubles of the Shlh
clan" f ; k t&.
In 349 four e m p o r s were successively enthroned and murdered The
ymr (3501, Shih Hu's Chinese adopted grandson Shih Min I. fl (on@nall~
named Jan Liang &it) changed his name into Jan Min, and gave orders to

THE CENTRES AT

HSIANG-YANG,

CHIANG-LING AND LU-SHAN

185

kill all members of the Chieh people at Yeh, including those belonging to the
~ h i hfamily (cf. p. I 1 1 above). After two years of incessant warfare, first with
the remainingmembers of the Shih at Hsiang-kuo, then with the state of Yen
which had grasped the opportunity to extend its domain into north-western
China, Jan Min and his dynasty were destroyed by the latter in 352, leaving
behind a ruined and depopulated country.
During or shortly before these disastrous events which had been foretold
by Fo-t'u-teng shortly before his death, the most prominent members of the
clergy abandoned the doomed capital and its vicinity. As we have seen above
(p. 182) Chu Fo-t'iao went to Ch'ang-shan, Shan Tao-k'ai to Chienk'ang.
Chu Seng-lang
4$ fl (ca. 315-400) from Ch'angan, who had also studied
under Fo-t'u-teng, 2e went to Shantung and in 351 founded an important
monastery at the T'ai-shan & A , the establishment of which is commonly
considered to mark the beginning of Buddhism in that region. He seems to have
lived on the mountain for a period of at least fifty years. 2 7
A number of the most important former disciples of Fo-t'u-teng became
refugees and formed a community at Huo-tse id i$(W. of Yang-ch'eng I1A
hsien, Shansi). There we find ca. 350 AD the future leaders of the Church,
Tao-an and Chu Fa-t'ai (for whom see above, p. 148), Fa-ho ;t who would
later be the first to preach the Dharma in Ssu-ch'uan; Chu Seng-fu Z 48Eij
(to be distinguished from the Chu Seng-fu ,& mentioned above, p. 147) who
was to introduce the practice of Tao-an's cult of Maitreya at Ching-chou,
and, somewhat later and probably from different centres, the learned Chih
T'an-chiang
i), and Chu Fa-chi I
;L ;a, perhaps identical with the author
of the Kao-i sha-men chuan (cf. above, p. 138). 28
Tao-an soon became the undisputed leadcr of this group of monks. It was
here, at Huo-tse, that he developed his extraordinary qualities in the field of
religion, scholarship and monastic organization, thus laying the foundation
of his later work at Hsiang-yang.
Hue-tse was only a temporary halting-place; it is unknown how long he
stayed there after 349, the year in which he probably took up his abode at
We shall not discuss at any length the problem of dating the events
'"his phase of Tao-an's life. The account given in his biographies in CSTCC
and KSC is highly confused, and various schemes have bee11 proposed to
define the chronology of Tao-an's peregrinations. 2e During the next sixteen years
he went from one place to another, followed by an ever-increasing number
~fdixiplesand old companions from Yeh. According to T'ang Yung-t'ung's
chronology, which is still the most convin~'.lg,he went from Huo-tse to the
"r-b~ Wang-wu 1% (North of Loyang), then to Fei-lung shan *&Ji
(North of Mach'eng &h hsien, Hupei) where he founded temples and
and engaged in large-scale missionary activities. 30 From there to
Heng-shan
(N. Shansi) where in 354 a young Confucian scholar named
Chla 8 became deeply impressed by his preaching and subsequently joined
'he
as a SrarnoFa together with his younger brother; under his religious
name of Hui-yiian
he later became the leader of the Church in the South.
From Heng-shan to Wu-i & & (Hopei), invited by the governor of that cornmani.7 JJ
dery; then probably back to Yeh (357) and to Ch'ien-k'ou shan
N o n h - ~ e of
~ t that city, and from there to Lu-hun t%ir (near the modern
Sung hsien, N. Ho"an). Finally, when in 365 AD Lu-hun was menamd by
*?
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the invading armies of Yen, he fled with his followers to the South. ~t ~
~
i
fi e, half-way to Hsiang-yang, he decided to send 'some of his companions
away to various parts of China, entrusting a certain number of disciples
(perhaps their personal followers) to their care, a fact which had important
consequences for the spread of Buddhism in the South-East and the south.
West. Chu Fa-t'ai he sent with some forty men 31 to Yang-thou, the region
of the Chin capital Chienk'ang, where he would become one of the Brcat
propagators of the faith (cf. above, p. 148). Fa-ho ;ik went to S ~ U ~ ~ ( S ~
and stayed there till after 379, when he came to Ch'angan to take part in the
huge translation projects carried out there under Tao-an's guidance (cf. below),
Then Tao-an proceeded with his group of more than four hundred (var. five
hundred) disciples to Hsiang-yang, his abode for the next fourteen years,
Although he had already become famous as a Master of the Doctrine before
his arrival, it was there that he was to build the flourishing centre of Buddhism
which spread his fame in northern and southern China alike.
As we said above, the account of the events of the years 349-365 in Tao-an's
biographies is short and muddled. There are, however, a few documents which
inform us about his life "North of the River": prefaces composed by Tao-an
during his stay at Huo-tse (and perhaps partly also at other places in the North)
to a number of commentaries which he wrote during this period; with one
exception, the commentaries themselves have been lost. In view of Tao-an's
later activities at Hsiang-yang, these early documents show three points of
special interest, as to some extent they foreshadow these activities.
In the first place, Tao-an's intense interest in and study of the scriptures
of the most archaic period, notably the short, primitive and often very obscure
products of An Shih-kao and his school (second century AD). As has been
said before (above, p. 33), these treatises and scriptures mainly describe the
mental and bodily exercises serving as a preparation to the various stage,of
trance (I,
dhyrina), which were supposed to bring the monk in touch with
higher states of existence, from the form-world (nipadhdtu) up to the "limit
of existence" (bhavrigra). That Tao-an's interest in this period is focused on
the study (and no doubt also the actual practice) of dhyina appears from the
choice of the works he commented: The Too-ti thing & tc Y (An ~hih-kao'~
translation of Salgharak~a'sYoglicdrabhrimi, T 607), the "Siitra on skanhat
' 4tu and dyatana" I& $) h % (T
the "Large" and the "Small" shih-erh
1 ching + ;
f'q ?% (lost), the Jen pen yii sheng ching 1. T kt ft 14)
att
. - the most popular work of this type, the An-pan shou-i ching 9
(T m2). These works mainly consist of classified and sub-classified hstS of
terms and concepts (the dhy6nino-"numbers" $ 9 ~ connected
)
with these
techniques, and the study and interpretation of these "numbers" had, at least
in the North, been one of the basic tasks of the student since Han timer In
the preface to one of his works, the Shih.$=
+ iL 'i] k , which probably
also dates from Tao-an's first "Northernw period, he
the dy
of the "numbers" as the most fundamental thing in Buddhist studis, and
calls them "the very heart 3' of all siitras, the very pivot of the religious life"
$5 5 #. -6d i % $4 . He furthermore displays his knowledge
numerical categories in a bombastic verbosity which makes his prefaas, 'Ith
the exception of a few simple and sincere autobiographic passages. the
unreadable products of early Chinese Buddhist literature. 30 ~ a o - a ninterest
'~
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in d h e a seems to have faded at Hsiang-yang, when the comparative study
md the exegesis of the Prajddpiramitd absorbed his attention. Yet, as T'aog
yung-t9ung
has rightly pointed out, 37 Tao-an's interpretation of the prajniomild bears the traces of his previous occupation with dhydna, whereas,
Pf
on the other hand, Tao-an's description of dhydna in earlier prefaces like those
mentionedby Tang Yung-t'ung (ib.) clearly shows the influence of the prajiidp$OMitd (of course in hsiion-hsiieh terminology). 38 There are, indced, indications
that Tao-an had already studied the Prajiidpciramita' in his early years. 39
~n the second place, the documents of t'is period testify of Tao-an's awakenlne genius as a bibliographer and collector of sacred texts. He is the first to
give exact details about the origin and history of some scriptures, to mention
the provenance of the manuscript and to reproduce a colophon, and to
use a certain reserve in attributing scriptures to certain translators. 41 It is,
moreover, very probable that Tao-an in the years before 365 had already
begun to collect the bibliographical information on Buddhist translations
and translators, which would later result in the compilation of his famous
catalogue.
Finally, it seems to have been the same scholarly spirit, the same urge to
assemble facts and to define details, that stimulated him to write his numerous
commentaries. If we may trust Tao-an's biographies, he was the first to give
a detailed and careful exegesis of the Buddhist scriptures sentence by sentence,
instead of limiting himself to a summary explanation of the general contents
and to a mere recital of the text, as it was generally done at his time. "Once
the sequence of the sections had been arranged in order, the principles of the
text became fully understandable. That the meaning of the scriptures can be
(fully) comprehended-this started with Tao-an". An orderly explanation of
an early Buddhist text, each paragraph being duly defined and separated from
the next by short explanatory and philological glosses seems to have been a
novum at the time of Tao-an. The only still existing commentary of his hand
( ~ f note
.
33) answers to this description and may indeed be a good example
his method of exegesis, but we are not in a position to judge in how far it
differed from the commentaries of contemporary Buddhist authors, none of
whichhave been preserved.
Tao-an'~constant fear, reported in his biography, that his commentaries
not exactly agree with the actual intention of the scriptures testifies
the same conscious desire to find the original meaning of the doctrine.
by the imperfect early translations and deformed by the influence of
Chinese thought, Although he of course could not completely
frehimself from the latter, yet the fact that he already at Fei-lung shan em~hatcall^ rejected the ko-i method of interpreting Buddhist texts, and the statement
! O n e of his later prefaces that the extreme popularity of the prajn'dpdramiri
'n,china was due to its resemblance to Taoist philosophy" show a crltlcal
'PInt which is quite unique in the history of early Chinese Buddhism.
r~o-anat Hsiang-yang.
Monastic life and or~nization.

-

Of

Tao-an and his disciples first stayed at the Pai-ma monastery 4 rf, 3 (one
the many monasteries of that name) but as this appeared to be too small
a
of its size, he very soon (probably in 365, the Year of hrs
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moved to another place, originally the residence of a certain chanl
Yin 483. from Ch'ing-ho it ;$ (Hopei). This donor may have tieena local
magistrate; his name does not occur elsewhere. The donation of private
mansions to the clergy in order to use these as monasteries had becomea
regular practice; as we have seen (ch 11 note 57). it is attested in very early
times. Tao-an named the new monastery the T'an-ch'i ssu ;$.4, probably
on account of the park which belonged to it. It was subsequently enlargd
and adorned with the approval and financial support of "those of great wealth
and high standing", who enabled him to build a five-storied pagoda and four
hundred living quarters for monks. It seems that Tao-an had charged his
former companion Chu Fa-t'ai, then at Chiang-ling
$
(Hupei)
i with the
task of raising funds for a bronze "dew receptacle" +.& % (the flat discs at
the top of a pagoda), for when the governor of Liang-chou (Kansu), Yang
Hung-chung 4% V 2 (not mentioned elsewhere) sent him ten thousand catties
of bronze to be made into such an object, Tao-an referred to Fa-t'ai's mission,
and proposed to use the metal for casting a "sixteen feet" large Buddha ~tatue?~
This was done, and the bronze Buddha of T'an-ch'i ssu became one of the
most famous and venerated images of the period. Hui-yiian wrote an eulogy
on it, and not without reason, for it had miraculous powers of movement
and levitation. Another statue surprised the congregation by containing a
relic, discovered when the u,rni,sa on its head was removed at Tao-an's instigation. Other objects for the cult were donated by the ruler of the Former
Ch'in residing at Ch'angan, Fu Chien fi 9 (357-387), the enumeration of
which in Tao-an's biography presents some archaeological interest: "a foreign
gilded reclining image (of the Buddha) 4' seven feet long, also a golden (?, $1
seated image, an image of Maitreya set with (or "formed out of"?) Pads
(tb Lt), an icon of gold-thread embroidery (4 (Ia&),and one woven of silk
& Ik),of each one piece". At all religious ceremonies Tao-an used to arrange
these images in a row, with a display of streamers and banners-a spectacle
which deeply impressed all who attended the cult.
Already on his arrival at Hsiang-yang in 365 the number of Tao-an'~
disciples was considerable: 400 according to KSC, 500 according to CSTCC;
contemporary documents show that there were in any case several hundredsThe economical problem of feeding such a community had to be solved by
large donations in kind. We read, in fact, how the da'napati Hsi Ch'ao
we have already met as a follower of Chih Tun and as the author of the Ffng-/o
yao) sent him a thousand hu IU (nominally 10.o() pecks 4 ) of rice from the
East, and emperor Hsiao-wu (373-379) provided him with an ~molumen'
"equivalent to that of kings and dukes, to
paid out in kind at his place
residence". 4B
The large number of monks gave also rise to other organizational problem'
The rules for the monastic life (@, Vinaya) were still very imperfectly
in spite of Tao-an's efforts to obtain more complete copies of these works.
This seems to have been the reason why Tao-an formulated a number ?la
and regulations, classified under three headings, a scheme of monastic
pline which is said to have been taken over by the monasteries thro"g bout
the country. The description of these three sets of rules in the K S C b]ographY
is very short and somewhat obscure. The first two headings, embracing rules
for burning inocnsc, reciting the scriptures, circumambulati~n, meals, etc"
43
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#,, to refer to the daily practice of preaching and worship, whereas the last

@tion is ~rirnarilyconcerned with the fortnighty ceremonies of fasting and
So Tao-an maintained a strict discipline in his community, and he
is
at one occasion to have even applied punishment to one of his former
diwiples after the latter had left Hsiang-yang. Another custom introduced
by ~ao-anat Hsiang-yang was the use of Shih if ( h k y a ) as a religious surname
for monks, thereby replacing the former religious appellations based on
elhnjk~like Chu Y , Chih i , K'ang 8t etc. The ideological background of
this measure of Tao-an which became universally accepted and which has
remained the gencral practice to the present day will be treated in the next
chapter.
Thus Hsiang-yang became in few years a flourishing and widely famous
centre of Buddhism under the leadership of this extraordinary teacher, scholar
and organizer. Owing to the rather detailed and concrete information mentioned
above, Hsiang-yang is the earliest case where we can form a notion, however
vague, of the daily life and activities in a Chinese Buddhist community. Thc
admiration of the cultured lay devotees for this community and for its leader can
be heard in a contemporary account, a letter written by Hsi Ts'o-chih ?,9 &
to the famous Hsieh An
(above, p. 112), probably after the latter's rise
to power (373 AD). Interesting is the stress laid here on the great difference
in activities and in general atmosphere between the centre at Hsiang-yang
and other Buddhist monasteries with which Hsi Ts'o-chih no doubt was
acquainted :
"When I came here, I saw Shih Tao-an. He is certainly a man of far-reaching
excellence, and not an ordinary priest. Teachers and pupils number several hundreds;
they (engage in) fasting and explication (of the scriptures) without ever growing
weary, and they do not practise such magic arts as could serve to delude the ears
and eyes of the common people, nor do (the teachers display) such grave authority
or great power as could serve to rectify the irregular (conduct) of the host of petty
People. And yet, both teachers and pupils are full of reverence and naturally
honour and respect each other, and that in such vast numbers-this is something
which I have never seen before. This man (Tao-an) is widely experienced in ordering
and refining ( @ "selecting") his inner feelings; he seems to have read almost all
inner (Buddhist) and other (secular) literature, and he is well-versed in (the arts
O f ) ~ and
i n yang 52 and arithmetic, whereas the mysterious principles (contained in)
the Buddhist scriptures have, of course, been completely mastered by him. In
exegesis ( & (;) he resembles Fa-lan )L a ss or Fa-tao 1.L &. It is a pity that YOU
Wuld not see him at the same day; he has also repeatedly expressed the desire to
a conversation with you. 55

"

Contacts with gentry and court of Hsiang-~ang-

As we have seen above, the penetration of Buddhism into the higher strata
in the South-East (the capital Chienk'ang and the region of WUand
K'uai-chi)had been a slow and gradual process. In the period 370-380. when
TaOao-anwas living at Hsiang-yang, it had succeeded in gaining a firm posltlon
the Court; it was the time when emperor Chien-wen listened to the sermons
Of Chih Tun and Chu Fa-tqai, and when the updsaka-emperor Hslao-wu
a chapel inside the palace (cf. above, p. 151 sqq.). On the other hand,
TaO-an himself had spent several years of his formative period at Yeh. In an
of court Buddhism and imperial patronage. He was firmly con-
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vinced of the fact that in these stormy times the doctrine could only flourish
if it was protected by the ruler and the higher classes. "We are now metint
years of calamity. If we do not rely on the ruler of a state, then the afin
of the Doctrine will be hard to establish", he is reported to have said when he
sent away a number of his disciples in 365 AD. On the same occasion he told
Chu Fa-t'ai to go to the region of the capital, saying: "At that place are many
noble gentlemen, who appreciate the refined manners L::,(of the cultud
priests)".
Hence Tao-an doubtlessly encouraged the contact between the church and
the magistracy both in and outside Hsiang-yang. We have seen how, immediately after his arrival, he managed to obtain from the local gentry the funds
needed for enlarging his new monastery. Hsi Ts'o-ch'ih, (died ca. 390) one of
the most prominent people from Hsiang-yang, a famous historian and ch9ing.
r'an adept who had been one of the close collaborators of Huan Wen (above,
p. 110) already in 365 sent him a letter 5 7 and soon afterwards made Tao-an's
acquaintance, at which occasion the two men are said to have exchanged some
famous bons mots in ch'ing-t'an fashion. 68 Finally, Chu Hsu #.if, since
377 governor of Liang-chou :d 1 1 1 stationed at Hsiang-yang, seems to have
entertained close relations with Tao-an and to have esteemed his presence to
such an extent, that he called him back from Chiang-ling in 377 (cf. below),
and that two years later he forced Tao-an to remain at Hsiang-yang, when in
379 the city was about to be besieged by the army of the Former Ch'in."
Tao-an entertained also contact with prominent magistrates outside Hsiangyang: with the governor of Liang-chou who sent him bronze (probably in the
form of cash) for his monastery (cf. above), with the general and governor of
Ching-chou, Huan Huo 42 R , to whose residence at Chiang-ling (Hu~ei)
he was invited at some date between 373 and 377, 60 with the famous devotee
Hsi Ch'ao at Chienk'ang, and with the prefect of Ch'ang-sha 8 : (Hunan)
T'eng Han rlC 2 ,who made his mansion at Chiang-ling a monastery named
Ch'ang-sha ssu ("the monastery of [the prefect of] Ch'ang-sha") and asked
Tao-an to send him one of his disciples to be its abbot. We have already
mentioned Tao-an's contacts with the emperors of the Chin and of the Former
Ch'in during his Hsiang-yang period.
In spite of all these contacts, it seems that Tao-an and his fommunlty
remained outside the political intrigues and troubles of the time. Hsiang-Yang
was far from the capital, and, moreover, situated in a regon which during
most of this period was completely dominated by the dictator Hua? Wen
until the latter's death in 373. After that date, the territorial e x ~ a n s ~ ~ ?
Fu Chien's empire demanded all attention, and the feuds between the var'ous
factions were temporarily forgotten in the face of the growing danger
the North.
Religious activities at Hsiang-yang.

"

At Hsiang-yang, Tao-an's attention seems to have shifted from dhym
p r a j ~ d p ~ m i r di.e.,
, generally speaking, from Hinayfina to Mahsysna*.from
.
Buddhist yo@ with its admixture of Taoist practices to Buddhist gnost'c'sln~
with its backpound of Chin= "Dark Learning*', In this new orientation
Tao-an's interest we cannot fail to perceive the influence of the South
hsikn-Meh-~uddhist spsulations and its contending "theo*es" It'
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fiere are, indeed, certain indications that there was a connection between
~~xegetes"
of the Southern capital and Tao-an, his former companion
chu Fa-t7ai (320-287) acting as an intermediary. Above (p. 147) we have
aid something about the life and the theories of the PrajCdpciramir&
Chu Seng-fu ? 3 & , the author of a (lost) essay on "The Formlessness of the Spirit" $9 .& 4;& . In that connection we have also mentioned
the facts that ('a) a certain monk T~o-sung % (probably one of Tao-an's
former disciples who had gone to the capital) wrote a letter to Tao-an about
chu Seng-fu's theories, one phrase of which is quoted in the KSC, and ( b )
that Chu Fa-t'ai himself was much impressed by Chu Seng-fu and is expressly
gated to have expounded the latter's theories in several letters to Tao-an,
none of which had been preserved at the time of the compilation of the Kaoseng chuan (early sixth century). That Tao-an maintained a correspondence
on doctrinal topics wiih Chu Fa-t'ai when the latter had gone to the capital
is furthermore proved by an entry in the list of Tao-an's works in CSTCC:
"Answer to the objections raised by Fa-t'ai" F 5.; ~hhL. 6Woreover, when
in or shortly after 365 Hui-yiian, at that time already one of Tao-an's most
brilliant disciples, had been sent from Hsiang-yang to Chiang-ling in order
to attend to Chu Fa-t'ai who had fallen ill on his way to the capital, Hui-yiian
is said to have taken part in a long and heated debate with an adherent of the
"theory of the non-existence of (conscious) thought" .;10 3% (cf. above,
p. 148).
All this proves that Tao-an and his disciples were fully conversant with the
current theories and speculations developed in the preceding decades in the

South-East, all of which were primarily intended as explanations of the concept
of Emptiness ( 2 , .? ) versus phenomenal existence, or, in other words, the
relation between Absolute Truth and Worldly Truth, as expounded in the
prajfidpdrarnird.
In view of this it is only natural that the explanation of the Prajn'dpa'ramird
scriptures played a very important rBle in Tao-an's activities. During fifteen
Years he expounded the Fang-kuang ching :Jr it $ f , Mokvala's version of the
25d00p'p*, going twice through the whole text every year, a custom which he
after 379 at Ch'angan.
He wrote numerous commentaries and
exegetical treatises on the various versions of the p'p'
and ~ c c e e d e din
Obtaining an (incomplete) copy of Dharmarakqa's Kuang-tsan ching 5 (5 ,
had been lost in China proper, but which was sent to him in 376 AD
from Liang-chou (Kar- ), where it was still in circulation. 65
Tao-an belongs to those early Chinese masters who are credited with the
pkblishrnent of particular exegetical "theories"; the one attributed to him
IS known in later scholastic literature as that of "Fundamental Nan-being",
~ n - w+ *. . 8 % ~ T'ang Yung-t'ung has demonstrated (History, P. 238 sqq.).
Ulis
actually has a much wider scope, denoting the prajfidpdrami~~
doetnneof Universal Emptiness in general. It serves to render tathati (elsewhrne , &+ ) in two of the earliest versions of the pra,fidpdramirb* 67
it occurs several times in Chih Tun's preface to a combined edition of
versions (for which see above, p. 124). Although the use of the t e n
. Furdamental Non-being" is a t k s t d for the first time in Buddhist =iptures,
'"CV form s a m s to indicate a Taoist or hi&-hsleh origin.
with those early "schools", very little is k1-10wnabout
As is usually the

*
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the contents of Tao-an's pen-su theory. A passage from some treatise
him (quoted in various later sources, most extensively in Ming-seng chw,,Y
ch'ao p. 9 BI) would seem to indicate that Tao-an assumed a temporal relation.
ship between the (original) state of "Fundamental Non-being" and the
state of "Final Being" X4 : "Non-being is prior to the first evolution,and
Emptiness is the beginning of the multitudinous shapes (of the phenomenal
world)"
C 3 I'
7.2 . % h,
. This original state is described
as "Nature" 13 /)rr which forms the "base" or "origin"
of the "provisional
(process of phenomenal) transformation"
k . Man's deliverance from the
"impediments" Z , which consist or his being confined to the realm of "Final
Being", can be realized by "letting one's mind dwell in Fundamental Nan.
king" '6 #c$- $+ .
The assumption of a cosmic degeneration from the original "for~nle~~"
state into a diversified phenomenal world closely resembles certain concepts
elaborated by Taoist philosophers, 69 and Tao-an's mental concentration on
"Fundamental Non-being" prior to the world of visible shapes runs parallel
to Taoist meditative practices such as the "Concentration on (original) Unity"
9 - . lt seems quite probable, as T'ang Yung-t'ung remarks (History, p. 247),
that Tao-an's previous occupation with dhjvdna influenced his interpretation
of the Prajiidpiramiti doctrine.
On the other hand, we must not overstress this resemblance to Taoist
notions; Tao-an's pen-\cu is basically different from the Primeval Chaos of
the Taoist thinkers in that it is the permanent substance underlying the world
of change. As Tao-an himself says in the same passage: "It does not mean
that there is a Void from which the myriad shapes can be born". Pen-wu is,
in other words, the true nature of all phenomena, the absolute underlying the
worldly truth. Later exegetes stress the fact that Tao-an's exegesis was the one
which came nearest to the real meaning of the p'p' doctrine as revealed by
KumPrajiva, and the same simultaneity of p e n - ~ ~and
u mo-yu appears from
the words of Tao-an's disciple Hui-yiian: "That what is existent at (the levelof)
70
causation is non-existent at (the level of) pen-wu" \g +&z fri 3 . .C- 2 2 8 % Tao-an's concept seems to be a mixture of the Taoist idealized (oh-va-bohu
when "there was something in a state of fusion before Heaven and Earth were
formed" (Tao te ching 25) and the Mahlyana concept of the "true nature
all dharmas" which is "empty" ( & ,Sinyo) by its own nature ( D ,svabhbvafd).
He still contrasts "Fundamental Non-being" with "Final Being", and sgkS
tf. reach the one by excluding the other from the mind, and in this he
ails to realize the absolute identity of emptiness and phenomena, ofNirv*'
and samsiru, a truth which only dawned upon the Chinese exegetes after the
introduction of the Mldhyarnika treatises by Kumarajiva and his schools
Tao-an's interpretation of the Prajfiipdramili appears more clearly
his prefaces to the various versions, written at Hsiang-yang and at Ch'an@n'
The most interesting document from a doctrinal point of view is no doubt
the preface to his glosses on the combined text of Mok~ala'sFang-kuang chrng
and Dharmarak?a1s Kuattg-tsan, /= 3~ t$36 A;,? . 71 After having given
an account of the transmission of both texts, he gives a description f the
basic purport of the PrajfiipdrarniM which forms a classical example Of the
hybridization of Mahayina Buddhism and hsiian-hsiieh.
Axording to Tao-an, there are three aspects: Suchness ( C , (arhatd)9the
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puddha9s transcendental) Body of the Doctrine ( : L 4 , dharmakdya), and
he Absolute ( 4 # "the true state" -- bhrirakoli); together they constitute
the prcljrdpdramild, the Perfection of Wisdom, which is "the root of the realization of the Supreme and Perfect Way" ( G ;L ;t A & , anutfara-samyak$dodhj), What is the definition of these aspects?
(1) "Suchness d. is being such-as-it-is
L ; it is that (state) which is being
such-as-it-isfrom beginning to end, and nothing can cause it to be otherwise than
it is, The Buddhas may arise and disappear, but this "remains (as it is) in all
eternity" (Tao-te thing 6 and 321, everlasting and without support. Hence it is
&led Suchncss.
(2) The dharmakciya it. 4 is the One (the principle of Unity, ). It is eternally
pure. (In it) being and non-being are together purified and it is never (touched by)
"what has names" (Tao-fe ching I). Therefore, in observing the Rules there is
neithcr rule nor transgression; in practising mental concentration ( 2 ,samddhi)
there is neithcr concentration nor disturbance, and in dwelling in Wisdom there
is neither wisdom nor foolishness. Ds:ply immersed, it has forgotten all (distinctions), and (in its unity) all "two" and "three" have been brought to rest. As it is
brilliant, without any dark (spot), it is said to be "pure". It is "the eternal Way"
;F $ (Tao-te ching 1).
(3) The Absolute fi ???is (that state) which is free from all attachment. It is
"unmoving like a moored boat" (Tao-re ching 20), profound in its "mysterious
equality". It is "non-activity" ( & ,&) and "universal activity" ( @ 3: %, ; Tao-fe
but this dharma is steeped
ching 37). The myriad dharma are all "active" 9 .%,
in abysmal silence, hence it said to be exempt from being-it is the (one) dharmu
which is real".
Then, as usual, a distinction is made between expedient manifestation (of
truth) and Truth itself, which, if applied to the scriptures, is the distinction
between the wording of the text and its deepest meaning, or between the
diversity of teachings and the basic absence of all diversity; if applied to the
Bodhisattva's career, the distinction between his manifested knowledge ("his
wisdom pertaining to the dharma(s)" ;).2.)and his transcendental Wisdom.
The latter. opposition as described by Tao-an is most interesting, as it allows
us a glimpse of the fourth century Buddhist interpretation of the famous
Opening lines of the Tao-te ching.
"(All notions) from (the distinction of) the five skandhas up to (the realization of)
Omniscience form the &arma-wisdom :),2. manifsted by the Bodhisattva
as he
/ .
CThe
moves (in his course); this is the Way that can be spoken about *I J&
Insight into) the one characteristic which (actually) is no characteristic ( - Atl 3 :
the "characteristicw of Emptiness shared by all phenomena) forms the True
Wisdom 0;% manifested by the Bodhisattva as he moves (in his course): this is
his understanding of the eternal ~ o y . . . As to these two (kinds of insight),
logether they are called Wisdom (cf. TTC 1 : pl 15; 2 % ), and the one cannot
without the other. . . .
After 379, Tao-an continued to explain the whole text of the ~ang-kuang
thing twice a year a t Ch'angan; in 382 he obtained another Sanskrit COPY .of
the AfUsBhasrikd from Turfan, the Chinese translation of which enabled hlm
lom m ~ l e t eand correct his "nderstanding on many points. We may assume
t b t T~O-an'se x e m i s ofthe Projfidp&amiri remained authoritative at Ch'angan
Untll after 402, when KumHrajiva by means of his more exact translations and
ex~hnationstried to acquaint his disciples with the rail message of the*
Scn~tures.
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Devotionalism.
In his interpretation of the Doctrine of Emptiness, Tao-an followedrather
traditional lines. More surprising is the other aspect of his religious punuits
at Hsiang-yang: his s t r ~ s son the devotional aspect of Buddhism, particulady
on the cult of the future Buddha, Maitreya. In Tao-an's case, this cult appean
to have been closely connected with his exegetical activities, i.e., his oral
explanations and his numerous commentaries. We know from his biography
that he was constantly pursued by the fear of having distorted the meaning
of the scriptures, and that once he was reassured by a vision of the Arhat
Pindola. 73 Maitreya was supposed to reside in the Tusita heaven until the
time comes when he shall be born in the SahB-world to become Buddha. He
was regarded as the divine patron of exegetes, the inspirator of Buddhist
scholiasts, and several stories are told about famous BcBryas submitting their
doctrinal problems to his judgment. 74 At Tao-an's time many scriptures
wholly or partially devotcd to Maitreya and his future Buddhahood had already
been translated, 75 and the belief in his inspiring power was probably not
restricted to Tao-an and his followers. However, Tao-an appears to have
been the first to ritualize this belief.
According to his own biographies and the more detailed account in that of
one of his disciples, 76 Tao-an assembled seven of his pupils before an image of
Maitreya and made the collective vow to be reborn in the Tusita heaven, in order
permanently to obtain the guidance and inspiration of this superhuman exegete.
The connection between this curious ceremony and the vow performed about
thirty years later (in 402 AD) by Hui-yuan and more than a hundred laymen
before a statue of AmitBbha (cf. below) is unmistakable. It is the same type
of collective ceremony before an image of a certain Buddha (or, in the case of
Tao-an, a future Buddha), and the same type of vow, viz. to be born in the
next life in a certain well-defined region of bliss. It may well be that the vow
of Tao-an and his disciples was accompanied by some form of mental concentration intended to visualize Maitreya and his heaven even in this life; their
vision of the Tusita heaven on February 22, 385, reported in KSC, " may be
an indication in this direction, although the story bears the mark of hagography. In any case, Hui-yuan's vow was closely connected with the praCt.lce
of a form of samddhi by which he and other members of his community tncd
to evoke an apparition of the Buddha and to see him "face to face".
However, in one respect there is an important contrast between the eight
Maitreya worshippers at Hsiang-yang and the host of Arnidists on Mr. Lu9
apart from the difference in the number of the participants. The vow of
an was rather a private cult within the monastery, a purely clerical d a l r p
whereas Hui-yuan's group consisted of monks as well as laymen (incluLnp
some important literati) who had gathered at the Lu-shan, and there at Hu'
yuan's instigation made a collective vow together with the master. In the latYr
case the seclusion of the monastery has been broken, the cultured laity
actively drawn into the religious life. The ceremony has become dttachcd
from its clerical scholastic background-where tho inspiration of MaitreYa was
over a large
needed to solve the problems of exegesis-and was
heterogeneous group including non-clerical persons. Hui-yuan may have been
one of the eight earlier devotees, but the texts do not mention his name la this
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co,nstion. In any case, it is typical of his independence and originalityfeatures which he had in common with his master-that he was able to take
,er the form of the Maitreya-cult introduced by Tao-an, changing, however
its aim and its range of application to such an extent that it became one of thl
most impressive manifestations of lay Buddhism. At the same time we find
anothmless original former disciple of Tao-an assiduously continuing the cult
of Maitreya, and when other monks asked him why he did not pray Amitabha
for a blissful rebirth, he could only reply that he did so before under Tao-an. 78
summarizing we may say that the religious activities of Tao-an during his
stay at Hsiang-yang, viz. exegesis of the Prajtidpliramiti and worship of Maitreys, seem to have marked a distinct phase in his life, partly explainable by
his contacts with the hsiian-hsiieh Buddhism of the South-East, and partly by
his former occupation with dhyina. Both aspects exerted a profound influence
on his disciples, notably on Hui-yiian who in the following decades would
become his successor as the leader of the Church in the South.
Scholar1y activities at Hsiang-yang.
We must beg the reader to take this heading cum grano salis. It is true that
Tao-an in his efforts to acquire good and complete texts of the scriptures and
in compiling his outstanding bibliography of Buddhist translations displayed
remarkable scholarly capacities. However, the basic motive behind these
activities must certainly not be sought in any historical or philological interest
as such. They are both inspired by the religious desire to obtain the Buddhaword in its most complete and unadulterated form, and to describe and classify
the works of previous translators as a means to evaluate the individual scriptures of the sacred doctrine. Here again, a certain procedure is taken over,
this time from secular literature, and given a new application and content.
For it is beyond doubt that Tao-an in compiling his catalogue followed the
example of secular bibliography, i.e., very probably the Section on Literature
i h of the Han-shu; '9 according to his biography, Tao-an came from a
family of Confucian literati, and he was certaitly acquainted with historical
literature.
We have already said something about Tao-an'. Tsung-li chung ching mu-lu
above, p. 30 and Ch. 11, note 65) and we sh I1 not repeat the details and
"ferences given there. This catalogue was ~ompletedin 374; it contained some
SIX hundred titles. Older rudimentary lists of translations probably existed
$fore Tao-an's time, and there was the catalogue(s) compiled by Chih M1n-t~
ln the first half of the fourth century in the South (cf. above, p. 99), but this
Taoan certainly was never able to consult. In this way the mere fact that the
TsW-fichwg ching
was compiled is less surprising than the critical and
"holarly method followed in compiling it. All entries were based on personal
hen= the absence of a section "lost script~res"which figures
In ?ost later catalogues; on the other hand, Tao-an noted down all scripturn
which he had investigated even if they were incomplete. If the texts contained
COlo~honsindicating the date and circumstances of translation, TaO-an
reproduced these data in his catalogue. The attribution of smiptures to certain
hnslat~rs was based either on colophons or titles containing the
name, or oh criteria of style and vocabulary; however, unlike so many later
llcss critical bibliographers, he did not hesitate to label many translations
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uanonymous" it57 , to which he added three separate sections containing
archaic anonymous versions, anonymous versions from Liangshou (K~,,~,,,
and from "the region within the Passes" (Ch'angan). Finally, he also coll&.ted
the titles of scriptures which upon investigation appeared to be spurious
and devoted a special section to these. He had to find his own methods
classification, different from those of secular catalogues, and in doing so he
set a standard subsequently followed by all later Buddhist bibliographers.
All the while Tao-an did his utmost to obtain more and better texts of the
scriptures, some of which had to be sent to him from distant Liang-chou.One
of the most interesting documents in this respect is a long letter written at
Hsiang-yang, obviously by Tao-an himself, although it figures as "anonymousv
in the CSTCC. Here several aspects of Tao-an's activities and interests are
clearly illustrated: the close attention hc gave to discrepancies between the
contents of various scriptures treating the same subject; his dissatisfaction
with the incompleteness of thc available texts and his desirc to obtain better
ones; his meticulous description of historical and bibliographical dctails concerning the translation and transmission of certain texts; his contacts with
monks in different parts of China, and his stress on thc primary importanceof
the vinaya for the religious life. In view of the length of the letter and themany
incidental details contained in it we shall not give a full translation; the following summary may serve as well to give the reader an impression of its contents.
The letter opens with an enumeration of the ten stages (bhimi! of the Bodhisattva career according to the Ddabhimikasiitra, of which Tao-an had obtained
a copy in the translation of Dharmarak~a(T 285, :ti&[- tn $&I%
together with the Chinese translation of their names: (1) Pramudita, "joyfur
ILX , (2) Vimali, "stainless"
, (3) Prabhdkari, "light-giving" % L t
(4) Arcismati "radiant" i$ Lf , (5) (Su)durjayi, "difficult to conquer" ItfrQ
(6) Abhimukhi, ("beforc one's eye", i.e.) "face-to-face" d $1 , (7) DirangamB~
"far-going" (tnl. as "mysterious, wonderful" 2 +b ), (8) Acali, "unmovinl"
)h , (9) Sidhumari "of good thoughtsw & Q & . (10) ~harmameghi
"cloud of the Doctrine" (trsl. as "Rain of the Doctrine", it.5517 ).
Tao-an apparently noted down these names for the benefit or ac the request
of the recipient of the letter. The size of the siitra is given as well as the date Of
translation; unfortunately the first chiiun was missing, but Tao-an hopes that
one day this gap will be filled. He states that the description of the Ten Stages
in the Ddabhimika-sGtra is more extensive than, and moreover quite differsn!
from, that given in the Pen-yeh thing $ $ g (trsl. by Chih Ch'ien. 281,
or the 3 1 g A 44 .I-f !l , trsl. by Nieh Tao-chen, T 282) and in the larger
version of the Prajfidpiramirii. In view of the great value of this WJipture* it
is not clear to him why it remained so long in obscurity at Liang-thou (Kansu)'
Formerly there were several monks at Liang-chou like Shih Chiao-tao
and Chu Fa-yen P i?. il who on account of their scholarship and devotion
might have been expected to assemble copies of it, but they never mention!!
I ~ extstencc.
S
Tao-an considers this the more remarkable because this Ddabhu
mik* is a large and extremely important scripture. Formerly, at Yeh, he
often conversed with the learned monk Po Fa-chii $ ;k €
,ibut even he
apparently unacquainted with it.
Tao-an then reproduces the translator's colophon of the ~ u t f a b h ~ ~ ~
~ t r aand
, praises Dharmarakga as one of the greatest translators of M
~
~
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' gri,iptures,But it is still a problem to him why Dharmaraksa's version of the
25,mP~P' (the Kuang-tsan ching L :t tf , T 222) never became popular
among
students, a lacuna which might now be filled to some extent by
Taoman9s
present efforts to understand t h ~ stext. Another unfortunate fact is
that the first chiian of the DaSabhhika is missing ; Tao-an is trying to study
this work thoroughly, for in its systematic arrangement of all the Bodhisattva's
activities it contains much that is completely different from other scriptures;
he feels handicapped, however, by the loss of the first part.
As to Dharmaraksa's version of the Larger Prajn'dpdramitd, the Kuang-tsan
thing, it has a long and complicated history. It was translated only eight or
nine years before Mok sala's version, the Fang-kuang ching
k ?f (T 22 I),
and since that time (286 AD) it disappeared, only remaining in circulation in
Liang-chou. Formerly when living in the North, Tao-an only saw one chiian
of this scripture, with a colophon containing the names of some of Dharmaraksa's collaborators, all people from Ch'angan ,so that Tao-an believes he might
conclude that the translation had taken place there. Probably Dharmaraksa
had taken the text of his translation to Liang-chou and spread it there before
it could become more widely known at Ch'angan. The data of the colophon
mentioned above completely agree with those of the colophon on the text of
the Kuang-tsan which Hui-ch'ang ?..:$ and others had sent to Tao-an from
Liang-chou. e2 Hui-ch'ang sent four scriptures in all, viz. the Kuang-tsan, the
Daiabhiimika-sfitra, the new version of the S~rumgamasamddhi-s~tra
made
lately at Liang-chou (cf. note 82), and Dharmaraksa's translation of the
Suratapariprcchd $. H ? k; all these are considered to be important contributions to knowledge, as they are much more detailed than the versions hitherto
known to Tao-an. The author gives a very detailed account of the vicissitudes
of the scriptures on their way from Liang-chou to Hsiang-yang, carefully
indicating the days on which they arrived at Hsiang-yang one after another.
Three hundred monks were present when the Kuang-tsan ching arrived; the
monk Shih Seng-hsien a{#@was ordered to copy it out and to take this
copy to the capital to give it to Chu Fa-t'ai. Tao-an closes the letter by remarking that is was said that there must still be a complete text of the five hundred
monastic rules p 5 , which for unknown reasons had not yet arrived at
Hsiang-~ang.Yet this was the text which was most urgently needed. The
practice of the doctrine will remain deficient as long as the rules for the four
DuPs of the community (monks, nuns, male and female novices) are not
The monastic rules form the very roots of our conduct, on which
eventuallyeven the teachings of the Prajn'dpdrarniti are based. Tao-an declares
alw?~s
to be distressed by their incompleteness, and he will grasp every oPPortun it^ to procure them.
Thus the main activities and interests of Tao-an, his search for new scriptures,
his ,bibliographical knowledge and acume.1 and his emphasis on monastic
dlscl~line
all clearly appear from this simple and somewhat confused l e t t ~ .
much more clearly, in fact, than from the stylized phraseology of his biographies
Or from the rhetoric effusions of Hsi Ts'och'ih.
The fall of Hsiong-yong and the dispersion of the community.
In the North, Fu Chien, since 357 AD ruler of the "Tibetan" state of the
Former Ch'in, and his closest Chinese collaborator Wang Meng ia had in
- .

-
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the meantime built up a centralized government apparatus after Chinesemode]
and a formidable army, partly consisting of soldiers recruited from the chinese
population and partly of the armies of allied non-Chinese chieftains. I,, 370
after more than ten years of internal organization and consolidation, F~ chiel;
suddenly started a policy of territorial expansion in all directions, as a result
of which after a few years he dominated the whole of northern China and
much of the south-western parts of the empire. The campaigns followed each
other in rapid succession; in 370 the state of Former Yen (comprisingthe
whole North-east from Shansil'Honan to Liaoning) was conquered, three
years later northern Ssuch'uan was overrun and Ch'eng-tu taken, in 376
the Ch'in armies broke the power of Chang T'ien-hsi % r,4$ , satrap of Liang.
chou (Kansu), and thereby came to control the caravan routes to Central
Asia, and in the same year they annihilated the Hsien-pi state of Tai A., the
first attempt of the To-pa clan to form an independent kingdom.
After these impressive military feats, Fu Chien prepared the decisive offens~ve
against the Chin in the South, the last step to the total unification of the realm.
We have already seen (above, p. 1 12) how this policy unexpectedly ended in
a catastrophe for Fu Chien and in the sudden collapse of his empire, when
in 383 his armies were routed at the Fei-shui ,dc "ic.
In March/April 378, four huge armies under the supreme command of
Fu Chien's son Fu P'i fi 3 were sent southward along different routes to
march against Hsiang-yang, which on account of its strategical position on
the Han river was chosen as the first point of attack.
The siege of Hsiang-yang is one of the heroic episodes of these stormy
years. As a result of the negligence of Chu Hsu *fi , the commander in charge
of the defense, the Ch'in armies were able to cross the Han, to break through
the outer wall and to lay siege to the inner city, blocking all approaches by
water and land. Thus isolated and abandoned by other Chin generals who
hesitated to attack Fu P'i in spite of their order to relieve the city, Hsiang-YW
withstood the siege for a full year, At last, on April 7, 379 AD, it fell by treason.
The commander Chu Hsii was taken prisoner and transferred to Ch'angan,
where he immediately entered the service of Fu Chien.
Early in 378, when the alarming news of the approach of the Ch'in armies
towards Hsiang-yang became known, Tao-an planned to resume his former
peregrinations with his numerous disciples. His escape was, however, prevented
by Chu HSUwho forced him to stay at Hsiang-yang (cf. above, note 59). Chu
Hsii's reasons for doing so are not specified; it is not improbable that he wanted
to use the presence of the great Buddhist master as a magical protection Of
the city against the enemy.
It is characteristic of Tao-an's feeling of responsibility that in this moment
of imminent danger his first thought was for the fate of his disciples. When he
realized that he had to stay, he assembled his followers and sent them away'
He then divided his numerous disciples into groups, and let them go their
ways. Shortly bcfore their departure, all prominent (monks) obtained from
him some instruction (as to w h m to go), only Hui-yuan did not rWlve a
single word. Hui-yuan then knelt and said: 'I am the only one who has not
obtained your advice and help-I am afraid that I am not equal to the
to whch Tao-an replied, 'Should I still worry about one like yo^^?'." * Before
the enemy amvcd. most of the disciples had dispersed, following their respective
bb
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leaders. We know only the names of some ten prominent disciples, practically
all people from the North who had spent many years under Tao-an.
The centre at Chiang-ling.
We have already mentioned the relations which Tao-an entertained with
chiang-ling, at that time the residence of the governor of Ching-chou (cf. above,
p. 190). T'an-i
one of Tao-an's disciples who was of "Tibetan" ( k )
origin, had become an abbot of the important Ch'ang-sha X szh monastery
at Chiang-ling, and this may have been the reason why several of Tao-an's
followers sought refuge at this centre after their departure from Hsiang-yang.
Chu Seng-fu ?. i$& from Yeh, one of Tao-an's oldest companions,
went to the Shang-ming 14 monastery at Chiang-ling, where he continued
the cult of Maitreya initiated by Tao-an. He was much venerated by the
prefect Wang Ch'en i.tx., who asked him to become his spiritual sponsor
and who was converted by Seng-fu together with his whole household.
Shih Fa-yu if ;). A (cf. note 51 above), who at Hsiang-yang had already
been especially honoured by Juan Pao k G , prefect of I-yang && ! t (southern
Honan), after the fall of Hsiang-yang went to the Ch'ang-sha monastery at
Chiang-ling, where his former companion T'an-i was abbot. There he became
famous for his explanations of the scriptures and assembled more than four
hundred disciples. He was at one occasion subjected to a disciplinary punishment administered by Tao-an himself, who at Ch'angan had heard about his
failure to maintain the monastic discipline, and he appears to have maintained
correspondence with Hui-yuan at the Lu-shan.
Like the other monks
mentioned here he remained at Chiang-ling for the rest of his life.
The fourth disciple who is known to have gone to Chiang-ling in 378 is
ran-hui %&,
probably one of Tao-an's first followers.
Like Chu
Seng-fu, he settled at the Shang-ming ssu where he probably took part in the
Maitreya cult. In any case this monastery became centre of "Tao-an worship",
as T'an-hui used to pay homage to a portrait of the master which he had
placed in the temple, and "subsequently all gentlemen and ladies of Chiang-ling
(bowed) to the West and paid homage to the "Bodhisattva with the sealed
hand (Le., Tao-an)". 80 Tan-hui was an able scholar, well-versed in secular
literature, and lus biography mentions the titles of some scholastic treatises
written by him. 80 He died at Chiang-ling in 395 AD at the age of seventytwo.
Other disciples went further to the East. Hui-yung 2% had originally
a@eedwith Hui-yuan and his brother Hui-ch'ih % H to settle at the L O - f o ~
near Canton, and when Hui-yuan "was kept back by Tao-an"
%
(probably some time before 367) he went alone. At Hsun-yang ;4 6 (the
modern Chiu-&iang k ; in~N. Kiangsi) he was asked by an admirer to stay1
and SO he settled at a small monastery, the Hsi-lin ssu
U I on Mt. Luy
'here he died in 414 AD. Hui-yuan and his brother first stayed for some time
at the Shang-rning ssu at Chiang-ling and then went to join Hui-yung at the
Lo-fO~
shan. They were struck by the beauty of the Lu-shan when they passed
through Hsun-yang on their way to the South-East, and there they met
lorma companion Hui-jung who urged the governor to build a new monastery
for them and their disciples.
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Other disciples.
Some disciples stayed with the master at Hsiang-yang and followd him
to Ch'angan with their personal pupils. Shih Tao-li
i. famous for
his knowledge of the larger Prajfia'pdramiti and of the "Thm Mysteriw"
( , : Loo-tzu. Chuang-tzu and the I-ching), is said to have gone to Ch'sngn
with Tao-an. On the other hand he is reported to have practised
with
his disciples on the Fu-chou shan X 4 A , a mountain North-East of Chien.
k'ang, and unless the name here denotes a place near Ch'angan not mentioned
in other sources, we must assume that he later (after the fall of the Former
Ch'in?) returned to the South and settled near the capital. Another disciple,
Shih T'an-chieh A$.$ & (cf. note 76)' certainly remained at Ch'angan till
after Tao-an's death. He originally came from Nan-yang 13$%, (S. Honan)
and was a younger brother of a local magistrate named Cho Ch'ien 4;: and
a protegee of the King of Lin-ch'uan G 111, Ssu-ma Pao J . @ (reigned
ca. 373-420). 83 Here, we find again the stress on "good works" and devotion
connected with the cult of Maitreya: T'an-chieh bowed every day five hundred
times before the Buddha, and never stopped repeating the name of Maitreya.
He died at the age of sixty-nine and was buried at the side of Tao-an's grave
at Ch'angan.
Thus the dispersion of the community at Hsiang-yang in 3781379 AD gave
rise to or stimulated the growth of three important centres of Buddhism in
the late fourth and early fifth century outside the southern Capital, viz. Chiangling (about which not much is known apart from the facts mentioned above),
Ch'angan and the Lu-shan. Of these, Chiang-ling and Ch'angan had been
Buddhist centres since early times. Hui-yung is the first monk known to have
lived at Mt. Lu, and the monastery where he stayed is said to have been
especially built for him in 367 AD, so that no Buddhist community seems
to have existed there before that date.

"

Tao-an at Ch'angan (379-385).
The last phase of Tao-an's life, his activities at the northern capital Ch'angan
uoder the "Tibetan" ruler Fu Chien* falls, strictly speaking, outside the sCOp
of this study of Southern Buddhism. We shall only mention the main evena
of this period of his life.
The fundamental changes in Tao-an's life after his transfer to Ch'angan
may be explained by the nature of his new environment. In the first
Ch'angan, unlike Hsiang-yang, was an imperial residence, the seat of the Fomr
Ch'in court. From now on* Tao-an came to live in the immediate vicinltY
his imperial patron, and as a result his position changed from that of a
or less independent Buddhist master to that of an excessively venerated 1ewel
of the State9*,just like his own master Fo-t'u-teng on= had b a n : he
lived under the protection and supervision of a powerful ruler with whom
he entertained close personal relations. In the second
Ch'anga n was
dd
the capital of the most powerful state of Eastern Asia. In spa= it
its influence over the oasis kingdoms of Central Asia, and in time it was
roubhl~Mntemporary with the great flourishing of Buddhism in ~ o r t h .
Western India under the last Kugasas and in the Gupta empire, the
land of Buddhism, where shortly afterwards the famous centre at ~ ~ l ~ a n d h

mo'

"'
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,paigns
, founded.
Hence this period is marked by international relations, camto the West, a renewed influx of foreign Buddhist missionaries from
central Asia and Northern India, and consequently by extensive translation
now for the first time sponsored by the court, and for the first time
directed by a Chinese master.
Connections with the court at Ch'angan.
Tao-an's relations with the court were very close. His biography states
that Fu Chien himself ordered Fu P'i to bring Tao-an with him to ChVangan
he had taken Hsiang-yang, and that he expressed his great satisfaction
when at last Tao-an and Hsi Ts'o-ch'ih had fallen into his hands. This
may be an invention of the Buddhist biographer.
However, another passage from his biography describes how Tao-an had
the special privilege of sharing the imperial chariot with Fu Chien, and how
the ruler, when the minister Ch'iian I # X protested against granting such
an honour to a monk, compelled the unfortunate dignitary to support Tao-an
when he mounted the vehicle. This episode occurs also in the history of the
Chin empire, the Chin-shu, O6 and here Fu Chien's words as well as Ch'iian 1's
remonstrance are quoted much more extensively; it is obvious that the Chin-shu
account is not based on the Kao-seng chuan. g7 The same holds good for the
scene described in KSC and again much more extensively in the secular CS,
where Tao-an, at the request of some courtiers who were opposed to Fu
Chien's policy of territorial expansion, tried to persuade the emperor not
to undertake his fatal campaign against the South.
Moreover, the CS
mentions the participation of Tao-an in a political discussion in the palace,
also in 383 and on the same subject, a detail which does not occur in the KSC. "
We may therefore accept as a historical fact that Tao-an beside his religious
activities had become one of Fu Chien's trusted advisors in political matters.
The fact that he repeatedly opposed the ruler's plan to conquer the South
can hardly be ascribed to his "patriotism" (as is done by T'ang Yung-t'ung).
Like many other politicians at Fu Chien's court (most of whom were of foreign
origin) he foresaw that the time was not yet ripe for such an undertaking. His
Own proposal temporarily to move the capital to Loyang, to work out the
Strategy there, to send from there an ultimatum to Chienk'ang and then to
attack the Chin if it did not surrender, lo0 can hardly be interpreted as proof
of his ardent patriotism.
Tao-an was much esteemed for his literary talents and his knowledge of
history and epigraphy. Under Fu Chien and his Chinese collaborator Wang
Meng, the State of Ch'in had bsome thoroughly "confucianized". Schools
had been founded within the palace where "Scholars of wide Learni%"
Instructed their pupils in the classics; a curious tendency towards Confucian
Orthodoxy coexistent with the
of Buddhism (closely resembling
the attitude of the Mongol emperors in the early fourteenth century.!) led to a
Prohibition of the study of Lao-tru, Chuang-tzu, and (partly Taoist) charts
and Prognostication texts (
). 101 In this revival of secular studies Tao-an
mms to have played an important role. According to his bi0Pphy* "at
cOmpofed
Ch'angan the young mem hen of the higher classes ( & 3 b )
Poet? all relied on his (advice) to enhance their reputation", l" and Fu Ch*!n
~ f f i c l a lordered
l~
all scholars to submit their problems concerning Buddh'st
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or secular literature to Ta0-an. lo3 The KSC contains also some anedot6
his great knowledge of ancient inscriptions and antiquities, l* and
quotes a contemporary doggerel about Tao-an's unsurpassed erudition which,
to judge from these examples, may indeed have become proverbial at the eon*
and among the intelligentsia at Ch'angan.
Translation activities.
As we said above, the period 380-385 was characterized by the influx of
foreign missionaries and the translation of several important scriptures.Some
of these foreigners came directly from Kashmir, the stronghold of the Sar.
vsstiviida school of Hinayana Buddhism. The vast scholastic systematizations
in the field of Abhidharma for which this school was famous were still unknown
in China; among the first missionaries who opened this literature to the Chinese
we find the Abhidharma specialists Sahghadeva 48 .;S& i$i$ and Sarighabhadra
db h-2 :f lo5 who arrived at Ch'angan around 38 1 AD. Others, coming
from the Buddhist kingdoms of Central Asia, were the Vinaya master T'anmo-shih \ik W & (Dharmadhi?) from "the Western Region", the igoma
specialist Dharmanandin .% ijF
from Tukhara, the dbhidharmika Kumirabodhi 4% @ 4 i d .!I who had been the purohita i4 i:? of Mi-ti 3 X , king
of Turfan, and who in 382 was sent to Ch'angan as a member of a tribute
mission to the court. Most of these masters knew no or little Chinese when
they arrived; they merely recited the Sanskrit text of the scriptures which they
knew by heart or of which they possessed manuscripts, and several of the
versions made in this way in the first years by the Chinese translation team had
to be revised and corrected afterwards. It was, as far as we know, for the first
time that the main work of translation was not done by a more or less sinicizd
foreigner, but by a Chinese polyglot. The man who for many years was the
central figure in this team was Chu Fo-nien 2 #-:; . lo6 a monk from Liangthou whose family had been living in this frontier region for generatiofis
and who thereby and by his travels had become well-versed in Sanskrit and In
several Central Asian languages. In the field of exegesis ( & ) his capacities
are said to have been mediocre, but his knowledge of foreign kwYJages-extremely rare among the Chinese clergy at all times-made him invaluablePractically all translations of this period were actually made by him, the foreign
missionaries mainly acting as informants "producing"
(i.e., reciting O r
writing out) the original texts. In view of the great problems connect4
the translation of these difficult and extremely technical scholastic scripturesp
and in view of the size of his ceuvre-more than two hundred chiianc C h u
Fo-nien may certainly be regarded as one of the great early translators,,a
worthy precursor of Kumlrajiva whose arrival in 402 AD he probably "lU
lived to see.
Tao-an's role in the activities of this translation team was that of a "Be nerd
manager" and adviser. He asked the foreign masten to recite whatever texts
they could "produce", discussed translation problems with his collabora!on'
disapproved some obviously faulty translations,
the Chinese vers'Ons
after they had been "noted down" ( y q ), and wrote the prefaces which
still form the most valuable source of information for the history of the Buddhs'
church in the North at this period. In all this he was enthousia~ticall~
asslstd
;
t
bJ
not only by clerical collaborators like his old companion Fa-ho
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his gifted disciple Hui-jui Y 2~ but also by a prominent layman, the magistrate
Chao Cheng $9 66. The latter was one of Fu Chien's trusted advisors, a fervent
Buddhist who wanted to become a monk but did not obtain Fu ChienVs
to do so. After the latter's violent death in 385 he carried out
his original plan, taking the religious name of Tao-cheng & % and joining
the order. The documents testify of his religious zeal, as his name figures
among the members of translation teams in four colophons and prefaces,
and a short account of his life is inserted in Dharmanandin's biography in
the KSC. l o 7
Although Tao-an did not and could not take part in the work of translation
itself, he appears to have been well aware of the problems connected with
rendering the Sanskrit texts into Chinese. In his prefaces he mentions the
opinions of himself, of Chao Cheng and of Hui-ch'ang 2 '.F concerning thc
dilemma which ever faced Buddhist translators: whether to make a free,
polished and shortened version adapted to the taste of the Chines!: public,
or a faithful, literal, repetitious and therefore unreadable translation. lo8
Moreover, his preface to a new version of the Prajiiipdramird (dated 382 AD)
contains a highly interesting passage in which he formulates some rules
stating on what points the translator should be allowed to deviate from the
original (five points, the k 7- .? ) and where he should faithfully render the
Sanskrit text (three points, the L 7%k ). l o 9 These rules seem to have become
authoritative at Ch'ringan, for we find them mentioned in a contemporary
anonymous colophon, in which the author refers to Tao-an's preface containing
these rules; 1 1 ° they continued to be influential in the school of Kumiirajiva
during the first years of the fifth centb v. I l l
In the last years 6.' his life Tao-an was confronted with a profus~onof
Information revealed to him by the newly translated scriptures. Wc shall not
treat these various sctras and treatises one by one; the nature, origin and tcxtual history of these works as well ss their way of translation and their Chinesc
Interpretation pose problems which require a seb rate study. In general, we
may say that they disclosed three important sections of Buddhist canonic:ll
and semi-canonical literature.
In the first place, Tao-an at last obtained more satisfactory texts on monastic
(vinaya), especially pertaini~gto the liturgy of the blliksu- and
bhik~uni-prdtimokla according to the recension of the Sarviistiviidins. None
these texts was longer than four ~hihn-no complete Vina~~a
of any school
known in China before the early fifth century. Yet, Tao-an in his prefaces
expresses his great joy and satisfaction; it had always been his great desire
regularize the monastic life in accordance with the canonical rules. and the
to have a more detailed organization may have been even more urgent
at Ch'angan with its thousands of monks 112 than at Hsiang-~ane,where
only had been counted by hundreds.
I n the second place, there was the disclosure of the rich Abhidharmr literature
Of the Small Vehicle, again exclusively that of the Sarvlstivlda school, a fact
Of primary importance from a doctrinal point of view. There were Sanghabhadra's version of the ''.YibhiJa" %
; a ,,I) in 12 (var, 14) chiian. ~alighadeva's
of the (?) Abhid~mo-hrdaYa114 +j $, 9: G and other Small works.
Most important, however, was the translation of the basic Abhidharma text
fi X 4 1 1&d 3 'IbThe study of
Of that ~ c h o ~ the
] , Jfidnapra,yrhdna
/
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the "numbers" a , the numerical groups and categories of conepts found
throughout the Buddhist canon, had always been popular, especially in the
North, but these studies had always been based on the short and rather
mentary texts, sometimes no more than a mere enumeration of terms, and
often incomplete and obscure. NOWTao-an was confronted with one of the
monumental works of Indian scholasticism which by its stupendous systb
matization and rubrication of the whole Buddhist world-view formeda
summa theologiae, far superior to any Buddhist text known before, and,
indeed, to any comparable work in Chinese secular literature.
In the third place, we must mention the translation of the integral texts of
two of the cfgarnas (lit. "the traditionw-the four collections of Hinayana
sijtras roughly corresponding to the PAli nikcf~va)
: the Madhyamdgama .t pj 2
and the Ekottartigama r$ - Pj 2 , both by Dharmanandin. The versions
which now figure in the canon 116 seem to be a later redaction of Dharmanandin's translation, executed by Sanghadeva at the very end of the fourth century.
No wonder that the aged master (Tao-an was 70 years old in 382) was
overwhelmed by these discoveries. Again and again he speaks in his prefaces
about the importance of these scriptures and proudly enumerates the number
of chiian translated in one year, and he repeatedly expresses his regret that he
had only become acquainted with these works when the end of his life was
drawing near: "I am only sorry that I have seen this sijtra at the age of seventytwo . . . * , 11' or, with an allusion to a well-known Lun-yii passage: "Alas
that it is at such a late date that I have 'peeped through the door (of the wall
which is) several fathoms high', and I fear that I shall not be able to know
'the beauty of the ancestral temple, and the rich array of the hundred officials* "118
No wonder, too, that his attention was absorbed by all these activities,
so that his former preoccupation with the exegesis of the ~rajidpdramild
became less conspicuous. He upheld the custom of going through the text
of the Fang-kuang ching twice a year, and when in 382 a new Chinese version
of the Prajfiipiramirti was made, 119 he compared it with the existing versions
and wrote a preface to it, but the extensive discussion of the general problems
of translation (cf. above, p. 203) in this same preface shows how much hw
attention was focused on this aspect of Buddhist life at Ch'angan.
When in the year 3841385, after the disastrous battle at the Fei-shui. the
region of Ch'angan was ravaged by war and the Hsien-pi armies stood before
the city, the translation team remained active, and so did Tao-an. Early In
385 AD, 120 the master died at the age of seventy-three, six months befoy
imperial patron, after having contributed more to the growth of Cbnac
Buddhism than any person before him.
1

SHIH HUI-YUAN

%& (334417 AD) la'

It is not without reason that we close our historical survey with an account
of Hui-yuan and his community in the late fourth and early fifth entu?'
Hul-yuan's life and that of his clerical and lay followers are representat'"'
of early Chinese gentry Buddhism in its fully developed form-a final P ~ Y
In the pr-s
of assimilation which we have attempted to tram from Its
very beginning. In thc course of our investigation we have met several tyP
of partial absorbtion of Buddhism: Taoist practiw with a ~uddhisttlwl
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hsii4n-hsieh speculations with Buddhist admixtures, retired liferori fascinated
by the
ideal, Confucian moralists attracted by the purity and the
beneficial influence of Buddhist ethics. This piecemeal digestion of certain
dements from the Buddhist doctrine and way of life, which was going on in
the south without basically changing the world-view of the Chinese intellip t ~ i a had
, been interrupted by the establishment of an enclave of Northern
Buddhism under Tao-an at Hsiang-yang, from where it extended its invigorating influence to various redons of the empire. We can hardly speak of any
definite "creed" propagated by Tao-an, for his interests and beliefs must have
been as restless as his life, going through one phase after another: sheer shamanism at Yeh. dhydna in Hopei, gnostic speculations and the cult of Maitreya
at Hsiang-yang, abhidharma-studies at Ch'angan. The most important point,
however, is that Tao-an's great and original mind had recognized the fundamental difference between the foreign doctrine and the Chinese cultural
heritage which was his own by birth and education, and that he, after having
recognized this, had entered upon a life-long quest for the real message of
this doctrine. The awareness of the difference between Buddhism and traditional
Chinese thought coupled with the urge to make the doctrine accessible to the
cultured Chinese public characterizes even more Tao-an's most gifted disciple
Hui-yiian. At his centre on the Lu-shan, which comprised both monks and
laymen, we find not only ,all elements of southern gentry Buddhism in their
most characteristic form, but also the appearance of a well-defined devotional
creed which, though practised by cultured Chinese laymen, is basically
"Buddhist", i.e., not directly connected with or superimposed upon existing
Chinese ideas and practices. This is a new and highly important phenomenon
which seems to foreshadow the later development of one of the most famous
Chinese Buddhist sects.
i n another field, Hui-yuan's activities also prove that the Church was entering
a new era. Whereas formerly the disputes about the status and raison-d'6tre
of the clergy had taken place among the members of the ruling bureaucracy
or at the court, now the Master of the Doctrine Hui-yiian was on two occasions
invited by the dictator Huan Hsiian to take part in discussions about these
subj~ts,and in doing so he became the greatest defender of the faith in the
history of early Chinese Buddhism. The fact that Huan Hsiian during his
short reign as self-styled "emperor of Ch'u" in an edict officially confirmed
the independence of the Buddhist clergy-j.~., their right "not to pay homage
to the ruler"-testifies
of the immense influence and prestige of Hui-yuan
I s well as of the privileged position which the Church had gained around the
'%inning of the fifth century.
Finally, H ~ i - ~ i i ~ ~ ' ~on Mt. LU partly coincide with those of the
mat translator and exegete Kum&ajiva and his Chinese disciples at Ch'angan.
and the new ideas and scriptures revealed there virtually led to a reorientation
Chinese Buddhism. The first stage of this reorientation was witnessed by
Hui-~iianhimself, who by his close contacts with KumHrajiva and by studying
and elpounding his translations was the first to spread this newly disclosed
in southern China.
?us Hui-yiianPslife forms in several respects a key to the next pha*. of
Chinese Buddhism, and at the same time, the final and most c o m ~ l e t e e x ~ r e ~ ~ l ~ ~
Of the earlier phase which has b&n the subject of our study.
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Hui-yuan's youth and eariy years at Hsiang-yang (334-378).
Hui-yiian's original surname was Chia -$ ; he was born in 333 AD at
Yen-men 4 p4 (N. Shansi) in a family of "poor" literati.
The years his
coincided with the unification of the northern and central provinces
under the Later Chao (319-352) and the revival of classical studies under
Shih Hu. Hence the promising boy in 345 or 346 accompanied his uncle to
Hsush'ang and Loyang and became a Confucian student at the Academy
fL $ at thcse ancient centres of learning. No Buddhist interests are mentioned
in the account of his early years of Secular study, but in a letter in which he
much later describes the various phases of his ideological development123
he states that he first regarded the Confucian scriptures as "the (most beautiful)
pleasaunce of our times", but that upon reading Lao-tzu and Chuang-rzu
he realized that "Confucianism was no more than empty talk". This shift
of interest must have taken place in his early youth, and his eager acceptance
of hsiian-hsiieh (which at that time was perhaps still hardly known in the
northern frontier region where he came from)-must have ~ a v e dthe way to
his later conversion ?o Buddhism, as must have been the &se with so many
of his contemporaries. Although the study of hsiian-hsiieh may have prepared
him intellectually for the mysteries of the prajfidptiramitd, it was the misery
and the chaos of the years 349-354 which made him ripe for the "retired life".
Shih Hu had died, the Later Chao had been annihilated. The central region
was ravaged by several wars: in 352 the Chin general Chang Yii W& revolted
and a violent battle took place at Hsii-ch'ang between him and Yao Hsiang.
In November 353 Yin Hao made his unsuccessful campaign to the North and
was routed by Yao Hsiang. 125 In February/March 354 the general Chou
Ch'eng H7 A laid siege to Loyang 126 and on March 22 of the same Yearl
Huan Wen launched his great offensive against the North (cf. above, P. 111)Under such circumstances it must have been impossible to continue any
scholarly activities in this region.
In 354, when he was twenty years old, he decided to cross the Yangtxand
to cultivate the "retired life" at Yii-chang ?&$ (Kiangsi) in company with
Fan Hsiian 2 &. an orthodox Confucianist who lived there as a "hermit"
in a little farm and who, in spite of his youth (he can hardly have been ol%
than Hui-yuan) seems at that time already to have been rather famousHowever, the political disturbances of 354 AD prevented Hui-yiian Irom
doing so, and he went back to the North, probably to his native yenmrnen:
The decisive moment in his life came when on his way through western
he met Tao-an who at that time had founded his monastery on Mt. Heng
and there propagated the doctrine on a large scale. According to his biography'
the Young scholar was immediately impressed by Tao-an's personalitY, and
shortly afterwards "when he heard him explain the PrajZdpdramita he became
Tao-an's disciple and accepted the tonsure together with his younger brother;
they obtained the religious names of Hui-ycan and H u i ~ h 9 i h$$&.12' HU~-Y~"'
whom T ~ o - a nsoon regarded as his most brilliant disciple, lge and his brother
remained with the master for twenty-four years, following him on his later
ptrefinations to Ch'ien-k'ou shan, Lu-hun and Hsiang-yang.
Practically nothing is known about Hui-yiian's life in the thirt*n yea*
which he spent at the T'an-ch'i ssu # ;A!,- at ~ ~ i ~ ~ ~ only
- ~eplsode
~ ~ ~ -?'
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mentiondin his biography in the Kao-seng chuan took place outside this
In 365, Tao-an's old companion Chu Fa-t'ai 2 2
and his disciples
had been sent by Ta0-an to the South-East, but at Chiang-ling, the provincial
of Ching-C~OU
and an important Buddhist centre, Fa-t'ai had fallen
ill, ~ao-anthereupon sent Hui-yiian from Hsiang-yang to Chiang-ling i n
to take care of the patient. Elsewhere (above, p. 148) we have already
mentionedthe debate between Tao-heng-an adherent of the "non-existence
of (conscious) thought" ,c3 k -and a disciple of Chu Fa-t'ai, in which
~ui-yiianalso took part. This incident shows that Hui-yuan was conversant
with the various theories of exegesis current at that time in the South, the hsianhsieh-prajr76pdrun1itd speculations in which both Tao-an and Chu Fa-tVai
themselves were actively engaged and which at that time seem to have had
Hui-yiian's full attention. It must be remarked that Hui-yiian's interest in the
debating "schools" of Buddhist Dark Learning seems to have faded later
on-it is a noteworthy fact that he does not figure among the founders of such
early exegetical theories.
Masters and mounfoins.

It may well be that the urban Buddhist community at this large town (the
commandery of Hsiang-yang comprised in Chin times 22.700 ratable families)130
did not agree with Hui-yuan's conception of the "retired life". He had become
acquainted with Buddhism at Tao-an's monastery in the T'ai-hang mountains,
and the ideal of the religious life remained for him probably associated with
the mountain hermitage far from the bustle and the impurities of the world.
In any case, shortly after his arrival at Hsiang-yang (365) he seems to have
made an agreement with another disciple of Tao-an, Hui-yung ': 6 , to
leave Tao-an and to travel to the far South in order to live at the famous
Buddha-~aoist centre of Lo-fou shan (near Canton). At that time Hui-yuan
was "held back" by Tao-an, and Hui-yung went alone. 131 It must be noted
that the strong association between Buddhist monasteries and mountainsespecially "sacred" mountains-is a typically Chinese phenomenon. In our
records we find mention of mountain-dwelling Buddhist masters since the
middle of the third century, and in the historical account in the previous
we have met several typical examples. The background of this custom
Is no doubt Taoist, also in the case of Tao-an. In Pao-p'u tzu 132 wz find a list
(wenty-seven mountains which "according to the scriptures of the immortals"
Were considered especially suited to mental concentration and the PrePalatlon of drugs of immortality. Now the mountains on which Tao-an success'<- ,
Ively lived before he came to ~ ~ i a ' n ~ - ~ vir.
a n gWang-wu
,
shan
and Heng-shan e~.,
, all figure in this list.
Other
N k h i shan + A
are the Lo-feu shan where Hui-yuan and Hui-yung originally
Inknded to settle and which had already become the abode of the BuddhaTaoist humaturge Shan Tao-k'ai (cf. above, p. 182). the 0-mei shan
&
In ssu-ch'uan where Huimch9ihlater wanted to cultivate the retired Ilfe,
course the venerated T'ai-shan in Shantung, where Chu Seng-lang
'ore than fifty years (cf. above, p. 185). The custom was sometimes
@"en a Buddhist motivation by referring to alleged Indian prototYPes: thus
Hsieh Ling-y"n
g 9 (385-433) in one of his eulogies compares the beneinfluen= of Hui-y"m*s monastery on Mt. Lu to that of the "Vulture
f-

J
;
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Peak" near Riijagrha where many siitras are said to have been spoken by
Buddha. lJ6 In fact, several mountains all over China have been called Link
chiu shan U R J , the traditional translation of Grdhrakijta; 136 one of these
is already attested at the beginning of the fifth century. '3'
When Hui-yung reached Hsun-yang (the modern Chiu-chiang ,i
N. Kiangsi) and at the request of a local magistrate settled at a v;hdrQ built
for him on the western side of the Lu-shan ,I& , probably in 367 AD
(cf. above, p. 199), it was again a mountain haunted by the memory of famous
Taoist hermits of antiquity that was chosen to become a centre of Buddhism.
That Hui-yuan, who around 380 AD came to live on Lu-shan, was fully
aware of the "magical" atmosphere of this mountain appears clearly from
the remaining fragment of his "Short description of the Lu-shan" I ~ , I , ; L
in which he describes the remarkable spots of the mountain and some more
or less miraculous events connected with them. 138 On the one hand the
ecstatic enjoyment of nature, typical of gentry culture since the early fourth
century, is apparent from Hui-yuan's description of the beauty and "purity"
of the mountain scenery. But on the other hand he states that the mountain
had been inhabited by an Immortal in hoary antiquity, whose dwelling-place
was still shown. In Han times there had been on the mountain a great healer,
who had ascended to the realm of the Immortals when he was three hundred
years old; at that time his face still looked not older than thirty years. Yet,
here the Taoist tradition had again beer given a Buddhist hue: "Formerly,
(I), the man of the wilds ( :tf < ), saw a person (on this spot) who wore the
garb of a s'ramanera. He rose straight up above the clouds, and when he had
reached (the top of) this peak, he squatted down on it. After a rather long
time he merged with the clouds and disappeared. This seems to be one who
has obtained the Way 1'9 t . At that time the gentlemen of literary abilitifi
(who were with me on the mountain) were all amazed about it". An early
legend, also reported in KSC,lae said that An Shih-kao during his allegd
travels in the South had converted a monstrous snake-the reincarnation of
one of his friends from a former life-at the Lu-shan, where this snake had
been living as the god of a local temple or chapel. This legend existed already
in the fourth century AD, and the popular cult of the mountain spirit who
under Buddhist influence had been re-baptized as "An Shih-kao" was apparent..
ly still practised when Hui-yuan was living on the mountain. In his Lu-fhan ch'
he mentions a chapel .I&# on the southem range of the Lu-shan, calld
Kung-l'fng % 0 ,140 and "the spirit to which it is (devoted) is the Marquis
An", i.e., An Shih-kao. Thus the Lu-shan was a mountain hallowed by Tao'st
and Buddhist tradition alike, a place where the sacred and the supernatural
. .
gave an additional flavour to the beauty of the landscape. Finally the ~ r o ~ l ~ '
of an important city, Hsiin-yang ,$ H , where an uncle of Hui-yuan held a
high official position,
may have been an additional stimulus for HIJi-yiian
to settle at Lu-shan. We must keep all this in mind when we read the decept i d y
simple statement in Hui-yiian's biography that he decided to stay at L".shan
"ming that Mt. Lu was pure and tranquil, and a place worthy to a~pago
the mind".
1

&+

Hui-yiim's community : colleagues, disciples and lay Jollower~.
It h not known when Hui-yiian first arrived at Hsiin-yang. As we have told
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in another connection (above, p. 199), he left Hsiang-yang with his brother
~ ~ i - ~ hand
' i h"several tens" of disciples in 378, when the Ch'in armies were
about to invest the city, and spent some time at the important Shang-ming
4 monastery at Chiang-ling.
In accordance with Hui-yuan's original intention, the two brothers afterwardscontinued their journey to the South-East (Lo-fou shan), but when they
had reached Hsiin-yang, they were attracted by the marvellous scenery of the
LU-shan,and founded there, probably at Hui-yung's request, the "Dragon
Source vihdra" IL b4 $ where they settled with their disciples. The KSC
records here two stories about the miracles performed by Hui-yuan soon after
his arrival, both of which obviously serve to explain the name of the vihdra.
However, a most reasonable explanation of the name is given in Hui-yiian's
own account of the Lu-shan : there was near the vihdra a curious dragon-shaped
rock with a little brook coming out of the "dragon's" mouth.
Apart from these legends no information can be found about the activities
of Hui-yiian and his followers at the Lung-ch'iian retreat. After some time,
probably several years, Hui-yung, who was still living at the Hsi-lin ssu ,+ 11 4
and who apparently entertained relations with the highest provincial magistrates
at Hsiin-yang, persuaded the governor of Chiang-chou, Huan I 114 47, to
build a new and larger monastery for Hui-yiian. This was the origin of the
Tung-lin *,.bZ- ssu which under Hui-yuan would become the most famous
centre of Buddhism in Southern China and which also during several centuries
after his death would continue to play an important role. The exact date of
foundation is not mentioned in early sources, but in view of the dates of Huan I
(who was governor of Ching-chou from 384 till his death ca. 392) I* there
may be some truth in the very late tradition according to which it was built
in 384 AD, la one year after Tao-an had died at Ch'angan. In fact, Hui-yuan's
position soon became comparable to that of Tao-an at Hsiang-yang as the
unofficial head of the southern clergy, entertaining relations with several
other centres of Buddhism, with the highest officialdom and with the court
at Chienk'ang as well as with that at Ch'angan.
The early sources do not yield many factual details pertaining to the size
of the clergy, its organization, the number of monasteries etc. The few contemporary descriptions of life at the Tung-lin monastery are hardly informative
In this respect, being mainly eulogistic statements about Hui-yuan's great
wisdom and zeal, and about the pure mores and the inspiring atmosphere
Prevailing in his community. I*
Hui-yuan seems to have introduced a new way of preaching or explaining
the doctrine, which is said to have become the general practice in later times.
Unfortunately, the only source which mentions this innovation is rather
:ague about it. According to Hui-chiao's concluding remarks in the section
Preachers" a ; $ of his ~ a o - s e n g chuan (ch. XI11 p. 417.3.7)' it had not
been customary to hold actual sermons at religious gatherings during the
phases of Chinese Buddhism. At that time, the liturgy had mainly
of repeating or invoking the Buddha's name(s) and of a recital of
scriptures accompanied by ritual prosternations. Finally, when all celebrant~had become exhausted, some elder monks were asked to ascend the
Pulpit d k and to-speak about the dharmti, illustrating their exposition by
means of edifying tales, Hui-yiian changed this state of affairs:
'

Zhrchsr
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"Whenever there was a fasting ceremony, he himself would ascend the high m,
and prsonally take the lead in preaching, first elucidating the (working of) cauution
in the thre times, and then discussing the general meaning of the a r e m o l
-ting
(in question). Later generations have transmitted (this way of pnach,n81,
which subsequently became a standard for all times".

Other documents are silent about this fact; the source of Hui-chiao's statement
is unknown, and it remains obscure how h r and in what respect Hui-y~an's
sermons deviated from the common practice.
Hui-yiian's personal disciples at the Tung-lin ssu were less numerous than
those of Tao-an at Hsiang-yang; their number seems never to have beenmuch
more than one hundred.
On the other hand, many people are known to
have stayed only a few years on Mt. Lu before moving to other centres, in
accordance with the practice known as Z :'it "travelling for study" which
was quite common among monks; the total number of those who took part
in this va-et-vient at the Tung-lin ssu is estimated at ca. three thousand.
The Hsi-lin ssu and the Tung-lin ssu were not the only religious centres
on the Lu-shan; even during Hui-yuan's lifetime other Buddhist settlements
had been established there. At the Ling-yiin ssu .2*?4 the learned Hui-an
Y ,T- lived with a large number of followers around the beginning of the
fifth century, lq7 and the KSC speaks also of the vihdra cstablished by the
unfortunate T'an-yung .'kg,a former commander of Fu Chien's army who
already ca. 386 AD had become Hui-yuan's disciple. A man of great physical
endurance and courage, he had been frequently used by Hui-yuan as a courier,
going to and fro between Lu-shan and Ch'angan with Hui-yuan's letters to
Kumarajiva and with the latter's answers. After having thus served the interests
of the community for several years, he was dispelled by Hui-yuan on account
of some small offense, but he continued to live on the Lu-shan with some
disciples in a small vihbra where he practised dhyina and followed from afar
the happenings at the Tung-lin ssu. 148 Another disciple, the dhydna-specialht
and exorcist Fa-an iZ$, went to live at a near-by vihira at Hsin-yang
which had originally been a chapel devoted to a local divinity, changd into
a Buddhist sanctuary after Fa-an had successfully exorcised the tigers wluch
infested this region. It was here that Fa-an dug up two ancient brans
one of which he sent to Hui-yuan to be melted down and made into a Buddhist
statue.
Some prominent monks from Lu-shan occasionally visited other plam In
order temporarily to take part in the religious life there. An interesting example
is recorded in the biography of Hui-yuan's younger brother ~ui-ch'ih,
in or shortly before 397 AD brought his aunt, the nun Tao-i l a ' from.
Chiang-hsia to the capital. Tao-i, apparently a much younger sister of Hup
ch'ih's and Hui-yuan's father, had been the wife of a prefect of Hsun-Yang
who had died when she was only twenty-one. The young widow then "threw
off all worldly fetters" and entered the Order (very probably stimulated
the example of her two famous nephews). 150 When hearing that the Buddhid
creed was flourishing at Chienk'ang she wanted to go to the capital in
"to witness the transforming influence (of the Doctrine)" tfl.4~
there. In this
connection we must remember the prominent position of several nuns at the
. +1/Q
capital at this very pcriod-it was the time when the famous Miao-yln
played an important role in the intrigues at court, o ~ described
.
above (P. 153).
belFg
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Hui4h'ih took her to Chienk'ang where she remained for the rest of her life;
he himself stayed for some time in the Tung-an k 9 monastery at the capital.
There he had close contacts with Wang Hsun -1-iV (350-401, a grandson of
wring Tao), one of the most prominent ddnapatis of this period. l51 In 397!398
when ~adgharaksa and Sanghadeva were translating the Madhyamdgama
+ $- at Wang Hsiin's request, Hui-ch'ih revised the text of the translation,
after which he returned to the Lu-sham 152 This episode no doubt contributed
to Hui-ch'ih's popularity among the highest gentry, who in true ch'ing-t'an
fashion used to compare him with his more famous brother in order to define
their respective merits.
TWOyears later (399 AD), Hui-ch'ih again left the
LU-shan,this time in a westerly direction. He settled at Ch'eng-tu (Ssuch'uan)
where he was rnuch venerated by the governor and by leaders of the newly
founded Buddhist community in this region; there he died, at the Lung-yiian
.R monastery, in 41 2 AD. 154
Unlike his brother and his other more restless companions and disciples,
Hui-yuan himself never left the Lu-shan for one moment during the last
decades of his life, "making the Tiger Brook 1: ;li the border beyond which
he would not gow-a peculiarity emphasized in all his biographies. Even in
399, when the powerful Huan Hsiian visited the mountain, and in 404, when
emperor An passed through Hsun-yang, he refused to break this rule. 16=
Hui-yuan's self-imposed confinement is not motivated in his biography, nor
do we find parallels in the lives of other Buddhist masters of this period. We
may, however, assume that it was a symbolic act expressing one important
aspect of the monastic life, viz. the preservation of one's "purity" by avoiding
all contact with the outside, or, as Hui-yuan himself described the s'ramana's
ideal: "to be a stranger (living) beyond the world (of men)". '13
Contacts with court and gentry.
Although Hui-yuan never left his mountain and did not take the initiative
in establishing relations with the world, yet the world came to him, and there
Is every reason to suppose that he welcomed it. Among his own disciples we
find, beside many monks of unknown origin, some members of the highest
@ntrY families: Seng-ch'e 4,$# (383-452), who originally belonged to the
Wangclan from Tai-yiian, 157 and the able musician and calligrapher Tao-wen
C,g (ca. 397-465), who was a descendant of the famous scholar Huang-fu Mi
:fi;a
(215-282 AD). lS8 Both had become pupils of Hui-yuan at the age
fifteen, and there are some indications that Hui-yuan consciously attracted
Young People from noble families to become monks.
Like Tao-an, he entertained contacts with both the Chinese court at Chienk'angand the court of the "barbarian" empire in Northern China at Ch'angan.
Immediately after the fall of Fu Chien and the collapse of his state, the Former
Ch'ln, in 384, the ''TibetanW general Yao Hsiang i t Y had established his
Own ddyasty a t Ch'angan, the Later Ch'in 4 k t (384-417); from there he had
"Wded in uniting the central part of the Former Ch'in territory under his
'lhe whole North-east (roughly the region of present-day Shansi, Hopei
lndshantung) remained in the hands of the Hsien-pi, whereas the Norhwest
(Kansu) was ,,pied
until 403 by the state of (Later) Liang a :f-,
by
and conqueror of the West, Lii Kuang :'.
Fu Chien's former
Sevnal members of the ruling clan of Yao Q had strong Buddhist s ~ m ~ a t ~ ~ ~
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probably as a result of the close ties which had existed between the metro.
politan clergy and the court of Fu Chien. The imperial sponsorship of ~ ~ d d h ~
reached its climax under Yao Hsiang's successor Yao Hsing &C (ruld
394-416) who in 401 AD summoned KumPrajiva, until1 that date held captive
by Lii Kuang at Liang-chou, and under whose auspices and personal super.
vision this famous master and his Chinese collaborators carried out their
work of translation and exegesis.
The members of the Tibetan ruling family held Hui-yuan in high esteem,
It was Yao Hsing's brother, "The Commander of the Army of the Left1*,
Yao Sung 44k %, who by a letter informed Hui-yuan of K u m a r a j i ~arrival
~'~
at Ch'angan, 159 and the emperor himself honoured Mui-yiian with "a letter
in which he exhorted him, and his letters and presents in kind (came) without
interruption". The Tibetan rulers are furthermore said to have sent to Huiyiian the same peculiar kind of religious objects which Fu Chien had presented
to Tao-an, and which seem to have been common in the North at this period:
"(Yao Hsing) gave him various scenes from scriptures executed in fine embroidery from Kucha in order to express his feelings of sincerity, and he also ordered
Yao Sung to present him with a statue set with pearls". lsO Yao Hsing's great
admiration for Hui-yuan appears also from the fact that he personally requested
him to compose an introduction to the Ta chih-tu lun, the monumental
Madhyamika treatise attributed to NagPrjuna (who certainly did not compose
it), the translation of which was finished in 406 AD. Hui-yuan's influence on
this ruler is attested on the other hand by the fact that he personally appealed
to Yao Hsing, asking him to revoke the verdict of the unjust expulsion of
the dhyina master Buddhabhadra in 410 AD (cf. below).
At the southern capital, Buddhism was flourishing like never before ( c ~
above, p. 153 sqq.). It was sponsored by the dictator Ssu-ma Tao-tzu and other
members of the imperial family, as well as by several leading personalities
among the metropolitan gentry. Here it was again the Wang clan from Lang-yeh
which acted as the great patron of the Church; two generations after Wang Tao
we find among his grandsons no less than five sponsors of the sangha, some
of whom appear to have been deeply interested in the doctrinal a s ~ s t s
Buddhism. 161
However. in spite of the personal contacts which existed between individual
monks at the Lu-shan and the metropolitan gentry, lu Hui-yiian himself
does not appear to have had any direct relations with the Chin court and with
the prominent d t i ~ p a t i sat Chienk'ang before the year 402 AD, when Huan
Hsiian marched to the capital and established himself as dictator. This
no doubt a result of the political situation. As we have said before (P. 113)~the
authority of the court in the late fourth century did not reach farther than the
"Eastem Region" : the capital and the territory East of it. The central ~
r
~
of the Chin empire formed at that time the stronghold of the opposition led
by Huan Hsiian and his allies. Hui-yiian, voluntarily marooned on his mounts'**
had to entertain relations abovc all with these powerful generals and satraps
as
on whose favourable attitude the fate of the community depended,
we shall see below, these relations were not always of a friendly nature.
This situation is clearly reflected in Hui-yiian's biography (trans1atsd
the Appendix at the end of this chapter). On the one hand, no conbctf with
the court before 404,no complimentary letters from the ernperor, nor @fts or
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emolumentsin kind such as Tao-an had received at Hsiang-yang. 0" the other
hand, frequent contacts with the local potentates. I t had been a Huan who had
built the Tung-lin sSU for Hui-yuan icf. above, p. 209); at Lu-shan he was
visited by Huan Hsiian's ally Yin Chung-k'an (cf. above, p. 1 1 3) shortly before
the latter was treacherously attacked and killed by Huan Hsiian (399 AD);
in399 Huan Hsiian himself paid him a visit, and both are said to have greatly
admired Hui-yuan's brother Hui-ch'ih and to have attempted to persuade
him not to continue his planned journey to Ssuch'uan and to stay w ~ t hthem
at Chiang-ling. 163 Wang Kung X ? (?-398 AD), one of the leaders of the
military junta, appears to have entertained relat~ons with Hui-yiian and
Hui-ch'ih, lG4 and Hui-yuan exchanged letters with Huan Hsiian's most
trusted helper Wang Mi L ;L who some years later (in 402) was to play such
an ~mportantrole in defending the privileges of the Church. 165
These contacts were, of course, of varying intensity. Yin Chung-k'an, who
visited Hui-yuan in 398 when he had been appointed governor of Ching-thou,
was a famous ch'ing-!'an and hsiiun-hsiieh adept who used to demonstrate his
interest in this field by saying that "his tongue felt stiff if he for three days
had not read the Tao te ching". 166 The subject of his conversation with Hui-yuan
was "the basic purport of the I-ching" $,$! , a typical hsiian-hsiieh theme,
and the few phrases from their debate which we find in SSHY16' do not
contain any trace of Buddhist influence. For him, and no doubt also for many
others, Hui-yuan remained the great hsiian-hsiirh expert and gentlemanscholar, admired for the wit or the abstruseness of his answers and for his
stylish behaviour, just as Chih Tun had been at the capital one generation
earlier.
Wang Mi (360-407), on the other hand, was one of the most prominent
upisakas of his time. He came from a Buddhist milieu: his father, the general
Wang Shao I3 was probably the founder of the Chih-yiian @ monastery
at Chienk'ang, 16e and his cousins Wang Min 3 tA and Wang Hsiin 3 J$
were famous devotees. 169 Apart from Wang Mi's letter to Hui-yuan quoted
In the latter's biography nothing specific is known about his contacts with
the Lu-shan; in view of his later efforts to protect the clergy against Huan
Hsiian's restrictive measures it is very probable that he was one of Hui-yuan's
Personal followers. In any case, Wang Mi was profoundly interested in the
Buddhistdoctrine-in fact, we do not know of any other lay devotee in Southern
China who took so much pains to obtain the answer to his religious problems.
When K ~ m i i r a j i vhad
~ arrived at Ch'angan (early in 402 AD), Wang Mi
him with letters on a great number of doctrinal questions, no less
than twenty-seven of which are listed in the table of contents of the Fa-hn
with Kumlrajiva9sreplies. None of these letters has been preserved,
but the mere titles (indicating the subject on which Wang Mi asked for an
are already highly informative, as they allow US to define the range
and nature of Wang Mi's interest and knowledge of Buddhism. 171
As many other contemporary gentry devotees, Wang Mi appears to have
been mainly interested in the nature of Transcendent Wisdom (pra~fid).However, the reorientation of Buddhist thought resulting from KurnSrajiva'~
activities is already clearly perceptible in the titles of these letters. Unlike
.__ .
like Hsi ChPao, Sun Ch'o and Chih Tun, who explained ?'ra~naI"
hsuan-hs~hterms and sought for parallels in secular philosophy, Wang M1
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tries to define the function of this concept in the whole of the new doctrip
revealed by Kumarajiva. Thus we find him inquiring about the method
of prajfid, about the meaning of this term and about its relation to Expediency
(updya), Omniscience (sarvajriotd), the Bodhisattva's "equanimity towards
the non-origination of dharmas" (anutpaftika-dharmakpinti) and the realization
of the true nature (of dharmas, dharmatd) (letters 6, 7, 9, 10, 1 I , 14, ~ f note
,
171). Other subjects closely resemble some topics treated in Hui-yiiantscorrespondence with Kumarajiva (cf. below): about the means by which the Bodhi.
sattva realizes Buddhahood, about the dharmakdya, about the relation betweeo
the three Vehicles (letters 5, 16, 17, 18, 20), whereas one title seems to refer
to the visualization of the Buddhas as practised on Mt. Lu ( b ~ d d h & ~ ~ ~ , i ;
letter 23). Finally we find three letters devoted to the well-known topic of
the (immortal) Spirit iO, here, however, associated with Buddhist concepts
like nirvdw, manas, citta and v#a'na (letters 2, 25, 27). Thus, although the
letters themselves have unfortunately been lost, the mere titles allow us a
glimpse of Kumiirajiva's enormous influence (even during his lifetime) at
the Southern capital, and, more in particular, of the impact of the new knowledge upon a prominent cultured layman at the very beginning of a new age
in Chinese Buddhism.
Huan Hsuan, Hui-yiian's antagonist in the years 399-402, was not indifferent
towards Buddhism as a doctrine. Like his partisan and victim Yin Chung-k'an,
he was a man of culture in spite of his predominantly military career, an
enthusiastic collector of paintings and calligraphy and a hsiian-hsiieh scholar.
The sources mention, beside his collected literary works in twenty chiion, a
commentary he wrote on the Hsi-tz'u appendix of the I-ching. He appears
to have been interested in the hsiian-hsiieh-Buddhist exegetical "theories"
current in his time; 173 in fact, a SSHY passage shows him discussing the
Tao te ching together with a certain Tao-yao
, a further unknown Person
who, to judge from his name, seems to have been a Buddhist priest. 17' At
the purely doctrinal level his admiration for monks like Hui-yiian, ~ u i - c h ' ~ ~
and Tao-tsu 9% (347-419). reported in their respective
may have been sincere. But on the other hand, the R~alpolitikerHuan Hsiian
was only too well aware of the dubious role played by the clergy in the political
intrigues and struggles at the court during the preceding decades, and, we
have seen (cf. above, p. 154), he himself had not hesitated to make use of the
influence of the metropolitan clergy in government circles to further his Own
aspirations. When his star was rapidly rising-first as the most Powerfd
satrap in the central provinces (399-402), then as dictator at Ku-shu ('@2-4W)
-his anticlerical attitude manifested itself in the form of various measures
he proposed or promulgated: attempts to secularize some prominent
monks in order to use them as officials in his own service, a drastic "selatlo"
;C .A of the sangha, a renewed discussion of the old problem whether the monks
should "pay homage to the ruler", and perhaps also a registration all
monks in the province of Yang-chou. 177 Hui-yuan played an important *'Ie
in the defense of the clergy against these measures, and, as we have remarkcd
before, it is significant of the growing power and prestige of the sangha that
now the ruler (c.q. Huan Hsiian) h i m ~ l invited
f
Hui-yiian to voice his inion
as a spokesman of the Church. These discussions about the status of the
clergy in its relation to the temporal government will be treated below*
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After Huan Hsiian's fall, the restoration of the Chin dynasty (404 AD)
meant not only new rulers, but also new ddnaparis. For obvious reasons,
Hui-yGan and his associates welcomed the restoration of the Ssu-ma, as their
praarious position under Huan Hsuan had no doubt enhanced their feelings
,,floyalty to the throne. ""or
the first time we hear about contacts between
Hui-yban and the Chin emperor, when the latter early in 405 passed the
Lu.shan on his way back to the capital. However, the contact was restricted
to an exchange of complimentary letters (text reproduced in his biography,
ge the Appendix to this chapter). Hui-yuan firmly maintained his role of
Istranger beyond the world" by refusing to leave his monastery and to appear
before the emperor, although he was urged to do so by one of the partisans
of the new dictator Liu Yu. We hear about contacts with some leaders of
the new rkgime: the famous poet and Buddhist devotee Hsieh Ling-yiin
and the young but very prominent Liu Tsun $ 1 2.le0
Liu Yu himself, whose Buddhist sympathies were not very outspoken
(cf. above, p. 158), is said to have sent messengers to Hui-yuan with presents
of money and rice when he came near the Lu-shan during his last campaign
against the rebel leader Lu Hsun in 410 AD. This incident, recorded in Huiyuan's biography, is very interesting, as it throws light on one aspect of the
activities of Hui-yuan and his community which had been overlooked so far.
Contrary to what one might expect of a leader of "pirates", Lu Hsun
belonged to an excellent family. He was a direct descendant of Lu Chih ~iM
(died 192 AD, a high official under the Later Han), and a great-grandson
of Lu Ch'en b ;? (284-350), a hsiian-hsiieh scholar and magistrate who had
been Minister of Works under Shih Hu. lsl Lu Hsun himself was an able
calligrapher. He had married a sister of the "magician" and rebel chieftain
Sun En (cf. above, p. 154) and subsequently became Sun En's successor. In
410 he was routed by Liu Yu and committed suicide after having poisoned
his whole family. According to Hui-yuan's biography in KSC, Hui-yuan in
his early years had studied together with Lu Hsun's father Lu Ku & t G . la
He must have known the future rebel when the latter was still a youth, for we
read in Lu Hsun's biography in CS that "The Sramana Hui-yiian, who had
a clear insight (in the human character), saw him and said: 'although you are
(basically) a man of pure and simple disposition, yet your ambition is fixed
upon illegal matters'." A fragment has been preserved of a "letter to Lu
Hsiin" by Hui-yiian, in which he thanks him for a present of food which LU
Hsiin had sent to him,
and this also indicates that Hui-yuan entertained
miial relations with one of the most dangerous enemies of the central government. In the course of his great offensive against the North, when Lu Hsiin
Wasencamped at Hsiin-yang, he paid a visit to Hui-yuan and had a long
TnVersation with him. For Hui-yuan this was no doubt a risky affair; any
kind of assistance render4 to a criminal or a fugitive from justice was a punishMoreover, at that time
able offence from Han to T'ang times and later.
Lu Hsiin had several times been beaten by the government armies, his attack
"'he
capital had failed and his downfall could be expected. Some monks
warned him: "Hsiin is a state criminal 14 ti; would it not be suspect if you
have such friendly relations with him?", to which Hui-yuan replied: "I hold
lhat inside the Buddhist doctrine our feelings do neither choose nor reject
in particular: should that not be realized by those who know
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(about these relations)? There is no need to be afraid". And indeed, when
shortly afterwards Liu Yii came near Hsun-yang and his advisors warned h,,
that Hui-yuan had entertained contacts with the enemy, Liu Yu 1s reported
to have said: "Master Yuan is a man from beyond this world 4ff k c . he is certainly not a partisan (of anyone)", and he sent him a letter and the
presents mentioned above.
This is not an isolated case. Huan Hsiian is said to have paid homageto
Hui-yuan when he visited him in 399 AD, in spite of the fact that his enemy
Yin Chung-k'an had been Hui-yuan's guest, as was pointed out to him by
his counsellors before he went. Liu Yii's partisans honoured Hui-yuan in
spite of his contacts with Huan Hsiian. Finally, Hui-yuan entertained a personal
correspondence with Yao Hsing at the very time when Liu Yii in the South
was preparing a war against this ruler. le5
Such an impartial and non-committal attitude Hui-yuan maintained throughout his life, and this is a point of considerable importance. At this time of
constant war and chaos, when the members of the higher gentry were tossed
about and decimated due to internal conflicts between their cliques and factions,
the community on Mt. Lu stood or pretended to stand outside and above
the political struggles of the day. Judging from the facts mentioned above,
it was indeed regarded as "neutral" and as not involved in secular affairs.
This is, in fact, repeatedly stressed by Hui-yuan in his apologetic writings, and
this was probably also the reason why Huan Hsiian exempted the Lu-shan
from the "selection" which he applied to all other monasteries, potential
gathering-places of discontented and rebellious elements (cf. below, ch. V).
The official life had become a hazardous affair. Joining the wrong party
could mean disgrace and even death, and one's fate largely depended on one's
ability in changing sides at the right moment-an opportunism idealized in
Confucianism as the gentleman's intuitive insight into the course of destiny.
A non-committal, "neutral" attitude, the best guarantee to save one's skin.
was to some extent possible outside the official career, i.e., by leading ihe
"retired life" of the gentleman without employment. It is not without reason
that it was in these early medieval times that "retirement" became the gentry
ideal par excellence, absorbing a whole set of different elements. The unworldliness of Lao-tzu and Chuang-tzu, detached from its ancient magico-religious
background and translated into gentry terms, came to form its philoso~hafl
base; "purity", "integrity" and arcadic "poverty" provided its moral Jusllfication; literary studies and artistic pursuits like poetry, painting, music and
calligraphy were drawn within its sphere. We have seen how, from the ear!y
fourth century onward, this complex becomes associated with the monastic
ideal, and how, as a result, all these elements find their way into the monas!ery'
where the life of the gentleman-in-hiding, now practised collectively,
a new religious significance and a deeper ideological justification, retainlne
however, all the elements of the secular ideal which had merged with it*
All these elements were found among the monks of the Lu-shan in a
developed form: Buddhist philosophy and hsijan-hsiieh, dhyino and the "It
of the supernatural, the beauty of nature and the ascetic life, ch*ing-t'anl
. To
scholarship and artistic activities, unworldliness and political neutralltY:
many members of the cultured classes who in some way had become acquainted
with Buddhism and who were inclined to abandon the official career, the Lu-

obtained

THE CENTRES AT

HSIANG-YANG,
CHIANG-LING

A N D LU-SHAN

217

shan must have appealed as an ideal hide-away, a place not only of wisdom
but also of rest and safety. Many of them came to live on the Lu-shan as Huiy"an's lay disciples to take part in the religious life, and this remarkable
influx of cultured laymen, in Hui-yuan's biography piously attributed to the
influenceof a miraculous statue, becomes fully understandable if we keep in
mind the role of the Lu-shan as a combination of a religious centre and a
collective hide-away for Buddhist-minded literati.

Hui-yiian's lay follobvers at Lu-shun.
The number of upcisakas who came to settle on Mt. Lu is not known; in
early sources lee eight of them are mentioned by name, and about five of these
some historical information can be gathered from various sources. We shall
here pay no attention to later traditions of very questionable value, such as we
find reported in the anonymous Shih-pa hsien chuan t f${$ , a little
anonymous work of unknown date which has been incorporated in the'eleventh
century Lu-shan chi I& A % by Ch'en Shun-yu # 3 $j .
Liu Ch'eng-chih $ . j & i
(354-410 AD), commonly known as "Liu the
recluse" 8.1$ ii: , was a member of a family which claimed to descend from
a younger brother of the founder of the Han dynasty-the Liu clan from
P'eng-ch'eng f i !A. He has no biography in CS, but some information is found
in an undated but probably very early document in KHMC which contains
a letter from Hui-yuan to his lay followers on Mt. Lu, preceded and followed
by a descriptive account mainly devoted to Liu Ch'eng-chih's life. lee He had
X (S. Hupei) and of Ch'ai-sang $? 4!
successively been prefect of I-ch'ang
(South of the modern Chiu-chiang, in the immediate vicinity of Mt. Lu);
but here his official career had ended. He gave up his post, built a "dhy6na cell"
@id near the Hsi-lin monastery (where Hui-yung was living) and devoted
himself to the religious life, "cherishing his ideals whilst dwelling at ease,
and resting in poverty without striving for material profit". He would spend
the remaining fifteen years of his life on the Lu-shan. The text seems to imply
that he was the first gentry-"recluse" to arrive on the mountain; if he indeed
died in 410 AD (the date is only found in late sources) 18%e must have arrived
I n 396 AD. About Liu Ch'eng-chih-s religious zeal we shall speak below, in
connection with the cult of AmitBbha practised on Mt. Lu. He was, as far
as we can deduce from the scanty information, a sincere believer, a real devotee
who, as he once wrote to KumBrajiva's famous disciple Seng-chao I Y ? ,~
had found at Mt. Lu the fulfilment of all his wishes. lgOBeside the letter,
other documents of his hand have been preserved; he was also the
of the text of the collective vow made by 1;ui-yuan and the members
his community in 402 AD (preserved in Hui-yuan's biography in CSTCC
and KSC).
The other known lay associates of Hui-yiian all belong to the so-called
"hermits" $& (it is, indeed, in this section of the official history that we find
their biographies) : gentry literati who shunned the official career during their
wholelife, and who spent some years of their youth at the Lu-shan. We must
"Ote the remarkable fact that some of them were hardly more than boys:
the year when the vow before Amitdbha took place, Chou Hsu-chlh
Yas twenty-five years old, Tsung Ping twenty-seven, and Lei Tz'u-tsung
Sixtan. But the "retired life" of the gentry recluse seems normally to have
/ \
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begun at an early age-Hui-yuan himself was, after all, twenty years old ,,hen
he planned to join the Confucian hermit Fan Hsiian.
Lei Tz'u-tsung 3 d >? (386-448) '" already as a boy felt the desin to
withdraw from the world, as he himself states in a letter to his family, la
and, as we said above, he must have joined Hui-yuan at a very early age,
Unlike Liu Ch'eng-chih and Tsung Ping, he seems to have devoted himself
to secular (Confucian) studies on Mt. Lu-a fact which is demonstrated by
a curious passage in Hui-yuan's biography (trsl. below in the Appendix to
this chapter).
As a result of Hui-yuan's exposition of the Rites which he noted down
(and later published under his own name, if we may believe the biography),
he became a famous specialist in this field, and remained so for the rest of his
life. After Hui-yuan's death he established a private school which was visited
by more than a hundred disciples, and near the end of his life he was accorded
the honour of instructing the heir-apparent in the ritual rules concerning
This was the same subject which once had been
mourning garments
explained to him by Hui-yuan; his interpretation (which perhaps was still
that of Hui-yuan) may be gathered from a few fragments which have been
preserved. lQ3More interesting, however, is the text of the letter mentioned
above, one passage of which refers to his early years on Mt. Lu and which
clearly demonstrates the aspects of the life at that centre which fascinated
the young Confucian student.
. . . "Then I served the upidhyciya Shih (Hui-yuan). At that time our master
and friend, like a deep source, applied himself to instruct (us) and to propagate
the Way. Outwardly I admired the (atmosphere of) mutual equality $& (prevailing there), inwardly I che~ished(the hope) to be assisted in my eff'ortsto
make myself understood. lB4 Thus I cleaned my spirit and joyfully studied the
canonical scriptures (of Confucianism, 46 &); 1 exerted myself and worked diligently, day and night. And then there were the beauty of the landscape and the
joys of conversation (which) surely sufficedto (endow me with) understanding of
(true) principles and to assist the (development of my) nature . . .". lg6
Chou Hsu-chih M 4(1 (377-423) 196 was another prominent Confucian
scholar, widely read in "the five classics as well as the apocrypha LQ,Lao-!zu
and the I-ching". Some fragments of his works testify of the same peculiar
interest in the "Rites concerning the mourning garments" which we found
in those of Lei Tz'u-tsung; this may again be an echo of Hui-yiian's teachings-"'
But on the other hand, the ascetic, c.q. Buddhist aspect is far more developed
than in the case of Lei T'zu-tsung. He never married, wore simple garments
and observed a strict vegetarian regimen-lear
examples of the influen:
of the Buddhist monastic rules upon the way of life of the gentry ''rflluse .
It is not known how long he lived on Mt. Lu, but he seems to have spent
least six years there between 396 lea and 402, the year in which he took part
in the vow before Amitabha.
Tsung Ping 9 A? ((375-443) lQsrepresents the artistic aspect. A scholar and
a member of a family of high officials, he was known as one of the greatest
painters and calligraphers of his time, as an able musician and as a ~ h * i n g - ~ * ' ~
adept. Like the other devotees mentioned here, he never took office*first
living on the Lu-shan with H ui-yiian, afterwards (at his brothers' instigation
who "urged him to return") at Chiang-ling where he still maintained relations
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the local clergy. It is not known how long Tsung Ping lived on Mt. Lu.
In any case, he became a devout Buddhist and, in the later part of his life, one
of the most eloquent defenders of the creed, as is testified by the remaining
fragments of his works. His essay Ming fo lun 4 .K%, written ca. 433 AD,
is one of the most valuable documents of early gentry Buddhism. 200
bout the other lay followers mentioned in early sources very little is known.
Chang Yeh %P5 (lived 350-418, according to a very late source) 201 is said
to have been an impoverished scholar and poet who lived at Hsun-yang.
Some fragments of his works have been preserved, of which his "Inscription"
on Hui-yuan is the most important, being the earliest source for Hui-yuan's
life. Even less is known about Chang Ch'uan %it (mentioned in the same
eleventh century source as a relative of Chang Yeh) who also shunned the
official life, living on his farm in arcadic poverty, 203 and about Pi Ying-chih
from Hsin-ts'ai $%$ who is mentioned in CSTCC and KSC as
one of Hui-yuan's associates, but who does not even figure in later accounts
of the so-called "Lotus Society". He belonged no doubt to a cultured family:
in CS we find the biography of another member of this family, Pi Cho # 19
from Hsin-ts'ai, who in the late third and early fourth century was one of
the famous drinkers and eccentric literati -of his time. 204 Finally we may
mention a certain Wang Ch'i-chih
t , a member of the Wang clan
from Lang-yeh, who at the Lu-shan composed some interesting Buddhist
poems which have been preserved in KHMC: 206 about the author practically
nothing is known.

#at

"Dhyina" and the cult of Amitdbha.

On September 11, 402 AD, Hui-yuan assembled the monks and laymen of
his community before an image of the Buddha Amitabha in a vihira on the
northern side of the mountain, and together with them made the vow to be
reborn in Sukhavati, the realm of bliss in the Western part of the universe
where this Buddha was supposed to reside. This happening is described in
Hui-yiian's biographies in CSTCC and KSC, which also contain the text of
the vow, composed at Hui-yuan's request by Liu Ch'engzhih.
The "vow before Amitabha" has been taken in later times to mark the
beginning of the Pure Land sect I$ r $. , considered as a continuation of
the "White Lotus Society"
founded on this occasion by Hui-yuan,
who thereby became the first patriarch of this school. Although this view is
certainly not justified, as there is no direct relation, in the sense of a "filiation
masters", between Hui-yuan and the later patriarchs of the Pure Land
sect, yet this ceremony forms an important landmark in the history of early
Chinese Buddhism. It is a manifestation of the particular devotional creed
Practised by both monks and laymen on Mt. Lu, and obviously adapted to
the latter's nmds and way of life; a creed which forms the most interesting
aspect of Hui-yuan's religious activities.
The earliest source for this cult is of course the formulary of the vow itself,
and although the wording of this document with its curious mixture of Buddhfst
and Taoist notions is rather obscure, yet, if we try to distill the essentlal
'Ontents from the mass of rhetorical verbosity, it yields some useful informatlone
The number of participants is said to have been 123, and in view of the size
Of Hui-yiian's community as described in other soums (cf- note
145)9
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this number seems to indicate that all disciples took part in it. The vow war
made before an icon of AmitBbha and accompanied by an offeringof incenK
and flowers (or "fragrant flowers" 4 5 ). The participants express their desire
to be reborn in "the West" (i.e.. Sukhiivati) and their intention to reach this
goal together. However, the course of karmic retribution is differentfor every
individual, and the next life may separate all those who now as companions
are together. This consideration led to the collective vow which is not a pronidhana (the vow made by the Bodhisattva in which he proclaims his intenti&,
to follow the Bodhisattva career), but a solemn covenant concluded between
the participants to help each other to reach Sukhiivati. If one of the participants
will enter the Western Paradise earlier than the others, he shall not "solitary
enjoy his bliss on supernatural mountain-peaks, forgetting to share his salvation
with (those who are lagging behind) in the dark valley. If both those who
have entered first and those who ascend later exert themselves to be mindful
of the principle of 'marching together', then (in the end, all) will miraculously
behold the great appearance (of AmitBbha) and open their hearts in (his)
pure brightness". A metaphysical association to help each other into Paradise,
a spiritualized "mutual help group", a religious counterpart of the cliques of
gentry politicians who monopolized the top functions in the bureaucratic
hierarchy-peculiar as this covenant map seem to us, it is a highly interesting
phenomenon, and characteristic of the very simple and concrete nature of the
creed propagated by Hui-yiian and his followers, notably by his lay associates.
This urge to have a concrete object of worship, perceptible by the senses,
characterizes the Buddhism of the Lu-shan. Everywhere, in the biographical
records as well as in Hui-yuan's own writings, we find the same stress on visual
representation: the use of icons in meditation, visualization of Arnitibha,
his hymns to the "shadow of the Buddha", the dharmakiya (transcendent
body) of the Buddha and that of the Bodhisattva etc. This curious feature,
though perhaps partly a result of Hui-yuan's northern origin and the lingering
influence of Tao-an's Maitreya-cult (cf. above, p. 194), is largely explainable
by the lay element in Hui-yiian's community, people who needed something
simpler and more "practical" than the laborious procedures of mental concentration and trance of the Hinayanistic type-a "method for practising
samidhi whilst staying in the family"
i f . (as was the subject of an
anonymous letter mentioned by Lu Ch'eng). 206
This method was found in the practice of the "remembrance" (9, anumrti)
of the Buddha Amitabha as described in the Pan-chou son-mei chi% OR,'
*ti . 207 The subject of this important siitra is a form of mental concentrat!On
which enables the devotee to behold all Buddhas "as if they were Stand'?
before his eyes" ( tk 6 & *, 6 +. :
$t , pra?vutpnm-buddhasamm~khava.cthit~-samidhi). Although such a feat can normally only be performed
by persons endowed with supernatural faculties, it is expressly stated that
in this case the vision is not realized by the "divine eye" ( k g ,
or thc "divine ear" ( i t q divyaJrotra), nor by rebirth in mit tab ha'^ fealm
after death, but here and now, being a result of the Buddha's "divine malesty
(&H == adhislhana, "grace") and of the power of his samcidhi and acc~~rnulated merit.
Hence this "simple way" does not require any complicated
preparatory exercises; the devotee must keep his mind completely Pure for
a period of three months, during which he must not even for a single moment
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think of food, garments and material comfort, and this will create conditions
favourablefor acquiring the power of vision. 209 In the second section of the
sfitrawe find a description of the method of concentration. The monk, or nun
or female laic must faithfully observe all rules of the religious life;
then he must go to a secluded spot and there concentrate his mind upon
the Buddha Amitabha, for one day and one night, or for a whole week, day
and night. After that week the Buddha will manifest himself before his eyes
and preach the Doctrine to him, like an image in a dream or a shape reflected
in a mirror. 210
'The excellence of this samadhi is extolled by Hui-yuan himself in hsiian-hsiieh
term.> in his "Preface to a collection c,f poems on buddhdnusmrri-samddhi"
244 r ak i4 &if ,where he also states that, although there are many different
kinds of mental concentration, "the 'remembrance of the Buddha' is the first
by the high (quality) of its results and b. its easiness to enter" ~h ,% % &.
2 . L . 211 Yet, the real nature of these apparitions, especially since they
were compared to dreams, was not clear, and Hui-yuan himself in one of his
letters to Kumarajiva (cf. below) asked what was the source of these visions
and whether they were not mere products of the mind.
The early biographical sources contain various interesting passages concerning the cult of Amitabha as practised by Hui-yuan's followers. Liu Ch'eng-chih
displayed an exceptional zeal in this respect:
"When he had spent just a year concentrating his thought and sitting in dhyana,
he saw in samidhi the Buadha. Whenever he met an icon on his ways, the Buddha
would manifest himsclf in the air, his halo illuminating heaven and earth which
all assumed a golden colour, and again (he would see himself) wearing a k i s i y a
and bathing in the jewel pond (of Sukhivati). When he had come (out of) samidhi,
he asked the monks to recite the sutra; 212 he wanted to abandon his (present)
life (as) soon (as possible) . . . He knew (beforehand) the date of his own death.
When he has said goodbye to the monks, he had still no disease or sufferihgat all.
But when the (predicted)time had come he sat upright, facing the West, and folding
his hands he expired, at the age of fifty-seven". 213

,,

The words about Liu Ch'eng-chih's death suggest that he was supposed
to obtain a vision of Arnitabha in his last moments, and this is confirmed by
Some other text dealing with the decease of some of Hui-yuan's followers.
The source of this belief is not the Pan-chou sun-mei ching but one of the early
Chinese versions of the Sukhivativyiiha ( *3 $ $ or fi
?t), very
Probably the one made by Chih Ch'ien in the early third century. 214 In this
sotra, mainly an account of the vows made by the bhik~uDharmlkara
(the future Amitabha) to create a perfect realm of bliss and of the glories of
that Buddha-country, we read that the devotee of Amitlbha, when the time
his death has approached, will behold this Tathagata, surrounded by a
large company, after which vision he will certainly be born in Sukhlvati.
Or else h i t a b h a will appear in a dream which will lead to the same result.
Such a vision in exrremis and the religious ceremonial connected with it is
d?mibed in the following curious passage dealing with the death of Hui-yiian's
dlsci~leSeng-chi 4 on Mt. Lu.
Shortly afterwards, he was affected by a grave disease, and then he devoutly
(to be reborn) in the Western Country, and made a mental representation
of Amitibha. Hui-yuan gave him a candle, saying: 'You must let your m.tnd
b4
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move to Sukhgvati; measure the (time of your meditation) on the c]epsydrydn~
Sng-chi held the candle, leaned on his bench and appeased his thoughts so tha;
they h m e undisturbed, and he furthermore asked the monks to gather at night
and to recite the Sukh~vativyrilra :iL % d 4% for his sake. During the fifth watch
Chi handed the candle to his fellow-students and requested them to go (aroundi
with it among the monks. Then he lay down for a moment, and in his dreamhe
saw himself proceed through the void, (still) holding the candle, and he beheld
the Buddha Amitibha, who took him up and placed him (or: the candle?) on the
palm of his hand, and (in this position) he wcnt through the whole (universe)
in all directions (or: its light spread everywhere in all directions?). Suddenly he
woke up and told everything about his dream to those who nursed him, who
were grieved (at this sign of approaching death) and yet consoled (by his vision).
When he examined his own body, 'I7 there were no (signs of) disease and suffering
whatsoever. The following night he suddenly sought for his sandals and stood up,
his eyes (looking into) the void in anticipation, as if he was seeing something
A moment later he lay down again, with a joyful expression on his face. Then he
said to those who stood at the side (of.his bed): 'I must go', and, when he had
turned over on his right side, his life-breath and his words become simultaneously
extinguished". *I8
An analogous description of the death of Hui-yung (cf. above, p. 199) in
414 is found in his biography in KSC:
"Although his disease was very grave, he (still) assiduously observed the monastic
folded his
rules . . . Shortly afterwards, he suddenly asked for his clothes,
hands, sought for his sandals and wanted to stand up, as if he was seeing something.
When the monks, all startled, asked him (what he saw), he replied: 'The Buddha
110
is coming!' When he had finished speaking he died, at the age of eighty-three .
39

It is remarkable that at least in early sources nothing of this kind is reported
about Hui-yiian's own death, the circumstances of which are described in
some detail in his biography (see the Appendix to this chapter).
Thus both laymen and monks engaged in the cult of Amitabha and the
visualization of the Buddha which secured their rebirth in a western fairyland:
"You gentlemen all are worthy disciples of the Tathigatam, says Hui-~iian
in a letter to his lay followers, "and it is already long ago that your names
were inscribed on the divine tablets". For these laymqn, the practice of the
buddhkurrnrri at Mt. Lu meant probably no more than the assurance of a
happy rebirth and a means to anticipate their future bliss by mating the
Tathigata "face to face" in their dreams and ecstatic visions.
To Hui-yiian, "dhydna" was much more than that. I n one of his later prefaecs
he describes dhydna as the counterpart of transcendent Wisdom. pra~fii( )'
Dhyina is "appasement", tranquillity" $
absence
i, of all mental commotlonp
which needs prajfid to become fully effective; prajfia' is (intuitive) "reflstion"
, the non-discursive realization of Truth, which needs dhydna to become
profound. Real Wisdom is only achieved if "reflection is not separated lrorn.
appeasement, nor appeasement from reflection". 221 And elsewhere: " s a r n ~ '
1s an expression for concentration of ,thought and mental appeasement. BY
conwntration, the will becomes one and undivided; by appeasement the
fluid is empty, Wisdom t r a n q u i l l i ~ sits reflection; on= the Spirit is bright'
there is no mystery which is not penetrate&"' ma Trance and concentration
serve to pzcify the dangerous and elusive activity of the mind-a cornm':
theme in early Chinese Buddhism =-and
hence to purify the "splnt"
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principle of Wisdom and Enlightenment which is burdened by
body and which therefore must be "emancipated" from the fettms
be
of birth and death. Samddhi is "dwelling (motionless) like a corpse and sitting
down in forgetfulness, and darkening $ one's feelings in the Highest Sumnrit
(,f ruth)" =-a
means temporarily to experience the final emancipation,
the stage in which "the Spirit is not burdened by life" 226 any more. Hui-yiian
wasalso interested in dhyina disciplines other than the rudimentary, "popularized" t~hniquesconnected with the cult of Amitabha and the commemoration
of the Buddha. When he sent some of his disciples to the West in search of
he did so, according to his biography, because of the incompleteness
of the extant dhydna and vinaya texts, and in one of his prefaces he himself
of the scarcity of dhydna scriptures and expresses his joy at the
translations made by Kumarajiva in this field. 226
The study of the strictly monastic dhydna of the Small Vehicle at Mt. Lu
was no doubt much stimulated by the arrival of Buddhabhadra in 410 AD.
Like most of the foreign missionaries of the late fourth and early fifth century,
Buddhabhadra belonged to the Sarvastivadin school which flourished at his
native Kashmir and in various Serindian centres. He had been a disciple of the
famous dhydna-master Buddhasena, whose ideas he continued to propagate
after his arrival at Ch'angan ca. 409 AD. Shortly afterwards he came into
conflict with the "official" monks of KumBrajiva's school who were sponsored
by the Later Ch'in court, and he was expelled from Ch'angan. In 410 he arrived
with some forty disciples at the Lu-shan, where Hui-yuan asked him to "bring
out" one of the scriptures in which he was specialized, a short Hinayanistic
dhyina-treatise (with a slight Mahayanistic admixture), commonly ascribed
to Dharmatrata. 22' In 412 Buddhabhadra went to Chienk'ang where he continued his activities until his death in 429. It is difficult to say in how far the
dhyina discipline revealed by Buddhabhadra was understood and accepted
by hi-yuan and his followers. In any casi, as we said above, it was a strictly
clerical affair, a system of yogo intended to be practised by the adept in the
=]usion of the monastery and completely beyond the reach of the laymen
who stayed "within the family'.'. In spite of their great interest from a doctrinal
Point of view, these techniques and the scriptures dealing with them are of
much less importance for our present subject than the devotional beliefs and
Practices mentioned above, which by their very concreteness and simplicity
h o m e an integral part of medieval gentry culture.

be

"The body of the Buddha".

One of the most conspicuous elements of the religious life at Mt. Lu is
the frequent use of icons and the importance attached to these. Here again
the.influenceof Tao-an is per=ptible-we
may think of his vow before
M ~ t r e image,
~a
of the display of the whole iconographic inventory of his
monastery and of the miraculous statue at Hsiang-yang on which Hui-~iian
Wrotean eulogy (cf. above, p. 188). At Lu-shan we find the miraculous statue
the beneficial influence of which Hui-yiian's biography seems to scribe
great flourishing of Buddhism at the Tung-lin ssu, an image of Amiabha
which the vow of 402 AD was made, one of the Bodhisattva
with the "visuali=tion"
Prarudita (which subject was no doubt
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of the Buddha),
and the painting of the "shadow of the Buddha" about
we shall speak presently.
There can be little doubt as to the function of such images; at least
of
thcm must have been objects for meditation. The eulogies written on them
by Hui-yiian and the layman Wang Ch'i-chih L 3
(cf. note 228) contain
some indications in this direction, but it appears most clearly from the passaB
describing Liu Ch'eng-chih's zeal (quoted above, p. 22 I), where the ~ ~ d d h ~
is said to have appeared to him "whenever he met an icon on his ways;
The episode of the "shadow of the Buddha" is the last datable event in Huiyuan's life (412 AD). When still a disciple of Tao-an, Hui-yiian had heard
about this famous relic which is mentioned in various canonical works, described
by the pilgrims Fa-hsien, Sung-yun and Hsuan-tsang who saw it ca. 399,
520 and 630 AD respectively, and rediscovered by modern archeological
investigations : 229 the mountain cave South of Nagarahara (the modern
JelBlBbBd) where the Buddha after having converted the ndga-king Gopila
left at the latter's request his "shadow" 95 (or rather: a reflection of his
whole body, complete with lakjana, anuvyaiijana and halo) on the wall. All
descriptions emphasize the remarkable phenomenon that the image was clearly
distinct if seen from some distance, fading away and eventually disappearing
when one approached the wall-a fact which seems also to be alluded to in
its description in Hui-yuan's biography. It is not clear how Tao-an knew about
this relic, as no scripture describing it can have been ascessible to him, but he
is known to have assembled oral information on the Western Region-no doubt
mainly from itinerant priests and foreign missionaries-and thus it may have
been included in his lost Hsi-yii chih .* tit <. . 23o
Hui-yiian himself states in his preface to the eulogy on the ~uddha-shadow
that he had the good fortune to meet "a dhydna-master from Kashmir and
a monk from the South, well-versed in the vinaya" who were able to gives
detailed description of the shadow, whereupon he had it painted after the][
indications.
According to the epilogue to these hymns, the solemn inaugutation of the chapel in which the image had been placed (it seems to have
been a painting on silk and not a mural) U 2 took place on May 27, 412 AD.
This date shows that the "vinaya-master from Kashmir" was no one else than
Budhabhadra who ca. 41 1 stayed at Lu-shan, a fact which throws an interesting
light upon the real function of this painting.
Buddhabhadra was inter nlia the translator of the Kuanf son-mei (hail
2 K
I).[ ?f. (T 643), a sMra which, as the title indicates, is main'y
devoted to the "contemplation of the Buddha" (buddhdnnusmlti-~am~~~')~
precisely the kind of mental concentration which was so much en vogue
Hui-yuan's followers. According to a rather late and very unreliable source
this scripture was translated during the Sung, hence after 420 AD, but even if
this is true, Buddhabhadra may have orally transmitted some of its cOnte,nts
to Hui-yuan during his stay on Mt. Lu. Now we find in the seventh chuun
of the Kuon fo son-mi ching a long passage dealing with the miracle of the
shadow, followed by a highly intensting description of the bbcontemplation
of the Buddha's shadow" 1&" ?I intended for the use of thosg disciples
the Buddha who "after the Buduha's decease. . . desire to know (the appearance
of) the Buddha in a sitting posture". Detailed rules are given how to effect
this visualization of the Buddha-body with all its marks and tokens super-
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natural power-a form of concentration which "eliminates the sins committed
during the lives of a hundred thousand kalpas".
An additional fact of some
importance is that according to one tradition Buddhabhadra himself came
from NagarahBra,
SO that he must have been well-acquainted with local
concerning the original image and the way in which it was adored
or used as an object of contemplation in situ. We may conclude that the replica
at Hui-y uan's order in 4 12 AD, far from being a mere pictorial representation of the Buddha (as it may have been to Hsieh Ling-yiin, who in 413
wrote a text conceived as an "inscription" on it,) 237 had a very concrete
function, closely connected with the practice of buddhdnusmrti.
If Hui-yuan was interested in the "shadow" of the Buddha's manifested
(illusory) body (nirmdnakdya), even greater was his urge to sound the mysteries
of the Buddha's real body, the "Body of the Dharma" (dharmakdya), i.e., the
eternal Buddha as the embodiment or personification of transcendent Truth
(dharmata'),a basic concept of MahayBna "Buddhology", eventually elaborated
into the well-known formula of the three bodies (trikdya) of the Buddha.
This is not the place to trace the development of this concept from the HinayBnistic dharmakdya in the sense of "body" ("corpus", collection) of the doctrine
(as contained in the canon), via the relatively simple Madhyamika scheme of
nirmdwkdya versus dharmakdya as found, e.g., in the Ta chih-tu lun (Hui-yuan's
and Kumarajiva's main source on this subject) to the appalling constructions
of the Three Bodies with their divisions and sub-divisions which figure in
later Mahayana scholasticism.
Speculations about the dharmakdya are not found in early Chinese Buddhism
before the late fourth century; Tao-an is the first to devote a few words to it
in one of his prefaces (quoted above, p. 193)' but nothing more can be said
about his own interpretation of this concept. The sudden interest in this aspect
of Mahayana doctrine was no doubt the result of Kumiirajiva's activities at
Ch'angan: the subject essentially belongs to scholastic literature, the systematization and orderly elaboration of ideas and concepts which are found
floating in suspense throughout the canonical scriptures. Kum~rajiva'sgreatest
contribution to Chinese Buddhism was the introduction of this MahayBna
gholastic literature, notably that of the Madhyamika (hnyavBda) school
which is supposed to go back to the semi-legendary NHgBjuna
In his
translation of the immense commentary on the 25.000 p'p', the Ta chih-tu lun
% a % (cf. below, App. note 95)' the most comprehensive exposition of
Madh~amikadoctrine and one of the most important works of Buddhist
literature, the Chinese found for the first time a detailed discussion of the
nature of the d h ~ r m a k aand
' ~ ~ the whole Buddhology connected with it. On
theother hand, the Ta chih-tu [un made them acquainted with another concept
which perhaps even more stimulated their interest and curiosity: the specula''ens about the glorified body of the Bodhisattva (also called dharmakdya
It 4 in the To chih-tu lun) which the latter assumes at the eighth stage (bhimi)
Of his career when the attainment of the final goal has become certain and
worldly fetters and desires have been abandoned.
If these theories are almady difficult to grasp for the Western student backed
by the resources of modern scholarship, for the early fifth century Chinex
Public they must have b a n hardly understandable at all. At every step they
met With ideas that gave rise to misunderstanding and confusion. The Bodhi-
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sattva's "dharmakiya" versus the glorified body of the Taoist Saint,the hionh a h Sage who "embodies the Way" 8 and who is one with the Murre
of Nature, i.e., with the whole universe, the old ideas about the "immorW
spirit" # and the conception of Nirvdya as the final, completely upsified"
state of this spirit-all these pseudo-Buddhist or half understood ~ ~ d d h ~ ~
notions combined to bar the way to an understanding of the doctrine presented
to them. Moreover, the high level of abstraction which characterizesthe%
products of a subtle dialectical philosophy remained foreign to their traditionally rather concrete and empiric ways of thought. If we keep this in mind,
we should not blame Hui-yuan for his lack of understanding; on the contrary,
his letters to Kumarajiva testify of a knowledge of doctrinal problems and,
above all, a critical spirit and an acute power of observation which are quite
remarkable.
The main source for Hui-yuan's ideas in this field is the series of eighteen
letters which Hui-yiian wrote to Kumarajiva between ca. 405 and 409 AD,
and which at some datc between the late fifth and the late sixth century were
collected into the present Tu-sheng fa i-chang k 4; ik , 238 together with
Kumarajiva's answers.
Kumarajiva had been born in Kucha in 350 AD from noble parents (on his
mother's side he was related to the ruling family of Kucha). As a boy he studied
at Kashmir where he became well-acquainted with the Sarvastivada doctrine;
three years later he was converted to Mahiyana at Kashgar ;,JJIA
by the same
Buddhayaias who would later join him at Ch'angan. His great fame as a
Buddhist master and as a scholar in several fields (including vedic literature
and mantic arts) spread to China, and when in 384 AD Fu Chien's general
Lu Kuang Z X, conquered Kucha, he took the unfortunate a'cdrya with him
as a valuable piece of booty, using his advice during his further campaigns
and making him at the same time the object of his not very delicate jokes.
Nothing is known about the seventeen years of Kum~rajiva'slife at Liang~hou
(Kansu) where Lu Kuang had founded an independent state; in 401 the
"Tibetan" ruler Yao Hsing conquered this "Later Liang" and K u m l r a ~ ~ ~ ~
changed masters. Early in 402 he arrived at Ch'angan and became there the
purohita of the Later Ch'in, excessively venerated by the members of the ruling
family, and the leader of several thousands of disciples from all quarten Of
the empire. 230
According to his biography, Hui-yiian had been notified of
arrival by a younger brother of the Ch'in ruler, Yao Sung 4.4k (cf. be!o?
App. note 79, and the first exchange of complimentary letters and gathas
between Hui-yuan and Kumarajiva took place one year later, probably ln
405 or 406 AD. U 0 In his second letter, Hui-yiian says that he has heard the
alarming rumour of Kumfirajiva's plan to return to his native country; hens
he takes the liberty "to submit some summary questions about several tens
subjects, and I hope that you will have some spare time to explain these One
in
by one. Although they do not pertain to the great problems as (we
the sotras, I should like to have them solved by you".
This was the beginning of the correspondence mentioned above.
these letters have been preserved; the mid. fifth century Fa-lun mu-lu entiofis
only one which is not found in the present Ta-sheng ta i-chawg.tui They are
invaluable documents not only for the history of early Chinese B
~
~

THE CENTRES AT HSIANG-YANG,
CHIANG-LING A N D LU-SHAN

227

and even more for the study of Indian Buddhism and of MBdhyamika
but
docainein particular. AS we said above, Kumarajiva used to base his explanations on the Ta chih-tu lun, and his answers (which form the bulk of the
correspondence)may well be used as a commentary to this work. On some
subjects,such as the difficult problem of the Bodhisattva's so-called "dh.zrmaww(or rather *dharmadhdtujakdya. "body born from the dharmadhdtu"),
he ~ffersmuch information which to my knowledge is not found anywhere
else. unfortunately we cannot give here an analysis of the contents of the
correspondence-a highly "technical" subject which would require a separate
study, and which would fall outside the scope of our present investigations. 202
~t may, however, be interesting to have a look at Hui-yiian's problems, for
these clearly demonstrate the range of his interest and both the strong and the
weak points of his insight into the Buddhist doctrine. We therefore give a short
summary of Hui-yiian's letters to Kumiirajiva in the order in which we find
them in the present Ta-sheng ta i-chang; as we are here especially dealing with
Hui-yiian's conception of the dharmakdya (of Buddha and Bodhisattva, which
he continually seems to confuse), we have rnarked with an asterisk those letters
who are partially or wholly devoted to this topic.
'(1) The Buddha is said to preach to the Bodhisattvas in his dharmakdya, 243
hence it must be visible and audible. On the other hand it is described
as eternal, unchangeable and identical with Nirvdna. How is this possible?
'(2) Enlightenment implies the annihilation of all impure "habits" ( 3 ,
visani) inherited from the past; it is the end of the karmic process.
This takes place at the eighth stage of the Bodhisattva's career, and here
he is endowed with the "body born from the dharmadhdtu". But how
can this body come into being if all causation has ended, and if the
role of the four material elements is finished? Could there still be another
kind of "transformation" k which goes "beyond yin and yang"
k 8 k ? The comparison (suggested by Kumiirajiva in his previous
answer) between this body and a reflccted image does not hold good,
for every reflection has a material cause.
'(3) The Buddha's manifested body has thirty-two "characteristics" in
accordance with the body of the cakravartin; this is just an expedient
means to guide the profane. Why then does he show the same lak~ana
when expounding the Doctrine to the Bodhisattvas of the highl=ststages,
who do not need it any longer?
4
(4) About the age or the duration of the "dharmakiya" of the Bodhisattva,
especially at the tenth and last stage. What is the motive force behind
the last births, and how can the statement that the Bodhisattva at this
stage will be born no more than a thousand times be harmonized with
the Bodhisattva's vow never to realize Nirvdna?
I
( 5 ) Do the thirty-two marks appear on the material body (which is still
subject to karmic retribution) or on the dharmakiya? If the first case
is true, there is the problem that these marks are just not obtained at
the lower stages; in the second case, how can these fakk~anasbe the
karmic result of past merit, since for the dharmakiya the whole karmic
Process has ended?
A question about the prediction of future Buddhahood ( i $3, v y d k m ~ a )

228

THE CENTRES AT HSIANG-YANG, CHIANG-LING AND LU-SMAN

obtained by the Bodhisattva: what is the merit of reaching the
goal, if this has been promised by the Buddha anyhow?
*(7) The use of the supernatural powers ( * A , abhijfii), being connRted
with the sensory faculties ("the divine eye" etc.), must have some
material base, which is said to be absent in the dharmakdya. H~~~
this body must somehow be material in order to manifest itself. ~h~~
matter may be very subtle, and that may be the reason why the lower
Bodhisattvas cannot see it, their power of perception being not yet
fully developed.
*(8) What is the difference between the lingering traces of defilement (vkonn)
of the Bodhisattva and those of the Arhat? For if the doctrine of the
Lotus siitra is correct, there is actually no difference between Arhat
and Bodhisattva. And how must we imagine that the "Buddha endowed
with the true dharmakiya" A SL. 4 4 eliminates the last traces of
the kleias at the moment of Nirvina?
(9) Again about the reflccted image: is it "matter" (riipa)? It must be a
special form of "derived matter" ( & 15, bhautika ripa), as it relies upon
the four primary elements. This is a "logical" principle: since all riipa
has form ( $
,ivarna?), all form must have ripa. U4
(10) About the future Buddhahood of the Arhats as expounded in the Lotus
sitra. How is this possible, since they have completely annihilated all
causation and thereby have become like withered seeds which cannot
produce any more. This is unbelievable: "Although it is said that we
(must) have faith, yet understanding must result from rational principles
if.If these principles are not yet understood, how can one have faith?"
(11) When practising the "remembrance of the Buddha" (cf. above, Pa
220 sqq.), the vision of the Buddha is often associated with dreams,
e.g., in the Pan-chou son-mei ching. Are these then not just a product of
our mind? On the other hand, if the vision comes from without as a
response to our wishes, does it not result from the supernatural powers
(abhijn'd) of the devotee?
(12) A long exposition on the nature of the four characteristics of all dharmas
(birth, stay, change, and extinction) and the problems connected with
this theory (rejected by Mgdhyamika doctrine).
L(1 3) In the first place: why the stereotyped different definitions of the actua1'{
identical concepts of dharmatd ;L +tathard
i., C and bhiitakoli
(cf. Tao-an's definitions quoted above, p. 193!). Secondly: it is said that
the dhurmakdya is of "eternal duration" $ B . How must we interpret
this "duration"-does it refn to existence or to non-existence? In
cases we are guilty of heresy ("eternalism" 4 & and "nihilism" @la)'
There must be a third way, different from "being" and %on-being"
(14) A .question
about the relat5on between the four basic aspects of matter
. ..
(vs~bll~ty,
odour, taste and tangibility) and those of derived matte?
(15) How can the theory of the atoms (&&, paramtinu) be harmon~zed
with the "emptiness" of all phenomena: how can one ever reach utter
nonexistence by an endless division of existing entities?
lS
then the border-line between being and non-being?"
(16) Criticism of the "momentariness" of all dharmas. 1f indad the ''momena
of thought" would follow each other Like disparate flashes witbout
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continuity, how could it then be possible to remember something? 246
(17) Various informative questions about the Bodhisattva career and its
&tion to other yenas.
(18) DOCS the so-called long duration of life of the Buddhas and Bodhisattvas,
up to "innumerable kalpas", refer to the dharmakdya or to the manifested
"body of transformation" '!#k4 ? In the first case one cannot speak
about a "long life", since it is eternal; in the second case the duration
of life is always adapted to worldly conditions, so that it does not exceed
a normal lifetime; Perhaps a wrong translation of an Indian term?
Finally a question about the nature of the "suspended animation"
during the nirodhasamdpatti
2 which can last a whole kalpa.
Of these eighteen letters no less than ten are partly or wholly devoted to
the dharmakdya. It is interesting to note how the two partners continually
misunderstand each other. Kumarajiva does not see the real point of Hui-yuan's
problems and answers him by a profusion of quotations and, more indico, by
a bewildering enumeration of conflicting theories and scholastic opinions.
But Hui-yuan, not satisfied by abstractions, goes on asking: the dharmakdya
must, after all, be made of some "stuff", however subtle it may be; you can
see it and hear it, it must have sensory faculties and so on. Still the same urge,
typical of Hui-yuan and of the creed propagated by him, to have something
concrete to hold on to, and this is perhaps the most fundamental difference
between this branch of Southern Chinese Buddhism and the intellectualized
pseudo-Buddhist speculations which had flourished at the capital and in the
South-East. Our summary of Hui-yuan's letters had to be short, and only a
detailed study of these documents can bring out their real significance. In the
meanwhile it may serve to give the reader an impression of the nature and
scope of Hui-yuan's doctrine as well as of the extraordinary brightness of the
then more than seventy years old seeker.

Other religious activities: Vinaya and Abhidharma.
About Hui-yuan's activities in the field of monastic discipline not much
can be said. From his biography we know that he was distressed by the incompleteness of the existing collections of rules, and that he sent out his disciples
the West in order to procure vinaya and dhyiina texts. Perhaps he still used
the three sets of monastic rules inaugurated by Tao-an at Hsiang-~ang(cf.
"~qve, P. 188); in any case he appears to have paid much attention to the
rUdlmentary vinaya current in his days in southern China, unidentifiable
'"atises like "the Regulations" f i d , "The Regulations for the Monks of
lhe Outer Monasteryw (?) )b 4 4$ fi 1% , "the Regulations for the Religious
i+
% & and "Regulations for Nuns" ~ t lL.i f> d . unfortunately
the Prefaces which he wrote to these works have all been lost since early
'Irnes. *' He seems to have maintained a strict discipline, requiring the utmost
. m47
'Frtion from his followers when they gathered to recite the scriptures.
Own meticulous observation of the rules is illustrated by the story of his
death as told in his biography (trsl. below in the Appendix to this chapter).
As In many other cases, .the translation projects carried out at Ch'angan 1 4
'O the fulfilment of his desire to obtain better disciplinary treatises when at
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his request the translation of the Sarvistivida-vinaya t 26 I$, interruptedby
the death of one of the reciters, was resumed and completed.
The study of Abhidharma at the Lu-shan was much stimulated by the anival
of the great Abhidharma-master Sahghadeva (cf. above, p. 202) who first at
Ch'angan had made the Chinese public acquainted with the great scholastic
literature of the SarvBstivBdins. After the fall of FU Chien (385) he roamed
around, spending the remaining yean of his life in visiting the most important
Buddhist centres: Loyang (385-391), the Lu-shan (391-397) and Chienpang
(397-?); it is not known where and when he died. During his stay at ~ t L,,.
(where he had his own vihdra on the southern side of the mountain)Ne he
translated, inter alia, an extract of the ? Abhidharmahrdaya +7 R .P in foui
chiion. This work and probably also Sanghadeva's oral teachings seem to have
been very influential at that time among the monks on Mt. Lu. Hui-yiian in
his later treatise on the "Three Kinds of Karmic Retribution" I tiil aB
expounds ideas which he no doubt derived from the "Heart of the Abhidharma".
There are even indications that some of his disciples went farther in their
admiration for SarvBstivadin scholasticism than their master and that they
consequently turned away from the "devilish books" R$ of Mahfiyfina.
Later, probably under KumBrajiva's influence, Hui-yuan abandoned the
study of Abhidharma, to which he does not refer in any of his later treatises
and letters.
I\;.

Scholarly activities.
Hui-Nan's literary work, or rather the few fragments which have been
preserved-has the same tendency which characterizes much of his purely
religious activities: what we would call "popularization"-which, of course,
here means popularization of Buddhism for the cultured gentry. Unlike Tao-an,
he did not write commentaries "for internal use", but a great numb of
propagandistic or apologetic treatises and letters. The attempt at po~ularlzation and presentation of the Doctrine in a "digestible" form is no doubt
consciously made, as it witnessed by the complete difference in contents!
vocabulary and style between these products and his purely "Buddhist" correr
pondence with Kumarajiva (for this problem cf. above, p. 12). In these treatiscr
he elucidates those concepts which were most controversial and
debated in gentry circles, viz. at the ideological level: the inseparable triad
rebirth-the "immortality of the soul"-karmic
retribution ; at the soc'a'
level: the privilege of the sarigha not to be subjected to the power of
authorities, a subject which we shall treat below in more detail.
Remarkable is the prominent role of secular studies and scholarship,
doubt again connected with the important role of the cultured laity at the
in
Lu-shan and with Hui-yiian's efforts to attract these elements. It is, in fact:
him engage in non-~uddhiststudless
his contact with lay literati that we
As a youth he had already been regarded as an expert on Lao-tzu and Chuangtzu, and, as we have seen, he had been allowed by Tao-an to use the latter
work in elucidating the meaning of Buddhist concepts (above, P. 12). The
language of his treatises teems with expressions adopted from these
have
scriptures of hsiian-hsiieh, the third of which, the I-ching, he appears
with Yin Chung-k'an in 399 AD (above, p. 213).
' 0 his
But on the o t h n hand, Confucianism plays a very important d l e

of
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Kholarly activities; in this connection we should not forget how in his early
youth it had been his original intention to withdraw from the world in order
devote himself to the study of the Confucian Rites with Fan Hsiian. It was
the "Ritual of the Mourning Garments" (a part of the Li-chi) which
to his lay disciple Lei Tz'u-tsung-the same subject in which
he
Fan Hsiian is said to have excelled. Furthermore he seems to have explained
the Odes to Chou Hsu-chih and Lei Tz'u-tsung. 251
In this combination of Buddhist devotion and secular scholarship he was a
worthy successor of Tao-an, and it is only natural that Tao-an's other typical
literary activity, bibliography, also flourished at Mt. Lu. An important catalogue of translated scriptures, actually a series of catalogues devoted to various
periods or regions (Wei, Wu, Chin and Ho-hsi .5,s = Kansu), was begun
by Hui-yuan's pupil Tao-liu d
and, after his premature death, finished
by the disciple Tao-tsu & %
. The
I work, now lost but often quoted or referred
to in early catalogues, was completed in 419 AD, shortly after Hui-yuan's
death. 262
;?i.

The controversy of 402 AD about the status of the sarigha.
Huan Hsuan's anti-clerical policy (cf. above, p. 214) reached its peak in the
period when he was living at Ku-shu i$SR (E. Anhui) as a dictator, i.e., from
April/May 402 until his final usurpation of the throne on January 2, 404 AD.
The years 399-402 had witnessed various preliminary measures: attempts
at secularization of some prominent monks and at registration of the clergy,
and a thorough investigation and selection of the sarigha. Early in 402 this was
followed by his proposal to carry out the old plan of the regent Yu Ping
(340 AD, cf. above, p. 106 sqq.) to let the Sramanus "bow before the ruler",
imp., to submit them to secular authority. This proposal led to a controversy
between Huan Hsuan and some of his partisans (notably Wang Mi) on the
one hand, and between him and Hui-yuan on the other. About the course of
these debates we are rather well informed, no less than twenty-two documents
having been preserved. 2" It was a continuation of the debates of 340, but this
time the scope of the subject has widened, the arguments pro and contra are
more varied and interesting, and the participation of Hui-yuan, who in 404 AD
elaborated his conclusions in his famous Sha-men pu-ching wang-che lun
+ 3L i 3 $J; , gives an additional flavour to this controversy. Again,
we shall pay no attention here to the general problem of the relation between
the sangha and secular government, which will be treated in the next chapter,
and only summarize the contents of the main documents, which may suffice
bring out the most interesting points of the discussion. AS we shall see,
this discussion, like the one of 340 AD, is not restricted to the purely social
of the problem but often deviates from its immediate subject and by
doing so ~ccasionallychanges into a ch'ing-fan-like conversation on purely
theoreticaland doctrinal topics.
Huan Hsiian attached p e a t importance to this question, "a great matter
Or Our time" as he calls it in one of his letters, and this appears also from the
lact that he opened the discussion immediately after he had established himself
at K ~ - ~the
h ~first
; nine documents all appear to date from the spring of
AD.2u His first step was a letter which he wrote to the eight ministers
(the heads of the six Departments and the president and vice-president of the
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Palace Secretariat, cf. below. App. note 106). In this letter he refers to the
controversy of 340 AD between the pro-Buddhist minister Ho ChPung
and the
regent Yu Ping, but he says himself about those contending parties that
"Yu Ping's ideas were inspired by respect for the ruler, but his argumentadon
was not complete, whereas Ho Ch'ung started from a one-sided (religious)
conviction which led him to confuse (idle) names and reality". "6 Huanthen
argues that the Buddhist doctrine, great and comprehensive as it may he
"has respect & as its base", and therefore it cannot possibly imply tha;
respect and veneration are to be abandoned altogether. Now the royal dignity
is the highest principle on earth; Lao-tzu has included the Ruler together with
Tao, Heaven and Earth into the Four Great Ones \a X . "6 The reason is that
"whereas the great Virtue of Heaven and Earth is that of 'giving life"' .r,
it is the ruler's task to "regulate beings by communicating (this) life-giving
(power)" $ 9i if j ~ Hence
.
he concludes that the monk for his very existence
has to rely on the ruler's beneficial activities : "how then could they receive
(the fruits of) his Virtue but neglect the Rites, be blessed by his favour but
abstain from reverence?" For this reason the discussion is to be reopened,
and the gentlemen are requested to voice their opinion.
The answer, 257 a letter by "the General of the Army of the Interior, the
Intendant of the Masters of Writing, the k'ai-kuo marquis of I-yang", Huan
Ch'ien 35 i i , 26e who here apparently acts as the spokesman for the ministers,
is as ambiguous as it was no doubt intended to be. Yet the writer in very
cautious terms emphasizes the fact that Buddhism is different from and even
opposed to normal codes of behaviour, and that therefore one might argue
that the monks could be allowed to deviate from the common customs also
in this particular point. "Buddhism goes along ways different from Lao-tzu
and Confucius; the teachings of (secular) Rites is quite deviating (from thefl
ideals). (Normal) people regard their hairs and skin as something valuable,
but they do not hesitate to shave and cut these; they leave their familiesand
abandon their kin without regarding the care for their parents as filial piety;
they make their bodies to be like earth or wood, cutting off their desires and
putting an end to (all) strife; their final aim is not (to be reached in this) One
life, but they expect to obtain happiness in the course of a myriad eons. *I1
that is highly valued by the world has been dropped by them; all that is stress?
by the teachings of the Rites is what they want to abstain from. To susta'n
one's father and to serve the ruler-these are indeed the most perfect Of !he
natural relationships. But as they (on the one hand) abandon their affection
towards their (own) family, how could they (on the other hand) pay homageto
the Lord of a Myriad Carriages?" Yet the writer does not want to commit
himself: we are just small officialswho do not know anything about 13uddhism'
and our opinion has no value. There are others who are better qualified
answe~:Wang Mi fl (cf. above, p. 213) will send you his reply K P ~ " ~ ~ ~ ~ '
and K'ung Kuo g.14~
2m and Chang Ch*ang j ~ l & 2 8 0 will orally inform You
of their views. There are furthermore Tao-pa0 & ,# 2" and the other monks
who can do the same.
The bulk of our documentation consists of the correspondence between
menB
Huan Hsuan and Wang Mi (seven letters). In one letter several
am given (ABCDE) which are all refuted in the next letter (A'B oina
whereas the third letter contains again the counter-refutation of these P
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(A-,B",~",) etc. For clarity's sake we shall not follow this procedure which

makes very tiresome reading, and in our present summary we shall therefore
join the separate arguments to their respective counter-arguments, thus giving
topical review of the contents of this correspondence.
First, however, we may mention the five main arguments of Wang Mi
which form the starting-point of the discussion, as they are stated in his first
letter to Huan Hsiian : 262
(a) "Although the monks' (inner) intention is one of profound reverence
(towards the ruler), they do not have (the custom of) bowing down as their
ritual. In their manifested activities they may fully agree with all other subbut in their aspirations they transcend what is in the world (of men)".
jects,
(b) Rulers of foreign countries all pay homage to the monk, for "where
the Way is, there is nobility".
(c) Buddhism has been in China for more than four centuries,264and it
has flourished under three successive dynasties without ever having been
subjected to restrictive measures.
(d) The reason for this is that Buddhism, the doctrine of Purity, has a beneficial influence on the mores and does no harm to the peace and prosperity
of the State.
(e) Finally, "in a case of supreme accomplishment, no reward is given
(because no reward can do justice to it); in a case of immense favour one
forgets to thank for it: even if the monks would just make a mere kotow, how
would that adequately requite the (ruler's) Virtue of universal help (and
guidance)?"

,

"

(a) In his first answer to Wang Mi, 265 Huan Hsiian refutes the idea that
the priest on account of his inner spirituality abstains from all outer tokens
of reverence. Bowing and kneeling forms part of all religious ceremonies,
inter alia as a token of repentance, and the monks commonly pay this kind of
homage to their own teachers. Why the manifestation of reverence there and
the neglect of Rites here? Moreover, the Buddhist teacher derives his venerable status from the fact that he helps people to reach understanding, but the
Ruler's work of "communicating the Iife-giving (power)" is far more basic.
The concept of Kingship as one of the Four Great Ones (cf. above, note 256)
is the highest principle of all.
is indeed the main principle of
Wang Mi 266 admits that "reverence"
the monastic life. But the ways trodden by the monks are completely different
from those of the world, and therefore they should not comply with secular
of reverence. The reason why homage is paid to the Buddhist masters
and elders is, in fact, an "internal affair" of the clergy: they form a group of
hke-minded individuals who all share the same aspiration towards "the highest
principle" 2 5 ,and it is only natural that within such a group differences of
and experience become apparent. As to the Virtue of the secular ruler:
the sovereign is able "to communicate the life-giving (power)", his
function is identical with that of the creative power (in nature) z*., which
IS also good and neat. why do we not express our feelings of gratitude to this
meative
(a
.
power which is "the base of (all natural) principles"? It is because
t h l ~dark base (of creation) is hidden and inaccessible, and not to be expressed
by any concrete image"; its mysterious operations cannot be answered on
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our part by "coarse acts" (of gratitude and reverence). This is what confucius
meant when he said that "people may be made to follow it (viz. the course of
Nature), but they cannot be made to know it". a67
Huan Hsiian 268 uses Wang Mi's argument: if the ruler's position e lite
that of the creative force in nature, and if this is indeed "the most mysterious
achievement and the most profound principle of all, then in what does the
transforming (power) of the Buddha surpass this"? It is furthermore not true
that the Buddhist master and teacher must be revered by his disciples on account
of the "highest principle" $13- in which they all take part. For what is this
"highest principle"? It is not identical with the (Buddhist) "study" .$$ as
such: the student merely develops his innate capacities, and the master does
nothing but the final work of "polishing" the jewels that have been there all
the time. Why then do the monks revere these masters and not the source and
sustaining power (which is the ruler as pontifex maximus between Man and
Heaven)?
Wang Mi 269 agrees with the distinction made between the practice of the
religious life and the highest principle underlying it. Nevertheless, "study"
is necessary as the only means to reach the Truth in a gradual way.
Finally Huan Hsiian 270, summarizing his conclusions on this topic in
his last letter: Buddhism exclusively values the "spirit" $9 ; spiritual qualities
from the base of mutual reverence within the clergy. However, every individual
has his "basic share" Irt X of understanding, and this in turn has its base in
Nature (which allots these "shares"; cf. above, p. 90). The Buddhist master
can only work upon the material which Nature has provided-he may polish
as long as he will, if the stone is of inferior quality, all his labour will be in vain.
Much more important is the role of the Ruler who is concerned with the task
of sustaining all beings: "the Way of the Ruler includes that of the (Buddhist)
teacher, whereas (the way of) the teacher does not include that of the R u b *
To develop them by instruction and to equalize them by means of the laws
-that is the Way of the Ruler".
(b) The second subject is more concrete. Wang Mi's argument that the
"Rulers
clergy is venerated by foreign rulers is rejected by Huan Hsiian:
of foreign countries must not be adduced (as an example)". The real nature
of Buddhism is quite different; it is, in fact, a religion adapted to the needs
primitive barbarians who could not be converted and "tamed" by less drasflc
n~eans.Hence Buddhism is a gross superstition, based on the fear of splnts
and the hope for happiness in a future life. To Wang's argument that the monk
is venerable because "where the Way is, there is nobility", Huan replies that
the monk's cloak alone does not guarantee that "the Way is indeed there"'
And, in any case, "the Way of the Saint (Confucius) is the highest Way*'.
Wang Mi 2n indignantly protests: the things which Huan has qualified "
gross superstition constitute, in fact, the very essence of Buddhism. If one
the principle of rebirth in the three times (past, present and future) "emptY
bragging" and the tenet of the retribution of sins "intimidation", then the whole
Buddhist doctrine would lose its base. ~ u itt is not without reason that such
by the
elements are lacking in secular teaching. Confucianism was
Sage in order to eliminate the gravest evils of his time, and hen= he had to
restrict himself to the secular affairs of this one life. Yet, in his teachngs there

of

THE CENTRES AT

HsIANG-YANG,
CHIANG-LING

A N D LU-SHAN

23 5

,

certain indications that he was aware of the higher Truth. Hence we may
indeed say that the Ruler's position is the supreme one, but within his own
domain,the world. The principle of reverence due to the ruler is restricted
~~nfucianism,
and the monks must be allowed to abstain from all tokens
of respect.
Huan Hsiian 274 maintains his former standpoint. It is not tru? that Confucianismforms an easier way, a kind of simplified doctrine for the immediate
use of the world. On the contrary: "if one uses strange and supernatural
matters in order to convert people, then one's teaching is easily put into practice;
this is quite different in the case of (Confucianism which) leads the people by
means of (the ideals of) altruism and sense of duty, and which is exclusively
concerned with human affairs. That is why in the case of the Yellow Turbans,
who seduced (people) by means of magical tricks, the multitudes of adherents
gathered like clouds. If (such a supernatural doctrine) would indeed constitute
the Truth-a doctrine which, moreover, is easily put into practice-why then
did the Saint (Confucius) reject the "true" doctrine which is easy (to propagate)
and occupy himself with secondary matters which are difficult to put into
practice?" It is wrong to suppose that the principle of reverence exclusively
belongs to Confucianism; the respect towards the sovereign is an inborn
natural feeling in man, not belonging to any doctrine in particular.
Wang Mi: 276 there is indeed a great difference between the manifested
doctrines of Buddhism and Confucianism, but if we regard the basic intention
'i: behind these doctrines there appears to be some similarity, e.g., between
the Confucian practice of altruism and goodness and the Buddhist commandment of not killing. But Huan is mistaken if he says that Buddhism is easy
to accept on account of its supernatural features. On the contrary, according
to Confucianism, "good" and "evil" are concepts which belong to this world;
the consequences of good and evil deeds are to be expected in this present
life, and yet most people commit transgressions. How much more difficult is
it to believe in the Buddhist doctrine which teaches that the results of our
deeds will manifest themselves in the far future, and that the consequences
0f.our present ephemeral life will last till the very end of time! "To accept
fhls and to be able to believe-is that not difficult?" (This remark about the
''struggle with faith" as the result of a conflict between Confucian rationalism
and the religious "will to believe" is highly interesting; it very rarely appears
In the writings of early gentry devotees). "This is why only few people have
undmtood (Buddhism) ever since its transforming influence reached China".
(c) To Wang Mi's statement that Buddhism had already flourished in China
lor four centuries without being hampered by any measures, Huan objects "13
thatcircumstances have changed. Formerly there were not many Chinese who
'Orshipped the Buddha, most believers being barbarians, with whom the
did not have any contacts. Now even the emperor serves the Buddha
and Personally takes part in religious affairs; matters are not as they wcrc in
the past.
Wang agrees. 277 Barbarians had no contact with the court, "and would
!hat not be the reason why (litemti of) former generations have never discussed
"?"-an historical observation which exactly hits the mark!

Wang has stressed the beneficial influence of Buddhism for the state,

236

THE CENTRES AT

HSIANG-YANG,

CHIANG-LING AND LIJ-SHAN

but Huan "8 distinguishes between doctrine and church. If this ''pureWdoetrine
indeed "helps (the ruler) in his work of instruction", this is the merit of (he
Buddha's dhorm as such, and has nothing to do with the "big calkH &.l
of the monks. If these now intensify their feelings of respect to the ruler,
would then the "assistance" they are said to lend not become even man
effective?
Wang Mi protests:
the way of the iramaw may be called remarkable,
but it is not "big talk". It is only natural that after a thousand years the oridnal
purity of the Buddhist mores has deteriorated and that many monks are not
worthy of the cloak they wear, but we must not pay attention to the individual
monk but to the doctrine, the principle.
(e) Huan 280 of course recognizes the sophistry of Wang's last argument
that "in a case of immense favour one forgets to thank for it" and that that is
the reason of the monk's lack of respect towards the sovereign. In the first
place, gratitude and reverence are spontaneous emotions which are not
consciously measured. In the second place: what about the Buddha's favours?
If they are small, there is no need to deviate on his account from the great
human relations (comprising that between ruler and subject); if they are great
(like those of the secular ruler), why then do the monks pay homage to the
one and overlook the other?
Wang 281 explains that the monk's adoration of the Buddha is necessary,
being a means to amass the highest "merit", the highest form of "good works"
4-j In , which will have its consequences in the future.
Huan
objects : veneration of the Buddha and his doctrine cannot possibly
be considered as "good works", for the merit of good works is measured
according to the amount of exertion and toil $$ needed to perform them;
how can mere veneration of S ~ k ~ a m u be
n i regarded as the highest form of
meritorious work? Moreover, the respect of the subject for the sovereign 1s
not a question of gratitude for certain favours, but, as stated before, a result
of natural feelings.
Wang ee3 admits that veneration of the Buddha is only one of the many
means to amass puoya, and not the highest one. The subject's attitude towards
the ruler is indeed based on natural emotions, but for that very reason the outer
manifestation of these feelings may be dispensed with. In the ideal society of
highest antiquity, the ruler and his subjects naturally loved each others but
there were no rules for paying homage. Formal tokens of reverenM do not
correspond to inner feelings, and the ritual rules have k e n created by later
sages in response to the needs of a degenerate age.

"'

At this point Huan Hsiian, not satisfied by Wang Mi's somewhat fonfuscd
and wavering arguments, decided to submit the whole affair to the Jud.pen!
of Hui-yuan, and sent him his correspondence with the "eight ministers
together with a letter in which he requested the mastm to give his opinion,
and to send him his answer via the governor of Chiang-chou. 284
Shortiy before, Hui-yiian had already interfered when Huan Hsuan Qs i dthe4
to "select" the sarigha, and he had succeeded in somewhat mitigating
severe procedure of selection. Huan Hsiian seems to have highly esteeIued
Hui-yiian and his community, as appears from the fact that the Lu-shan had
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officiall~ been exempted from investigation and selection; Hui-yiian on the
other hand must by this time have become fully aware of the dictator's anticlerical policy. The letter which he wrote back to Huan Hsuan has been
preservedin HMC,
and a shorter and considerably different version of
it is found in his biography. It contains arguments which were further developed
and elaborated by Hui-yiian in his somewhat later treatise Sha-men pu-ching
wong-che lun about which we shall say more below. In both documents the
starting-pointis the statement that the Buddhist creed comprises two completely
different classes of individuals: (a) the lay devotee who lives in the world and
who remains subject to temporal law and authority; everything said by Huan
Hsiian is correct by itself, but it holds only good for this class of individuals.
(b) Those who have "left the household", who dwell in the world like strangers
and whose aspirations are directed towards unworldly ends, viz. the cessation
of rebirth and the realization of the highest principle Z . This second class
is not to be subjected to the authority of the world with which it has severed
all connections. The monk lives apart from the world, and yet he benefits the
world. His virtuous example will pervade the realm, and in this his actions
agree with the ideal of perfect government.
According to his biography in CSTCC 286 Hui-yiian "feared that the great
Doctrine would come to fall, and so he answered with an urgent plea (for the
sake of the sarigha)". This is indeed the character of Hui-yuan's letter in which
he makes an unusually personal appeal to Huan Hsuan. You, "da'napati" (!),
have lately purified and selected the sarighu, so that now all monks are more
sincere and assiduous than ever. By doing so you have already greatly contributed to the flourishing of Buddhism. But the Buddhist customs which form,
so to speak, the Rites fl of the Church, must also be preserved intact. "As I,
poor monk, during the sunset of my years avail myself of the (remaining) days
and months to await the end, how could it be that my feelings of regret are
concerned with my single self; how could I merely be anxious about my own
Possessions? It is only because I desire that the Three Jewels (of Buddhism)
may be made to flourish anew in the course of this glorious era, and that their
bright Virtue may spread its fragrance till the end of a hundred generations.
From the very moment that this (plan of yours) would be realized, the Buddhist
teachings would forever be ruined, and the great Doctrine of the Tathagata
would thereupon sink down and become extinguished, so that gods and men
would sigh in regret and the (people of) the world would change their (good)
intentions. And where would then be the support of the expectation (of the
renewed glory of Buddhism) which I, poor monk, cherish with profound
Sincerity?In view of the abundance of your affectionate treatment, I (dare)
to set forth my feelings (in this letter), and as I hold the brush
write this) I feel sad and depressed, and unawares tears run across my face".
It is not clear why Huan Hsiian eventually gave in. According to Hui-yuan's
biography, he "hesitated and did not decide" after having obtained Hui-yuan's
It may be that the force of Hui-yuan's arguments together with the
Protests of Wang Mi, Huan's most valuable collaborator, finally brought about
a change in his plans. In any case, as soon as he ascended the imperial throne,
Or Perhaps even a few days before that date, 287 ie., around the beginning of
January404,he promulgated an edict in which he granted the sarigha the privilege not to pay homage to the secular ruler.

""
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Two courtiers, the palace attendants Pien Szu-chih + 4.) i and yiiln
, remonstrated against this sudden change of policy in
K'ochih i 42series of memorials, in spite of Huan Hsuan's rescripts which stated with
ever-increasing emphasis that the matter was closed and that they shouldobey
without more. 1' 3' This exchange of memorials and imperial answen lasted
from January 1 to January 22, 404 AD.
The names of these remonstrating courtiers do not occur in other sources,
However, one of Huan Hsuan's partisans (the only who remained loyal to
him till the moment of Huan's death) was Pien Fan-chih 'i; $ x i 290, and in
view of the form of the personal name and of the comparative rarity of the
surname Pien, it is practically certain that Pien Ssu-chih was a brother (or
cousin) of this prominent magistrate and warrior. The same is the case with
Yuan K'o-chih. One of Ssu-ma Tao-tzu's partisans was Yuan Yueh-chih
b .t;',~, whom we have already mentioned in connection with the nun
Miao-yin and her court intrigues (cf. above, p. 154). He had been killed before
Huan Hsiian's rise to power, but on account of the similarity between the
characters 9 i . and 46- (both in orthography and in meaning) we may safely
conclude that this is again a'case of "generation nomenclature" and that the
two Yuan were brothers or cousins. The resistance which Huan Hsiian met
first from the trusted Wang Mi against his proposed measure and then from
other important partisans against its revocation demonstrates how the opinions
were divided on this important issue even within one gentry faction at the
capital.
It was during the three months of Huan Hsuan's reign as "emperor of
Ch'u" (cf. above, p. 156), when emperor An was in exile at Hsun-yang, that
Hui-yuan wrote his most important apologetical treatise "About the Sramaw
not paying homage to the ruler" ;JJ PY 7. $L 5 %, 5R . For a detailed study on
this treatise we may refer the reader to the excellent translation recently
published by Mr. Leon Hurvitz; 291 as we shall repeatedly revert to it or quote
from it in the next chapter, we shall here only indicate the general line of the
argument. The treatise consists of five parts (cf. also Hui-yuan's biography
in the Appendix to this chapter). The first two of these have essentially the
same contents as Hui-yiian's letter to Huan Hsiian paraphrased above, treating
the difference in aspirations, way of life and social status between the lay
devotees ( G .I; ) and the monks ( z g ). The other thrm parts are devoted
to more theoretical topics, the discussion of which is represented, as I J ~ ~ ~ I ~
in the form of a debate between imaginary opponents. The third section is a
refutation of Huan Hsiian's words about the supreme and all-includlng
authority and venerability of the Ruler, who as the mediator betwen Man and
Heaven embodies the course of Nature to which all individuals have to obey.
Hui-yuan, as the "host" L in the imaginary dialogue, replies with a hlghly
interesting description of the process of purification and emancipation of the
Spirit A from the fetters of lust and emotion, by which it finally reache
Nirviva. This is something the worldly ruler cannot bring about, nor even
Heaven and Earth, which "can give life to the beings, but which cannot tau"
living beings not to die". The subject of the fourth section logically follows
from the preceding one, for the "opponent*' remarks that there is actually
no proof that all these mysterious karmic happenings really exist: there is'
in fact, nothing to be understood outside that which the intellect can rider-
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sbnd, and there is no truth beyond that which has been revealed by the
Chinese sages of the past. In reply to this, Hui-yiian unfolds his curious theory
about the actual identity of these same sages and the Buddha, of whom they
are expedient manifestations (a theory which we shall treat more extensively
in the next chapter). Still, this theory presupposes the existence of rebirth and
of what the Chinese Buddhists used to call "the immortality of the Spirit",
andthis forms the subject of the last and doctrinally the most interesting part
the treatise. Hui-yuan defines the Spirit as an extremely subtle, immaterial
and everlasting principle in man. It cannot be defined; speaking about it
means "speaking about the unspeakable". It has the quality of "responding"
fi to the things of the outer world, and this is at the same time the proof
of its subtlety and the cause of its being fettered by the "emotions" # which
are rooted in the spirit and keep it bound to the process of "Change", i.e.,
sarpsdra. Yet it cannot be eliminated, for "though responding to things it is
no thing, and therefore, though the things are subject to change, it does not
perish". As long as the emotions keep it bound to existence, it will move from
one body to another, like the flame in firewood leaping from one piece of
wood to another. The treatise ends with an epilogue in which the author again
emphasizes the great achievement of those who lead the religious
life, and
their right to be-supported by the world.
The episode of the "Shadow of the Buddha" (4121413 AD) is the last datable
event of Hui-yuan's life. Kumarajiva had already died three years before
(409 AD), his devout follower Wang Mi still earlier (407 AD). Hui-yuan's
death, in early sources variously dated in 416 or 417, 202 is described in his
biography in KSC without any hagiographic embellishment-a gap which
later biographers have hastened to fill. a93 He was buried near the Tung-lin
ssu on Mt. Lu, where he had spent the last decades of his life, in the grave
which is still marked by a caitya.
His death precedes by only a few years the end of the Eastern Chin (420 AD)
which we have chosen as the terminal date of the period treated here. But it
is not on account of this chronological coincidence that we end this part of
our study with Hui-: iian. His life (rather than his death) marks the beginning
of a new era in Chinese Buddhism, as we have explained in the introductory
remarks to this section, an era in which Buddhism had finally taken hold
of all strata of Chinese society, from the imperial devotees of the Liu-Sung
dynasty and their Buddhist courtiers down to the illiterate masses of the
Population, and in which it had become an integral part of Chinese culture. A
period also during which in the field of doctrinal studies the ancient Chinese
concepts lose much of their force, a period of specialized studies and better
translations, of more knowledge and less phantasy. Hui-yiian is the last buddhist
master who unites in his person and in his teachings all the characteristic
elements of gentry Buddhism in its formative phase. Therefore this much too
Summary sketch of his life may serve to conclude our historical survey of the
Process which we have followed through four centuries-the strange and
fascinating phenomenon of the conquest of a great culture by a g ~ religion.
t

APPENDIX
TRANSLATION O F T H E BIOGRAPHY OF S H l H

HUI-YUAN (334416)

Chinese text: KSC V1 357.3-361.2.
The parts between square brackets [ . . . I do not occur in
the biography of Hui-yiian in CSTCC XV 109.2-1 10.3.

Shih Hui-yuan 43 &!. L , whose original surname was Chia .E , was a man from
Lou-fan # @ in (the commandery o f ) Yen-men s[,l'"J
In his early youth he loved
to study, and the prominent qualities (of his intellect) became abundantly manifested,
At the age of thirteen * he accompanied his maternal uncle, a member of the Ling-hu
4% family, to study at Hsu (-ch'ang) and Lo(-yang), so that he became a student
(at the Academy h $) at an early age. (There) he gained a comprehensive knowledge
of the Six Classics, and especially excelled in (the study of) Lao-tzu and Chuang-rzu.
As his natural capacities were very great and his insight was brilliant and extraordinary, even the most prominent among the experienced literati all stood in awe
of him.
At the age of twenty-one, he wanted to go over t o Chiang-tung :I%, to join
Fan Hsuan-tzu in order to live in retirement together with him. But it happened
that, after Shih Hu had died (349 AD), the Central Plain ( 9s : Central China) was
ravaged by banditry and chaos, and the roads to the South were obstructed, so that
his desire could not be fulfilled.
[At that time, the h m a n a Shih Tao-an had founded a monastery at the Hemshan
J, in the T'ai-hang X 4 i mountains; 10 he widely preached and extolled
t358.1.11 the formal doctrine, l 1 and enjoyed great fame.] Hui-yuan thereupon went to join
him, and as soon as he had seen him, he was all filled with reverence and thought,
he is truly my master". [Later, when he heard (Tao-)an explain the ~rojdcipdramit~,
he became suddenly awakened (to the Truth) and said, with a sigh: "~onfucianisml
Taoism and (the other of) the Nine Schools (of philosophy) are all no more than
chaff!" l P Then, together with his younger brother Huich'ih 9. ,] he "threw away
the hair-pin and dropped his hair-lace", l 3 entrusted his life (to the Buddha) l4 and
became a disciple.
Once he had entered the Way, he towered above the crowd (of d i g i ~ b ) He
.
always wanted to gather and comprehend the general principles (of the cred), and
made the Great Doctrine his task. With concentrated thought he recited (the s r l ~ ~ ~
and kept them (constantly) in his hands, a t night (by means of candles) continuing
the light of day. Although the two brothers who came from a poor family l5 had no
resouras, and their quilted garments were always incomplete, yet they respectfull~
attended to their duties from beginning to end, without flagging. There was a monk
T'an-i -!k % l o who used to give them the money they needed for candles (to
at night), and when Master (Tao-)an! heard about this, he was pleased and
This monk really knows men" (i.e., he knows whom he must support).
(HuiI-yUan relied upon a wisdom and understanding which (resulted) from
in previous (lives) and so he applied his powerful mind in the p-nt
which had never
and his
I358.1.101 seen his like. Therefore his spiritual intelligence could be
natural insight far-reaching and deep. Tao-an often sighed (in admiration) and said
"Should Hui-yllan not be the one who will taus ths way t o spread over the Eastern
country?"
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[When he was twenty-four (357 AD), he once attended a sermon where a guest who
listened to the explanation (of the scripture) raised objection against the concept
,,(transcendent Truth 8 & l7 (as explained by Tao-an). The debate lasted some tlme,
but the (opponent's) doubt and lack of understandin2 still increased. Then Hui-yiian
mentioned a (corresponding) concept taken from Chuang-rtu by way of analogy,
whereupon the deluded (opponent) reached a clear understanding (of the truth).
~ ~ 0 - ahenceforward
n
especially allowed Hui-yuan to keep the secular literature
(for this purpose). '"ao-an
had two disciples, Fa-yii $ .F and T'an-hui 4 ,OJc , 19
who both were persons of noble deportment and brilliant talents, pure and diligent
In their ambitions and works, and who yet praised him and acknowledged his superiority.]
Later he followed Master (Tao-)an to the South, to the area of Fan(-ch'eng) and
Mien(-yang, i.e., to the region of Hs~ang-yang).20 In the ninth year of the chien-yiian
era of the illegal Ch'in dynasty (373 AD), the Ch'in general Fu P'i 5 5 laid siege
to Hsiang-yang, [and as Tao-an was kept there by (thc Chin general) Chu Hsu kry,
he had no opportunity to escape. He then divided his host of disciples into groups
and let them go their ways. Shortly before their departure, all prominent monks
obtained from him some instruction, only Hui-yiian did not receive a single word.
Hui-yiian then knelt down and said: "I am the only onc who has not obtainod your
IlBladvice and help-1 fear that 1 a m not equal to the others", to which Tao-an replied:
"Should I still worry about one like you?"]
Thereupon Hui-yuan went t o the South together with several tens of disciples,
where he stayed at the Shang-rning L 4 monastery (cf. above p. 199). Later he
wanted to go to the Lo-fou shan 4% lY LLI (near Canton), but when he (on his way
(the modern C h i u t h ~ a n g P- :I in N. Kiangsi),
thither) reached Hsiin-yang ,S
was
pure
and tranquil, and a place worthy to appease the
he saw that Mt. Lu 11:

"

/a

mind.

[At first he lived a t the Lung-ch'iian $& % retreat. Originally this place was far
from the water, but Hui-yiian knocked on the ground with his staff and said: "If
we are allowed to stay here, let then a well spring from this worthless (rock)". As
soon as he had finished speaking, a stream of clear water came bubbling up and formed
a deep brook.
Shortly afterwards, when Hsiin-yang suffered from a drought, Hui-yiian went to
the edge of the city moat and recited the Hai-lung wang ching ,jll 1: J- ?f . 22 Suddenly
a huge snake emerged from the moxt and soared up into the void, and a moment
later the rain came pouring down, so that in that year the harvest was abundant.
* a s
On account of this the retreat was named "The monastery of the NBga spring" 4L .)i-f.
At that time, there was a monk named Hui-yung %-& 23 who lived at the Hsi-Jin
monastery (at the Lu-shan), a former fellow-student and an old friend of Hui".'lflan. He invited Hui-yuan to stay with him. Hui-yung said to the governor (of
9iang-chou ;I
jtl ) Huan 1
@ : 24 "Master Yuan is going to pro pa gat^ the Way
(I? this region), but even now his followers are already numerous, and still more
come. The place where I, poor monk, am living is too c r a m p d and narrow, SO
there is no sufficient room t o lodge them. What is to be done?''] H u m (1) then
'Y for Hui-yuan (a number of) living quarters and halls to the East of the m o w
this became the "Eastem Grove" (Tung-lin $,&) monastery.
n e vihcira which Huj-yuan had founded fully profited by the beauty of the mountain,
2 %, and bordering on.the
behind and above it the Incense Burner Peak t$
nvlm with the waterfall. There were also piled-up layers of rocks on which Pines
densely growing; clear r i w k a flowed on either side of the s t e p (lading to
the vihdro), and white clouds filled its rooms. Inside the monastery he furthermore
madea special grove for meditation, where among the trees of the forest the VaPour
ma@Jlakd and the stony paths were covered with moss. Every spot seen by
eY
br
by the foot was full of spiritual purity and majesty of atmosphere.

~
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~ u i - y d a nhad heard that in India there was the shadow of the Buddha, [which
ancienUy the Buddha had left behind after having converted the ndgm. ~t was in Uu
a l l of a n ancient rsi South of the city of Nagarahira i l b $8 "i,in the country of
[358.2.10] ydeh-chih in Northern India, along the direct route 15.850 li to the West ofthe rcaion
of'the Moving Sands. 'q He always joyfully thought about (this shadow) [ a d w i s ~
to see it. As there happened to be a monk from the western Region who described
its radiant appearance (or: its halo and its (32) characteristics j L f l i ) , Hui-ybnl
built a shrine with its back towards the mountain and (its front) turned towards the
stream, and had a painter who excelled in calculating (the proportions) make a copy
(of the silhouette) in light (diluted) tones. The colours seemed t o have been applied
in the void, and when seen from afar, they looked like vapour; the halo was luminous,
as if it appeared from obscurity.
Thereupon Hui-yiian composed an inscription (on the icon) which ran as follows: 87
I. How still and vast is the Grcat Image! 28
(In it), the Truth is hiddcn and nameless.
The body, spirit-like, entcrs (thc world of) transformation,
and the shadow cast by it tecomcs separated from the form.
Its revolving (halo) illumines the piled-up rocks ;
its condensed (form) shines brilliantly in the empty pavillion.
Though dwelling in darkness, it is not dim;
though situated in obscurity, it grows ever brighter.
Harmoniously it moves, (free froni all bonds) like the cicada sheddrng its skin,
and summons the hundred spirits t o its audience.
In responding (to the necds of thc world) it follows various methods;
(but in reality) its manifestations and its absolute (nature) are both
"darkened" !Y .
11. How boundless is the Universe!
It does not (need to be) stimulated or encouraged (to act).
In the "tasteless Void" he has sketched his countenance,
touching the surfam of Emptiness he had transmitted his image.
The characteristics are all there (though) the body is small;
its delicztc 32 beauty is naturally luminous.
The whitc (curl of) hair emits radiance, 33
strongly (shining) in the darkness of the night.
[358.2.m] When a stimulus reaches him he will respond
whcn touched with sincerity he will resound (like a bell).
The reverberations still linger in the mountains;
his Enlightenment as a ford is (a source of) mystic enjoyment.
(Now) we have the opportunity to feel it with our hands
so that the meritorious work does not spring from a past (life).
111. (But then) return, and forget your (feelings of) reverence:
be without thought, without knowing.
The Three Luminaries (sun, moon and stars) conceal their light,
and the myriad images (of the phenomenal world) have one and the
The courtyard and eaves are hidden and overgrown,
and there is none who can fathom the way t o return.
Awaken it by the tranquillity a (of meditation),
rouse it by the power (of Wisdom)!
Although the air of Wisdom is far away,
yet it is thereby that the dust (of this world) is made to settle.
Save one who is (endowed with) this mysterious vision,
who could be b o n e off t o the Ultimate (Truth)?
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Sine the inaudible sound s7 splcads far and wide,
it has now with loving care directed itself to the East.
Rejoicing in its Virtue and longing for its Way
we have reverently imitated its mystic proportions.
The wonder has been completely expreswd by the point of (the painter's) brush,
its movement faintly (appears on) the light silk.
~ h colours
s
applied (to the silk) have coagulatud in the void
and seem to illuminate the clouds.
(These visible) traces serve to 38 symbolize Reality
and the principles (hidden behind it) makc its purport profound.
Its extraordinary rise opens up our feelings,
its auspicious influence guides us along the road.
A pure air swirls around the pavillion;
darkness and light are mingled before the dawn.
It seems to mirror the divine appearance
vaguely, as if we actually meet (the Buddha).

V. In memorizing it, in picturing it,

.N.lj

what do we strive for, what do we seek?
In adoring it, in listening to it
consider (the way) which you are cultivating.
Oh, that this pattern (to be followed by) the world
may come to be illuminated by that mysterious stream!
Wash your feelings in the supernatural pond,
and absorb the harmony of what is "the weakest (element)"; 'O
reflect the Void and respond to what is simple,
then the abode of Wisdom will be comprehensive.
Deeply cherish the mystic refuge
and, at night, think of letting your spirit roam.
When once, a t the end of our lives, ~9 shall face (the Buddha),
then we shall forever say farewell to all sorrows.

ifLfrom Hsiin-yang had been military governor of KuangFormerly, T'ao K'an
thou (the modern Kuangtung). At that time there was a fisherman who had sexm
a supernatural sheen of light in the sea which shone abundantly every evening and

which in the course of ten days grew ever stronger. Amazed, he reported it to T'ao
K'an, who went (to the seaside) for a close investigation. Then it appeared to be a
Statue of King ASoka. He immediately took it with him and sent it to the Han-~h'i
8:f monastery at Wu-ch'ang jt 5 . The abbot Seng-chen .id l h n a went 10 Hsiak'ou 1 '? ; at night he dreamed that the monastery had burnt down and that only
room1 in which this statue had been placed w a guarded and surrounded by
spirits ( B H , n i w ) . When S n g c h e n had awakened and hastened back
monastery, it had already burnt down, and (indeed) only the room with the
Sfatue had b n preserved. Later, when T'ao K'an was transferred to another Post,
he
some people (to Wu-ch'ang) to take the statue with him beruse of its put
' o l ~ ~ r n a t u rpower.
al
Several tens of people (were needed) to lift it up and to move
It
the shore, and when it had been hauled aboard, the ship turned over and
uk.
The people sent (by T'ao K'an) grew afiaid and (tried to) get it back but
not take hold of it. Tao K'an had since his early years excelled by his martla1
but he lacked trustworthinejs and sincerity. Hence the people in the region
Of
and Ch'u (i.=,, Ching-~hou)made a ditty about this which said:

"

"T'ao K'an is only a hero of the sword,
but the statue has a distinction which is spiritual.
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It soars to the clouds or remains deeply immersedhow far, how remote it is!
Sincerity may bring it here
but it can hardly be summoned by force!"

When the (Tung-lin) monastery founded by Hui-yuan had
complekd, he
humbly invited (the statue) with a devout heart, and then it automatically bnv
light and floating, moving freely hither and thither (on the water). Only then (PMple)
realized that Hui-yuan's spiritual influence had been (a priori) confirmed by
popular ditty (mentioned above). (Hui-yuan) thereupon went with all his followen
to perform the (ritual) circumambulation ( 4 1 rh , p r a d a k ~ i w )day and night
stopping, and, as a result, the lingering (beneficial) influence of Slkyamuni(*sstatue)
was revived.]
Finally, gentlemen who (desired to) observe the Rules and to appease their minds,
guests who (wanted to) rejcct the worldly dust and to live in ure faith, all unexpectedly arrived and longingly gathered from afar: Liu I-min $'j: ii, from P ' e n g - ~ h ' ~ ~ ~
$ 3 tk , [Lei Tz'u-tsung 2' ;;f $ from YO-chang -@% ,I Chou Hsu-chih 14 t# t
from Yen-men & ?1,Pi Ying-zhih
2 from Hsin-ts'ai fi # Tsung Pin; $@
[358.3.20] from Nan-yang 1% ?a, [Chang Lai-min &
Zi
K..,Chang Chi-shih ;aq @ and others. 44
They all abandoned the world and gave up its splendour, and] came to live under
Hui-yuan's guidance.
Then, before a statue of Amitlbha 45 in the vihdra, Hui-yuan (and these lay devotees)
held a fasting (ceremony) and madc the vow together to strive for (rebirth in) the
Western Region (Sukho'vati). He ordered Liu I-min to compose the text of this
(formulary), which ran as follows:
"In the year corresponding with the constellation She-t'i, in the autumn, in the
seventh month the first day of which has (the cyclical signs) wu-ch'en, on the
28th day with (the cyclical signs) i-wei (i.e., September 11, 402 AD). 46
The Master of the Doctrine Shih Hui-yuan, (urged by) the depth of his noble
emotions and the excellence of his pure felings, has invited (us), like-minded
gentlemen, (desirous of) appeasing the mind and inspired by a noble faith, to the
number of 123 men, to assemble before the statue of Arnitsbha at the vihdra of
the Prajfii terrace on the northern slope of the Lu-shan, and he has led us reverently to perform the sacrifice of incense and flowers, and to make a vow in order
to stimulate all those who take part in this meeting.
Now sin= the principle of causation is clearly understood, hence the transmission
(of life) through the three times (i.e., rebirth in past, present and future) isevident,
and since the ordinations of fate (determined by) the moving influence (of tarman)
tally with each other, hence the retribution of good and evil is inevitable.
The consideration that whatever we m e t is (soon) to be lost and ruind,
insight of the momentariness of (all that is) impermanent, the realization
1359.1.11 the three kinds of retribution 47 combine t o destroy us, and the knowldge that
our dangerous tendencies are difficult to uproot-all this is the reason why these
like-minded worthies, "vigilant at night and assiduous in the dark", revercnt''
muse on a way to be saved.
Now, whilst it is possible to approach the Spirit by influencing it, i t i s n o t ~ ~ ~ ~ ~
to search for it by means of outward signs. If we absolutely try to moveit "lst
having a person (to lead us), then the hidden way (of salvation) is vefl n"
but if we seek it without a leader (or: without a leading principle, 1)then we
grope in the dark, (not knowing) where the ford may be.
we most the good fortune that we without (previous) deliberation in uni@n
60 has
(str~ve)for the Western Region (Sukhdvoti), Since the study of scriptures
the
image
opened UP our faith, and bright feelings have spontaneously developed,
of the motive power pervades our slaping and dreaming, 51 and our happi:$
is a hundred times greater than of those who "come like children (to their faaer)
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the divine picture displays its glory, and the Shadow has arrived together
with (he Spirit. 53 This achievement is the result of (natural) principles; this fact
has not been achieved by huntan (power). It is truly a case where Heaven has created
the sincere (devotion) in us, and where inscrutable destiny has brought us together.
should we then not subdue our minds and redouble our energy, and concentrate
our thought in profound moditation?
However, the circumstances and affairs (of our lives) are not the same, and our
merits (inherited from former lives) are different. In the morning we may pray in
r l l O ~ unison, and yet in the evening we may become widely separate. T o the loving
heart of our master and friend (Hui-yuan) this seemed truly deplorable. As he
was sad about this, he ordered us to rectify our feelings in the Hall of Doctrine,
and after a while, when we had concentratcd our minds by letting our thoughts
pause in the hidden and supreme (Truth), he made us, gathered there, take the
vow together to travel to that most distant region (of the Western Paradise).
If there would be one among us who would suddenly rise above his companions
to be the first to ascend to the Spiritual Realm (of Slrkhcivari), then he shall not
to share
solitarily enjoy his bliss on supernatural mountain-peaks, 5"orgetting
his salvation with (those left behind) in the dark valleys. I T both those who will
enter first and those who will ascend later exert themselves to be mindful of the
principle of "marching together", 5 6 then (in the end, all of them) will miraculously behold the great appearance (of AmitZbha) and open their hearts in (his)
pure brightness. Their knowledge will be renewed by Enlightenment, and their
bodies will be changed by transformation. They will sit on lotus flowers in the
midst of streams and sing their words (of praise) in the shadow of the ko-tree of
jade; 57 they will move in their cloud-woven garments to the eight borders of the
earth and float around o n fragrant wind till the end of their Jives. Their bodies
will grow oblivious of rest and yet become more sedate; their minds will rise above
pleasure and thereby become naturally joyful. After having gone near the three
(evil) paths 5e they will bid them a lasting farewell. They will join the host of
supernatural beings (in SukhPvati) and continue in their traces, and, directing
61B1 themselves to the great repose (of Nirvana) they will regard this as their final term.
To realize this way-would that not be grand?"
[hi-yuan's appearance was stern and grave, his behaviour upright and dignified.
Everybody who set eyes on him trembled with awe in body and spirit. Once there
was a monk who held a bamboo ju-i 40 59 which he wanted to present (to HuiYuan). He came to the mountain and stayed over two nights, and finally he did not
to show (his present), but sbalthily left (the ju-i) at the corner of (Hui-yuan's)
mat and silently went away. There was (also) a Master of the Doctrine named Fa-i
k , 'O a strong and fearless (character), who just before going to the (Lu)-shan
said to Hui-yiianqs disciple Hui-pa0 2. : "You people of mediocre talents
Praise him and surrender to him. Now just see how I shall (behave in his presence)".
When he arrived a t the mountain, Hui-yiian happened to explain the Lotus sdtra.
Hjhenever (Fa-i) wanted to make objections and questions, his heart (started) throbblng and he perspired (with fear), and after all he did not dare to speak. When he came
Put, he said to Fa-pao: "This Master is absolutely bewildering!". Such was the way
In which he struck others with awe and overshadowed the crowd.
When Yin Chung-k'an went to Ching-chou, e2 he came to pay homage to (Hui-yiian)
when Passing the mountain. He and Hui-yiian held a discussion about the basic
Purport
-$) of the Book ojChanges at the brink of the Northern Torrent It .A.
and they (continued) till the shadows had moved without growing weary. Finally
k2'11(Yin Chung-klan) sighed and said: "Your knowledge is really dcap and clear, and
hard to approximate1'].
and the (commander of) the stationary
The Director of the Masses Wang Mi _t.
P
e8
were
both
filled
with
admiration for his virtuous character,
Wang Mo
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and sent him from afar the tokens of reverence (due to a) Master. wang Mi
wrote a letter in which h e said: "I am only forty years old, and yet my (bodily)
decrepitude is like that of one 'whose ear is obedient' (i.e., a sexagenarian)". 67 yen
answered: "The Ancients 'did not care about a jade disc of one foot, but they
(every) inch of time'. (But) if we consider what they cherishcd (as the most important
thing), it seems that it did not merely consist in the length of one's life. Ddnopori
you have already made your nature wander in "obedience" (to the Doctrine), and
you have governed your heart in accordance with Buddhist principles. ~f we draw
the (logical) conclusion from this, what would there be enviable in an advanced
age? (It is merely virtue that counts): if you consider this truth for a moment, (you
will realize) that since long you have obtained it. These (words of mine) may just
serve to answer your letter".
w h e n (the rebel) Lu Hsun &@Ifirst came down(stream the Yangtze) and occupied
the (capital) city of Chiang-chou ;1Jll , he entered the mountains and visited
Hui-yuan. As a youth, Hui-yuan had been a student together with Lu Hsiin's father
(Lu) Ku &, and as soon as he met (Lu) Hsun he was pleased and talked with him
about the old days, and from morning till evening they conversed together. Among
i359.2.101 the monks there were some who rebuked Hui-yuan, saying, "(Lu) Hsiln is a state
criminal; would it not be suspect if you have such friendly relations with him?".
Yuan replied: "I hold that inside the Buddhist doctrine our feelings do neither choose
nor reject (anybody in particular)-should that not be realized by those who know
(about these relations)? There is no need to be afraid". (And indeed:) when the
(future) emperor Wu of the Sung dynasty (Liu Yu, cf. above, p. 158) pursued and
chastised Lu Hsun and camped a t Sang-wei 6,IL, 70 his counsellors said: "Master
Yilan, who since long is the head of the Lu-shan, has entertained friendly relations
with Lu Hsun". But the emperor said: "Master Yuan is a man from beyond this
world-he is certainly not a partisan!", and he sent a messenger with a cornplimentarY
letter (to Hui-yuan), and supplied him also with money and rice. Then all P P ~
far and near, acknowledged the superiority of (Hui-yuan's) insight.]
At first, many of the Buddhist scriptures current in the region East (actually South)
of the Yangtze were incomplete. The dhyina methods were not heard about, and the
collection of monastic rules (vinaya-pifaka) was fragmentary. Since Hui-y~anwas
saddened by the incompleteness of the Doctrine, he ordered his disciples Fa-chlng
it i'i [, Fa-ling :L 861 and others to go in search of the scriptures in distant (countries)
They passed through sand and snow, and only after long years they returned. Both
had obtained Indian texts which (then) could be translated.
[Formerly, the Master of the Doctrine (Tao-)an, then in the region within the
P a w s (i.e., at Ch'angan), had asked Dharmanandin to recite the "Heart of the
[359.2.201 Abhidharma" ( +j 2 P .L. = Abhidh~rrnasir~
or -hrdaya?), but because that man
had not yet mastered the language of Chin (Chinese), there were many dubious and
obscure points (in his translation). 7a Later there was Saighadeva, a monk lrom
Kashmir, who possessed an extensive knowledge of the scriptures. When in the
sixteenth year of the t'ai-yiian era (391 AD) he arrived at HsUn-Yang, Hui-yllan
asked him to make a second translation of the "Heart of the ~bhidharma"and lhe
Sun fa-tu lun :.. I 2%. AS a result, the study of (these) two (scriptures?
flourish. (Hui-yuan) also composed prefaces (to these texts) in which he Inm*
their basic purport for the sake of the students]. 74
Indefatigably he performed his religious duties and strove to propagak the doctrine'
Whenever he met a foreigner from the West, he would always most eamestlY try
i,fl,to
interrogate him. [When he heard that Kumiirajiva had come to Ch'angm (
402 AD), he immediately sent him a letter to express his feelings of friendship, "Y~"'
"Shih Hui-ylian bows his head. Last year I obtained a letter from the Corn* mder
of the army of the Left Yao (Sung), 7a w, that I have heard all details about your
lrom
virtue and fame. Lately, dear Sir ( C = b h d r e ) , you have broken
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your foreign country, and YOU have come over (to China) from an outlying territory.
~t that time we (could) not yet communicate, and I (merely) rejoiced when hearing
rumour (of your coming). But it is difficult to abandon (my monastery) at the river
ad the lake, so that I can only regret that the (geographical) situation is so unfavourYou must know that a t the time when we had no contact with each other 'I3
(hmonk) Huai-pao
came t o this region to stay (here), 7 7 and when I had
,,I]
inquired
(about
you),
I
ran
nine times a day (to see if there was news from you).
?.
~ u Itcan only delight in the noble flavour (of your virtue) without having an opportunity to realize (my desire to see you). I a m attentively watching the road (looking
for a messenger), by which the trouble of my waiting is truly increased. Time and
again I rejoice that the great Doctrine is being spread and propagated, and that the
three' regions meet the same good fortune. Although these happenings take place
at this later age, yet the tendencies (displayed now) all occurred in the past. I have
truly still been unable to gain entrance t o the mysterious gate (of Truth) and to move
or to penetrate into the supernatural heritage (of the Buddha), and every day I cherish
the desire with a humble heart to send you a letter. Now when the sandal-tree is
transplanted then all other things will come to share its fragrance; when the (magical)
jewel ( 8L ) shines forth its radiance, then all (other) precious stones are automatically gathered. These (objects) merely pertain to the . . ., 70 and yet (their beneficial
influence is such) that one goes empty-handed and returns loaded (with treasures)how much more is this the case with that which is the one basic principle without
form, and which responds (to our activities) without (the fetters of human) feelings?
That is why he who has charged himself with the great Doctrine must set his mind
at having no reward, and he who practises altruism (4:) when being together with
friends must make the merit (of his virtue) not belong to his own person. If you can
cause the Wheel of the Doctrine not to stop turning on the road of eightfold correctqllOl ness, and the Three Jewels not to cease their sounds in this era which draws to its
end, then Piirna 8' will not be the only one who excelled in primeval times, and
Nigirjuna will not remain the sole expert among the predecessors. I send you a
cloak of prescribed size, which I should like you to wear when you ascend the high
seat (to expound the doctrine), and also a water-filter (?). 8a Since these are religious
objects, I just (present them to you) to show my feelings."
Komarajiva wrote a letter in reply, which ran as follows: "(I), Kumlrajiva, greet
You. Since we d o not converse with each other face t o face, and since we are also
separated by (our difference) in language, the way to guide our thoughts is obstructed,
and the relation (needed for the) satisfaction of our wishes is broken. Your presents
by courier, and I have (only) roughly understood (the message of) Your virtue.
BY now I know how you are, for by completely knowing one path, a hundred (others)
may be covered. A siitra says that at the last period (of the Dharma) there will be in
the East a Bodhisattva protecting the Doctrine; B4 exert yourself, dear Sir, skilf'ully
to further the cause of (the dharma)! Now there are five perfect (forms of) wealth:
observing the rules, extensive knowledge, eloquence and ~ M wisdom.
P
Ofhim who combines these (five) the way will prosper, whereas he who is not e n d o e
with them will be subjected to doubt and (mental) obstruction-but you, dear Sir,
Possess them completely! In expressing my feelings and in communicating my friend'l'mlshi~ (to you), I have t o transmit my ideas by means of translation; how can I
ever express them fully! This is merely a rough reply to the ideas expressed in your
letter. I have received the cloak of prescribed size which you sent me, and which
You want me to wear when I ascend the high seat. It shall be as YOU wrote to meBut the man docs not correspond to the thing (: I am unworthy of his garment).
and I am just ashamed about it. Herewith I send you a brass pitcher with two openln@
which 1 have always u ~ ; . "it may serve among your religious objccb. And I also
YOU a series of gdthcis, as follows :

''
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248

APPENDIX TO CH. IV

Since you have abandoned the contagious pleasures (of the world),
has your mind gained skill in concentration?
If you have obtained the (power) not to be (mentally) dispersed,
have you deeply penetrated into Truth?
Once dwelling in the state of Utter Emptiness,
the mind is free from all enjoyment.
If you find pleasure in trance or wisdom,
then the (true) nature of dharnlas has not been realized :
this (enjoyment) is vain and false and unreal
and therefore not a place where the mind may abide.
Of the doctrine gained by you, dear Sir,
I beg you to show me the essence".
Hui-yiian wrote again a letter to Kumarajiva in which he said:
"It is chilly these days-how are you now? Last month the monk Fa-shih : Z f i
came here, and (from him) I heard that you wish to return to your native country. 87
I was much distressed about it. At first I had heard that you were just about to
[360.1.1] produce sOtras on a grand scale, and therefore 1 did not want to (bother you with)
my questions then. If this message (about your planned departure) is not false, it
may well be said that everybody is grieved about it. Herewith I take the liberty to
submit some summary questions on several tens of subjects, and I hope that you will
have some spare time to explain these (to me) one by one. Although they do not
pertain to the great problems as (we find) in the scriptures, yet I should like to have
them solved by you. I also answer your gdrha's, as follows:
What, after all, is the origin of the basic principle (of existence, 5 9% )?
D o origination-and-destruction have a limit or not?
(The movement of) one grain of dust may involve the displacement of a (whole)
region
and develop the power to make a mountain collapse.
Deluded thoughts (arise) in mutual dependence,
and conflicts with the (true) principle automatically lead to obstruction (of the mind).
(Hence), although there is no guiding power behind causation,
the path (to the future) is not decided by (the acts done) in one single generationIf a t this time there would be no enlightened Master ( :i111 ),
who would then grasp this dark message
?
I send you my questions full of anxious longing (?)with you I hope to spend the rest of my years".

*

When afterwards P u ~ y a t a r a i: 9;
had come to Ch'angan and had rsitcd
the Sanskrit text of the S a r v i ~ t i v d d a v i n a ~+~;$?$, Kumarajiva had translated It
[360.1.10] into Chinese. But when only two-third of the text (had been recited), Puwatara
pass& away. Hui-Nan had always regretted that it had not been completed, and
when he heard that Dharmaruci -g ,; 2; had entered (the capital of) Ch'in
(Ch'angan) and that he also was good at reciting this work, he sent [his dixipIe
T'an-yung 5 $. 80 (10 Dharmaruci) with] a letter in which he asked him to produoc
the remaining part at Ch'angan. As a result, the text of the ~ a r v d s ~ i * d a - ~ ~ ?
became complete and without lacunae. 139 (People of) the Chin territory Obtalned
copies (of this work) and it has been transmitted down to the present day. That the
wonderful canon from beyond the Pamir ( 3 = . a ) and the exalted theom
' n was
the works edited) at Ch'angan came to be assembled in this (southern) reglo
all due to Hui-yiian's exertion.
The monks in the foreign countries all said that in the country of Han there wasa
onies
Mahayam maskr, and whenever they burned incense and prformed the Frem
of worship, they u a d to bow their heads to the East and respectfully to &rect
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to Mt. Lu. O0 The manifestations of his spiritual (realization of) Truth were
truly unfathomable.
[Before that time, the theory about the eternity of Nirvdua was not yet known in
China; O1 it was merely held to be a (form of) life of very long duration. Yiian then
sighed (on account of this heresy) and said: "Buddha(hood) is the highest state 5 .&
which (must) be unchangeable. How could an unchangeable state ever come to a n
end?"] He then composed a treatise "About the Dharma-nature" jt jt:3 [in which
$,i,l~]
he said: "The highest state has invariability as its nature, and the basic principle by
which one grasps this nature is to become-one with (.% "to embody") the highest
state".] When Kumgrajiva had read this treatise, he sighed (in admiration) and said,
"~h:lsman from a n outlying country does not yet possess the satra, and yet he instinctively agrees with the principles (taught in it). How wonderful!" B2
The ruler of Ch'in, Yao Hsing & 9 revered his fame and virtue and admired
his talents and (power o f ) thought. He sent him a letter in which he exhorted him:
letters and presents in kind (came) without interruption. He furthermore gave him
various scenes from scriptures executed in fine embroidery from Kuchi in order to
express his feelings of sincerity, and he also ordered Yao Sung
to present him
with a statue sea with pearls in the latter's possession. O4
When the Shih-lun
O5 had come out (405
$+ (i.e., the Ta chih-ru lun R. % ,$
AD), Yao Hsing sent him the text of this fdstra together with a letter in which he said:
"The translation of the Ta chih(-ru) lun has just been completed. Since it is a work
of NBgBrjuna, and, moreover, a guide to the vaipulya (sarra, c.q. the 25.000 p'p'),
it is fitting that a preface should be written to it in order to elucidate the (basic)
ideas of the author. However, all these monks here urge each other on but refuse to
do it (themselves), and none of them dares to undertake this task. May you, Master
of the Doctrine, compose a preface for the benefit of later students!"
Hui-yiian replied: "You want me to make a preface to the Tu chih lun in order to
w.L1l elucidate the (basic) ideas of the author. I, poor monk, have heard that a little bag
has no space to contain something large, and that with a short rope one cannot draw
from a deep well. 86 On the day when I unrolled and investigated (your letter), I felt
ashamed about your honorable charge. Moreover, my body is emaciated and ofte:]
harassed by disease, and I fail in everything (I undertake). It has been a long time since
I expressed my ideas in writing, but on account of the importance of your message
I have roughly strung together (and noted down) my thoughts. As to the besuty of
a (more detailed) study-this must remain the task of (later scholars) of wisdom
and virtue". So high and far-reaching was truly his fame.
:
Yuan had always been of the opinion that the text of the Ta chih-tu lun was so
extensive that the beginner could hardly find his way in it, and therefore he copied
the most important passages and made an extract of it in twenty chiion, in which the
order and arrangement (of themes) was so profound and correct that it allowed the
Students to save themselves more than half of the effort.
Later, when Huan HsQan attacked Yin Chung-k'an (~anuary/February400 ADl
cf. above p. 11 3) and passed the Lu-shan with his army, he demanded that Hui-yuan
should come out (to see him) beyond the Tiger Brook ,%
i% (beyond which Hui-yiian
would go), but Hui-yilan pretended to be unable to d o so on account of illness.
Then Huan Hsiian himself went into the mountains. His counsellors said to him,
Ip2'101
(your enemy) Yin Chung-k'an has gone into (these same) alountalns
to Pay his respects to H u i - y ~ a n ;Your Excellency should not honour him". Huan
Hsuan replied, "This would be against reason. Yin Chung-k'an is actually no more
than a dead man", and when he met Hui-yiian, he unconsciously paid homage to
him- Huan Hsilan then asked: "If you (Buddhists) do not dare to destroy and to
do harm, why then do you cut (your hair)?" Yiian answered: "To establish oneself
and to tread the Way".
Huan Hsiian praised (his answer), and did not dam any
mom to v o i e the other questiom and objections which he had desired to Po=. Then
'

"
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he spoke about the objective of the punitive expedition (which he was wa&ngagainst
Yin chung-k'an), but Yuan did not answer. Huan Hsuan again asked what (H,,~~
yaan) would like most. Yuan replied: "I should like YOU,dinapati, to secure
and stability and to let the others (, your present adversaries,) do the samew,when
Huan Hsuan fame out of the mountains, he said to his counsellors: "I have rally
never met (such a man) in my whole life!".]
Later, Huan Hsuan, relying on his enormous power, did his best to invite Hui-yiian
(to leave the clergy and to take service under him), and he sent him a letter in which
he persuasively urged and ordered him to choose the official career. But Hui-Yiian
in his answer resolutely and formally declined, and remained strong and steadfast
(in his refusal); his will was firmer than cinnabar and stone, looand till the end there
was none who could make it turn.
Shortly afterwards Huan Hsuan wanted to select (:+:h)the sarigha, and so he
instructed the magistrates under his jurisdiction as follows: "Those among the monks
who are able to recite the scriptures, or who excel in explaining the meaning and
I360.2.201 principles (of the canon), and those who are obedient and correct in observing the
Rules are worthy to propagate the great Doctrine. All those who deviate from these
(standards) shall be secularized. Only the Lu-shan is a place where morality dwells
-it will be exempted from investigation and selection". lol
[Hui-yuan sent a letter to Huan Hsiian: "It is already a long time since the Buddhist
doctrine has become degenerated and mixed with impure elements. Whenever I
come across (such things), indignation fills my bosom. I was always afraid that fate
would take an unfavourable turn, and that (good and bad) would be lost together. lo8
But now I have seen (your plan) to purify the monks, and this instruction surely
agrees with my innermost intentions. If the (clear) Ching river is separated from the
(muddy) Wei, loSthen pure and impure will come into different situations; if what is
crooked is corrected by means of what is straight, then those who are lacking in
altruism (4:) will automatically be removed. These two principles will certainly be
realized when this order (of yours) has been brought into effect. Once this is donel
the result will be that those who gloss over their false (intentions) are cut off from the
great open road (of the sarigha) and that those who cherish the truth will be freed from
the evil of incurring the criticism of the vulgar. The religion and the world in mutual
relation will prosper (by your measures), and the Three Jewels (of Buddhism) will be
restored to their former glory". Subsequently he enlarged the scope of Huan Hsiian'~
regulations, and Huan Hsiian followed his advice.] lo4
Formerly, when emperor Ch'eng was still young, Yii Ping, then acting as a regent,
had voiced the opinion that the framaw should pay homage to the ruler (cf. above*
[360.3.11 p. 106 sqq.). The president of the State Secretariat H o Ch'uog, the p'u-yeh
Ch'u Hsia i t % and Chu-ko Hui 3 3 # and others had memorialized to theeffect
that the (monks) should not pay homage. The officials versed in the Rites in thslr
discussions had all a g r d with Ho Ch'ung and the others. The members of the
imperial chancellery, acting on a hint of Yii Ping, had held a debate, but (the
ments) pro and contra had been so confused that no decision could be taken.
When Huan Hsiian resided at Ku-shu 4 j l,
105 he want& t
o order (the cleru)
fully to honour (the temporal ruler). Then he wrote a letter to Hui-yaanI [saying:
That the i r a r n o s ~doer not pay homage to the ruler is somethine which mllitates against my feelings and of which I fail to understand the reason. A gat
a@dir or our time (such as this one) cannot be left imperfectly regulated. WlyI
have written about this to the eight ministers, 1°%nd now I submit it to You*that
You may e t forth the considerations on account of which (the monks) do not pay
homage. This is a matter which must now be put into practice. lo' That I let you
c o m ~ l e t cexpress
l~
your ideas on these points is just because (I expect) that you
certainly be able to explain the points on which I am in doubt".]
Yuan answered by a letter, saying: lo' ("Why is one called a ~ramaga?It
@@
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he is able to dispel the darkness of the blind world and to open up the mysterious
road beyond the transformation (of phenomenal existence). Only in this way and using
the principle of "universal oblivion" ,4k 5 he will go along with (the affairs of) the
world,so that those who desire the noble (religious life) may draw upon the virtuous
examplehe leaves behind, and that those (recluses) who "rinse their mouths in the
stream" log may taste from the ford which remains (after he has traversed it). Hence,
even if the great work (of emancipation) has not yet been achieved, yet, to judge
from his exalted course of action, the range of those he had brought to enlightenment
will certainly be wide. Moreover,] the monk's cloak is not a garment to be worn at
imperial audiences, and the almsbowl is riot a utensil to be used at the court. [As the
iramana is a man beyond the dust (of the world), he should not pay homage to the
ruler".
Although Huan Hsuan mistakenly clung to his former intention, he was ashamed
to carry it out openly and without delay, and when he had learned the purport of Huiyiian's words, he hesitated and did not decide. And shortly afterwards, when Huan
Hsiian had usurped the throne, 110 he immediately promulgated a letter, 111 saying: 11*
"The greatness of the Buddhist doctrine is something which We cannot fathom, but
on account of (the monk's natural) feelings of respect for the ruler, We (decide)
to let them have their (own way of) being reverent. 113 At present, the matter rests
with Us personally, and it is fitting that We should fully realize the principle of
"being rendered more illustrious by being humble". fi4 (Henceforward) the monks
shall no more be made to pay respect".]
Then Hui-yuan composed a treatise "About the framana not paying homage to
the ruler" :,JI 7. qL T . <$ [in five sections. Section one said (in outline): "Those
who whilst dwelling in the household (as laymen) revere the Doctrine are subjects
11.20j ( K ) who are obedient to (the ruler's) transforming influence. In their feelings they
have not deviated from the worldly (codes of behaviour); in their actions they agree
with what is (customary) within the world. Hence the (laymen) cherish the love which
is due to natural relationships, and observe the Rites to serve the ruler. The Rites
have (the feeling o f ) reverence as their base, 115 and in accordance with this the
(mular) doctrine is formed". The second section, entitled "The Religious Life"
2 % , says (in outline): "He who has 'left the household' is able to retire from the
world in order to seek the fulfilment of his ambition, and he is able to deviate from
the secular (codes of behaviour) in order to make his Way perfect. As he deviates
from the secular (codes), his apparel cannot agree with the ritual rules of worldly
canons, and as he has retired from the world, he must make his actions sublime.
doing so 116 he can save the drowning world from the deep stream (of existence)
and pluck the dark roots (of karma") out of the successive eons. Far-away he Passes
through the ford of the Three Vehicles; near-by 117 he opens up the road (to rebirth as)
man or god. If but one man is (in this way) made to relch complete Virtue, then
(the inspiring example of his) way will spread to his six (kinds of) relatives, and the
benefit (resulting from this) will flow throughout the realm. Although (the virtuous
monk) does not occupy the position of a king or a marquis, yet he completely agrees
with the (ideal of) Perfect Government ( '2 A&) in that he allows the people freely
(to develop their natural virtues). 1 l 8 Thus, inside (the family), he runs counter to the
r e s F t due to natural relationships and yet he does not deviate from (the "h~ner
la11f3" of) filial piety; outwardly (in the state) he is lacking in (the signs of) respect
ln.Wrving the ruler and yet he does not fail in his reverence (towards him)". The
1' lhlrd section, entitled "He who swks the basic principle (of Truth) does not obey
the Process of transformation" A $ ;T. 44 { L , says (in outline): "He who returns to
the Root and seeks the basic.principle does not burden his spirit with life, and he
who transcends the limitations of the (worldly) dust does not burden his life with
Since he does not burden his life with feelings, his life ( 5 for 'L k ,S ~ W ~ T O )
Qllb extinguished, and since he does not burden his spirit with life, his spirit can
I
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be "darkened" ('E). (In that highest state) the spirit is darkened and the world is
eliminated-therefore it is called Nirvinilta. Hence the i r a m a ~ t lis one who greets
the (Lord of) a myriad carriages (the emperor) as if they stood on the same level
and who makes his deeds sublime; he is one who is not ennobled as a king or a
marquis and yet resives the benefit of (the ruler's) favour". The fourth section,
entitled "He who embodies the highest (Truth) does not respond ~
i
m
& 6 k $., says (in outline): "As to the Tathiigata (on the one hand) and the
Duke of Chou and Confucius (on the other): though their starting-points may be
different, yet they agree with each other in a hidden way, and though their points of
departure may vary, yet their final aims are certainly the same. Therefore, although
one may sly that their ways are different, yet they lead t o the same goal". The words
'do not respond simultaneously* (in the title of this section) mean that the beings are
not able to undergo (both dis:iplines) simultaneously. 119 The fifth section, entitled
"When the body is consumed, the spirit is not extinguished" 45 3 ;F9 i ~ i,.&, says
(in outline.): "Consciousness is galloping along, following (the false impressions of
[361 . I .lo] the senses) in all directions". 120
This is the general contents of the treatise. The Sranranas were henceforward
allowed to preserve their unworldly way of action (i.e.,not to be subjected to temporal
authority).
When Huan Hsuan fled to the West, and the Chin emperor An returned from
Chiang-ling to the capital 121the (General) Supporting-the-State Ho Wu-chi 15 ti 5 12'
exhorted Hui-yuan to wait for him and t o welcome him (when he would pass near
the Lu-shan). But Hui-yuan did not go, under the pretence of disease. The emperor
sent a messenger to ask after his health, and Hui-yuan composed a letter (in reply),
in which he said:
"Shih Hui-yuan bows the head. The yang westher 123 is mild, and so I hope that
Your Majesty is enjoying good health (lit: "that Your imperial food is fitting"). 1, Poor
monk, have lately been hampered by a grave disease; I have more and more become
worn out by the (infirmities of) old age. Humbly I have received Your most cornpassionate rescript, in which You graciously bestowed upon me the favour of Your
consolation. (By this), the depth of my feelings of gratitude and solicitude were
truly increased a hundredfold. (Now) I have the good fortune to meet a happy
opportunity (to see Your Majesty), but my body cannot move by itself. There are
really no words to illustrate these feelings, this sadness!"
The emperor answered by a rescript, saying: "The yang season (Spring) is indeed
moving to gratitude. We know (from your letter) that you have not yet r a v e r d
from the disease from which you are suffering, and We are sincerely anxious about
it. Last month, when We departed from Chiang-ling, l 2 W e met many troubles On
the way, and under these circumstances We (could) only slowly take up Our normal
t361.1.201 (occupations). Originrllly We had hoped to see you at Our passing (Mt. Lu), but 'In?
YOU, Master of the Doctrine, nurture your original constitution in the mountain
forest, and since you also have not yet recovered from your illness, we are
widely separated (from each other), and there is no more reason (to 131ee~)-~~l~
increases Our regret" .]
125 used to be confident
Hsieh Ling-yon 31ad from Ch'en-chUn
own talents and haughty towards to vulgar (crowd); there were few people "horn
he held in esteem. But as soon as he had seen (Hui-yuan), he respectfully submlttcd
to h ~ min his mind.
[Inwardly (in the field of religion), Yuan thoroughly understood the principles
of Buddhism, and outwardly (in secular studies) he was well-versed in all literature'
Those who were among his pupils all relied on his (judgment) to solve (their problems)'
lt8 and ui
Once YOan explained the "Canon of Mourning Garments" I
Tz'u-bung and Tsung Ping (cf. above, p. 231) both held the (writing) scrolls and
down the purport (of Yuan's explanations). Later, Lci Tz'u-twng made a ~~p""
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commentary (to this scripture), writing a t the beginning "by Master Lei" (although
it
consisted of Yuan's glosses). O n account of this, Tsung Ping sent him a
letter in which he reproached him, saying, "Formerly I have together with you
nceived this exegesis from our upddhyciya Shih (Hui-yuan) in person-how can you
now put "Master Lei" (as the author's name) at the beginning of this work!" There
are several (other) examples of the way in which (Hui-yiian) in his teachings encompassed both religious and secular (doctrines).] 12'
During the more than thirty years which had elapsed since he had settled at Mt. Lu,
his body had never left the mountain,
his steps had never re-entered the profane
(world). When seeing off guests or when making a walk he would always make the
Tiger Brook the limit (beyond which he would not go).
,
[(On the first day) of the eighth month of the twelfth year of the i-hsi era of the Chin
(September 8, 416) he (fell ill and) took a purgative, and on the sixth day (September
13) his suffering became extreme. The reverend elders all knocked their heads (to
the ground) and beseeched him to drink some bean-wine (?L;A, a beverage made
from the fermented juice of soy beans), but he refused; he did the same when they
asked him to drink (fermented) rice juice ( + ;t).Again they asked him (to drink)
a mixture of honey and water, and then he summoned the vinaya-master and ordered
him to open the book (of monastic discipline) and to look up in the text whether it
was permitted t o drink it or not. But when the text had not yet been read half through,]
he expired, a t the age of eighty-three. lZB [His disciples cried and wailed as if they had
lost their father and mother, and monks and laymen hastened (to see his body), in
a continuous stream. Since the sentiments of the profane are hard to restrain, Huiyuan had fixed a mourning period of seven days.] According to his last will, his
remains should be allowed t o (decay) in the open under a pine-tree, but finally the
disciples gathered and buried (his bones). [The prefect of Hsun-yang, Juan K'an
bIR had a grave hewn in the western range of Mt. (Lu), and] Hsieh Ling-yun
wrote an epitaph for it which memorized the virtues of the departed. la' [Tsung Ping
from Nan-yang also set up a stela a t the entrance of the monastery.]
"2101 Formerly (during his lifetime), Hui-yuan had been good at literary composition;
his style was pure and elegant. In his oral expositions at meetings (of debate), he
(could) express the essential meaning (of a subject) in a simple and terse manner.
[Moreover, his whole appearance was upright and correct, and his way of behaviour
free and unrestrained. Therefore people came from far and near to look up, as to
a model, to his portrait which had been made at the monastery.]
His treatises, prefaces, inscriptions, eulogies, poems and letters were collected
into a (work of) ten chiion, containing more than fifty sections; they were highly
estamed by his generation".

"IN THE DEFENCE OF FAITH"
ANTI-CLERICALISM AND BUDDHIST APOLOGETIC IN THE
FOURTH AND EARLY FIFTH CENTURY AD.

Resistance against Buddhism in genrry circles ;
types of anti-clericalism.

As has been said before, Buddhism, in China as anywhere else, was not a
mode of thought or a philosophical system, but, primarily, a way of life, a
code of highly regularized behaviour, believed to lead to emancipation (vimokSrr,
chieh-r'o fi &) from the fetters of birth and death and preferably to be pursued
by members of a closed and independent religious organisation, the Community
(sorigha, chung $). Being such, it was necessarily bound up with a monastic
ideal which by its very nature was predestined to meet an intense resistance
from the side of the Chinese ruling class.
Buddhism had originated and developed into its characteristic form in a
country where the "religious life" (brahrnacaryd) had been an institution since
times immemorial, where the community existed beside the temporal rulers,
not under their power, and where the king would pay homage to the monk,
even if he were but a run-away slave. In China, it had to seek recognition
in a society where the conception of governmental (i.e., in theory, imperial)
authority was incompatible with the existence of an asocial, improductive and
autonomous body within the state, and where systems of thought used to be
evaluated according to their practical efficacy rather than to their religious
and metaphysical merits.
Moreover, in China a clergy or priesthood had never existed as a distinct
social group. One might perhaps be inclined to qualify as a "clerical" organ\zation the famous semi-religious, semi-political mass-movement of the "Yellow
Turbans" 'dl
which under the leadership of the Taoist magician Chang
Chiieh
in 184 AD started a revolution that almost brought about the
collapse of the Han empire. In spite of such institutions and practices as the
foundation of charitable settlements (i-she
the burning of incense,
prosternation, penitence, confession of sins, the abstinence from
drinks and the custom of chanting in chorus (tu-hsi &+ 9) it is highly questionable whether we may r e ~ q r dthe leaders of the Yellow Turbans as a clerical
group or class: their duties were religious as well as ssular, and, as their titles
indicate, many of these dignitaries seem to have been active in military and
administrative functions in the complex hierarchical and local administration
of this sect. It should be noted in passing that later Buddhist authon condemn
the Yellow Turbans and comparable movements in most emphatic terms, and
not without reason : the activity of the Huong-chh had been directed against
the governmental authorities, and any resemblance between the Yellow
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Turbansand the Buddhist Church could only serve to increase the anti-clerical
sentiments among the upper classes.
Anti-clericalism of the kind to be described in this chapter can hardly have
existedamong the illiterate population, and it is there that the expansion of
the new creed must have been considerable: according to later sources (contemporary literature does not yield concrete information) there were in the
period 265-316 A D in the two capitals (Loyang and Ch'angan) 180 (var. 182)
monasteries and 3700 monks and nuns. The number of monasteries in Loyang
in 316 AD is variously given as 42 and 32, whereas the total numbers of
monasteries and monks in the ("Eastern") Chin territory in the period 317-420
are stated to have been 1768 and 24.000 respectively.
The conversion of the gentry, however, was an arduous task. The gentry
was more than other social groups fettered by tradition, mentally confined
within the narrow horizon of classical Chinese culture and ready to opposeand, if necessary, to eliminate-anything that seemed to threaten the timehonoured ideals and vested interests of their class. From the beginning of the
fourth century onward we find traces of strong anti-clerical sentiments directed
against the activities and aims of the sarigha as an organized body within the
state and against the way of life of the individual monk.
It is a fact of fundamental importance, characteristic of early Chinese
Buddhism, that, whereas in India the sarigha mainly had to compete with
other but analogous religious groups, in China the Church was bound to come
into conflict with the gentry, i.e. the imperial bureaucracy, the government
itself. In the following pages we shall treat some aspects of this ideological
conflict between the Church and the temporal authorities: the various forms
of anti-clericalism prevailing among the upper class and the stereotyped
Buddhist counter-arguments.
Roughly speaking, we can recognize the following four types of anti-clerical
argumentation :
a) The activities of the Church are in various ways detrimental to the authority
of the government and to the stability and prosperity of the state (political
and economic arguments).
b) The monastic life does not yield any concrete results in this world, and is
therefore useless and improductive (utilitarian arguments).
c) Buddhism is a "barbarian" creed, suited to the needs of uncivilized foreigners. It is not mentioned in the records of the golden past; the Sages of
antiquity did not know it and did not need it (arguments based on feelings
of cultural superiority).
d, The monastic life means an unnatural violation of the sacred canons of
social behaviour; it is therefore asocial and highly immoral (moral arguments).
The Buddhist defenders of the faith, on the other hand, adduce various
ar8uments in order to prove
a) That monks are by no means disloyal even if they are not subjated to
the power of temporal authorities, that, in fact, the Church helps to ensure
lasting peace and prosprity, and that the Church as a whole Cannot be
condemnd because of the blameworthy activities of a small minority of
its members;

"
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b) That the monastic life is not useless although the profit which it yieldsis
not of this world;
,-) That the foreign origin of Buddhism cannot be a reason to reject it: China
has often borrowed things from abroad with excellent results, or (a more
fanciful and very interesting solution): Buddhism is no innovation at all.
it has been known in China since the time of ASoka or even earlier;
d) There is no fundamental difference between the virtues propagated by
the Church and the basic principles of Confucianism; Buddhism is the
highest perfection of both Confucianism and Taoism.
( I ) Anti-clericalism: political and economic arguments.
"The Sramaoa does not pay homage to the king", l o for he is "a stranger,
(dwelling) outside the world (of men)". l1 The sarigha has become his clan;
his tonsure and monk's cloak symbolize a complete rupture with society. 12
In other words: the sarigha claims to be an autonomous organization free from
any obligation towards the secular authorities and not liable to state supervision. Needless to say that by this attitude it was challenging the validity
of one of the most fundamental concepts of the Confucian state doctrine.
Even in the course of the fourth century, when the Chinese dynasty had been
driven to the South by alien invaders and the person of the emperor had
dwindled into complete insignificance, the ~ o n f u i i a nstatesmen, scholars and
war-lords (the three groups largely coincide) continued to maintain the fiction
of imperial authority and repeated, with a supreme disregard for the factual
state of affairs, that "Under the vast heaven there is no land which is not the
king's, along the borders of the realm there is none who is not the king's
subject". l3 This attitude, whether inspired by political expediency or by a
traditional ideal of unity and hierarchy which, even in this period, remains
characteristic of Chinese thought, repeatedly resulted in clashes between
Church and State in the course of the 4th and early 5th century. In previous
chapters we have seen how in 340 A D it had led to a controversy between the
regent Yii Ping and the pro-Buddhist minister Ho Ch'ung and their respective
partisans, and how sixty years later it became again the subject of a dispute
between the dictator Huan Hsiian and Wang Mi. 14 There we have also anal~sed
the contents of these discussions and the political factors which proved to have
been active in the controversy of the year 340. There is no need to repeat all
this. The events of 340 and of 402 mark the beginning of a dispute concerning
the status of the clergy which was periodically reopened and which was to last
several centuries. The continuous tension between the Buddhist Church which
strove for autonomy, and the essentially totalitarian Confucian stateAa
tension periodically manifested in these disputes-forms one of the
fundamental aspects of Chinese Buddhism.
We have seen that in this controversy the issues were not only practical
objections of the secular powers against the existence of an asocial und
unproductive enclave within society, but also and above all ideological factors'
Even though the controversy may seem at first sight to be a conflict ktween
the spiritual ideals of a religious community and the cynical materialism
a group of politicians without a trace of religious sentiment, we must
forget that these same politicians in their argumentation prove themselves
be the exponents of a well-defined world-view, hallowed by tradition, and the
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of an ideology which beside political and moral componmts contains
a considerable religious element. The state is more than an orderly society
composedof groups and individuals, ranks, and stations, forming as it does
an essential part of the universe, whilst its weal and woe have their repercussions
in the processes of nature. The person of the ruler is surrounded by a religious
aura; it is he who makes life possible for all his subjects (see above, p. 232),
he personifies the creative powers of nature ( & q ' ~ , cf. above, p. 233), and
as such his task is that of "transforming" k , the term which is used for the
processes of nature itself. Insubordination or withdrawal from the influence
of Authority is not merely illegal or a-social, but such actions contain an
element of blasphemy, as is clearly shown in the discussions on the autonomy
of the sarigha. This doctrinary element has to be kept in mind when interpreting
discussions like those we have described in the preceding chapters. The
argumentation shows beyond any doubt that more is at stake than a conflict
between Church and State on a purely political and social plane; it is a conflict
between two ideologies. This serves to explain the curious character of these
discussions which constantly move so to say on two different levels, and
which are constantly bogged down in theoretical speculations without any
apparent connection with the concrete situation, a tendency not only to be
observed among the Buddhists, but also among their Confucian adversaries
as we have seen. It would be shortsighted to consider these passages merely as
high-flown phrases or as specious arguments, consciously used as tools in a
struggle for power.
The Ruler-i.e. the government-regulates and controls all forms of social
behaviour of all subjects, and a certain doctrine is only admissible in so far
as it does not lead to the slightest change in the traditional codes of social
behaviour. That is the reason why arguments are rarely directed against
Buddhism as a creed, as a religious conviction, but why, on the contrary, they
are constantly inclined to differentiate between "Buddhism" and religious
life, between the "purity" of the doctrine, acceptable in itself, and the intolerable attitude of the clergy. A clear example may be found in the words of the
courtiers Pien Ssu-chih and Yiian K'o-chih who in January 404 remonstrated
repeatedly against Huan Hsiian's change of policy towards the Church:
'"Among the people of the whole realm there is none who is not the king's
subject', and, being such, they have to direct themselves towards the transforming
influence (of the government). Those who wear the monk's gown disregard the
Rites (in their attitude towards) the Lord of Ten Thousand Carriageethat is
what your servants are uneasy about. How could paying respect (to the sovereign)
be derogatory to (their) doctrine? The rules (governing) the great relations
between
the worthy and the low should not be completely discarded" . . .. 16
And again :
"Although (the doctrine) to which the monks adhere may be remarkable, yet
in their (normal) activities they do not transcend this world-how
then could they
10
have (the privilege) to be regarded unlike normal people?
9'.

As indicated above, such a distinction cannot be drawn, and the views of

fbe anti-clerical Chinese authorities imply a failure to understand the nature
of Buddhism.

.n
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e laymen who took up the defence of Buddhism during these k t
were unable to propound this point. Their arguments are weak atkmpts
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to reach a compromise and they do not touch the heart of the matter,
as they do historical precedents, to the favourable attitude of alien rulen

towards Buddhism, to the monk's "inner submission" and the unimportaa
of outward forms of respect, and especially to the beneficial influenceof the
doctrine on the well-being of the state.
It was Hui-yiian who was the first to give a clear and uncompromising
description of the aims of the religious life in his letters and treatises. In these
he preaches a clear-cut delimination and separation of the sphere of influena
of the church and of the secular sphere, not based on historical or utilitarian
motives, but being the ineluctable consequences OF the fhndamental principks
of the Buddhist doctrine itself. It is for this reason, and not because of the success
of his apologetical activities (possibly brought about by wholly different
causes), that it is fully justifiable to consider Hui-yuan as the first great defender
of the faith in the history of Chinese Buddhism.
Hui-yiian's standpoint, although embedded in a profusion of elegant rhetoric
and expressed with great politeness, appears to be firm and uncompromising:
the sarigha is and must remain a brotherhood which is not of this world, a
group with its own ideals and its own code of conduct.
"As is set forth in the Buddhist scriptures, there are (among Buddhists) two
classes of people : (the laymen) who propagate the doctrine whilst dwelling in the
world, and (the clerics) who cultivate the Way after having left the household.
Those who dwell in the world observe the Rites in serving their superiors and are
respectful toward their (elder) relatives; the righteous duties of loyalty (to the
sovereign) and filial piety are made clear in the (Confucian) canonical texts, and
the instructions about the (exalted position of the ruler) with the three Great
Ones l7 are manifested in the writings of the Sage. In this they agree with what is
ordained in the Royal Regulations l 8 as exactly as the two halves of a tally. . . .
But (the monk) who has left the household is a stranger dwelling outside the
world (of human relations); his deeds are cut off from those of (other) beings.
His doctrine has led him to understand that (all) sorrows and fetters are caused
by his having a body, and that by not preserving the body one may terminate
sorrow. He knows that birth and rebirth *O are the result of his being sub'ect to
(universal) transformation, and that by not complying with (this process of transformation) one may seek the (highest) principle . . . . He is one whose princl?les
run counter to those of the world, and whose way is opposed to common practice.
Therefore all who have left the household dwell in seclusion to seek (the fulfilment)
of their aspirations, and alter the common practice to rcalizc their Way. Having
altered the common practice they cannot share the R i t s imposed by secular
dwelling in ~eclusionthey must make their deeds sublime. Only this way thy are
able to save the drowning world from the deep stream, to pull out the hidden
roots (of existence) from the suamsive eons, far-away to wade through the lord
of the Three Vehicles. broadly to open the way to manhood and divinity. 'l There
fore within (the family) they deviate from the veneration du: to natural relation
ships and yet do not swerve from filial piety; outside (the family) they refrain
from reverence in serving the ruler and yet do not loose their respect (towar&
him)". 22

''

The monk must remain free: submission to temporal authority would draw
him into the web of the world and prevent him from working out his Own
dvation and that of all beings. But elsewhere Hui-ycan goes further and points
out that the ruler has a moral obligation to sustain the sarigha. The SramMa
is a traveller. He is charged with a mission, and it is only natural that the

ANTI-CLERICALISM AND BUDDHIST APOLOGETIC

259

for which he has undertaken it will supply him with all travelling requisites.

He may be compared with an emissary who, when about to propagate the
imperialmandate in distant parts of the world, is provided with food, carriage
and clothing. 23 Whatever he receives from the ruler is insignificant if compared
with the immense benefit which he renders to the world, it is "a mere drop of
favour, not worth speaking about". z4
Finally Hui-yiian-no doubt backed by his enormous prestige as the undisputed head of the snuthern Chinese clergy-voices another conclusion in
one of his letters to Huan Hsiian (in 402 AD), a conclusion which in the eyes
of the cultured Chinese public of those days may have been near to blasphemy:
the clergy has its own Rites, its own li. It is a world in itself, not even Chinese,
and it must maintain its isolation, for any contamination between the two
worlds is undesirable and nefarious.
"Even if the Way is not realized its Ritual must always be preserved. 25 If the
Ritual is preserved the clharrna can be propagated, and if the dharn~acan be propagated the Way may be sought. . . Moreover, the kcisdya is not a garment (fit to
be worn) at an imperial audience; the pa'tra is not a vessel (fit to be used) in the
palace. Soldiers and civilians (must) have a different appearance; foreigners and
Chinese must not mix. If (the monastic rules of) people who shave their heads
and mutilate their bodies become mingled with the Rites of China, this is a sign
of the mutual interference of different species, something which makes me feel
uneasy". 28
Another stereotyped anti-clerical argument is furnished by the dangerous
nature of an autonomous group beyond government control which might
easily become a hiding-place for undesirable elements: bandits, tax-evaders
and, above all things, "vagrant people" (liu-min ifi, k, see above p. 5).
Hence the repeated efforts to "select" i,l/ .:A the sarigha by wholesale examination and compulsory secularisation of those who in knowledge or personal
conduct fell short of the required standards. We find mention of five of such
official"selections" in thecourse of the 4th and early 5th cent; 27 it goes without
saying that they were not inspired by any desire on the part of the government
to keep the Community pure and unadulterated from a religious point of view.
It rather means that the rapidly growing number of monks (no doubt mainly
rmuited from the peasant population) and the corresponding loss of taxpayers and corvee-labourers must already have begun to exercise a perceptible
influence upon the economic life. The selections of the clergy merely constitute
One aspect of the continuous struggle of the central government against the
ever-increasingmass-evasion of taxes and forced labour by the rural population ;
the contemporary efforts of the early non-Chinese rulers of the northern
dynasties to "purify" the satigha ( i . p . , to reduce its size)prove that this dangerous
development was taking place in the North and in the South alike. In a proclamation ordering the selection of the sarigho issued by the Hsiung-nu ruler
Hu A
(reigned 335-349) it is said:
Nowadays the monks are very numerous; among them are scoundrels and
evaders of labour-service*and many of them are unfit (to perform their religious
duties). b t this be considered
investigated, and let the veracity and falsehood
the individual monks) be discussed in all detail . . . . 28
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And in the same document the Hun ruler questions whether
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"the common people of the villages and hamlets who have neither titk nor m*
may be allowed to serve the Buddha or not".
Huan Hsiian's reasons are even more explicitly stated:
"(The monks) in the capital compete with each other in extravagance and
lewdness; by the sight of their splendour they create confusion at coun and in ,he
city. The imperial treasure is exhausted by it; the noble vessels (of the slate) an
defiled on account of it. Evaders of labour-service crowd together from a hun&d
miles (around); taxwaders fill the temples and monasteries. It has bms
so fu
that in one district there are several thousands of them, so numerous that they
(might) form camps and settlements. In the cities hosts of vagebonds (3& i@ )
flock together, in the country groups of bravados are assembled. . .". so
When Huan Hsiian around 400 AD undertook the selection of the saigho
(see above, p. 214), he ordered that only the following three classes of monks
would be permitted to continue the religious life:
a) those who had a profound knowledge of the scriptures and who could explain
their meaning ;
b) those who strictly observed the monastic rules and who were always living
in the hermitage ( fi gj Z = draoya[kaJ);
c) those who "whilst dwelling in the mountains cherish their ideals without
engaging in common and vulgar activities".
Hui-yiian in his reply to Huan Hsiian about this selection seems fully to
agree with the latter's initiative to "purify" the sangha. He admits that such
measures are necessary. However, there are many dubious cases: some monks
have an "inner observance of the rules" although their activities seem to
indicate the opposite; 32 others are assiduously reciting and memorizing the
sacred texts but cannot explain them, and there are also old and experienced
monks who, even if they do not fall within the three classes mentioned by
Huan Hsuan, are honest people who are not guilty of any great sins. Such
cases must be treated with the utmost leniency. Hui-yuan proposes that they
shall not be decided by lower officials, but directly submitted to Huan
personally. He concludes this lctter with an interesting remark which shows
how Hui-yiian-and the Buddhist Church in general-were striving to attract
members of the gentry: he states to have written this letter to make sure that
no difficulties will arise
~fthere would be young men from good families, not originating from commoners'
families, 39 who either (come from a milieu) where the great doctrine has been
professed for generations or who, after having been spontaneousl~enlighfcncd
in their youth, wish to abandon the world and to entar the Way, and ( c o n ~ ~ ~ ~ ~ l y )
want to become priests".
The registration of the clergy, attempted in 399 probably also by Huan
Hsiian must have served the same purpose as these "selections". Many j r a m * v
were, literally, liu-min, "vagrant people". One has only to read through the
biographies of a number of the most prominent monks of this period to
how their lives were characterized by an almost nomadic restlessness, a constant
moving from one Buddhist centre to another all over the empire. To Huan
.
Hslian this Chinese counterpart of the Indian Buddhist ideal of the "wandenng
aswtic" apparently seemed to be a form of vagabondage. The order crclt$
Peat agitation among the monks at the sbuthern capital (~hienk'ang).
their letter the same stress is laid upon the nemssity for the monk to bc
and unhamperd in all his movements:
11'
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" ~ u tthe dramaw dwelling in the world is like an empty boat which (floats
around) on a large stream. His coming has no objective, and his retiring taka
also place according to his (own) free will. Within the four seas he has no fixed
for himself: when the country is in disorder he moves his staff with pewter
(rings, khkkhara[kal) and roams alone; when the Way prospers (the monks)
crowd happily together . . .". 35
It is unknown to what extent Huan Hsuan succeeded in effectively screening
the clergy. In any case, after little more than thirty years (shortly after 435)
another selection took place. In an edict of emperor Hsiao-wu of the LiuSung dynasty (reigned 454-465) the monastery is described as "a refuge for
tax-evaders where, moreover, cases of debauchery are repeatedly discovered".
The heads of monasteries are held responsible for the integrity of all clerics
under their supervision; all individuals who in the future will be found guilty
(of "taking shelter" in a monastery) will be severely punished. 36
The vehemence of anti-clericalism on political and economic grounds
grows in the course of the fifth century, being proportionate to the increasing
economic power of the Buddhist Church. In June 435 the governor of Tanyang, Hsiao Mu-chih & % (var. $) 2 sent a memorial to the throne in
which he complained about the ever-increasing number of monasteries, the
pressure which this exerted upon the rural population and the ensuing loss
of grounds and the scarcity of bronze and building materials. He continues:
"I beg (your Majesty to order) that henceforward all those who wish to cast
bronze images must go to the authorities and inform them (of their plans); that
all those who (wish to) erect pagodas, temples or vihdras must first address themselves to the local governors ( .:- + 6 ) and explain (their intentions) from beginning
to end; that the matter in due order shall be reported to (the governor) of the
province in question, and that a permission (from the government) shall be absolutely necessary before the work (of construction) may be started; that all those
who without permission will cast b r o m images or erect temples and vihriras shall
be committed for trial according to the Statute on not observing an imperial
decree, and that (in such cases) all the bronze, the buildings, the wood and the
tiles shall be confiscated". 57
The great struggle between the Church as an economic power of the first
order and the imperial bureaucracy had begun. The later phases of this struggle,
admirably treated by M.Gernet, 38 fall outside the scope of this survey. It may
sufficeto remark that this type of anti-clericalism is well-attested as early as
the fourth century AD.
Othm accusations, stil! mainly belonging in the economic sphere, are directed
against "evil practifes" of monks in general, notably against the fact that
clerics engage in various kinds of mercantile activities. The imaginary opponent
in Mou-fzu is made to say:
Nowadays the monks are addicted to wine and liquors or keep wives and
childmn, they buy (things) at a low price and sell them dear, and only practioa deceit
and falsehood, They are the greatest hypocrites of our time-is that what tho
Buddhists call "non-activity" ( .4)?"ae
In 389 the general Hsu Yung 2%@ describes in a memorial the Buddhist
' l c r ~ as "vile, rude, servile and addicted to wine and women", and complains
that the monks "oppress and pillage the people, considering the collection
Of riches as wisdom". 40 Most outspoken is the scathing criticism of the PracLL
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tices of the clergy uttered by the "opponent" in the Shih po iw, 8 i;a by
Tao-heng ZiP (written between 405 and 417):
"why is it that their ideals are (so) noble and far-reaching and their activ,tiss
still are (so) base and common? They anxiously scheme and strive without a
merit's rest: some of them clear lands and lay out gardens, putting themselves on
a par with common peasants; others become merchants and engage in b a a r l
wrangling with the masses for profit, or presume on their medical skill and rwklessly
fabricate cold and warm (drugs). Others again ingeniously handle strange devices
in order to make a living, 41 or practise physiognomy and soothsaying about
lucky and unlucky happenings, falsely speaking about good and evil fortune.
perverse ways and intrigues they try to win the favour of their contemporaries,
They store and accumulate (riches) and have an abundance of food, or gesticulate
in empty talk whilst eating in idleness (the food of) the people . . . All this is of no
benefit for the government of our time and injurious to its right principles. It is
a source of great anxiety for those who uphold the law and of great distress for
the ruler of the state. In the world there are five subversive elements 42 and the
clergy is one of them. . .". 43
In all cases the Buddhist counter-arguments are the same: one must never
blame the sarigha as a whole (and even much less the doctrine) for the evil
deeds of a relatively small number of unworthy clerics. Do we want to
abolish the Classics merely because there are depraved Confucian scholars?
Are the teachings of the great Yao inadequate because he was unable to
improve the character of his wicked son Tan Chu? 45 &, as Hui-yiian says in
a letter to Huan Hsuan:
"One may reject individuals on account of their way; one must never reject
the Way on account of individuals". 4 0

,,

"

(2) Anti-clericalism: utilitarian arguments.
Buddhism is useless, unable to ensure the prosperity of the state or the
happiness of the individual, and consequently a senseless waste of time and
money.
"There are many monks in the capital Lo(yang), but I have never hoard that
they are able to prolong the lifc of the ruler. Above (i.e.,for the sovereign) they are
unable to harmonize yin and yang, to make the year abundant and the
rich, to prevent natural disasters, eliminate epidemic diseases and soothe trouble
and disorder; below (i.e., for their own person) they are unable to abstain frorn
eating grain, to purify their respiration, to maintain their lives through (all) distress#
and to prolong their existence for a long time . . .". 47
And, (ib.) :
"The monks CO~leCt(money) from the people and greatly build stepas a?d
monasteries which are excessively ornamented-a waste of money and qu1@
useless".
Utilitarianism is deeply-rooted in Chinese thought. A doctrine is expate*
to yield concrete and visible results in this world: to effcct order and Peaat
prosperity, harmony of mind, bodily immortality. In Indian Buddhism
question of the "utility" of the doctrine is hardly ever posed. When king
AJatasattu visits the Buddha and asks about the "fruit of being an
(samafiaaphala), the answer is a description of the religious career itself:
moral training, the concentrations, and the attainment of full knowkdge.
King Milinda asks Nagasena why people enter the religious life; he is told that
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do so in order to make an end of pain, and to attain Nirvtiua.

263
The reli-

dous Life does not need any external justification; no worldly profit can

be expected from a community which has placed itself outside this
world.Nothing could be more conflicting with the prevailing- Chinese attitude:
"The Sage of old has said: 'Not knowing life, how would you know death?'

50

~f one makes his body and spirit toil and suffer throughout life, only to seek

happiness in the mysterious hereafter-that is altogether the limited view of one
who has no comprehension of the grzat transforming influence (of the true doctrine,
Confucianism). 'He who, when erring, knows how to return is not far from the
(right) way': 51 should one not think it thrice over?" 52

The doctrine is not only useless and unverifiable-it
people" :

is "opium for the

"(The monks) make them hanker after Paradise in order to induce them to do
good: should they nor rather (teach them) to conform to righteousness and practise
the (right) way? They frighten them with Hell in order to make them careful of
themselves: should they not rather (teach them) to rectify their minds by means
of reason? One has t o observe the rules of decorum and respect in order to avoid
sins, and does not need feelings of (religious) veneration and awe to attain this.
Giving one thing in the expectation of a hundredfold reward (in Heaven) is not
inspired by a (real) sentiment of liberality. By extolling the bliss of Nirvdna they
create laziness and laxity; by singing the praise of the wonderful (nature) of the
dharmakiya they stimulate idle curiosity. Before the worldly desires have been
repressed, (new desires) for far-away profit (in future lives) are already aroused.
Although Bodhisattvas may said t o be without desires, common beings certainly
have them (and are spoilt by such promises). . .". 53
As has been said above, every Chinese school of thought derives its raisond'ttre from its practical efficacy in regulating society, i.e., in effecting "order"

(chih ii) and "transformation by instruction" (chiao-hua &k).In order
to prove the "utility" and the right of existence of Buddhism, the apologetes
had to conform to this pattern of thought. In his memorial defending the rights
of the clergy (see above p. 161) Ho Ch'ung says that
"the five prohibitive rules (for Buddhist laymen) actually help the ruler in his
(work of) 'transformation'." 54

For Hui-yiian the civilizing effect of the doctrine is the same as that of ideal
government :
"There are in all four classes of people who leave the household. 55 In propagating the doctrine and in encompassing all beings their meritorious work is equal
to that of emperors and kings, and their (civilizing) transformation (di)is the
same as (what is effected by) the true principles of government. As to influencing
the customs and enlightening the world, there has been no age in which they were
not there (to perform these tasks) . . . Let one man reach complete Virtue (by
attaining Enlightenment), then the Way will permeate his six classes of relatives
and its benefits will spread throughout the whole realm. Although he does not
occupy the position of a king or prince, yet (his actions) are in perfect agreement
with the August Ultimate (huang-chi 2 A ,ideal government), ruling the people
by non-interference and leniency".

''

, This being so, a kind of cooperation between the two doctrines is by no means
'mpossible. They actually lead to the same goal. Tsung Ping says in his Ming
10lun:
"When (the ruler) relius o n the (teachings of) the Duke of Chou and Confucius

264

ANTI-CLERICALISM AND BUDDHIST A P O L O G ~ C

to nourish the people, and tastes (the flavour of) the Buddhist doctrine to n o h h
his spirit, then he will be an enlightened sovereign during his life and an enfightcoed

spirit a f m his death-thus he will be king forever. . . . For (the basic virtues of
Buddhism): to venerate the doctrine, to believe in its teachings, to realize he
impermanence and emptiness of all visible phenomena, to be compassionatein
the administration of government, not to allow the high and powerful recklaSly
to destroy the lives of (other) beings, not to permit the impious to usurp the regalia
which do not (belong to them)-are these not the highest fulfilment of (the words
of Confucius): 'Lead them on by means of Virtue, make them uniform by means
of the Rites, and the whole world will return to benevolence'?" 58
The same reasoning is to be found in Tao-heng's Shih po lun: several aspects
of the Buddhist doctrine run parallel to secular codes. The five commandments '
correspond with the teachings of the six classics, the eight obstacles (which
bar the way to enlightenment)
with the penal laws, the contents of the
Tripitaka in general with the statutes and ordinances, the Prajiicipciramiti
with the teachings of Lao-tzu and Chuang-tzu. However, Buddhism infinitely
surpasses all secular codes, and in all these cases the worldly institutions are
of no value if compared to their Buddhist counterparts. 60
The practical value of Buddhism for the government was most eloquently
demonstrated in 435 AD by the courtier Ho Shang-chih ;ki il;1= (382-460)
in a discussion at court about the merits of Buddhism. According to him,
the propagation of Buddhism and the conversion of all inhabitants of the empire
will lead to a general improvement of morals, to the disappearance of evil
practices and the abolition of punishments, and, eventually, to the coming
of an era of Great Peace X 7 - . Ho Shang-chih adduces facts to prove this:
it is well-known that the numerous smaller and greater Buddhist countries
in the West have always peacefully lived together without mutual encroachment.
Since they have been conquered by China their morals have deteriorated, but
these people still are known to be peace-loving and non-agressive, no doubt
owing to the influence of Buddhism. Another fact: more than a century ago
the barbarians have overrun Northern China and massacred the greater part
of the Chinese population. However, even inhuman creatures like the
ruler Shih Hu or the Tibetan Fu Chien (.#) have to some extent changd their
course, no doubt under the beneficial influence of Buddhist masters.
(3) ~nti-clericalism: feelings of cultural superiority.
Nationalism played its role, too. Feelings of cultural superiority and selfsufficiency had always been strong among the Chinese; moreover, the antiforeign sentiments among the intelligentsia had been considerably enhanced
in the course of the fourth century after the invasion of foreign conquerors
into Chinese territory and their occupation of practically the whole of Northern
China. Buddhism bore the stigma of its foreign origin, and it was genflall~
felt to be alien to the character of Chinese civilization. Says Mou-tzu's imago
i n a ~(but undoubtedly true-to-life) adversary:
Confucius has said: 'The barbarians, even when having their rulers, are inferior
to the people of Hsia (the Chinese) who have none'. aa Mencius criticizd Ch'e"
Haiang for having changed (his course) by studying the practices of (the "barbarian") HsIl Hsing, and said: 'I have heard of m p l e using (the ways) of C?"
to convert the barbarians; I have never heard of people using those of the barbanan'
to convet China'.
As a young man
you, Sir, have studied the methods
L4
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Yao and Shun, the Duke of Chou and Confucius, -but now you reject these and,
changing course (like Ch'en Hsiang did), you study the practices of barbarians
-is that not foolish?" O6
Buddhism has no value for China, otherwise the Sages of antiquity would
no doubt have used it or a t least spoken about it. But in the whole Confucian
canon one looks in vain for even one allusion to its existence:
"If ~uddhismis (so) -very venerable and great, why then have Yao and Shun,
the Duke of Chou and Confucius never cultivated it? In the seven classics 13' one
dws not find it mentioned-how can you still like the Buddhist doctrine and find
pleasure in such heterodox practices?" 68
The contrast between Chinese and "barbarian" culture goes deeper than
the superiority o f one system or doctrine over another: there is a fundamental
difference of natural constitution, of "race". In the Li-chi it is already said that
"the Chinese, the Jung, the I and (the other) peoples of the five quarters all
which cannot be moved or altered", 89 and the
have (their own) nature
commentator Cheng Hsuan 5' L (1 27-200 AD) explains that this is caused
by the local "earth fluid" (ti-ch'i j~ $0.
"Chinese and barbarians are different by natu~e.Why? The inborn nature of the
Chinese is pure and harmonious, in accordance with altruism and holding to righeousness-that is why the Duke of Chou and Confucius explained to them the
doctrine of (original unity of) nature and (differentiation by) practice. 70 Those
people of foreign countries are endowed with a hard and obstinate nature, full of
evil desires, hatred and violence-that is why Sik~amuniseverely restrained
them with the five prohibitive rules (for laymen). . .".
Not only the Buddhist moral injunctions but also the Buddhist emphasis
upon the supernatural, far from being a proof of its excellence, testify of the
primitive milieu in which the doctrine had originated and for which it was
intended. Huan Hsuan writes to Wang Mi:
It is quite clear how Buddhism has originated. For is it not because the six kinds
of barbarians 72 are arrogant and obstinate and not to be converted by normal
teach in^ that (the Buddha) had to devise a mass of supernatural and strange
(theories) in order to make them struck with awe and submissive, and that only
after this was done they would obey the rules? This (doctrine) is in my opinion
something based upon the fear for spirits and (the desire for) happiness as a reward
(of good deeds): how could this be the way to the highest Mystery?" ''
BY far the most curious example of anti-Buddhism on cultural and racial
grounds is furnished by the well-known memorial, submitted (probably
cam 335) by the intendants of the palace writers Wang Po -L .'2 and Wang Tu
.<& to the Hun ruler Shih Hu (335-349), in which they expressed in most
emphatic terms the irreconciliable contrast between Chinese and "barbarian"
religion, rites and customs, and unsuccessfully tried to persuade this ("barbarlan"!) monarch to prohibit the cult for all subjects of the empire of Chao,
contravention being equated with the serious crime of "unorthodox sacrifices"
74
i * , and, moreover, to secularize all who had already become monks.
The traditional attitude of China-centered cultural isolationism in gentry
illustrated by the words of Ho Ch'eng-t'ien A i A circles may aptly
(370-447) :

*,

"Things from abroad should not be studied by Chinew*'.
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Summarizing the "nationalistic" arguments we may say that Buddhism had
to defend itself against the following three charges:
( I ) Buddhism is a foreign creed;
(2) it has never been mentioned by the Sages of antiquity and is thereforehebodox,
and hence
(3) it is extravagant and unverifiable.
Against the first accusation not much could be said: the non-Chineseorigin
of the doctrine was never questioned, at least not by Buddhists. They could,
however, point out that China had often borrowed from abroad, that this
borrowing had greatly enriched Chinese civilization, and that, in fact, some
of the great sages and statesmen of the past had been of foreign extraction.
The great Yii had been born among the wild tribes of the East; duke Mu of
Ch'in had become a hegemon thanks to the advice of the Jung-barbarian
Yu Yii 15k .76 King Wen had grown up among the Western barbarians;
the Hun Chin Mi-ti 4 @ had once saved the Han dynasty. 77 And are we
to reject the illustrious rulers of the Toba Wei dynasty merely on account
of their original nationality? 78
Foreign customs and institutions may even be superior to those of China,
for when the primordial Virtue has disappeared in a degenerate age, it may
still be found lingering in the outlying territories:
"What China lacks may sometimes be found in the strange customs (of foreign
countries) where the people have not changed and the Way has not been lost". ''
In contrast to the prevailing feelings of cultural superiority we find among
the cultured devotees a tendency to idealize a foreign civilisation-a novum
in Chinese history. To them, China was no longer an island of culture surrounded by barbarian wastelands. They learned-and used this knowledge as a
counter-argument-that
the true "Middle Country" (chung-kuo \? =
MadhyadeSa) was India, the "centre of Heaven and Earth, dwelling in
equilibrium and harmony", and that Buddhagayl, the place of the "diamond
seat" where all Buddhas of the past had attained Enlightenment, marked the
exact centre of the universe. They would not have been Chinese if they had
not assembled "hard facts" to prove this. Mou-tzu concludes from the position
of the Polar Star that China cannot lie below the centre of the firmament;
Tao-hsiian points out that China only on one side borders upon the sea and
that the sun casts long shadows: it follows that not China but India is the
"centre of three thousand suns and moons and a milliard worlds".

"

Less concrete arguments are used in proving that Buddhism is not heterodox*
even if the Sages never mentioned or advocated it, It is characteristic of medieval
Chinese thought to regard the Confucian teachings not as an immutable
canon of eternal validity-the standpoint which prevailed in Han timesbut as a set of ad hoc rules dictated by expediency. The Sage is the great
improvisator. Like the way of Nature with which he identifies himself, he does
not act consciously in order to improve the world, but merely reacts,
to the needs of the moment. Being identical with the Way, his inner nature Is
"still" and "empty"; his manifested deeds, his "traces" (chi
are no more
than echoes responding to the stimuli which reach him from the world If
1s not stimulated ( k w 6 )to act, he remains inactive in a mystic unity wlth

a),

he

ANTI-CLERICALISM AND BUDDHIST APOLOGETIC

267

Nature. In a previous chapter we have already paid some attention to this
conception of the Sage, which is of fundamental importance both in hsiionhsiieh and in gentry Buddhism (cf. above, p. 91 sqq.). Thus Confucius established the Rites, expounded the basic principles of altruism and righteousness
and regulated the various codes of social behaviour only as a means to save
the disintegrating society of his times. His "response" to this concrete situation
was of a strictly limited and practical nature. It would therefore be unwise
to reject Buddhism as "heterodox" because the Sage never mentioned topics
like karman, rebirth, Enlightenment or Nirvbna: Confucius had another task
to perform, and he had neither the opportunity nor the wish to expound
metaphysical problems. This line of reasoning resulted in the argument which
became almost proverbial :
"The doctrine of the Duke of Chou and Confucius served to save (the world of
their times) from the greatest corruption, so that their words and outward actions
only related to (the affairs of) one lifetime, and did not open up the road to tenthousand kalpas".
Confucius actually prepared the ground for the coming of Buddhism. Far
from being in opposition, the two sages are identical, for in spite of their
different spheres of activity their intention-the salvation of mankind-is
the same.
"The Duke of Chou and Confucius are the Buddha, the Buddha is the Duke
of Chou and Confucius! (The difference in) names merely denotes the inner and
outer (teachings). . . e5 In responding to the world and in guiding (all beings)
they likewise followed (the requirements of) their times. (The difference) is 'only
that the Duke of Chou and Confucius brought salvation when corruption was at
its height, whereas the Buddha revealed the fundamental principles. Together
they are (mutually complementary) like head and tail, and their (basic) purpose
is one and the same". 8e
This sentiment is found everywhere in the writings of early and later Buddhist
authors: to the majority of the cultured devotees Buddhism was, in spite of
its foreign origin, in agreement with and even partly foreshadowed by the
teachings of the Chinese sages of antiquity.
But it was infinitely more comprehensive and profound than these: the
full revelation of a Truth of which hitherto only faint glimpses had been perceived. Those who exclusively hold to Confucianism are regarded as foolish
and one-sided. This brings us to the Buddhist defence against the third charge:
the unverifiable "big words" of the Buddhist theories, which were either
regarded as a proof of its primitive origin or as a clever device to mislead
the people.
The fact that the tenets of the Buddhist doctrine are unverifiable and, in
Chinese eyes, utterly fantastic, was indeed a source of constant irritation.
The monks are either regarded as fools, "deluded by writings which lie beyond
the teachings (of the Sage)" 8 7 or as unscrupulou~swindlers. "
The doctrine which you expound is (all about) emptiness and non-being,
and confused. One cannot see its (underlying) intention, one cannot point
at facts. Why is it (so)different from the words of the Sage?"
The exuberant fruits of Indian imagination are not highly apprwiated: why
must the BuddhaVsbody have thirty-two primary and eighty secondary characteristics? 90 Nobody would believe in the towering height of Mount Sumeru~
16
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the immenrc extension of the Buddha-fields and the unimaginable duration
ofcosmic periods. The extravagant length of Buddhist texts and the exorbitant
a u m k of scriptures are repugnant. Nobody ever Sbes even one inch of the
~uddha'sdivine light or even one of his miraculous d a d s ; not even the most
devout Buddhist has ever seen his face. There is no reason to suppose that
there is anything at all beyond the world of visible phenomena:
"It is not so that there is something which the intellect (can) not understand:
the= is, in fact, nothing oustide it to be understood. It is not SO that there is any.
thing which the principles (of the teaching of the Sage) (can)not exhaust: there
in fact, nothing outside them to be exhausted". 84
Here the same stereotyped counter-argument is used : the apologetes reproach

their opponents of being short-sighted, narrow-minded and pedestrian. They
are frogs that cannot get out of their wells; e6 "gentlemen who know so much
about propriety and righteousness, and so little about the human heart". 04
It cannot be denied that they were in a position to do so. No doubt Buddhism
had widened the mental horizon of its cultured devotees by making them
acquainted with exactly those conceptions that were deemed "extravagant"
by its opponents, and had to some extent succeeded in emancipating Chinese
thought from its almost exclusive interest in social philosophy. Buddhism
revealed to them a universe of staggering proportions evolving through a
sequence of cosmic periods of inconceivable length, the figure of a completely
superhuman Saint who in transcendent wisdom, love and power infinitely
surpassed any of the earthly-minded sages of Chinese tradition, and a moral
and seemingly logical explanation of the problem of universal suffering as
well as a detailed and systematical method to escape from it. The new era of
greater imagination and widened perspectives which Buddhism initiated in
the history of Chinese thought becomes for the first time manifested in the
polemic essays of early Buddhist authors. One cannot fail to recognize thfi
in the following, almost ecstatic, passage from Tsung Ping's Ming fo hat:
"Stroke your body from the heals upward to the top of the head and continue
(this movement) with your thought without (ever reaching) a final point, the?
(you will realize) the infinity of the four quarters, upward and downward. Llfeaw
not independently created: it is always transmitted (from a former existence) t4 Its
(p-nt)
substrate. If we, gazing upward (into the past), trace back its t r a n s m i ~ ! ~ ~ ,
it a p p c a s to have no beginning; following it (into the future) endless ~ n f l a t l o ?
will be born one from another and there is no final term either. This (my) Person
makes daily use of that endless substance; it comes from a beginnindv psJt9
and will be transmitted into an endless future. This immeasurable and hrnltlexpan= (of space), this beginningless and endless time-man surely (tri?) to
cross it together and to make himself at case in it. That is why (when anciently
Tmu Yen said that the Chinese) w e n living in the Red Continent no Oneeror
doubted that the eight extremities ( f o r d the limits of the habiubk
But now, (knowing) thar there are three thousand suns and moons and twe've
thousand worlds loo displayed (in the mcgacosmos), that the sands of the
JsNe to illustrate the number of regions (in the universe) 101 and the (innumerable)
that
particles of flying dust serve to record the number of cosmic eras, we real1?
all (huJnan life) that is contained in the dark transformation is trifling and doubt
plete. Why then are you only contented with our (Chin- tradition) and
the other (ktchings)? . . .
men is
What seems g d s t to the world is small t o the Way; what sssms disunt Hsw
mar to Heaven. (Pmple) say: 'How far away is the @rimeval) a@ beforn
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yuan!', 1Oe but in the exalted view of one who embodies the Way of Heaven it
just happened yesterday. The Book of Documents which is praised as 'knowing
the remote' lo' does not go back beyong T'ang (== Yao) and YU ( = Shun); the
words' of the Spring and Aurirmn Annals treat no more than (the establishment of) the royal sway. (There are) the 'goodness' and 'reverence' (inspired
by) the Book of Rites and the Book of Mwic,the 'gentleness' and 'purity' of the
~ o o kof Odes and the Book of Changes: but considering how in the infinity (of
the universe) three thousand suns and moons are shining to form a chain of
splendour, and how twelve thousand worJds are displaying their beauty to show
the true (course of Nature), '* we know that the writings of the Duke of Chou
and Confucius are no more than the response (of these sages) to the primitive
need for orderly government, belonging to the domain of (the Liliputian kings)
Man and Ch'u, lo5 and just serving to pacify the (people) within the span of their
lives. loB They neglected whatever lies beyond (this earthly) life, 'preserving (these
matters) without discussing them'." lo'

However, other, more tangible, proofs were needed to demonstrate that
Buddhism was not "volksfremd". In ancient China the only effective way to
justify an innovation was to prove that it was no innovation at all, i.e., that it
had already existed in the golden past. This need for justification by means
of historical precedent gave rise in Buddhist circles to various more or less
fantastic theories. We find the following arguments, arranged in ascending
order of absurdity :
(1)
(2)
(3)
(4)

Buddhism has indeed been mentioned by the ancients;
Buddhism was known even long before Confucius;
China has been converted to Buddhism under ASoka;
Confucius and Lao-tzu are disciples or manifestations of the Buddha.

Various arguments were developed by early apologetes to prove that
Buddhism had been known or even universally accepted in ancient China.
The opinions vary as to the period in which the doctrine is supposed to have
"gone to the East"; the dates in question range from the era of the mythical
Yellow Emperor down to the reign of Ch'in Shih-huang-ti, i.e. from about
2700 to the end of the third century BC.
T'ang Yung-t'ung has given a summary of most of these fancy theories
in the first chapter of h s History of Chinese Buddhism and has even taken
the trouble to demonstrate their fallacy. We shall here describe them in
chronological" order and treat them in some detail; apart from their importance as Buddhist counter-arguments by historical precedent they reveal some
aspects of a highly interesting phenomenon which we may call "the Buddhist
interpretation of ancient Chinese history".
a) Tsung Ping's theory. One theory of a more general nature desewn to be
treated first. It figures repeatedly in the writings of Tsung Ping (375-443)
and may indeed go back to this famous painter, scholar and defender of the
Doctrine. According to him, the opponent's assertion that Buddhism was
unknown in antiquity is no more than an argumentwn ex silentio. AS the
Confucian scriptuns primarily deal with practical affairs of government and
social life, they cannot be expected to contain any reference to more unworldly
and transcendental mattms; as to the historical records, the available information concerning the earliest periods of Chinese history is so ftagmenbvOwing to the one-sidedness of the historians as well as to the m~eatedwhole
14
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sale destructions of literature in the past-that
the silence about ~ ~ d d h i ~ ~
in these records does n o t prove anything. I n fact, some stray phrases and
expressions which occur in ancient historical a n d philosophical texts pointif interpreted "correctly"--to
the existence of Buddhism in China at a very
early period. I n his Ming Fo fun of 433 Tsung Ping says:
"The historiographer (Ssu-ma) Ch'ien says in his account of the Five Emperors
that they all 'were born with supernatural intelligence', or 'could speak when (still)
being a babc', lo8 or 'pronounced their own name (immediately after birth)', loo
that they were 'virtuous, profound, and of clear understanding' 110 and endowed
with god-like wisdom: in this way they already resembled the Mahayina Bodhis.
attvas who were born (in this world) by manifesting and transforming themselves
(into human beings). (When we read in the Shih-chi how these monarchs) 'dwelt
on the hill of Hsien-yiian',
ascended the (mountains of) K'ung-t'ung, Fan and
Tai, and made journeys to Yu-ling and P'an-mu, 113 roaming in sublime freedom,
how do we know that they did not follow the Way of the Tathiigata?. . . The
words of Kuangth'eng(-tzu): 'The essence of the highest Way is hidden and
dim' 114 actually refer to the Saramgamasamadhi. 115 'He who obtains my Way will
be an emperor above, a king below' 116 likewise refers to the kind (of beings) who,
going up and down with the transformations (of Nature), become 'flying emperors' 117
or saintly Kings turners-of-the-Wheel. 'He who loses my Way sees the light above,
and becomes earth below' lls likewise refers to one who is born and dies within
the spheres of gods and men. (When the Yellow Emperor), moved by the manner
of Ta-kuei, 'called him the Heavenly Master and retired',
this was likewise an
appellation which is among the Ten Epithets (of the Buddha) lZ0. . . Thus it is
certain that (Buddhism) was already heard of a t the time of the three (Sovereigns)
and the Five (Emperors). lel That this has not been recorded in the scriptures
of our country is not valid reason for doubt. For apart from (the few facts mentioned
in our) historical documents, what can after all (still) be investigated (about the
period) from the Three Eras (Hsia, Yin, Chou) onward down to the time of Confucius and Lao-tzu?" lZ2
And, in the same treatise:
"Moreover, the most ancient records 123 have already been lost, and what
(in later times) has been compiled by the vulgar literati is exclusively concerned
with practical matters of government. Words that transcended (this) world either
have disappeared from the historical documents or have been destroyed by the
burying (alive of the literati) and the burning (of books under Ch'in ~hih-huang-tl)
. . . But the scholars only cling to their lacunose texts, crude means to save (the
present world). They confine themselves to (the teachings of) the Book of Documents and the Book of Rites, and close their ears t o the far-reaching influ:$
(of the Doctrine) which fathoms what is spiritual and spans the successive kal~as.
Thus Tsung Ping deems it possible, may probable, that Buddhism was
practised by the sages of China's past. I n a letter t o Ho Ch'eng-t'ien of cam 433
Tsung Ping says :
The mofi excellent (sages) of this (country) adhered to various doctrinn in
accordance with the exigencies of the times, and Buddhism was also among.thcro*
ll-iere may indeed have been such who obtained the dharmatci in the reglo*
the I and the LO, and who partook of the bhutokoli on the banks of the Chu and !he
Ssu. But since the historiographer I
has not recorded (such facts) as not referring
to the principles of government, and Pu Shang 128 has not compiled them as be'ng
O P P to~ l" ~ the methods of Confucianism, and s i n e those (records) which
~ o s ~ i might
b l ~ still have been preserved among the -1ar
scriptures ( m n ~ l c d
betwocn) double walls again were burned by the ruler of ch'in--(considerlng 'I1
L6
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this), there is no decisive proof that the Duke of Chou and Confucius never spoke
about (Buddhism)". 12'
Tsung Ping's theory seems to have had great success. In spite of its absurd
application as far as Buddhism is concerned, it must be admitted that here
we find an awareness of the one-sidedness and limitations of traditional
Chinese historiography which is exceptional. His arguments are repeated by
several later apologetes 12' and eventually even found their way into the
bibliographical section of the Sui-shu. 130.
b) The Shan-hai ching. One of the stereotyped "proofs" for the fact that
Buddhism had been heard of in China in a very distant past was furnished
by a passage fiom the Shan-hai ching
j i j t?- , a work which at least since
the first century BC was ascribed to Yii and Po I ,,'b &, the son of Shun (22nd
century BC!), and which professes to give a description of the maps engraved
on the famous "nine tripods" of Yii. The phrases in question occur in the
section on "the Region within the Seas" ib bf -which part of the work
certainly dates from Han times-and runs as follows:
"Within the Eastern Sea, (near) the corner of the Northern Sea, there are (two)
countries named Ch'ao-hsien 9'j :i+ and T'ien-tu ?,$. The inhabitants of these
countries) live at the sea (coast); they are kind and full of love towards men". 131
In the commentary by Kuo P'u -4; j i i (276-324), T'ien-tu is identified with
T'ien-chu k 2. (India), and the fact that he immediately after these words
comes to speak about Buddhism makes it probable that he, like all later
Buddhist apologetes, interprets the words about the philantropic qualities
of the people of T'ien-tu as referring to the Buddhist ideals of kindness and
compassion. It is not quite impossible that this is correct. 132 Since in the fourth
and fifth century no doubt seems to have existed regarding the authenticity
of the Shan-hai ching as a product of the early Hsia (trad. 2205-1766 BC),
the passage could certainly be used to demonstrate that Buddhism was to
some extent known to the Chinese sages of the most venerable antiquity.
However, even the Chinese defenders of the faith must have been aware of the
fact that the text as it stands does not sound very convincing; after all, grouping
together Korea and India as two islands in the North-Eastern sea inhabited
by humanitarian fishermen does not strike us as an example of geographic
accuracy. This is no doubt the reason why the Buddhist apologetes never
Quote this passage literally, but wisely present their readers with a shortened
version. Thus e.g. Tsung Ping in his Ming Fo lun:
"In the Shun ha; (ching) made by Po I (it is said) that 'the inhabitants of the
country of T'ien-tu are kind and full of love towards men'; Kuo P'u says in his
commentary: 'What the Ancients called T'ien-tu is the same as T'ienchu; this
is where Buddhism has originated'. 133 (The words) 'kind* and 'full of love' (are
here used) in the sense of the teaching of the great compassion of the Tathiigala". '
"
In the same way Tao-hsiian quotes only a few words of the original text,
in which he, moreover, changes T'ien-tu into Shen-tu d 4.
c) King Chuang of Chou. The theory that Buddhism was known, or at least
of, in China in the middle and early Chou period is closely connected
the Chinese speculqtions about the date of the Buddha's birth and
Nirv@a. In general there were two systems of dating these events, one placing
'he birth of Sakyamuni on the eighth day of the fourth month of the tenth
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year of king Chuang (686 BC), the other one placing it on the same day of
the 24th year of King Chao (958 BC, acc. to the chronology of the chumshu
chj-njen, cf. below). Of these the first appears to be the older one. In
the
sui-hua chi li ,2, E i t % ,an obscure work by a further unknown Tang
author named Han 0 351, 13' we find a quotation from the lost Hou-Hanshu
of Hsieh Ch'eng & -% (first half third cent.) in which the year 686 BC, with
the (incorrect) cyclical characters chia-yin, is given as the date of the BuddhaVs
birth. The reason for assuming this date is not far to seek. The Ch'un-ch'iu,
seventh year of duke Chuang of Lu, contains the following entry:
"In the fourth month of summer, on the day hsin-mao, in the evening, the permanent stars were not visible. At midnight, stars were falling like rain".l37

To which the Tso-chuan remarks:
"That 'in summer, the permanent stars were not visible' is because the night
was (extraordinarily) bright". lS8

The conclusion is obvious. According to the Indian tradition the conception
-not the birth 138-of the Buddha took place during the Midsummer Festival,
on the eighth day of the fourth month. The event was (like other great happenings in the Buddha's life) accompanied by a great number of auspicious signs,
one of these being a dazzling light spreading through the universe, whereas
in all quarters of the heavens the weather became fair. 140 Already at the end
of the second or the beginning of the third century some Buddhist with a
literary education seems to have noticed the extraordinary correspondence
between the date and circumstances of the Buddha's "birth" as described in
the Buddhist scriptures and the passage from the Spring and Autumn Annals,
the only slight divergence being that the day hsin-mao was the fifth and not
the eighth of the fourth month. It is perhaps no coincidence that Chih Ch'ien
in his translation of the T'ai-tzu jui-ying pen-ch'i ching (T 185, Kyat0 ed.
p. 238Al), one of the earliest Chinese biographies of the Buddha (trsl. 222229 AD), says that "on the eighth day of the fourth month, when the night w a ~
bright" ( & 04 ) the Buddha was born", using exactly the words of the Tso-chuan
passage mentioned.
This chronology seems to have been generally accepted till the late fifth
or early sixth century. We find it mentioned e.g. in the section on Buddhism
of the Wei-shu 141and in the Erh chiao lun -,& <,$j by Tao-an (written 5701571
AD) 142 who, however, by an extremely complicated chronological ComPutation reaches the conclusion that the event described in the Ch'un-ch'iu does
not coincide with the Buddha's conception but with his enlightenment The
unknown source on which Hsieh Ch'eng based his account represents one pf
the first cases of Chinese classical literature being used to corroborate a Buddhist
theory.
The passage from the Ch'un-ch'iu lent itself easily to Literary elaborations
The legend which was built up around it, no doubt dealing with the happenings
at the Chou court in that clear but starless night, has been lost, but its existence
in the sixth century is proved by a single quotation in Tao-an's Erh chiao b:
"It is said in the Unofficial Biography of King Chuang (Chuung-wong~ i e h - ~ ~
i: l /r4 ): 'The king thereupon had (the court diviners) consult the stdks
(according to the Book) of Changes. They said: 'In the Western Regions a COP^
mloured man has appeared in the world-that is why the night is bright- It does
not m a n disaster for China'." 1"
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d) King Chao a n d King Mu. In connection with this kind of pseudo-historical
literature something m a y be said about the second theory concerning the date
of the Buddha's birth, although this o n e is of a much later date a n d actually

falls outside o u r period. T h e Hsii kao-seng chuan
contains an account of
the dispute between Buddhists a n d Taoists held a t the court of the T o b a Wei
in 520 AD. When invited to state the exact dates of the Buddha's birth a n d
death, the monk T'an-mo-tsui .& if. % , who was the spokesman of the
Buddhists, declared that the Buddha had been born o n the eighth day of the
fourth month of the 24th year of king C h a o (958 BC acc. to the chronology
of-the Chu-shu chi-nien) a n d had entered Nirvina on the 15th day of the second
morith of the 52nd year of king M u (878 BC), basing this statement o n
the Chou-shu i-chi j4 $ X .j'L a n d the Hun fa-pen nei-chuan ,I ;L 19 B .
Both works a r e well-known Buddhist apocrypha, extensively quoted in Buddhist apologetic literature from the sixth century onward; the fact that we
find them mentioned for the first time in the discussions a t the T o b a court
in 520 may point t o a northern origin. 14= O n e of these quotations from the
Chou-shu i-chi contains the legendary story of king C h a o a n d king Mu.
"In the 24th year of the reign of king Chao of Chou, in the year chia-yin, on the
eighth day of the fourth month, the rivers and streams, springs and ponds suddenly
rose, and the water of all wells overflowed. The palace halls and the houses of men,
the mountains and rivers and the great earth were all moved and trembled. In that
night a luminous emanation of five colours went through (the constellation)
t'ai-we; and spread all over the western part (of the sky), which became all blue and
: 'What omen
red. King Chao of Chou asked the Grand Astrologer Su Yu
is this?' Su Yu replied: 'A great Sage is born in the West, therefore this auspicious
portent is manifested'. King Chao asked: 'What (effect will this have) on the Empire?'
Su Yu replied: 'At present nothing else (will happen), but after a thousand years
the doctrine (expounded by his) voice will reach this country.' Then King Chao
ordered him to engrave an account (of these happenings) on a stone (stela) and
to bury this before the altar of Heaven in the southern outskirts (of the capital) . . .
In the 32nd year of the reign of king Mu, sevcral times luminous emanations were
visible in the western part (of the sky). (The king) had already heard about the
account made by Su Yu, and knew that in the West there was a Sage dwelling in
the world, but king Mu did not understand the principles of this (Sage), and
feared that (his presence) was not favourable for the Way of Chou. Therefore he
entered the Western (Region) together with his chancellor the marquis of Lii, and
assembled his vassals at the T'u-shan in order to exorcise (the evil influence of
~ the 52nd year of king Mu, in the year jen-shen, on the
the luminous portent. 1 4 In
15th day of the second month at dawn, a fierce wind suddenly rose, tearing down
the houses of men and damaging and breaking trees; the mountains and rivers and
the great earth were all moved by an earthquake. After noon the sky was covered
with black clouds, and in the West there were twelve white rainbows going from
North t o South, which even at night did not fade away. King Mu asked the rand
Astrologer H u T o
4 : 'What sign is this?' H u To replied: 'In the West a Sa@
has reached extinction; these are merely the signs of decline which are manifested
(at this passing away)'. . .". '41
Here the romanticized figure of King MU-at that time already one of the
major heroes of mythology-has
been drawn into the sphere of Buddhist
pious fiction a n d propaganda. In a still later story we see him transformed
'"0 a devout Buddhist; burning incense a n d founding temples.
The starting-point of this second chronology and its legendary elaboration
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must be sought in another ancient historical work, the "Annals mittea on
Bamboow, Chu-shu chi-nien ' ~ 7& t i 4-.This is of course not the place to
d i ~ u s sthe problems connected with the discovery and Tekstgestolt of the
original Chu-shu chi-nien, the date of its disappearance and the nature of the
work which now bears that title. For a comparison between the passage from
the Chou-shu i-chi and the ancient Chu-shu chi-nien we may refer to the appendin
to this chapter.
In both cases the speculations about the dates of the Buddha's birth and
,Virva'ya followed the same line of development: an entry in an ancient Chinese
chronicle (in one case the Ch'un-ch'iu, in the other the Chu-shu chi-nien) was
interpreted as referring to these events, and in this way it became the startingpoint of a legend with the supernatural manifestations of the Buddha's coming
and passing away in the East and the reactions of the Chinese king to these
heavenly signs as its central theme-both legends finally finding their literary
expression in two Buddhist apocryphal works, the Chuang-wang pieh-chuan
and the Chou-shu i-chi.
e) Confucius and the Western Sage. That Confucius himself knew about
the existence and superiority of Buddhism and that he even at one occasion
alluded to the Buddha was demonstrated by means of a remarkable passage
from the Lieh-tzu:
"The t'ai-tsai of the Shang (i.e., the chief minister of the state of Sung which
was still ruled by the descendants of the royal house of Shang) visited Confucius
and asked: 'Are you a Sage?' Confucius replied: 'How would 1, Ch'iu, presume
(to call myself) a Sage? In fact, I am (only) one who has extensively studied and
who has (stored up) much knowledge"'. (Then the t'ai-tsui asks the same question
about the Three Kings, the Five Emperors and the Three Sovereigns, the paragons
of wisdom and virtue of remote antiquity, and in all these cases Confucius refuses
to call them Sages). "The r'ai-tsai of Shang grew greatly bewildered and asked:
'Who then is a Sage?' Confucius changed countenance, and after a pause he said:
'Among the people of the West there is a Sage. H e does not speak and is yet SPontaneously believed, he does not (consciously) convert people and yet (his doctrine)
is spontaneously realized. How vast he is! There is none among the people who
can find a name for it!"'. 140

Tao-hsiian. who reproduces this passage in a slightly deviating version at
the beginning of his Kuang hung-ming chi, 150 draws the following conclusion:
"To judge from this (text), Confucius was fully aware of the fact that the Buddha
was a great Sage. But at that time no opportunity had as yet arisen (to expound

the doctrine), so he knew it but remained silent . . .".

w h a t must we think of this text? T a n g Yung-t'ung 151 thinks that the
words in question do not r e f a to the Buddha but to Lao-tzu after his ''going
to the West" and to his alleged missionary activities in these regions, about
which we shall come to speak below. But T'ang Yung-t'ung, though dismissing
the Lieh-rzu as a comparatively late forgery, d o n not onvisage the ~ossibil~~y
of Buddhist influence or interpolation. However, the existence of BuddhSt
elements in the Lieh-tzu is not merely a possibility but a proven factIt is well-known that the present text of the Lieh-tru, which profeys
date from the fifth century BC, is at least partly a forgery of the third Or
fourth century AD. Around the middle of the fourth century the text
edited by a certain Chang Chan ;Kli who also wrote a commentarY and a
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preface to it. About this scholar nothing more is known than what may
be gathered from the preface. Here Chang Chan relates how part of the text
had been saved from destruction by his grandfather when he escaped to the
south ca. 31 1 AD, where he succeeded in finding the remaining portion of
the Lieh-tzu in the houses of other collectors.
Chi Hsien-lin 3 -%id- in his article "Lieh-tzu and Buddhist SOtras-a
note on the author of Lieh-tzu and the date of its composition" (Studia Serica
IX.1 p. 18-32, PekingICh'engtu 1950) has given a useful survey of the opinions
of a host of Chinese scholars from T'ang times onward about the authenticity
of this work. The author moreover has attempted to demonstrate-not very
convincingly-that the forger of the text was no other than Chang Chan
himself. He furthermore draws our attention to a passage in Lieh-tzu (V. 61,
the story of king Mu and the human automaton), which not only clearly
testifies of Buddhist influence or interpolation, but also furnishes a terminus
post quem: this story about the mechanical man agrees almost literally with
section 24 of the Fo-shuo kuo-wang bvu-jen ching -#;%liiJ L d /,$f in the
Sheng-ching (T 154 I11 88.1.13 sqq. = Chavannes, Cinq cents contes et apologues
111. 166-175), a collection of jitakas translated by Dharmarak~ain 285 AD.
There is, however, another indication which entirely corroborates this date.
In ch. 111. 32 sqq. we find a description of the travels of king Mu in
the West and his visit to the mysterious "Queen-mother of the West" which
corresponds almost word for word with various passages from the Mu t'ientzu chuan A A ?#. As is known from various contemporary and later
sources-and there is no reason to doubt the tradition-this work was discovered in 2791280 AD in the tomb of king Hsiang & of Wei & (ca. 300 BC)
at Chi-chiin ;k%t(Honan), together with a number of other texts. 152 Of all
these works only fragments have survived, with the exception of the Mu t'ientzu chuan which was carefully transcribed into li-shu by a commission of scholars
and edited shortly after 28 1, i.e., less than four years before Dharmarak~a
completed the Chinese version of the Sheng-ching.
Chang Chan himself says in his Preface to the Lieh-tzu that many passages
show affinity with the teachings of Buddhist scriptures. He would hardly
have said so if he had written these passages himself. The same holds good
for the quotations from the Mu t'ien-tzu chuan which are qualified as such
by Chang Chan in his commentary-no doubt with the implication that these
are quotations made by Lieh-tzu before the burial of the text, i.e. before ca.
300 BC. If Chang Chan himself would have pilfered the newly discovered
text of the Mu t'ien-rzu chuan to concoct this passage, we would not expect
him to focus our attention upon this fact by naming his source. These factsto which may be added that Chang Chan in his commentary shows no signs
of Buddhist influence-show that Chi Hsien-lin's theory about the authorship
of the present Lieh-tru is no longer tenable. Anyhow, several passages have
already long ago been recognized as containing Buddhist ideas or themes.
such as the qualification of all life and matter as "illusion" h ~ a nKJ (the
standard Chinese rendering of mi#; the word does not occur in this s**
ln pre-Han Taoist literature),
Confucius' praising remarks about the
Western Sage which we have quoted above, and the story of king Mu and the
magician (hue-jen kh,again the standard translation of m i ~ d k h from
)
the
far west.
This last legend is of particular interest, being, as far as I have
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beem able to ascertain, the earliest occurrence of a theme which, in numerous
variant versions, is to be found in Indian and Islamic literature. 16s
All these passages may safely be regarded as products of the very end of
the third or the beginning of the fourth century. It is definitely wrong to regard
the whole text as spurious or post-Han. It contains very old material, as appears
e.g., from the many sections which often in identical form also occur in chWng.
tm and other early philosophical works lS6 and from the fact that the present
text of the Lieh-tzu is quoted in some Han works. lS7
In view of these facts we may envisage the possibility that the Lieh-rru
passage about Confucius and the Western Sage is a Buddhist interpolation,
a piece of pious propaganda inserted into the text of the Lieh-tzu before its
final redaction.
f) King Chao of Yen. Somewhat later, but still dating from the fourth
century, is the tradition about king Chao of Yen (3 1 1-279 BC) and his mysterious
("Sila"?). We read in the Shih-i chi j + l ? by
~
visitor named Shih-lo P
Wang Chia 13% (died ca. 390) that in the seventh year of the reign of this
king
"(emissaries from) the country of Mu-hsii
came to court; this (Mu-hsii)
is an(other) name for India. (Among them) there was a practitioner of 'Taoist'
arts $&?A names Shih-lo. Wten asked about his age he said to be 130 years
old. He carried a (monk's staff) with metal (rings) (khakkhdraka) and held an
(alms)bowl, and szid that fi\c jclrs aftcr having left his country he tiad reached
the capital of Yen. He was good at performing magical tricks; (out of) the tips
of his fingers he made appear a pagoda of ten storeys which was three feet high". 15'
The complete text of the Shih-i chi was lost at a very early date; the present
text is a compilation of fragments edited at the beginning of the sixth century
by Hsiao Ch'i 3 <3r. T'ang Yung-t'ung (op. cit. p. 5) suspects this passage of
being an interpolation dating from the first half of the sixth century, but
there is no reason to do so. The author, Wang Chia, was a famous Taoist
eccentric. He practised abstinence from grains, went around in a coarse
garment and lived in a mountain cave together with several hundreds of
disciples. Later he moved to the vicinity of Ch'angan, where he had many
contacts with the Tibetan ruler Fu Chien fi Z! (357-384) and his courtiers.
These relations would already suffice to bring him into contact with Buddhism,
which was so much stimulated by Fu Chien. But furthermore we read both in
his biography in the Chin-shu lS9 and in the Koo-seng chuun, where a whole
paragraph is devoted to his life, lao that he was an intimate friend of T m a n
$9 (312-385), by far the most important Buddhist master of his time. Then
is consequently no reason to regard the passage in question as a sixth century
interpolation. As a matter of course a Taoist master who, like Wang Chiap
maintained close relations with a fervently Buddhist court had to make some
concessions. We find the same hybridization of Taoism in the case Of Fu
Lang fi R , one of Fu Chien's nephews who wrote a Taoist work
Fu-t~u 6 3- : the book has been lost, but in one of the few surviving fragments
"wehave
it is solemny stated that "Sakyamuni was the master of Lao-tzu". '
mentioned the story about king Chao of Yen for completeness' sake,
it speaks about the arrival into China of what seems to be a Buddhist magician:
However, we cannot go so far as to interpret this fragment of the Shih-' ch'
as a piof propaganda in favour of Buddhism; in spite of its Outward
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it does not belong to the same category as the texts which have
been treated above.
g) The "relics of ASoka". Even more curious than these texts and their
Buddhist interpretation is another phenomenon which at least from the
beginning of the fourth century AD onward is well-attested in our sources:
the search for the "relics of ASoka". Although religious propaganda may
not have been the only motive behind these activities, they were certainly in
the first place a result of the urge to prove the early existence of Buddhism on
Chinese soil.
It is quite understandable that the idealized figure of king ASoka as he
appears in Buddhist literature was predestined to make a great impression
upon the Chinese cultured public. The traditional Chinese ideal of the saintly
ruler who by following the rules of the ancient sages brings peace and prosperity
to his people, so that finally the whole world comes to submit to his authority,
closely resembles the Buddhist conception of the dharmarija, who by his
religious devotion m d by his love and compassion for all mankind is able to
extend his sway over the whole continent of Jambudvipa. Already before the
end of the fifth century a considerable number of scriptures partly or wholly
devoted to the almost completely legendarized life of this monarch had been
translated into Chinese; many of these have been lost, and in most cases the
date of translation is a matter of conjecture. 162 The most important early
hagiographic account of ASoka's life is the (A)-yii-wang chuan [N]3 f@
in seven chiian (T 2042), which according to rather late bibliographic sources
was translated in 306 AD by the Parthian An Fa-ch'in $2&. la
Two facts mentioned in these works are of primary importance for our
subject: (1) that ASoka reigned over the whole continent of Jambudvipa,
(2) that ASoka, aided by yak~as,distributed the relics of the Buddha over no
less than 84.000 stiipas which were built in one day all over the continent. la
The Chinese naturally concluded (1) that China, being a part of Jambudvipa,
had in the past belonged to ASoka's empire and consequently had been
converted to Buddhism under this king; (2) that the soil of China, if carefully
investigated, might appear still to contain some traces of this golden age of
Buddhism: remains of the stiipas or even the holy relics themselves.
These considerations resulted, probably since the first half of the fourth
century, in a most peculiar kind of archeological field-work. In the course of
two centuries no less than nineteen sites were found, and a great number of
basements of stiipas, ancient statues with or without inscriptions and Buddharelics were excavated.
As far as our period is concerned, at least nine of such discoveries are
reported,
(1) According to a late tradition, there had been an "ASoka-monastery"
6 1 3-4 at P'eng-ch'eng (!j&, the capital of the kingdom of Ch'u and one
of the earliest Buddhist centres in China, in the middle of the first century
ADThis monastery should have been founded by the famous Liu Ying
)?l , king of Ch'u (about whom see above, p. 26); the name no doubt
]?plies that it was built at the rite of an ancient stiipa dating from ASoka's
!me. As such it is mentioned in a later list of "ASoka-monasteries". lS6 There
IS, however, no reason to suppose that the name of the monastery and the legend
about its origin go back to such a very early date.
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(2) The next case is equally suspect. According to the Kao-seng chuon167 K ' ~
4 , who in 248 arrived at Chien-yeh, the capital of wu, was
Seng-hui
immediately brought before the ruler Sun Ch'uan .%.d.
When the latter
demanded visible proof of the supernatural qualities of the doctrine, SenFhhui
answered: "The remaining bones and (other) relics spread their light in all
directions. Anciently, king ASoka erected as many as 84.000 stopas (contain.
ing such relics) . . . ", and after three weeks a shining and indestructible relic
suddenly appeared. Sun Ch'iian was converted by this miracle and founded
the Chien-ch'u monastery X
5 at Chien-yeh. It goes without saying that
the biography of K'ang Seng-hui-and especially the story about the sudden
appearance of the relic-belongs to the realm of hagiography. The same
holds good for the "golden statue of king Aioka" which according to the
same biography was obtained by the last ruler of Wu, Sun Hao jk:$
(264-280). lse The value of these stories as symptomatic of the custom of
searching for such "relics" depends of course on the date of the documents
from which the biography of K'ang Seng-hui was compiled; the earliest extant
source for the story of Sun Ch'iian's conversion is to be dated in the middle
of the fifth century. ls9
(3) Probably historical is the finding of several objects under the Hun ruler
Shih Hu G;;E (335-349) who had his capital at Yeh 3; (near the present
Lin-chang
i$ in Honan). We read in the biography of Fo-t'u-teng .&I@ :f
(?-348) in the Kao-seng chuan that, when the monks at the capital were building
a temple but could not find either the material or the funds for the "dewreceivers" (ch'eng lu p'an &.$&$, the metal discs at the top of a pagoda),
the master revealed to them the site of an ancient stopa of king ASoka somewhere within the city-walls of Lin-tzu &5 :$ (near Kuang-jao ,$ %. in Shantung).
He drew a map indicating the exact place where the remains of the building
could be found. These had been deeply buried in the soil and were overgrown
with dense vegetation, but the pious excavators finally succeeded in finding
a ch'en-lu p'an and a Buddha statue. 170 The finding of the remains of this
stiipa is mentioned in almost identical terms in documents of the middle of
the fifth century; 171 the site of Lin-tzu figures among the ~ioka-temple~
enumerated by Tao-hsiian in his Kuang hung-ming chi, where he also summarizes the story of its discovery. 172
(4) Slightly earlier, in 313 AD, two stone statues had been found by. a
fisherman at the mouth of the Sung-chiang (near present-day shanghai);
according to the story they were floating on the water and were hauled ashore
by a Buddhist retired scholar named Chu Ying % f i .The statues were inscribed
on the back, one bearing the name of Vipaiyin (Wei-wei iicB?), the other One
that of Kliyapa (Chia-yeh fi 3 ) . Although they are not said to date from
the time of ASoka, the context (the pilgrimage of Hui-ta, see below' no. 6,
makes clear that they were regarded as such. 173 The two statues were
placed in the T'ung-ming
- monastery jqQsl% at Wu-chun 2 bf (the present
SU-chou).
( 5 ) According to the biography of Chien-t'o-lo
R $8 (early fourth
nothing
century) in the Kao-seng chuan, this master, about whom
more is known, is said to have indicated to the monks at Loyang the s1'te of
an ancient temple at the P'an-chih mountain p $, d~ 174 some 100 li southEast of Loyang. The monks started digging at this spot and found the stone
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basement of a sttipa. It was subsequently rebuilt and Chien-t'o-lo was made
abbot over it. 17'
(6) Kao-seng chuan XI11 contains the biography of the monk Hui-ta 2.L
(second half fourth century), whose lay name had been Liu Sa-ho ,;,j &
(var. g-1 or 3 ,a quasi-Indian name which itself already points to Buddhist
influence). After his conversion he decided tc devote the rest of his life to the
discovery and cult of the relics of ASoka. l7"fter
having seen the "stfipa
and statues of ASoka" at Wu-chiin in K'uai-chi (for the statues see above,
no. 4; the sttipa is not mentioned elsewhere) he went shortly after 373 to
Chien-k'ang, the capital of the Eastern Chin. There he found under the pagoda
of the Ch'ang-kan ssu A 3- 4 (founded by emperor Chien-wen, 371-373)
at a depth of ca. ten feet a stone case containing a silver case, which in turn
enclosed a golden case. Herein he found three Buddha-relics. "This then was
one of the 84.000 sttipas erected by king ASoka at the time of the Chou king
Hsiian (i.e., ca. 800 BC)".
The treasures of the basement of the Ch'ang-kan ssu were not yet exhausted:
when in 538 the pagoda was rebuilt, several other relics were found, the
discovery of which was solemnly announced in an edict of emperor Wu of
the Liang dynasty,
only one month after a surprising find of relics at
Shang-yii LJA in Chekiang.
After having visited the bronze statue in Ch'ang-kan ssu which had been
excavated ca. 330 AD and which bore the significant inscription "made by
the fourth daughter of king ASoka" h % L % -k i 4 &
; , Hui-ta returned
to K'uai-chi. Here people had discovered the foundations of a stiipa of Afoka
near Mou-hsien !$$&(East of the present Yin-hsien IS% in Chekiang). lBO
h i - t a restored the sttipa, which afterwards was further enlarged by Meng I
3 8 , the prefect of Mou-hsien.
(7) According to Tso-hsiian, lB1at the beginning of the t'ai-yuan era (376396) a golden image suddenly appeared North of the city-wall of Chiang-ling
-:I&(Hupei); on the aureole there was an inscription which read "made by
ASoka" % 2 k & . It was brought to the Ch'ang-sha monastery
i+4at Chiang-ling; emperor Wu of the Liang (502-550) had it transported to
Chienk'ang. However, Tao-hsiian seems to have been mistaken is assigning
this event to the beginning of the t'ai-yiian era. Unless the same miracle
happened twice in practically the same way-a possibility which should not
be ruled out when dcaling with miracles-this statue is identical with the one
described in the biography of T'an-i 4 3 in the Kao-seng chuan. la' 'Tan-i,
who had becn a disciple of Tao-an, was at the end of the fourth century abbot
of the Ch'ang-sha monastery. On March 25 of the year 394, a statue appeared
Noah of the city-wall of Chiang-ling. It bore a Sanskrit inscription which
was later deciphered by the dhyina-master Sahghananda 4#4~fikfrom
Kashmir, who told the monks that the image had indeed been made by Aioka.
(8)
.. In the first half of the fourth century there was in the Han-ch'i SSu
L : r + at Wu'chang a statue ascribed to Afoka, which had been discovered
in the sea before the coast of Kuang-chou 3 -+'I (~uangtung).The governor
T ' ~ o K'an &I& (259-334) had it transported to Wuch'ang and placed it in
the temple. Before long the Han-ch'i ssu burned down, but the Statue was
PrfWrved, and when T a o K'an's term of office had expirod he wanted to take
1' with him. he boat which carrid the statue sunk, and nobody could pull
\Q

1'.
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it out. Finally Hui-yiian succeeded in saving the statue and had it brought
to the Tung-lin monastery
#9 on Lu-shan, probably around the end of
the fourth century. '
"There it could still be seen at the time of ~ ~ ~ - h ~ i i
in the middle of the seventh century. la
(9) When Yao Hsii l14;%
, a paternal uncle of the Tibetan ruler Yao
Hsing, was military governor of P'u-pan :%*i
in present-day Shansi (iSe. in
or shortly after 396, acc. to TCTC 108.1280b), a luminous emanation was
seen at a spot which traditionally was called "the place of the ASoka-temple".
Here a stone case was excavated, in which there was a silver box which contained a fragment of bone of the Buddha. lS5The site of this stiipa is also mentioned
in Tao-hsiian's list of ASoka-relics in his Kuang hung-ming chi. lee The search
went on: Tao-hsuan gives a list of sixteen ASoka-temples as well an account
of the discovery and the miraculous qualities of these buildings; nineteen of
such remains are enumerated by Tao-shih
in ch. 38 of his Fa-yiian
chu-[in. lE7
It would be wrong to regard religious propaganda and the need for historical
precedent as the sole motives behind these activities. In the first place, as
Tang Yung-t'ung rightly remarks, lee many of the objects discovered probably
were not fakes but actual vestiges of ancient buildings. When digging into the
soil of the North China plain or Northern Chekiang, centres of Chinese
civilisation from the earliest times onward, it is actually difficult not to find
anything, and in some of these cases credulity and ignorance coupled with
religious enthousiasm may have been at work rather than a conscious desire
to ~roduceconvincing pieces of evidence.
But we must also consider these findings in connection with the well-known
practice of reporting the discovery of objects with auspicious significance to
the court as tangible proofs of the ruler's virtue. This practice is of course
merely one aspect of the traditional belief in portents by which Heaven was
supposed to show its approval or disapproval with the conduct of the sovereign;
such "findings" are well-attested at least from Han times onward. The discovery
of ancient seals and other regalia, amulets, inscribed stones, jade or bronze
objects etc. was regarded as an auspicious omen, and the sites at which they
were found are often said to have been marked by luminous emanations or
other supernatural phenomena. lee It is a remarkable fact that many of the
"relics of ASoka" were found by people who had close connections with the
court. We may conclude that the "relics of ASoka" and the miraculous hapFnings connsted with their discovery served a dual purpose: they proved the
existence of a Buddhist period in ancient Chinese history, thus providing the
Buddhist clergy with the necessary pedigree and thereby enhancing its prestige*
and at the same time they could be interpreted as auspicious omens evoked
by the virtous conduct of the secular ruler. This latter aspect of the Buddhist
miracle became very prominent in Sui times. lB0
The fourth and most peculiar type of Buddhist counter-argumentltion9
viz. the theory that Confucius, Lao-tzu, Yen Hui and other great Sages from
China's past had actually been disciples or manifestations of the Buddha, sent
to or evoked in the East in order to convert the Chinese, will be discussed ln
the next chapter, where this theory will be treated in connection with the
so-call& hua hu controversy.
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(4) Anti-clericalism : moral arguments.
The family is the base of ancient Chinese society and, as such, the cornerstone of all social ethics. The paramount role of filial piety, the subordination
of the individual to the interest of the family, and the importance of marriage
as a means to ensure the continuation of the paternal lineage are axiomatic:
celibacy has never been known in China before the introduction of Buddhism;
one of the Confucian canonical works, the Hsiao-ching &?f,is exclusively
devoted to the virtue of Filial Piety; "lack of filial piety" is a capital crime, 191
to have no posterity the greatest of disasters. lB2The body "which one has
obtained from one's parents" must be preserved intact as a living monument
of filial piety. lg3
Needless to say that a community the members of which profess to "withdraw
from the household into the houseless state", to sever all social ties, to observe
strict celibacy throughout life, to shave their heads and to indulge in several
forms of bodily mortification ran counter to the most fundamental principles
of Chinese ethics.
Criticism is not only voiced against the act of withdrawing from family
and society, but also against the outward signs symbolizing the monk's rupture
with his clan and with the conventions of the world : his strange and conspicuous
dress, lePhis way of squatting down at meals le6and the change of the original
surname into a religious name, an interesting phenomenon which seems to
date from the early third century (cf. above, Ch. I1 note 213). Before the second
half of the fourth century those who entered the sahgha used to change their
original surname into that of their master (which, if the latter was a foreigner,
was actually not a surname but a kind of ethnic appellation: An $ for Parthians, Chih
for Yiieh-chih, Chu 2 for Indians, Yii 3 for Khotanese, K'ang
for Soghdians and Po :i! - the Chinese transcription of the surname of
the reigning family of Kucha-for Kucheans). This habit was changed by
T~o-an,who when living in Hsiang-yang (i.e., between 365 and 379) introduced
Shih fi (for Shih-chia
Anc. *StiIk.ka = Sakya) as the standard surname
for all Buddhist monks. lB6When some years later (in 385) this innovation
appeared to be justified by a passage from the Ekottardgama, l B 7it became
a general practice. The famous Chu Tao-sheng Z d 4 , who died in 434,
was one of the last Chinese monks with a religious surname of the old type
mentioned in our sources. 198 TO US,changing one's name may appear rather
trivial; in a society where the family and everything pertaining to it was almost
sacrosanct, it must have been a symbolic act of the greatest significance.
The Buddhist "mutilation of the body", even if it did not go further than
the tonsure, was highly offensive to the moral standards of the Chinese public,
and constitutes another stereotyped anti-clerical argument. To the Chinese
the tonsure must have besn reminiscent of the treatment of persons condemned
to the heavy t y p of hard labour; those condemned to lighter punishments
are expressly said to & left "intact". 19' The former either had their beard
and moustaches removed, or they had their head shaved in addition- ' 0 ° In
the second fcntury AD popular custom did not allow newly released convicts
(in actual practice always men condemned to hard labour) to visit the tombs
of their ancestors, the motive being that "those who have undergone punishment, have had their head shaved and their b a r d cut off, whilst on their
body they have suffered the bastinado". '01

a&,
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There were, however, far more serious cases of mutilation, occasionally
even resulting in religious suicide. The latter practice is of course against the
spirit of Buddhism which most emphatically rejects the extreme forms of
self-mortification. The countless tales about Bdhisattvas sacrificing their
bodies for the sake of other beings, of which the Ja'taka literature contains
the most famous examples, serve to extol the ideals of perfect equanimity
(kja'nti, ,?-) and boundless mercy of the Buddhist saint. They have never
been interpreted in Indian Buddhism as giving rules of conduct to be followed
by the Buddhist monk in this world. 202
In China, however, we know of quite a number of cases in which the "sacrifice of the body" was interpreted in this way, and practised accordingly.
The custom of i shen 4 4,"abandoning the body", can be traced to one
definite literary source: it was inspired by the story of the Bodhisattva Sarvasattvapriyadariana
as related in the twelfth chapter
:ri .ie_ 9~3- & 3
of the Lotus sctra.
This Bodhisattva, who in later existence was to become
the Bodhisattva Bhaiqajyarfija
i5 8 , innumerable eons ago served the
Buddha CandrasiiryavimalaprabhiisaSri a 13 ;++
~ !4*.+
j
k , and as a result
of his devotion he obtained the "concentration by which one may manifest
all forms" (sarvaripasamdar.fanasamddhi, jc - i~ 4 t!, tk). In order to
show his gratitude he partook of a great quantity of oil and incense and burned
his body as a living candle.
In the fourth century we find only one case mentioned of such a "sacrifice
of the body" (dtmabha'vaparitya'ga): the monk Fa-yii .'i.
ill , "desirous to follow
the example of Bhaiqajyariija", decided to burn his body and asked permission
to do this from Yao Hsii #kt& (a paternal uncle of the Tibetan ruler Yao
Hsing) who at that time was military governor of P'u-pan % iifi in present-day
Shansi. 8M Not without hesitation the magistrate allowed him to carry out
his plan; Fa-yu thereupon wrapped his body in oil-soaked bandages, =cited
the Bhai$ajyara'japarivarta of the Lotus siitra and burned himself. 20"
The practice of self-conflagration grew into a macabre kind of fashion in
the course of the iifth century. In 425 Hui-shao F-4A is moved by the example
of Bhaisajyarfija and burns himself before a large crowd of spectators. lo'
In 455 Seng-yii I * , on account of the same text, ascends the pyre after
having assembled a great multitude of monks and laymen, and goes on rsiting
the Lotus sitra until the flames have reached his head and his voice gives
out ; 'O' Chang Pien & 2.g, the governor of P'ing-nan
di , who was present
at the scene, described it in an eulogy ( 8 ), the text of which has been preservcd
in the Kao-seng chuan. 20e The governor of Shu is present among an enormous
crowd of spectators when the twenty-two year old Seng-ch'ing @R publicly
burns himself "at Ch'engtu, west of the Wu-tan monastery, before a statue
of Vimalakirti" in the year 459.
Four years later the emperor, the princw9
court-ladies and many other prominent spectators witness the burning of
Hui-i #& who after extensive preparations soaks his garments in oil, sets
fire to them and goes on chanting the Bhai$ajyardjaporivart~as long as he
can speak, %loetc. etc. The sickening description of these and many othH
cases is to be found in I;'SC XI1 and Hsii KSC XXVII.
Objections on moral grounds constitute the mightiest weapon of the ~ p p ? In
sition; they are repeatcd again and again, and there is hardly any
which the defenders of Buddhism had to use more ingenuity in finding 'Onvincing counter-arguments.

-
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One example may suffice;
"The conduct of the Sramana consists of forsaking those who have given birth
to him; he rejects his kin and turns to strangers; he shaves his beard and hair and
mutilates his natural appearance. When (his parents) are alive, he abstains from
supporting them 'with joyful countenance', 211 and when they are dead he discontinues the sacrifices (to their manes). He puts his blood-relatives on a par with
strangers passing on the road: there is no greater disregard of right principles and
violation of human feelings than thi~!".212
The Buddhist apologetes adduce various arguments to reconcile the pravrajya
with the Chinese ideal standards of social behaviour. The first Chinese eulogistic description of the monastic life is to be found in K'ang Seng-hui's preface
to the Ugra(darta)paripycchd i$.4k ?.f.Ji (mid. third cent.). In this interesting
document the secular life and in particular the life in the family is condemned
as the fountain-head of all evil and impurities. But after having done so,
Seng-hui goes on describing the monastic life in the terms of the traditional
Chinese (and more specifically Taoist) ideals of tranquillity, purity and mystic
unity with nature :
"Absorbed in silent thought they dwell in deep seclusion, as people of insight
and wisdom keep away from nefarious (situations). They shave their heads and
mutilate their (natural) appearance, regarding their religious garment as precious.
Quietly they dwell in (their) temple halls whilst purifying their feelings and expelling
whatever is unclean (in them); they cherish the Way and proclaim its Virtue so
as to be a kind guidc to the deaf and the blind. Others again live concealed among
mountains and pools, pillowing their heads on the rocks and rinsing their mouths
in (mountain) streams. They concentrate their minds in order to clean themselves
from (all) impurities, and their souls are united with the Way. Since their ambitions
have become extinguished, they are equal to the Nameless; the (beneficial) influence
of their enlightened (minds) encompasses all beings". 213
Here the problem of the incompatibility of the monastic life with the demands
of filial piety is not touched upon: the family is still the origin of all evil, and
the true goal can only be realized by breaking away from it.
In later apologetic treatises other arguments are used. Hui-yiian, in the
first section of his famous essay "About the Jranwta not paying homage to
the ruler" (cf. above, p. 238) stresses the relationship between the two concepts:
"Therefore they who rejoice in the doctrine of hkya(muni) always first serve
their parents and respect the ruler. Those who want to change the secular life
and to throw away the hair-pin (i.e., to accept the tonsure and to become monks)
must always first wait for (the ruler's and their parents') sanction and then act
accordingly. If the ruler or their parents have doubts, they must retire and strive
(by other means) to fulfill their desire, until both (ruler and parents) have become
enlightened (and grant them permission)". 'I4
Hui-yuan's argumentation is well-founded: according to the rules for
admission to the order, all persons who were in the service of the king, :specially
as soldiers, or who had not obtained their parents' permission to join the
sdgha, were excluded from ordination. 216 However "Indian" this Vinaya
rule may have been, yet both the interpretation and the application are quite
"Chinese" : of course the original intention of these monastic rules was merely
to diminate the possibility of conflicts between the sarigha and other interested
parties or claimants (the same reason why fugitive slaves were not accepted).
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and they had surely nothing to do with considerations of filial piety or loyalty
to the throne.
The most detailed discussion of the problem in question, in which the
Buddhist way to salvation is represented as being the highest prefection of
filial piety, forms a part of the treatise "The elucidation of the Way" .&,ti$
(cf. above, p. 132) by Sun Ch'o it'.) (ca. 300-380). The author adduas
three arguments, which may be summarized as follows.
Firstly, there is a form of filial piety higher and more effective than the
standard performance of social duties. Parents and children form one whole;
they are of one flesh, or, as Sun Ch'o says, "of one fluid" ( ];I 2; ). "Father
and son are one body, united by the same fate". Any change in the status of
the son will be reflected upon the father's position, and vice versa. To have
reached the highest top (Buddhahood), the position in which one is "venerated
by the myriad beings", constitutes at the same time the highest feat of filial
piety.
Secondly, the author points out that also in Confucianism there is an
obvious opposition between different social virtues: in extreme cases Loyalty
Z- (which means to sacrifice one's life for the sake of the ruler) is incompatible
with Filial Piety (which tells us to preserve our lives for the sake of the family).
Thirdly, Sun Ch'o comes to this main argument: the Buddha himself has
given the example of the highest fulfilment of filial piety: the conversion of
his own father. After having given a short account of SZikyamuni's escape
from the palace, his practice of austerities and meditation in the forest and his
Enlightenment, he continues:
". . . He then returned and illuminated his native country, and widely spread
the sounds of the doctrine. His father, the king, was stimulated to understand, and
likewise ascended the place of Enlightenment (;& j&
bodhiman&): what (act of)
filial piety could be greater than such a glorification of his parcnts? Afterwards,
whenever devout gentlemen of later times (want) to don the (monk's) garment
and to propagate the teachings (of the Buddha), and wish to equal this noble
course of conduct they all follow their parents' (decision) without deviating from
what they consider best, and only after having obtained their glad approval they
may become active (as monks). (Moreover), if they have younger brothers which
are close to them (and for whom they must care), they do not neglect providing
them with clothes and food (even when being monks). (Thus) even when they
already extensively cultivate the great task (of the religious life), the record of
their kindness (towards their younger relatives) is not discontinued. Moreover, they
cause their deceased (parents) to obtain happiness by rebirth in Heaven as a reward*
and (therefore) they db not care any more for the wordly sacrifices (to the manes
of the ancestors). . . . In Buddhism, there are twelve classes of scriptures, four
of which are exclusively devoted to the propagation of filial piety. 'I6 The spirit
of careful attention (to filial piety displayed in these scriptures) m a y be
perfect". . . . 117

-

In the same way Mou-tzu points out that the Bodhisattva Sudgna, who
distributed all his father's possessions, ruined his country and finally Baye
away his own wife and children, and who is therefore regarded by Mou-tzu
''?p~onent" as an inhuman creature, actually realired the highest form Of
filial pkty by converting his own family
soon as he (in his later existencc
as Sakyamuni) had won Enlightenment.
r a n g Sng-hui stresses the "quietistic" aspect of b e religious life, wbich
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have appealed to the Chinese public as a new form of the ideal of "dwelling
in retirement"; Hui-yiian points to the rules for ordination as proof of the
filial and loyal attitude of the monk toward family and ruler; Sun Ch'o and
MOU-tzuuse the theme of the conversion of the Buddha's parents to demongtrate that the final aim of the monastic life, the realization of Buddhahood,
~~incides
with the highest fulfilment of the social virtues. 21B In all these cases
argumentation is based on elements which in Indian Buddhism had been of
a rather secondary nature, but which, once transplanted into a new cultural
environment, had acquired a new and significant function.
Such were, in general, the various forms in which anti-clericalism manifested itself among the members of the cultured upper classes of the fourth
and early fifth century, and the types of Buddhist apologetic argumentation.
The opposition of the gentry against the monastic way of life and all that it
implied may have been the primary reason of the remarkably slow rate at
which the spread of Buddhism proceeded in these circles, not becoming
apparent, apart from a few isolated cases, before the beginning of the fourth
century, i.e. about three centuries after its introduction into China.
During these centuries of incubation Buddhism seems to have been either
ignored or despised by the gentry as a whole. As long as it remained in the
seclusion of the monastery or lived on as a religion of "barbarians" in the
equally isolated foreign colonies in Chinese cities, it did not attract the attention
of the Chinese inrelli,qmrsia. The very few foreign dcdryas who did have some
contact with the upper classes were either thoroughly sinicized or hardly
more than outlandish curiosities, regarded with a mixture of wonder, suspicion
and admiration.
The penetration of Buddhism into the life and thought of the gentry virtually
begins with the appearance of the great Chinese masters of the fourth century
-in other words: when the leaders of the Buddhist Church have become
Chinese literati of the purest alloy, able to defend and preach the doctrine in
an adapted version with universally understood and acknowledged arguments.

APPENDIX
T H E CHOU-SHU I-CHI AND T H E ORIGINAL CHU-SHU CHI-NIEN
(see above, p. 274)
The Annals written o n Bamboo, Chu-shu chi-nien 77 5 fL was a chronicle
of the state of Wei ;S dating from the end of the fourth century BC, to which,
probably around the same time, a chronological record of the state of Chin -2- and
one of the history of the whole empire from the earliest period had been added.
As a literary work it forms an intermediate stage between the extremely lapidary
style of the Ch'un-ch'iu and the highly developed narrative of the chronicles which
together form the present Tso-chuan. The work was discovered together with some
other ancient texts in a royal tomb of ca. 300 BC a t Chi-chiin : ~ i &
(Honan) in
2791280 AD (cf. above, p. 275). The original chronicle still existed in the 12th century,
a t which time it was extensively quoted by Lo Pi $ :,r' in his "history of prehistoric
times" (Giles), the Lu-shih J&%. It has been lost since then, and the text which now
bears the title of Chu-shu chi-nien has already long ago been recognized as spurious.
It must, however, be remarked that some elements of the ancient work have been
incorporated-mostly in a rather distorted form and along with much later and
unreliable material-into the present text.
More than four hundred passages from the original Ban~booAnnals-all quotations
found in a great number of historical texts, commentaries and encyclopedias-have
been collected by Chu Yu-ts'eng :k i; ,g ; this compilation was furthermore enlarged,
revised and copiously annotated by Wang Kuo-wei -7- ,& ? $ (1 877-1927), and
finally published in the third series of the latter's posthumous works under the title
of Ku-pen Chu-shu chi-nien chi-chiao
$< 'l'j -3 IL
$4 ik .
Among the fragments of the genuine Chu-shu chi-nien there is one, preserved in
TPYL 674.4b, which agrees almost word for word with a phrase from the Chou-sh*
i-chi passage translated above:
"In the last year of king Chao, the night was clear and (var. 'there was in the
night . . .'I
a luminous emanation of five colours (which) went through the constellation Tzu-wei" 33 L
'+. :$ (var. fi ) -& k-g % { ~ , 4
the only difference being that in the Chou-shu i-chi the original Tzu-wei X?& has
been changed -into T'ai-wei A A , the name of another constellation, and that
according t o the Buddhist story the event did not take place in the last year of king
Chao (who =ording t o both the traditional chronology and the chronolog~of
Chu-shu chi-nien reigned 51 years), but in the 24th year of his reign. fie
for this alteration will become clear when we shall have looked more closel~at
another passage from the apocryphal story. There it is said that, some time after
the 32nd year of Chao's successor King Mu, this monarch feared that the presents
of the Western Saint might bc harmful t o the state, and
his vassals at
the T'u-shan*' 9 i B / j . 5 -f A in order t o exorciw his evil influencc. N o w the
Present ("spurious) text of the Chu-shu chi-nien contains the following entry:
f ?L 3.
"In the 39th year, king (Mu) assembled his vassals a t T'u-shan"
i 3 :$,{k E w . B
Wang Kuo-wei refers t o the Tso-chuan, fourth year of duke Chao, wit is sni!
'
that "under king Mu there was the aswmbly at T'u-shm" #, Xi f
-F
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thereby suggesting that this was the source upon which the compiler of the spurious
~ r n b o o~ n n a l shad drawn in making this entry. However, since we find exactly the
same phrase in our Chou-shu i-chi (which is at least as old as the beginning of the
sixth century) the conclusion is justified that the phrase in question actually occurred
in the ancient Bamboo Annals, from which it was taken over in the spurious (or
Lbexpanded")Chu-shu chi-nien, rather than from the shortened and grammatically
different Tso-chuan passage.
This point having been established, we may venture one step further. Granted
that the Chou-shu i-chi narrative is substantially based upon or built up around some
entries from the ancient Chu-shu chi-nien, we may assume that the "52nd year of
king-Mu" was chosen a s the date of the Buddha's Nirvana because of some entry in
the Bamboo Annals (most probably the appearance of the twelve rainbows)-an
entry which has not been preserved as a quotation in other works, and which does
not figure in the present spurious Chu-shu chi-nien either. There must have been a
cogent reason to place the Nirvdna of the 52nd year of king Mu, and since on the
other hand the Buddhist traditions unanimously state that the Buddha passed away
at the age of eighty, the author of the Buddhist story was forced to count backward
and to place the event of the Buddha's birth eighty years earlier-and this is no
doubt the reason why the "last year of king Chao" of the original Chu-shu chi-nien
was changed into "the 32nd year of king Chao", which falls exactly eighty years
before the 52nd year of king Mu.

"THE CONVERSION OF THE BARBARIANS"
the early history of a Buddho-Taoist conflict.
"Taoism".
In the previous chapter we have treated various types of anti-clericalism
which in the course of the fourth and early fifth century prevailed among
the gentry as u whole: lines of anti-Buddhist argumentation as well as political
or econo-mic measures of an anti-clerical nature which, each in its own way,
may be taken as characteristic of the Confucian response to Buddhism. In
this chapter we propose to treat the early development of a very peculiar
theory which, if not from the very beginning, then at least from the early
fourth century AD onward became permeated with strong anti-Buddhist,
anti-foreign and nationalistic sentiments, and which, once forged into a
weapon against the foreign doctrine, came to play a very important role in
the later debates and controversies about Buddhism right down to the beginning
of the Mongol dynasty.
The fundamental difference between this theory and the other anti-Buddhist
arguments which we have discussed in the foregoing chapter is that it originated
and was transmitted in a particular intellectual milieu to which only a relatively
small part of the gentry belonged: that of the Taoists.
The term "Taoism", especially when used without further definition in a
study on medieval Chinese culture is extremely arnbigious. Taken literally,
the word has no meaning at all, since Tao, the "(right) course", in different
shades of meaning and variously applied to the state, the individual or the
whole of Nature, is the objective of practically all schools of Chinese philosophy. In a narrower sense, denoting the way of thought initiated by or
associated with the teachings of Lao-tzu and Chuang-tzu, it still forms a very
complex phenomenon, its manifestations varying from ontological spaculations
of the third century philosophers to the fantastic precepts of the alchemistic
pharmacopoeia, its adherents ranging from retired scholars with mystic
inclinations to the pilfering hordes of "Taoist rebels" of the second and fourth
cuntury AD.
The simple and convenient distinction between "philosophical" and
"popular*' Taoism is quite misleading, for the% terms suggest a doctrinal
differentiation coupled with a distinction on a social level, 'aphiloso~hical"
Taoism as a purely intellectual activity being the form of "Taoism" current
in the higher layers of society, and "popular" Taoism being limited to the
broad masses of the illiterate population under the leadenhip of Taoist
shamans or magicians. There is some truth in the first part of such a statement:
of course the study and interpretation of the early Taoist philosophm which
f~rm
one of the baseis of this so-called "philosophical" Taoism mmt

THE CONVERSION OF THE BARBARIANS

289

have been the exclusive affair of the cultured gentry. But, as we have seen,
it is highly questionable whether this "Dark Learning" ( L.? ), which in early
times became one of the most influential schools of Chinese thought,
an still be qualified as belonging to "Taoism". Hsirhn-hsueh is, in fact, a
anfucian recasting of early Taoist philosophy, in which the most fundamental
of the ancient doctrine are so drastically reinterpreted that the words
44~hilosophical
Taoism" or "Neo-Taoism" are highly inadequate.
We shall here use the word "Taoism" to denote the vast conglomeration
of religious and eubiotic practices and beliefs which profess to go back to
Huang-ti, P'eng-tsu, Hsi wang-mu, Lao-tzu and a great number of other
mythical or semi-mythical personalities, and which in contemporary Chinese
sources are given such names as "the Method of the Too" $ 4 ~, "the Tao
of the Immortals" r,~d, the "Methods of Huang-Lao"
& ;~.lmtl:, the
"Teachings of Tao" "ii& , etc.
~ a o i ass an
~ organized religious movement originated in later Han times;
its basic airn was to acquire bodily immortality, to obta~nthe state of a hsien h ~ ,
sn Immortal who leads a life of everlasting bliss in a kind of light and indestructible "astral body" formed during his lifetime by following a prescribed
course of physical and moral conduct. Among the means believed to lead to
that state the most important were the use of drugs (especially chemical
compounds made on a base of cinnabar), complicated eubiotic exercises
including respiratory techniques and rules for the sexual life, meditation and
trance, the confession of sins and the practice of social virtues, notably liberality, and frequent mass-ceremonies of an ecstatic and probably even orgiastic
nature. The innumerable deities of the Taoist pantheon formed an immense
hierarchical organisation which was believed to have an exact replica, on a
microcosmic scale, within the body of each human individual. The doctrine,
contained in a great variety of scriptures, was said to have been periodically
revealed by Teachers who in m a t cases had been avatdras of Lao-tzu. Of the
ancient Taoist writings only the Too-re clring had remained to be of fundamental
importance; the text was, however, interpreted in a most phantastic way.
It would be quite wrong to regard this religion as an exclusively "popular"
movement separated from, or even opposed to, the way of life and the religious
and philosophical convictions of the cultured upper classes. Taoism, both as
a religious doctrine and as a social phenomenon, should not be judged by
its most spectacular by-products: the large-scale peasant revolts which often
--but by no means always and not even in most cases-were led by one or
more Taoist priests or "magicians". In these cases the exact role of Taoism
must still be investigated ; 1 should not be surprised if it would appear that
the purely Taoist element in such uprisings would be of no more importance
than the Christian element in the later phases of the T'ai-p'ing rebellion.
In this respect it may be important to note that the Taoist communities constituted a kind of self-sustaining units, the members themselves ensuring the
existence of the church by contributing the annual "Heavenly tax" ( k& )
of five bushels ofrice. Thus the Taoist church, though not claiming independence on religious pounds (as the Buddhists did), must have enjoyd a much
Bcater degree of faenrol autonomy, and could therefore in times of political
unrest easily become a foothold of rebellious movements which, on= associated
with the Taoist church, could use this religion (and especially certain "mesi-
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anic" notions among its doctrine) as political camouflage. It is, however, a
fact that Taoism neither as an organisation nor as a doctrine of salvation
contains any elements which by themselves are of a seditious or even
Lbre~~lutionary''
character.
It would certainly be a great mistake to associate Taoism per se with the
lower strata of society. Chang Ling, the reputed founder of the religion of
the Yellow Turbans (mid. second century) came from a family of magistrates,7
whereas it speaks for the influence of Chang Lu, the last leader of this movement, that after his surrender to Ts'ao Ts'ao he was enfeoffed as a marquis
together with his five sons. Taoist influence was strong at the court of the
Wei and Chin dynasties (220-420 AD), and more than one emperor devoted
himself to Taoist practices; in the course of our study we have met several
persons from the most illustrious gentry families who were fervent Taoists.
We may even go further: the strict observance of the complicated rules governing the life of the Taoist adept, the very expensive drugs and the frequent and
equally expensive banquets and purificatory ceremonies must, as far as laymen
were concerned, have remained the privilege of the happy few who had both
the leisure and the financial mcans to fulfil the demands of the Taoist way
of life.
It is in these circles of Taoist leaders and cultured devotees that we find,
at the end of the third or the beginning of the fourth century AD, the first
signs of a Buddho-Taoist controversy of a very special nature. In the following
pages we shall try to trace the early history of this controversy, much of which
must remain hypothetical in view of the extreme scarcity of early and reliable
source material.
The hua hu theory.
The theory according to which Buddhism was nothing but the doctrine
preached by Lao-tzu after his departure to the Western Region to "convert
the barbarians" (hua hu k W ) must have originated in Taoist circles in the
latter half of the second century AD. In later times the opponents of Buddhism,
espsially the Taoists, used this legend as a weapon against the Buddhist
Church. They argued that the foreign doctrine was merely a diluted and debased
form of Taoism, adapted to the needs of an uncivilized people or even aiming
at their destruction, and consequently quite unfit to be introduced into China
where the doctrine of the Old Master had been preserved in its original purity.
Very little is known about the oldest form of the hua hu theory, but from the
few fragments of information at our disposal it becomes very clear that the
story did not originate as a polemic deiice.
(1) The starting-point of the tradition is of course the well-known legend
recorded in the biography of Lao-tzu in the Shih&i: seeing that the virtue
of the house of Chou had degenerated, the Master decided to withdraw frorn
the world. At the Western pass he met the frontier-guard Yin Hsi 7 % at
whose request he wrote down the two sections of the work which later
named the Tao re chhg; "then he departed, and nobody knows where he
died". AS Pelliot has pointed out, lo this tradition is probably not much older
11
than the time of Ssu-ma Ch'ien: Chuang-tzu speaks about Lao-tru's death
and the Shui-ching chu mentions the tomb of Lao-tzu near Huai-li
in
present-day Shansi. la
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(2) The hua hu theory is for the first time alluded to in the famous memorial
of Hsiang K'ai f & of 166 AD, which, as we have seen above (p. 37), is
one of the first places in Chinese literature where Buddhism is mentioned.
A ~hrasefrom this memorial, one which forms part of Hsiang K'ai's eulogistic
description of Buddhism, runs as follows:
"Some peoplc say that Lao-tzu has gone into (the region of) the barbarians
and has become the Buddha". l3

(3) There is one passage from the Lieh-hsien chuan inlAd .(S (falsely attributed to Liu Hsiang 5
1 who lived 77-6 BC; the text is attested from the beginning
of the second century AD) which refers to the hua hu legend. We read in the
"biography" of the frontier-guard Yin (Hsi) lbJ) 4-7 that this sage, after
having obtained the text of the Tao te ching,
"together with Lao-tzu roamed through the region of the Moving Sands, and
converted the Barbarians" A'; & -f45
i 2 .*P ,IL .+kl . l4
It is well-known that the present text of the Lieh-hsien chuan shows many
traces of later alteration and interpolation; as is the case with most Taoist
scriptures, the wording of the text became only fixed with its incorporation
into the Taoist canon in the first half of the 1 1th century. l5 The words
". . . and converted the barbarians"
occur in none of the early quotations
of this passage and have certainly been interpolated at a rather late date. l6
(4) P'ei Sung-chih's invaluable commentary on the San-kuo chih (published
429 AD) has preserved a lengthy quotation from the "Account of the Western
, compiled around the middle of
Barbarians" 317 # of the Wei-liieh
the third century by Yii Huan ..It,. . l7 One phrase from the very enigmatic
passage about India le runs as follows:

&a

"What is recorded in the Buddhist (scriptures) is analogous to (the teachings
contained in) the scripture of Lao-tzu in the Middle Country, and it is actually
believed that (Lao-tzu), after having gone out of the pass to the West and having
traversed the Western Region, went to India (T'ien-chu) where he instructed the
barbarians and became Buddha". l9
( 5 ) Fa-lin's Pien cheng lun $J J 1& (T 21 10, 626 AD) and the commentary
to this text by Ch'en Tzu-liang &? & (probably also dating from the first

+

half of the seventh century) contain some quotations from a work called
(Wei-liieh) hsi-yii c h u m ;g&j\%
jA#
. We shall speak below about the
problem whether this work is to be identified with the Hsi-jung chuan of the
Wei-lueh quoted by P'ei Sung-chih (above, sub 4). Two of these passages
bear upon our present subject.
"It is said in the Hsi-yii chum: 'When Lao-tzu came to Kashmir he saw (an
image of the Buddha) in a Buddhist temple. Being distressed about the fact that

he (could) not (personally) meet him, he spoke a gdthd in homage of (the Buddha),
and standing before the image he vented his feelings saying:
Why have 1 been born so late?
(Commentary Ch'en Tzu-liang: In the new version changed to 'Why has the
Buddha been born so late?')
How early has the Buddha appeared!
(Comm.: In the new version changed t'o 'How early has the Nirvioa taken
place!')
Since I d o not see Slkyamuni
My heart is constantly afflicted'."
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When we come to speak about the
hu ching we shall have to revert
to this passage and to the problem of the "new version" quoted in Cvcn
Tzu-liang's commentary.
The second quotation from the Hsi-),ii chum offers an interesting parallel
with a passage from the Wei-liieh as quoted by P'ei Sung-chih which, in this
latter version, is devoted to the Buddha's birth at Lumbini. Both passages
have been translated by Ed. Chavannes and aiscussed by S. Levi and p,
Pelliot. 21 Ch'en Tzu-liang's quotation runs as follows:
"It is said in the Hsi-yii chuan of the Wei-liieh: 'The king of Lumbini had no
son, and therefore he sacrificed to the Buddha. His wife MPyi dreamt of a white
elephant and became pregnant. When the crownprince was born, he likewise
(j.e., like the Buddha) came out of her right side. He was born with a natural protuberance on the head. 22 When he had reached the ground he was able to walk
seven paces. (Thus) his bodily characteristics were like those of the Buddha, and
since (the king) had obtxincd the child by sacrificing to the Buddha, he called the
crownp~.ince'Buddha'. In this country (of Lumbini) there was a divine man named
Sha-lu :,1,4$. 23 By his advanced age and white hairs he resembled Lao-tzu. He
always instructed people to become Buddhists. In recent tintes the Yellow Turbans,
seeing that his hairs were white, changed that Sha-lii info this (our) Lao-tzu; thus
by perverted ways they werc ablc quietly to deteive the world. . . . What is recorded
in the Buddhist (siitras) is an?logo~sto (the contents of) the Taoist scriptures. . .". 24
The story of the crownprince who looked and behaved like' the Buddha
remains mysterious; the legend which-probably in a very distorted formunderlies the account of the Hsi-yii chuan is not known from other sources.
The fact that here Sha-lii (= Siiriputra) is said to have been identified with
Lao-tzu by the Yellow 'Turbans presents another riddle. In the later versions
of the hua hu story Lao-tzu is either the teacher of the Buddha or the Buddha
himself or KaSyapa, but he is never identified with another disciple of the
Buddha. 25
(6) Two quotations from the Kao-shih chuan ,& -k4 by Huang-fu Mi
9.14i#i(2 15-282) in Fa-lin's Pien cheng lun. The first one is a general statement
which may be rather a paraphrase than a quotation because two works are
adduced as sources :
4 (a work which can
"Both the Wai-kuo chuan of the Wei-shu
j).
hardly be anything else than the Hsi-jung chum of tho Wei-liieh) and ~ u a n g - ~ ~
Mi's Kao-shih chuan say that 'the Buddhist scriptures of the Jramuws have ken
composed by Lao-tzu"' 4 )LP 3 167 ?f 2 -j- jfl .It .
The second passage is more informative:
"Huang-fu Mi says: 'Lao-tzu went out of the pass and entered India ( f ia)
where he instructed the barbarian king and became Buddha'." *'
The two passages in question d o not occur in the present text of the ~ a 0 - s ~ ~ ~
c h u m which. however, seems to be a rather late compilation of fragments
mainly culled from the Tai-p'ing yii-lan and other sources, in which the onpna1
number of 72 sections (mentioned by Li Shih .$b in his Iisii po-wu chih
20
61 395
around the middle of the twelfth century) 08 has increased to :$ id
Moreover, the archaic rendering of Jramaga as $1'1 and Buddha as *
points to an early date.
The second quotation is of great interest h a u s e here we find for thewhich
time an allusion to the conversion of the barbarian (c.q. Indian) king
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is the central theme of at least one of the later versions of the hua hu
story.
To judge from these early fragments, we may conclude that the h~ hu
theory originally does not seem to have functioned as an anti-Buddhist strata
gem. At least in one case (the memorial of Hsiang K'ai) it is quite evident
that the story is not used to demonstrate the inferiority or fallacy of Buddhism,
but rather to stress the excellence of this pure and humanitarian doctrine by
relating it to the name of the ancient Chinese sage. The hua hu theory is, in
fact, merely one aspect of the thorough amalgamation of Taoist ideas and
practices and half-understood Buddhist notions which is so characteristic of
Han "Buddhism", and it is not surprising that Taoists, struck by the apparent
similarity between the foreign doctrine and their own, found in the traditional
story of Lao-tzu's "going to the West" the key to a reasonable explanation
for this extraordinary correspondence. Moreover, as Tang Yung-t'ung remarks, 30 it is quite probable that this theory was welcome both to the growing
Taoist church and to the leaders of the first Buddhist communities, since on
the one hand it would enable the Taoists to incorporate Buddhist practices
and institutions as elements which, though seemingly of foreign provenance,
yet originally went back to Lao-tzu himself, whereas on the other hand it would
make Buddhism more attractive to the Chinese public by propagating it as
a "foreign branch of Taoism".
The conception of Lao-tzu as a universal and everlasting teacher had already
developed in Later Han times. We find it clearly expressed in the "Inscription
on Lao-tzu" j&
ascribed to Pien Shao
which was written in 1651166
AD, i.e., almost simultaneously with Hsiang K'ai's memorial in which the
hw hu theory is mentioned for the first time. In the "Inscription" we read
that Lao-tzu
"from the times of (Fu) Hsi and (Shen) Nung onward. . . has been active as a
teacher for the Sages", a1

+&

and since Pien Shao according to his biography in the Hou-Hun shu filled
various posts at the court under emperor Huan it does not seem too farfetched to view the hua hu theory against the background of the avatdros of
Lao-tzu as expounded in Pien Shao's "Inscription". We may even go one
step further: emperor Huan, to whom the memorial of 166 AD had been
addressed, had just made combined offerings to the Buddha and Lao-tzu
(cf. above, p. 37), and it is not improbable that this act of worshipping the
two sages (who according to the hua hu tradition were indeed one and the
same) had some connection with the alleged missionary activities of Lao-tzu
among the western barbarians.
However, ca. 300 AD the legend appears to have turned into polemics.
According to various sources, the oldest of which dates from the beginning
of the fifth century, the Taoist Wang Fou I:$,
alius the Taoist master Chi
kng-tz'u
;
: , at that time fabricated a pseudo-canonical work entitled
The Scripture of (Lao-tzu) converting the barbarians", (ho-tzu) hrur hu
3!g , after having been repeatedly defeated in debate by
ching it -)]k
the well-known Chinese monk Po Yiian
(tzu Fa-tsu lk , see above.
P. 76). This event is known from four sources.
(1) Huichiao's ffio-seng chwm I 327.2.16 :
61
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"Shortly after (Po Yilan's death) there was a man called Li T'ung $&
had died and who had come back to life again. He said that he had seen the
master of the doctrine (Po Fa-)tsu (i.r.,Po Yilan) at the residence of t b king
(of the underworld) Y Pma explaining the ffiramgan~a(samddhi)ss,r~
to the
king. . . . He had also s e n the libationer 34 Wang Fou, alias the Taoist master
Chi Kung-tz'u, wearing chains and fetters and imploring (Po Fa-)tsu to have
pity on him. Formerly, in ordinary life, the latter had always been quarreling
(with Wang Fou) about (questions of) heterodoxy and orthodoxy ( h ~ i ~ h - 4 ~ ~
t ; l ~-;).
i Viang Fou had often been defeated (in debate), and since he tecame
angry and could not bear this he had composed the Lao-tzu hua hu ching in order
to slander the Buddhist doctrine . . .".
(2) Chin-shih rsa-lu
&%
(early fifth century) : 35
"The Taoist Wang Fou used to debate with the Sranrana Po Yuan, and was
often defeated by him. He then changed the 'Account of the Western Regions'
%
, j:( #f into the Hua hu ching, in which is said that (Yin) Hsi together with
(Lao) Tan (i.e. Lao-tzu) converted the barbarians and became Buddha, and
that Buddhism originated from this."
(3) The Kao-seng chuan ;& ~$43by P'ei Tzu-yeh X -FYF (467-528): 3s
"Under the Chin emperor Hui (reigned 290-306), the Sramana Po Yuan, whose
rzu was Fa-tsu, used to quarrel with the libationel- Wang Fou, alias the Taoist
master Chi Kung-tz'u, about (questions of) heterodoxy and orthodoxy. (Wang)
Fou was often defeated by him. Since he became angry and could not bear (his
defeat), he based himself upon the "Account of the Western Regions" to compose
the Hua hu ching, in order to defile the Buddhist doctrine. (This spurious work)
has subsequently come to circulate in the world."
by Liu I-ch'ing flik&
(4) A quotation from the Yu-ming lu
(403-444). 37 This passage is a somewhat condensed repetition of a
nr. (I),
adding that the resuscitated Li T'ung had come from P'u-ch'eng ' n ? f i in
Shansi.
Thus we have four fairly uniform accounts of the origin of the remarkable
book which in later times would come t o play such a n important role in the
never-abating struggle between the Taoists a n d Buddhists. However, the
sources quoted above are obviously not independent from each other. The
oldest available a n d least fanciful account is that of the Chin-shih tsa-lu (2);
P'ei Tzu-yeh (3) seems t o have drawn upon this source, especially where he
mentions Wang Fou's handling of the text of the Hsi-yii chuan. The Yu-ming lu
(4)-a collection of pious tales illustrating the karmic retribution of sins and
good actions-may have been responsible for the more legendary traits of
the story, such a s Li T'ung's visit t o Hell, Wang Fou's infernal punishment
and P o Yiian's blissful existence a s a Stygian house-chaplain. These two
versions seem t o have been combined in the account of the KSC (11, which
probably has been copied from the Ming-seng chuan
# # (cL above
p. 11 no. 4). 38

,a
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If we limit ourselves to the accounts of the Chin-shih rsa-lu and of P'ei
TZU-~eh,
this information, scanty though it be, suffices to fix the event both
chronologically and geographically. It is reported to have taken place under
emperor Hui (290-306), whereas on the other hand Po Yiian died in 304 AD,
so that the fabrication of the Hua hu clzing must have taken place in the very
last years of the third or, more probably, in one of the first years of the fourth
century. Around that time Po Yiian was active at Ch'angan; as we shall see,
it is likewise at Ch'angan that we find, about eighty years later, some faint
traces of the hua hu theory in a Buddhist reinterpretation.
In both the Chin-shih /so-lu and P'ei Tzu-yeh's Kao-seng chuan mention is
made of the fact that Wang Fou in concocting the Hua ku ching "(falsely)
based himself upon" ( j ; ) or "altered" ( Z k ) the original text of the "Account
-no doubt the work some
of the Western Regions", Hsi-yii chuan ,EI
passages of which we have translated above (p. 291 sub 5). We have seen that
at least one of these passages (which is even denoted by Ch'en Tzu-liang as
"the Hsi-yii chuan of the Wei-liieh") presents a parallel to some parts of the
corresponding section of the Wei-liieh as quoted by P'ei Sung-chih, and if
these quotations actually refer to the same text, then there is all reason to
assum; that Ch'en TZU-liang9sversion represents the original text of the
Wei-liielr, of which P'ei Sung-chih gives only a condensed and sometimes
barely intelligible extract.
The main difficulty is that the section from the Wei-liieh was entitled
and not "Account of the
"Account of the Western Barbarians" \?jt?,#
Western Regions"
& # . For this reason Ed. Chavannes has made a
distinction between the Hsi-~liichuan, the work which was quoted by Fa-lin
and Ch'en Tzu-liang and which according to the Chin-shih tsa-lu was developed
by Wang Fou into the Hua hu ching, and the Hsi-jung chuan of the Wei-liieh
quoted by P'ei Sung-chih. 3 9 Chavannes' opinion has been criticized by P.
Pelliot who has devoted a detailed discussion to this problem (BEFEO VI,
1906, p. 377-379). We shall not repeat his arguments which are very convincing;
his standpoint, with which we fully agree, is summarized by him as follows:
11 me parait possible que Wang Feou ait utilise un Si yu rchouan qui n'etait
pas celui du Wei lio, mais cela ne me parait pas prouve, et a vrai dire il me
sufit que le Si yu tcizouan du Wei lio nous soit parvenu avec une mention
effective du voyage de Lao-tseu en pays bouddhique pour que Wang Feou
sit pu "s'appuyer faussement" sur son temoignage et en tirer I'argument de
son livre" (op. cir. p. 379). There are some curious passages which to some
extent illustrate the way in which Wang Fou handled the text of the Hsi-yii
chuan. If we revert to the first of the two quotations from the Hsi-yii chuan
given by Fa-lin and translated above (p. 29 1 sub 5 : the passage about the
gdhd pronounced by Lao-tzu before an image of the Buddlla), we see that
Ch'en Tzu-liang in his commentary reproduces the text of a "new version"
of the fint two lines of this hymn. The two versions are as follows:
66

"Old version" :
"Why have I been born so late?

How early has the Buddha appeared!
(Since I do not see Sik~arnuni
My heart is constantly afflicted).

%*&i

%
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"New version" :
&kwA&
Why has the Buddha been born so late?
;i:a - 49-7
How early has the Nirvina taken place!
Thus Ch'en Tzu-liang knew two versions of the Hsi-yii chuan, an old one
quoted by Fa-lin, and a "new" one, i.e. one which had been altered.
The Hsiao too lun X ,&I& by Chen Luan f& Q (570 AD)--or rather the
extract of it preserved in KHMC IX after the original text had been destroyed
by imperial order-is a well-known polemic treatise devoted to the refutation
of the hua hu and other theories of Taoist provenance. It contains a great
number of quotations from early Taoist apocrypha such as the Huo hu
ching. This does not mean that all these passages belonged to the original
work of Wang Fou, as the text had gradually become a conglomeration of
later additions and interpolations of most diverse provenance. However, the
Hsiao tao lun contains the following quotation:
"The Hua hu ching . . . also says:
&%.(;5hUk
'Why has the Buddha been born so late?
Why has the Nirvdaa taken place so early?
j i igfi
Since 1 do not see Sikyamuni
5 &d$&k
My heart is greatly afflicted"'.
a t + h4.M
Apart from two rather irrelevant differences (the interrogative ho-i 43 l;c
in stead of the more exclamative i-ho -&j , and ta ;fc "greatly" in stead of
ch'ang :$ "constantly") this is identical with the "new"-the
altered-version
of the Hsi-yii chuan quoted by Ch'en Tzu-liang. The slight differences mentioned
above may even simply be due to carelesss copying: about fifty years later
we find the same ga'thi from the Hua hu ching quoted by Fa-lin t i in his
P'o hsieh lun &6jS%
(622 AD), and this time the text agrees word for word
with the "new version" of the Hsi-yii chuan. a In view of the fact that (a) Wang
Fou is reported to have altered the text of a Hsi-yii chuan and to have used
this changed text as a base for his Hua hu ching, (b) that Ch'en Tzu-liang
mentions two versions of the Hsi-yii chuan, an old one and a new one, and
(c) that the "new" version appears to have occurred in Wang Fou's HW hu
ching, we may safely conclude that it had been Wang Fou himself who had
made the change in the first lines of the ga'tha'.
Now these same lines turn up again in a much earlier text, and in a rathm
v u l i a r way. In the first book of the Koo-seng chuan, the biography of the
Indian preacher and translator Dhannanandin (second half fourth cent.) is
followed, by way of an appendix, by a short biography of the magistrate Chao
Cheng
(var. 9 . tm Won-ych A j ) who was active at the court of the
Tibetan ruler Fu Chien (357-384). 4 Chao Cheng was a great patron of
Buddhism and a sponsor of the translation of Buddhist texts at Ch'angan; he
is mentioned in this quality not only in tho biographical sketch in the Kao-seng
chwn, but also in various prefaces and colophons to Buddhist sdptureS
prmrved in CSTCC. After Fu Chien's downfall and the collapse of hls
empire, i.e., in or shortly after 385 AD, Chao Cheng decided to b o r n e a
priest. He assumed the monastic name of Tao-cheng & a , and in order to
testify of his desire to lead the religious life
"he made the following gdrhd (/#I) :
'Why has the Buddha been born so late7
.bb!lfi \;.C&
,-
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How early has the Nirvdba taken place!
I seek my refuge in %kyamuni
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And henceforward surrender to the great Way' ". 44
Coinfidenm is out of the question: the first two lines and the s a n d part
of the third line of the poem agree Literally with the "gdthd of Lao-uuWof
the Hua hu ching.
The interpretation of these lines offers a difficult problem. The meaning
of the "old version", as it occured in the Hsi-yii chuan, is clear: Lao-tzu, when
arriving in India, has come too late to meet the Buddha who whas already
entered Nirvdna, and the Sage complains: "Why have I been born so late?
(Or, to put it in another way,) how early has the Buddha appeared!". However,
the version of the Hua hu ching does not seem to make any sense. The first
line apparently expresses Lao-tzu's regret because he is living long before
the Buddha's birth so that he will have no opportunity to see him. There is
some support for this in the hua hu story as we know it from early quotations
from Taoist apocrypha. As we shall see, one text makes Lao-tzu actually
predict the coming of the Buddha, and according to at least one version of
the Hua hu ching, Lao-tzu, fearing that the Nirvdna of the Buddha would
draw near, transformed himself into the venerable KgSyapa in order to be
present at the last moments of the Buddha's life and to put the last questions
to the master. If this interpretation is correct, the gdthd as occurring in the
Hua hu ching should be translated:
"Why will the Buddha be born so late? (And since he will only have a
natural span of life), how early will his Nirviya take place!"
But this is a mere conjecture, and a rather unsatisfactory one; at present
I do not see any more plausible solution to his riddle.
Even more bewildering is the fact that these same lines-which anyhow
must have some connection with the Hua hu tradition-are repeated in a poem
by one of the most fervent Buddhists at Fu Chien's court, Chao Cheng. It
would of course be tempting to regard "the Buddha" # as a mistake for
"I" A . In fact, the Ming edition of the Kao-seng chuan does have this reading
(T2059 p. 328, variant 23), but this is obviously a very late attempt to "correct"
the text in order to force some meaning into this enigmatic line. Chao Cheng
no doubt interpreted these words in a Buddhist sense. One hypothetical
explanation might be:
"Why will (a future) Buddha be born so late? (And, on the other hand),
how early has (S~k~amuni's)
Nirvdpa come (so that I have to live at a pcriod
when no Buddha appears)!"
Whatever the poem may mean, the occurrence of these two lines in a text
of ca. 385 AD is valuable as a symptom: it proves that the Hua hu thing was
well-known and exerted some influence at that period among the n~embers
of the highest classes at Ch'angan. It must be remembered that it was at
Ch'mgan that Wang Fbu debated with Po Yuan and composed the Hua hu
chink and, as we shall sec, it is also in the North that we find some early
traces of Buddhist counter-action.
We must be short about the later history of the Hua hu thing- During the
following mturies, the original Huo h ching in one c h ~ a nby Wang Feu was
Wnstantly subjected to expansion and modification. Several versions of the
l e ~ developed,
~ d
probably under the stimulus of Buddhist rival
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Under the Sui (581-618) the text had already grown to two chiian, and at the
beginning of the eight century it had become a work of ten or eleven chapters,
a heterogeneous compilation of episodes of different age and provenance,
the self-contradictory statements of which are ridiculed by Buddhist authors,
At that time a whole body of apocryphal literature was growing up around
the theme of the "conversion of the barbarians".
In 668, under the T'ang emperor Kao-tsung, the Hua hu ching was proscribed,
but in 696 the Taoists persuaded empress Wu to revoke this decision. Nine
years later, in 705, the monk Hui-ch'eng 2-1gsubmitted a memorial in which
he requested a prohibition of this work, and in the same year the Hua hu ching
and other works of this type were again officially proscribed, in spite of the
protests voiced by several pro-Taoist courtiers. But this proscription was a
failure, and the hua ku literature further developed under the Sung. However,
the final victory was won by the Buddhist Church. Its privileged position at
the Mongol court around the middle of the 13th century enabled it to persuade
the emperor to order a literary inquisition, a strict prohibition of all hua hu
literature and a thorough destruction of all copies of the condemned works
(edicts of 1258! 1281 and 1285). This time the prohibition was effective: apart
from a number of stray quotations found in earlier literature, notably in
Buddhist apologetic treatises, and a few chapters from late and very curious
versions of the Hua hu ching (one of which shows traces of Manichean influence) discovered at Tunhuang, the Hua hu ching and other works of this
genre have disappeared. 45
The Buddhist polemic literature from the sixth century onward contains
a fair number of quotations from the Hua hu ching, but it is mostly impossible
to make out whether these passages already formed part of the early fourth
century nucleus of the work; in some cases it is quite clear that we have to
do with comparatively late accretions. 46
There are, however, two passages which in all probability belonged to
Wang Fou's original text.
According to several sources, Wang Fou's text was in later times known
as the Ming-lz-ei hua hu ching d.l& 4~ $1 i
t . d7 In pre-T'ang and early T'ang
Buddhist literature I have found only one case in which a work of this title
is quoted. Not only by its title but also by criteria of style and content this
fragment is strikingly different from the numerous other passages from what
apparently are later "inflated" versions of the Hua hu ching. The text in Westion
runs as follows.
"When the barbarian king did not believe in Lao-tzu('s teachings), Lao-tzu
subdued him by his divine power. Then (the king) begged for mercy and repented
his sins. He personally shaved (his head) and cut (his beard), and acknowledgd
his errors and faults. Master Lao in his great compassion had pity on his foolld
delusion andexpounded to him anexpedient doctrine, providing him with prohibitive
and restrictive rules according to circumstances. He ordered all (barbarian converts)
to practise ascetism (read $g = dhura) and alms-begging in order to restrarn
49
their cruel and obstinate hearts; to wear (like criminals) reddish-brown garments
and an incomplete dress in order to crush their fierce and violent nature; tof
cut and damage their complexion in order to show how their bodies (like those *
criminals) have tattooed faces and amputated noses; to abstain from sexual lnkrcourse in order to make an end to their rebellious seed. This is why a grave die
is said to wed a violent therapy, for (in such a as)one has to split open the b u y
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and to wash the intestines, and why great crimes must be restrained by a severe
~unishment,for (in such a case) one must necessarily exterminate the clan and
destroy all descendants of the criminal". 51
From a stylistic point of view this passage shows a marked contrast with
other quotations from the Hua hu ching and other works of this class. There
we have a simple, sometimes even primitive style, which dispenses with any
attempt at literary embellishment and which is in general closely patterned
upon the prose parts of Buddhist sotras; here we find a polished and highly
adorned piece of "parallel prose", which is exactly what we would expect
from a polemic treatise written around the beginning of the fourth century
AD, when this laborious style was so much en vogue.
We shall now attempt as far as possible to elucidate the meaning of this
important text by comparing it phrase by phrase with a number of fragments
from early Taoist apocrypha of the hua hu type; in no case quotations have
been used which occur in works composed later than the end of the seventh
century. They merely serve to indicate the general line of the hua hu story of
which the text translated above is one fragment, and to show on what points
and to what extent the other versions of the legend differed from each other.
It must be repeated that there is no guarantee that any of these passages is
much older than the work in which we find it quoted for the first time, even
if it happens to be labelled "Hua hu ching".
(I) "When the barbarian king .did not believe in Lao-tzu ('s teachings) . . ."
We have seen above (p. 292 sub 6) that an allusion to Lao-tzu's converting
a barbarian (c.q. Indian) king already occurred in a (now lost) section of a
third century collection of idealized biographies. There was apparently an
old tradition about Lao-tzu's activities at the Indian court (in later sources and
possibly also in the original Hua hu ching the event is localized in Chi-pin
Kashmir) which subsequently was incorporated by Wang Fou in his Hua
hu ching.
Our fragment starts in the middle of the story. Lao-tzu has already arrived
in India, either alone or in company of Yin Hsi, who according to another
tradition (see below, sub 4) actually became the Buddha. All texts agree in
saying that the king was unwilling to accept the message of Lao-tzu, and in
several passages he is represented as trying to burn, boil or drown the Sage.
One text (c) contains a kind of jdtaka of this cruel monarch who in a previous
life had been Lao-tzu's own wife; he is here given the pseudo-Indian name
of Fen-t'o-li @ S"t fi (Pundarika).
The following three texts deal with Lao-tzu's departure from China, his
journey to India and his first encounter with the Indian king.
(a) "It is said in the Ch'u-chi ,$llii): 'Lao-tzu, because the virtue of the Chou king
Yu (trad. 78 1-771 BC) was waning, wished to go through the (frontier-)pass to
the West. He agreed with Yin Hsi that they would see each other after three
Years inside the liver of a black sheep on the market at Ch'angan. Lao-tzu was
then (re)born in the womb of the empress. At the agreed date (Y in) Hsi saw that
(on the market at ChVangan)there was one who sold livers of black shmp, and
through (this trader) he inquired for and saw Lao-tzu . . . (there seems to be a
hiatus in the text here) . . . coming forth from his mother's body. He had (long)
hairs on the temples and his hqad was hoary; his body was sixteon fcat tall;

-
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he wore a heavenly cap and held a metal staff. He took Yin Hsi with him to convert
the barbarians. (Once arrived in India) he withdrew to the Shou-yang 8 8
mountains, covered by a purple cloud. The barbarian king suspeckd him of
sorcery (&). He (attempted) to boil him in a cauldron, but (the water) did not
grow h o t . . .". 59
(b) "It is said in the Wen-shih chuan
.($: 'In the first year of ~ h a ~ ~ - h
(1f jL 4 , an imaginary nien-hao) Lao-tzu descended and became the teacher
of the Chou (court). In the first year of wu-chi && he went through the p a ,
riding a car of thin boards (drawn by) a black ox. He spoke the five thousand
words (of the Too-re ching) for Yin Hsi, and said: 'I am roaming between Heaven
and Earth, (but) as you have not yet obtained the Way you cannot follow me.
You must recite the five thousand words (of the Tao-re ching) ten thousand ti-;
your ears must (develop the faculty of) penetrating hearing, your eyes must
(develop the faculty of) penetrating sight. Then your body will be able to move
by flying, (endowed with) the six supernatural powers
and the four attainments*. 55 They agreed t o a date (to meet each other) a t Ch'engtu. (Yin) Hsi
followed up his words and obtained the (Way). When he had sought for and
met (Lao-tzu), they went into the T'an-t'e f i % (Daqdaka) mountains in Kashrnir.
And afterwards ( R k ,indicating a hiatus in the narrative) the king attempted
to burn or drown him with fire and water ' . . .".
(c) "It is said in the Kuang-shuo p'in #. <t&
: 'At the beginning,
when the king
had heard the Heavenly Worthy (A$)expound the doctrine, he obtained
together with his wife and children the fruit of srota-ipanna. The king of Ch'inghekuo
la , having heard about this, betook himself together with all
his courtiers to the place where the Heavenly Worthy was dwelling, and all of
them ascended to Heaven in broad daylight. The king (who had obtained the
fruit of srora-ipanna) became the head of the Brahma-gods, with the appellation
@ . His wife, who had
of "the master of the doctrine Hsiian-chung" $,
(also) listened to (the exposition of) the doctrine, ascended together with (the
8 . Later she was (re)born in Kashmir
king) and became the devardja Miao-fan
as a king with the name of Fen-t'o-li
%
I A . (This king) was killing and murdering (people) and (in all respects) destitute of right principles. The master of tho
doctrine Hsiianchung wanted to convert him; he transformed himself and was
born in the womb of a woman named Li. After eighty-two years he ripped open
her left arm-pit. At birth he had (already) a hoary head. Three months later he
travelled to the West together with Yin Hsi, riding a white deer. He retired into
the T'an-t'e (Da~tjaka)mountains. After three years the king Fen-t'o-li (who
in a former existence had been his wife) met him when hunting, and (tried to
kill him) by burning and drowning, but Lao-tzu did not die". 58

+

(2)

". . . Lao-tzu

subdued him by his divine power".

TWOfragments also speak about a manifestation of Lao-tzu's supcrnatural
by which he brought about the king's conversion. Both are passages
from the Wen-shih chuan, a work which probably dates from the second half
of t b sixth century (cf. above, note 56).
(a) ". . . But Laetzu went on reciting scriptures as before, whilst sitting On a lotus
(in the midat of the fire and the ,water)".

60

(b) "When L a c ~ t z uwas in Kashhmir, he snapped his fingers, and ( i n s m t l ~ )
d c v ~ d ~ a arhats
s,
and flying devas endowed with five supernatural powers am
t o (the place where he was dwelling)". ' 0

The Ch'u-chi ~JIit and the Tsoo-li t'im-ti chi
i Si it (probably
more
two names for onq and the same apocryphal work) make Lao-tlu a
drastic missionary device:
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(c) "Master Lao became very angry: he slew" the seven sons of the barbarian

king as well as one tenth of the population. Only then the king submitted . . .". 62
I n another version of the Hua hu ching the king is apparently won over by
Lao-tzu's successful preaching in Southern India:
(d) It is said in the H u a hu ching: 'When Lao-tzu converted the barbanans, and
their king did not accept his teachings, Lao-tzu said: 'If your majesty docs not
believe (my words), I shall go to the South into India to instruct and convert
(the inhabitants) of all countries (in that region). From this (your country)
Southward ( N A N
) there will be none ( W U ..&-) who is more venerated than
the Buddha (FO .#-)'. The barbarian king still did not believe and accept (his
words) and said: 'If you (really succeed) in the South to convert India, then 1
shall bow my head to the ground and (repeat your words) saying NAN-WU-FO
(

-

namo Buddhuya)'."

(3) "The king begged for mercy and repented his sins. H e personally shaved
(his head), cur (his beard) and acknowledged his errors and faults".
According t o the Ch'u-chi (a) the king, deprived of his sons, orders his
decimated population to become Buddhists. The version of the story as given
in the Kuang-shuo p'in A ;LA (b) is more bizarre: king Fen-t'o-li, who in
a former life had been Lao-tzu's wife, is converted to Buddhism avant la lettre
and becomes nobody less than the Buddha Siikyamuni.
(a) "Only then the king submitted and ordered the population to receive (Lao-tzu's)
instructions, to shave their hesds, to observe celibacy and to accept the two
hundred and fifty commandments (of the monastic life). . .
(b) "The king submitted (to Lao-tzu), shaved his head, changed his dress, and
(assumed) the surname of Shih jf ((Sik~a),the personal came of Fa It. (Dharma)
and the appellation of Sha-men .,Jr ,fq (Sramana). He realized the fruit (of Enlightenment) and became the Buddha !hkyamuni. It was in the Han era that
(his) doctrine spread to the East (and reached) China". O5

(4) "Master Ldo in his great compassion had pity on his foolish delauion, and
expounded to him an expedient doctrine . . . .
In this text it is obviously Lao-tzu himself who is acting the part of the
Buddha and who personally preaches the doctrine to the Western barbarians.
This was n o doubt the original form of the hua-hu legend, as appears from
the earliest references enumerated above (p. 291 sqq.). It is also confirmed by
a passage from another Taoist work, the "Inner section of the dark mystery",
by the
i /JJ\'l$
quoted in the 1-hsia lun .A
Hsiian-rniao nei-p'ien
Taoist Ku Huan IGfifi (ca. 470 AD). 66 This passage, which is one of the
earliest known quotations from a work of the hua hu type, runs as follows:
"Lao-ttu entered the (frontier)-pass and went to the country of Wei-wei % Br
in India. The wife of the king of this country was named
(Kapilavastu)
Ch'ing-miao ;&.b-lr. Lao-tzu, taking advantage of the fact that she was sleeping
i to enter into Ch'ing-miao's
in the daytime, used the essence of the sun 'il i
mouth. On the eight day of the fourth month of the next year, at midnight,
he ripped open her right arm-pit and was born. As soon a s he had come down
on the ground he walked seven paces, raised his hand and said, pointing to Heaven:
(Among all beings) above and under Heaven
I alone am venerable.
All the Three Worlds are full of painWhat is there enjoyable (in them)?'
From that (moment onward) Buddhism took its rise".
)I

"
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According to Chen Luan's Hsiao tao fun (570 AD),
"It is =id in both the Hua hu ching and the Hsiao ping ching :i$;j(4f
7s that
L~O-tzu,
when he converted (the people of) Kashmir, personally 4 $ became the
Buddha". 73
At a rather early date two other traditions developed. One of these said
that Yin Hsi, after having accompanied Lao-tzu on his journey to the West,
became or was chosen by Lao-tzu to be a Buddha with the name of Mingkuang ju-t'ung 4 L 4 3 (? Aloka-m~nava).In a developed form this theory
is found in some fragments from the Wen-shih chuan R df, # , a work which
is probably not older than the second half of the sixth century. 74 Here we
read that Lao-tzu, after the Indian king had repented his sins,
"chose Yin Hsi to be their master, and said to the king: 'My master is called the
Buddha; the Buddha (in turn) served the Supreme Way'. The king followed (Yin
Hsi) and was converted by him; men and women shaved their heads and observed
celibacy. Thus the Supreme Way, by the grace of the Buddha, 75 commissioned
Yin Hsi to te a Buddha in Kashmir with the appellation of Ming-kuang ju-t'ung
E$J

".76

However, the theme may be much older. In the fragment from the Chinshih tsa-lu translated above (p. 294 sub 2), which dates from the beginning
of the fifth century and describes Wang Fou's forging the text of the Hua hu
ching, we read that according to Wang Fou
"(Yin) Hsi together with (Lao) Tan converted the barbarians and became Buddha",
which indicates that the story of Yin Hsi becoming the Buddha is at least
as old as the beginning of the fifth century, at which time it had already been
incorporated in the Hua hu ching. Actual quotations from the Hua hu ching
in which Yin Hsi is transformed by Lao-tzu into a "golden man" and remains
in the West as the Buddha are not found in early works ; they occur e.g. in the
Fo-tsu li-tai t'ung-tsai /#,8 2 .irL
d.h of 1341. 77 However, that this legend
occurred in the Hua hu ching in the eighth century is proved by passages from
two manuscripts discovered at Tunhuang which form part of the Fonds
Pelliot in the Bibliotheque Nationale.
Pelliot 3404:
"Lao-tzu said: 'The Buddha is (my) disciple Yin Hsi, to whom I have entrusted
the (task of) preaching and conversion at this moment; although he has not yet
reached perfection, he is also a Sage . . .". 7s
Pelliot 4502 :
"At the time of king Huan, in the year chia-tru (which would be 716 BC), in
the month with the one yin (i.e., the fifth month of the lunar calendar), 1 shall
order Yin Hsi to use that essence of the moon (as a vehicle) to descend in Central
India. (There) he will enter into the mouth of the wife of (king) Pai-thing b 2
(Suddho[danal); (thus) he will be born, availing himself of (the queen's body) as
a shelter. He will be named SiddhBrta. He will abandon the position of a crownprince, and go into the mountains in ordtr to cultivate the Way, (Finally) he
"I1
realize the unsurpassed Way, and obtain the appellation of Buddha. . . . 80
$9

We may conclude that there wcre various traditions concerning the role
of Yin Hsi. One version, according to which Yin Hsi went to the West together
with Lao-tzu and there acted as the Buddha may have found its Way into
the Hun hu ching as early as the beginning of the fourth century. This is also
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said in the Tunhuang MS. Pelliot 4502, which shows some affinity with the
passage from the Hsiion-miao nei-p'ien translated above (p. 301), where, however, it was Lao-tzu himself and not Yin Hsi who was born as SBkyamuni.
In the other Tunhuang fragment (Pelliot 3404) Yin Hsi is apparently not born
as a Buddha at Kapilavastu, but, like in the still later version of the Fo-tsu
li-tai t'ung-tsai, transformed into one by Lao-tzu in situ, to be left behind
for the benefit of the local population. This is also the case in the Wen-shih
chuan where, however, Yin Hsi does not become SBkyamuni, but the Buddha
Ming-kuang ju-t'ung. In Ms. Pelliot 4502 the episode in question has become
a part of a complicated frame-story: the scene has shifted to Khotan, where
Lao-tzu in the year 1028 BC assembles the gods and spirits and the kings of
more than eighty Central-Asian and Indian kingdoms at a place called P'i-mo
,U,$ , and in this assembly he predicts his eighty-one future avatciras, the
account of one of which contains the story of Yin Hsi's incarnation translated
above. The Ms. contains geographical names in Hsuan-tsang's transcription,
so that this version of the story cannot be older than the second half of the
seventh century, when this system ot' transcription started to supplant the older
ones. However, at least one century earlier we find Khotan associated with
Lao-tzu's transformation into the Buddha, for the section on Khotan in ch. 90
of the Wei-shu (completed in 554 AD) already contains the entry :
"Five hundred li to the West of Khotan there is the Pi-mo
monastery.
It is said that this is the place where Lao-tzu converted the barbarians and became
Buddha". 82
At present we shall not say more about Yin Hsi's role in the hua hu legends,
merely hoping that in the future a systematic study of this literature based
on all the available material will show us the way through this labyrinth of
divergent and conflicting versions and traditions. Below we shall have opportunity to revert once more to this theme in connection with the Cheng wu Iwt.
Beside the theory that Lao-tzu was the Buddha, and the one that Yin Hsi
was SBkyamuni (or Ming-kuang ju-t'ung) and that consequently Lao-tzu
was the master of the Buddha, we find a third theory, according to which
Lao-tm became (Maha-jKBSyapa, one of the principal followers of the Buddha,
who after Siikyamuni9sdeath became the leader of the disciples. This theory
probably found its origin in a kind of Buddhist counter-offensive against the
Taoist assertions; it will therefore be treated in connection with other Buddhist
"anti-hua hu" theories.
(5)

". . . providing him with prohibitive and restrictive rules according to circum-

stances. He ordered all (barbarian converts) to practise asceticism a d almsbegging in order to restrain their cruel and obstinate hearts; . . . to crvsh
their fierce and violent nature; . . . to make an end to their rebellious seed".
Here we find a very psuliar conception of Buddhism: ~ao-tzu-Sgkyamuni
Preached the doctrine among the Western barbarians not in order to save and
emancipate them from the fetters of life and death, but in order to humiliate,
to weaken or even to exterminate them. Several parallel passages are quoted
or paraphrased in early Taoist and Buddhist treatises.
"The barbarians have no (feelings of) altruism; they are hard, obstinate,
without decorum and in no way different from wild beasts. (Being such brutes)
they (could) not believe in Emptincu and Non-being (which has no h a p ) , and
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thetelrzre Lao-tzu, having entered the (Western frontier-)pass, ma& images in
order to convert them". 13'
"As the barbarians were primitive savages, (Lao-tzu) wished to make an end
to their evil seed. Therefore he ordered the men not to marry any women, and
the women not to marry any men. NOWif the whole country (of the barbarians)
would submit to (this) doctrine, it would automatically cease to exist". 85
"The barbarians were evil and savage. Therefore (Lao-tzu) converted them to
Buddhism, ordering them to shave (their heads), to (hear) reddish-brown (garments
and to have no posterity".
Special attention must be paid to the following passage from the anonymous
Cheng wu lun ;L 2% (for which work see abo-~e,p. 15 sub 2) which very
probably is the oldest Chinese Buddhist treatise in existence. It is a short
polemic document devoted to the refutation of a lost Taoist essay. The use of
the term yiin-yiin ii. 2. , "etcefera" at the end of (or sometimes also in the middle
of) each of the opponent's arguments proves that we have to do with abridged
quotations from this anti-Buddhist treatise which have been incorporated
in the text of the Cheng wu lun. Since the Cheng wu fun may be placed around
the middle of the fourth century, the anti-Buddhist treatise quoted in it must
be at least as old as that, so that it must have been composed only a few
decades after Wang Fou had written the Hua hu ching. Now in the first section
of the Cheng wu lun we find three quotations from the opponent's work,
the text of which has no doubt directly been inspired by the Hua hu ching
passage translated above:
'"Y in-wen tzu 9 -% , endowed with supernatural powers ( I$& ), grieved
that among those barbarians father and son were living with the same wife, "
that they were greedy, hard-hearted and violent, willing to risk their lives for the
sake of profit without shame, encroaching upon (other people's rights) without
ever being satisfied, and slaughtering and ripping open (the bodies of) all living
beings . . .'. And also: 'He ordered a disciple who had obtained the Way to change
and convert them', etcetera. And also : 'He forbade them to kill living beings, and
(ordered them) to do away with marriage, so that they would have no posterity.
What method could be better than this to attack the barbarians?', etcetera". "
The details of this fragment are far from clear; especially the reference to
Yin-wen tzu, a philosopher of the late fourth century BC, is puzzling. Presently,
when speaking again about this passage in another connection, we shall see
that there is convincing evidence that Yin-wen tzu F z
is a mistake for
Yin Hsi 9 $.
In any case, the connection with the ideas expressed in our Hua hu ching
passage is unmistakable, and this is another indication that the latter may
safely regarded as a fragment of the original text of Wang Fou.
T a n g Yung-t'ung (History, p. 464) has already noticed the interesting fact
that some authors of the fourth and fifth century Kern to have undergone the
influence of this theory, resulting in a remarkable change in the traditional
Chinese attitude towards and appreciation of the Indian "barbarians".
In the earliest sources the inhabitants of India are qualified as a friendly*
if somewhat effeminate, people. They am "kind and full of love
men", 89 they "adore the Buddha and therefore do not kill or attack others ,
they are "weak and afraid of war". a The quotation from the HW h~ d i n g
and the corresponding passage from the Cheng wu fun translated above
that already in the first half of the fourth century the opinion had changed.
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The same attitude towards the character of the Indians and a similar conception
of the Buddhist doctrine as a kind of ideological antidote against their national
vices appears from the following fragments, some of which we have already
translated in a previous chapter.
When w a n g - Mi tries to'defend the doctrine by adducing the favourable
statements about the Indians made by early Chinese historians, Huan Hsiian
answers :
"Is it not because the six kinds of barbarians are arrogant and obstinate and
not to be converted by normal teachings, that (the Buddha) had to devise a mass of
supernatural and strange (theories) in order to make them struck with awe and
submissive, and that only after this.was done they would obey the rules?" (cf.
above, p. 265).
Around 433 AD Ho Ch'eng-t'ien writes to Tsung Ping:
"Those people of foreign countries are endowed with a hard and obstinate
nature, full of evil desires, hatred and violence; that is why Sikyamuni severely
restrained them with the five prohibitive rules". (cf. above, p. 265),
and some forty years later the Taoist Ku Huan 44 #t says:
". . . Moreover, that Buddhism arose among the Western barbarians, is that not
bccause the customs of these barbarians are usually evil? That the Way arose in
China, is that not because the morals of China are basically good?" Bz
The fact that from the beginning of the fourth century strong nationalistic,
racial and anti-foreign sentiments come to play a role in the hua hu controversy brings us to the second fragment from the Hua hu ching, equally quoted
by Chen Luan in his Hsiao tao lun, a fragment which both in style and in
contents so completely agrees with the one which we have translated and
analysed in the preceding pages, that we are justified to regard it as another
part of the original scripture. It forms a logical continuation of the last phrases
of the other passage: granted that the "Buddhist" doctrine preached by
Lao-tzu to the Western barbarians actually was nothing but a device aiming
at their repression and extirpation, what then could be greater folly than to
introduce this deadly weapon into China?
"It is said in the Hua hu ching: 'Buddhism arose in a barbarian region. In the
) prevails; therefore (people of that quarter) are
West the metallic fluid (
hard and without decorum. The gentlemen of Shenchou (China) have imitated
their manners as a model and have erected Buddhist temples. Everywhere t h y
treat the Buddhist scriptures with special veneration, and so they turn their back
on what is essential and apply themselves to secondary matters. Their words are
extravagant and do not agree with the wonderful doctrine (of Taoism). They
adorn the satras and carve statues in order to dacaive the ruler and his subjects.
As a result, the world suffarsfrom floods or drought, the weapons are (incassantly)
used in mutual attacks. Within only ten years calamities have happened everywhere: the five planets have deviated from their fixed course, mountains have
collapsed, rivers have dried up. That the transforming influence of royal (govemm n t ) has not been peacefully (realized) is in all rapacts the result of the disorder
(brought about by) Buddhism. Emperors and kings do not mupy themselves
with their ancestral temples, and common people do not sacrifia to their ancestors:
that is why the spirits of Heaven and Earth, the Way (of nature) and the fluids
cannot be (propitiated or) restored to order".

l'he nature of this fragment in its rclation to the rest of the story of Lao-tzu's
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activities in the West is not quite clear: the speaker is obviously not Lao-tzu,
but the early fourth century author of the Hua hu ching describing the deplorable course of events in his own time. The general impression is that of a fragment from a preface or a colophon.
I n these lines we find another interesting argument brought forward; by
the "unnatural" introduction of Buddhism, which a s a doctrine of Western
provenance is connected with the female principle b i n ) a n d with metal, the
hard and deadly element, the cosmic order a n d equilibrium a r e disturbed.
This idea is also found (in a much more elaborated state) in a few other fragments from later works of this genre.
"It is said in the Lao-tzu hsii a 3 - D : 'The Way of yin and yang by transformation creates the myriad things. Tao(ism) has originated in the East and corresponds to (the element) of wood and to yang; Buddhism has originated in the West
and corresponds to (the element) of metal and to yin. (Thus) Taoism is the father,
Buddhism the mother; Taoism is Heaven, Buddhism Earth; Taoism is birth
(or: life 7_), Buddhism death. Taoism is the primary cause (yirt J
hetu),
Buddhism the secondary cause ()&an 9% = pratya.va). Together they form (a
couple of) one yin and one yang which (can)not be separated. Thus Buddhism
has been produced by Taoism, whereas Tao(ism) spontaneously exists and has not
been produced by anything. 84 The Buddhist assembly has large seats which are
square in imitation of Earth; the Taoist assembly has small seats which are round
in imitation of Heaven. That the Buddhist monk does not wear arms. is because
the yin fluid is symbolized by the woman: therefore (the priest, associated with
West = yin = woman) is not made to perform military or corvee duties. (In view
of this) it is understandable why the Taoist (is allowed) to be a soldier. That the
Buddhist monk does not bow when seeing the Son of Heaven or a king or a marquis
symbolizes (that he is like) the woman who remains in the deep (seclusion) of the
harem and does not interfere in government affairs. That the Taoist when seeing
the Son of Heaven observes (the emperor's commands and bows down is because
he does engage in government matters and is active as a subject and as an official.
In the Taoist assembly the drinking of wine is not a sin; that in the Buddhist
assembly it is not drunk is because a woman by drinking wine commits one of the
seven (sins warranting) repudiation. O5 That the Taoist assembly knows no fasting
is because (Taoism) is primarily concerned with life, and life requires food; that
the Buddhist assembly observes fasting is because (Buddhism) is primarily Concerned with death, and death is (the result of) abstinence from food, and also
because the woman is moderate in eating. That the Buddhist priest s l ~ p alone
s
is because women (have to) guard their chastity; the Taoist spends the night
DO
in company and has therefore no restrictive rules (to observe in these matters) .
And, in another passage from the same work:
"Taoism is primarily concerned with lifc, Buddhism with death. Taoism eschews
what is dirty, Buddhism does not. Taoism belongs to yang, to life, to the avoidance
of what is dirty, Buddhism does the opposite. In this way pure and impure are as
wide apart as Heaven (is from Earth), and (the doctrines pertaining to) life and to
death are widely separated. Why then do you not observe the great Way of purity
and emptiness instead of wishing to (follow) Buddhism, the dirty and evil doctrine
of birth-and-death?"

-

9,

Finally, from the Wen-shih chuan:
'Taoism has originated in the East and corresponds with Wood and nftl:i
Buddhism has originated in the West and corresponds with Metal and female .
The formation of t h earliest versions of t h e HUU hu ching and the problems
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connected with the development of this peculiar kind of literature are much
too conl~licatedto be treated adequately within the scope of this chapter;
they deserve (0 be s u b j ~ t dto a more detailed analysis in a special study.
In this case our main objective was to draw the reader's attention to the
anti-Buddhist arguments of a nationalistic and anti-foreign nature which
Came to play such an important role in the ltua-ku tradition around the beginning
of the fourth century, as appears from the composition of the Hua hu chifig
itself and from several passages in the writings of anti-Buddhist authors of
the fourth and fifth century.
When viewed against the background of the historical situation of ca.
300 AD, these sentiments become quite understandable and significant. The
gradual infiltration of Hunnish and Tibetan tribes into Chinese territory and,
shortly afterwards, their conquest of northern China must have intensified
the anti-foreign sentiments among the Chinese gentry. One has only to read
the treatise by Chiang T'ung 1 9 % proposing "the deportation of barbarians"
,t< ,? of 299 AD to feel the atmosphere of fear and suspence and the awareness of acute danger. loo Not without reason: around that date the infiltrated
foreigners constituted one half of the population of Shensi; the armies of the
Chinese warlords consisted for a great part of non-Chinese mercenaries; in
the North the Hun chieftain Liu Yiian had organized and unified the five
hordes and was about to declare himself the legitimate heir of the Han empire
and to start the conquest of Shansi, assuming the title of emperor in 307.
In the same year the exodus of the highest gentry was to begin, leaving the
North to the barbarian invaders.
In spite of the fact that at that time the anti-foreign sentiments of the gentry
must have been mainly directed towards the northern tribes, among which
Buddhism at that early date does not appear to have had any appreciable
influence, yet we may assume (as the passages translated above tend to confirm)
that these feelings soon were extended to all "barbarians", including even
those of Central Asia and India.
Two other factors must be taken into consideration when studying the
earliest history of the Buddho-Taoist controversy. In the first place, the gradual
expansion of Buddhism among the rural population must have undermined
the power of the Taoist church and must have intensified the anti-Buddhist
attitude of the Taoist masters and their spokesmen at court. In the second
place, it is also around 300 AD that Buddhism started to become influential
among the gentry and the highest strata of society, among the court nobility
and the members of the imperial clan. This must necessarily have led to a
grim rivalry between the two groups: the later conflicts between ~ a o i s mand
Buddhism p e r a l l y took place at court. In this connection it is important to
note that (a) according to one tradition Wang Feu, the author of the
hu thing, was a dignitary of the Taoist church, (b) that the ControversY which
led to the composition of the book took place in the (temporary) capital, an*
(c) that PO YGan, Wang Feu's Buddhist adversary, entertained close relations
with at least one important member of the imperial family ( s e above, p. 76).

3. Buddhist reactions.
If we now turn to the Buddhistdefenceagainst the theory whichin theireyes must
h a v ~been the acme of blasphemy, two kinds of reactions may be distinguished.
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The first one--chronologically speaking the second--consists of a refutation
of the huo hu theory on more or less rational grounds. i.e., by demonstrating
the obvious absurdity of the Taoist tenets. This kind of polemic argumentation
does not seem to occur before the sixth century. Early b i b l ~ o g r a ~ hlists
i~~l
like the table of works included in Lu Ch'eng's Fa-lun . i:$ and that of Scng.
yu's Fa-yuan tsa-yiian yiian-shih chi ). j i &L ~ C $c:; 4. (in CSTCC XII)
do not mention any works which, to judge from their titles, could have been
devoted to a refutation of the hua hu theory. It was only in the course of the
sixth century and later, when the Taoist attacks upon Buddhism had become
more violent, that the attention of the Buddhist apologetes was drawn to
this dangerous and humiliating theory, and that the need was felt for its
systematic and detailed refutation.
The second type of Buddhist reaction is of another nature. At a much earlier
date, probably shortly after the composition of the Hua hu ching, the Buddhists
already attempted to neutralize the "slanderous talk" of the Taoists by applying their opponent's method. This brings us on the interesting subject of early
Buddhist apocrypha, and more in particular on the various Buddhist theories
concerning Lao-tzu's relation to the Buddha, the Buddhist origin of Taoism
and Confucianism, and the story of the "Three Saints going East".
It is unknown when the first Buddhist apocrypha were made. The earliest
bibliography of Buddhist scriptures which has at least partially been preserved,
Tao-an's Tsung-li chung-ching mu-lu 5: jf $-?E il $3. (374 AD), contained
in the section "suspected scriptures" ( Q !'+
jk)
- the titles of twenty-six works,
amounting to thirty chiian. lol When Seng-yu around the beginning of the
sixth century compiled the Ch'u sun-,sang chi chi, he reproduced Tao-an's
list, but added twenty more works of this kind, arriving at a total of 46 apocrypha in 56 chiian. 1°$ Less than a century later, in 594, the Chung-ching mu-lu
%!% iI ik (T 2146) gives an enumeration of 53 forgeries (44) ; $ in 93 chiian,
and 29 "suspected works" ( g6 ) in 31 chiion. l m For a general discussion
of the various types of Buddhist apocrypha we may refer to the excellent
summary given by T'ang Yung-tung (History, vol. 11, p. 594-600).
To judge from the remarks of the compilers of the various Buddhist bibliographies as well as from the fragments which have been preserved by being
quoted in later works, and from the few specimens which have been found at
Tunhuang, the early Buddhist apocrypha formed a rather heterogeneous
literature. Several were said to have been written in trance under divine inspiration; other "stitras" contained a kind of pseudo-Buddhist hodge-podge, in
which fundamental notions of the Buddhist doctrine (such as the five prohibitive
rules) were associated with the five elements, the five directions and other
elements extracted from Chinese philosophy; another class is again formed by
"messianic" scriptures which seem to have been modeled upon the Chinese
"prognostication texts", ch'an :it. It may be assumed that practically all the%
works originally had some propagandistic function, even if we find them most
emphatically rejected as heterodox and misleading by serious Buddhist scholarsIt is here, on the fringe of Chinese Buddhist literature, that we get some
glimpses of works which, in different versions and degrees of elaboration*
contain the Buddhist counterpart of the Taoist hva hu legend: the theory that
Lao-tzu, far from being the originator of Buddhism,, actually was eithfl a
manifestation or a disciple of bkyamuni, sent by the Lord to the East in ordar
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to propagate a doctrine which, although in all respects inf&or to the Buddhist
dharma, could serve to prepare the way to its eventual revelation. In some
cases also Confucianism is included, Lao-tzu, Confucius, Yen Hui and oven
the rulers of the legendary era being qualified as Bodhisattvas.
In dealing with this subject we shall follow the same procedure as before,
starting from the few third, fourth and early fifth century data which are at
our disposal, and trying to interpret this nucleus of early material in the light
of the more abundant information from somewhat later sources.
The hua hu tradition was based on an existing theme in Taoist Iegendthe-alleged journey of Lao-tzu to the West. In a similar way, the Buddhist
theories found their justification in some fundamental notions of Mahayana
Buddhism: that of the Buddha's unlimited "skill in expedient means" (updYakauSalya) and that of the magical manifestation of "illusory bodies" (nirmeakiya) in the world by Buddhas or Bodhisattvas.
The various Mahayha speculations about the nature of the Buddha constitute a continuation and a further development of certain notions which,
although already traceable in the earliest canonical scriptures, gained great
prominence in the Buddhology of the Lokottaravadin school of the Mahasamghikas. In the writings of the Mahayana scholiasts as well as in the canonical
scriptures of this creed the Buddha has lost all human features : he is the essence
of ultimate Reality, his nature is identical with Suchness (rarharli), the ungraspable true nature of all phenomena (dharmard), in short, he is the embodiment
of the Absolute itself which is neither existent nor non-existent, neither temporal
nor eternal, devoid of both positive and negative characteristics and completely
beyond all power of reasoning or imagination. Being in all respects supramundane (lokorrara), his manifestation in this world is an illusory phantom:
what seems to be a human teacher is a kind of mind-formed apparition which,
being adapted to worldly conditions (lokdnuvarrana) and out of consideration
for the limitations of the human mind, feigns to be borr,, to suffer, to decay
and to die, whilst preaching a doctrine which, essentially being a "therapy"
(pratipakja), is infinitely variegated to suit the various needs and various
levels of understanding of the hearers.
The Bodhisattva doctrine bears the stamp of this development: in the course
of his inconceivably long pilgrimage toward Enlightenment the future Buddha
acquires the power to assume or evoke different bodies at will, by means of
which he performs his task of preaching and conversion. By his "skill in expedient means" he is able to adapt his doctrine to the special circumstances and
the mental characteristics of the persons to be converted.
It is only natural that in Chinese Buddhist circles the venerable sages of
Chinese history and pre-history came to be regarded as manifestations of the
Buddha or as avatdras of Bodhisattvas. This seems to have started at a vesy
early date. In one of the earliest extant Chinese biographies of the Buddha,
' Z ?% (T 185, translated
the Tai-rzu jui-ying pen-ch'i ching X -? i$ i?! F
222-229) we find the following interesting phrase which in later apologetic
litmature is not seldom adduced by Buddhist authors in support of their views:
"As to his transformations, he manifested himself in accordance with (the
exigencies of) the times, sometimes as a saintly emperor, sometimes as the ancestor
of the Forest of Literati ( .tgA. 2 e:i:), or as the Taoist National Teacher (id 33..1) ;
everywhere he manifested his innumerable transformations".

"

310

THE CONYERSION OF THE BARBARIANS

In a lengthy passage from his treatise "On the Sramana not paying homage
to the ruler", Hui-yiian develops this theme as follows:
"It has always been my opinion that the Buddhist doctrine and Confucianism
( A j k ) , the Tathsgata and Yao-and-Confucius, in spite of their difference of
starting-points latently correspond t o each other, and that they eventually are
identical although their points of departure are truly not the same. lob
Principles
sometimes first agree with each other and later diverge, and sometimes they first
diverge and later (come to) agree with each other. Initial agreement and later
divergence (or differentiation): that is the case with the personal (manifestations)
of the various Buddhas-Tathigatas. Initial divergence and later agreement: such
is the case with the class of the rulers and kings of all ages, princes who have not
yet (succeeded in) realizing the highest (truth). How shall I make this clear?
It is said in a sQtra: 'The Buddha is naturally endowed with a divine and wonderful method to convert (all) beings by means of expediency (updya), widely adapting
himself to whatever situation he may meet. Sometimes he will become a supernatural genie or a saintly emperor Turner of the Wheel (cakravartin), sometimes
a chief minister, a National Teacher or a Taoist master'. loo (Apparitions) of this
kind are everywhere manifested, and there is none among the kings and (other)
worthies who know who they (actually) are. This is what I mean by '(initial)
agreement and later divergence' (: seemingly different doctrines being taught by
different manifestations of one and the same divine power).
(On the other hand,) there are some (Bodhisattvas) who have just undertaken
the great task, but whose meritorious work of transformation (by preaching) has
not yet reached perfection. (Being still imperfect), their outward actions show
differences, and therefore (the retribution) which they receive is not the same:
some are bound t o obtain (the reward for) their merits after death, whilst others
get a manifested response in the same year. The saintly kings who have modelled
themselves after such (Bodhisattvas) and in this way accomplished their teachings
cannot be counted either. . . This is what I call '(initial) divergence and later
agreement' (: various doctrines being taught by different Bodhisattvas who, although
still using different and imperfect methods, are all on the way to the same
goal) . . .". lo7

AS is usually the case with this kind of literature, the argument is stated as
obscurely as possible. If we try to clear the basic content from the trappings
of rhetoric under which it lies buried, we may conclude that Hui-yiian distinguishes two processes: on the one hand the manifestations of great kings,
statesmen or teachers evoked by the Buddha in order to direct by these means
the course of moral development, on tho other hand the beneficial activities
of Bodhisattvas who, be it in a less perfect way, perform the same task by
being born and reborn into the world and thus may become teachers or models
to "saintly kings".
The fact that Hui-yiian in paraphrasing the passage from the T'ai-tzu
hi-ying pen-ch'i ching also mentions the "Taoist master" (which naturally
refers to Lao-tzu) among the manifestations of the Buddha may indicate that
he does not exclude Taoism from his theory. However, here as elsewha he
is mainly concerned with proving the underlying unity of Buddhism and
Confucianism, not as two ways of thought which more or less accidentally
happen to show some similarities, but as two doctrines which. having oriqnated from the same source, are finally destined to mest and to merge
Hui-wan was the great champion of this idea, which we find repeated wvcral
times in the remaining fragments of his work.
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It must be remarked that in doing so he did not merely repeat the words
or opinions of his predecessors: in his case it was an insight won as the final
result of a life-long mental evolution. In one of the most personal and interesting fragments of early Chinese Buddhist literature, Hui-yiian's letter to his
lay disciple Liu Ch'eng-chih $1 d l L , he discribes this evolution in a few
words :
"I often think how long ago, when I devoted myself to the study of the secular
(= Confucian) scriptures (as a student in Hsii-ch'ang and Loyang), I regarded
these as the most beautiful pleasaunce of our times. Then I became acquainted
with (the writings of) Lao-tzu and Chuang-tzu, and I realized that Confucianism
was no more than empty talk, adapted to the changing (needs of the times). Considered from (my) present (state), I realize that where the meaning of the deep(est)
mysteries is concerned one cannot but give precedence to the principles of Buddhism.
But if we bring these (doctrines) together as members of (one) clan, then the Hundred Schools are of one and the same nature". lo@
All these utterances are of a more general scope. As symptoms of the quite
understandable tendency to identify the paragons of Confucianism and of
Taoism with manifestations of Buddhist saints in the distant past, they may
serve as a background to the more specific Buddhist theories, especially of
the "anti-hua hu" type, to which we will turn now.
The first glimpse which we perceive of such a theory probably dates from
the middle of the fourth century. The anonymous author of the Cheng wu fun
(see above, p. 304) answers to the assertion of his Taoist opponent who, it
must be remembered, credits the philosopher Yin-wen tzu P -L-3- with the
"conversion of the barbarians" and consequently with the creation of Buddhism:
"Yin-wen tzu was a disciple of Lao-tzu, and Lao-rzu w m a disciple of the
Buddha", loo
and, (ib.) :
"Therefore it is said in the scripture in question ( & $! ?% 5- ) :'He (i.e., Lao-tzu)
heard (the exposition of) the Way in Chuch'ien Bk.. There was (in that country)
a Master Ku $ FL T (or: 'an ancient master'?), who has skilfully entered Nirvdva.
Without having either beginning or end, he will exist continuously'. (Now this
country of) Chu-ch'ien is India (T'ien-chu) . . . If the Buddha would not have
been prior to Lao-tzu, why then would (Lao-tzu) call him Master (kT "elderborn"), and if Lao-tzu would not have been prior to Yin-wen, why then would
(the latter) have asked the Tao re ching from him?"
The last words of the second fragment prove beyond all doubt that the
name Yin-wen P L , here as well as in the passage translated on p. 304, is a
mistake for Yin-tzu 8 3, i.e., Yin Hsi P %, the frontier guard who obtained
the text of the Tao te ching from Lao-tzu and who, according to several versions
of the hua hu story, subsequently accompanied the Old Master to the Western
Region.
The important fact here is that Lao-tzu is represented as a disciple of a
Western saint, who by the author of the Cheng wu lun is expressis verbis
identified with the Buddha. The mysterious scripture quoted here is not
necessarily a Buddhist forgery; it may have been a Taoist text in a Buddhist
interpretation, and, in fact, there are strong reasons to suppose that this
"scripture in question" was nothing but an early version of the Hsi-sheng ching
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5 ?f , a Taoist work of the hua hu type is quite often quoted in later

Buddhist treatises. 'lo
The basic point remains that Lao-tzu, not only here, but as we shall see
also in a great number of passages from the Hua hu ching itself, is represented
as a disciple of the Buddha, or, more specifically, as the disciple MahBkaSyapa,
Such passages were of course extremely welcome to Buddhist apologetes who
constantly made use of these as convincing arguments against the Taoist
hua hu theory.
It goes without saying that this theme deviates from and is even incompatible
with the rest of the hua hu story. Even if we would assume that we have to
do with two distinct avata'ras of Lao-tzu (one as the Buddha or the Buddha's
master, and one as the Buddha's main disciple)-a state of affairs which is
indeed suggested by some of the passages in question-the fact remains that
Lao-tzu is here placed on a lower level than the Buddha. Moreover, we find
in these passages Lao-tzu singing the praises of the Buddha in the most unequivocal terms. As far as I can see, the only possible solution is to assume that
there was a Buddhist counter-version of the account of Lao-tzu's activities
in the West in which he figured as KaSyapa, a mere disciple of the Buddha,
a theme which somehow must have crept into or have been interpolated into
the original Hua hu ching and kindred works. Let us take, by way of example,
the following passages which-at least according to the authors of the Hsiao
too lun and later Buddhist treatises-occurred in the Hua hu ching of their times.
(1) "It is said in the Hua hrc ching: 'Among the great methods( $41) in the world

the Buddhist method is the first'." 111
(2) "It is said in the Hua hu chirtg: 'When Lao-tzu converted (the people of) Kashrnir,
all of them accepted Buddhism (as presched by Lao-tzu). Lao-tzu said: "One
hundred years after I am gone, 'I2 there will be another, a real Buddha, (now
dwelling) in the Tu~itaheaven, who will let himself be born in the palace of
king Suddhodana at Sr~vasti.113 At that time I shall also send Yin Hsi to be
born below (on earth) to be a follower of the Buddha named Ananda, who will
compose the twelve classes of scriptures". One hundred years after Lao-tzu had
gone, a crown-prince was indeed born to the king of Srivasti. After having
practised mortification for six years he realized the Way, and (acquired) the
appellation of 'Buddha' and the rzu of 'S~k~amuni'.
When at the age of fortynine he was about to enter Nirviga, Lao-tzu again manifested himself in the
world under the name of KBsyapa. Between the two (Siila) trees (where the
Buddha was lying down to die) he took the initiative to ask the decisive answers
to the thirty-six questions from the Tathagata on behalf of the great Assemblies
(of disciples, Bodhisattvas, gods etc. who were present). 116 Then the Buddha
entered Nirvana, and the Bodhisattva KiSyapa burned the Buddha's corpse,
assembled the relics, distributed them over (various) countries and built stdPaS
(over them). (Later) king Asoka also erected 84.000 stdpas' . . .".
(3) "It is said in the Hua hu ching: 'under the Chou (king) Chuang, in the third year
of the period pen-ch'u C 40 (an imaginary nien-hao), in the year with the c~cllcal
characters ping-ch'en, the son of king Suddhodana had reached full ~nlightenment
and obtained the name of Buddha Sakya(muni). When Lao-tzu saw that (the
Buddha) would leave the world, he was afraid that mankind would grow lax
and wligsnt, and he descended again in the village of To-lo q
'I7 with tho
name of KHOyapa. He became an intimate follower of the Buddha; (after the
latter's N i r v a a ) he burned his corpse and collated the bones, and118eratsd
stapas (over these relics), distributing them (dover the country).

"'
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(4) "It is said in the Hua hu ching:

'I wish to pluck 11' the udumbara flowers,
I wish to burn sandalwood,
to sacrifice to the bodies of a thousand Buddhas,
and to bow my head, paying homage to (the Buddha)Dipamkara >g% '.'*

lal

(5) "It is said in the Hua hu ching:
'Why is the Buddha born so late?
How early will his Nirvcjna take place!
Since T do not see &kyamuni
my heart is constantly afflicted' "
(for these starms, their different versions and their hypothetical interpretation
cf. above, p. 295 sqq).
(6) "It is said in the Hua hu ching: 'When Lao-tzu realized that the Buddha was
going to enter Nirva'ga, he returned into the world under the name of KBSyapa.
He posed the questions on behalf of the sarigha in the wood of sHla trees (where
the Buddha was dying).' " 12a
(7) "It is said in the "Scripture of Lao-tzu's Ascension to the West" (Lao-tzu hsisheng ching ,-1; 7 :; *% ): 'My master wandered through India whilst converting (the people), and skilfully entered into Nirvdna'." lZ3
(8) "Fu-tzu
-5 (i.e. Fu Lang i j I't4 , second half fourth century) says: 'Lao-tzu's
master was called Sikyamuni'."

As has been said above, we must assume that the theme in question is of
Buddhist origin. This fact is furthermore illustrated by the fragment from the
work of Fu Lang (above, nr. 8), who was a scion of the fervently Buddhist
ruling family of the (Tibetan) Former Ch'in dynasty, and by the fact that the
identification of Lao-tzu with MahBkaSyapa is one of the basic features of the
undoubtedly Buddhist theory of the "Three Saints" and related theories to
which we shall turn now.
The theme that the Chinese sages of antiquity had been nothing else than
manifestations of the Buddha or Bodhisattvas performing their pious task
of "ripening the beings" was, as we have seen, already adumbrated by the
famous passage from the T'ai-tzu jui-ping pen-ch'i ching translated above
(cf. p. 309). At least from the end of the fourth century onward this idea was
in various ways developed in a number of Buddhist apocrypha.
None of these curious works has survived; they are, however, regularly
quoted in sixth and seventh century Buddhist literature. Here we find quotations
from such works as the "Sntra of the Practice of the Pure Dharma", Ch'ingching fa-hsing ching ;# i$ :t.434%; the "Siitra of the four Regions of Mount
Sumeru", Hsii-mi ssu-yii d i n g IE
i< 5 ; the "Siitra on Mount Sumeru
with Illustrations (?)", Hsii-mi hsiang-r'u shun ching 36 @I ($2 dl 4% ; the
"Siitra of Lao-tzu, the Bodhisattva of Great Expediency", Lao-tzu fa-ch'iian
p'u-sa ching P, -$- 7tr 3 4% ; the "Siitra of the Twelve Rambles", Shiherh-yu ching
--& <-$;the "Sntra of the Questions of K'ung-chi", K'wg-chi
so-wen ching '222 3-i74 'It, etc.
TOjudge from the extant quotations, these works all agree in that they expound
in a more or less developed form the theory that Lao-tzu, Confucius and in
most cases also Yen Hui 8fi ,Y,Confucius* favourite disciple, had actudly
been Buddhist saints, whereas sometimes an analogous story is built UP
1"

+

314

THE CONVERSION OF THE BARBARIANS

around the persons of some of the mythical "Emperors" who according to
tradition laid the foundations of human culture at the dawn of history.
However, these stories do not present a unity: many of these scriptures
appear to give their own version of the events, and it seems that the most
important among the apocrypha mentioned above, the Ch'ing-ching fi-hsing
ching, existed in different recensions. The only fixed point is the identification
of Lao-tzu with Kgiyapa which we find repeated in all these texts. The lack of
unity among these traditions becomes apparent when we compare the following
patterns of identification which we find in four of these apocrypha:

I
Ch'ing-ching fahsing ching
.. --

-

CoNFuCws

------

-. - -

id. (other version)

-

.-...

Bodhisattva Kuangching L ; $ $ ja

I

YENHuI

LAO-Tzu

Bodhisattva Kuangching kj$5 @

KBSyapa

Candraprabha,

KiSyapa

,q

K'ungchi so-wen
ching

Miigava (Sumedha), Bodhisattva Kuangching jt $$@

Anon. (trsl. nr. 1,
quoted ca. 470

KumHra Kuangching & 3 " j f3-

%*%a

I

KBSyapa

AD)

It is not always clear why these and no other Buddhist saints came to be
identified with Lao-tzu, Confucius and Yen Hui. MahakSSyapa was the oldest
and most venerable among the Buddha's disciples; according to Buddhist
tradition it was he who became the factual leader of the sarigha after the
Nirviw of SSkyarnuni,in which quality he is said to have presided the "Council
at Rajagrha". His advanced age may have been the only motive for his association to Lao-tzu-there are, as far as I know, no other evident points of
resemblance in the personality or the activities of the Elder KaSyapa and those
of the Chinese sage.
The identification Ju-t'ung-Confucius is based on quite another principle.
Ju-t'ung I:$ 9 , the Chinese translation of MSnava(ka) (i.e., "young man",
mp. from a Brahman family), is commonly used to denote the Bodhisattva
Sumedha (vor. Sumati), whose life forms one of the most famous topics of
Buddhist legend. Innumerable aeons ago, the Brahman youth Sumedha spent
all his money to buy seven blue lotus flowers which he intended to offer to
the Buddha Dipamkara. Unable to reach the Buddha through the crowd
of devotees which had gathered around him, Sumedha threw the flowers which
did not fall on the ground but remained suspended in the air, rniraculousl~
attaching themselves to Dipamkara's body. Sumedha, moved by this auspicious
sign, spread his long hairs on the ground and let the Buddha walk over them,
after which he received from Dipamkara the solemn prediction (vydkar-9
9.2,)
of his future Buddhahood under the name of Sgkyamuni. lZa
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There is nothing in this famous Jcitaka story which could be a clue to the
identification Manava-Confucius, which is obviously based upon the use of
the word j u 4 in the Chinese translation of the word miltavo. Ju is here very
probably used in the (rather exceptional) meaning of "young, weak", i.e., as
a graphic variant of %, but it could easily be interpreted as "Confucian",
"Confucian scholar", which is indeed the normal meaning of the word. We
cannot even exclude the possibility that the translation ju-t'ung originally
was intended to convey a double meaning: "young/Confucian boyw-the
Sanskrit word after all denotes a youngster from a Brahman family, which
to the Chinese redactor of the text could only mean a boy from a family of
literati. The peculiar use of the term ju in rendering Indian words may be illustrated by a note by the translator Chlh Ch'ien, where he explains the title
Sak~arnuni as "Powerful Scholar"
, specifying that "Sdkya means
'powerful', and muni has the meaning of '(Confucian) scholar'." la7
The Bodhisattva Candraprabha(-kumara) 14 ib
i a $1 3 R appears to
have had a special connection with China, but not particularly with Yen Hui.
He is a kind of messianic figure, whose future appearance in China is predicted
in several s0tras. Some of these are already mentioned by Seng-yu in the section
of "suspected works" in the Ch'u sun-tsang chi chi: the Kuan Yiieh-kuang
p'u-sa chi $K Jrl k -4 Z and the Fo-po ching .icl;S+tE (var. chi 2)which
according to Seng-yu contained the account of "the great deluge of the year
chia-shen and the appearance of the Bodhisattva Yiieh-kuang". lZ8 In Faching's Chung-ching mu-lu we find mention of a Shou-lo pi-ch'iu chien Yiiehkuang t'ung-tzu ching 8 .% t r fi 4L 1.1 k 3-?% which is here also relegated
to the section of the "forgeries". lag
In the present canon there are two siitras in which this prediction is described.
In the Shen-jih ching 9 cl CQ, another name for the Candraprabhi(kumira)
srjtra Fl L -a 4 tL (T 535, ascribed to Dharmarakga but probably translated
by Chih Ch'ien), 130 we read how the crownprince Candraprabha tries to
withhold his depraved father from attempting to poison the Buddha, and
how the Buddha afterwards predicts that Candraprabha, when a thousand
years after the Nirvina the doctrine has degenerated and is about to disappear,
will be born in China as a great monarch. He will restore Buddhism to its
former splendour and convert the inhabitants of China and of the surrounding
barbarian countries. 131 The same prediction is found in a much more elaborated form in the second chapter of T 545, the Te-hu chang-che ching 43 X % Vi,
translated about the middle of the sixth century by NairendrayaSas. 132 The earliest trace of the legend or prediction ot'candraprabha's coming to China in noncanonical literature is found in Hsi Ts'o-ch'ih's letter to Tao-an (365 AD, cf.
above, p. 189), in which he, after having extolled Tao-an's wisdom and zeal, declares: "This is what is called 'Candraprabha will appear, and the devinepitra is
to descend'!" fi 11 it 2 9 4.f 5. & (KSC V 352.2.28, trsl. Link p. 23).
Thus the connection between Candraprabha and China is well-established.
However, I fail to see why this Bodhisattva came to be identified with Yen Hui,
Confucius' most gifted disciple who, after having followed his master for some
years, prematurely died at the age of thirty-thw.
I have been unable to find the legend behind the identification of Confucius
or Yen Hui with the Bodhisattva Kuangthing k :$ (= Vimalaprabha? A
Bodhisattva of that name does occur in the Gdavyiiha, ed. Suzuki-Idzumi 3- 15)-
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The most important of the Buddhist apocrypha enumerated above seems
to have bccn the "Scripture of the Practice of the Pure Dharma", Ch9ingching fa-hsing ching 4 ? .L 43 ?f . It is mentioned by Fa-ching . L l f in his
Chung-ching mu-lu (594 AD) and in several later catalogues among the
"suspected scriptures". 1 3 ~In the Ch'u son-tsang chi chi it figures in the section
of the "anonymous translations",
so that the work must already have
been in existence at the end of the fifth century, when Seng-yu gathered the
materials for his catalogue. The Ch'ing-ching fa-hsing ching is not mentioned
in Tao-an's list of twenty-six spurious texts.
There is one phrase from another document which would prove that the
scripture itself, or in any case the identification Manava = Confucius and
KgSyapa = Lao-tzu existed at least one century before Seng-yu. In the twentyfourth chapter of the Kuang hung-ming chi we find a complimentary letter,
attributed to the famous painter and retired scholar Tai K'uei
(died
396 AD), to the dhyina-master Hui-ming 2. (var. ? ) C-.One of the first
phrases of this letter contains the following significant words:
"Thus (the Bodhisattva) Migava from Ch'iieh-li ?:I! X (Confucius' birthplace)
inaugurated the canon of Rites at (the banks of) the Chu and the Chi, and KaSyapa
from Hu-hsien $ % (Lao-tzu's birthplace) transmitted the wonderful doctrine
across the Moving Sands . . .". lS5
This slight but unmistakable allusion would allow us to trace the Buddhist
theory back to the latter half of the fourth century, if the authenticity of the
document in question would not be open to doubt. Unfortunately this is
the case. The monk Hui-ming who figures in the title of this letter was one of
the most famous dhyina-masters of the Liang period, and according to his
biography in Hsii KSC (XVII 561.1.8) he was born in 529 AD, i.e., more than
130 years after Tai K'uei's death. Hui-ming lived at a monastery on Hsiench'eng-shan la U;r L ,and since the letter as reproduced in KHMC is addressed
to "Hui-ming of Hsien-ch'eng-shan", the possibility that another dhyinamaster of this name is meant must be excluded.
It would be tempting to go one step further backward and to connect the
origin of this pattern with a passage from the Kwn ring ching
jl! 4% (T 1331,
?MahibhiSekamantra), a collection of mantras the translation of which is
attributed to the famous Kuchean preacher Srimitra :$ i 2 S 4 % who
was active at Chienk'ang in the first decades of the fourth century. In the sixth
chapter of this text we find the following passage:
"Withn the borders of Jambudvipa there is the country of Chen-tan R g
(Cinasthina = China). I shall send three Saints i 2 to that country in order
there to convert and to guide (the inhabitants), so that the people (may become)
tender and compassionate, and fully endowed with (the feelings of') decorum and
righteousness . . .". 138
Unfortunately, the attribution of the translation of the Kuan ting thing to
Srimitra is far from certain. In the earliest catalogues the work does not occur
at all. The Li-tai sun-pao chi of 597 and the To-T'ang nei-rien lu of 664 are the
first works in which this scripture is mentioned under the name of Srimitra,
and both bibliographies refer to the (loot) Chin-shih tsa-lu '3d 1iC (early
fifth century) for this information. 13' However, Srimitra's Kuan ling thing
is neither mentioned in Seng-yu's Ch'u sun-rsang chi chi (completed Ca. 515)
nor in Fa-ching's Chung-ching mu-lu of 594. On the other hand, both SenJ3-Yu
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and Fa-ching speak about a Kuan ting ching in two chiion which is classed by
them among the "suspected scriptures", adding that this work had been
fabricated by the monk Hui-chien 3 in the year 457. 138 In view of these
facts a certain reserve regarding the date of the Kuon ting ching seems necessary; the passage from the letter of Hsi Ts'o-ch'ih remains the earliest
reference to the theory of the Buddhist Saints going to the East.
The other Buddhist apocrypha which we have mentioned above are certainly
of a later date, being products of the fifth or sixth century. Whatever bibliographical data concerning these works could be gathered from the various
Buddhist catalogues will be given in the notes to the translation of the fragments
below.
In practically all cases the Buddhist theory is applied to the two patriarchs
of the two rival systems of thought: Confucius and Lao-tzu. Moreover, we
often find Confucius' favourite disciple Yen Hui included, thus forming a
group of three Buddhist Saints in Chinese guise.
(1) "Therefore it IS said in a sotra: 'MahHkHSyapa is there (in China) called Lao-tzu,
and (the Bodhisattva) Kuang-ching t'ung-tzu fL ? $- -f- is there called Chung-ni
(Confucius)'. . . . Thus Lao-tzu and Confucius (actually) are emissaries of the
Buddha". lag
(2) "Therefore the Tathigata sent Samantabhadra majestically to walk the way
to the West, 140 (and in the same way he sent) the Three Worthies jointly to
guide (the people) at the capital of the East. Hence it is said in a sQtra: 'The
mQhdSattva KHSyapa-that is Lao-tzu'. Thus (KHSyapa), by an artful device,
taught the doctrine of the Five Thousand (Words of the Too te ching) in order
to protect and instruct (the people) of the Chou era. When his task of (civilizing)
transformation had been fulfilled, he returned to India and, by doing so, showed
the outward appearance lql of (a Chinese teacher) turning his back to the frontier
pass (of China) and withdrawing to the West: (this assumption) led the Chinese
to compose ,the Hua hu ching". 14'
(3) "It is said in the Ch'ing-ching fa-hsing ching: 'The Buddha sent three disciples
to China in order to teach and convert (the pemple). The Bodhisattva Ju-t'ung
t%& (MHgava) is there called Confucius, the Bodhisattva Kuang-ching k.P
is called Yen Yuan, and MahHkiiSyapa is called Lao-tzu'." lq3
(4) "It is said in the (Ch'ing-ching) fa-hsing (ching): '(The Buddha) first sent out
the Three Worthies in order gradually to instruct them with secular teachings,
and afterwards he changed their heterodox (ideas) and made them follow the
right (principles) by means of the Buddhist scriptures'." lu
(5) "It is said in the K'ung-chi so-wen ching 'ii:'lT
j
f$ 'KHSyapa is Lao-tzu,
Ju-t'ung (MHgava) is Confucius, Kuangthing is Yen Hui'."
(6) "It is said in the "Siitra of Heaven-and-Earth of the Inner Canon", Nei-lien
zcj q : 'The Buddha sent out Three Saints in order to
t'ien-ti ching \k-~ $$
convert that land in the East; the Bodhisattva KBSyapa is there called Lao-tzu'." la@
(7) "It is said in the 'SDtra of Lao-tzu the Bodhisattva of Great Expediency', Loo-fzu
to-ch'ian p'u-so thing & -"f,+$ 3 4% : 'Lao-tzu is the Bodhisattva KHSyapa;
he wandered through China whilst converting (the people)'." la'
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There is, as far as I know, only one case in which Yen Hui's position in
the pattern is occupied by another hero of Confucianism. the famous Duke
of Chou, a statesman whom Confucian tradition credits with the codification
of the state institutions of the Chou in the second half of the twelfth century BC.
In an edict of emperor Wu of the Liang dynasty, dated May 2, 504, it is said:
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"Although Lao-tzu, the Duke of Chou and Confucius were discipla of the
Buddha, yet the outward manifestations of their doctrines are not correct, sinthey are limited to (the propagation of) what is good in this world (of men)". 148
We cannot make out on what scripture the pious emperor based this assertion;
it probably was a free variation on the well-known theme of Confucius-

Lao-tzu-Yen Hui rather than a quotation from or an allusion to a welldefined Buddhist apocryphal work containing another version of this legend.
Not contenting themselves with drawing the founders of Confucianism and
Taoism into the sphere of Buddhist hagiography, the authors of these
apocrypha applied the same method to two of the semi-divine beings who,
according to Chinese tradition, in the most distant past had introduced the
basic elements of human civilization: Fu Hsi !ki& (trad. 2852-2737 BC) the
inventor of the eight trigrams of the Book of Changes, who introduced cattlebreeding, fishing and hunting techniques etc., and the female Nii Kua k ~ 4
Fu Hsi's younger sister, credited with the introduction of marriage regulations
and the invention of musical instruments.
( I ) "It is said in the SOtra of the Four Regions of Mt. Sumeru, Hsii-mi ssic-yii ching
IF! qc ?-<- : 'The Bodhisattva Pao-ying-sheng '8 & ,% is named Fu Hsi,
the Bodhisattva Pao-chi-hsiang $' 2 lj- is named Nii Kua'."
(2) (from the same sotra): "The Bodhisattva Ying-sheng B.* is Fu Hsi; the
Bodhisattva Chi-hsiang $ 7% is Nii Kua". 150
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Here the Buddhist reinterpretation of history has reached its last conclusion:
not only Confucianism and Taoism, but the very foundations of Chinese
culture are reduced to the "civilizing influence" of Buddhist Saints in the
distant past!
Who are these Bodhisattvas? It goes without saying that Nii Kua had to
be identified with a female manifestation of a Bodhisattva. This is indeed
what happened, for (Pao)-chi-hsiang (t'ien)
8 $7; I K ] is nobody else but
Srimahiidevi, i.e., the godess Laksmi, who in Buddhist texts sometimes figures
as a manifestation of the Bodhisattva MahBsthBmaprBpta, x F -2 $ $ . 15'
Now Mahasth2maprBpta is one of the two Bodhisattvas associated with
Arnitiibha, the Buddha of the Western Paradise, the other one being Avalokitefvara. lS2 AS is told in the next fragment, the two Bodhisattvas who became
Fu Hsi and Nii Kua were both sent by AmitBbha, so that we may conclude
that the cryptic (Pao) ying-sheng is- @ is a free and elsewhere not attested
rendering of AvalokiteSvara (in which the Sanskrit name is read as +Avalokitasvara, "survey-sound", as is usually done in Chinese translations, and in
which the first member of the compound is given the fancy rendering ying,
"to respond", and the second member is translated by sheng "voice, sound"
instead of by yin, "sound").
The following passage (apparently a paraphrase or a summary of the accounts
of two Buddhist apocrypha) presents the same theme in a more elaborated
form; it is an extremely interesting example of the way in which a new Chinese
Buddhist legend is formed by a fusion of elements of Indian and Chinese
provenance. It may be useful first to say a few words about the Indian Buddhist theory concerning the evolution of the world at the beginning of a
new cosmic period, which in this story sets the stage to the a v a t m of
Fu Hsi and Nii Kua.
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The first phase of this evolution according to Buddhist cosmogony may be
outlined as follows.
During the cosmic interlude which follows a previous "kalpa of destruction",
nothing exists but empty space up to the Brahmfi world. At the end of this
period, the first beginning of a new development is marked by the appearance
of the primordial winds which start to blow, gathering more and rnore force
by the collective karman of all beings, until they have formed the cosmic
whirlwind (vdyumatldala), the base of the emerging "receptacle-world"
(bhdjanaloka). Into this world, which is still a tohu-va-hohu of water and darkness,- the "Radiant Gods" (dhkasvaradeva) from a higher world are born.
They have luminous and immaterial bodies and lead a blissful existence for
a long period. At a given moment the ocean starts to develop a kind of edible
earth which floats like scum on the surface. The gods start feeding upon this
substance and loose their radiance, after which sun and moon make their
appearance. This marks the beginning of a process of moral degeneration
which creates the need for social organisation.
We shall now turn to the following fragment, in which the manifestation
of Avalokiteivara-Fu Hsi and ~rimahfidevi-~ii
Kua is described in terms
of Indian Buddhist cosmogony.
(3) (Pien cheng lun by Fa-lin):
"The Emperor Fu Hsi is the Mahcisattva Ying-sheng
Y (Avalokitesvara);
the Empress Nu Kua is the Bodhisattva Chi-hsiang -5 F?. (Srimahiidevi)".
(Commentary by Ch'en Tzu-liang, first half sevent century):
"It is said in the H.rii-nli hsiang-r'u
shun ching 6. ,%
;.ti
i ::.as
is
well as in
- : 'The
the Shih-erh y u ching
-- IB., ?'i
kalpa of evolution (:?; J.'; , vivartakalpa)
had already passed, and the kalpa of duration ( :'5. :.I, vi~~~tt~vasthcikalpa)
had
come, and (of this kalpa) seven small kalpas ( ,,. !.:, anrarakalpa) had elapsed,
when the Radiant Gods ( X 8 k , ibhcisvaradeva) descended to feed upon the
fat of the earth. These gods had a luminous shine behind their necks and on
their backs; far and near they illuminated each other. Since they fed upon the
fat of the earth, desire gradually developed in their hearts, in consequence of
which they lost their radiance. The people were grieved at this. By that time
Amitiibha, the Buddha of the western quarter, said to the two great Bodhisattvas
Pao-ying-sheng and Pao-chi-hsiang; 'Go to those (people), create the sun and
moon for them in order to open up their eyes, and make laws and rules for them*.
(Thereupon) Pao-ying-sheng manifested himself as Fu Hsi, and Pao-chi-hsiang
transformed herself into Nu Kua. Afterwards they made it appear as if their
allotted (life) had ended and so returned to the West'." 154
! !q

'-

L:

Before concluding this chapter, let us return once more to the Hua hu ching.
We have already ventured the hypothesis (above p. 3 12) that those passages
of the Hua hu ching which are of a definitely "pro-Buddhist" nature and which
for this reason are often adduced by Buddhist apologetes as arguments against
the hua hu theory, are actually Buddhist interpolations. Among these passages
we find some which most emphatically state that Chang Ling % ;k, the reputed
founder of the Taoist church, had worshipped the Buddha and that he had
entertained close relations with various Buddhist divinities. The Buddhist
provenance of these passages is obvious, especially in the fourth fragment
translated below: after a summary account of the transmission of the Taoist
doctrine from MahBkiSyapa down to the masters of the Han era (the filiation
of whom is described in a way that defies all chronology), the famous legend
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of the dream of emperor Ming in 64 AD and the introduction of Buddhism
into China are predicted by KgSyapa, and here Buddhism is clearly represented
as a superior doctrine which finally has come to replace the degenerate teachings of the Taoist masters.
( 1) "It is said in the h o - ~ Z sheng
U
hsiian ching ,&
i f % : 'The Heavenly Worthy
!$ told (Chang) Tao-ling to go to the East and to visit the Buddha (of the
eastern quarter) in order to receive the doctrine'." lS5
(2) (Quotation from the same scripture): "The Tathlgata of the eastern quarter
sent the nlahrisartva Shan-sheng *Xi to the Most High ( ;t;+. , i.e., Lao-tzu) in
order to say: 'The Tathigata has heard that you have expounded the doctrine
to Chang Ling, therefore he has sent me to see you'. Then he said to Chang
Ling: 'Follow me to the Buddha's place of residence, (for there) I shall make you
see things which you never have seen, and make you hear things which you never
have heard'. Thereupon (Chang) Ling paid homage to the mahdsarrva and followed
him to the Buddha's place of residence". lS6
(3) "It is said in the Tao-shih Chang Ling pieh-chuan
-k % %i ;'I # : 'When living
in the Hao-ming mountains %$14, h lS7 he sacrificed to a golden statue and
recited Buddhist sihtras'." lbe
(4) "It is said in the Hua hu ching: 'The Bodhisattva KiiSyapa said: 'Five hundred
years after the Nirvdpa of the Tathggata I shall travel to the East and transmit
the Way to Han Ping-tzu 3 ? 3,
who will ascend to Heaven in broad daylight.
Two hundred years later I shall transmit it to Chang Ling; again two hundred
years later I shall transmlt it to Chien P'ing-tzu
P 3.,and again two hundred
years later I shall transmit it to Wu Shih % ,1E. Afterwards, at the end (sic!)
of the Han, (the faith) with padually disappear, and people will no longer accept
my doctrine. And under the Han (emperor) Ming, in the seventh year of the
ymg-p'ing era (64 AD), in the year with the cyclical characters chia-rzu, a star
will at daylight be visible in the West. At night, emperor Ming will dream about
a divine man sixteen feet tall, with a halo (like) sunshine (behind) his neck. At
dawn, he will ask his courtiers (about the meaning of his dream). Fu I (#& will
say: 'In the Wtst, the crownprince of a barbarian king has realized the Way
and acquired the name of Buddha'. lQ0 Emperor Ming will then send out Chaw
Ch'ien and others, who will go beyond the source of the (Yellow) River, pass
through thirty-six countries and (finally) arrive at h v a s t i . The Buddha will
(at that time) already have realized Nirv-.
(The Chinese envoys) will WPY
sQtras to the amount of 605.000 words, and in the eighteenth year of Y u W - P * ~ ~ ~
(75 AD) they will return*."
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